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Analytical Vipashyana Meditation  
Profound Treasury Retreat 2019 Elective Course 

 
Readings Syllabus 

 
1) Class One: What is Vipashyana and Analytical vs. Resting Meditation 

a) Required Readings: 
i) Jamgon Kongtrul, The Treasury of Knowledge, SB. pp. 3-8 

(1) Definitions of Shamatha and Vipashyana, p. 1 
(2) Introduction to the Vipashyana section: types, levels and aspects, pp. 

2-5 
ii) Khamtrul Rinpoche, Royal Seal of Mahamudra, Distinction between 

Shamatha and Vipashyana, pp. 227-228, SB. pp. 33-34 
iii) Tashi Namgyal, Moonbeams of Mahamudra, Removing Doubts, pp. 87-

95 and pp. 103-109, SB. pp. 35-46 
b) Optional Readings: 

i) Pema Karpo, Pointing out the Sublime Meaning, The Supreme Siddhi of Mahamudra, 
Excerpt from One-Pointedness, pp. 88-90, SB. pp. 47-48 

ii) Karl Brunnhoelzl, The Center of the Sunlit Sky:  
(1) Why is Analytical Mediation Necessary, pp. 273-276, SB. pp. 11-14 
(2) Calm Abiding and Special Insight, pp. 276-280, SB. pp. 14-16 
(3) Analytical and Resting Meditation, pp. 280-285, SB. pp. 16-22 

c) PTOD Readings: 
i) Chogyam Trungpa Rinpoche, PTOD Volume One: 

(1) Chapter 43 The Freshness of Unconditional Mind, pp. 329-330 
(2) Chapter 44 Beyond Picking and Choosing, pp. 337 
(3) Chapter 46 Glimpses of Emptiness, pp. 348-9 

 
2) Class Two: How to Practice Analytical Vipashyana 

a) Required Readings: 
i) Jamgon Kongtrul, The Treasury of Knowledge, The Stages of Meditation 

of Shamatha and Vipashyana: How to Meditate, p. 5, SB. pp. 8 
ii) Karl Brunnhoelzl, The Center of the Sunlit Sky, How to Practice a Session 

of Analytical Meditation, pp. 290-295, SB. pp. 26-31 
iii) Summary of Karl Brunnholzl’s How to Practice a Session of Analytical 

Meditation, SB. pp. 32   
b) Optional Readings: 

i) Tashi Namgyal, Moonbeams of Mahamudra, The actual stages of this meditation, 
pp. 226-228/233, SB. pp. 49-50 



ii) Khamtrul Rinpoche, Royal Seal of Mahamudra, Excerpt from The Fruition of 
Vipashyana, pp. 261-270, SB. pp. 51-56 

iii) Karl Brunnhoelzl, The Center of the Sunlit Sky, Working with the Mind in Meditation 
and Daily Life, pp. 285-290, SB. pp. 22-26 

c) PTOD Readings: 
i) Chogyam Trungpa Rinpoche, PTOD Volume One: 

(1) Chapter 47 Investigating the Subtleties of Experience, pp. 353-358 
(2) Chapter 48 Sharpening One's Perception, pp. 359-366 
 

3) Class Three: The Mahayana Four Stages of Vipashyana & the Absolute 
Bodhicitta Slogans 
a) Required Readings: 

i) Jamgon Kongtrul, The Way to Meditate, The Treasury of Knowledge, pp. 
6-8, SB. pp. 9-10 

ii) Lankavatara Sutra excerpt, one page, SB. pp. 57 
iii) Kamalashila, Bhavanakrama II, Actualizing Special Insight, three pages, 

SB. pp. 58-60 
iv) Ga Rabjampa, Absolute Bodhicitta: Shamatha and Vipashyana, To Dispel 

the Misery of the World: Whispered Teachings of the Bodhisattvas, six 
pages, SB. pp. 61-65 

v) Atisha, Madhyamakopadesha, two pages, SB. pp. 66-67 
b) PTOD Readings: 

i) Chogyam Trungpa Rinpoche, PTOD Volume One: 
(1) Chapter 49 Self-Perpetuating Awareness & Total Experience, pp. 367-369 

ii) Chogyam Trungpa Rinpoche, PTOD Volume Two: 
(1) Three Types of Emptiness, p. 133 
(2) Point Two Resting in Ultimate Bodhichitta, pp. 291-301 

 
4) Class Four: The Meditation on the Emptiness of the Self  

a) Required Readings: 
i) Chandrakirit, Entering the Middle Way, Chapter Six: The Approach, The 

selflessness of Persons, verses 120- 178, eight pages, SB. pp. 68-75 
ii) Mipham, The Wheel of Investigative Meditation, six pages, SB. pp. 76-81 

b) Optional Readings: 
i) Karl Brunnhoelzl, The Center of the Sunlit Sky, Personal Identitylessness, pp. 137-140, 

SB. pp. 82-84 
ii) Tashi Namgyal, Moonbeams of Mahamudra, The explanation of the Objects for the 

Stages of Meditation, pp. 242-245, SB. pp. 85-86 



Devotion and the Method of Investigation 
From The Royal Seal of Mahamudra, Volume One:  
A Guidebook for the Realization of Coemergence 

The Third Khamtrul Rinpoche, Ngawang Kunga Tenzin 
Translated by Gerardo Abboud 

  
 
 
[page 230] Therefore, devotion is very important. So in our case, without counting the sessions, 
in every situation the mind’s basic nature should never [page 231] part from calm abiding nor 
its radiance from devotion, one’s voice should never part from supplication, and one’s body 
should never part from composure. 
 
How do we carry out this investigation? For instance, it would be pointless to do any kind of 
thinking, as that would be to focus outward, like the analytical meditation of the scholars. 
Instead, we should follow the style of what is known as the resting meditation of a simple yogi. 
Here, by resting evenly in mind essence and not parting from it, the mind’s natural radiance 
examines itself. This is what is called “conceptual shamatha arising as discerning prajna.”  
 
The Great Brahmin said: 
 

Kyema! Aim at that within yourself and look. 
By looking with undistracted mind, looking disappears, 
While with distracted mind “that” cannot be seen. 

 
In the Stages of Meditation it is said: 
 

If, when the mind has been stabilized on the object of shamatha, 
one thoroughly investigates through prajna, the light 
of perfect wisdom will dawn. 
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The Stages of Meditation of Shamatha and Vipashyana 
From The Treasury of Knowledge By Jamgon Kongtrul 

Chapter Eight: Shamatha and Vipashyana, The General Basis of All Samadhis 
Part One: The Progressive Classification of the Training in Superior Samadhi  

Translated by Kiki Ekselius and Chryssoula Zerbini  
Under the guidance of Khenpo Tsultrim Gyamtso Rinpoche 

(Headers and root text are in bold) 
 
 

Through the superior knowledge arising from reflection, one eliminates 
misconceptions and finds certainty regarding the deep view ant the general and 
specific character of phenomena; this understanding should then be applied to 
one's own being through meditation. Thus, the eighth chapter deals with the 

progressive classification of the training in superior samadhi. 
 
 

The Essential Nature of Shamatha and Vipashyana 
 

The essential nature of these is: one-pointedness and individual analysis which fully 
discriminates phenomena. 

 
Shamatha is to rest the mind one-pointedly, using a correct object of observation, and 
vipashyana is to completely analyze suchness by means of superior knowledge that fully 
discriminates and individually analyses phenomena. The Cloud of Jewels Sutra says,  
 

“Shamatha is one-pointedness, vipashyana is individual analysis.”  
 
Also, Vasubandhu's Commentary on this says,  
 

“One should know shamatha and vipashyana respectively as resting the mind in mind 
and fully discriminating phenomena on the basis of perfect samadhi; without samadhi 
there is neither. These are the defining characteristics of shamatha and vipashyana.”  

 
Kamalashila's Stages of Meditation II says,  
 

“Having calmed distraction towards external objects, one abides in a state of mind 
which is supple and delights in focusing inwards continuously and naturally; this is called 
shamatha. While focused on this calm, abiding mind, one thoroughly analyses its 
suchness; that is called vipashyana.” 
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Vipashyana 
 
 

The Particular Types of Vipashyana 
 

The types are:  
• The non-buddhists' contemplation of the peaceful and coarse levels; 
• The shravakas' and pratyekabuddhas' contemplation of the four noble truths and their 

attributes;  
• And the paramitayana's contemplation of emptiness, which in the mantrayana is 

taught to be endowed with bliss.  
The common preparatory stages are similar to those of the mundane path; however, 
those who have entered the mantrayana and the others do not strive for them. 

 
The classification of vipashyana in terms of types is as follows:  

i) Mundane vipashyana, which suppresses evident afflictions, and consists in 
contemplating the higher and lower levels as peaceful and coarse respectively—this is 
common to both buddhist and non-buddhist systems; 

ii) The Shravakas' and Pratyekabuddhas' practice of contemplating the four noble truths 
and their sixteen attributes such as impermanence, etc.;  

iii) The Paramitayana's contemplation of emptiness; and  
iv) The Mantrayana teaching according to which emptiness is endowed with bliss.  

 
The latter three types are supramundane vipashyana, which completely eradicates afflictions. 
The way to accomplish the actual concentrations, common to buddhist and non-buddhist 
systems, by means of the seven preparatory stages of which the first is shamatha, has been 
described in the chapter dealing with the mundane path. However, those who have entered the 
Mantrayana and those who have realized the outstanding view of the Paramitayana do not 
particularly strive for these. 
 
 

The Classification According to the Essential Nature 
 

The classification is into:  
 
• The four types of vipashyana investigating the essence: discriminating, fully 

discriminating, examining, and analyzing;  
• The three gateways: designations, thorough investigation, and individual analysis;  
• And the six investigations: meaning, thing, character, direction, time and reasoning, 

the latter being of four kinds: the reasoning of dependence, of function, of logical 
proof, and of nature. Through these six, discrimination is applied to each and every 
phenomenon from form up to omniscience.  
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What is mainly taught here is not the vipashyana of the high levels and paths, but the 
vipashyana to be practiced by ordinary persons. There are three main types of classification for 
this: 
 
1. Firstly, according to the Sutra Unraveling the Thought, there is a classification known as the 

four types of vipashyana investigating the essence. These are discriminating and fully 
discriminating, each of which is divided into thoroughly examining and analyzing.  
 
• Discriminating involves focusing on the varieties of phenomena, distinguishing them 

into categories such as the aggregates, the elements and the entrances, and proceeding 
to a detailed subdivision of each.  

• Fully discriminating involves focusing on their mode of being and realizing the absence 
of a self of persons and of phenomena.  

• Examining and analyzing refer to the coarse and subtle aspects of discrimination 
respectively.  

 
The way of examining is described in the Sutra Unraveling the Thought as “fully examining, 
definitely examining, fully understanding and closely understanding.” This also applies to 
analyzing. Thus, the extensive classification involves sixteen subdivisions. The detailed 
presentation of these can be found in the Levels of Hearers:  
 

“A classification similar to the one given in the Sutra Unraveling the Thought was given 
in the Compendium of Knowledge: “What is vipashyana? It is discriminating, fully 
discriminating, thoroughly examining and thoroughly analyzing phenomena; it is the 
remedy to rigidity and conceptuality, draws the mind away from the erroneous and 
settles it in that which is not erroneous.” 

 
2. Secondly, there is a three-fold classification of vipashyana known as the three gateways. 

The Sutra Unraveling the Thought says:  
 

“O Bhagavan, how many types of vipashyana are there? Maitreya, there are three: the 
one arising from designations, the one arising from thorough investigation, and the one 
arising from individual analysis.  

 
If one identifies those three in relation to meditation on selflessness, they are as follows:  
 
• One focuses on the recognition of selflessness, concentrating on its attributes, without 

making use of much logical argumentation;  
• One uses reasoning in order to ascertain what one formerly could not understand; and 
• One analyses repeatedly as before the meaning which has been ascertained.  

 
3. Finally, there is a six-fold classification of vipashyana known as the six investigations. Here 

one thoroughly investigates the six aspects of phenomena, which are meaning, things, 
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character, direction, time and reasoning; this is also a case of vipashyana arising from 
individual analysis:  
 

a. Investigation of meaning entails finding out the sense of a given word or phrase;  
b. Investigation of things entails classifying them as either internal or external;  
c. Investigation of character entails identifying the general (or abstract) and the 

specific (or concrete) character of phenomena, referred to as common and 
uncommon investigation respectively;  

d. Investigation of direction entails investigating what is unwholesome by considering 
its faults and shortcomings, and what is wholesome by considering its qualities and 
benefits; 

e. Investigation of time entails considering what has happened in the past, what will 
happen in the future and what takes place in the present; 

f. Investigation of reasoning is of four types:  
 

i. The reasoning of dependence refers to the investigation of the dependence 
of an effect upon causes and conditions for its arisal. In this context one 
investigates the deceptive, the ultimate and their basis of imputation 
individually;  

ii. The reasoning of function refers to the performance by each phenomenon of 
its own particular function: for example, fire burns, etc. Here one investigates 
by identifying the phenomenon, the function and their mutual relationship;  

iii. The reasoning, of logical proof refers to establishing the validity of 
propositions in accordance with valid cognition. Here one investigates 
phenomena with respect to three types of valid cognition, namely, direct 
valid cognition, inferential valid cognition and the valid cognition of 
trustworthy scriptures;  

iv. The reasoning of nature refers to investigating phenomena in terms of their 
conventional nature, e.g. fire being hot, water wet, etc.; their inconceivable 
nature; and, their abiding nature. One accepts these natures as such and 
does not look for other reasons for their being so. 

 
Thus, by means of the six investigations, one discriminates and comprehends each and every 
phenomenon, from form up to omniscience, whether afflicted or pure. 
 

The six investigations should be known as three: the meaning, the mode of being and 
the varieties.  

 
The six investigations should be known as three: the meaning, the mode of being and the 
varieties. Vipashyana can also be condensed into preparatory or “analytic” and actual or 
“unfluctuating.” This six-fold presentation of vipashyana can be condensed into three main 
categories which are what a yogi should know:  the meaning of words, the varieties of 
phenomena and their mode of being. 
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The first of these corresponds to the first investigation; the second corresponds to the 
investigation of things in general and of the specific character of phenomena; and the third 
corresponds to the last three investigations as well as to that of the general character of 
phenomena.   
 
The three gateways are the entrances to the four vipashyanas explained at first, and the 
method of investigation was presented as six; therefore, the three gateways and the six 
investigations are included in the four vipashyanas.  
 

Vipashyana can also be condensed into preparatory or analytic and actual or non-
fluctuating. 

 
 

The Way to Meditate 
 

The way to meditate is to analyze selflessness by means of superior knowledge, and 
then to rest in a state free from mental fabrications. Non-conceptual images are the 
basis for analysis; having identified the particular object, one cuts through 
misconceptions regarding its qualities. 

 
If one has no understanding of the view of selflessness, whichever type of meditation one may 
do will be mistaken with respect to suchness; therefore, it is necessary to establish the view. On 
the other hand, even though one may have an intellectual understanding of the view, if one 
does not rest within that understanding, suchness will not have been meditated upon. 
Therefore, one first analyses selflessness by means of superior knowledge and then rests within 
the sphere of complete freedom from mental fabrications. 
 
Furthermore, if the ability to rest in equipoise decreases due to extensive analytical meditation, 
one should emphasize stabilizing meditation, and thus restore the abiding aspect. If one loses 
interest in analysis due to too much stabilizing meditation, one should go back to analytical 
meditation. Thus, shamatha and vipashyana are said to be most effective when practiced 
equally in this way. 
 
The method explained here, namely to analyze the object of meditation by means of 
discriminating knowledge and finally to rest in a state free of mental fabrications, is common to 
all systems of tenets. Moreover, according to the Gelug tradition, during the actual phase of 
equipoise, the mode of apprehending the object is repeatedly brought to mind. 
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The Actual Meditation on Vipashyana 
 
When meditating on shamatha, due to the concentration of mind, many images appear which 
may or may not be similar to what is found in the external world. These are known as “non-
analytical images.” 
 
In the practice of vipashyana as well, such images arise due to the force of shamatha, and are 
then taken as the basis for individual analysis; thus, the analysis is not actually directed towards 
the outside, since the mind is solely turned inwards. When analyzing these images arising out of 
samadhi, it is necessary to begin by focusing on each object individually with discriminating 
knowledge, since without identifying a particular object, it is not possible to cut through 
misconceptions regarding its qualities. Therefore, one begins by clearly bringing to mind the 
object regarding which one wishes to eliminate misconceptions, and proceeds to examine it 
through perfect discriminating knowledge, thus ascertaining its lack of inherent existence. 
Then, grasping the object of samadhi (i.e. the non-analytical image) undistractedly, one should 
realize its being mere appearance, empty of inherent existence. 
 
Thus, samadhi and superior knowledge are unified, being focused on the same object. As said in 
the Compendium of Knowledge: “Samadhi and superior knowledge have the same object of 
observation.” 
 

The nature of the percept is understood to be empty like space; the perceiver is 
examined as to origin, abiding, shape, etc.; discriminating knowledge itself, like a fire 
produced by rubbing wood, vanishes in the expanse of "not finding"; thus one rests 
free of grasping. 

 
While resting in equipoise on form etc., one also realizes its empty nature by means of 
discriminating knowledge, and remains in that state without being attentive to the attributes of 
the object. One begins by familiarizing oneself with this practice, and as a result one comes to 
cognize emptiness as if suspended in the midst of space, with no reference even to the nature 
of mere percept. This is the yoga of non-referential percept and is the external aspect of 
meditation, i.e. meditation on appearance and emptiness as inseparable. 
 
The internal aspect refers to the perceiver. When for example anger arises in consciousness, 
one should identify it and examine it with discriminating knowledge. First, one looks for the 
cause of its arising, then whether it dwells within or without, and if it has any shape or color; 
finding nothing whatsoever, one rests in equipoise within that understanding. This method is to 
be applied to whichever of the six root afflictions may arise, as well as to neutral thoughts, etc. 
In short, whatever type of thought arises, one should be aware of it and meditate as described 
above. This is the yoga of non-referential perceiver and is the internal meditation on awareness 
and emptiness as inseparable. 
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Finally, the object examined “and discriminating knowledge itself, just as a fire produced by 
rubbing wood together, vanish into the sphere of not finding.” At that point, one rests in a state 
free of grasping. 
 
The main points regarding these two yogas are given by Atisha in his Quintessential Instructions 
on the Middle Way as follows: 
 

“Thus, the mind of the past has ceased altogether; the mind of the future has not yet 
arisen and the present mind is extremely difficult to examine; this is because, just like 
space, it has neither shape nor color, and therefore cannot be established as truly 
existent. Alternatively, this lack of true existence can be proven by reasons such as 
“neither-one-nor-many” and “non-production,” or because it is by nature luminosity, 
etc. Thus, one investigates with the sharp weapon of reasoning and realizes this absence 
of true existence of the present mind.” 
 
“In this way, when neither percept nor perceiver can be established as anything 
whatsoever, discriminating knowledge as well is understood to lack inherent existence. 
For example, by rubbing together two pieces of wood, fire is produced, which in turn 
consumes that very wood; as a result, the fire itself subsides. Likewise, when all abstract 
and concrete phenomena are established as non-inherently existent, then 
discriminating knowledge itself is beyond duality, it cannot be established as anything 
whatsoever, it is luminosity beyond mental fabrications. Therefore, all conditions such 
as laxity and agitation are cleared away. At that point, awareness is totally free of 
concepts, nothing is perceived, and all recollection and mental activity have been 
eliminated. For as long as the enemy or thief of conceptuality has not arisen, let 
awareness rest in this manner.” 

 
 

The Measure of Accomplishment 
 

When suppleness is obtained, vipashyana is said to be accomplished.  
 
When practicing analytical meditation by means of discriminating knowledge, until suppleness 
is attained, one only cultivates a similitude of vipashyana; when suppleness has arisen, one has 
achieved vipashyana proper.  The essential nature of suppleness and the way it arises are as 
previously explained in the section dealing with shamatha. 
 
According to the Sutra Unraveling the Thought and the Quintessential Instructions on the 
Prajnaparamita by Shantipa, as well as other scriptures, vipashyana is said to be accomplished 
when suppleness can be induced by the power of analytical meditation itself. This applies to 
both kinds of vipashyana, namely the one focusing on the varieties of phenomena and the one 
focusing on their mode of being. 
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The Accomplishment of Shamatha and Vipashyana  
By Means of Analytical and Stabilizing Meditation 

 
Shamatha and vipashyana can be equally accomplished by either analytical or 
stabilizing meditation. 

 
The accomplishment of shamatha and vipashyana by conjoining analytical and stabilizing 
meditation was described above. Moreover, if practiced profoundly, either or these types of 
meditation will result in the achievement of both samadhis; therefore, with regard to their 
essential point, analytical and stabilizing meditations are ultimately the same. 
 
 

Supplementary Explanation of the Three Stages of Concentration 
 

First by child-like concentration, one perceives signs such as smoke, etc.; by the 
discrimination of phenomena, the sameness of pairs of opposites is realized and 
supreme concentration is accomplished; by focusing on suchness, all phenomena are 
seen to be emptiness, which in turn is realized to be peace by nature.  

 
According to the scriptures, there are three stages to the development of concentration. First, 
by means of child-like concentration, the mind is slightly withdrawn from external distraction; 
at this stage one starts perceiving the “ten signs of empty form” such as smoke, etc. Then, by 
means of the concentration which discriminates phenomena, the illusion-like interdependent 
manifestations and the total pacification of mental fabrications are realized as “one taste.” By 
this the mind acquires the ability to genuinely rest in the sameness of all pairs of opposites, so 
that the concentration has now become unmistaken and supreme. Finally, through the 
concentration focusing on suchness, one knows all dualistic phenomena to be emptiness, and 
realizing this emptiness to be by nature, primordially, peace, the effortless nature is 
accomplished. 
 

This completes the first part being the explanation of the stages of meditation of 
shamatha and vipashyana, the basis of all samadhis.  
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Madhyamaka Meditation 
The Center of the Sunlit Sky: Madhyamaka in the Kagyü Tradition 

By Karl Brunnhölzl 
 
 
[Page 273] The following exposition is mainly based on KamalaŸıla’s three-volume Stages of 
Meditation (the only Indian Centrist text that explains meditation in detail) and on the oral 
instructions that are transmitted within the Karma Kagyu tradition. As I try to approach Centrist 
meditation from a number of different angles, some phrases may appear more or less 
repetitive. However, since this topic is hardly ever treated in great detail, and since meditation 
is all about repeated familiarization, there seems to be no harm in hearing a few things more 
than once. 
 

Why Is Analytical Meditation Necessary? 
 
As was explained in detail, the main cause for all our samsaric problems is basic 
ignorance that expresses itself as our instinctive clinging to a personal self and really existing 
phenomena. The only means for eliminating this fundamental unawareness is to develop its 
opposite: an awareness through which we see our mind and phenomena as they really are. In 
technical terms, this is called discriminating knowledge, which is the seed for the omniscient 
wisdom of a Buddha. 
 
As a sutra says: 

If you discriminate that phenomena are identityless 
And meditate by discriminating them in this way, 
This is the cause for the result of attaining nirvana. 
Peace will not come about through any other cause. 

 
In general, Buddhism provides a large variety of skillful means to generate insight into the true 
nature of mind and phenomena, but analytical meditation is the way in which this insight is 
developed and enhanced in a very systematic and thorough way. This is the first reason 
analytical meditation is necessary.  
 
Second, when we consider that afflictions and suffering are the negative repercussions of our 
ignorance and clinging, this may strengthen our wish to tackle them. These repercussions do 
not only manifest on the private or personal level; but especially in the present time of 
globalization, it is easy to see how devastating such clinging by even a single person can be for 
the whole world. For example, take the “innocent” notion of who we are. Ask someone in New 
York, “Who are you?” and the answer might be, “I am Helen, and I am an American.” So far, so 
good, but the story does not end there. Rather, this notion of being an American involves the 
feeling of belonging to a certain nation and homeland: “All the land between the East Coast and 
the West Coast is my country, and all the people who live there are my compatriots.” In this 
way, the sense of “me” and “mine” is extended over large parts of a continent, and the ego 
reaches out to the borders [page 274] of the United States, so to speak. It may not even stop 
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there, since patriots love their country and want to protect it. Consequently, they may perceive 
certain legitimate interests and security concerns across the entire planet. Of course, people in 
other nations, such as Iraq or Afghanistan, have the same tendencies. Based on this, all nations 
consider other nations that have the same interests or vision to be their friends, and certain 
others their enemies. In this way, it is clear that all the attachment and hatred that develop in 
this process and the many conflicts in the world that result from it are basically rooted in “ego 
clashes.” 
 
Of course, in the midst of such conflicts, be they interpersonal or international, we usually have 
no idea where things started, and sometimes that even doesn’t matter to us anymore. So in this 
context, we could see analytical meditation as taking a break from our usual behavior patterns 
and asking ourselves, “Wait a minute, what are we doing here?” Through Centrist analysis, we 
try to take a closer look at our unquestioned experiences and actions, such as having a self and 
trying to defend it and its territory. In other words, we take time to sit down and run a 
thorough check on whether our highly subjective and habitual reactions really make any sense. 
Do they stand up to the facts and needs within a wider perspective, or is it possible for us to 
have a much better and more beneficial time with ourselves and one another? 
 
Third, as for removing the root cause for cyclic existence, it is said in all Buddhist schools that 
just resting the mind in a one-pointed state of calm abiding does not lead to liberation from 
cyclic existence, let alone Buddhahood. The main reason for this is that whatever meditation 
we may practice, if it does not work to sever the root of cyclic existence, it will at best calm 
down our manifest suffering and afflictions. However, it will not eradicate the latent tendencies 
or mental seeds that make suffering and afflictions arise again when we meet the right 
conditions at some later point. Most layers of reifying ourselves and other phenomena that 
provide the fertile ground for such seeds operate at the level of instinct and unconscious 
impulses. Hence, they can only be brought into awareness and then undermined as we 
scrutinize our ingrained worldviews and expose them to the light of prajna through the 
meditation of superior insight or analytical meditation.  
 
Fourth, in order to properly understand and employ his teachings, the Buddha said, we have to 
work with the four reliances: 
 

1) Do not rely on persons but on the dharma. 
2) As for this dharma, do not rely on the words but on the meaning. 
3) As for the meaning, do not rely on the expedient meaning but on the definitive 

meaning. 
4) And as for the definitive meaning, do not rely on ordinary consciousness but 

on wisdom. 
 

[Page 275] Analytical meditation is the main way to make these distinctions properly, to 
investigate and cultivate the actual meaning of the dharma, and to provide the ground for the 
nondual wisdom that directly sees how things are.  
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Fifth, merely studying and reflecting on all of this is not sufficient. Even if we understand the 
two types of identitylessness and the emptiness of all phenomena, that alone does not prevent 
us from continuing to behave as if we had a self and as if things were solidly real. There is 
definitely a difference between understanding a wall to be empty and being able to walk 
through this wall. From time without beginning, we have grown thoroughly accustomed to and 
solidified our belief in a self and really existing phenomena. In fact, this is our most deeply 
rooted conviction. Since it is so entrenched in us, we cannot expect that a little bit of 
understanding of emptiness will have the power to overthrow this firm belief immediately. 
Rather, the only way to replace this mistaken notion is by gradually and thoroughly 
deconstructing it and cultivating its opposite: the realization of emptiness. Usually, upon first 
hearing about emptiness and the lack of a self, most of us will say, “No way is this true!” It is 
only upon a thorough and repeated investigation of the notion of a personal self that we might 
think, “Okay, I can see that there is no self in my five aggregates, but I do not believe that 
everything is just empty.” For example, who would believe right away that their own bodies, 
friends, houses, and cars are empty? Thus, we proceed further with our analysis by looking at 
phenomenal identitylessness. When doing this, we may initially develop doubt that everything 
is as solidly real as we think it is. Continuing the analysis, we may arrive at the thought 
“Probably all this is empty.” The end of our analysis is reached when we have developed 
unshakable certainty that all phenomena are empty. 
 
At present, we are extremely well trained in seeing phenomena as nonempty. When engaging 
in Centrist analysis, we have to retrain in seeing phenomena as emptiness. In other words, over 
time, we have managed to be completely and effortlessly accustomed to imagining the real 
existence of a self and phenomena. In Centrist meditation, the point is to grow equally 
accustomed to the lack of a self and real phenomena, which is possible only through repeated 
familiarization in meditation. As noted earlier, the Sanskrit term for “meditation” (bhavana) 
literally means “to perfume.” Thus, meditation is understood as perfuming our mind with 
emptiness until the scent of emptiness becomes inseparable from the mind’s fabric. In the first 
volume of his Stages of Meditation, Kamalashila says:  
 

Thus, through the knowledge [that comes] from reflection, one discriminates true 
actuality. In order to reveal it, one develops the knowledge [that results] from 
meditation. The Jewel Cloud Sutra and others teach that this actuality will not be 
revealed merely through studying and such. It becomes [revealed through] practitioners 
who make [their [page 276] own] experiences. Without the very clear brilliance of 
knowledge dawning, the darkness that veils the truth is not dispelled. Practicing 
meditation many times, knowledge will dawn…. In The Sutra of the King of Meditative 
Concentration, the Blessed One declared:  
 

This you should understand and strive for: As much as a person examines 
[something], that much will her mind be molded through the thoughts 
that dwell on this.640 
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Finally, on the Buddhist path, it is always emphasized that we should gain firsthand experience, 
direct knowledge, and personal certainty about the way things really are. Just as with our 
ordinary experiences in life, whatever we ourselves have thoroughly examined and found to be 
true will be an incontrovertible part of our experience. Then we no longer need to rely on other 
people or books. Doubts will not arise, nor will our minds be changed by others’ questioning 
our realization. Moreover, when we have an experientially founded understanding of the 
correct view, we will increasingly be able to evaluate any experiences that might come up in 
our meditation practice. We can compare them with the correct Centrist view of emptiness and 
see clearly whether our practice and realization accords with what the Buddha and the great 
masters describe. In this way, analytical meditation is also very helpful for and informs any 
other meditation practices, such as deity visualization. 
 
 

Calm Abiding and Superior Insight 
 
Meditation in Centrism, as in all other Buddhist schools, is divided into two general types: calm 
abiding and superior insight. One usually begins with calm abiding and then, on the basis of a 
calm and one-pointed mind, progresses toward superior insight. As proficiency is developed, 
the two types of meditation are practiced as an inseparable unity. In the middle volume of his 
Stages of Meditation, Kamalaśīla describes this: 
 

In the beginning, one should practice calm abiding for a while. Once distraction toward 
outer objects has become calm, one abides in a state of mind that is very supple and 
delights in being continually and naturally engaged in focusing inward. This is called 
calm abiding. While focusing on the calm abiding of the [mind], one analyzes this very 
[mind]. This is superior insight.641 

 
The classic metaphor for the necessity of uniting calm abiding and superior insight is a candle 
flame. When this flame is bright and there is no wind, it is [Page 277] clearly visible and will also 
illuminate its surroundings. However, if the flame is bright but flickers in the wind, it will neither 
be seen distinctly itself nor clearly light up anything else. Likewise, if our mind is endowed with 
both the superior insight that sees true reality and the quality of calm abiding, through which 
we can one-pointedly direct this insight wherever we please, this mind will see both its own 
nature and the nature of all phenomena. Once the obscurations are removed, the light of 
wisdom appears just as sunlight in a cloud-free sky unimpededly illuminates everything. 
 
However, if we have only cultivated undistracted meditative concentration and lack the 
supreme knowledge that realizes how things actually are, it is impossible to see ultimate reality. 
On the other hand, if we have the correct view of understanding identitylessness but no 
meditative concentration in which the mind rests one-pointedly, our mind will be distracted by 
other objects, not be under control, and thus not be workable. Consequently, it will be 
impossible for the light of wisdom to shine clearly and realize ultimate reality. Another analogy 
for the need to combine calm abiding and superior insight as an inseparable unity is a sharp 
scalpel in the steady hand of an experienced surgeon. If the scalpel is blunt or the surgeon’s 
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hand shaky, the operation cannot be performed properly. In the same way, when the mind 
rests in a state that involves both stillness and a crisp wakefulness or awareness, it is like a 
steady hand that deftly operates on our objects of investigation with the sharp blade of 
superior insight. 
 
Since there is a wealth of materials available on the actual training in calm abiding, I will not go 
into detail here. The essential point of calm abiding in Centrism is to settle the mind within a 
still yet clear awareness, one-pointedly focused, thus serving as the proper ground for effective 
engagement in the Centrist analyses of the two types of identitylessness. Any of the numerous 
techniques to accomplish calm abiding can be used to reach this state. The prerequisites for 
superior insight are stated in Kamalaśīla’s Stages of Meditation: 
 

One may wonder, “What are the prerequisites for superior insight?” [They are] relying 
on a genuine teacher, making every effort in extensive studies, and appropriate 
reflection.642 

 
These three prerequisites depend on each other. By relying on a teacher who fully masters the 
Buddha’s teachings, one studies the authentic texts and then develops the correct view of 
emptiness through the two kinds of knowledge that come from studying and reflecting. If the 
unmistaken view is not developed with certainty, the very basis with which one is to familiarize 
oneself during the meditation of superior insight is missing. Moreover, in order to develop such 
a view and make it incontrovertible, it is crucial to rely on the definitive rather than the 
expedient meaning. Consequently, for the understanding of the profound definitive [Page 278] 
teachings to dawn, it must necessarily be preceded by knowledge of the difference between 
these two levels of teaching. 
 
Superior insight in Centrism can be classified as two: 
 

1) a preparatory stage of “discriminating superior insight”643 
2) the actual main practice of nonconceptual “motionless superior insight,” in which there 

is no duality of meditator and object of meditation 
 
On the basis of a mind that is calm and one-pointed, the two types of identitylessness are 
analyzed through supreme knowledge. In the second stage, mind is fully aware of and rests 
right within its own expanse free from all reference points. 
 
All Centrist masters agree that the dawning of nondual wisdom results from the conjoined 
practice of calm abiding and superior insight, though they may give slightly different methods 
for developing that unity. For example, according to Bhāvaviveka, cultivating calm abiding is the 
first step, in which one trains through contemplating such topics as the repulsiveness of the 
body, loving-kindness, and compassion. Then, superior insight is generated through the power 
of Centrist reasoning. According to Śāntideva, calm abiding is developed by meditating on the 
mind of enlightenment, and the supreme knowledge of superior insight is generated through 
focusing on emptiness. Kamalaśīla recommends training in calm abiding by using an object, 
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such as an image of the Buddha, and then proceeding to superior insight through analysis of the 
nature of this very object of calm abiding. According to Candrakīrti, both calm abiding and 
superior insight are to be practiced based on the view that analyzes true reality. All these 
explanations agree that first calm abiding, then superior insight, and finally their unity are to be 
practiced in this order, since they are related as causes and results in this way. In general, the 
main point in all three of these steps is that the mind be one-pointed and undistracted. 
 
When do calm abiding and superior insight become a unity? There are different levels of unity. 
During the practice of calm abiding and superior insight “with characteristics”—when specific 
focuses or mental images are used in meditation—the unity occurs when the calmly abiding, 
thought-free mind that focuses on these mental images and the realization of superior insight 
that thoroughly discriminates all phenomena based on such images naturally blend into one. In 
the further stage of practicing calm abiding and superior insight “without characteristics,” once 
both nonconceptual calm abiding and nonconceptual superior insight are attained, they are one 
in nature and thus said to be a unity. In other words, cultivating the still aspect of our mind 
means practicing calm abiding, and looking at the nature of both its still and its moving aspects 
is superior insight. Within the luminous nature of the mind that underlies both its stillness and 
its [Page 279] movement, these two aspects are an inseparable unity, so calm abiding and 
superior insight each serve to approach this very unity. Thus, these two meditations’ having 
become a unity means nothing but naturally resting in the nature of the mind and recognizing 
whatever appears within it as being that nature. In this sense, the perfection of the unity of 
calm abiding and superior insight is called nonabiding nirvāņa. As Pawo Rinpoche says, both 
Nāgārjuna’s lineage of profound view and Asanga’s lineage of vast activity644 agree on this: 
 

Both traditions agree that the unity of perfect meditative stability and knowledge is to 
rest right within profound knowledge’s seeing that is without seeing anything and to do 
so in a way that is without someone who rests and something to be rested in.645 

 
Finally, when rising from meditative equipoise, with the awareness that all phenomena are 
illusionlike, one extensively engages in the accumulation of merit. 
 
 

Analytical and Resting Meditation  
 
Another division of meditation is into “the analytical meditation of scholars”646 and “the resting 
meditation of mendicants,”647 or simply analytical meditation and resting meditation. 
 
The analytical meditation of scholars refers to the intellectual examination of all phenomena 
through reasoning. There are two key terms here: “discriminating knowledge” and “personally 
experienced wisdom.” The first step in this analytical meditation is to cultivate discriminating 
knowledge. This refers to all the levels of increasingly refined inferential valid cognition that are 
based on reasoning and developed through studying, reflecting, and meditating. In other 
words, this is the laser beam of penetrating analysis that scans its various objects once we have 
one-pointedly focused the diffuse light of our usual discursive thinking. The second term, 
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“personally experienced wisdom,” stands for true reality—the unity of wisdom and expanse—
directly and nonconceptually realizing itself by itself in a way that is without anything realizing 
anything. 
 
The way in which ordinary beings engage in analytical meditation during meditative equipoise is 
mainly through discriminating knowledge and also through a mere likeness of personally 
experienced wisdom. The latter refers to the most highly refined discriminating knowledge that 
eventually turns into the actual personally experienced wisdom. In general, ordinary beings are 
understood to be all those who have not directly realized true reality or emptiness, that is, 
those who have not yet reached the path of seeing. On the other hand, those who have directly 
realized emptiness—the noble ones—engage in meditative equipoise through personally 
experienced wisdom only. So once discriminating knowledge [Page 280] has reached its highest 
level of refinement at the last moment of the path of junction (illustrated by the well-known 
example of the two sticks and the fire), the actual personally experienced wisdom springs from 
it, which marks the beginning of the path of seeing. Thus, through causal discriminating 
knowledge—which includes resting within the doubt-free certainty that is induced through the 
analytical power of this knowledge—the fruitional personally experienced wisdom of the unity 
of awareness and expanse is attained. 
 
This analytical meditation of scholars belongs to the usual gradual approach of the sūtra 
vehicle. It provides a very firm and clear basis for our practice. Once we have established such a 
basis, we will no longer make any big mistakes in our meditation. Through gradual study, 
reflection, and meditation, definite certainty is gained that does not depend on anything or 
anybody else to tell us how things are. Such unflinching conviction comes solely from our own 
personal and proper examination of the teachings, which completely eliminates all doubts. At 
this point, nobody can make us feel that we are wrong. Even the Buddha could not change our 
mind. This kind of certainty is necessary so that there is not the slightest room for mistakes or 
doubts to sneak in again. Sometimes, we seem to understand something, but if we do not 
decide on it in a way that is sufficiently clear and certain enough, then doubts may arise again 
and destroy our initial understanding, so that no stable progress is possible. 
 
Resting meditation is also called stabilizing meditation. Obviously, it does not refer to just 
taking a rest and doing nothing but to letting the mind naturally and one-pointedly rest in its 
own nature with full mindfulness and alertness. “The resting meditation of mendicants” in a 
more narrow sense corresponds to the immediate style of the Vajrayāna. Thus, it is said to be 
the swifter path that can bring results quite soon. However, at the same time, it is less easy to 
describe and grasp, since it deals straightaway with the nature of the mind, which cannot be 
pinpointed as anything whatsoever. Consequently, it may happen that we are not really sure 
what is going on in our meditation and what we actually have understood. There may be 
flashes of directly seeing the nature of the mind from time to time, but there is also the danger 
of not really seeing anything of the kind and just spacing out in some dull, blank state. Contrary 
to that, the analytical approach is a safeguard against falling into such a state, which is called 
“the meditation of a fool.” Thus, in order to proceed on the correct path, the approach of the 
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resting meditation of mendicants depends very much on the correct initial pointing-out 
instructions, the continuous qualified guidance, and the blessings of a true guru. 
 
The terms “analytical meditation of scholars” and “resting meditation of mendicants” should 
not be taken too literally or exclusively. Some people think that the meditation of scholars is 
purely analytical and that yogic practitioners exclusively practice resting meditation, but this is 
not at all the case. Rather, such designations [Page 281] are a matter of degree. The scholarly 
approach to meditation also needs the element of resting or calm abiding in order for the 
practitioner to stay focused on the object of meditation and to settle in the certainty that has 
arisen from the preceding analysis. Likewise, yogic practitioners are in need of analytical 
meditation in order to purify their view of distortions and doubts. If these two are not kept in 
balance, then any kind of vision of ultimate reality that is attained solely through analytical 
meditation is a mere intellectual exercise, while the kinds of visions that are achieved through 
resting meditation alone are just further fleeting and indiscriminate mental experiences among 
our many others. Therefore, both elements of analysis and resting are indispensable for 
realizing the essence of meditation, regardless of which approach is personally preferred. 
 
The general scope of analytical meditation encompasses all of the teachings of the Buddha, 
starting from contemplating impermanence and the preciousness of human existence up 
through ascertaining the two kinds of identitylessness. Resting meditation includes all types of 
meditations in which the conclusions achieved through preceding investigation become 
absorbed by the mind. The freshness of such absorptive resting of the mind is sustained 
through one-pointed mindfulness and alertness. 
 
Centrist meditation, for the most part, follows the analytical approach. However, once the state 
of nonconceptual superior insight is attained and blended with nonconceptual calm abiding, the 
meditating mind finally realizes and rests in its own nature. Hence, also in Centrism, the above 
two approaches are not in conflict but, properly practiced, enhance each other. When 
inferential analysis and insight that are informed by Centrist reasonings are combined with 
directly looking at our mind (during as well as after the analysis), it is actually possible to 
develop a very stable and alert mind as well as rapidly progress on the path of profound 
realization. 
 
As for the relation between analytical and resting meditation on the one side and calm abiding 
and superior insight on the other, calm abiding is not exactly the same as resting meditation, 
nor is superior insight equivalent to analytical meditation. Rather, analytical and resting 
meditation each include both calm abiding and superior insight. 
 
The main aspect of resting meditation is the mind’s calm abiding, since it primarily means to 
rest in the nature of the mind. However, this resting itself eventually assumes the quality of 
superior insight by directly looking at mind’s nature. As for analytical meditation, it also 
includes both calm abiding and superior insight, since any mental investigation—be it 
conceptual or nonconceptual—needs to be performed on the basis of a calm and one-pointed 
mind. However, both pairs of meditation have the same final goal. Analytical and resting 
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meditation eventually become a unity, just as calm abiding and superior insight. Ultimately, 
they have the same destination: the direct realization of the nature of the mind. 
 
[Page 282] Some people think that when one practices calm abiding, there is no need to do any 
analysis, and when practicing superior insight, one does not need to rest the mind in meditative 
equipoise. However, during calm abiding, some degree of analysis is definitely required in order 
to determine whether the mind is still one-pointedly focused, how to deal with thoughts or 
afflictions that come up, and how to clear away the various obstacles to calm abiding, such as 
dullness and agitation. Different methods must also be employed to still the mind, and these 
methods involve scrutiny of the meditative state and its flaws. On the other hand, in superior 
insight, the emphasis is on developing the clarity of prajñā, but this works all the better the 
more the mind is resting in a one-pointed and undistracted way. 
 
Other people think that analytical meditation and resting meditation are mutually exclusive, 
that the mind cannot rest while analyzing nor engage in investigation when resting. They regard 
analysis as a completely intellectual kind of discrimination and resting meditation as a totally 
nonconceptual kind of absorption. However, as indicated by the example of a candle flame 
without wind, the calmer the mind, the more clearly the light of prajñā can illuminate all 
phenomena. Otherwise, if analytical and resting meditation were mutually exclusive, this would 
have a number of absurd consequences. For example, it would then be a mistake to use one’s 
discriminative capacity in mastering the various techniques of calm abiding and to eliminate the 
obstacles that may occur in this process. It would furthermore be impossible for the analyzing 
mind to eventually settle into a resting state at the end of the analysis. However, many Centrist 
masters repeatedly and clearly describe that it indeed is the analyzing mind that comes to rest. 
As Śāntideva’s Entrance to the Bodhisattva’s Way of Life says: 
 

Once one has analyzed what had to be analyzed, 
The analysis does not have any basis left. 
Since there is no basis, it does not continue. 
This is expressed as nirvāna.648 

 
Atīśa concurs in his Centrist Pith Instructions: 
 

Once all specifically characterized and generally characterized phenomena are 
established as nonexistent [through knowledge], this knowledge itself is without 
appearance, luminous, and not established as any nature whatsoever. Thus, all flaws, 
such as dullness and agitation, are eliminated. In this interval, consciousness is without 
any thought, does not apprehend anything, and has left behind all mindfulness and 
mental engagement. For as long as neither characteristics nor the enemies and robbers 
of thoughts arise, consciousness should rest in such a [state].649 

 
[Page 283] Nāgārjuna’s Commentary on the Mind of Enlightenment also touches on the same 
topic: 
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So-called entities are conceptions. 
Lack of conceptions is emptiness. 
Wherever conceptions appear, 
How could there be emptiness?650 

 
His Sixty Stanzas on Reasoning declares: 
 

Those whose minds are not moved, 
Not even by a flicker of a thought about “complete voidness,” 
Have crossed the horrifying ocean of existence 
That is agitated by the snakes of the afflictions.651 

 
Also Kamalaśīla’s Stages of Meditation repeatedly talks about nonconceptual and unmoving 
superior insight: 
 

Once the mind has become stabilized on its focus through calm abiding, if one examines 
this [mind] through supreme knowledge, the brilliance of perfect wisdom will dawn. At 
this point, just as darkness is dispelled through bright daylight, obscurations are 
eliminated. Like one’s eyes and light [in producing a visual perception], both [calm 
abiding and superior insight] are mutually compatible with regard to the emerging of 
perfect wisdom. It is not that they are incompatible in the way that light and darkness 
are. The nature of meditative concentration is not darkness. What is it then? Its defining 
characteristic is a one-pointed mind. [The Buddha] said: 
 

If one rests in meditative equipoise, one perfectly realizes true  
actuality just as it is. 

 
Therefore, [calm abiding] is very much in harmony with supreme knowledge and not at 
all incompatible. Thus, when examining through supreme knowledge that rests in 
meditative equipoise, the very nonobservation of all phenomena is genuine 
nonobservation. This characteristic of the state of calm abiding of yogic practitioners 
means spontaneous presence, since there is nothing else to be seen beyond that. 
Calmness means that all discursiveness of characteristics, such as existence and 
nonexistence, is completely at peace.652 
 

and 
 

[Page 284] As for the seeing of genuine true reality, it is the very fact that there is 
nothing to be seen, when the light of perfect wisdom dawns through the examination of 
all phenomena with the eye of supreme knowledge. This is also expressed in the sūtras: 
 

One may wonder, “What is seeing the ultimate?” It means that 
all phenomena are not seen. 
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Here, [the Buddha] has talked about “not seeing” by having in mind that there is no such 
seeing. However, this “not seeing” is not like not seeing when the conditions [for seeing] 
are incomplete (such as in a blind person and when closing one’s eyes) or when one 
does not mentally engage [in seeing].653 

 
Pawo Rinpoche summarizes: 
 

In brief, the very quintessence of all meditative concentrations of both the sūtras and 
the tantras of the great vehicle is to see, through supreme knowledge in a way that is 
without seeing, that no phenomenon whatsoever abides as anything, such as existence 
or nonexistence, and to undistractedly and nonconceptually rest in this very seeing.654 

 
Thus, the question of whether a nonconceptual meditative state concords with the perfect view 
can be decided by determining whether clear wakefulness, mindfulness, and alertness that are 
reinforced and sustained by a determinate, immediate awareness of the perfect view are 
present or absent in the nonconceptual state in question. From this, it is clear that such 
nonconceptual meditation is not at all like ordinary nonconceptual states such as deep sleep, a 
faint, or a coma. In the same vein, as these quotations—and many others—amply show, there 
is not the slightest foundation in Centrist texts for the claims of Tsongkhapa and others that 
every nonconceptual meditative equipoise that is free from any mode of apprehension655 is 
identical to the infamous meditation style of just not thinking anything that is ascribed by 
Tibetans to the Chinese master Hvashang. 
 
Some people erroneously think that the state of superior insight ceases when resting 
meditation progresses. Thus, they claim that superior insight is necessarily always linked to the 
discerning mind. However, in that case, it would be impossible to ever achieve the unity of calm 
abiding and superior insight. This position also denies the eventual oneness of nonconceptual 
direct looking and superior insight. Actually, superior insight is not lost when the analyzing 
prajñā comes to rest after having performed the analysis. Eventually, this very settling of the 
discriminating aspect of the mind into mind’s own spacious and luminous [Page 285] nature is 
the point of supreme and pure superior insight. Such insight is inseparable from resting in this 
nature in which there is not the slightest trace of duality, such as subject and object, analyzer 
and analyzed, or what rests and what it rests in. As Nāgārjuna’s Commentary on the Mind of 
Enlightenment says: 
 

The Thus-Gone Ones do not see a mind 
That involves the aspects of a realizer and what is to be realized. 
Wherever there is a realizer and what is to be realized, 
There is no enlightenment.656 
 

What is the difference between analytical meditation and just reflecting? The crucial distinction 
is that, in analytical meditation, our scrutinizing prajñā operates within a state of mind that is 
calm and one-pointed, thus bringing the object of analysis very clearly to mind and also being 
able to stay with it. Moreover, through alternating analysis with nonconceptual resting in the 
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certainty that results from the preceding analysis, this approach taps into much deeper levels of 
the mind than any pondering on a superficial, intellectual plane. Based on calm abiding, the 
mind is like a clear mirror or a calm lake in which we can clearly see our own true face—mind’s 
nature—and have a proper look at all its facets and features. 
 
Thus, when beginning to train in calm abiding, one mainly cultivates resting meditation, as, for 
example, outlined in the nine stages of settling the mind.657 Still, once calm abiding is achieved, 
analysis must be applied. To this end, in Buddhism, many general methods of analytical 
meditation are recommended during the state of calm abiding, such as contemplating the 
repulsiveness of the body as an antidote to desire, love and compassion as an antidote to 
hatred, or dependent origination to ignorance. In particular, in Centrism, the main practices of 
analytical meditation are the investigations of twofold identitylessness as they were described 
earlier. 
 
 

Working with the Mind in Meditation and Daily Life 
 

If we lack an understanding of the view of identitylessness or emptiness, any kind of meditation 
that we do will necessarily miss the point as far as ultimate reality is concerned. Hence, it is 
important to first establish this view. However, even when endowed with a correct 
understanding of the view, if we do not meditate by properly resting in such an understanding, 
our meditation will likewise be out of touch with true reality. Thus, in Centrism, the main part 
of meditation consists of both the initial analysis of the two types of identitylessness through 
supreme knowledge and the subsequent resting within the expanse that is free from all mental 
reference points. 
 
[Page 286] There are two types of training in calm abiding: calm abiding with support and 
without support, which is mind just resting in its own nature. Supports are again twofold: outer 
objects (such as a pebble or a Buddha statue) and inner objects. The latter are all kinds of 
mental images or visualizations, which may correspond to outer objects (such as visualizing a 
Buddha statue) or not (such as visualizing deities or mantric syllables). All of these are called 
nonconceptual mental images,658 since they do not involve any thoughts that analyze for 
ultimate reality. 
 
When practicing superior insight, we meditate by taking such mental images that, through the 
power of calm abiding, clearly appear in our mind as the bases for discriminating analysis. Thus, 
this is not an analysis that is outwardly directed, since the mind only looks inward, at its own 
images. When such images that arise from meditative concentration are analyzed through 
superior insight in order to realize true reality, this involves thoughts that examine this true 
reality. Accordingly, these images are called conceptual mental images.659 Through the 
examination of the nature of such images, the nature of all phenomena is realized as it is. This 
process can be compared to examining the appearance of our face in a mirror. The reflection in 
the mirror is not our face, but it clearly reveals all the beautiful or ugly features of this face and 
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in this way we can deal with our actual face. Candrakīrti uses this analogy in his Entrance into 
Centrism: 
 

Although [the reflection of our face in a mirror] is not real,  
It is there for the purpose of beautifying this face. 
Likewise, also here, our arguments are seen 
To have the capacity of cleansing the face of knowledge.660 

 
Especially at the beginning of our practice of analytical meditation, each object must be 
investigated individually. For if a particular object with certain features has not been clearly 
identified as the basis for analysis, it is not possible to cut through all the superimpositions with 
regard to these features. The particular object is then analyzed by means of correct 
discriminating knowledge and thus is conceptually ascertained to be something that appears 
while lacking any real nature of its own. While we undistractedly keep the object of meditative 
concentration in mind, conceptual discrimination is increasingly refined and eventually 
terminates all by itself, once its equally subtle objects are found to be unfindable. Eventually, 
this process gives way to the direct and nonconceptual realization that this very object is a 
mere appearance but has no nature of its own. Thus, by blending the focus of calm abiding and 
superior insight into one, we train in unifying them. 
 
This process of meditating by focusing on particular objects can be outlined as follows. We start 
our analytical meditation by taking an outer object, such as [Page 287] a table, as our focus of 
analysis. In order to realize through discriminating knowledge that this table is empty, the point 
is simply to focus on the plain mental image of this table and to apply Centrist reasoning to it. 
Thus, when analyzing the table’s nature, we do not consider or focus on its specific 
characteristics, such as its color, shape, size, or attractiveness. By extending our investigation to 
other objects of the sense perceptions and so on, we become aware of the emptiness of all the 
objects that we apprehend, which is like resting in the center of open space. To train in this 
awareness is called “the yoga of not observing the apprehended,”661 which means to meditate 
on everything external as being the unity of appearance and emptiness. 
 
Next, we proceed to the stage of using internal objects of focus, such as our various expressions 
of consciousness that are the subjects apprehending the above objects. When an instance of 
apprehending subjective consciousness, such as hatred or desire, arises in our mind stream, we 
should clearly identify it and then examine it, as if under a magnifying glass, through 
discriminating knowledge. What is its cause? Where did it come from in the first place? Does it 
abide on the outside or the inside? Does it have any nature? What is its shape or color? By 
doing this, we will not find this emotion to be anything whatsoever. Then, we should rest in 
meditative equipoise in this very actuality of not finding anything. This approach is to be 
applied not only to any afflictions that may come up in our mind but to the entire range of 
mental events (such as feelings), to our sense consciousnesses, and to our thoughts. Whether 
the latter are positive, negative, or just neutral, random thoughts, we should be aware of any 
thought that arises and use it for our meditation in the way described. This does not mean that 
we try to rest in meditative equipoise by just observing or focusing on our thoughts, but we 
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train in resting in their very essence, which is emptiness free from reference points. This is “the 
yoga of not observing the apprehender,”662 which means meditating on all internal states of 
mind as being the unity of awareness and emptiness. 
 
After having searched for a real existence of both subject and object, we find neither. In the 
end, neither the object to be examined (be it external matter or internal mind) nor the 
examining mind (supreme knowledge) itself is found in any way. In this way, the analysis is self-
terminating, just as a fire springs to life when two sticks are rubbed together and then is 
extinguished once the sticks burn up. At this point, we just rest within this state without any 
grasping. At this point, even our analyzing mind has vanished into the vast space of the expanse 
of dharmas free from all reference points. The mind that familiarizes itself with the expanse of 
dharmas and what it familiarizes with—this very expanse—are not different. Rather, just like 
water that is poured into water, they are revealed as being one. Naturally, in this state, there is 
no one resting and nothing that is rested in. The Stages of Meditation says:  
 

[Page 288] When one examines what the mind is, it is realized to be empty. As for the 
mind that realizes [this], when thoroughly investigating its nature, it is also realized to 
be empty. Realizing [both of] these in this way, it is said that “the yoga of 
signlessness”663 is entered. This teaches that signlessness is entered through this being 
preceded by discrimination.664 

 
In Centrism, all of this is just a conventional description from the perspective of others for the 
sake of their understanding, given through the supreme knowledge of Buddhas and 
bodhisattvas who realize the expanse of dharmas. Actually, there is no realizer nor something 
to be realized here. 
 
During most of our attempts, we will shift between one type of meditation and the other. If our 
ability to rest evenly decreases due to extensive analytical meditation or if we become 
distracted, then resting meditation should be emphasized in order to restore the still aspect of 
the mind. On the other hand, if we err on the side of too much resting meditation, we will lose 
interest in the analysis and become dull. We should then return to analytical meditation. 
Especially for beginners, it is necessary and very helpful to alternate analytical and resting 
meditation. If we do not alternate analyzing and resting in our practice of superior insight, it will 
deteriorate and at best become just calm abiding. However, the goal is always to approach the 
unity of calm abiding and superior insight, since true meditation and realization blossom only 
when these two have blended into one. When the unity of calm abiding and superior insight is 
experienced, we should just settle in and gently sustain this effortless equanimity without 
interfering with it in any way. As long as the mind stays in this natural state of resting insight, 
there is no need to go back to any conceptual analysis, since this state is the supreme kind of 
nonconceptual superior insight. It is the living experience of certainty about emptiness acquired 
through the preceding conceptual analysis.  
 
This process can also be understood in terms of the three types of awareness: awareness of 
something other, self-awareness, and awareness of the lack of a nature. In the context of 
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analytical and resting meditation, the first awareness corresponds to the stage of analytical 
meditation. During analysis, our awareness deals with objects that, conventionally speaking, are 
different from the analyzing awareness itself, such as outer objects, conceptual images, and 
investigations of these images. The second type of awareness—self-awareness—corresponds to 
the resting meditation of ordinary beings, since there is neither focusing on outer objects nor 
any conceptual analysis going on. Rather, at this point, the emphasis is on the mind directly 
experiencing itself as being without concepts but pervaded by and inseparable from the taste of 
some new insight. The third type of awareness—the awareness of the lack of a nature—is the 
actual perfect experience of the unity of calm abiding and superior insight that directly and 
nonconceptually realizes and at the same time rests in emptiness, the true nature of 
phenomena. 
 
[Page 289] An analogy for these three stages is the process of making a sweet drink. The first 
step is to pulverize the big, hard sugar chunks of our rigid worldviews through the grinder of 
conceptual analysis. The resultant fine sugar powder of certainty looks nice and delicate, but it 
is not of much use if it does not become mixed with the water of our mind. Thus, the second 
stage is to let this fine sugar dissolve in the water of our mind stream and become one with it. 
Since the powder is so fine, it blends into the water much more quickly and easily than a big 
chunk of sugar would. The third stage is the direct experience of relishing the single taste of 
sweet water in which sugar and water have become completely inseparable. 
 
In brief, calm abiding and superior insight are most effective when practiced equally as 
described. This is clearly expressed in many meditation manuals, such as The Stages of 
Meditation: 
 

Through the cultivation of superior insight, supreme knowledge becomes very 
prominent. Since calm abiding is weaker at this time, like an oil lamp that is placed in the 
wind, the mind may waver. Therefore, true reality is not clearly seen. Calm abiding 
should be cultivated at this point. Then, if calm abiding becomes excessive, supreme 
knowledge should again be cultivated. When a balance of these two is attained, as long 
as body and mind do not ache, one should dwell [in that balanced state] without 
interfering [with it]. When the body and so on starts to ache, as long as this interval 
lasts, the whole world should be regarded as being like an illusion, a mirage, a dream, a 
[reflection of] the moon [in] water, and an optical illusion…. Furthermore, great 
compassion and the mind of enlightenment [for the sake of those who do not realize 
true reality] should be brought forth. Then, take a rest. [After a while,] in the same way 
[as before], one should once more enter the meditative concentration in which all 
phenomena do not appear. When the mind becomes fatigued again, take a rest in the 
same way [as described]. This is the path of the unification of calm abiding and superior 
insight, which is to [alternately] focus on conceptual and nonconceptual images.665 

 
When we rise from formal meditation sessions, our practice does not simply stop. Rather, 
during the periods between these sessions, we try to bring what we have realized or attained in 
meditation into our daily lives as much as possible. This is why these phases are called 
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subsequent attainment. In this phase, we do not reject anything that appears from the 
perspective of our everyday level of consciousness, while, from the perspective of wisdom, we 
do not make any of these appearances into a reference point. Within this state, we gather as 
much of the accumulation of merit as we are able to. In this way, the accumulation of [Page 
290] merit is conjoined with the supreme knowledge that is free from the reference points of 
the three spheres (agent, object, and action). 
 
In particular, in between our sessions, we train in the thirty-seven dharmas that concord with 
enlightenment.666 The enumeration of these thirty-seven factors in the great vehicle is the 
same as in the tradition of the hearers, but the focus is vaster and more profound. This may be 
illustrated through the first set of these thirty-seven, the fourfold application of mindfulness667 
on the lesser path of accumulation. The hearers use this practice as a method for exploring the 
pervasiveness of suffering, impermanence, and the lack of a personal self. The great vehicle 
goes further and has us regard our body, our feelings, our mind, and all phenomena as being 
without any nature in order to cultivate an understanding that they are nonconceptual in 
essence. This is the profound aspect of these practices. In addition, we cultivate the recognition 
of our body as being like an illusion, our feelings as being like a dream, our mind as being like 
luminous space, and all phenomena as being like fleeting clouds. This represents the vast 
aspect of such fourfold mindfulness. In this way, we enhance our realization of the 
inseparability of appearance and emptiness. As we do so, all differences between meditative 
equipoise and subsequent attainment gradually vanish. When these two phases have become 
inseparable, the realization of true reality is unchanging in all situations, which is nothing other 
than Buddhahood. 
 
 

How to Practice a Session of Analytical Meditation 
 
Summary 
 
A session of Buddhist analytical meditation starts with taking refuge in the three jewels and 
generating the mind of enlightenment. There follows a brief period of calm abiding to create 
the proper ground for engaging in the actual analysis. Then, within this state of calm abiding, 
we clearly bring to mind the particular object to be analyzed. This could be the first thing that 
comes to mind; however, especially when involved in training in the progressive stages of 
meditation on emptiness as outlined below, we should choose an object that suits our 
individual level in terms of our investigation of either personal or phenomenal identitylessness. 
As a guideline for our analysis, we mainly apply the reasonings and considerations described in 
the preceding discussions of twofold identitylessness and Centrist reasoning (such as the five 
great Centrist reasonings and the sevenfold reasoning using the analogy of a chariot). 
 
Choosing the Object 
 
As a preparatory step for beginners, it is fine to read through these reasonings one at a time, to 
recite them, and thus clearly bring them to mind. The idea is not just to echo such reasonings as 
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if turning a prayer wheel or reciting a mantra but—once we are more familiar with them—to be 
a little bit more creative in our analytical approach. Our creativity and inspiration to engage in 
analysis will certainly not bloom if we regard analytical meditation as dry mental gymnastics or 
the repetition [Page 291] of sterile formulas. Rather, Centrist analytical meditation is meant to 
provide the ground for experimenting with our basic curiosity and openness to investigate 
ourselves and the world around us.  
 
Thus, it is often quite helpful to consider what we actually want to know about this world and 
ourselves—what our real questions of immediate personal concern are—and then to apply 
Centrist principles of investigation, rather than to just follow the beaten path of standardized 
reasonings against standardized opponents as found in Centrist texts.  
 
For example, we may feel overworked and depressed, have an identity crisis, quarrel with our 
partner, see someone as our enemy, or be very happy and newly in love, or self-indulgent, or 
proud—all these states can be scrutinized for their solidity and reality. This includes coming up 
with our own reasons, examples, and questions. Furthermore, instead of trying to prove 
emptiness or identitylessness, we may as well take the opposite route, looking for reasons that 
things really exist and then checking our whether these reasons withstand analysis. 
 
Whichever approach we choose, it is important to pick a distinct object (such as our head or a 
chair), clearly bring it to mind, and then stay with it as our object of analysis until some degree 
of certainty as to its features—or the lack thereof—is achieved. This means that there is no 
point in just thinking in a general way, “All phenomena are empty,” or “Everything is beyond 
unity and multiplicity,” without really having a clear picture of any particular phenomenon, let 
alone all phenomena. Nor is it helpful to jump from one object to the next every few minutes 
without having gone any deeper.  
 
Especially in the beginning, it is very important to restrict our analysis to a rather limited 
portion of a given object or topic and to try to gain some certainty about it. This is 
accomplished through looking into it as thoroughly as possible. For example, if we feel that our 
head is not our self, we should not just leave it at this feeling but try to come up with as many 
reasons as we can find that explain why it is not the self, or to find the absurd consequences if 
indeed it were the self. 
 
Bringing it Home 
 
The next step is to go beyond conceptual analysis in order to gain incontrovertible, experiential 
certainty. Conceptual analysis (whether we use Centrist reasonings or another approach) will 
serve only to enhance our conceptual or intellectual certainty. Such analysis is important as a 
start, but it is not sufficient to affect the deeper levels of our latent tendencies of reification. 
Hence, we must proceed to absorb whatever degree of conceptual certainty we may have 
attained by resting in this certainty in a nonconceptual way that is free from reference points. 
Through this method, we familiarize our minds with the insights that we have gained through 
the preceding analysis.  
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For example, once we have attained certainty that our head is not our self, we should stop 
analyzing but maintain one pointed mindfulness and alertness and just let this certainty sink in 
deeply. If we feel that we have not gained any understanding or insight at all, we just practice 
[Page 292] calm abiding for a while and then resume the analysis until some insight dawns. 
Especially at the beginning, such insights do not have to be great, profound insights into 
emptiness or what holds the world together. Rather, we may and should use any level of new 
understanding about our specific object of analysis.  
 
When we rest the mind in this way and thus absorb our newly developed convictions, the 
analyzing facet of our mind naturally settles into mind's nature, just as a wave rolls back into 
the ocean or the space within a cup becomes one with the infinity of all space once the cup is 
broken. In this way, discriminating knowledge is also nothing but the unity of awareness and 
the expanse of dharmas, in which no traces of analyzing subject and analyzed object can be 
found. In this way, we allow for and cultivate a very lucid nonconceptual certainty on the level 
of immediate experience that gradually can become an intrinsic and natural part of our way of 
seeing the world and acting in it. In other words, this is the way to change our instinctive habits 
and to bring the understanding we have from our head into our heart. 
 
The Importance of Alternation of Analyzing and Resting 
 
What is the reason for alternating between analyzing and resting? In brief, each approach 
performs a different but mutually enhancing function. Analyzing means seeing through our 
useless grasping, while resting provides the space to adapt to this seeing. Through analytical 
meditation, we relinquish our many-layered conscious and unconscious reifying tendencies of 
holding on to a self and to things as really existent. The remedy for these tendencies is the 
irreversible certainty that there are neither real things nor a self. These two mental states—
reification, which is to be relinquished, and certainty about emptiness as its remedy—are 
mutually exclusive and cannot exist in our mind at the same time, just as it is impossible to 
experience love and hatred simultaneously. Therefore, to whatever degree reification becomes 
gradually undermined through analysis, to that same degree certainty about emptiness 
increases. 
 
Finally, even if we do not enhance such understanding through further explicit analysis, 
experiential certainty arises naturally through the power of having repeatedly cultivated it 
during the phases of analytical and resting meditation. At this point, other than just resting in 
this very state of the lucid presence of such certainty, there is no need to actively or 
deliberately redevelop it over again, since we have already accomplished this certainty through 
prior analysis.  
 
For example, when we have determined through close examination that a hose with a zigzag 
pattern is not a snake, this very certainty stops us from apprehending the hose as a snake. To 
continue to analyze the hose at this point and to keep telling ourselves, “It is not a snake” 
would seem pointless and foolish. However, we might need to take a minute to let that 
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knowledge sink in and see the consequences of there being no snake in the hose. Then, once 
we have gained irreversible certainty that there is no snake and this conviction has become a 
natural part of our experience, the thought of such a hose being a snake will never cross our 
mind [Page 293] again. We might even laugh at our own previous confusion the next time we 
happen to see a hose with zigzag pattern. 
 
Thus, it is important not to do just a bit of analysis and then drop it, totally forgetting about any 
insights (however limited they may be) that we have gained through this analysis and shifting 
into mere calm abiding. In other words, analysis and calm abiding should not be alternated in a 
completely unrelated or arbitrary way. Rather, there should be some sense that the insights 
gained through analysis are being carried over into the phase of resting meditation.  
 
To facilitate bringing the analysis into the resting phase, it is helpful to briefly summarize the 
insight from our analysis in one sentence before engaging in the actual resting meditation. 
Beginners may want to briefly recall whatever insight has been obtained a few times during the 
resting meditation and then let it sink in again. After resting the mind in this way for a while, or 
when the mind starts to get dull, we resume our analysis of the same object. We do not have to 
start our analysis anew but can just continue from where we stopped before the resting 
meditation. Depending on how complete our analysis has been, we may also shift to another 
object at this point. 
 
Working with Distractedness 
 
If in this process we get distracted and lose our focus on the object of analysis, we may initially 
try to gently bring our mind back to the object and continue investigating it.  If, however, our 
analysis becomes discursive and the mind runs all over the place, or if we become too tired and 
thus cannot focus anymore, we should not push or strain. Strained analytical meditation 
deteriorates into mere ordinary thinking, in which one train of thought just follows after the 
other without leading anywhere. As long as there is precision, clarity, and mindfulness during 
the investigation, it is analytical meditation, but if these features are lacking, it is neither 
analysis nor meditation. Hence, when we become aware that our analysis loses these qualities, 
then it is definitely better to shift into a period of calm abiding. If that does not help either, we 
should simply take a break. Just sit and relax, without trying to do any meditation at all for a 
while. After a while, we can resume the analysis where we left off while still in a state of clear 
focus.  
 
Another possibility at that point is to end the session altogether by dedicating all the positivity 
that arose from our meditation and come back for another session later. In between sessions, 
as described earlier, we engage in the illusionlike accumulation of merit while pursuing our 
everyday activities. 
 
It is generally much better to meditate repeatedly for short periods with good concentration 
and wakefulness than to ineffectively prolong a state of distraction or mental fatigue and 
misconstrue this as meditation. The latter will eventually make us fed up with meditation. Thus, 
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it is said that the best way to meditate is to start out by welcoming meditation like a dear old 
friend and to stop meditating while we are still good friends. If we end our session while still 
focused and awake, we will look forward to coming back to that state, but if we always [Page 
294] stop our session when we feel dull, distracted, or weary, this will not inspire us to return to 
our practice. It will only create bad habits for our meditation.  
 
An Example: Impermanence 
 
As a simple example to illustrate the process of analysis, let's use meditating on impermanence. 
After identifying an object to be analyzed for its impermanence, pick one of the many reasons 
that things are impermanent, such as that they are produced by causes and conditions. This 
argument looks at the process of objects arising through specific causes, their continuum being 
temporarily sustained through certain conditions, and their consequent ceasing once these 
conditions are no longer present.  
 
Assume the object chosen is an apple. Examine in a way that is as concrete and detailed as 
possible how this reason for impermanence applies to the individual causes and conditions of 
this apple, such as an apple tree, water, earth, sunshine, minerals, and so on. Trace back the 
origins of these factors themselves and find out how each one of them influences the arising, 
staying, and ceasing of this apple. When you feel convinced that this reason for impermanence 
applies to the apple, do not continue the analysis further. Initially, you may have gained only a 
somewhat more vivid and comprehensive picture of the many constantly changing factors that 
are involved in the appearance of such a fruit. Then, just let your mind rest one-pointedly in this 
certainty—or this wider picture of the apple's presence—and absorb it for a while without 
reflecting on its impermanence or anything else. This provides the initial opportunity for such 
an understanding to sink in to the deeper levels of your mind and thus create a much more 
powerful mental habit than just saying a few times, “This apple is impermanent.”  
 
After a while, resume your analysis—continuing with either the same reason or another one—
and thus repeat this shift from analytical to resting meditation and back several times. To 
conclude, it is recommended that you end the session with a brief period of calm abiding and 
then make the dedication. In later sessions, you can successively apply the same or other 
reasons to many other objects, be they various outer things unrelated to yourself, personal 
possessions, friends, relatives, or your own body and mind.  
 
Conclusion 
 
Obviously, this process of alternating analytical meditation and resting meditation has to be 
repeated many times in order to truly affect our strong tendencies to see things as really 
existent, lasting, and unchanging. The purpose of all this could be said to be “reprogramming 
our mental habitual patterns.” Such is effected by gradually replacing concepts that are not in 
accord with basic reality—and thus produce suffering—with stronger tendencies of 
progressively refined concepts, finally leading to a direct experience of reality that relinquishes 
suffering.  
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As the contemporary Kagyü master Khenpo Tsultrim Gyamtso Rinpoche says, Buddhism is a 
system of increasingly subtle concepts that counteract relatively coarser concepts. However, 
this should certainly not be misunderstood to mean that we try to brainwash ourselves or make 
something up in our analytical meditation. It is not that we “make” things empty through our 
concepts or analyses. [Page 295] Being empty is just their nature, whether we analyze them or 
not.  
 
Through the analytical approach, we proceed toward realizing for ourselves how things really 
are. If we do not apply essential Buddhist notions to the deeply ingrained habitual tendencies 
of our belief systems and only work with them on a superficial intellectual level, the teachings 
will be merely words without a deeper impact on our experiential world. As it is said, mind and 
dharma will not blend into one. This is especially important with such key Buddhist topics as 
emptiness, personal identitylessness, and phenomenal identitylessness, since it is precisely the 
instinctive assumption of a personal self and really existent phenomena that governs our 
experience and actions. To address these topics and make them personally relevant to our life 
cannot be accomplished without some degree of personal investigation, which entails honestly 
looking into our own view of the world and being willing to revise it. 
 
Atīśa's Centrist Pith Instructions, Called The Open Jewel Casket highlights the essential points of 
the entire process:  
 

One may wonder, “From where did all of this come in the first place, and to 
where does it depart now?”  
 
Once examined in this way, [one sees that] it neither comes from anywhere nor 
departs to anywhere. All inner and outer phenomena are just like that.  
 
Therefore, everything is the illusory magical display of one's own mind. It is 
appearing yet delusive, and delusive while appearing. Thus, all of it is contained 
in the body, and the [body] is again contained in the mind.  
 
As for the mind, it has no color and no shape. It is natural luminosity that is 
primordially unborn. The very knowledge that discriminates this is also 
luminosity. In this interval, consciousness is nothing whatsoever, does not abide 
as anything, is not established as anything, and has not arisen as any aspect, and 
all discursiveness without exception is completely at peace.  
 
This meditative concentration of space-vajra that is without appearance and in 
which the entire dust of characteristics has vanished is like the very center of the 
sky that is lit up by the autumn sun. In it, dwell as long as possible.668 
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How to Practice a Session of Analytical Meditation 
From The Center of the Sunlit Sky By Karl Brunnholzl 

 
Outline 

 
1. A session of Buddhist analytical meditation starts with taking refuge in the three 

jewels and generating the mind of enlightenment.  
2. There follows a brief period of calm abiding to create the proper ground for engaging 

in the actual analysis.  
3. Then, within this state of calm abiding, we clearly bring to mind the particular object 

to be analyzed.  
4. The next step is to go beyond conceptual analysis in order to gain incontrovertible, 

experiential certainty.  
5. Analysis and calm abiding should be alternated, there should be some sense that the 

insights gained through analysis are being carried over into the phase of resting 
meditation.  

6. To facilitate bringing the analysis into the resting phase, it is helpful to briefly 
summarize the insight from our analysis in one sentence before engaging in the 
actual resting meditation.  

7. After resting the mind in this way for a while, or when the mind starts to get dull, we 
resume our analysis of the same object.  

8. If in this process we get distracted and lose our focus on the object of analysis, we 
may initially try to gently bring our mind back to the object and continue 
investigating it.   

9. If, however, our analysis becomes discursive and the mind runs all over the place, or 
if we become too tired and thus cannot focus anymore, we should not push or 
strain. Then it is definitely better to shift into a period of calm abiding.  

10. If that does not help either, we should simply take a break. Just sit and relax, without 
trying to do any meditation at all for a while. After a while, we can resume the 
analysis where we left off while still in a state of clear focus.  

11. Another possibility at that point is to end the session altogether by dedicating all the 
positivity that arose from our meditation and come back for another session later.  

12. In between sessions, as described earlier, we engage in the illusion-like accumulation 
of merit while pursuing our everyday activities. 

13. It is generally much better to meditate repeatedly for short periods with good 
concentration and wakefulness than to ineffectively prolong a state of distraction or 
mental fatigue and misconstrue this as meditation. Thus, it is said that the best way 
to meditate is to start out by welcoming meditation like a dear old friend and to stop 
meditating while we are still good friends.  
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Distinction Between Shamatha and Vipashyana 
The Royal Seal of Mahamudra 

Volume One: A Guidebook for the Realization of Coemergence  
The Third Khamtrul Rinpoche, Ngawang Kunga Tenzin 

Translated by Gerardo Abboud 
 

 
[227] Generally, vipashyana has many divisions. The vipashyana that has the specific feature of 
coarse peace is the worldly kind, and the one that has the specific feature of the four noble 
truths is the vipashyana of the hinayana. Although it is an excellent accomplishment, it is not an 
indispensible factor. The vipashyana consisting of meditation on the meaning of egolessness is 
the vipashyana to be accomplished in our case, because based on it we should seek to establish 
the natural state of all phenomena included in subject and object. 
 
As to the way of arousing this type of vipashyana, the expanded form consists of the four 
vipashyanas taught in the Sutra That Unravels the Intent and the Compendium of the 
Abhidharma. The intermediate version consists of the three vipashyanas taught in the Sutra 
That Unravels the Intent. The condensed meaning of all these is found in the vipashyana 
meditations on the twofold egolessness and others. This has many divisions, but we cannot 
discuss them all. 
 
Here we will discuss the classifications of vipashyana together with those of shamatha and 
vipashyana united. In general, at the time of one-pointedness, what is called vipashyana is 
mostly considered to be somewhat low, but this is because distinctions have not been made 
between its divisions. Although there are a lot of divisions in vipashyana, in fact they can be 
condensed into just three. These are known as the vipashyana focusing on vipashyana, the 
vipashyana during the experiences, and the vipashyana of realization. These can be further 
condensed and classified as two: path vipashyana and fruition vipashyana. Path vipashyana is 
the examination carried out by discerning prajna in the lucidity during shamatha. Fruition 
vipashyana is the correct realization of the final conviction of the nonduality of observer and 
observed. Here, the division of shamatha and vipashyana united is that the mind resting purely 
of its own accord is shamatha; that state itself, including the aspect of awareness, is 
vipashyana. As said in the Cloud of Precious Jewels Sutra: 

 
[228] Shamatha is one-pointedness of mind. Vipashyana is to correctly discern 
the absolute reality as it is. 

 
In the Sutra Requested by Jonpa: 

 
Shamatha is one-pointedness. 
Vipashyana is awareness. 
 

Further, in the Lotus Graded Path o f the Great Perfection: 
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By letting the mind rest of its own accord, all subtle and gross thoughts repose 
and subside in their original condition. Then a calm abiding of the mind naturally 
occurs that is what is called “shamatha.” In its unimpeded radiance, the natural 
lucidity, a vivid nakedness takes place; this is called “vipashyana.” 
 

Also in the Bodhichitta Pitaka Sutra: 
 

The shamatha of the bodhisattva is perfect concentration; there is no dwelling in 
the notion of peace. Through vipashyana, by looking there is seeing; but 
although there is looking, nothing is seen. That is how they see and by doing so 
they see reality as it is. 

 
This quotation explains the common shamatha, including the essence of the view of 
vipashyana. Also the Prajnaparamita Sutra states: 
 

If you query as to the shamatha and vipashyana of a bodhisattva mahasattva, 
this is it: the wisdom that knows all phenomena is the shamatha and vipashyana 
of the bodhisattva mahasattva. 

 
Hence this refers to the fruition, i.e., shamatha and vipashyana united. There are many similar 
references to this in sutras, tantras, and shastras. 
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Removing Doubts  
About How to Sustain Meditation on the View 

From Moonbeams: An Eloquent Elucidation of the Way 
to Cultivate Mahāmudrā, the Definitive Meaning 

By Tashi Namgyal, Translated by Elizabeth Callahan 
 

 
A) The Distinctions between Analytical Meditation and Resting Meditation 

 
[Page 87] Some think that the meditation of panditas is only analytical meditation and that the 
meditation of kusalis is only resting meditation. Similarly, others think that the only thing 
scholars do is analyze in the context of study and reflection based on the scriptural systems and 
all kusalis do is rest in equipoise referring to esoteric instructions. That is not how it is. Scholars 
need the resting meditation of remaining in equipoise with the object of meditation, and kusalis 
need the analytical meditation that cuts through misinterpretations [superimpositions] and 
denials in the context of the view. Those who don't use both analysis and resting will have 
difficulty discovering the true object of meditation because the view that is sought through 
critical investigation alone is an intellectually created view and the view that only involves 
resting stays at the level of a mental experience. 
 
We may wonder, How are analytical meditation and resting meditation defined? What are their 
differences? The terms “analytical” and “resting” are designated from the perspective of what 
they emphasize. “Analytical [page 88] meditation” refers to the meditative process that uses 
inferential cognition as its path and primarily determines the view by relying on critical 
investigation using scriptures and reasonings. “Resting meditation” refers to the meditative 
process that uses direct cognition as its path and primarily determines the view through 
remaining in equipoise with suchness. The former is the meditation process that is based on the 
texts of the noble Asanga and the protector Nāgārjuna in which analysis of scripture and 
reasonings is emphasized. The latter is the meditation process transmitted from the Great 
Brahman [Saraha], lord Śavaripa, and others in which remaining in equipoise with the actual 
abiding state predominates. The view that is discovered through either approach must be the 
same in terms of the abiding state, emptiness, as Götsangpa teaches: 
 

The analytical meditation of panditas and the resting meditation of kusalis have the 
same final destination, but the kusali approach is faster. 

 
It is only just possible to realize the correct view by relying on the critical investigation of 
scriptures and reasonings because such critical investigation is conceptual analysis that involves 
terms and referents, and Dharmakīrti has explained that that cannot determine [the view] as a 
direct cognition. There are numerous accounts about how the majority of great panditas and 
siddhas belonging to the two great chariot-systems were liberated through relying on esoteric 
instructions such as those found in Secret Mantra. In particular, there are stories of many great 
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panditas, including Nāropa and Maitrīpa, who were unable to achieve liberation through 
listening and reflection that relied upon scriptures and reasonings but were liberated through 
the esoteric instructions on the ultimate essence. It seems that most mahāsiddhas of India and 
Tibet have been liberated solely by relying upon esoteric instructions. 
 
That being so, those who say that, generally, the view cannot be realized without relying on 
scriptures and reasonings and that, specifically, the true view cannot be realized without relying 
on the Madhyamaka reasonings of the father Nāgārjuna and his son [Āryadeva] are simply 
espousing their own idiosyncratic [ideas]. They are quite wrong. Were they right, it would mean 
that the true view was not realized prior to Nāgārjuna's and his son [Āryadeva's] composition of 
their treatises included in the Collection of Reasonings and that most buddhas, bodhisattvas, 
and Indian and Tibetan siddhas did not realize the true view. 
 
[page 89] Furthermore, broadly speaking, if [we look at this] from the perspective of the use of 
the terms “analysis” and “resting,” meditations that involve critical investigation must be 
considered analytical meditation, and meditations during which we settle into the natural state 
and rest must be resting meditation. Other meanings of the words “analysis” and “resting” 
would be difficult to explain [or justify]. That being so, all meditations involving intelligent 
critical investigation—beginning with the meditation on the difficulties of acquiring the leisures 
and opportunities [of a precious human life] and the meditation on impermanence up through 
determining the two absences of self-entity—must be analytical meditation. All types of resting 
evenly on the object of meditation that is the subject of analysis, with one-pointed mindfulness 
and alertness, must be resting meditation. 
 
On the other hand, some think that when they analyze they are unable to rest because they 
must analyze conceptually, and that when they rest they cannot analyze because they must 
settle nonconceptually. They regard analysis and resting to be incompatible. They are wrong for 
many reasons. The first Stages of Meditation explains that prajñā examines within a state of 
śamatha and that the prajñā of equipoise analyzes. Vasubandhu's Explanation of the 
“Ornament for the Mahāyāna Sūtras” says that there is vipaśyanā with both conceptuality and 
analysis, vipaśyanā with no conceptuality but with analysis, and vipaśyanā with neither of those 
two. Also, vipaśyanā analysis is often used to ensure that the state of resting does not slip 
away. For example, during śamatha the arousing of alertness is an examination within the 
resting state. 
 
 

B) The Roles of Analytical and Resting Meditations in Śamatha and Vipaśyanā 
 
Certain people [Tsongkhapa and his followers] assert that only resting meditation is done in 
śamatha practice because alternating between analysis and resting makes it impossible to 
perfect śamatha. And they say that if vipaśyanā practice does not include analysis with 
discerning prajñā it vanishes. Such ideas are very wrong. If the former were the case, some of 
the objects of meditation in śamatha—such as those for purifying behavior and purifying the 
mental afflictions—would be unsuitable, and it would be inappropriate to arouse discerning 
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prajñā and forceful alertness during śamatha practice. If the latter were the case, the vipaśyanā 
described as the pacification of discernments at the end of the analysis done by discerning 
prajñā would be illogical, and the teachings on [page 90] nonconceptual vipaśyanā and 
unmoving vipaśyanā, found in the texts on the stages of meditation, would be invalid. 
 
Furthermore, those who advocate such [positions] then have to say that there is no śamatha 
during analysis and no vipaśyanā during resting, because they assert that analysis is exclusively 
conceptual analysis and śamatha is solely nonconceptual, and because they assert that during 
resting meditation vipaśyanā vanishes and there is no discerning prajñā. If you say those things, 
there are huge [absurd] consequences: the unification of śamatha and vipaśyanā would be 
impossible, and there can be no common locus for direct nonconceptual cognition and 
vipaśyanā. 
 
Then we may ask, What are the roles [of analysis and resting in śamatha and vipaśyanā]? In the 
context of śamatha, resting meditation predominates, in keeping with the practice tradition of 
the nine ways of resting the mind. It is taught, however, that it is necessary to do analytical 
meditation once samādhi has improved, as the first Stages of Meditation explains: 
 

When your concentration has improved, then you should focus in detail with specific 
objects such as the skandhas and dhātus. 

 
There are also many types of analytical meditations recommended in the context of śamatha, 
such as meditating on ugliness as the antidote for desire, on kindness as the antidote for anger, 
and dependent origination as the remedy for bewilderment.  
 
In the context of vipaśyanā, analytical meditation predominates in keeping with the three or 
four stages of vipaśyanā. However, at the end of the analysis done by discerning prajna, 
discernments are pacified and nothing is seen. Since vipaśyanā does not vanish and that is the 
true object seen in vipaśyanā, at that point we must use resting meditation. The Sūtra of the 
Questions of Kāśyapa states: 
 

Fire springs up from the rubbing of two sticks,  
and its presence then consumes those two. 
Similarly, once the faculty of prajñā arises [from discernment] 
its presence consumes those two [prajñā and discernment]. 

 
The Entrance to the Middle Way says: 
 

Ordinary beings are bound by their concepts. 
Yogins and yoginīs without concepts are free.  
[page 91] Thus, the wise teach the reversing of concepts  
to be the result of analysis. 

 
Once we have achieved the unification of śamatha and vipaśyanā, we should primarily do 
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resting meditation, though on occasion it will be necessary to alternate that with analytical 
meditation. The relevant scriptural sources will be provided below. 
 
Nevertheless, it is explained that, as beginners, when we experience agitation from an excess of 
analytical meditation and vipaśyanā, we should cultivate śamatha and, when we feel 
sluggishness from too much resting meditation and śamatha, we should cultivate vipaśyanā. 
When we can rest with equal amounts of śamatha and vipaśyanā, we should cultivate 
equanimity without active application. The first Stages of Meditation explains: 
 

If you do not dispel mental dullness, extreme dullness will prevent vipaśyanā and cause 
your mind to be like a blind person. Since that is the case, when dullness occurs you 
must dispel it. 
 
When cultivating vipaśyanā, prajñā may become dominant. At that point, because that 
is all there is [meaning your śamatha is weak], your mind will waver like a candle flame 
in a windy location and, consequently, you will be unable to see suchness clearly. Since 
that is the case, when it happens, cultivate śamatha. When śamatha becomes dominate, 
cultivate prajñā. 

 
It also says: 
 

When you are able to rest equally in both, remain without any active application as long 
as that does not strain your body or mind. 

 
Once śamatha and vipaśyanā mix and are unified, it’s not necessary to repeatedly alternate 
between analysis and resting while the one-pointed mind remains in equipoise. It is said in 
Unraveling the Intent: 
 

“At what point do śamatha and vipaśyanā mix and become evenly unified?” 
 [The Bhagavān] replied: “When there is attentiveness to the one-pointed mind.” 

 
[page 92] It also says: 
 

What is the one-pointed mind? It understands that representations for the sphere of 
samadhi are simply cognition. Having understood that, it is attentiveness to thusness. 

 
Ācārya Jñānagarbha's commentary on that text explains: 
 

The path of śamatha is not different from the path of vipaśyanā because [śamatha] 
observes the mind that is the object of vipaśyanā.  On the path of śamatha, since only 
the mind that is the object of vipaśyanā is observed, the object observed and the 
observer are [identical] in being of the nature of the mind. Therefore, [śamatha and 
vipaśyanā] are not different. 
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C) The Roles of Analysis and Resting in Meditating on the View 

 
Certain people explain that when we are sustaining the view, first we must forcefully generate 
an apprehension of the emptiness of reality by analyzing with scriptures and reasonings, and 
then practice a little bit of resting meditation on that. If we were to practice resting meditation 
for a long time, it would simply become śamatha and any vipaśyanā would vanish. Therefore, 
they say that we must analyze as before and meditate while alternating analysis and resting in 
that way. 
 
That is very illogical. Later I will explain the reasons why, if we have any kind of apprehension of 
the emptiness of reality that arises based on analysis using scriptures and reasonings, we won't 
get beyond grasping at emptiness and, consequently, will not develop the correct view for 
vipaśyanā. That being the case, practicing resting meditation on that [apprehension of 
emptiness] is not correct meditation. 
 
If, in their approach, analysis and resting are [always] alternated, then even though those who 
rest evenly in the view will be unable to master it because they say that it is impossible to 
perfect śamatha when analysis and resting are alternated, and those reasonings that apply to 
resting evenly in śamatha are equally applicable to resting evenly in the view. 
 
It would become illogical to do resting meditation at the end of analysis [page 93] because, 
since they say that vipaśyanā vanishes when we rest, resting meditation on a view in which 
vipaśyanā has disappeared would not be a correct meditation. 
 
It is also illogical that once we give rise to the view in which śamatha and vipaśyanā are unified, 
if we do not repeatedly analyze it, it reverts to being just śamatha. When the view in which 
śamatha and vipaśyanā are unified has arisen, one-pointed resting meditation on just that 
[view] contains both śamatha and vipaśyanā completely. That is the unification of śamatha and 
vipaśyanā. 
 
It is not feasible that after having done resting meditation on the view we must again 
repeatedly analyze. Analysis using scriptures and reasonings does not go beyond being a 
conceptual process involving terms and referents and, since that is ignorant conceptuality, it is 
explained as being an object to be abandoned for nonconceptual wisdom. Although the Sūtra 
of the Questions of Kāśyapa and the Stages of Meditation teach that nonconceptual wisdom 
arises from discerning prajñā, they only say that that prajñā is essential at first when 
determining the view—they do not say that we must repeatedly examine and analyze to sustain 
the view. For the most part, certainty that [results from] rational analysis does not go beyond 
being inferential rational cognition arising from reflection, and it is not nonconceptual 
unmistaken cognition. 
 
It is also untenable to equate the meditation of resting in the view with śamatha because the 
two are significantly different. Śamatha is simply to sustain the stream of mindfulness that does 
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not consider anything other than its object of meditation. Resting right within the view is to 
ascertain the emptiness of inherent nature and then sustain the stream of freedom from 
elaborations that is concordant with that [emptiness]. 
 
 
Then, we may ask, What are the roles of analysis and resting in sustaining the view? First, while 
investigating the view, the prajñā arising from listening and reflection cuts through 
misinterpretations concerning specifically and generally characterized [phenomena]. For 
inducing certainty this is crucial, like showing a horse the racetrack. However, for investigating 
the correct view, the discerning prajñā arisen from meditation is of the utmost importance. 
When we look and analyze with that [prajñā], without relying on inference, we are able to 
directly comprehend that all phenomena lack any nature or essence, and that very discernment 
will be experienced as disappearing and not existing with any essence. That is the actual view.  
 
[page 94] Looking and analyzing in that way is analysis with the prajñā of equipoise in which the 
stream of mindfulness during resting meditation is not lost. It is not analysis involving the 
conceptual process of terms and referents, as is explained in the first Stages of Meditation:  
 

Once you have stabilized your mind on an object of meditation with śamatha, if you 
examine with prajna, the light of true wisdom will manifest. At that time the dawning 
[of wisdom’s] light will be like that which dispels darkness.  
 
Those two [śamatha and prajñā], like eyes and light, are mutually compatible 
[conditions] for the dawning of true wisdom. They are not internally incompatible as 
light and darkness are. 
 
Samādhi is not of the nature of darkness. What is it? It is characterized as being the one-
pointed mind. Since it is said, “When you rest evenly in that, know what is true just as it 
is,” [samādhi] is completely compatible with prajñā, not incompatible. 
 
That being so, when the prajñā of equipoise examines, its nonobservance of phenomena 
is the genuine nonobservation. Such characteristics of a yogin's or yoginī's śamatha 
phase are spontaneously existent because there is nothing to be seen outside of that. 

 
After discernment is self-pacified, there is naturally an absence of seeing any phenomena 
whatsoever. That is seeing the true nature. The same text states: 
 

[It is said in the sūtras:]  
 
What does seeing the ultimate [mean]? It is the absence of seeing any 
phenomenon.  

 
With that absence of seeing in mind, [the Buddha] said, “There is no seeing.” That is not 
the no seeing that is the result of not being attentive or the incompleteness of 
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conditions, such as is the case with someone who has their eyes shut or who is blind. 
 
And: 
 

[page 95] When the prajñā of equipoise examines, its nonobservance of phenomena is 
the genuine nonobservation. 

 
For those reasons, when we are investigating the view, at first we definitely must engage in 
analytical meditation using our discerning prajñā within meditative equipoise. Once we have 
discovered the view, if at any point our intellectual process of apprehending characteristics 
makes our state of mind unworkable, we should then do whatever analytical meditation is 
appropriate. When we have incontrovertible certainty in the view, we should do resting 
meditation right within the view on all occasions that create familiarization with the view. 
There is no need to alternate with analytical meditation. The relevant scriptural sources will be 
provided below. 
 
 

D) The Explanations That Remove Doubts Concerning the Actual View 
 
This has two parts:  
1. Analyzing Other Systems [omitted here] 
2. Establishing Our Own System 
 
2) Establishing Our Own System 
 
[page 103] We can understand [our own system] from the previous explanations in the 
vipaśyanā section on identifying the view and the ways to sustain it and from the scriptures and 
reasonings presented throughout [this] section on removing doubts. Nevertheless I will discuss 
it a little bit more now. Since it is taught that the direct realization of the true view of emptiness 
occurs when the bhūmi of the noble ones is attained, at this juncture I will present the view 
that is within the sphere of experience of ordinary beings. 
 
The most important thing is to discover the view of emptiness, regardless of how we do that, 
whether it be by using analytical meditation or through resting meditation, both of which were 
presented above. The sūtras teach that no matter how good our view and meditation are, if 
they lack that [view of emptiness], we will not be able to sever the roots of [cyclic] existence. 
Accordingly, the Commentary on Bodhichitta remarks: 
 

Those who don’t know emptiness 
are not receptive vehicles for liberation. 
Those confused beings will circle 
in the prison of existence as one of six kinds of beings. 

 
It is absolutely not acceptable for us not to discover the unerring view, as Nāropa's Summary of 
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the View explains: 
 

[page 104] When the view is not mistaken, 
meditation and conduct are in harmony with things  
and awakening is attained. 
It’s like a horse who has been shown the race course. 
 
If the view does not accord with things,  
meditation and conduct will be confused  
and no result will be achieved. 
It’s like a blind person without a guide. 

 
When seeking the view, it is not enough to end up with simply an intellectual understanding of 
it through relying on the prajñā arising from listening and reflecting. It is essential that we 
experience and know the view right within our own mind by relying primarily on the prajñā 
arising from meditation. The sūtras, Secret Mantra, and esoteric instructions all teach that the 
culmination of the meditative process is achieved by observing the mind. The Guhyasamāja 
says: 
 

When you examine your mind 
all phenomena reside within your mind. 
These phenomena reside in the vajra of space.  
There are neither phenomena nor dharmatā. 

 
The Vajra Pañjarā proclaims: 
 

Inspired by the precious mind 
and meditating on mind-itself, there is buddhahood. 

 
The Descent into Lankā Sūtra teaches: 
 

By relying on mind alone, 
you do not conceive of outer referents.  
Resting with thusness as your object,  
you transcend mind alone as well. 
 
Once you transcend mind alone, 
go beyond the absence of appearances. 
Yogins and yoginīs who abide in the absence of appearances  
see the Mahāyanā. 

 
[page 105] The Ornament for the Mahāyanā Sūtras observes: 
 

Aware that there is nothing other than mind, 
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they then recognize that mind also does not exist. 
 
The Great Brahman [Saraha] says: 
 

When mind is fettered you are bound. 
It can be liberated—have no doubts. 

 
For those reasons, both [Kamalashīla's] Madhyamaka Stages of Madhyamaka-Meditation and 
[Ratnākaraśānti's] Instructions on Prajñāpāramitā—which [expound] the paths of the two great 
chariot-systems—expand the meaning of what is taught in the Descent into Lankā Sūtra and 
explain the yogas of focusing on the mind alone, focusing on thusness, and focusing on the 
absence of appearances. 
 
Thus, all texts on the stages of meditation, regardless of whether they belong to the sūtras, 
Secret Mantra, or esoteric instructions, explain that initially when we are investigating the view 
it is impossible not to employ discerning prajñā. There are many reasons for this, such as what 
is taught in the final Stages of Meditation: 
 

Although all phenomena are already simply empty of any inherent nature, if we lack 
discernment, we will not realize their emptiness. 

 
Nevertheless, when we analyze with discernment, in the end discernment itself must be 
pacified and lead into nonconceptuality. The Sūtra of the Questions of Kāśyapa states: 
 

Kāśyapa, it is like this: For example, fire arises when wind causes two trees to rub 
together. Once fire appears, it consumes those two trees. Similarly, Kāśyapa, when 
there is discernment of what is true, the noble ones' faculty of prajñā arises. Once that 
arises, it will consume the discernment of what is true. 

 
The middle Stages of Meditation teaches: 
 

The Buddha taught that when the fire of understanding what [page 106] is true, just as it 
is, arises from discernment of what is true, the wood of conceptuality is consumed, just 
like the fire [produced from] rubbing kindling [consumes the kindling itself]. 

 
Analysis is not confined to examination and analysis involving terms and their referents—it is 
also necessary to analyze during meditative equipoise. The sūtras say: 
 

When you rest evenly, know what is true just as it is. 
 
The [first] Stages of Meditation teaches: 
 

Once you have stabilized your mind on an object of meditation with śamatha, if you 
examine with prajna, the light of true wisdom will manifest. 
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Through analysis, discernments (which are the analyzer) are pacified in and of themselves and 
become a nonconceptual state that has no essence at all. That is the actual view in this context. 
A sūtra states: 
 

The absence of seeing phenomena is true seeing. 
 
The [first] Stages of Meditation adds: 
 

[It is said:] 
 

What does seeing the ultimate [mean]? It is the absence of seeing any 
phenomenon. 

 
At this point, the mind, free from dullness or agitation, does not conceive of anything and does 
not grasp at anything. Free from mindfulness and attention involving percepts and perceiver, 
mind rests free from elaborations. It is said in a sūtra: 
 

In dharmatā, just as it is, 
so rests mind that is just like it.  
Experience unhindered by words dawns.  
That is called samādhi. 

 
The Exalted Lord [Atīśa] teaches: 
 

[page 107] In the dharmadhātu, free from elaborations,  
rest your mind free from elaborations. 

 
He also says: 
 

The dharmadhātu is without center or end. 
It is seen by the sharp eyes of the intellect, free from concepts, 
Not blurred by dullness or agitation. 

 
The Exalted Lord [Atīśa]'s Instructions on Madhyamaka explain: 
 

The past mind has ceased and disappeared. The future mind has not arisen or appeared. 
The present mind is very hard to examine. If we analyze and investigate what can be 
shown through reasonings—that [the present mind] has no color or shape; that, like 
space, it does not exist; that it is neither singular nor a plurality; that it does not arise; or 
that it is naturally luminous—you will realize it does not exist. 
 
If both those two [that is, material and nonmaterial entities] are things that have no 
essence at all and are simply nonexistent, discerning prajñā also does not exist. An 
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analogy is fire: the fire that arises from rubbing two sticks together will burn up the 
sticks and, when they no longer exist, the fire that consumed them will go out on its 
own. Similarly, when prajñā has proven that all phenomena—both specifically 
characterized and generally characterized—do not exist, that prajñā disappears and is 
luminosity, which has no essence at all. Thus, everything that could be a flaw (such as 
dullness or agitation) is cleared away.  
 
At this point, mind does not think about anything, it does not grasp at anything. 
Mindfulness and attentiveness are cast aside. As long as the enemy, or thief, of 
characterizing or conceptualizing does not arise, rest mind that way. 

 
I will put that explanation in a way that may be slightly easier to understand. First, when 
investigating the view, you should understand that all [page 108] phenomena (percepts and 
perceivers) are mind. Then, you should examine and dissect the mind using various rational 
means, such as [investigating the mind] in the three times, applying the reasonings that it is 
neither singular nor a plurality, that it does not arise, cease, or abide, and that it is naturally 
luminous. Using that approach, you will understand that it does not exist innately. When you 
see that percepts and perceivers do not exist as any kind of entities, are simply nonexistent, the 
discerning [prajñā] that understands that also does not exist. The analogy is the fire [produced 
from] rubbing wood consumes the wood and then goes out itself. In the same way, discerning 
prajñā disappears, is luminosity, and does not exist at all. When you discover that type of view, 
the faults of dullness and agitation are dispelled. At this point, your mind does not think about 
anything and does not grasp at anything. The mindfulness of the intellect involved with 
percepts and perceivers and all attentiveness are cast aside. It says unambiguously that as long 
as the faults of apprehending characteristics or conceptualizing do not arise, you should rest 
your mind like that. The Stages of Meditation teaches: 
 

Understand that all phenomena lack any nature. The thought, “There is no nature at 
all,” is abandoned by correct prajñā. With objects, which are beyond existing or not 
existing, meditate with no reference point in your mind, which is free from existing or 
not existing. 

 
As discussed above, those who assert that sustaining the view should be based on śamatha 
along with forceful certainty in an analytical emptiness, certainty in the lack of any nature, or 
certainty in the absence of self should contemplate well the meaning of those quotations. Then 
they will find certainty in the view. 
 
Moreover, there are many explanations that, having discovered the view, we should meditate 
without conceptuality. The King of Samādhi Sūtra says: 
 

The wise who understand conditioned and unconditioned phenomena  
destroy their discrimination of characteristics. 
Resting in that absence of characteristics, 
they always know that phenomena are empty. 
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[page 109] The [middle and final] Stages of Meditation quote the Jewel Cloud Sūtra: 
 

If they fully investigate the essence of what is understood by the mind, they will know it 
to be empty. Through such understanding, they enter the yoga of the absence of 
characteristics. 

 
The [final] Stages of Meditation also says: 
 

Having examined with vipaśyanā, we recognize the absence of any essence. That is the 
entrance to the absence of characteristics. 

 
The middle Stages of Meditation explains: 
 

Thus, when yogins and yoginīs do not take the nature of a thing to be ultimate, having 
analyzed it with their prajñā, they enter nonconceptual samādhi. 

 
Kamalaśīla's Commentary on the “Dhāranī of Entering Nonconceptuality” explains that at the 
end of analysis, we should only rest in nonconceptuality. The Lamp for the Path of Awakening 
teaches: 
 

When, through scriptures and reasonings, 
you have ascertained the absence of any nature,  
which is that all phenomena are without arising,  
you should meditate without any conceptuality. 
 

———————— 
 
That completes the explanation on removing doubts about the view and meditation. Up to this 
point I have provided what is essential [to know] about the approach to practicing samādhi as it 
is taught in the sūtras, tantras, and esoteric instructions. This has been a cursory presentation 
given in a generalized way. 
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Analytic and Resting Meditation from  
From “Pointing Out the Sublime Essential Meaning” By Pema Karpo 

In The Supreme Siddhi of Mahamudra 
Translated by Gerardo Abboud, Adam Kane and Sean Price 

 
 
In this snowy land (Tibet), the distinction between analytic and resting meditation is as follows: 
the difference is whether analysis by way of scripture and reasoning is carried out beforehand. 
Even those who teach analytic meditation in the way of prior analysis also end up with resting 
meditation, because they too must settle the mind without contrivance. An example from the 
pith instructions of the Middle Way of Jowo Je Atisha: 
 

Do not conceptualize a knower whatsoever. Do not cling to anything at all. Abandon all 
thinking and mental engagement. 
 

These days some consider the equipoise of leaving the mind uncontrived to be an enemy! They 
sit there teaching a view, thinking, “By engaging in our profound stages of meditation, there is 
emptiness, selflessness, and lack of reality!” By carrying on like that, however, it will be 
impossible to traverse the path of the noble ones. From the Explanation of the Mind of 
Awakening (Bodhichittavivarana) by the noble Nagarjuna: 
 

Whatever inferior meditation on “emptiness,” whether it is called “non-arising,” 
“empty,” or “selfless,” is in fact meditation on the self. 
 

As is explained here, this is a distorted path. From the Condensed Prajnaparamita Sutra, 
 

Even if he thinks, “This aggregate is empty,” the bodhisattva is engaging in 
characteristics, and is not faithful to the unborn state.  
 

[Page 89] Emptiness is taught in order to discard the tendency to cling to substantiality. If it 
becomes one's view, however, it is like medicine that has turned into poison. You will not get to 
emptiness through having that sort of conceptual reference point in your mind! Lopön Pagpa 
taught: 
 

All virtuous and nonvirtuous thoughts have the characteristic of ceasing. Thus, the 
buddhas teach emptiness. Otherwise, “empty” should not be posited. 
 

However, in your pith instructions, because there are ways of analyzing in terms of the three 
times, in terms of entities and non-entities, in terms of sameness and difference, and so forth, 
one might think that in the end the practice comes down to analytic meditation. But this is not 
the case. The analysis of analytic meditation evaluates by way of the logic of scripture and 
reasoning. 
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In this tradition of ours, by contrast, only on top of an undistracted stability of mind does an 
investigation through discriminating wisdom take place. Therefore, it does not stray even 
slightly from the meaning of resting meditation. This manner of investigation was taught by the 
great Saraha: 
 

In that way, while definitely not getting confused, 
One should know the true nature for oneself with certainty. 
It is not material, not immaterial, and it is also not mind. 
It is free of grasping to those concepts from the beginning. 
Saraha has not much more to say than that! 
 

And: 
 
Where do things originate? Where do they cease? Where do they remain? These we 
cannot know. 
 

And: 
 
[Page 90] The notion of things really arising is completely pacified, like space. If things 
are abandoned, how will they then arise again? From the beginning, their nature is 
unborn. Through the teachings of the guru protector, realize this today! 
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The Actual Stages of this Meditation 
From Moonbeams: An Eloquent Elucidation of the Way 

To Cultivate Mahāmudrā, the Definitive Meaning 
 
 
[page 226] Earlier, during the cultivation of śamatha samādhi, the emphasis was on resting 
meditation that relies mainly on a nonconceptual samādhi. In this context, to cultivate 
vipaśyanā the emphasis is on analytical meditation that examines and analyzes your own mind 
with discerning prajñā. To do this, arouse sharp mental clarity within a śamatha state that is 
simply mind not being distracted from its object of meditation.  
 
At this point, determining the essence of mind-itself is similar to determining the lack of a self 
of persons in the Sūtra context. The approach involves adopting the essential points for the 
body as before and using the gaze of looking straight ahead with open eyes. The Great Brahmin 
[Saraha] states: 
 

Yogins and yoginīs who does not close their eyes or meditate… 
 
He also says: 
 

Yogins and yoginīs with open eyes 
are superior to all other yogins and yoginīs. 

 
And:  
 

Tīrthikas and Brahmins look up. 
The peaceful śrāvakas look down.  
Vajra eyes stare straight ahead. 

 
Next, let your mind rest evenly in a clear yet nonconceptual śamatha samādhi. In that state, 
your mind should look nakedly at itself, either in its externally oriented aspect or its internally 
oriented aspect, whichever is easier. Systematically examine and analyze what that mind’s 
shape and color are like, what abode and support it rests upon, and what its identity and 
manifestation are as follows: 
 

• [page 227] Examine its shape: Does it have a shape that is round, square, or the like? Or 
does it have the shape of earth and stones, a rock mountain, or something like that? Or 
is its shape that of a human or a specific animal? Look at its color: is it white, or black, or 
red? 

• Examine its abode and support: Is mind supported by, or resting upon, something 
external, something in the environment or its inhabitants? Or is it supported by, or 
resting upon, something internal, your own body? If you think it abides in your body, 
look to see whether it resides in a specific part or area—anywhere from the top of your 
head to the soles of your feet—or whether it resides pervasively throughout your body. 
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If it is present throughout, look at that: is it present in the sense of [the body being] 
outer and [the mind being] inner, or is it present in the sense of being mixed [with the 
body]? If it seems to be mixed [with the body], look to see what happens when the mind 
projects to an object, such as a form. 

• Examine its identity and manifestation: Is the mind something that can be identified as 
empty or is it a manifestation of that? Or is it identified as clarity and a manifestation of 
that? If it is empty, look to see how that is: Is it an emptiness that is a nothingness or an 
emptiness that is like empty space? If it is clarity, is it clarity that is like light radiating 
from the sun, the moon, or a candle? Or is it reflexively clear without a color or light? 

 
Examine and analyze your mind from those many points of view. If, having heard this and 
having developed some theoretical understanding, you don’t examine [your mind], you won’t 
gain assurance and reach a final conclusion about the abiding mode of mind. Mind must 
examine itself, like a rock pulverizing bones. 
 
By examining in that way, you become certain that [mind] does not exist substantially like a 
specific external or internal thing, and yet you meditate by resting your mind quietly in its 
clarity-emptiness. Even though you may have had some previous experiences of resting, you 
may still lack assurance about the abiding mode of mind. Supplicate [your guru] with strong 
devotion. Then again, when there is clarity, examine and analyze its mode, and when there is 
emptiness, examine and analyze the mode of emptiness. You may be unable to state clearly the 
situation by describing a shape, color, abode, support, identity, or manifestation, such that you 
could say “it is like this.” Nevertheless, you may at this point experience mind, not as radiant 
[page 228] light, a color, or the like, but as reflexively aware, reflexively clear. Or you may 
experience it as reflexively empty, devoid of something that can be identified. Additionally, 
when mindful awareness is present, you may have the slight sense of something being 
experienced that is vibrant and crisp. But when your mindful awareness is distracted, that 
disappears and you feel convinced that you are helplessly ordinary. Those are experiences that 
may occur at this point. At that time, while not identifying mind as being “this,” rely 
continuously on mindful awareness that does not stray from being reflexively aware and 
reflexively clear. Maintain that without a moment’s distraction. 
 
When you examine and analyze in that way, do so with discerning prajñā while remaining in a 
state of nondistraction. Once your mindful awareness wanders and ordinary thinking occurs, 
that is not analysis, as is explained by the following. The Great Brahmin [Saraha] says: 
 

KYE MA. Look: [mind] itself reveals suchness to itself. 
If your undistracted mind’s looking slips away,  
your distracted mind won’t realize suchness. 

 
The [first] Stages of Meditation observes: 
 

Once you have stabilized your mind on an object of meditation with śamatha, if you 
examine with prajñā the light of true wisdom will manifest. 
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The Fruition of Vipashyana 
From The Royal Seal of Mahamudra, Volume One:  
A Guidebook for the Realization of Coemergence 

The Third Khamtrul Rinpoche, Ngawang Kunga Tenzin 
Translated by Gerardo Abboud 

 
 

Evaluating whether Vipashyana has Arisen or Nnot 
 
Every time one practices vipashyana as described above, one investigates with discerning 
prajna. At that time, it happens to some people in whom shamatha stillness is very intense that, 
due to this stillness, they do not ascertain the point being examined, no matter how hard they 
try. Just as they start to analyze, the samadhi of shamatha arises and they are convinced that all 
the points of the investigation are resolved right then; thus their vision of the essence becomes 
deluded.  
 
Others have a very strong experience of nothingness, and due to this the lack of essential 
nature of all phenomena appears as that experience of nothingness; taking that as the essence 
they too are deluded. For a while they should apply methods for removing that shamatha 
experience and their clinging to it. Then, once the fog of experience is cleared from their 
cognizance, they should again practice vipashyana, whereby they will succeed.  
 
It also happens that some unintelligent people with great obscurations do not see the essence 
no matter how much they investigate. For [page 262] some time they should exert themselves 
in purification and generation of merit practices. Once they have developed the sharp clarity of 
shamatha, at some point they should practice vipashyana.  
 
Some other people are very intelligent, so when they have a good understanding of an idea, 
they proudly regard that as having had the experience. Though they may be very eloquent, 
most scholars have no experience. As the saying goes, “You believe the person who gives 
explanations about herbs and roots but does not identify the medicine.” Some others may not 
know how to put it into words, but when the opportunity arises for the experience, they gain 
conviction on the basis of the essence.  
 
Therefore, it is extremely important to distinguish between all these. No matter how good a 
meditation may be, if vipashyana has not dawned, it is simply one of the worldly non-Buddhist 
or common Buddhist meditations. It does not even qualify as a meditation of the hinayana, so 
how could it possibly qualify as a meditation of mahayana, madhyamaka or especially 
mahamudra? For this reason it is important to earnestly practice vipashyana.  
 
Now, to what degree must vipashyana have arisen to be considered true vipashyana? The 
unmistaken vipashyana that has directly realized the truth of dharmata comes only at the time 
of the greater level of the yoga of simplicity. In our case, however, we are only concerned with 
the vipashyana that arises in the beginner’s mind. For instance, the first moon of the month 
does not have the same function as the full moon, yet it is still conventionally considered to be 
the moon. Therefore here we are concerned with the vipashyana that includes one’s mind and 
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the thoughts and phenomena arising from its radiance, as discussed earlier. All phenomena of 
subject and object are unoriginated, nonabiding, and unceasing. To know this crucial point and 
to have the experience and conviction born from deep within that they are devoid of true 
essence or nature is what, at this point, should be defined as vipashyana.  
 
It may happen that, for some time, vipashyana does not arise to such a degree. However, as 
followers of the practice lineage, we acknowledge the following beginner’s vipashyana. The 
essence of one’s mind is an unidentifiable void; it is the primordial cognizance that has not 
been fabricated. In the mind that is aware of itself and lucid by itself, these [page 263] two, void 
and cognizance, are inseparable. To gain the experience that the mind has ascertained that it is 
so is a beginner’s vipashyana. By sustaining just that much at the beginning, we are confident 
that unmistaken vipashyana will gradually arise.  
 
Why do we believe that this will happen? The evident concept-free wisdom of mind essence 
does not fall into any extreme whatsoever, whether of existence or nonexistence, being or 
nonbeing, eternalism or nihilism. It is experienced and known as inseparable from lucidity, 
emptiness, and awareness. Nonetheless, it cannot be illustrated and there is no way to express 
it verbally. It is self-existent and self-arising, and the vivid wakefulness in exactly this state is 
given the name “vipashyana,” or “higher insight.” From the state of ordinary being onward, it is 
never separate from oneself even for an instant, but as long as it is not embraced by the pith 
instructions and blessings, it is not recognized.  
 
At the time of resting in shamatha meditation, that which rests or watches whether there is 
stillness or not, and so forth, is precisely this vipashyana, except for the fact that it somehow 
does not see itself. In fact, the discursive thoughts at the time of ordinary being, which 
proliferate as a concrete chain, are none other than vipashyana itself manifesting as discursive 
thoughts. The experiences of shamatha are also none other than the vipashyana cognizance 
arising as bliss, clarity, nonthought, and all the rest.  
 
Nevertheless, to maintain stillness alone without knowing the original face of bare 
nonconceptual mind does not become a cause for enlightenment. So from seeing the original 
face onward, there is nothing whatsoever that does not become vipashyana or mahamudra, 
whether it is stillness, movement, or anything else. As Lorepa said:  
 

No matter what arises in the field of the six senses,  
If the mind does not grasp at it,  
It spontaneously appears and is self-liberated.  
Have you realized this distinction, all you meditators?  

 
In the sutra system, it is taught that first the pliancy of shamatha is accomplished. Based on 
that, the power from practicing vipashyana brings about a pliancy that is considered to be the 
actual vipashyana, [ page 264] and any vipashyana after that will be similar. In our case it is not 
that definite; it depends strictly on the nature of the experience and realization. 
 

Equivalence with other Systems of Vipashyana Meditation 
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In the Sutra That Unravels the Intent and other sutras, the four vipashyanas of distinguishing 
phenomena and the rest are explained. Here are the equivalences with our system.  
 
To focus on what arises from the expression or radiance of the mind, the thoughts and 
perceptions that include all phenomena of subject and object, is the vipashyana that 
distinguishes phenomena. This is because after focusing on the diversity of phenomena—all 
knowable objects— they are completely distinguished from each other.  
 
To focus on the absence of true nature in each of the aspects of subject and object is the 
vipashyana that utterly distinguishes, because the distinction is carried out by focusing on the 
“as it is” aspect of knowable objects. To discern these two with fixation on inherent attributes is 
the vipashyana that completely discerns, because the coarse meanings of “as it is” and “as 
many as there are” are discerned with fixation on inherent attributes. The subtle investigation 
deriving from these two is the vipashyana that completely investigates, because even the 
subtlest aspects of “as it is” and “as many as there are” are perfectly investigated.  
 
In the Shravaka Levels it is said:  
 

In this regard, how is the distinction carried out? Full differentiation should be 
accomplished through the object of completely trained scrutiny, the object of 
mastery, the object of completely trained afflictions, and as many objects as 
there are available.  

 
Also, as found in the Sutra That Unravels the Intent:  
 

If we compare the explanations of the three vipashyanas derived from 
attributes, in our case the diverse objects of [page 265] observation of 
vipashyana are in the conceptual style; so this is equivalent to the vipashyana 
derived from attributes. This is because the object of observation of vipashyana 
is only a conceptualized image, a mental engagement. The way to bring about 
the realization that these have no true nature is the vipashyana derived from a 
thorough search. This is because it is a mental engagement that knows the 
object of examination that was not realized before. The way to become familiar 
with the attained freedom related with all phenomena having no true nature is 
the vipashyana derived from discernment. This is because, once the natural 
condition of all phenomena is realized through discerning prajna, this vipashyana 
brings about familiarization with the natural condition so that one comes into 
contact with the perfect bliss of liberation.  

 
The same sutra also states:  
 

What is meant by “derived from attributes?” It is the vipashyana that mentally 
engages solely on a conceptual image in the field of experience of samadhi. 
What is the vipashyana derived from a thorough search? It is that particular 
vipashyana that mentally engages in order to have the excellent realization of 
those phenomena that have not been extremely well realized through prajna in 
the previous vipashyana. What is the vipashyana derived from discernment? It is 
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that particular vipashyana that mentally engages in order to achieve freedom 
derived from the phenomena that have been extremely well realized through 
prajna, and to properly come into contact with bliss.  

 
Apart from the classification of vipashyana thus described simply being mentioned in sutras and 
commentaries, the manners of establishing certainty in each have not been explained in the 
texts on the stages of meditation. The key points of all these forms of vipashyana are 
condensed in the manner of establishing certainty based upon the twofold selflessness, which 
is very renowned in the sutra system both in [page 266] India and Tibet.  
 
Comparing these with ours the manner of establishing certainty about the essence of mind is 
equivalent to the approach found in the sutras that establishes the selflessness of the individual 
self. In the sutra section the approach is through reasoning, and the individual is held to be the 
continuity of the aggregates. This apprehends itself as permanent and singular, after which it 
clings to and fixates upon itself as “I” or self. This is the self of the individual. To know that it has 
no true nature is called “the selflessness of the individual.” Likewise, in our case that which 
holds itself as permanent and singular and fixates as “I” or self is one’s own mind itself. This is 
confirmed not only by establishing that it has no true nature, but also by one’s own mind 
becoming the object of meditation.  
 
Similarly to establish certainty about thoughts and phenomena is equivalent to the sutra 
method of establishing the lack of identity, or selflessness, of phenomena. In the sutra system, 
the individual self designates the aggregates, elements, etc., as phenomena. Clinging to and 
fixating upon them as things endowed with inherent defining attributes is the identity, or self, 
of phenomena. To know them as having no true nature is the selflessness of phenomena. 
Likewise, here we not only establish that the mental events and external forms, sounds, etc., 
designated by the mind and appearing as things endowed with inherent attributes have no true 
nature, but we also take them as the object of our meditation.  
 
However, the order in which the subject and object are ascertained is différent. In the sutra 
systems it is taught that without first resolving the object grasped upon, the subject—the 
fixated mind—cannot be resolved. Dharmakirti stated:  
 

Without refuting the object [“mine”], That [“I”] cannot be eliminated.  
 
Aryadeva said:  
 

If the object is seen as lacking inherent identity,  
The seed of existence is obliterated.  

 
[page 267] In our case, we believe that proceeding in that way leads to a lot of difficulty in 
resolving the fixating mind. Therefore we first resolve the fixating mind, whereby the object of 
grasping becomes resolved by being self-liberated. By cutting a tree from the root, its branches, 
leaves, and petals all dry up. Tilopa applied this analogy in his teaching and the same has been 
taught in all the instructions of essential truth. 
 

How To Meditate With Shamatha And Vipashyana United 
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Shamatha is responsible for ensuring that the mind does not waver from the object. After the 
realization of suchness, perverted views can no longer shake the mind and it remains like a 
mountain, which is the work of vipashyana. Therefore both shamatha and vipashyana are 
needed. As said in the Moon Torch Sutra:  
 

By the strength of shamatha, distraction ceases.  
Through vipashyana, it becomes like a mountain.  

 
For beginners the meditation with these two in union has been explained as follows. If due to 
excessive analytical meditation and vipashyana distraction develops, one should practice 
shamatha. And when through excessive shamatha and meditative resting there is dullness, 
vipashyana should be practiced. When practicing shamatha and vipashyana together, one 
should practice truly uncontrived equanimity. In the first Stages of Meditation we find:  
 

If dullness of mind is not removed then there is no vipashyana because of 
extreme dullness and the mind becoming as if blind. Therefore, if the mind is 
dull, this must be removed. If by practicing vipashyana prajna becomes 
excessive, then the mind moves too much, like a butter lamp placed in the wind. 
Therefore the vision of suchness will not be very clear. Hence, at that time 
shamatha should be practiced.  

 
[Page 268] And:  
 

At some point both are practiced together. Then, one should remain without 
applying an antidote for as long as no harm is done to body or mind.  

 
Summary 

 
Summarizing these topics, mind essence is included in nonmeditation and nondistraction. This 
should be known by beginners. Nonmeditation is on the side of shamatha and relaxation, so 
dullness arises when it is excessive. Nondistraction is on the side of vipashyana and tightness, 
so agitation arises when it is excessive. Therefore we believe that one must maintain the 
meditative composure balanced between tight and loose. Lord Gampopa said:  
 

Don’t manipulate, rest carefree.  
Don’t seek further, rest casually.  
Don’t mentally engage, rest without reference point.  

 
Therefore don’t wish for a meditation; don’t wish for an experience; don’t think, “This is the 
meditation.” Don’t mentally fabricate it in any way whatsoever. Thoroughly knowing the 
nature, sustain the unveiled original face of the basic nature as it naturally flows and arouse 
conviction in that itself. As Saraha said:  
 

Once the mind, the root of all of samara and nirvana, Has been realized, rest 
carefree by not meditating. Once it rests in you, to look for it elsewhere is to be 
deluded. Being neither this nor that, it is the continuous state of the innate.  
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Nevertheless, in the state of nothing-at-all-to-meditate-upon, a somewhat one-pointed mind is 
definitely required, in which there is a degree of nondistraction based upon whatever 
experience one has. The Great Brahmin said:  
 

[Page 269] Kyema! Point at that itself and look!  
While through undistracted mind the looking disappears,  
It is not realized with a wandering mind.  
You lose the jewel of that itself in the dense jungle of concrete things.  

 
And Shawaripa said:  
 

Kyema! With undistracted mind, look at yourself!  
 
Virupa said:  
 

Don’t think at all whether it exists or not.  
Rest without distraction in the continuous state.  

 
Tilopa said:  
 

If there is no distraction, that is the king of meditations.  
 
Maitripa said:  
 

Resting without distraction in the continuous state . . .  
 
In this context, to rest one’s mind of its own accord without meditating at all is shamatha. Not 
to wander from the ultimate is vipashyana. Nonmeditation and nondistraction acquiring the 
same taste comprises all the points of shamatha and vipashyana united. According to the sutra 
system this is called “thought-free wisdom,” “thought-free undeluded awareness,” and “natural 
emptiness.” In vajrayana it is called “coemergent wisdom,” “natural luminosity,” and “utter 
emptiness.” The last Stages of Meditation states:  
 

If on occasion, because you are free from dullness and agitation, you enter 
composure and by its own natural engagement [page 270] the mind becomes 
extremely clear about suchness, then relaxing the effort, you should practice 
equanimity. You should know that you have, at that time, accomplished the path 
of the unity of shamatha and vipashyana.  

 
In other words, not to conceptualize any other thing apart from the object of attention, and to 
settle the mind one-pointedly on that itself is shamatha. To fully distinguish the object’s nature 
and discern it, or else to be convinced about the realization that the object’s very essence does 
not exist is vipashyana. Merging these two without separation is shamatha and vipashyana 
united. 
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The Stages of Meditation on Emptiness 
From The Sutra of the Arrival in Lanka 

 
Translated by Karl Brunnholzl  

In “The Center of the Sunlit Sky” 
 
 
 
By relying on mere mind, 
One does not imagine outer objects. (1) 
 
By resting in the observed object of suchness, 
One should go beyond mere mind too. (2) 
 
Going beyond mere mind, 
One must even go beyond the nonappearance [of apprehender and apprehended]. (3) 
 
The yogic practitioner who rests in nonappearance 
Sees the great vehicle. (4) 
 
This spontaneously present, peaceful resting 
Is completely purified through aspiration prayers. (5) 
 
Genuine identityless wisdom 
Sees by way of nonappearance. (6) 
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Actualizing Special Insight 
From The Stages of Meditation II By Kamalashila 

In Stages of Meditation By The Dalai Lama  
Translated by Ven Geshe Lobsang Jordhen, Losang Choephel Ganchenpa, and Jeremy Russell   

(All headings have been added for clarity) 
 
…those who wish to attain the thoroughly purified transcendent wisdom by eliminating all 
obscurations should meditate on wisdom while remaining in calm abiding meditation. 
 
The Motivation 
 
After realizing calm abiding, meditate on special insight, thinking as follows: ‘All the teachings of 
the Buddha are perfect teachings, and they directly or indirectly reveal and lead to suchness 
with utmost clarity. If you understand suchness with utmost clarity, you will be free of all the 
nets of wrong views, just as darkness is dispelled when light appears. Mere calm abiding 
meditation cannot purify pristine awareness, nor can it eliminate the darkness of obscurations. 
When I meditate properly on suchness with wisdom, pristine awareness will be purified. Only 
with wisdom can I realize suchness. Only with wisdom can I effectively eradicate obscurations. 
Therefore, engaging in calm abiding meditation, I shall then search for suchness with wisdom. 
And I shall not remain content with calm abiding alone.’ 
 
What is suchness like? It is the nature of all phenomena that ultimately they are empty of the 
self of persons and the self of phenomena. This is realized through the perfection of wisdom 
and not otherwise. The Unraveling of the Thought Sutra reads,  
 

“O Tathagatha, by which perfection do Bodhisattvas apprehend the identitylessness of 
phenomena?” “Avalokiteshvara, it is apprehended by the perfection of wisdom.”  

 
Therefore, meditate on wisdom while engaging in calm abiding.  
 
The Selflessness of Persons 
 
Yogis should analyze in the following manner: a person is not observed as separate from the 
mental and physical aggregates, the elements and sense powers. Nor is a person of the nature 
of the aggregates and so forth, because the aggregates and so forth have the entity of being 
many and impermanent. Others have imputed the person as permanent and single. The person 
as a phenomena cannot exist except as one or many, because there is no other way of existing. 
Therefore, we must conclude that the assertion of the worldly “I” and “mine” is wholly 
mistaken. 
 
The Selflessness of Phenomena 
 
Meditation on the selflessness of phenomena should also be done in the following manner: 
phenomena, in short, are included under the five aggregates, the twelve sources of perception, 
and the eighteen elements.  The physical aspects of the aggregates, sources of perception, and 
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elements are, in the ultimate sense, nothing other than aspects of the mind.  This is because 
when they are broken into subtle particles and the nature of the parts of these subtle particles 
is individually examined, no definite identity can be found. 
 
The Emptiness of the Mind 
 
In the ultimate sense, the mind too cannot be real. How can the mind that apprehends only the 
false nature of physical form and so forth, and appears in various aspects, be real? Just as 
physical forms and so forth are false, since the mind does not exist separately from physical 
forms and so forth, which are false, it too is false.  Just as physical forms and so forth possess 
various aspects, and their identities are neither one nor many, similarly, since the mind is not 
different from them, its identify too is neither one nor many. Therefore, the mind by nature is 
like an illusion. 
 
The Emptiness of All Phenomena 
 
Analyze that, just like the mind, the nature of all phenomena, too, is like an illusion.  In this way, 
when the identity of the mind is specifically examined by wisdom, in the ultimate sense it is 
perceived neither within nor without. It is also not perceived in the absence of both. Neither 
the mind of the past, nor that of the future, nor that of the present, is perceived. When the 
mind is born, it comes from nowhere, and when it ceases it goes nowhere because it is 
inapprehensible, undemonstrable, and non-physical.  
 
If you ask, “What is the entity of that which is inapprehensible, undemonstrable, and non-
physical?” The Heap of Jewels states:  
 

“O Kashyapa, when the mind is thoroughly sought, it cannot be found. What is not 
found cannot be perceived. And what is not perceived is neither past nor future nor 
present.”  

 
Through such analysis, the beginning of the mind is ultimately not seen, the end of the mind is 
ultimately not seen, and the middle of the mind is ultimately not seen. All phenomena should 
be understood as lacking an end and a middle, just as the mind does not have an end or a 
middle. With the knowledge that the mind is without an end or a middle, no identity of the 
mind is perceived.  
 
The Emptiness of Emptiness 
 
What is thoroughly realized by the mind, too, is realized as being empty. By realizing that, the 
very identity, which is established as the aspect of the mind, like the identity of physical form, 
and so forth, is also ultimately not perceived.  
 
In this way, when the person does not ultimately see the identity of all phenomena through 
wisdom, he will not analyze whether physical form is permanent or impermanent, empty or not 
empty, contaminated or not contaminated, produced or non-produced, and existent or non-
existent. Just as physical form is not examined, similarly feeling, recognition, compositional 
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factors, and consciousness are not examined.  When the object does not exist, its 
characteristics also cannot exist. So how can they be examined? In this way, when the person 
does not firmly apprehend the entity of a thing as ultimately existing, having investigated it 
with wisdom, the practitioner engages in non-conceptual single-pointed concentration. And 
thus the identitylessness of all phenomena is realized.  
 
The Necessity of this Meditation 
 
Those who do not meditate with wisdom by analyzing the entity of things specifically, but 
merely meditate on the elimination of mental activity, cannot avert conceptual thoughts and 
also cannot realize identitylessness because they lack the light of wisdom. If the fire of 
consciousness knowing phenomena as they are is produced from individual analysis of 
suchness, then like the fire produced by rubbing wood it will burn the wood of conceptual 
thought. The Buddha has spoken in this way.  
 
The Cloud of Jewels also states,  
 

“One skilled in discerning the faults engages in the yoga of meditation on emptiness in 
order to get rid of all conceptual elaborations. Such a person, due to his repeated 
meditation on emptiness, when he thoroughly searches for the object and the identity 
of the object, which delights the mind and distracts it, realizes them to be empty. When 
that very mind is also examined, it is realized to be empty. When the identity of what is 
realized by this mind is thoroughly sought, this too is realized as empty. Realizing in this 
way one enters into the yoga of signlessness.”  

 
This shows that only those who have engaged in complete analysis can enter into the yoga of 
signlessness. 
 
It has been explained very clearly that through mere elimination of mental activity, without 
examining the identity of things with wisdom, it is not possible to engage in non-conceptual 
meditation. Thus, concentration is done after the actual identity of things like physical form and 
so forth has been perfectly analyzed with wisdom, and not by concentrating on physical forms 
and so forth. Concentration is also not done by abiding between this world and the world 
beyond, because physical forms and so forth are not perceived. It is thus called the non-abiding 
concentration. 
 
[Such a practitioner] is then called a meditator of supreme wisdom, because by specifically 
examining the identity of all things with wisdom he has perceived nothing. This is as stated in 
The Space Treasure Sutra and The Jewel in the Crown Sutra, and so forth. 
 
In this way, by entering into the suchness of the selflessness of persons and phenomena, you 
are free from concepts and analysis because there is nothing to be thoroughly examined and 
observed. You are free from expression, and with single-pointed mental engagement you 
automatically enter into meditation without exertion. Thus, you very clearly meditate on 
suchness and abide in it.  
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Absolute Bodhicitta: Samatha and Vipashyana 
From To Dispel the Misery of the World 

Whispered Teachings of the Bodhisattvas 
Ga Rabjampa Kunga Yeshe 

Translated by Rigpa Translations 
 
 

HOW TO PRACTICE VIPASYANA 
 

 Eliminating Conceptual Constructs through the View 
 
Eliminating conceptual constructs regarding outer objects 
 
The root text says:  
 

1. Consider all things and events as dreamlike. 
 
The meaning of this is explained in Stages of Meditation II:  
 

"Things and events" (or dharmas), in short, are comprised of the five aggregates, 
twelve sense sources (ayatana), and eighteen elements (dhatu). The physical 
aspects of the aggregates, sense sources, and elements are, in an ultimate sense, 
nothing other than aspects of the mind. When they are broken down into subtle-
most particles, and these are examined to determine the nature of their parts, 
no real nature can be definitively identified. 
 
Therefore, through the force of age-old clinging to forms and so on, which are in 
fact unreal-just like the appearances in a dream-visual forms and the like appear 
to ordinary beings as if they were external to the mind. Yet we must examine 
them, because on the ultimate level, these forms and such are nothing other 
than aspects of mind. 

 
As this says, as a result of our habitual tendencies from waking life and through the 
contributing circumstance of being asleep, we may experience all manner of things in 
our dreams, yet nothing that we experience in the dream has even the slightest reality. 
In just the same way, through the habitual tendency-which has developed throughout 
beginningless time-of perceiving things as real, and through the contributing 
circumstance of our own karma, we experience a variety of objects. Although these 
appear to us to be more than just aspects of mind, it is certain that they do not have 
even the slightest reality. 
 
Eliminating conceptual constructs regarding the mind 
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The root text says: 
 

2. Examine the nature of unborn awareness. 
 

Stages of Meditation II says:  
 

When you consider how all the three realms are merely the mind, and you 
realize that this is so and that all imputed phenomena are really nothing other 
than the mind, then by examining the mind, you are examining the nature of all 
phenomena. Then analyze along the following lines. On the ultimate level, the 
mind too cannot truly exist. How can the mind that perceives the aspects of 
forms and so on-which are essentially unreal-and that appears in these various 
aspects ever be real? Just as physical forms and so on are false, since the mind is 
not separate from them, it too is false.  
 
When we examine the nature of mind with wisdom in this way, we find that 
ultimately mind is perceived neither inside nor outside. Nor is it perceived 
somewhere else. The mind of the past is not perceived; nor is that of the future. 
The mind that arises in the present too is not perceived. When the mind is born, 
it comes from nowhere, and when it ceases, it goes nowhere. Mind is not 
apprehensible, it cannot be pointed out, and it is not physical. 

 
As this says, when we understand that all appearances are the magical manifestation of 
mind, and we examine the essence of mind using ultimate analysis, we arrive at the 
certain conclusion that it is beyond all conceptual constructs, such as outer and inner; 
past, present, and future; arising and ceasing; and so on. 
 
Eliminating conceptual constructs regarding the antidote of meditation practice 
 
The root text says: 
 

2. Let even the antidote be freed in its own place. 
 
Stages of Meditation II says:  
 

If, in this way, the fire of the awareness of things as they are can be ignited 
through precise investigation, then just like flames sparked by rubbing sticks 
together, it will consume the wood of conceptual thought. This the Buddha 
himself has said. 
 
In the noble Cloud of Jewels Sutra, he said, "In order to be free of all conceptual 
constructs, the one who is skilled in discerning faults practices the yoga of 
meditation on emptiness. 
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Such a person, through repeated meditation on emptiness, when searching 
thoroughly for the identity and nature of the objects of mind's distraction and 
delight, realizes them to be empty. When the mind itself is also examined, it is 
realized to be empty. When you search in every way for the nature of what is 
realized by the mind, this too is realized to be empty. Through realization such as 
this, you enter into the yoga of signlessness." 

 
As this explains by drawing upon the Sutras, when we meditate, having analyzed both 
outer objects and the mind, if we become attached to the meditation that is the 
antidote, we must thoroughly investigate its essence, cause, and result and become 
certain that it is, and always has been, empty. 
 

Taking to Heart through Meditation 
 
The root text says:  
 

4. Rest in the alaya, the essence of the path. 
 
Generally, there are many explanations of the alaya (or "universal ground") as one of 
the eight collections of consciousness, but here, as in the teachings of the Lamdre 
tradition, it refers to sunyata, meaning the nature of awareness and emptiness, 
inseparably united. It is called the "universal ground" because it is the basis for all the 
phenomena of samsara and nirvana. Therefore, as Lord Atisa said:  
 

In the nature of things, beyond all conceptual elaboration, consciousness too 
comes to rest, beyond all concepts. 

 
In other words, when it is directed toward the "object;' the nature of reality beyond the 
limitations of fixed ideas, the mind that is the "subject" enters a mode of utter 
simplicity, or freedom from concepts, by cutting through any fixed ideas in the way 
described above. When we enter this state of simplicity, we simply rest in meditative 
equipoise without any further analysis or evaluation, projection or absorption, effort 
and exertion, or the like. 
 
Stages of Meditation II says: 
 

When entering in this way into the reality of the selflessness of individuals and 
phenomena, since there is no further analysis to be done, you gain freedom from 
concepts and evaluation. Mental activity enters, naturally and spontaneously, 
into a single experience that is beyond expression. 
 
Without conceptualizing, remain in meditation with exceptional clarity regarding 
reality itself. And while abiding in that state, do not allow the flow of mind to be 
distracted. 

Page 63



 
The way to dispel dullness and agitation has already been described. 
 

Enhancing through Action 
 
The root text says: 
 

5. The seven and their processes are conceptual, so forsake them. 
 
The seven, meaning the consciousness associated with the six senses, and the rigid idea 
of "I" and "mine” which is referred to as the emotional mind (Skt. klistamanas), together 
with their accompanying thought processes, are all said to be false conceptual patterns, 
as we find in Maitreya's Distinguishing the Middle ftom Extremes (1:8): 
 

False conceptual patterns are the mind  
and mental processes of the three realms. 

 
Whenever our minds are like this, and we are caught up in thinking about various things 
or reacting to objects, we must avoid the tendency to perceive things as real or to cling 
to their reality. Instead, by thoroughly examining the essence of the objects that mind is 
directed toward and the thoughts themselves, we must decide that they are beyond any 
conceptual constructs. If we can familiarize ourselves with this and with the technique, 
by practicing it again and again, then all proliferation of conceptual thoughts will 
become a support for the arising of nonconceptual wisdom. That is why this is referred 
to as enhancement. 
 

The Measure of Accomplishment 
 
Stages of Meditation II says: 
 

While focused in that state of samatha, to analyze reality is vipasyana. 
 
And: 
 

Once we have achieved physical and mental pliancy, when abiding in that, having 
eliminated every other mode of thought, whatever is contemplated by the mind 
within the realm of samadhi is considered to be like a reflection. Within that 
domain of samadhi meditation, to regard these reflections and discern the 
meaning of these objects of knowledge, to discern them thoroughly, understand 
them fully, analyze them fully, endure them, take delight in them, discern their 
distinctive features, observe them, and understand them is what is known as 
vipasyana. Thus the bodhisattva is skilled in the practice of vipasyana. 
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As this says by drawing upon the Samdhinirmocana Sutra, vipasyana is discerning 
wisdom that is built upon physical and mental pliancy. It is called vipashyand (superior 
insight) because, with a capacity exceeding that of other states of mind, it sees the 
nature of objects. 
 
Samatha and vipasyana, which have now been explained, must be practiced as a unity. 
This is because each of them by itself will not fulfill the purpose of eliminating the 
destructive emotions, realizing the nature of things, and so on. We must therefore 
acquire a detailed understanding, including the knowledge of how they are to be 
combined. This has already been explained elsewhere. 
 

Practice Between Sessions 
 
The root text says: 

 
6. Between sessions, be a conjurer of illusions. 

 
As this indicates, during all our activities between sessions, having first aroused great 
compassion, we must work for the benefit of others, while maintaining illusory 
mindfulness and vigilance. Stages of Meditation II says: 
 

Should you suffer from physical harm and the like, regard the whole world as 
similar to an illusion, a mirage, a dream, a reflection of the moon in water, or an 
optical illusion. And think: "Since they do not understand the profound 
teachings, these beings are overwhelmed by their emotions in sarpsara." And by 
thinking, "However I can, I must help them to understand reality;' arouse great 
compassion and bodhicitta.  

 
And: 
 

Then slowly rise from the cross-legged position and prostrate yourself before the 
buddhas and bodhisattvas of the ten directions. Make offerings to them and 
recite praises. Then make vast prayers of aspiration by reciting Samantabhadra's 
Prayer of Good Actions and so on. 

 
This is the clear advice given by the great pandit Kamalasila through his great 
compassion in these and other such sacred glimpses of the path to liberation. 
 
 

Appearances, in all their variety, are mind's magical manifestation, 
and the nature of mind is and always has been unborn. 

To those with wisdom beyond duality and transcending concepts, 
in whom this is realized genuinely and with certainty, I prostrate. 
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Madhyamaka Pith Instructions  
The Madhyamakopadesha By Atisha 

From Straight from the Heart: Buddhist Pith Instructions 
Translated and Introduced By Karl Brunnholzl 

 
 
The Mahayana's pith instructions on the center are as follows. On the level of the 
seeming, in terms of the perspective of those who only see what is right in front 
of them, all presentations of cause and effect and so on[explain] all phenomena 
to be real in just the way they appear. However, ultimately, or actually, when just 
this seeming [reality] as it appears is scrutinized and done away with through the 
great [Madhyamaka] reasonings, there is nothing that can be grasped, not even 
something as tiny as a fragment of the tip of a hair that is split a hundred times. 
This is what you should internalize with certainty. 
 
Sit on a comfortable seat in the cross-legged position. As a start, [let us say that] 
entities are of two kinds: what possesses form and what is without form.  
 
1. What possesses form is a collection of infinitesimal particles. When these are 

analyzed and broken up in terms of their directional parts, not even their 
minutest [part] remains and they are utterly without appearance. 
 

2. What is without form is the mind. As for that, the past mind has [already] 
ceased and perished. The future mind has not [yet] arisen or originated. As for 
the present mind, it is very difficult to examine: it has no color and is without 
any shape. Since it is just like space, it is not established. In other words, it is 
free from unity and multiplicity, unarisen, natural luminosity. When analyzed 
and scrutinized with the weapons of reasoning, such as [those just 
mentioned], you realize that it is not established. 
 

3. At the point when those two [what possesses form and what is without form] 
definitely do not exist and are not established as [having] any nature 
whatsoever, the very knowledge that discriminates them is not established 
either. For example, if you rub two sticks [against each other], fire comes 
forth. Through this condition, the two sticks are burned and become 
nonexistent. Thereafter, the fire that has burned them also subsides by itself. 
Likewise, once all specific characteristics and general characteristics are 
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established as nonexistent [through discriminating prajna], this prajna itself is 
without appearance and luminous, not being established as any nature 
whatsoever. Thus, all flaws, such as dullness and agitation, are eliminated.  
 

4. In this interval [of meditative concentration], consciousness is without any 
thought, does not apprehend anything, and has left behind all mindfulness and 
mental engagement. For as long as the enemies or robbers of characteristics 
and thoughts do not arise, consciousness should rest in such a [state].  

 
When wishing to rise [from the meditation], slowly open the cross-legged position 
and stand up. Then, with an illusionlike [frame of] mind, perform as many positive 
actions with body, speech, and mind as possible. By practicing with devotion, for a 
long time, and uninterruptedly, those with the proper fortune will see reality in 
this very lifetime. All phenomena are revealed as effortlessly and spontaneously 
present of their own accord, just as the middle of space. Through [the wisdom] 
that is attained subsequent to the [meditative equipoise described], all 
phenomena are known as illusions and the like. From the time of having 
manifested the vajralike meditative concentration onwards, these [bodhisattvas] 
do not even have a [phase of] subsequent attainment, but rest in meditative 
equipoise at all times. 
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The Selflessness of Persons 
From Entering the Middle Way 

The Sixth Chapter: The Approach 
By Chandrakirti 

Translated from the Tibetan by Ari Goldfield 
 

 
Seeing that all faults and afflictions without exception 
Arise from the view of the transitory collection, 
And understanding that the object of that view is the “self,” 
Yogis refute the self.  (120) 
 
The self imagined by the tirthikas is an experiencer, is permanent, is not a creator, 
Has no qualities and performs no activities. 
Based on slight differences in how they classify this self, 
There are different sub-systems of tirthika views.  (121) 
 
Their self is unborn, like the son of a barren woman, 
And therefore it does not exist. 
That it could even be the support for apprehending “I” is unreasonable,  
So we do not even assert that it exists relatively.  (122) 
 
Whatever different kinds of self 
The tirthikas may describe in their treatises 
Their own assertion that it is unborn is the reason that invalidates their teachings, 
And therefore, none of their different kinds of self exist.  (123) 
 
Therefore, there is no self different from the aggregates, 
Because apart from the aggregates, nothing is perceived to be self. 
Furthermore, the self [asserted by the tirthikas] is not asserted to be the support for the 

mind thinking, “me,”  
Because worldly beings still have ego-clinging even though they are totally unaware of 

[that unborn self].  (124) 
 
Even those who have spent many aeons as animals  
Have not seen this unborn, permanent self, either! 
Nevertheless, they still apprehend “me,” 
And therefore, there can be no self apart from the aggregates.  (125) 
 
Since no self exists apart from the aggregates,  
Only the aggregates are the focus of the view of self. 
Some posit all five aggregates as the basis of the view of self, 
And others say that only mind is the basis.  (126) 
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If the aggregates were the self, 
Since there are many aggregates, there would be that many selves. 
The self would exist as a substance, 
And the mind looking at it would perceive a substance and would therefore not be 

mistaken [in thinking that the self existed].  (127) 
 
When nirvana was attained, the self’s continuum would most certainly be cut, 
And in every instant before nirvana, the self would arise and cease. 
There would be no performer of karmic actions, and therefore no result of those actions. 
The one who sowed the seeds would be different from the one who experienced the 

result.  (128) 
 
[Should you say], “In reality there is a continuum, so there is no fault,” 
Earlier analysis has shown the faults of positing that a continuum exists. 
Therefore, it would be illogical for the self to be either the five aggregates or mind [alone]. 
Furthermore, the Buddha did not teach that the universe will end, or will not end, and so 

forth, [for to do so would imply the existence of a self that would either end or not].  
(129) 

 
[Furthermore, if the self were the aggregates or mind], when your yogis saw selflessness, 
It is certain that all things would cease to exist. 
If you say that what is abandoned is belief in the permanent self, 
At that time self could not be the mind or the aggregates.  (130)   
 
When your yogis realized selflessness, 
They would not realize the suchness of form. 
Looking at form, thoughts would engage, 
And desire and so forth would arise because form’s essential nature had not been realized. 

 (131) 
 
You say, “Since the Teacher said the aggregates are the self, 
We assert that the aggregates are the self.” 
However, [the Buddha] said that to refute [the notion] that the self could be different from 

the aggregates, 
And we know this because other sutras teach, “Form is not the self,” and so forth.  (132) 
 
Since other sutras teach “Form and feeling are not the self, 
Discrimination and formations are not it, 
And consciousness is not it, either,” 
In short, the Buddha did not assert the aggregates to be the self.  (133) 
 
When the aggregates are called “self,” what is being referred to is the collection of the 

aggregates, 
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And not the entities of the aggregates themselves.  
[Since the self is just a mere collection,] it is not a protector, tamer, or witness— 
Since the collection does not exist [as anything but a name], it cannot be [a real self].  (134) 
 
[If the collection and the collection’s possessor were the same], 
A mere collection of the chariot’s parts would be the chariot, and the same goes for the 

[parts of] the self. 
The sutras teach that the self is imputed in dependence upon the aggregates, 
And therefore, the mere coming together of the aggregates is not the self.  (135) 
 
You may say, “The self is the shape” of the collection of its parts in proper order, 
And since forms are what have shape, they would be the self. 
However, the collection of mental [aggregates] would not be the self, 
Because mind has no shape!  (136) 
 
For the appropriator to be the same as the appropriated would be illogical. 
If they were, the actor and the object of its action would be the same.  
If you think, “there is no actor but there are objects of action,” 
That too is wrong, because without the former the latter cannot exist.  (137) 
 
The Mighty One taught that the self is imputed to exist in dependence upon  
The six elements: earth, water, fire, air, consciousness, and space, 
And the six supports for contact: 
The eye, [ear, nose], and so forth.  (138) 
 
At other times, we impute the self’s existence in dependence upon mind and mental 

events, the Buddha definitively taught. 
Therefore, the self is not different from the aggregates, nor is it the aggregates themselves, 

nor is it the collection of them, 
And therefore, no matter what its base of reference,  
The mind thinking “self” is illogical.  (139) 
 
“When selflessness is realized, clinging to a permanent self is abandoned,” you say. 
But even you do not assert that [the permanent self] is the basis for apprehending “I”. 
Therefore, for you to say, “Realizing selflessness completely eliminates the view of self” 
Is a fascinating statement, indeed.  (140) 
 
It would be like saying that someone who thought a hole in a wall was a snakes’ nest 
Could dispel their fear of snakes by saying,  
“No, no elephants in there!” 
Wow, would people laugh at that!  (141) 
 
The self does not exist with the aggregates as its support, 
Nor do the aggregates exist with the self as their support. 
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If they were different from each other they could have such relationships 
But since they are not different, such relationships are mere fabrications.  (142) 
 
We do not assert that the self has a body 
Because there is no self, and therefore, there is nothing there to have anything! 
If self and form were different, having a body would be like Devadatta having a cow, 
And if they were the same, having a body would be like Devadatta having a body. 
However, self and body are neither the same nor different.  (143) 
 
The body is not the self and the self does not possess the body 
The body is not a support for the self and the self is not a support for the body. 
Know that these apply to all five aggregates, 
And so there are twenty views of the self.  (144) 
 
The vajra-like realization of selflessness 
Destroys the apprehension of “self,” and at the same time, 
The twenty lofty peaks of the mountainous view of the transitory collection 
Are completely destroyed as well.  (145) 
 
Some assert the substantial essence of an individual, 
Who is neither the same nor different from the aggregates, who is neither permanent nor 

impermanent. 
They assert that this individual is an object of knowledge perceived by the six 

consciousnesses 
And that it forms the basis for the apprehension of “I”.  (146) 
 
Just as mind is not understood to be inexpressible in relation to body, 
Things which exist are not inexpressible. 
Therefore, if the self existed as a thing, 
It, like mind, would not be inexpressible.  (147) 
 
For you, a “vase” does not exist as a thing. 
Its essence is inexpressible in relation to the form [that is its basis of imputation]. 
Therefore, if the self were inexpressible in relation to the aggregates 
It would not be understood to be something existent.  (148) 
 
You do not assert your own consciousness to be different from itself, 
And you do assert it to be different from form and so forth. 
An entity can only be seen to exist in these two ways—[as the same as itself and as 

different from something else]— 
And therefore there is no self, because it does not have either of these qualities of an 

entity.  (149) 
 
Therefore, the basis for apprehending “I” is not a thing. 
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It is not different from the aggregates, nor is it of the essence of the aggregates, 
It is neither the aggregates’ support, nor their possessor— 
It is only imputed to exist in dependence upon them.  (150) 
 
The chariot is not something different than its parts, 
It is not the same as its parts, it does not possess its parts, 
It does not depend on its part, the parts do not depend on it, 
It is not the mere collection of its parts, nor is it the parts’ shape.  (151) 
 
If the mere collection of the parts were the chariot, 
A heap of disassembled parts would still be a chariot. 
And since there is no possessor of the parts, there can be no parts, 
So the mere shape of the parts cannot be the chariot, either!  (152) 
 
If you say the parts each have the same shape they had when they were separate, 
[Meaning that] when they are thought to be a chariot, their shape have not undergone any 

change, 
Then just as there was no chariot when they were disassembled, 
So when assembled there is no chariot, either.  (153) 
 
If at the time there is a chariot 
The wheels and so forth had different shapes than before they were assembled, 
That difference would be perceivable. 
Since it is not, the mere shape is not the chariot.  (154) 
 
Even in your tradition, the “collection” does not exist substantially at all, 
And therefore, the shape [of the parts] is not the shape of the parts’ collection. 
How could something like shape, suitable to be seen, 
Exist in dependence upon something that does not exist at all?  (155) 
 
Just as you assert the “collection” to be unreal, a mere imputation, 
So it is that in dependence upon unreal causes 
Appear the images of results that are unreal by nature. 
Know the arising of everything to be just like this.  (156) 
 
Thus it is illogical for the mind to [superimpose the existence  of a] vase 
Onto the form abiding in that way. 
Since the form is unarisen, it does not exist. 
Therefore, the vase cannot be the form’s shape.  (157) 
 
Although it is true that both in terms of suchness and conventional reality, 
When analyzed, chariots and so forth can not be found to exist in any of the seven ways, 
In the world itself where there is no analysis, 
Things are imputed to exist in dependence upon their parts.  (158) 
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Beings say, “That chariot has parts, it has sections, 
That chariot can do things.” 
Individuals, moreover, are known to be “appropriators”. 
Therefore, do not destroy the relative appearances commonly known in the world.  (159) 
 
How could that which does not exist in any of the seven ways be said to exist?  
The yogis find no such existence. 
Through this realization, they easily engage in suchness, 
And therefore, we must assert that the existence of things is only from the perspective of 

no analysis.  (160) 
 
If the chariot itself does not exist, 
Then since there is no possessor of the parts, the parts do not exist, either! 
Just as if fire burned the chariot, its parts would also cease to exist, 
So when the fire of knowledge burns the parts-possessor, it burns the parts as well.  (161) 
 
Similarly, the five aggregates, the six elements and the six sources of consciousnesses are 

renowned in the world, 
And in dependence upon them, the self is asserted to be their appropriator. 
What are appropriated are the aggregates and so forth, 
And the self is also asserted to be an agent of action.  (162) 
 
Since the self is not a thing, it is neither changing nor unchanging, 
It is not born and it does not die, 
It is neither permanent, impermanent, both, nor neither, 
And it is neither the same nor different from the aggregates.  (163) 
 
Wandering beings constantly cling to some basis as being “me”, 
And then conceive of other things as being “mine”. 
The self that they have imagined and that is renowned in the world 
Exists only when there is no analysis; the thought of it arises from bewilderment.  (164) 
 
If there is no actor, there is no object of action. 
Therefore, if there is no self, there is nothing that could be said to belong to the self. 
Seeing the emptiness of “me” and “mine” 
The yogis are completely liberated.  (165) 
 
Vases, blankets, tents, armies, forests, and garlands, 
Trees, homes, pony-carts, inns and so forth—  
Whatever things they may be, know that people claim them to exist in dependence upon 

their parts, 
[And do not examine people’s imputations], for even the Mighty One would not debate 

with the world.  (166) 
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The parts, qualities, desire, defining characteristics, firewood and so forth, 
And the possessor of the parts, bearer of the qualities, desirous one, basis of 

characteristics, fire and so forth— 
When analyzed with the reasoning of the chariot, they are found not to exist in any of the 

seven ways. 
Only in a different way, through being renowned in the world, can they be said to exist at 

all.  (167) 
 
Only if the cause produces a result is it a cause. 
If no result is produced, there is no cause, because there is no reason for there to be one. 
The result as well will only arise if there is a cause there to produce it; 
So therefore, please tell me: which of these arises from which? Which one is present first, 

so that the other can arise from it?  (168) 
 
If, as you assert, the cause meets the result when it is produced, 
When meeting, they would be the same entity—cause and result would not be different. 
[If they did not meet] and therefore were distinct things, causes and non-causes would be 

equivalent. 
Besides the two [possibilities of cause and result meeting, or not], there is no other 

concept of how arising could happen.  (169) 
 
So how is it in your system? For if the cause does not produce a result, then there is no 

result, 
And a cause without a result has no reason to be a cause, so it does not exist either. 
Whereas we assert that both cause and result are illusory, and so, 
Our tradition cannot be faulted and all the things of the world can also exist.  (170) 
 
“[Chandrakirti], does your refutation refute its object by meeting it, or not? 
Whichever way you answer, will the same faults not apply to you? 
When you enunciate your refutation, you only defeat your own position, 
And so your refutation cannot refute anything. (171) 
 
“[Chandrakirti], your specious reasoning defeats your very own words; 
Without any logic you simply deny the existence of anything,  
Therefore, you have spurned the assertions of the genuine ones, 
For since you have no views of your own, you nihilistically attack the views of others.” (172) 
 
[When you ask], “Does the refutation refute through meeting what it refutes, or not?” 
The fault raised by your question definitely applies to your position [that things inherently 

exist] 
But since we do not take that position 
For such a consequence to come to us would be impossible.  (173) 
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You will observe that all the particular circumstances of the sun, like an eclipse and so 
forth, 

Are clearly visible in its reflection, 
And while it is illogical that the reflection [arose through] the sun meeting it, or not, 
In dependence upon [causes and conditions], the reflection, a mere convention, appears.  

(174) 
 
Even though reflections are not real, that we can use them to make our faces beautiful 

proves they have [a use]. 
Similarly, we see we can use the [middle way] reasonings to clean the face of our precise 

knowledge. 
Know that they cause realization of [our] thesis 
Even though this function is actually untenable!  (175) 
 
For if the reason that causes understanding of the thesis actually existed, 
And if the entity of the thesis to be understood existed, too, 
The fault of the reasoning which asks, “Do they meet, or not?” would apply. 
However, since they do not exist, the accusation you make is mere unsubstantiated 

opinion.  (176) 
 
It is very easy to gain the understanding that entities do not inherently exist, 
But there is nothing that can cause others to understand that things do inherently exist. 
So why do you inferior logicians 
Ensnare the world with your web [of concepts about true existence]? (177) 
 
Other refutations of cause and result have been presented above— 
They can also be employed as an answer to the opponent's question: “Does your refutation 

meet its object or not?” 
We do not have the fault of nihilistically attacking other views; 
Rather, [our reasonings] have been explained, and all other [opponents’] positions should 

be understood in their light.  (178) 
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The Wheel of Investigative Meditation 
A Thorough Training in Mental Analysis called 
‘The Wheel of Precise Investigative Meditation’ 

By Mipham Rinpoche 
Translated by Adam Pearcey, based on a version prepared by Garth Copenhaver and Adam Pearcey  

In 2002 through the kindness of Ringu Tulku Rinpoche. © Adam Pearcey, 2004. 

 
Namo mañjushriye!

 

  
Whatever problems there are in the world 
Are created by the afflictions in our own minds. 
A mistaken attitude is a cause for the kleshas, 
Yet the pattern of our thoughts can be refined. 
  
Here there are three sections:  
(i) how to meditate,  
(ii) the measure of progress, and  
(iii) the significance of the practice. 
 

1. How to Meditate 
 
Imagine someone who stirs in you intense attachment, 
And consider them now present vividly before you. 
Separate this person into five component skandhas, 
And begin by investigating the physical body. 
 
Consider all its impure substances 
Of flesh and blood, bones, marrow, fat, 
Internal organs, limbs and organs of sense, 
Feces, urine, bacteria, hair, nails and the like, 
And the components of earth and other elements. 
 
Think of all these aspects, each of which 
Can still be divided even further, and then, 
Down to the very tiniest particle, 
Mentally dissect them all stage by stage, 
Checking whether you feel desire for each in turn. 
 
Since there is nothing we could call “body” 
Apart from these substances, varied and impure, 
A body is nothing but an unclean contraption, 
A bundle of muscles and fibres, a mound of waste, 
And seething fluids that ooze and trickle. 
Seeing this fact, sit and consider it mindfully. 
 
Once the momentum of this insight fades, 
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Turn to feelings, perceptions, formations and consciousness, 
And look into their nature, 
By dividing them into their various aspects. 
 
When you see them as insubstantial like bubbles, 
A mirage, a plantain tree or a magical illusion, 
You will understand how in these too there is nothing 
To which one could ever be attached. 
 
Continue with this thought until it fades. 
Then, once it does, do not try to prolong it, 
But turn instead to another investigation. 
Reflect deeply on how these aggregates, 
Which are impure and lack real essence, 
Do not remain once they have arisen, 
But perish from one moment to the next. 
 
All the civilizations and societies of the past, 
Met with only destruction in the end, 
And so will those of today and ages yet to come. 
The nature of the conditioned can inspire disenchantment. 
 
Death is certain for all living things, 
Suddenly it comes, and without warning. 
Reflect on how all that we experience in life 
Is changing from one moment to the next. 
 
In summary, to the best of your ability, 
Consider all the aspects of impermanence 
That characterize conditioned things. 
Reflect on each in turn with lucid thoughts. 
 
Recognize how the aggregates of those that we desire, 
Are transient as lightning, evanescent like bubbles, 
And fleeting like clouds in the sky. 
Until the momentum of this idea fades, 
Focus your attention on nothing else. 
 
Then consider how within each of the aggregates, 
Which are momentary and consist of many aspects, 
There are experiences we might describe as pain itself, 
And those that seem pleasant until they change. 
 
Yet they all provide the cause for future woes, 
And thus the skandhas are the basis of suffering. 
Reflect as well, as much as you are able, 
On all the misery there is within the world. 
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All is due to the skandhas’ imperfections. 
There is not the tiniest speck or pin‐tip’s worth 
Of these contaminated aggregates 
That is free from the defect of suffering. 
 
As they are the source of suffering, 
The skandhas are likened to a filthy swamp, 
A pit of burning coals or an island of demons. 
Remain with this insight for as long as you can. 
 
At the end, investigate these aggregates, 
Which have many aspects and are impermanent, 
And whose suffering nature has now been shown, 
And look for what it is that we call “I.” 
 
When you see that, like a waterfall, 
A shower of rain or an empty house, 
They are devoid of any intrinsic self, 
Remain until this conviction fades. 
 
When it does disappear, then once again 
Investigate in the stages as they have been shown. 
Sometimes contemplate in no particular sequence, 
Or else investigate a variety of things. 
 
Practise investigating these points again and again, 
Sometimes considering another’s aggregates, 
Sometimes looking into your own, 
And at times, analyzing all that is conditioned. 
 
Let your attachment to anything be undermined. 
In short, renounce any thought that does not 
Involve an investigation of these four points  
[Multiplicity, impermanence, suffering and selflessness.] 
 
And turn the wheel of analysis again and again. 
The more you analyze, the more your certainty will grow. 
Apply therefore a clear mind of intelligence 
To all kinds of observations just like these, 
And, like wildfire spreading across a grassy plain, 
Practise continually without interruption. 
 
Say to yourself: “In the past, I would always 
Get caught in my mistaken ideas and attitudes, 
Which led to all kinds of useless speculation, 
But now I will consider only this instead.” 
 
If you find yourself getting tired, 
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Yet notice that the afflictions still do not arise, 
Even without your applying the antidote, 
Then rest in equanimity to refresh your mind. 
 
After a while, once your tiredness is no more, 
Repeat the investigation just like before, 
At all times being mindful and aware 
Of the insight the investigation brings. 
 
If, at times, you slip into forgetfulness, 
And the afflictions have occasion to arise, 
Then take up this investigation once more, 
Like reaching for a weapon when enemies appear. 
 
Just as light will banish darkness, 
It is almost needless to say that 
A precise investigation such as this, 
Even if it is only practised a little, 
Will do great harm to the kleshas. 
 
However much one understands the flaws 
Of this conditioned samsaric world, 
One will also understand the unconditioned, 
Nirvana’s supreme and refreshing peace. 
 

2. The Measure of Progress 
 
Eventually, through familiarity with this practice, 
You will naturally appreciate how everything 
Included within the five skandhas and the unconditioned 
Is manifold, impermanent, painful and devoid of self. 
 
Even without any deliberate effort, 
The whole of your experience 
Will seem magical and insubstantial, 
And you will overcome the kleshas. 
 
When it is free from the waves of the afflictive emotions, 
The ocean of your mind is made serene and calm. 
This is conducive to gaining mental self‐control, 
Through which one reaches the samadhi of calm abiding. 
 
If you can then look into the very identity 
Of the mind in one‐pointed concentration, 
That is the extraordinary insight of vipashyana. 
 
It is here that one finds the initial entry point 
That is common to all three vehicles. 
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3. The Significance of the Practice 
 
All illusory phenomena which arise interdependently, 
Have never arisen since the very dawn of time, 
And so in emptiness‐‐the lack of phenomenal identity— 
They are beyond extremes such as sameness or difference. 
 
This absolute space of great indivisible equality, 
Is also known as the essence of the sugatas. 
Once it is realized, one finds the great nirvana 
That abides in neither existence nor quiescence. 
 
This is supremely pure and blissful, 
The great unconditioned, totally permanent, 
The great self‐identity—these are its 
Transcendent and unsurpassable qualities. 
 
This is the theme of the highest secret essence tantras, 
The all‐pervading space of ultimate co‐emergent bliss, 
It is also referred to as ‘naturally arising wisdom,’ 
A state in which all phenomena have total perfection. 
 
To introduce this directly through the master’s 
Pith instructions is the approach of the Great Perfection. 
 
Therefore, as a preliminary training 
For the mahayana path of both sutra and mantra, 
Breaking through the shell of confusion surrounding the conditioned, 
This path of precise investigation is excellent indeed. 
 
First, through the power of fine analysis, 
One destroys the marks of rising afflictions. 
 
Then through confidence in the emptiness of the aggregates, 
One lets go of desires and hopes based on the three realms, 
And eventually, by progressing in stages, all conceptual notions 
Are pacified completely within the state of emptiness. 
 
Not wishing for any antidotes or further relinquishing, 
One is freed entirely from attachment and clinging to extremes. 
 
With the purest compassion beyond attachment, 
One courses through existence without the slightest fear, 
Like a bird soaring through absolute space, 
And attains the level of a supreme bodhisattva. 
 
Based on the texts of noble masters, I have here explained 
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The important points of the paths of the three vehicles, 
Which provide a training in mental investigation, 
As a preliminary to the paths of shamatha and vipashyana. 
 
The more familiar you become with this practice 
Of thorough training in investigative meditation, 
The more the afflictions will diminish, 
And the subtler the kleshas will become. 
 
This will make it easier to practise shamatha, 
And just like gold that is treated in fire 
So it becomes malleable and ready to craft, 
Mind will be refined once it is freed from attachment. 
 
Imagine if someone were to offer plentiful gifts 
To the Three Jewels for a thousand godly years. 
It is said in the sutras that the merit of this generosity 
Is surpassed by the merit of even a moment’s reflection 
On impermanence, emptiness and selflessness. 
 
This is because the teachings say that 
To recite the Four Seals of the Mahayana Dharma 
Is equivalent to understanding the teachings 
In the eighty‐four thousand sections of the Dharma. 
 
If you meditate well on the points explained here, 
Since they bring together the key points of many thousands of sutras, 
You will easily gain the treasure of knowing perfectly the profound and vast, 
And liberation will swiftly follow in its wake. 
 
By the virtue of this explanation, may all beings  
Tormented by the troubles of this degenerate age, 
Meet this elixir‐like teaching on non‐attachment, 
And, through its power, reach a state of perfect peace. 

  
This was written by Mipham Nampar Gyalwa in the Iron Hare year [1891] on the 18th day of the tenth month. 
Mangalam! 
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Personal Identitylessness 
From The Center of the Sunlit Sky by Karl Brunnhölzl 

 
 
[page 137] Personal identitylessness is the unique, distinctive feature of the followers of 
Buddhist philosophical systems. Obviously, there are also many non-Buddhists who possess 
various degrees of realizing coarse phenomenal identitylessness as well as [page 138] those 
whose beliefs entail following a course of positive ethical conduct. Therefore, the actual 
difference between non-Buddhist and Buddhist views lies in the acceptance versus the denial of 
a real identity of the person.  
 
As with phenomenal identity, there are two types of a hypothetical personal identity: 
 
1) the subtle, innate personal identity, which is the object of the innate clinging to it 
2) the coarse, imaginary personal identity, which is imputed through philosophical systems 
 
The so-called innate personal identity or self refers to the object of “the innate views about a 
real personality.” Here, “a real personality” refers to a really existing self that is somehow 
related to the five aggregates, which are in themselves momentarily impermanent and 
collections of many parts. “The views about it” may simply be classified as two: the clinging to 
“me” and to “mine.” Usually, however, they are explained as twenty in number. These consist 
of four different possible ways of relating each of the five aggregates to a personal self.  
 
To take the aggregate of form as an example, these four are as follows: 
 
a) the view that form is the self 
b) the view that the self by nature possesses form 
c) the view that the self by nature exists in form 
d) the view that form by nature exists in the self 
 
The same applies to the remaining four aggregates, thus resulting in a total of twenty such 
misconceptions. These misconceptions are called views, but in the context of the innate clinging 
to a personal identity, they are to be understood more as the various natural expressions of our 
instinctive, gut-level impulse of experiencing ourselves as distinct beings. This originates from 
the beginningless habituation of taking the five aggregates as reference points for thinking “I,” 
“me,” and “mine.” This habituation naturally exists in all sentient beings, and in a sense one 
could call it a kind of survival instinct, since it leads to our efforts of sustaining what we see as 
“me” and protecting it from harm. Thus, neither this clinging nor its object—“I” or “me”—
depends on any imputation through philosophical or other belief systems. When not analyzed, 
the personal identity or “self” that is the object of the innate views about a real personality can 
be said to nominally exist on the mere conventional level, because the clinging to “I” and 
“mine” is experientially present in all sentient beings and shows through their verbal 
expressions and behaviors. 
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The so-called imaginary personal identity or self is based on the innate clinging [page 139] to a 
personal identity, but it is not naturally present in all beings. Rather, it is what is newly imputed 
in various ways through studying, reflecting on, or meditating on the conceptual 
superimpositions in different views or philosophical systems. This may be seen as a real self, an 
individual true identity or the core of the person, such as a permanent, self-sufficient, and 
single ātman or the various theories about an “ego” in Western psychology. The clinging to such 
imaginary personal identities is called “the imaginary views about a real personality.” The 
objects of these views are nothing but labels by certain people and schools. They are not 
common worldly consensus. Therefore, they do not exist either as conventions that appear in 
common for everybody or as parts of seeming reality. Karmapa Mikyö Dorje lists three general 
types of an imaginary personal identity: 
 
a) imputations of a personal identity that is either something other than or the same as the five 

aggregates, such as an eternal, single, and autonomous self as advocated by most non-
Buddhist Indian schools, or the position of some of the Highly Venerated Ones who say that 
the aggregates or the mind itself are the self 

b) the imputation that the self is neither the same as nor different from the aggregates, as it is 
upheld by the followers of Vātsīputra 

c) Tsongkhapa’s assertion of a personal self that is established through conventional valid 
cognition and serves as the support for the continuity of karmic actions and their results; that 
is, the personal self that is imputed onto the aggregates and not mingled with the personal 
self that is understood as the object of negation of reasoning. 

 
When expressed on the conventional level, the assumed, innate personal identity that is the 
object of our innate clinging is just a label applied in dependence on the five aggregates, such as 
saying, “I am Ben.” This is not different from calling a collection of different parts a “car.” 
Centrism does not at all negate that this plain convention exists on the seeming level without 
analysis. On the level of analysis, however, what Centrism does negate on the level of both 
seeming and ultimate reality is that there is something really existing by its own nature to 
which this label “I” refers. The reasons for this object of our innate clinging to a personal 
identity being negated are as follows: All afflictions and problems originate on the basis of the 
views about a real personality, which constitute the subjective mental states of clinging to an 
innate personal identity. In addition, the wisdom in the meditative equipoise of noble ones 
does not see any such innate identity even on the conventional level. 
 
On the other hand, any “imaginary personal identity” is categorically negated on both the level 
of no analysis and the level with analysis, as well as on both levels of reality. For, let alone 
ultimate reality, such an imaginary personal identity [page 140] does not even fall under 
seeming reality, since it does not accord with any of the common conventions of either worldly 
people or noble ones. As for the impact of the imaginary views about a personal identity (which 
take imaginary personal identities as their objects), in addition to being mistaken in themselves, 
they intensify and solidify the innate views about a personal identity as well. Furthermore, if 
one clings to any kind of imaginary personal identity or self, one will not travel the path to 
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liberation and omniscience through the middle way that relinquishes the two extremes. 
 
When considering the many imputations and technicalities in the views that are refuted in 
Centrist texts, one might come up with the following objection: “As was said, the fundamental 
cause of cyclic existence is the innate clinging to a personal identity or self. However, Centrist 
texts do not state any reasonings to negate the self that is the object of this innate clinging. Is it 
not unreasonable to exclusively reason against all kinds of imaginary types of self, when the 
actual cause of samsaric suffering is the innate clinging to a self?” There is no problem here, 
since the object of the innate clinging to a personal identity—whether this is considered to be a 
self, a real personality, an individual, or a sentient being—is not the object of negation as long 
as it is just accepted as a mere convention on the level of no analysis, such as saying, “I walk” or 
“I meditate.” Such a mere conventional label “I” as it is used in our everyday transactions is not 
negated in Centrism, because—just as with all other conventions—it is neither possible nor 
necessary to negate it.  
 
All conventions are mere agreements to put certain tags or symbols on certain appearances, so 
what is there to negate? In other words, there is no reason for not calling a house a house. This 
name is as good as any other name, such as maison in French or casa in Italian, but since 
English-speaking people have agreed on house, there is no reason for them not to communicate 
with this label. Otherwise, one would have to negate all naming altogether. Thus, there is no 
need to negate such conventional labels as “I” and “house,” since—as bare labels—they do no 
harm and in fact assist us in accomplishing our worldly transactions. 
 
On the other hand, in the context of negation through analysis, the reasonings that negate the 
first three types of an imaginary personal identity also function as reasonings to negate any 
innate personal identity. For, any notion of an innate self does not lie beyond the three ways of 
analysis through reasoning that cover these three types of imaginary self. Moreover, these 
reasonings negate the entirety of all objects onto which both the innate and imaginary views 
about a real personality can possibly grasp. Therefore, it is not the case that Centrist texts fail to 
negate the innate type of a personal identity. 
 
In general, if one does not realize that all kinds of personal identity are empty of a nature of 
their own, one is not able to realize phenomenal identitylessness in an exhaustive way. In other 
words, if personal identitylessness is not fully realized, there is no complete realization of 
phenomenal identitylessness either. 
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The Explanation of the Objects for the Stages of Meditation 
From Moonbeams: An Eloquent Elucidation of the Way 

To Cultivate Mahāmudrā, the Definitive Meaning 
 
[page 242] At this point, the determination of [the nature of] thoughts and appearances is 
similar to the determination of the lack of self-entity of phenomena found in the Sūtra context. 
Although thoughts, which are mental events, are mental appearances, to facilitate an ease of 
understanding they will be examined and analyzed separately [from appearances]. 
 
First: Determining Thoughts. Adopt the essential points for the body and the gazes as 
explained above. For a short time, rest evenly in clarity and emptiness, free from identification, 
without being distracted for an instant. Within that state, a strong, clearly evident, coarse 
thought, such as an angry thought, may arise or you should provoke one. As soon as it pops up, 
look directly at it. Examine and analyze that thought repeatedly and systematically as explained 
before: What is its color and shape? What is its abode and support? Is its essence something 
that can be identified or does it have a manifestation? 
 
[page 243] If thoughts do not arise, there are no objects to examine and analyze. Therefore, 
allow a little distraction. Think about the harm someone, such as an enemy, may have done to 
you, and give rise to angry thoughts. Examine them. Using that model, examine other kinds of 
coarse thoughts. For example, generate thoughts involving desire for objects of attraction and 
look at them. Similarly, examine any type of subtle conceptual manifestation that arises or that 
you cause to arise. 
 
By doing that, it is easy to recognize that subtle and coarse thoughts do not have a specific 
color, shape, abode, support, and so forth. If that then leads to a nonconceptual mind, a state 
of clarity-emptiness, that very thought will be self-purified and your mind will be drawn into 
equipoise. However, since that won’t really sever your misinterpretations about thoughts, you 
must examine the manifestations of thoughts while they are unceasing and clear. 
 
When a thought (any thought) is not blocked or does not vanish, it is clear and at the same time 
no reification of an object of thought is aroused, which is somewhat unlike our previous normal 
thoughts. It is hard to identify its essence, saying, “It’s like this.” You need to feel certainty right 
within your experience. When you do, the experience relevant to this phase has developed: you 
have determined [the nature of] thoughts. Then, no matter what thought arises, subtle or 
coarse, continue to meditate undistractedly on thoughts while they are clear and yet 
unidentifiable. 
 
Next: Determining Appearances. The exalted Dakpo [Gampopa] taught that all manifestations 
of mind—whatever thoughts and appearances involving percepts and perceivers arise—are all 
included with the category of appearances. Nevertheless, to make this easy to understand, in 
this context the term “appearances” is used for what appears to the six modes of 
consciousness, that is, forms and the like, which are perceived objects. Those are what are to 
be analyzed and examined. 
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Appearances—what arise when the five sense faculties (such as the eyes) connect with the five 
objects (such as forms), which consist of karma and latent tendencies—are known to ordinary 
people as direct [experiences]. Specifically, they are the inevitable shared appearances for the 
sense consciousnesses and seem to be objectively existent with their own features, such as 
color and shape. That being so, here we do not break down those appearances of external 
objects (such as forms) into particles, directions, and the like, and do not examine and analyze 
that they lack any nature. Since it is said that once we determine [the nature of] the perceiving 
mind, [page 244] the fetters of perceived objects are self-liberated, now the object of analysis is 
primarily the mind that is the perceiver of appearances. 
~~~~~~~~~~~~~~~~~ 
As before, with your mind in a state of clarity-emptiness, cause an appearance of a form to 
arise vividly. When it does, carefully examine the mind perceiving that in terms of its color and 
shape, abode and support, identity and manifestation, as previously explained. Using the 
analysis of forms as the pattern, examine the perceiver of sounds, smells, and so forth. 
Similarly, examine and analyze the perceiver of whatever occurs or whatever you cause to 
occur: specific beings or things that are part of your environment, mental afflictions (such as 
attachment or aggression), or any other kind of subtle or coarse manifestation, including 
happiness or sadness. 
 
During that examination, the appearing manifestations may cease or disappear, subsiding into 
mind’s clarity-emptiness. Then mental manifestations and perceiving thoughts may also subside 
and become equipoise. However, since that won’t create certainty about appearances and the 
perceiver of appearances, you must again examine and analyze the perceiver of appearances 
right within appearances, whatever they may be.
 
In brief, while an appearance (any appearance) manifests unceasingly, the mind perceiving it 
arises as emptiness without any nature or identity. When that happens and you experience 
appearances devoid of fixation as amorphous and difficult to describe, a small degree of 
experience relevant to this phase has developed. Then, continue to meditate on whatever 
subtle or coarse appearances occur as being empty appearances, appearing yet lacking any 
nature. 
~~~~~~~~~~~~ 
In some instructional traditions the various ways to investigate the mind are only methods that 
lead to a nonconceptual mind with its clarity-awareness. They do not examine and analyze 
[mind] right with its movements and appearances. These can be seen as somewhat 
rudimentary because their practice causes most types of minds to be comfortable meditating 
when the mind is still but uncomfortable meditating with its movements and appearances. 
 
Similarly, it is the case that by looking [at mind] right with its movements and appearances a 
few beginners are able to do what is called “collapse that and arrive at clarity-emptiness.” 
Others, however, simply draw thoughts and appearances into a state of meditative equipoise 
through mindfulness. That is not integrating thoughts and appearances into the path through 
having determined [their nature]. These are distinctions we must understand. 
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