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This evening Rinpoche continued his discussion on the stages of the path shared in common with beings of medium capacity that Lama Tsong Khapa summaries in the stanza that reads the following, “Bless me to perceive all that’s wrong with the seemingly good things of this life. I can never get enough of them. They cannot be trusted. They are the door to every pain I have. Grant me then to strive instead for the happiness of freedom.”
This book, The Essence of Eloquence by Lama Tsong Khapa, is a very important book, a very solid work, because we find that the first position that Lama Tsong Khapa presents is the position of Asanga and the “mind only” school, and then we find the presentation of the Madyamaka view, the “middle way” view, according to such masters as Nagarjuna, Aryadeva, Chandrakirti, and Shantarakshita. It’s a very important work that elucidates the meaning of these schools.

When we speak of Nagarjuna and we speak of Asanga, we say that they are the trailblazers, or the “chariot blazers” of their tradition, Asanga being the “mind only” trailblazer and Nagarjuna being the trailblazer of the Madyamaka. And here, when we look at Lama Tsong Khapa’s mantra, it says “Tsong Khapa, crown jewel of the sages of the Land of Snows”. Here, this is really saying the trailblazer, Lama Tsong Khapa, of the Land of the Snows. 

This is referring to blazing the trails. What trails did he blaze? He blazed those trails that Asanga and Nagarjuna blazed, and this is why we would call Lama Tsong Khapa in Tibet a trailblazer as well, because he gave those presentations. They call it also, “the opener of the ‘chariot way”. It’s translated so many different ways: it’s “trailblazer” or “opening of the chariot way.” [What that means as a translator’s note: it opens the “path” for the chariot to go through, to be able to understand the points that are made in the “mind only,” understand the points made in the Madyamaka. That’s why it’s called opening the trail to the chariot way, or trailblazer.]
Before Lama Tsong Khapa came, there were many great scholars in Tibet but we don’t really find any work that elucidates these points like The Essence of Eloquence by Lama Tsong Khapa to that date.  

When we look at blazing trails, there are two categories: blazing the trail of the sutra and blazing the trail of the tantra. The sutra trailblazer we would say is what was just explained, those tenets of Asanga and Nagarjuna. Then when we look at trailblazing in terms of the tantrayana, or opening the chariot way of the tantrayana, we find the Guhyasamaja completion stage practices that are presented by Lama Tsong Khapa. 
Essence of Eloquence by Lama Tsong Khapa has so many commentaries written about it. Although it’s a very difficult text, it’s of utmost importance. 

Now we will move on to the text that we have been going over, Lama Tsong Khapa’s Source of All My Good. When we look at the different bodies of work that Lama Tsong Khapa has, in the lamrim tradition, or the “stages of the path” tradition, which we find to be commentaries on Atisha’s Lamp for the Path to Enlightenment, there are various sizes of texts that Lama Tsong Khapa wrote to explain the stages of the path. 

The greatest work, with the most amount of information pertaining to the stages of the path, is The Great Treatise on the Stages of the Path to Enlightenment. The next-sized work, we find The Medium Stages of the Path to Enlightenment that Lama Tsong Khapa wrote, which is a little bit smaller than The Great Treatise on the Stages of the Path to Enlightenment. Next down, we find the text called the Lamrim Duden, The Abbreviated Stages of the Path to Enlightenment. And an even smaller text is this one, The Source of All My Good, sometimes translated as The Foundation of All Good Qualities. This is the most condensed, summarized explanation of the stages of the path.

If everyone wants to turn to page 39 [in the Chenrezig Tibetan Buddhist Center’s prayer book], we have The Source of All My Good. We are going to start here, “Bless me to perceive all that’s wrong with the seemingly good things of this life. I can never get enough of them. They cannot be trusted. They are the door to every pain I have. Grant me then to strive instead for the happiness of freedom.”
Here we find the presentation of renunciation, the determination to be free, the desire to “definitely emerge.” That desire to definitely emerge can be found in all of the stages of the path for the different capacities, they are just specific to that specific scope or capacity. We find that there is a renunciation that is shared in common with beings of small capacity, a renunciation that is shared in common with beings of medium capacity, and then we have a renunciation that is specific to beings of great capacity.

Renunciation is something that we can find and can present according to those different capacities, and they are considered in common at the small and medium scope. But when we read this specific excerpt from Lama Tsong Khapa’s Source of All My Good, this is pertaining to the happiness of freedom, of liberation, of being liberated from cyclic existence. So the desire to emerge in this case is to emerge from samsara, from cyclic existence.

When we look at this particular stanza that says, “Bless me to perceive all that’s wrong with the seemingly good things of this life. I can never get enough of them. They cannot be trusted. They are the door to every pain I have. Grant me then to strive instead for the happiness of freedom” We can look to Pabongka Rinpoche’s commentary and find that it is explained quite well. [I’m going to give the commentary as Rinpoche did as I read through this.] It says, “Suppose we are able to follow all the instructions above. We contemplate how death works and think on the suffering of the lower realms. Then we make all the effort we are supposed to in going for refuge and observing the laws of deeds and their consequences. Admittedly, then we can manage once or twice to reach one of the better forms of life, as a pleasure being or human, and also acquire some incredible amount of wealth, at least for the time being.”

Here we find this desire to definitely emerge that’s shared in common with beings of small capacity. We find these points that are made here about contemplating the suffering of the lower realms and refuge, and karma and its results that were presented in this small-capacity instruction. Here, Pabongka first presented that and said, “Now that you have contemplated this and understood this, look further into the actual nature of suffering.” 

Then it says, “But the nature of all pleasant things in the circle of life is that no matter how much we get and no matter how much we enjoy what we get, we never feel as though we’ve had enough.” No matter how much we acquire, how many material things, how many of the things that we desire we are able to acquire, no matter how much we get, they all become a source of suffering for us because they are within cyclic existence. We become attached to these things and in dependence upon our attachment, we have a great amount of suffering when these things that we become attached to turn into a form of suffering for us. That’s what is meant here. 

And we are insatiable in that, because of our attachment, we never feel that we have enough “things.” We’re never satisfied with what we have. As a result, this insatiability causes us suffering. It only makes us want more, it only increases our desire. And this then delivers to us a whole variety of unbearable pain. The pleasant things turn around and become “the door to every pain I have.” So the things that we grasp at, become attached to, that we feel will bring us a state of happiness, actually transform into a state of suffering. So actually, by acquiring them, we are entering the door into our future suffering. This is what is meant by that. And then, cyclic existence continues because of this attachment that we have.
Then we find a quote from the Great Fifth Dalai Lama’s work, The Spoken Words of Manjushri. It’s written in a question-and-answer way. It says, “What happened before? Someone has been in my mind for a time with no beginning.” What this means is, since beginningless time we have had a mental continuum that has been plagued with suffering; there has been someone who has been creating activity. [As a translator’s note: meaning whoever is the basis in each life; that “someone” is whatever basis it is—a human, animal, etc.] Since beginningless time, this basis of the mental continuum has been housed by various beings. 

It says, “When was that? There has never been a moment when they were gone. What has happened before? Someone has been in my mind for no time with no beginning. When was that? There has never been a moment when they were gone.” So this mental continuum, since beginningless time, has always been, and there has always been someone (and this is very loose) “inhabiting it.” There has been someone who has been the “I” of that mental continuum always, at all times. “Who are they? I live and live again, the mental afflictions.” So it’s the mental afflictions that actually drive this circle of existence. 
For instance, in dependence upon attachment, in dependence upon anger, we then create karma through our body, speech and mind. So as a result of that action or that karma that we create, influenced by those negativities, we suffer in the future. So, “I live again and again.” The mental afflictions are what produce this again and again. “And in the end, they will leave me to rot in the ocean of suffering life, without an end in sight.” So this will not end; these afflictions will always create this type of suffering and they will never create anything but that. This will be a circle that will continue and it says, “will leave me to rot” in this, meaning that we will constantly be plagued by this suffering if we have mental afflictions. 
It says, “And the karma, it comes like the wind, with all the things I never wanted.” We create actions through our body, speech and mind, and then as a result, we suffer. Even though we don’t want to, we don’t desire suffering, our karma and afflictions produce that experience of suffering because of the nonvirtuous aspect of them. It says, “How far? It whips around me everywhere and stirs the great waves—the three forms of suffering.” Where does this reach to? These afflictions reach to the point that one has to have the suffering of suffering, the suffering of change, have pervasive compounded suffering. These are the three types of suffering that, in dependence upon the poisons of attachment, hatred and ignorance, arise. 
“How long? I could wander around this sea forever. The torch would spin and the circle of light would blaze.” If you were to take a fire and spin it around in circles, it would appear that there was a continuous circle there, that it wasn’t just one light. It would appear that there was a circle that was created by this circular motion. Likewise, this circle of light that’s created within cyclic existence, which is plagued with suffering by our afflictions and will always be created. And we will always have the suffering of change, the suffering of suffering, and pervasive compounded suffering if we have those present. Our future lives will be sure to have those forms of suffering.

“What should I see? Think on this and see the afflictions of the mind are the one true enemy.” So we look at all beings outside of ourselves and label them as our enemy but the real enemy is within us, is the afflictions that are within us that guide these actions, that cause us to suffer. The external enemy does not. “What must be done? The enemy of living for this life must die.” So here, this is saying that living for the things of this life—desiring the things of this life and not looking towards future lives, wishing to emerge at the varying levels—is a downfall, is an enemy. Living for just this life is our enemy, just as the afflictions are our enemy.

It says, “What should I do? You have to pretend you are a warrior enough to be the one.” So here, this is referring to a warrior who could destroy the afflictions. This is saying that, when we look at what a “foe destroyer” is, an arhat (the Sanskrit word for foe destroyer)—the “foe” here is the afflictions. So it’s one who has destroyed the afflictions; this is what an arhat is, a foe destroyer. It says, “You have to be a warrior enough. You will have to pretend that you are a warrior enough to be the one.” So you have to engage in these practices and try to combat and destroy these afflictions as the foe destroyers have done, as the enemy destroyers—arhats—have done. You have to pretend to be the one, an enemy destroyer, because of what you see these afflictions do. 
“When will it come? Your foes, the afflictions in your mind, have always been there waiting, ready for battle.” So when will it come? Anytime you are ready. “Now then? The time has surely come: go forth now and defeat them.” Then Pabongka Rinpoche goes on and says, “As the lines point out, there is one thing which acts as the very root of all our suffering, Here, in the circle of life, this is none other than the enemy of the mental afflictions, so dearly cherished by us, so close to our hearts.” 
Now we’re going to move to The Great Treatise on the Stages of the Path to Enlightenment, and we’ll be on page 271. When we look to The Source of All My Good, The Foundation of All Good Qualities, and we read this stanza that deals with this, it is merely a summary or an abbreviation of all the contents of this section of the Lamrim Chenmo, The Great Treatise on the Stages of the Path to Enlightenment. Within that stanza, implicitly, all this information is in there. 
In the outline we find the main heading, “The actual meditation on suffering,” and then it says that there are two divisions: First, “Reflection on the universal suffering of cyclic existence,” or the general sufferings of cyclic existence, and then “Reflection on specific sufferings.” Under the category of “Reflection on the universal suffering of cyclic existence” it says, “This is divided into three: (1) Reflection on the eight types of suffering; (2) Reflection on the six types of suffering; and (3) Meditation on the three types of suffering.” So we find those points explained. And then, “Reflection on the specific sufferings” deals with the specific sufferings of the individual beings. This is what is meant by the specific sufferings: sufferings that are specific to individuals. These are the points that are made, which then again are the expanded explanation of that stanza.
When we speak of the desire to definitely emerge from suffering, what are we trying to definitely emerge from? We are trying to emerge from the general sufferings of cyclic existence and trying to emerge from the specific sufferings of cyclic existence. These are the two things that we are trying to emerge from, or that we are renouncing.
Looking at the first category, “Reflection on the universal suffering of cyclic existence,” the first category is “Reflection on the eight types of suffering.” So we have a quote from Nagarjuna’s Friendly Letter,  or Letter to a Friend  there, where we have those eight sufferings presented but those eight sufferings are presented by way of explicit statements as well as intended by words. So it’s difficult to find all of those eight or to understand what those eight are. But if we look at the actual outline of The Great Treatise on the Stages of the Path to Enlightenment, it’s quite easy to understand those eight because they are listed. We have the suffering of birth, the suffering of old age, the suffering of sickness or illness, the suffering of death, the suffering of encountering what is unpleasant, the suffering of separation from what is pleasant, the suffering of not getting what you want, and the suffering of the five appropriated aggregates. These are the eight types of suffering, listed by looking at the main outline.

So you look at these eight types of suffering and recognize that because of being in cyclic existence you have these types of suffering and then you begin to wish to be separated from these types of suffering and then you wish to definitely emerge from them, and this is how contemplating them transforms into renunciation.
Each of these types of the eight sufferings are explained very, very well in The Great Treatise on the Stages of the Path to Enlightenment, and we find there are five points made about each of these eight types of suffering, or five categories that are made about each of these eight. Lama Tsong Khapa explains it quite well.

When we look at the six types of suffering, we begin with “The fault of uncertainty.” This means that our friends and our enemies are really uncertain. One point about this uncertainty would be our friends and our enemies. For instance, our friends become our enemies and our enemies become our friends. Look at Japan and Germany, for instance. They were both our enemies but now have become our friends. So we see that there is no constant relationship there; there is this uncertainty that’s related to it. 

Then we have “The fault of insatiability.” It means that we’re never satisfied; we can eat something that’s very good but then we’ll want something else; we’re not satisfied with just that. And then we have this insatiability that’s related to our sounds we don’t find we have enough of, or our tastes or smells or tactile sensations or forms that we find attractive, that we can’t get enough of. All of these fall categorically under “the fault of insatiability.” We want them again and again, and we can never have enough of them and be satisfied with what we get, when we get it.
Next is “The fault of casting off bodies.” If we’re in cyclic existence, we die again and again and again, and each time we do that, we cast off a body. We cast off what our mental consciousness was abiding in. So there is this constant “shucking” of bodies off that takes place.

“The fault of repeated rebirth” is that we keep, again and again, having birth within cyclic existence. So we shuck these bodies off and then we are forced to be born again, and forced to be born again, and forced to be born again. 
“The fault of repeatedly descending from high to low” is that we could be born in the gods’ realm and then have to go to the lower realms of cyclic existence and then become a human, and then again to the gods. So we can see how we are constantly moving from the high realms to the lower realms, and back to the high realms.

And then, “The fault of having no companions” is that it’s very difficult for us in a lifetime to have a Dharma friend, to have a true companion. This isn’t something that we acquire very often, so this is what is meant by the fault of having no companions. It means the rarity of having Dharma friends.

Then we have the three types of suffering. The first type of the three is the suffering of suffering. If it is a suffering of suffering, it is necessarily a suffering feeling. This is what is meant by the suffering of suffering: a feeling of suffering. Then we have the suffering of change. The suffering of change is referring to “contaminated happiness,” to the happiness of cyclic existence; this is the suffering of change. Pervasive compounded suffering refers to being forced, or always being born, again and again, into the three realms of cyclic existence:  the desire realm, the form realm, and the formless realm. This is the pervasive compounded suffering. It’s being forced into these aggregates in these various realms. 

We can look at these and compare these according to how many possibilities or permutations there are. So we could say, if we compare the suffering of suffering and pervasive compounded suffering, how many possibilities are there? Are there four possibilities, three possibilities, mutually exclusive or synonymous? When we looked at those two topics we would find that there are three possibilities. Because if it is the suffering of suffering, it is pervasive compounded suffering, because it’s the suffering of cyclic existence. But if it is pervasive compounded suffering it is not necessarily the suffering of suffering. 
If you were to say, “Posit that which is pervasive compounded suffering but not the suffering of suffering,” one could say the subject “happiness of cyclic existence.” The suffering happiness of cyclic existence is not the suffering of suffering but it is pervasive compounded suffering. And then we could compare pervasive compounded suffering and the suffering of change, and we could say the suffering of change is necessarily pervasive compounded suffering but pervasive compounded suffering is not necessarily the suffering of change. And then if you said, “Posit that which is pervasive compounded suffering but not the suffering of change,” you could say the suffering of suffering. That would be something which is pervasive compounded but not the suffering of change. 
And then something which is a common locus is very easy to understand. Something which is both, in either case the suffering of change and pervasive compounded suffering, you could just say “happiness.” Or the suffering of suffering and pervasive compounded suffering, you could say the “suffering feeling.” And something which is neither is very easy.
So when you begin to look at these topics and can analyze them in that way, you learn what they mean in a much more thorough fashion, when you can compare phenomena in that way. 

Then, when we get into reflection on the specific types of suffering, we find the six different realms presented and the specific sufferings that those individuals within those realms have to endure. So we find the suffering of the human beings, the suffering of the demigods, reflection on the suffering of the deities. And then we find also the other three beings that suffering, so we’re moving outside the outline. We find that specific sufferings pertain to beings in the six realms of cyclic existence: the sufferings that the hell realms endure, the suffering that the hungry ghosts endure, the suffering that the animals endure, the suffering that the gods endure, the suffering that the demigods endure, the suffering that the humans endure. So here we find the specific sufferings that these individuals have to experience presented here.
If we look at the two categories, the suffering of the hell realm and pervasive compounded suffering, we find that there are three permutations, three possibilities. In all six of those we will find that there are three permutations or three possibilities. And if we think about this, we will come to a very good understanding that we won’t forget if we think in this way, by comparison and so forth.

We have the actual meditation on suffering—just going through the outline—and then we have “Reflection on the universal or the general suffering of cyclic existence,” then “Reflection on the specific sufferings of cyclic existence.” Then under the category of “Reflection on the general sufferings of cyclic existence,” we have “Reflections on the eight types of suffering, reflections on the six types of suffering, and reflection on the three types of suffering.”
The first category, which is “Reflection on the eight types of suffering,” we find a quote from  Friendly Letter, or Letter to a Friend, by Nagarjuna where we find the presentation of the eight types of suffering but not done so in such an explicit way. Therefore, it’s easier to look at the actual outline of the Lam Rim Chen Mo so that you can find all of those eight that are being presented here, in Nagarjuna’s Friendly Letter:  four explicitly and four by the words “and so on,” or indicated by words. It says, “Your Highness, be disenchanted with cyclic existence, which is the origin of many sufferings— Being deprived of what you want, death, illness, old age, and so on.” 
“Here, cultivating a sense of disenchantment with cyclic existence means reflecting on it as the origin of many sufferings. The eight types of suffering include the four that Nagarjuna states explicitly—being deprived of what one wants and so forth—as well as the four that are indicated by the words ‘and so on.’ The Bhagavan taught these eight in many discourses when he identified the truth of suffering.”
Where did Nagarjuna get this information from? He received this information from authentic sources, and those are the sutra and tantra teachings of Shakyamuni Buddha, The One Thus Gone, Bhagavan. Because he was able to find this enumeration of eight in those texts, he presented them in Friendly Letter but did so in a way that was explicit and implicit. It says here, “indicated by the words, ‘and so on.’” Four were explicitly presented, which are “deprived of what you want, death, illness, old age, and so on.” And the other four, implicitly meant by the words, “and so on.” Since they were indicated by words, they are not there. So then we need the outlined of the Lamrim Chenmo to be able to refer to, to find out what those other four are. It’s quite easy to do so if we have that. [Rinpoche didn’t list the others; he said we can refer to that outline if we want to look for what those are.]

The reason we do this reflection on suffering and the origin of suffering and the different divisions and so forth is so that we begin to dislike suffering. We begin to not want it in our life and therefore, because we have this idea that we don’t want suffering, we slowly move towards the determination to be free, towards the desire to definitely emerge from that suffering that we do not want. This is what the point of meditating on and reflecting on these sufferings and origins is. 

The next section deals with the stages of the path that one must rely upon that are presented in the earlier teachings, even if one has advanced into another scope. This becomes the second category of Jamyang Shepa’s outline, the first being the origin of the information and then the need for the common practices or the common pathways. 
It says, “During every session in which you meditate on the teachings shared with persons of medium capacity, take up as well the shared teachings that I explained in the section on the practices appropriate to persons of small capacity. As for the teachings that are not shared with persons of small capacity, if your mind is strong, sustain them in meditation in exactly the way I have written; if it is weak then leave out scriptural citations, and only meditate on the meaning of the points I have outlined.” The point of the common stages could stop at, “that I explained in the practices appropriate to persons of small capacity.” 
What that means is, if you are a practitioner of the medium-capacity stages of the path, that doesn’t mean that you disregard the small-capacity stages of the path, because those are in common with medium capacity and in common with great capacity. So we find that renunciation, for instance, in the pathways shared in common with beings of small capacity, that is a desire to definitely emerge or renounce the lower realms of cyclic existence. That desire to emerge from the lower realms is something in common with the medium scope and the great scope because they have this desire to emerge from the lower realms. So here, it says to take up the shared teachings—that’s the name of the category—to practice the shared pathways, and it’s because these become part of the higher scopes themselves. They aren’t something separate—they become a common practice that is within those scopes as well.

So in Pabongka’s commentary we found the points that were, once you have practiced karma and its results and death and impermanence, and this idea of disgust, of wanting to emerge from the lower realms of cyclic existence, then you move on to these medium practices, which is to emerge completely from cyclic existence, not just the lower realms. But one still holds that initial level of renunciation while simultaneously cultivating a higher form of it.

Then it says, “As for the teachings that are not shared with persons of small capacity.” That is, for instance, in the pathways for beings of small capacity or teachings for beings of small capacity, we have a desire to emerge from the lower realms of cyclic existence: hell, hungry ghost, and animal. But we don’t have a desire to emerge from the higher realms of cyclic existence. We don’t have the desire to emerge from the human, demigod, or gods realms. It’s a goal to be born there. So this is an unshared practice; that’s what is meant by an unshared practice.
“As for the teachings that are not shared with persons of small capacity, if your mind is strong, sustain them in meditation exactly the way that I have written them here. If it is weak then leave out the scriptural citations and only meditate on the meanings of the points that I have outlined.”
So if you are of a higher capacity of intelligence, you should follow the practices and learn it in the way that it’s been presented, by using Nagarjuna’s scripture and then being able to understand what’s implicitly being stated there and be able to understand the meaning very easily or thoroughly. But if your mind isn’t strong and if just looking at these quotations is going to confuse you because of the omission then it’s better for someone who confuses to just look at the outline and understand it in that way. Lama Tsong Khapa is speaking to two capacities of persons: one that’s able to understand it very easily in the way that it’s presented and then those who aren’t as learned, who need to look at the outline in order to understand it. That’s the point made in the second part of this stanza.

The next section points out the importance of analytical meditation in relation to these types of sufferings. It is necessary to do analytical meditation on the eight types of suffering, the six types of suffering, the three types of suffering, the specific sufferings of individuals. It is necessary to use this form of analysis. When we look at meditation there are two divisions: analytical meditation and single-pointed meditation, a focused or fixed meditation. The analytical meditation that we’re trying to develop here, in relation to these topics, has to be free from the obstacles of laxity and dullness, sometimes translated as lethargy. It’s confusing sometimes because those words are supposed to mean different things in the context of these obstacles to meditation. And when we have either laxity or lethargy, whichever is used, there are other forms within categories which are either laxity or lethargy. You’ll have to look into that to understand specifically the word you’re using. I think that’s the only way to do it. But they need to be free from these two obstacles, excitement and lethargy or laxity. And this is the kind of analytical meditation that has to be done. 

We find later, Lama Tsong Khapa pointing out that if one wants to have the emergence of faith in the spiritual teacher or faith in the teacher, and one wants to develop a desire to emerge, and if one wishes to develop the mind that aspires to enlightenment, it’s necessary to engage in analytical meditation to generate these realizations. We find this analysis being indispensible when we’re looking to have a realization. We find it indispensible when we wish to have a realization because that realization is dependent upon that analysis that is free from the obstacles of excitement, lethargy or laxity. 

“Though these are analytical meditations, you should nonetheless arrest excitement and so forth” (excitement and laxity is what this is referring to, and all the categories within that) “with regard to your mental object, not taking up any object—virtuous, nonvirtuous, or ethically neutral— other than that which you are meditating upon. Without letting your mind fall under the influence of sleep, lethargy, or laxity, meditate continually in a state of consciousness that is very clear and pure.” 

Here, one is taking an object of observation for his or her meditation. When one has an object of observation such as suffering—so suffering becomes the object of observation of your meditation—you’re engaging in analysis of suffering in order to generate renunciation eventually, the desire to definitely emerge. That meditation should not be under the influence of excitement, which means that you’re supposed to be thinking solely about suffering and so forth, suffering and the points about suffering, but your mind is being distracted and moving onto objects of observation and here it says, “Either virtuous, nonvirtuous, or neutral that are other than the object of observation that is intended,”  So once you waver or move to any other object of observation than the one you intend to focus on, excitement is present.

The next type of nonvirtue is laxity. Laxity refers to when the object of observation becomes unclear, where it’s present but there’s not clarity around that object of observation. Then there’s a very subtle form of laxity which means that even though you might have some clarity in relation to your object of observation, there isn’t a very strong ability to see, if you will, or apprehend that object of observation in its clearest, most uninhibited way. So that object of observation, even though you have clarity around it, isn’t a complete clarity. So that’s a subtle form of laxity that can be present even if there isn’t that more gross level present, where there’s that lack of clarity altogether. So that can be laxity, too. 

Then Rinpoche went back to these things. Not letting your mind fall under the influence of sleep. Sleep is when you disengage completely, when you’re in meditation and you fall asleep. That’s what the first category stands for. Next is lethargy. Lethargy is like a darkness that comes over. It may be right before sleeping; I’m trying to describe what that darkness is. You begin to stop apprehending something before sleep and things become darker and darker. So that state of darkness is called lethargy. Laxity is the term that we’re using in this case for that lack of clarity around the object. It’s called “dullness” a lot; you’ll see that in a lot more texts—dullness and subtle dullness. But here we would say laxity and subtle laxity. What it’s referring to is this lack of clarity around your object of observation.

Without this analysis that’s free from these things, of excitement and laxity, one will never be able to have the realizations that he or she is trying to achieve, in this case in relation to the meditation on suffering, trying to generate renunciation. One won’t be able to, if that analysis isn’t pure, meaning an undistracted analysis.

Where do we find that one needs to engage in this analysis with an undistracted mind? Where do we find this? This distraction, as a note, is excitement or lethargy. So, where do we find this point? We find it in Shantideva’s Guide to the Bodhisattva’s Way of Life where it says, “For, as Engaging in the Bodhisattva Deeds says, there will be little results from any virtuous practice if the mind is distracted.” Here, this is speaking of analysis at this point in the text, that distracted analysis is not producing—even though it’s a virtuous thing one is analyzing—not producing very much result.
It says, “The One Who Knows Reality has said that prayers, austerities, and such—even if practiced for a long time—are pointless if done with a distracted mind.” If one’s mind is distracted by these previously mentioned things—if one is doing prayers, engaging in recitation of the prayer book or engaging in recitation of prayers themselves, books or prayers, this would fall under that category. If one is distracted while doing that, then there isn’t as much benefit. 
“Austerities” is referring to if one is doing the practice of Guhyasamaja, for instance, reciting the mantra of Guhyasamaja, so that’s a Guhyasamaja austerity. Or if it’s Tara, it’s a Tara austerity. I forgot the other deities but Rinpoche mentioned Chenrezig austerity, if you’re doing om mani padme hum, or other deities such as Yamantaka, Chakrasambhava, etc. Any of those practices while reciting mantras would be considered the austerities of those deities. If one is distracted while doing that practice then it won’t be of as much value.
At the Center we have our prayer book. When we recite that, we’re engaging in prayers. We have a section in the prayer book that has mantras. When we’re doing those mantras we’re doing the austerities. 

Here, “The One Who Knows Reality” is referring to Buddha Shakyamuni. Buddha Shakyamuni has stated that if you engage in prayers such as in the prayer book or mantra recitation like we find in our prayer book, even if you do it for a very long time, they are “pointless if done with a distracted mind.” The word “pointless” here, in Tibetan, is “not meaningful.”  Your practices will not be meaningful, even if they are done for a long time, if your mind is distracted by excitement or lethargy while you’re doing your prayers and mantra recitation. Who has stated this? The One Who Knows Reality, Lord Buddha, has stated this. 

What does it mean that it’s pointless, will not have meaning? What it means is that there will be little result from virtuous practice if the mind is distracted. So even if you are engaging in the familiarization of some kind of virtue, if your mind is distracted you will have a very small amount of virtue accumulated because of that distraction. That’s the point about the downfalls of a distracted mind in relation to your analysis of objects of observation.

We find many quotes that show the importance of having an undistracted mind while engaging in analysis for collecting virtue. We find it in the Sutra of Cultivating Faith in the Mahayana, we find it in Engaging in the Bodhisattva Deeds, we find it in the text where it states that if one wishes to achieve faith in a spiritual friend or a desire to emerge, or the mind that aspires to enlightenment, analysis becomes necessary for those realizations to occur. So we find all these points made over and over again that show us the importance of trying to stabilize our mind.
