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“Concentration (dhyana) can suppress the
disturbing emotions properly, and wisdom can
thoroughly destroy their latent potential.
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What is the main object of Buddhist meditation? Since all kinds of Buddhist concentrations
(samadhi) can be included in these two, all yogis must at all times seek calm abiding meditation and
special insight. Again the Unravelling of the Thought Stutra says: “The Buddha has said it must be
known that the teachings of various types of concentrations sought by his Hearers, Bodhisattvas,
and Tathagatas are all contained in calm abiding meditation and special insight.” Yogis cannot
eliminate mental obscurations merely by familiarizing themselves with calm abiding meditation

alone. It will only suppress the disturbing emotions (klesa) and delusions temporarily. Without
the light of wisdom (prajca), the latent potential of the disturbing emotions cannot be thoroughly
destroyed, and therefore their complete destruction will not be possible.?

The King of Concentration (Samadhiraja) Siitra also says:
“Even if you meditate with single-pointed concentration,
You will not destroy the misconception of the self
And your disturbing emotions will disturb you again;
This 1is like Udraka’s single-pointed meditation.
When the selflessness of phenomena is examined specifically,
And meditations are performed on the basis of that analysis,
That 1s the cause of the resultant liberation (nirvana);
No other cause can bring peace (santi).”

The meditative stages of Buddhist path: Lamrim *(both of sutra and tantric path):
The main purpose of Buddhist meditations is to transform our mind into the path to

! Sutra versein the Unravelling of the Thought Siitra (Taantsiy maiinoap #apm cvoap). G.Lubsantseren: On Buddhist literatures

in Mongolia, ByoouiH 2yH yxaaxsl oHON Myyxuiin acyvonaac Y6 2008 ox, laxmudsea: “Boodbcadeuin Ae0aid opoxyii” T.

Bvrearnsi opuyviea ¥B 1998 on, Shantideva: Boddhicharvavatara, frans. by Wesna Wallace, California, Santa Barbara Univer-

ST

The Necessity for Calm Abiding and Special Insight in the Middling Stages of Meditation by Acarya Kamalastla, In the Indian

language, Bhavanalkrama, and in the Tibetan language, Gompai Rimpa.

* The stages of the path to enlightenment, Lamrim is a special set of instructions that includes all the essential teachings of Bud-
dha Sakyvamuni arranged in such a way that all his Hinavana and Mahavana teachings can be put into practice in a single
meditation session. It was compiled by the great Indian Buddhist Master Atisha, who was invited to Tibet by King Jangchub O
in AD 1042, and who spent the rest of his life there spreading pure Dharma.

107



Ne 20 (495) 2018 on

enlightenment by bringing about the deepest levels of realization in particular spiritual stages
on enlightenment (lamrim) . The sign that we have gained perfect realization of any object is
that none of our subsequent actions are mcompatible with 1t and that all of them become more
meaningful. For example, when we have gained a perfect realization of compassion we are never
again capable of willingly inflicting harm upon any other living being and all our subsequent
actions are influenced by compassion. Through analytical meditation we shall perceive our object
clearly, then through placement meditation we shall gain deeper levels of experience or realization.
There are 21 Lamrim meditations, which are usually practiced as followed as Our precious human
life, Relying upon a Spiritual Guide, Death and impermanence, The danger of lower rebirth, Refuge
practice, Actions and their effects, Developing renunciation for samsara, Developing equanimity,
Recognizing that all living beings are our mothers, Remembering the kindness of living beings,
Equalizing self and others, The disadvantages of self-cherishing, The advantages of cherishing
others, Exchanging self with others, Great compassion, Taking, Wishing love, Giving, Bodhichitta,
Tranquil abiding, Superior seeing.

Prerequisites of meditation’:
1. Conducive place
Have few wants
Being content
Completely abandoning demands of society: studying useless aspects of teachings
Pure ethics
. Completely abandoning conceptual thought / desire
The Nine Mental States’:

ouswN

* Conducive place: In general, this concerns the environment we live in. 4 dangerous area or very noisy home prevent us fiom

relaxing completelv. A place that is dirtv or host to wrong or harmful actions will also surround us with difficult obstacles. A
home filled with dissension will not be peacefil. If possible, we should do our best to establish ourselves in a peacefil, clean,
safe emironment.

Having few wants: Tbo many desires keep the mind agitated and unhappy. The simpler we can be, the fewer desires we have,
the more peacefitl we will be.

Being content: The less we own and are responsible for; the less thereis fo trouble the mind. Being content with what we have
instills peace. Discontentment agitates the mind.

Abandoning the demands of society: Engaging in a lot of worldly activities keeps the mind agitated. The more we can sini-
plifv owr life, the more stable the mind will be.

Pure ethics: Harmful activities greatly disturb the mind. In order to learn how fo meditate, such activifies must be
completely stopped. Harmful activities include any actions (even in the heart and mind) which cause harm to ourselves or
to others. Examples include ingesting intoxicants, engaging in sexual misbehavior (including masturbation), lving, stealing,
killing, and more. All of these actions create karma and negatively impact the mind.

Abandoning conceptual thought: Infellectualizing the teachings will distract us and impede owr practice. Fantasy must
cease in order for intuition fo fimction. Thus, davdreaming, conceptualizing, and any form of mechanical imagination must be
stopped.

The prerequisites are critical for effective development of our practice. Each one requires contimial effort to observe ourselves.
Thus in synthesis, we can see that self~observation is the very foundation of developing concentration:

Self-observation is how we discover the activities, thoughts and feelings that impede our concentration practice.

Self-observation is an activity of directed attention, thus it is the very same activity that we are trying to develop in our concentration
practice; the more we self-observe, the stronger our concentration becomes.

ta

The Nine Mental States; 1. Placement, or Fixing the Mind: At this stage, we begin fo evoke the visualization, yet cannot make
it stay. Our attention is dispersed and distracted. Our ability to direct attention is very weak and we can only maintain the
visualization briefly before we are distracted by something other than our object of meditation. At this stage, there is barely any
continuity of attention, and we quickly forget that we are even practicing, and instead drift off info dreaming (*“‘conceptualiza-
tion”).

Before we begin to practice, we generally have the idea that our mind is relatively “noimal, ” and that we have sufficient con-
trol over its activifies. Sincere self-observation quickly leads to the realization that this is not so. Likewise, the effort fo begin
practicing Meditation leads to the impression that somehow Meditation is making the mind worse. This is not the case. In fact,
at this level of practice, we are already beginning fo see just how bad the true state of our mind really 1s.

What we need at this point is a tremendous effort to gain control over our attention; that effort is symbolized by the raging fire.
2. Continual Placement, or Fixation with Some Continuity: The monk still has no secured the animals, but the elephant and
the monkey show a small patch of white. This indicates some progress in our effort to direct our attention at will. We are able
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. Placement, or Fixing the Mind

. Continual Placement, or Fixation with Some Continuity
. Patch-like placement

. Close Placement or Good Fixation

. Subduing, or Becoming Disciplined

. Pacifying or Becoming Peaceful

. Fully Pacifying, or Becoming Very Pacified

. Becoming Single-pointed

. Fixed Absorption or Meditative Equipoise
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Samatha® and Vipassana’ meditations:

There are two types of meditation in Buddhism. One is Samatha meditation; the other is
Vipassana meditation. Samatha here means concentration. Vipassana here means insight or
experiential knowledge of bodily and mental phenomena. Of these two types of mental training
Samatha meditation is practised to attain higher concentration of the mind, peaceful and blissful
living and the cessation of suffering. Vipassana meditation is practised to attain not only deep
concentration of the mind but also liberation from all kinds of mental and physical dukkha or
suffering, through realisation of our body-mind processes and their true nature.

fo hold the image for a short time, vet the periods of distraction are still longer than the periods of concentration. We still drift
off into dreaming more than we remain focused on the object of concentration.
3. Patch-like placement The monk now has a rope around the elephant s neck. This indicates that mindfulness and vigilance are
becoming more active. Now our visualization is somewhat more consistent; our attention still becomes distracted, but we are
now more aware of the object of attention than we distractions. The periods of distraction are now shorter than the periods of
conscious attention. We still struggle fo stay focused, and are continually placing the attention back on the object; this is why
it is called “patch-like, " as patches on cloth. To completely conguer this level, we need more mindfitlness: self-observation. 4.
Close Placement or Good Fixation. Now we never lose sight of the visualization. It is at this stage that we never forget that we
are practicing. Distractions still appear but no longer knock our attention away. Thus we see that the animals are becoming
more white: the mind is stabilizing. Likewise, our raw exertion also relaxes, as concentration and directed attention become
more natural. This is svmbolized by the fire becoming smaller:
Distractions are no longer the problem. Now a new obstacle appears: the danger of excitement or complacency (dullness).
With the stability of visualization comes the excitement that we are “doing it" or have reached Samadhi. Then we “velax™ our
attention, feeling that we “made it.”" This causes our awareness fo become lax and owr attention to become dull. This is called
“gross laxity.” 1o counter this, we need to strengthen our vigilance, and sharpen our awareness more. In other words, from now
on, the visualization is easily maintained, and our focus shifts fiom WHAT we have been visualizing to HOW we pay attention
fo it. 5. Subduing, or Becoming Disciplined; By applving greater vigilance (observation of how we observe), we overcomne
the coarse dullness of the fourth state, and thereby establish the fifth state. Here we never lose sight of the visualization, and
our attention is sharp and focused. Distractions still arise but cannot take us away fiom the visualization. Yetf now, excitement
again poses a threat. The gross or more obvious laxity was conquered in the fourth state, so now we look for more subtle forms
of laziness of aftention, and more subtle forms of excitement.
6. Pacifying or Becoming Peaceful
Here the two primary obstacles are subtle excitement and subtle laxity. To advance, we simply need to more quickly address
them by means of vigilance.
7. Fully Pacifying, or Becoming Very Pacified
Now the excitement and laxity are very subtle. But vigilance is so strong that we naturally apply it as soon as these obstacles
arise. Excitement and dullness can no long er over power us, but we still need to crush them.
8. Becoming Single-pointed: Aftention is sharp and clear, with mindfillness and vigilance very strong, thus neither excitement
nor laxity can even arise. Yet, effort to concentrate is still required. To advance to the ninth state, we only need to practice more
and become familiar with the eighth state.
9. Fixed Absorption or Meditative Equipoise ;The elephant is now resting peacefully beside the meditator: the mind is tamed.
This does not mean that the ego is eliminated; it only means that the mind has sefiled into it § natural state. This is not en-
lightenment: it is merely a foundation fiom which insight into the truth can be acquired. No more exertion of concentration
is required. Concentration is now established and peacefiil. To develop additional stages simple requires more practice and
comprehension.

Truthfully, this is still a level of “approximate tranquility, ” relative to the “human plane of desire.” In other words, to advance,
one needs to enter into Initiation.

®  In Buddhism, the meditative stages of samatha (or shamatha: tranguillity), Samadhi (specifically, access concentration: up-
acara samadhi), and jhana [Pali] or dhyana [Sanskiit] (absorption) coivespond roughly to Patanjali’s dharana, dhvana,
Samadhi, respectively.

7 ‘samadhi’, that is used for absorption. Samadhi, understood as means of access to absorption, is usually considered a precon-
dition of absoiption (fhana/dhyana)
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A. Samatha meditation:

Samatha meditation 1s practised to attain higher concentration of the mind. So when you
practise Samatha meditation, the first type of mental training or mental culture, you have to
concentrate your mind on a single object of meditation. You want to concentrate your mind on
a single object very deeply. That object may be a concept or observed reality, but most Samatha
meditative objects are concepts. There are also a few objects which are observed reality as the
object of meditation in the first type of training and Samatha meditation. But whatever the object
may be the aim of Samatha meditation is to obtain deep concentration of the mind, or the higher
concentration of the mind.

“Calm abiding meditation should be achieved first. Calm abiding is that mind which has
overcome distraction to external objects, and which spontaneously and continuously turns toward
the object of meditation with bliss and pliancy. That which properly examines suchness from
within a state of calm abiding is special insight. The Cloud of Jewels (Ratnamegha) Siitra reads,
“Calm abiding meditation 1s a single-pointed mind; special insight makes specific analysis of the
ultimate.”™®

Definitional practice of vipashyana requires the achievement of shamatha (z/i-gnas, stilled and
settled mind, calm abiding) first; otherwise we cannot concentrate properly. Vipashyana practiced
without shamatha i1s merely a facsimile of the real thing. As a serenely stilled and settled state
of mind, shamatha has, in addition to perfect concentration, an exhilarating sense of mental and
physical fitness and pliancy (shin-sbyang). This is based on the ability to concentrate on anything,
for as long as we wish, with no physical or mental resistance or pain. Vipashyana adds to that a
second exhilarating sense of fitness, based on the ability to discern and understand anything.

We may achieve a stilled and settled state of shamatha and an exceptionally perceptive state
of vipashyana through focus on a wide variety of objects. Their attainment does not require prior
attainment of a building-up pathway mind, nor does it even require following Buddhist methods.
Non-Buddhist Indian schools also teach methods for achieving the two. Buddhist practitioers
only achieve shamatha focused on the sixteen aspects of the four noble truths, however, with the
attainment of an advanced level of a building-up pathway mind. We only achieve joint shamatha
and vipashyana similarly focused with the attainment of the second of the five pathway minds, an
applying pathway mind (sbyor-lam, path of preparation).

On the Objects of Samatha meditation: In Mahayana tradition, The thirty seven factors
leading to Purified State are®:

The four close placements of mindfulness — on the body, feelings of levels of happiness, the
mind, and phenomena

8 In the Unravelling of the Thought Siifra:
“Maitreya asked, ‘O Buddha, how should [people] thoroughly search for calm abiding meditation and
gain expertise in special insight? The Buddha answered, ‘Maitreya, I have given the following teachings to Bodhisaftvas: siitras, me-
lodious praises, prophetic teachings, verses, specific instructions, advice from specific experiences, expressions of realization, legends,
birth tales, extensive teachings, established doctrine, and instructions.
‘Bodhisattvas should properly listen to these teachings, remember their contents, train in verbal recitation,
and thoroughly examine them mentally. With perfect comprehension, they should go alone to remote
areas and reflect on these feachings and continue to focus their minds upon them. They should focus
mentally only on those topics that they have reflected about and maintain this continuously. That is called
mental engagement. “When the mind has been repeatedly engaged in this way and physical and mental pliancy have been achieved,
that mind is called calm abiding. This is how Bodhisattvas properly seek the calmly abiding mind ‘When the Bodhisattva has
achieved physical and mental pliancy and abides only in them, he eliminates mental distraction. The phenomenon that has been
contemplated as the object of inner single-pointed concentration should be analysed and regarded as like a reflection. This reflection
or image, which is the object of single-pointed concentration, should be thoroughly discerned as an object of knowledge. It should be
completely investigated and thoroughly examined. Practice patience and take delight in it. With proper analysis, observe and under-
stand it. This is what is known as special insight. Thus, Bodhisattvasare skilled in the ways of special insight.”

* “Homwix 108 xen”, T.Byvican: Byoouid ¢hutocoguiin osemsp, ¥B 2010
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The four factors for (attaining) correct riddances — generating constructive (virtuous)
phenomena not generated before, generating constructive phenomena already generated, stopping
the further increase of destructive (nonvirtuous) phenomena already generated, and preventing the
generation of destructive phenomena not yet generated

The four legs for (attaining) extraphysical powers — intention, perseverance, pondering (
thinking), scrutiny (analysis)

The five powers — belief in fact , perseverance, mindfulness, absorbed concentration , and
discriminating awareness The five forces — belief in fact, perseverance, mindfulness, absorbed
concentration, and discriminating awareness

The seven (causal) factors for (attaining) a purified state — mindfulness, thorough sorting of
phenomena, perseverance, zest , sense of physical and mental fitness , absorbed concentration, and
even-mindedness,

The eight branches of an arya pathway mind — right view, right thought, right speech,
right boundary of action, right livelihood, right effort, right mindfulness, and right absorbed
concentration.

The first object from the above mentioned 37 take place the four close placements of
mindfulness.°

Then what 1s mindfulness? In the Mahayana tradition, mindfulness is regarded as wisdom,
transcendental knowledge, which is known in Sanskrit as prajna. Mindfulness 1s also a method
of working with our mind. It is the method of recollection, of watchfulness, which develops into
the stage of awareness. But if you look at this mindfulness and awareness, you will see that there
1s not much difference between them. Once you have developed the discipline of mindfulness,
awareness 1s simply the continuity of that mindfulness. . Mindfulness can be thought of having
a calm and relaxed broad perspective, like the cowherd after the harvest. Another image also
implying perspective and detachment is likening mindfulness to being at the top of a tower.
Mindfulness is also likened to a surgeon’s probe. The probe tests an area, preparing it for surgery,
just as mindfulness prepares the mind, especially for the arising of wisdom. Practising mindfulness
1s like carrying a bowl of oil on one’s head, in the sense that it implies balance. Another image is
the gatekeeper of a city who lets in only genuine citizens. So mindfulness guards the mind as well
as having a sense of perspective.!

There are several stages we progress through in our study and cultivation of prajna. These
become the means for integrating our understanding into our experience, and progressively
developing that experience into the full state of realization. In this article, I will discuss the four
foundations of mindfulness as they are understood and practiced in the general Buddhist approach
and in the Mahayana tradition.

In the path of the four mindfulnesses, there are four objects of meditation. The first is the body,
the second is feeling, and the third is mind. The fourth object is called phenomena, or dharmas in
Sanskrit.

We have different samsaric relationships with each of these four objects. Through clinging
to these four objects and relating to them in a most neurotic way, the whole universe, the whole
world of samsara, is created. But by using these four objects as the objects of our meditation, we
can develop a sane relationship with them. We can transcend our usual relationship with these four
objects and develop more direct and profound ways of dealing with them.

" 391-405x, Jepeen yyxan ovpoax canaxyil, Jyvecanoanoan zasxc: ““Caiin xysumubl opox oo " Commentary to Bodhicharyav-
atara by Lubsang doij gabji, Mongolian thinker)

't Dr Paramabandhu Groves: Mindfitlness contextualized: the Buddhist tradition, PDF
Mindfulness: diverse perspectives on its meaning, origins and applications (2013). Edited by Mark Williams and Jon Kabat-Zinn
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The object of body serves as the basis of clinging to oneself as an existent, permanent ego.
To that we add feeling, something to be experienced by this self. Then we have mind, which is
what we relate to as the real self. When we try to point to the self, the ego, we usually point to our
consciousness, our basic sense of mind. That is the actual object of self-clinging, which cannot exist
without body (or form in general) and feeling. Mind cannot really express itself without the body
and feeling. Therefore mind, in the third stage of mindfulness, is the basic idea of consciousness,
of awareness.

If you examine these four mindfulnesses, you will recognize that they involve working with the
five skandhas. The mindfulness of body relates to the skandha of form. The mindfulness of feeling
relates to the skandha of feeling. The mindfulness of mind relates to the skandha of consciousness,
which is the fifth skandha. And the mindfulness of dharmas, or phenomena, relates to the other
two skandhas, which are perception and formation, or concepts. Keeping this in mind helps us to
understand these four mindfulnesses.

1.Mindfulness on Body: The mindfulness of body, or form, relates to our fundamental sense
of existence, which i1s normally unstable and ungrounded due to our samsaric tendencies. Our
existence 1s very wild, like a mad elephant. That’s why we work with form as the first stage of
mindfulness practice. In particular, we work with three different levels of form. These are the outer
form of our physical existence, the inner form of our perceptions, and the innermost form, which
1s related to the Mahayana understanding of the selflessness of body. The method of practicing
the four foundations begins with mindfulness of the body. There are two ways of viewing the
practice of the mindfulness of body. The first is the general Buddhist approach, which is the most
fundamental way of looking at this mindfulness. The second approach specifically reflects the
Mahayana point of view.

2.Mindfulness on Feeling: In the general Buddhist approach, “feeling” refers to working
with our basic fear, which is the fear of suffering, or the fear of fear. Actually, fear itself is not
suffering, but the fear of fear is the most troubling presence in the realm of our feeling. Therefore,
mindfulness of feeling relates with the three objects of our existence in the samsaric world: the
pleasant object, the unpleasant object and the neutral object. In relation to these three objects, we
experience three different states or aspects of fear. Towards the pleasant object, we feel a fear of
attachment, a fear of desire. Towards the unpleasant object, we feel a fear of hatred or aggression.
And towards the neutral object, we feel a fear of neutral feeling, of numbness or stupidity. We daily
experience these three aspects of feeling in surviving our existence in the samsaric world.

To relate with these three feelings, the Buddha taught that we have to relate properly to the
three objects—to understand them and work with their nature. He said that when we examine the
nature of these three feelings and their three objects, we discover that the fundamental nature of
all of them 1s suffering. The pleasant object, the unpleasant object and the neutral object all have
the same nature of suffering, regardless of whether we’re relating to attachment, aggression or
ignorance. Consequently, practicing mindfulness of suffering is the mindfulness of feeling, and
relating with the three objects 1s the way to relate with the three levels of suffering.

3.Mindfulness on Mind: In the general Buddhist approach, the mind refers here to a
detailed classification of mind, and our practice is working with every single experience of our
consciousness. We have a very detailed explanation of mind, and our practice is being mindful of
every individual movement of our mind, every momentary experience of thought, perception and
memory. In the Mahayana tradition, mindfulness of mind is closely connected to the meditative
experience, beginning with our practice of shamatha and vipashyana and continuing all the way
up to tantra. The Vajrayana practices are closely connected to this mindfulness of mind. In this
practice, we develop the discipline of watching our mind—guarding the mind and bringing it
down to some experience of groundedness. Right now, our mind is up in the air. It’s totally in the
state of dreaming, in the state of non-reality, in the state of nonexistence. This mindfulness brings
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the mind down to the fundamental state of nowness—nowness of this reality, of this moment. That
1s the mindfulness of mind in the Mahayana.

4.The Mindfulness on Phenomena: The fourth mindfulness is called the mindfulness of
phenomena, or the mindfulness on dharmas. After working with the mindfulness of mind, this
mindfulness brings us to the next stage, which is panoramic awareness of the phenomenal world.
The phenomenal world is not only within our mind. The phenomenal world is also the object
of our mind. It is the world we experience with our body, speech and mind. Relating with these
surrounding phenomena in a mindful way 1s what we call the mindfulness of phenomena. In the
general Buddhist approach, this mindfulness means recognizing the interdependent relationship
between our mind and the phenomenal world. This means having a 360-degree awareness of the
phenomenal world existing around us. The mindfulness of phenomena is having the prajna to
relate directly and precisely with the world outside, without any fear and without any conceptions.
Without any philosophical conceptions, we relate to the most fundamental state of phenomena.
What we are working with here are the six objects of our sensory perceptions. We work with form,
sound, smell, taste, touch and dharmas. The sixth sensory object, dharmas, 1s also called the mind
perception. Working with these six objects in a precise way leads to a full understanding of the true
nature of pratityasamutpada, the interdependent origination of the phenomenal world. That begins
with understanding the twelve links of interdependent origination, known as the twelve nidanas.
We practice this mindfulness by taking the objects of our sensory perceptions as the objects of our
meditation, and analyzing them by being present with each object in the tiny spot of its existence.
Through the analytical meditation process, this state of nowness—the state of the present—clicks
us into the experience of infinite space. Finally, we have the fourth object, phenomena. Ordinarily,
we relate to phenomena as the basis of confusion. However, from this perspective, phenomena are
seen as the basis of both confusion and liberation, of samsara and nirvana. Samsara and nirvana
appear and are experienced on the basis of phenomena.

Mindfulness in Up- to- date worldly life'*: Mindfulness has been a cornerstone of Buddhist
practice for two and half millennia. Jon Kabat-Zinn, the father of mindfulness-based interventions
(MBIs?®), saw his work as introducing the Buddha’s teachings to help alleviate suffering to those
who otherwise might not access it:

‘I hoped that Full Catastrophe Living [Kabat-Zinn’s seminal book describing MBIs| would
embody the dharma essence of the Buddha’s teachings, made accessible to mainstream Americans
facing stress, pain and illness.” According to Kabat-Zinn, ethics 1s implicit in MBIs. Instructors are
expected to take personal responsibility for behaving ethically in their personal and professional
lives. He cites the Hippocratic Oath as guiding instructors: first do no harm, and putting patients’
needs first. He suggests that ethics are conveyed to patients through how instructors embody ethical
behaviour in their own lives and in how they relate to patients. Ethics and mindfulness mutually
support each other. One who 1s mindful will tend to act ethically. However, in addition, according
to Buddhism, deliberate cultivation of ethical behaviour will augment mindfulness. For example 1f
we lie, we may be liable to push it out of our awareness, dulling our mindfulness. Deliberate acts
of loving kindness may boost our mindfulness. Teachers of MBIs may be reluctant to espouse a
particular moral code, wishing to appear value-free, yet in doing so they may be missing out on the
benefits that could accrue from making ethics explicit and actively cultivating wholesome states of
mind and actions stemming from skilful mental tates.

Mindfulness supports concentration, even though concentration is not stressed (for good
reasons) in MBIs. Buddhism gives detailed accounts of levels of concentration and how to work

2 Dy Paramabandhu Groves: Mindfillness contextualized: the Buddhist tradition,

B “Mindfillness based interventions " (MBIs)by Jon Kabat-Zinn
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with them. Some concentrated states of mind can be unusual, unexpected and even frightening
to those not used to them. Even with meditation novices, deep, concentrated states of mind can
sometimes occur - so called begmner’s mind. Having familiarity with these states may give
instructors more confidence in responding to the experiences of patients they are teaching.

Teasdale and Chakalsonl suggest that there are three main strategies by which mindfulness
can help to transform suffering: changing the content of experience; changing how the contents
are processed; and changing the view of the contents. Changing the content of experience may
be achieved by redirecting the focus of attention to somewhere that is less likely to give rise to
suffering, for example bringing the attention back to the breath. This strategy is relatively easy to
describe and may not need much training of the instructor. The second approach is like applying
existing lenses to our experience in a new way, for example through cultivating an attitude of
acceptance and turning towards experience, especially when it is painful. This is more demanding
and requires more experienced teachers. The third strategy is like applying a new set of lenses.
This could include seeing experience as being impermanent and insubstantial. As well as requiring
more training (like the second strategy), it implies an understanding of the wisdom dimension of
mindfulness.

To conclude, an understanding of the Buddhist background to mindfulness may help to
flesh out what happens in practising mindfulness in MBIs to better respond to patients and their
experience of practising mindfulness. It may suggest alternative routes to help alleviate suffering,
such as through ethics and wisdom. Elements of this are finding their way into the teaching of
MBIs, such as the explicit cultivation of self-compassion. Finally, it may help to generalise an
understanding of suffering and its roots. This could lead to a sense of patients and instructors both
being in the endeavour together. Going beyond the particularities of the suffering that led them
to embark on an MBI course, a broader understanding could help patients to see what they are
learning as tools for life that can support and accompany them well beyond the confines of the
course and apply to new areas of suffering as their life unfolds.

XVPAAHI'YHA

OH3 eryymaii bByanbH NIaniHbel OHOMN, NMPAKTHKUIH TYBIIMHI aB4 Y3I3T HAI3H UYyXal
CyUTarfaxyyH 0omox Osicanran X3M33X OIUITONT OOJIOH TYYHHH aHTHIIAI, TOpPen 3YIUL, s1aHzyaa
OyILIBIH I'YH yXaaHbI TaJlaac Oscalralibll X3PX3H aBd Y337 Tajxaap TOUMIIOH Y3YYISXUIT OPOJIICOH
00JHO.

ByneIH 0HOIBIH Tajlaac Y3B3JI OsicalraliblH Talaap eepHIH TOXOPX0oH G0I0BCOPCOH OHOM,
Y3371 OapHMTIIAIL, 311 CypBaJDKTal 0eree 1 T3AT33P Hb X0KYY byiaruiin eepuiHX Hb 1 ypBaH caBbIH
HoM™ Oyroy MIX 0ara XeJIreHHH HOM cypraajaap ylaMiJIaH XerKIDK UpP:K233. DHI “bsacairanbH
XaaH cynap”’,”Taawibl Tainbdap”,” Uyxan aypaaxyi cygap” “ boab MepHitH 33par’” 33par cyaap
HIacTPYYI 311 cCypBaJLK 00K UpK33. Heree Tamaac bscairan 601 TONOPXOMH CATIAIHIH TOBIOPOT,
H32H y3yypm 60001 canaa, cmesnulii amMeanlanin opuitxylio 0aoax 33p32 cne3aulH 30puieont
mooopxoll yiin axcuniazaa, 0adiaza, Mmypuinaza 33p233p Xud331I3CHUL Yp OYHO Xypo32 npakmux
MansiH y4up xonb002 0aexap a2yyican M300132 234c y303e.

bynnei €cHbl OsfcanranblH Iojl 30PWIT0 Hb Tajiaall, IOTOO] alnBaa E€PTOHIe] amap
amTanaH,CcailH CalXHBII IOTIVIOOXO]l OPHIHX Oereej WHHIBXJA?3 XYBb XYHHUI JIOTOO €PTOHIISN
H3H AIaHTysa CITI3JIMIH aMap amrajadr Ol OOJTroxX Hb 9yXasl I3k Y3H3.

Uunaraxas> OsgcairaiblH HAATIAT OOJOH TyXalH ©BepMell 30PWITYYIAbIH YYIH33C
OsicairaibiH X37103p, Tepes 3YIIYYd eep aHrWwiairail OnaxX Ooijor. AHXHBI VeI COTIIHHT
TeBJIOPYY/I3X OsfcairalblH HUATIAT MATyya A33pP Jajax CypryylIHir XHiK cypHa. DH? XYP33HI
“Comesn meenepyynsx Ecen meewund nagaxyi x3M33X OscalraiblH CYypb OHIITOJT,apra
yXaaHaac 3XIH? I'K Y303L YYHI: 1.Aryynax 2. Ypramk aryynax 3. OreH aryymax 4. Uyxan
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aryyinax 5. Homxpoxyii 6. Amupnaxyi 7. bypsH amprnaxyi 8. Haran y3yypr 9. Tarmn aryymaxyit
I3C3H Ye MATYYObIT JaM/KHUX ak.

MitHXYY COTTA/IHIH TeBIepelHiiH Jajal XYYHHT OJICHBI Japaa OfcaliTajiblH TOAOPXOH
HapuitH 6071071 30pWIro OyXUi XaMar aMbTHBI TYChIH TV “‘Amupran opuiuxyiin 6scarean” 601ox
“ Ynomore y33XYHH Osicanrail’’ 33pa3r T'YH T'YH3THH OfcairaiablH TYBIIMHI IIWDKIAT OaiiHa. DH3
M3T OSiCalITalIBIH 133 TYBIIHH, 133 30pPUIT0 PYY 30pPYUX Hb OyAJBIH IIANIHH I'YH YXaaHbl 3pX3M
I3[ 30PWITOTON HATT XOJIOOOTOMI aHXaapd Yy33X MIaapiulararail. DHA3AC aKUITIaBajl Oscarall
0o “T'ar33pa3xyiH XyTarwir oJioX ,”BHIITUHH YuHada] Xypaxyd~,” HupBaaHbl 1331 aMraiadj
OJIOXYH 33P3T alllIbIH 30PUIITBII OYT33X 3PA3M OYT33X, MIUIAT OJIOX CITT31 YXaaHbl HAPUIH apra
3aMm O0JIK Oaliraar aHxaapaH Y33X X3p3TT3H OOJHO.

[MTHAIX yXaaH TEXHUK XY4T3H XOIKCOH OHee IarT 4, XYHHH ePTeHIUIH o6 TYTMbIH
amMbJpany 4 MaxOoAblH OHEHIH a/Kaal CTPECCHHI TaillaXaac 3X/I33[ JI0TOOJ CITIIIHIT aMap
amraaH Oaluirax, yIMaap rajjaaj epTeHIl 4 3138 JailH CaMyyH, XSIMpPall T3MIDIITYH, 3HX aMrajlaH
OPIIHUH TOITHOX Hb HUWTMHIH I'3p OYJIHHH THITYYH OOJICOH XyBb XYH33C 3XII33]] HHUIIM33DP33,
VIIC YHZI3CTAH, THB JIIXHNAT33P33 aMbIpPaJIbiH 30PUIT00 36B TOAPXOIIOX, aMHH XYBHA XHI33X33C
HWIYYT3H anuBaa OycJbIH TYChIH TYIZ 3PX3M 331 C3TIAI CITIAIII3H] cypaliiak 6scanrax Oyroy
HaaHaJaX ©epHITH OHe Max0ob, MAAPAXYH, CITTAII CaHaa, [AAINIAa]l aJIHB FOMC Y333 TYYHIH
MOH YaHap 33pTHIT 3pIIIYYI3H 0010k, TOBIOPeH Ogcalrax dagnar oscanran 001poiibH ~JepBeH
qyxaj AypAal caHaXyil - X3M33X Jajajl Typuuiara Oscajrad 000X 4ajaMsK X3P3IT3H O0IOXBIT
oHoeeo naruiH JKoad Kadat 3uH 33par 3pA3MT3H CYLIaaud]l CYIIaH OPYHH YEeUIH IIHHKIAX apra

ar gk

3YHH YYZIH33C X3PX9H aBU Y33k Oairaar myxac Teuil “IypAaH CaHAXYHT XU933C3H "~ 607101l
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