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PREFACE

This dissertation contains material from a number of original
Tibetan and Sanskrit seriptures, many of which have not previously been
translated by other scholars. Because of the unusual nature of the Tibetan

and Sanskrit material, several exceptions to A Manual for Writers are used..l

First, passages from several Tibetan scriptures are used extensively
throughout Chapter 2. In order to avoid numerous footnotes, references

to such scriptural passages follow a special notation system. The nota-
tion begins with the author's name in an abbreviated form. A comma follows.
Then, the page or block folio number follows. The entire reference is
enclosed in parentheses. The author's names are used instead of the title
of the scripture because most Tibetan scriptures have unusually lengthy
titles. For example, (Bk,p.102) means that the cited passage is from an
authoritative commentary by Bkre shis rnam rgyal briefly called Nges Don
dZa Zer [Moon Light of Certain Trutp]. The passage is found on page 102

because the block print utilizes an arabic notation system. As another
slightly different example, (Jp, fol. 32a), means that the cited passage
is from an authoritative commentary by 'Jam dpal dpa' bo briefly called
Phyag rGya Chen Po . . . Khrid kyi sPyis Dom rsTae Tshi [Lectures on the

Practical Manual to Mahamudral. The passage is found on the thirty second

folio, side a. A complete list of these abbreviations is given in Table 4
on page U6.

There are a number of different systems for romanization of the
Tibetan script. The dissertation follows the system of S. Chandra Das
in his Tibetan-English Dictionary. Tibeten and Sanskrit words are used

extensively throughout the dissertation. These foreign words are given

in the above romanized form, and are underlined, but not capitalized.

lKate L. Turabian, A Manusl for Writers of Term Papers, Theses,
and Dissertations (Chicago: The University of Chicago Press, 193T; 4th
ed., 1973).




Whenever underlining is used for foreign words, it is to be understood
that the word pertains to a book title only if the words are also capital-
ized.

Chapter 2 is a study of the technical vocabulary of meditation.
Therefore, a large number of technical terms for internal meditation expe-
rience are used throughout the body of the chapter. Whenever a new tech-
nical term is introduced its translation is enclosed in double guotation
marks. This is immediately followed by the Tibetan (and sometimes the
Sanskrit) term, given in parentheses and underlined. For example, consider
the term, "entity" (ngo bo). The translationm, "entity," is used for the -
Tibetan technical term, ngo bo. If both Tibetan and Sanskrit equivalents
are used the Sanskrit is marked and they are separated by a semicolon.

For example, "entity" (ngo bo; Skt., vastu). The Sanskrit translation of
the same term is vastu. In order to preserve the precise usage of these
technical terms in the original material, every such technical term is
capitalized in the translation of passages from the texts.

Several technical terms have not been translated. These terms are
very common Buddhist terms, whose meaning becomes clear to the Western
reader while reading the manuscript. These include: Buddha, Dharma, and
Sangha—-the "Three Jewels" of Buddhism: Samsara and Nirvana--the two
states of existence; and several others, notably, karma, semadhi, siddhi,
and skandha.

Many people were helpful in the development of this dissertation.
Jonathan Z. Smith and Normen Perrin greatly influenced my thinking on
methodology in the reconstruction, exegesis, and interpretation of Buddhist
texts. The enthusiasm and encouragement of Frank Reynolds and Mircea
Eliade were instrumental in my decision to study the practical Buddhist
texts. Geshe Wangyal of the Lamaist Buddhist Monastary of America,
Washington, New Jersey, first introduced me to the Tibetan language in an
oral form. I am especially indebted to Geshe Wangyal for also introducing
me to Dharma-practice, through which the meditation experiences described
in Chapter 2 were more understandable. Stephen Beyer and Geshe Sopa of
the University of Wisconsin, Madison, Wisconsin, helped me to deepen m&
understanding of the Tibetan language enough to translate the matefial in

Chapter 2. Stephen Beyer originally introduced me to the Mahamudra root-—
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texts and commentaries used in that Chapter. Later, Gene Smith, of the
Library of Congress, Delhi, India, urged me to also comsider translating
Bkra shis rnam rgyal's Moon Light, which I now consider the main commentary
to the entire Mahamudra tradition, and have used extensively throughout
Chepter 2. I am also indebted to Peter Homans and Don Browning for their
constant patience and support through the various stages of my thinking
and writing. Without their openness to these ideas, the dissertation

could not have been written. Lastly, I am especially indebted to Erika
Fromm whose influence on my personal and professional development as &
psychologist was extensive over the five years that I served as her teach-

ing assistant, and who guided every phase of this research.
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CHAPTER I
GOALS AND METHODS

Buddhist Soteriology: The Systematics of Philosophical
Expression and Direct Experience

The problem of understanding religion in general and Mahayana
Buddhism in particular concerns the definition of religion. With the
enormous complexity of religious phenomena, different assumptions are

made about the study of religion. In his discussion of "Religionswissen-

. schaft," Joachim Wach has provided some useful guidelines for the student
of religion. He subordinates the cultural forms of religious belief-
systems and patterns of worship to the forms of religious experience.
Most religions presuppose a speciel form of human experience. According
to Wach, genuine religious experience is defined as a response to some
experience of ultimate reality. It is a total response of the person with
his intellect, affect and volition; it is the most intensive, profound ex-
perience of which man is capable; it is a most powerful source of motiva-
tion and action.l Wach defines religion in terms of religious experience,
and also by the way belief-systems and life-style are organized to effect
such experience. Religion, in its most fundamental sense, then, is
soteriological.

Mahsyana Buddhism is a case in point. Wach considers Mshayana

Buddhism to be one of the most difficult types of religious experience

lJoa.chim Wach, The Comparative Study of Religions (New York:
Columbia University Press, 1958), pp. 27-36. For a concise discussion of
Wach's definition of religious experience, see Joseph M. Kitagawa, ed.,
The History of Religions: Essays on the Problem of Understanding (Chicago:
The University of Chicago Press, 1967), pp. 40-kl.
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for the modern student of religion to understa.nd.l The difficulties are

in part due to the problem of ascertaining the meaning of the most important
philosophical terms within the Mahayana (e.g., Dharma, emptiness), as well
as to working out a rather complicated historical devélopment. Difficulties
also pertain to the assumptions made about how to study the MahEyé'.na. We,
must not forget that the key philosophical concepts are expressions for a
type of religious experience. Furthermore, the history of the Mshayane is
a history of variations upon the theme of a certain type of religious ex-
perience centering around experience of emptiness.. Wach calls for a return

to the study of religious experience:
However, the study of the historical development of Mshayana Buddhism
has to be supplemented by inquiries aimed at an understanding of the
religious experience which manifests itself in the theology, devotional
practice and world-view of the Great Vehicle.
Ma.hg.ya_.na. Buddhism like other religions is a system of salvation. Its doe-
trines describe a particular configuration of ultimate reality. Its prac-
tices describe the ways to achieve this end, through ethical and contempla-
tive meens. .For example, Wach mentions the Bodhisattva.bﬁﬁmi as a text
designed to systematically set forth a practical path toward the experience
of ultimate emp't‘.:i.ness.3 He sees the Mshayana as a system of imitation. A
disciple follows the ideal model of the Bodhisattva through various stages
of practice, as exemplified in the Bodhisattvebhumi. Then he directly

experiences the ultimate emptiness for himself.

A significant proportion of Western Buddhist scholarship has not
followed the guidelines set forth by Wach. Much Western Buddhist scholar-
ship has become preoccupied with the problem of meaning regarding central
philosophical concepts within Buddhism. Buddhism appears vastly analytical
and speculative. Such scholarship neglects the fact that these philosoph-
jical concepts are an expression of a type of religious experience, and
moreover, that Buddhism as a soteriological system is organized as a

system of practical methods for nothing less than the direct experience of

lJoachim Wach, Types of Religious Experience: Christian and Non-—-
Christian (Chicago: The University of Chicago Press, 1951), p. 10k.

3

2rbid., p. 108. Tbid., p. ll12.
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its ultimate concern. Much of the early Western scholarship on Buddhism
is both reductionistic and proud. Scholars have immediately tackied the

most difficult of concepts, such as nirvana, dharma, emptiness, while

ignoring the eleborate foundations and stages of practice that gradually
transform a disciple into a living embodiment of what such terms purport
to express. Not only are practice and experience largely neglected, but
the very categories used to understand the central concepts in Buddhism
are transparently based upon Western philosophy, philology, and Christian
1
theology.
Guy Richard Welbon's The Buddhist Nirvana and Its Western Inter-

preters is a masterpiece in its exposition of Western scholarship on
Buddhism. In his polemic style he refutes most of the philosophizing
about Buddhism by the great Western Buddhist scholars of the nineteenth
and twentieth centuries. Their works disclose much about their own pre-
suppositions, but little understanding of Buddhism. The problem of all
such scholars is this: +they are philosophical and historical methods in

lTo impose our own categories on the data provided by the Buddhist
source material is to run the risk of violating their intentionality and,
consequently, to violate the entire interpretive enterprise. The problem
is not lost with respect to many contemporary scholars, and Richard H.
Robinson's comments are representative:

Earlier European comparative studies began with a meta-system set up

to handle European philosophy, religion, language, etc. and nothing
else. Not realizing how parochial it was, they applied their particu-
lar meta-system naively and often unconsciously to systems that it was
inadequate to describe, with consequent distortionm, omission and mis-
representation . . . Indian religion was described within the Christian
scheme for contrasting Christianity with its rivals in the Roman empire.
Often such studies have translated a non-Western system into a Western
one and have misrepresented this destructed, untextured changeling as a
description or explanation of the original. Th. Stcherbatsky's Kentian
and Hegelian paraphrases of Indian Buddhism are the most brilliant and
flagrant instance of this stype.

From Richard H. Robinson, "Comments on Non-Western Studies: The Religious
Approach by Wilfred Catwell Smith," A Report on an Invitational Conference
on the Study of Religion in the State of the University, The Society for
Religion in Higher Education, New Haven, Conn., 23-25 October 196k, p. 63.
Quoted in Guy RicHard Welbon, The Buddhist Nirvana and Its Western Inter-
preters (Chicago: The University of Chicago Press, 1968; reprint ed.,
Chicago: Midway Reprint, 1975), p. 300. _
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a quest for the central philosophical ideas within Buddhism. Several
examples may illustrate Welbon's argument.

Thomas Rhys-Davids was a pioneer in his study of the Pali Canon
as a source of Buddhism. He uses the Canon as a source of his search for
the meaning of pirvaga. He defines the original message of Buddhism,
nirvana, as the "blowing out" of ignorance and passion.l His wife,
Caroline A.F. Rhys-Davids, developed more careful and'critical methods
for the study of the Pali Canon. She departs from her husband's conclu-
sions about nirvena. The conception of nirvana in the original message
of the Buddha and that of the Canon are thought to be somewhat different.
The latter is a more positive conception of the "means" (attha) toward =z
positive, other worldly state of being.2

Later scholars depart from the Pali tradition of Buddhist scholar-
ship. La Vallee Poussin and Stcherbatsky stand out as the great scholars
of the Sanskrit Mahayana tradition. La Vallee Poussin, the historiam,
nevertheless, continues the quest for the central idea of Buddhism. He
constructs a history.of the nirvaga concept, which he believes to be
originally derived from pan-Indian yogic practices.. Stcherbatsky departs
from the earlier preoccupation with nirvEna, but not with the search for
the central idea of Buddhism. For Stcherbatsky, though not disinterested
in Mshayana doctrines of nirvapa, the central idea is the doctrine of
"elementariness"” or "dharmas."3 Stcherbatsky, the philosopher, sees
Buddhism as a form of "radical p:!_uralism.")4 ‘

The problem with such Western Buddhist scholarship is one of
ideology. Welborn reminds us that, "The Buddhe was not a philosopher. . . .
Obviously, the Buddha was a genius as a soteriological tactician."5 He
exposes the curious failure of the great scholars to be a failure to place
Buddhist philosophy within the context of practice and religious experience.

La Vallee Poussin most explicitly displays such bias:

2

lyeibon, p. 23k. Ibid., p. 2bh.

3. Stcherbatsky, The Conception of Buddhist Nirvana (Leningrad,
Russia: Publishing Office of the Academy of Sciences of the U.S.S.R.,

1927).

5

hWelbon, pp. 288-289. Ibid., p. 299.
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Moreover, we look at the Buddhist doctrines from the outside. Whereas

N:Lrvana. is for us a mere object of archaeological interest, it is for

the Buddhlst of paramount practical importance. Our task is to study

what N:Lrva.na. may be; the task of a Buddhist is to reach Nlrva.na..l
According to Welbon, the Rhys-Davids, La Vallee Poussin, Stcherbatsky, and
the scholars before them, describe a central philosophy that bears little
obvious relation to practice. Welbon concludes that these scholars have
"totally misunderstood” B\.‘Ld.dhis:n,2 and so, he calls for a new trend in
Buddhist scholarship, which gives the same relative importance to experi-
ence and practice as the Buddhists themselves.

Modern scholars have certainly paid more careful attention to the
soteriological dimension of Mshayana Buddhism than their predecessors. |
Many have not, however, given up their preoccupation with the central pixilos—
ophy of Buddhism. As a compromise, certain modern scholars have chosen a
particular class of Mshayana texts, which are especially philosophical. The
writings of the Indian, Nag'ér,juna,?’ and the Tibetan, Tshong kha pa, stand
out in this regard. The title of T.R.V. Murti's The Central Philosophy of

Buddhism reveals the same concerns. He discusses the dialectical sjrstem
of the schools of Buddhism at great length. Though interested in its
"absolutist"” philosophy, Murti admits that the Madhyamika is 'not an
academic system," but rather has a "spiritual objective." The complicated
dialectical philosophy is designed to bring the student to full realiza-
tion of §unza.‘ta., or emptiness, by clearing away the categories of reason
thereby opening the way for some intuition of absolute truth.h Frederick

Streng's tiness: A Study of Religious Meaning is a more careful study

L.Ebld. , P- 273, quoting Louis de La Vallee Poussin, The Way
Nirvana: Six Lectures on Ancient Buddhism as a Dlsc:Lpllne of Sa.lvatlon

(Cambridge: The University Press, 1917).
2

Tbid., p. 30k.
3Freder:Lck J. Streng, Emptiness: A Study in Religious Meaning (New
York: Abingdon Press, 1967). This volume includes_an excellent bibliogra-
phy on the works of Nagarjuna, "Life and Works of Nagarjuna," pp. 237-2k0.

hT.R.V. Murti, The Central Philosophy of Buddhism (london: George
Allen & Unwin, Ltd., 1960).
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much in the spirit of Murti's earlier work. Streng, likewise, studies
Ngggrjuna's diajectic. However, he criticizes Murti's surviving philosoph-
ical bias, especially his absolutist philosophy. The dialeétic does not
clear the wey for some higher realization of truth, but is itself an expres-
sion of a form of religious experience. The dialectic is a form of reli-
gious expression, and more particularly, a form of expression that is dis-
tinctly soteriological. The dialectic is a "way of release." It both
provides the means of transformation into the experience of emptiness and
also expresses that experience.l

Much in the same vein as these works on Indian Madhymikan Buddhism,
are more recent works on Tibetan Madhyamika, for example, Hopkins'

Meditations on Emptiness.2 Such works, like that of Streng, more accurately

interpret the soteriological nature of Mahayane philosophical reasoning,
though once again revealing the penchant for philosophical approach within
Western Buddhist scholarship.

Though not inaccurate, such modern scholarship presents a rather
narrow view of Buddhist soteriological means. In his anthology, The

Buddhist Experience: Sources and Interpretations, Beyer classifies

soteriological means according to three traditional Buddhist categories: .
ethics, meditation, and insight. Each of these three categories subsumes

a large variety of means. There are many varieties of ethical, meditative
and insight practices.3 The Madhyamikan dislectic is but one example of
many forms of insight practices. A proper study of Buddhist experience

and practice must include all three forms of practice in the life of the
disciple.

Certain scholars have acknowledged the importance of these other

lStreng, p. 148, n. 15. Streng discusses his disagreement with
Murti's conception of the dialectic of Nagarjuna.

2Geshe Lhundup Sopa and Jeffrey Hopkins, Practice and Theory of
Tibetan Buddhism, with a Forward by His Holiness The Dalai Lama (New York:
Grove Press, 1976).

3As an example of the varieties of practice, see Stephan Beyer,
The Buddhist Experience: Sources and Interpretations, ed. Frederick J.
Streng, The Religious Life of Man Series (EFneino, Calif.: Dickenson Pub-
lishing Co., 19Tk).




T

categories of Buddhist practice. Conze stands out as one of the great

modern Buddhist scholars who has been particularly semsitive to the issues
of practice. His earlier work, Buddhist Meditation, was intended to pre-
sent an account of the traditional meditations within Theravada Buddhism,
notably, thdse found in Buddhaghosa's Visuddhimagga. His assumptions be-

come clear in the opening lines to that work:

Meditational practices constitute the very core of the Buddhist
approach to life. An intensely practical religion, Buddhism is by
contrast inclined to treat doctrinal definitions and historical '
facts with some degeee of unconcern. As prayer in Christianity, so
meditation is here the very heartbeat of the religion. Enlighten-
ment, or the state of nirvana, is, of course, the ultimate aim of
Buddhist meditations. On the way to Nirvana, they serve to promote
spiritual development, to diminish the impact of suffering, to calm
the mind and to reveal the true facts of existence.t
The book presents selections from four areas of Buddhist practice: devo-
tional exercise, mindfulness, trance, and wisdom. The former two are
ethical practices. Trance is an unfortunate translation for meditation,
and wisdom for insight practices. Conze's more famous work is a second
book, Buddhist Thought in India. This book sets forth some of the main
philosophical doctrines of Mshayana Buddhism: the three truths, four im-
measurables, and the theories of no-self, causality, and the path. Conze

did not however, intend the book to be a statement about Buddhist philos-

ophy. The book was written as a sequel to the former:

Some familiarity with these [meditational] practices will greatly

assist the reader of this book, which derives the tenets of Buddhist

philosophy from the meditational experiences of Buddhist yogins.2
According to Donze, the philosophy is an expression of religious experi-
ence attainable only through meditation. Philosophy cannot be understood
apart from the meditative experiences:

The investigation of emptiness is the chief task of [Mashayana] Buddhist

wisdom. Only systematic meditation can disclose its profundity.
Emptiness is essentially an object of rapt contemplation, and

]‘Edwa.rd Conze, Buddhist Meditation (London: George Allen & Unwin,
Ltd., 1956; New York: Harper & Row, Publishers, Harpertorchbooks, 1969),
p. 11.

2Idem, Buddhist Thought in India (London: George Allen & Unwin,
Ltd., 1962; Ann Arbor: The University of Michigan Press, 1962), p. T.
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inconclusive chatter about its being, or not being 'nothingness'
deserves only contempt. It would be a mistake to treat the views of
the Madhyamikas as though they were the result of philosophical
reasoning, when in fact they derive from age-old meditational
processes by which the intuition of the Absolute is actually
realized.
Conze goes on to discuss the different levels of Emptiness and their cor-
R . 2
respondence to various stages of practice.
What Conze does for meditation other scholars, for example,
Trevor Ling, do for Buddhist ethical practice. Though discussing
Theravada rather than Mshayana ethics, Ling reveals a similar bias to
that of Conze:
In Theravada Buddhism, however, as we have seen, ritual practices play
an important part as well as the disciplines of meditation, and it is
this, togeher with the scriptures which gives the Theravada its char-
acteristic religious quality. By this I mean the kind of religious
life in which it is taken- for granted that theological argument is no
substitute for spiritual experience, and that without regular, disci-

plined ritual devotion and practice, theology becomes mere ideology,
the enemy of true religion and of the holy life.3

Offerings, ethical precepts, prayers and religious holidays are salvational
means.

The Western ideological bias toward philosophy has influenced the
very selection of source material. Until recently, this has caused Western
scholars to neglect a genre of practical meditational, devotional and
ethical texts in favor of more philosophic source material. Such neglect
represents a carry over of attitudes found within the earliest unsystematic
scholarship on Buddhism. The earliest scholars, Burnouf and Muller, based
their interpretations of nirvana upon random texts without clear under-
standing of the overall context of these texts within Buddhism.h Likewise,
Shopenhauer, Wegner and Nietzche did much to popularize Eastern notions of

liberation but did so more on impressions than on an understanding of

2

1rvia., pp. 2u3-2Lk. Tbid., p. 243.

3rrevor Ling, "The Significance of the Ritual Element in Theravada
Buddhism," in Studies of.Esoteric Buddhism and Tantrism (Koyasan: Koyasan
University, 1965).

hWelbon, p. 192.



9

Buddhist textual traditions. The Rhys-Davids were the first to make a

systematic study of the Pali Canon. They developed a2 method which

ultimately does little more than distort a practical tradition, namely

cross philological comparison of a large number of Canonical works.

Other scholars, such as Conze have criticized these methods. He says:
the custom of trying to ascertain the meaning of Nirvana by col-
lecting and examining many disconnected gquotations cannot yield
good results.

In contrast to the earlier Western philosophical scholarship
modern Buddhist scholarship is best considered an era of practical
Buddhist studies. One sign of this reorientation has been a more care-
ful attempt to specify and classify the Buddhist textual traditions.2
There has been some attempt to chose texts which are considered most
important within the Buddhist traditions. One of the most significant
signs of this new era has been the translation and presentation of com-
plete texts which are interpreted as complete soteriological systems in

themselves, for example the Bodhicaryavatara, Bodhisattvabhumi, the many

works of NEgErjuna,3 and sGam po pa's Jewel Ornament, to mention only a

few.

Another sién of this re-orientation has been the re-emergence of
interest in certain genres of practical texts, heretofore neglected by
Western scholars, namely, Chinese Ch'an and Japanese Zen; Burmese mind—
fulness meditation; Northern Buddhist Tantrism. There is something com-
mon about all these texts. They are derived fram popular movements
within Buddhism which often directly discourege philosophical specula-
tion. Some scholars have gone so far as to consider Zen and Tantras
anti-intellectual. This trend in Western scholarship approaches the pre-
cise antithesis of the earlier; practice becomes mpre'important than

philosophical understanding.

1rbia., p. 299.

2Da.isetz Tritaro Suzuki, Catalogue and Index of the Tibetan
Tripitaka (Tokyo: Suzuki Research Foundation, 1962).

3As an example of the works of Nagarjuna see the bibliography in

Steng, pp. 237-2k0.
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The first wave of practical Buddhist studies wé.s pioneered by
D. T. Suzuki in his introduction of Zen Buddhism to the West. This has
been followed by a great number of practical works on the earliei' Chinese
Ch'an Buddhist practice, most notably, the works of Chang, Luk and
numerous works on the later Japanese development, namely Zen, in the works
of Suzuki and Ka.plea.u.l The list of scholars does not include a rather
large number of Japanese studies on Ch'an and Zen pre.ctice.2 According to
Suzuki, Zen is aimed at eradicating habitual modes of reasoning through a
particular form of religious experience called satori. Philosophical
expressions, such as the Doctrine of No-Mind, only become viable after the
satori experience. Satori is said to defy explanation and philosophical
speculation. One discovers in Suzuki's exposition of satori, a search for
a central philosophy. Such an erdlightenment experience is defined in a
manner somewhat akin to Wach's definition of religious experience. The
satori experience is: unavailable to reasoning, noetic, authoritative,
affirmative. It carries with it a sense of the beyond, impersonlity, and
a feeling of exhaltation and momentariness. Satori is direct experience
of the true nature of the mind which supercedes all philosophy.3 There-
fore, Suzuki is especially sensitive to the practical means by which one
attains a satori experience. These are classified into two types: verbal
forms, such as paradox, dialectic, contradiction, poetry, repetition,

exclamation and koan; and direct methods, in which the master directly

lPhil:i.p Kapleau, Three Pillars of Zen: Teaching,Practice, and
Enlightenment, with a Forward by Huston Smith (New York: Harper & Row,
Publishers, 1966); Daisetz Teitaro Suzuki, An Introduction to Zen Buddhism
(New York: Harper & Row, 1949); and idem, Essays in Zen Buddhism (New
York: Harper & Row, Publishers, 1949).

2The list of Chinese and Japanese studies on Zen Buddhism is very
large. Most of the works have not been translated into English. As an
example of the Chinese works, the reader might consult the excellent bib-
liography of Ch'an Buddhism found in Chang Chung-Yuan, Original Teachings
of Ch'an Buddhism (New York: Pantheon Books, A Division of Random House,

1969).

3Da.izeta. Teitaro Suzuki, Zen Buddhism: Selected Writings of D. T.
Suzuki, ed. William Barrett (New York: Doubleday & Co., Doubleday Anchor
Books, 1956), pp. 103-108.
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demonstrates a way of viewing immediate experience that is beyond reason-
ing in the interaction with his student.

A most interesting advocate of this new form of scholarship is
Charles Luk, who makes no secret of his mission. As an accomplished
disciple within the Ch'an tradition he offers his translations to the
reader as a direct invitation to experience. His works largely concern
the direct method of Ch'an. Therefore, his writings consist largely of
stories of famous interactions between masters and students and transla-
tions of important Sutras. His interpretation of Sutras departs signif-
icantly from most scholars. He denies that these texts have a logical
organization. Rather, they are seen as accounts .of direct methods of

teaching. For example, consider his foreward to the Diamond Sutra:

The Vajracchedikaprajhaparamite Sutra, widely known as the Diamond
Sutra, is of very profound and subtle meaning, and few really under-
stand it. It has been wrongly divided into thirty-two chapters which
seem to be unconnected random sayings, and the sub-title of each
chapter creates more confusion in the mind of readers who usually
rely on it for their interpretation of the text. . . .

A correct interpretation of the Sutra is difficult because as soon as
a doubt or question arose in Subhuti's mind, the Buddha, who knew it
perfectly, gave an immediate reply without waiting for the mental
query to be expressed in words. Therefore, all these mental questions
were not recorded by Ananda who only noted down the questions and
answers actually heard by him, to be in gccord with the first sen-
tence of the Sutra: 'Thus I have heard.' 1 In China many commen-—
taries have been written on this Sutra but most of them have failed
to satisfy readers who have not seen the continuity of the Buddha's
teaching which began by wiping out Subhuti's coarse conceptions and
ended with destroying his subtle ideas, until all his wrong views were
eliminated one by one, resulting in the exposure of his fundamental
nature. It was thus a continuous string of the disciples wrong con-
ceptions, from coarse to the finest, which the Buddha broke up succes-
sively in His teaching of Wisdom.2

1chnpa.re to Tibetan conceptions of 'interpreted truth' (drang don)
and 'certain truth' (nges don). Luk is contrasting truth heard from others
to that coming from direct experience, for example, from meditation or from
direct interaction with a teacher.

274 K'uan Y (Charles Luk), Ch'an and Zen Teaching, Third Series
(Berkeley: Shambala Publications, 1962).
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ILuk offers a most radical and esoteric interpretation of traditional Sutras
in which an enlightened a.nd. omniscient master speaks directly to the
immediacy of a disciple's ongoing conscious experience in a quasi-telepathic
manner toward the goal of effecting the disciple's immediate realization.
While the recent Zen studies reappraise a form of religious experi-
ence which is attainsble through linguistic tricks and unusual student-
master interactions, other recent. studies of Burmese mindfulness and com-
parable studies of Mehayane mindfulness, e.g., Matic's work on the
Bodhicmg.vatara, values a form of religious experience which is attainable
by more traditional meditation methods. The mindfulness practices first
occur in the Mahasatipatthanasutta of the Pali Canon,:L which was revitai-~-

ized by a Burmese monk, U Narada, early in the twentieth century. A trans-
lation of this Sutra and its coﬁmenta.ry has appeared followed by the
classic exposition of the practice, notably, Nyanaponika Thera's The Heart
of Buddhist Meditation, as well as other descriptions of the techniques and

the meditative ex:per::’.ence.2 Most of these works list the two fundamentals

of the practice: bare attention or mindfulness (satipatthana). These

forms of awareness pertain to four classes of objects: the body, feelings,
states of mind, and mental content. Characteristic of the mindfulness
studies is their de-emphasis of both philosophy and descriptions of medi-
tative experience. These works do little more than give cookbook instrue-
tions for the basic practice. As Nyanaponika Thera says, his work is a
"handbook," whose methods lead to direct experience of the Four Noble °
Truths. Though describing a methoé. of directing awareness, these texts
say little about what the experience is 1ilr.e.3

A third trend within the modern practical Buddhist studies pertains

lSatipa‘bthana. Sutta and Commentary [The Way of Mindfulness], trans.
Soma Thera (Kandy, Ceylon: Buddhist Publication Society, 1967T).

2Ma.‘na,si Sayadaw, The Satipatfhapa-Vipassana Meditation (san
Francisco: Unity Press, 1971). E. Shattock, An Experiment in Mindfulness
(London: Rider & Co., 1958).

BNya.na.ponika Thera, The Heart of Buddhist Meditation; A Handbook
of Mental Training Based on the Buddha's Way of Mindfulness (New York:
Citadel Press, 196%).
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to the works on the Buddhist Tantras by Beyer, Bharati, Bhattacharyya,
Das Gupta, Eliade, Govinda, Guenther, Lessing, Snellgrove, Tuccl, and
Wa,yman.l Tantrism represents the proliferation of ritual and meditative
means around a common philosophy. Some scholars believe Tantrism to be a
folk movement that arose in opposition to the orthodox Buddhist specula-
tion.2 Others identify its common Tantrice world~view and philosophy.?’

At any rate the texts are written in e highly symbolic and excessively
discursive form. Most scholars agree that philosophy is subordinated to
religious experience and more to a variety of methods tb effect the expe-
rience—rituals, recitation of mentras, initiations, offerings, construc-
tion of mandalas, visualizations, energy yogas, psycho-sexual practices.
Some scholars view these methods as organized into rather eclectic and
loose bodies of practice, called sadhanas. These descriptions of practice,
symbolism, and philosophy are often thought to be repetitive and contra-
di‘ctory.h Other scholars see the Tantras as highly structured and
systematic, at least as exemplified in the later Tibetan commentarial

traditions ,5 and possibly the earlier Indian tradition from which it

lSome of the modern works on the Buddhist tantras include:
Stephan Beyer, The Cult of Tara: Magic and Ritual in Tibet (Berkeley: The
University of California Press, 1973); Agehananda Bharati, The Tantric
Tradition (New York: Doubleday & Co., Anchor Books, 1965); Benoytosh
Bhattarcharyya, An Introduction to Buddhist Esoterism (Varanasi, India:
Chowkhamba Sanskrit Series Office, 196L); ShashiBhusan Dasgupta, Obscure
Religious Cults (Caleutta: Firma K. L. Mukhopadhyay, 1969); Mircea Eliade,
Yopa: TImmortality and Freedom, trans. Willard R. Trask, Bollingen Series
56 (Princeton: Princeton University Press, 1969); Lema Anagarika Govinda,
Foundations of Tibetan Mysticism {New York: Samuel Weiser, 1969; London:
Rider & Co., 1960); Herbert V. Guenther, The Life and Teaching of Naropa
(O0xford: Clarendon Press, 1963; New York: Oxford University Press paper-
back, 1963); Ferdinand D. Lessing and Alex Wayman, Mkhas grub rje's Funda-
mentals of the Buddhist Tantras (rGyud sDe sPyihi rNam par gZag pa rGyas
par brdod), translated from the Tibetan (The Hague: Mouton & Co., 1968);
David L. Snellgrove, The Hevajra Tantra: A Critical Study (London: Oxford
University Press, 1959); Giuseppe Tucci, The Theory and Practice of the
Mandala: With Special Reference to the Modern Psychology of the Subcon-—
scious, trans. Alan Houghton Brodrick (New York: Samuel Weiser, 1961) ;and
Alex Wayman, The Buddhist Tantras: Light on Indo-Tibetan Esotericism (New
York: Samuel Weiser, 1973).

2Bha.rati, . 2‘9.
3

hBha.ra.t.i, p- 18; Snellgrove, p. 37.
5

Dasgupta, pp- T7-14%1; Govinda, pp. 29-50; Guenther, pp. 130-249.

Lessing, pp. 11-1k.



ik

evolved.l There is less consensus among scholars as to interpretation of
this genre of texts. Though interest in these very practical texts is
consistent with the times, the failure to reach consensus attests to the
enormously camplicated forms of practice in question as well as to the
limitation of our methods. Modern studles of practical Buddhlsm have
simply not evolved methods suff1c1ently sophlstlcated to0 handle the Tantras
with any degree of satisfection.

The recurrence of interest in these forms of practical texts may
lead to a distorted picture of orthodox Mahayana Buddhist soteriology.
Recall that the overall envisionment of practice is organized into ethical,
meditative and insight practices, respectively.2 The Madhyamikan dialectic
comes closest to representing the orthodox position, but is representative
of only a part of the insight practices. Zen's direct and linquistic
ﬁéthods, instructions on mindfulness,3 and multivalent Tantric sadhanasu
are far from being representative of the most orthodox Mahayana practice.
'These types of practices give the impression that Buddhist practice is
eclectic and unsystematic. On the other hand, works such as the
Bodhicaryavatara, Bhavenakrama, Jewel Ornament, and as Wach had previously

understood, the Bodhisattvabhﬁmi, are more standard accounts of the

Bodhisattva's training within the crthodox Mahayana. Nevertheless, even
these works fail to give a complete envisionment of all the stages of
practice. The Western student is left with glimpses into fragments of

practice, with no clear envisionment of how these fit into the overall

lMalati J. Shenge, Advayasiddhi, Series 8 (Baroda: M. S. Oriental
Series, 1964); Malati J. Shenge, 'Srisahajasiddhi,"” Indo—Iranian Journal
10 (1967): 124-1k9.

2Some "meditation stages" (sgom rim) texts begin with "insight
practices” (lhag nmhong) and follow these with "staying-calm practices"
{zhi gnas as). This is the reverse order of the usual practice. For example
see Vasubhandu, AbhidharmakoSa [L'Abhidharmako$a, traduits et annotes],
trgns. Luis de La Vallee-Poussin, 5 vols., vol. 1 found in Bulletin de
1'Ecole frangaise 4'Extreéme-Orient 1 (1930) 1-298; vols. 2 & 3 found in.
Mélanges chinois et bouddhigues 1 (1932): 65-125; and vols. 4 & 5 found in
Mélanges chinois et bouddhiques 5 (1937): T7-187.

Srivetan practice also uses a form of Recollection (Skt., smrti;
Tib., dran pa) For example, see Santldeva Bodhicaryavatara fEnterl;g
the Path of Enlightenment], trans. Marion L. Matics (London. Macmillan &

Co., 1970), Chapters 4 & 5.
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conception of a Bodhisattva's life and training toward the ultimate expe-
rience of emptiness and compassion.

In conclusion, Western Buddhist scholarship needs:to find a proper
balance in its study - between practice and philosophical expression.
Over emphasis of either philosophy or practice distorts the central
balance of "wisdom and means”™ in Buddhism. Moreover, the type of prac-
tice studied must be representative of orthodox, systematic practice, and

not eclectic or partial study of practice.

Systematic, State-Specific Spiritual Development

The current dissertation is set within the context of modern prac-
tical Buddhist scholarship yet attempts to achieve a balance between prac-
tical experience of philosophical expression. Unlike many of the previous
studies its purpose is to present a systematic description of an entire
path of practices and the philosophical concepts which express the experi-
ences along this path: from the very first encounter with Buddhism;
through the process of conversion; to the preparatory doctrinal studies
and ethical practices; through the stages of meditation; through the
levels of insight; through the ultimate experience of enlightenment; and

finally, beyond enlightenment to the life of service.

' The emphasis on a systematic path of spiritual development is
meant to illustrate something fundamental sbout standard Buddhist prac-
tice and also to raise some general psychological gquestions about human
development. In Tibetan Buddhism, the systematic conception of practice

is given in a genre of texts known as sgom rim (Skt., bhevenskreme) end

related lam rim texts. The latter term means "stages-of-the-path" along
its entire evolution from ethical, to meditative to insightful practices.
The former terms means "stages-of-meditation" in a more specific sense.
The use of the word, "stages" (rim pa), in this genre of texts discloses
something fundamental about the way Buddhists see their practice. The
practice unfolds as a systematic and gradual series of well-defined prac-
tices. Each stage of the practice has its distinct set of instructions

or "skillful-means" (tshul; thabs). Each has a unique experience that

results from employing the instructions. This resultant experience is



16

usually called the "benefit" (yon tan) and is usually described as some

change in the practicioner's state of awareness. ZEach stage'has a set of

technical concepts that express both its procedures and resultant experi-
ence. These distinct stages are often organized as an invariant sequence
of discretecstétes of awareness. |

One aspect of this dissertation pertains to a state-specific
theory of spiritual development. It is a distortion of Tibetan Buddhism
to study its philosophy without studying the practice. Practice details
the states of awareness, which the philosophical concepts attempt to ex-
press. When studying the "stages-of-meditation" texts, and perhaps many
other types of Buddhist texts, it is doubtful whether either the philosophy
or practice alone can be understood apart fram a state-specific theory.

There are assumptions implicit in this theory. First, the funda-~
mental philosophical concepts of Mahiyana Buddhism are viewed as results
of certain direct experiences or states of awareness. Second, specific
experiences, and their philosophical expression, occur at definable points
along the stages of unfolding practice. Third, these stage-specific
experiences, and their philosophical expression, evolve toward a partic-
ular end-point--an ultimate enlightenment experience that profoundly and
immutably alters one's view and experience. Once again, we are reminded
of Conze's acknowledgement of different "stages" of insight practice.
What other kinds of experiences also occur during the ethical training,
the concentrative meditations, the stages of insight, and the advanced
enlightenment experiences? What kinds of truth claims, in turn, stem from
the experiences of each of these stages? For example, at what stage is
one more likely to have an experience whose expression corresponds to fun-
damental Buddhist philosophical concepts such as, Emptiness of the Self,
the Middle Path View, or the Tantric view of Simultaneous-Mind? What is
the final state of such practice like? ’

A related aspect of this thesis pertains to the overall organiza-
tion of spiritual development. An important question is whether the sys-
tematic progression of discrete states of awareness follows a single or

multiple line of organization? Is there one path of spiritual development
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within the Ma.hgyg.na?l Are there many paths of spiritual development?
As an immediate answer to this gquestion, we are reminded that standard

texts such as the Bhavanskrams and Bodhicaryavatara acknowledge more than

one path, for example the Five Paths and Ten Stages, respectively. Even
though these different texts seem to describe different paths, is there
same internal structure behind these various descriptions, so that they
become reducible to a single "metapath?" Or, are there various ways to
orgenize the possible states of awareness within Buddhist experience?
The Tibetans have their own way of handling this question.
According to certain Tibeten commentaries there are three general types
of path-organization within the Mahayana: (a) sutra meditation-stages;
(b) tantric meditation-stages; and (c) oral pointing-out instructions,2
such as "oral readings" (lung); "oral advice" (man ngag); and "songs"
(doha). All three systems presume some understanding of emptiness,
though the ;nethods and organization of practice is very different in each

3

case.

lBuddhaghosa., Visuddhimagee [The Path of Purification], trans.
Bhikku Ryanamoli, 2 vols. (Berkeley: Shambala Publications, 1976). This
work presents a systematic account of meditation stages for Theravada
Buddhist practice.

2'].‘his system of classification follows the Tibetan commentators,
Bkre shis rnam rgyal, and 'Jam dpal dpa' bo.

3The "sutra meditation stages" (sgom rim) are organized into:
preliminary, ethical practices; essential, concentrative and insight
practices; and advanced stages, in which the Bodhisattva perfects his ex-
perience. KamalaSila's Bhavanakrama and Asanga's Bodhisattvebhumi serve
as examples. The "tantric meditation-stages" (snags rim) are divided into
two main divisions: the "stages of generation” (bskyed rim) and the "stages
of perfection" (rdzogs rim), each of which has numerous substages with
respective experiences and insights. For example, see Beyer, Cult, pp. 1-
360. The Tantric practices are usually practiced only after some experi-
ence with the standard sutra-meditation-stages. The "pointing-out instruc-
tions" (ngo sprod) depart from the stage-specific model. In their earliest
form they are much like the direct methods of Zen and Ch'an Buddhism in
that they require immediate interaction between student and master. The
original discourses of the Buddha and the Mshamudra songs probably func-
tioned much in the way Luk has interpreted the Ch'an Sutras, namely as
soteriological devices used directly by a master to bring forth the imme-
diate enlightenment of his student. Certain masters probably sung or
otherwise talked their students directly into enlightenment. In their
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The third aspect of this thesis pertains to the implications of
studying systematic Buddhist practice for a general understanding of human
development in cross—cultural terms. The Tibetan Buddhists describe more
than one path of spiritual development. From a comparative perspective,
can these paths be reducable to one-cross-culturally valid "meta-path,"
or, are there a number of paths of spiritual development potential to
man? One might assume a single path by which spiritual experience—-human
experience——can unfold according to the laws of human constitution and
psychological development, and of which all culture-particular descrip-
tions are but a variety on a theme. One might also assume that different
procedures and explanations within a given culture might alter the course
of spiritual development in different directions and along very different
paths. In either case, some conception of a systematic spiritual path is
assumed. What, then, are the implications for an understanding of adult
development? Though several developmental theorists have attempted to
incorporate a religious dimension in their developmental models ,l no
modern psychological theorist has attempted to describe a systematic path
of spiritual development as a viable view of adult development for modern
man. The Buddhist view of practice, then, has implications for our own
understanding of modern psychological man.

These questions, first, the ‘state-specificity of experience and
the overall path-organization of Mahayana Buddhist practice, and second,
the implications for understanding human development, merit two important
respective methodological considerations. The first is the problem of

exegesis, by which to ascertain the culture-particular meaning of Buddhist

latter form, the pointing-out instructions became written, and therefore,
segregated from immediate teacher/student interaction. The oral struc-
ture survives in that the master must be present to authorize the practice
or explain the written instructions. The latter pointing-out instructions
become incorporated into stage-specific models, as in the case of Bkra shis
rnam rygal's major work on the Mahamudra to be discussed at great length
in Chapter 2.

lGordon W. Allport and Erik H. Erikson are examples of psycholo-
gists who have tried to account for a-religious dimension in adult develop-
" ment. Gordon W. Allport, The Individual and His Religion (New York:
Macmillan Co., 1950); Erik H. Erikson, Childhood and Society (New York:
W. W. Norton & Co., 1950).
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practice through its texts. There are a number of specific problems when
confronted with such documents, especially, the great difficulty of under-
standing the technical language of internal meditative experience. Second,
is the problem of interpretation by which to discover some significant
relationship between the Buddhist's own meaning of their spiritual de-
velopment and modern Western psychologist's understanding of human de-
velopment. The methodological problems -inherent in this sort of endeavor
are very serious. Therefore, the remainder of the chapter w:.ll be devoted

to a discussion of methodology.

Comparative Psychological Hermeneutics
end the Problem of Meaning

The main task of the Western student of Mahayane Buddhism is to
ascertain the meaning of the religious practice and experienc_;e of Mshayana
soteriology. The assumption is made, of course, thé.t the meaning of these
is accessiblé to understanding. Wach believes that genuine religious
experience is universal and tends toward expression even if this expres-
sion manifests itself in an historical and culture-particular form.l
What makes the task of understanding feasible is the availability of
texts or other records of expression of such experience. Texts are more
or less public documents. Religious experience is "sharable" in that its
linguistic expression conforms to the norms of la.ngu.age,2 and "consensual"
in that its linguistic expression conforms to a recognizable experience

3

within & particular audience. In a restricted sense, the audience is a

particular population within a particular historico-cultural setting, in

lWach, Types, PP- 33-3k.

2E. D. Hirsch, Validity in Interpretation (New Haven: Yale Uni-
versity Press, 1967), p. 31.

3For a discussion of religious language as an "odd language" see
Ian T. Ramsey, Religious Language: an Empirical Placing of Theological
Phrases (New York: The Macmillan Co., 1957; second printing, 1967);
Frederick Ferré, Language, Logic and God (New York: Harper & Row, Pub-
lishers, 1961; Harpertorchbook, 1961); and Dallas High, ed., New Essays
in Religious Language (New York: Oxford University Press, 19395.
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this case, those indigenous adherents to the Mshamudra tradition within
Mahayana Buddhism at a specified level of the tradition. In a wider sense,
the audience is any commmity of students who endeavor to understand these
forms of religious experience, in this case, modern Western interpretors
of Mshamudra religious experience. Thus, there are two levels of meaning:
(a) meaning to the restricted audience for which the text was originally
written and (b) meaning to the wider audience of mankind to whom the docu-
ments have become available, however intentionally or accidentally.

Hermeneutics, though defined in many ways, is a term loosely
applied to the theory and procedures by which these levels of meaning of
recorded experience are ascertained. This dissertation uses texts of
religious experience from another culture and span of history than our own.
Therefore, Pye is correct to distinguish between two kinds of hermeneutics
in the study of religion, namely hermeneutics and comparative hernﬁneutics.l
Hermeneutics, in a restricted sense, refers to those theories and pro-
cedures which Tibetan Buddhists use to understand and validate the expres-—
sions of Mahamudra practice and experience. Comparative hermeneutics, in
a wider sense, refers to theories and procedures which Western students
use to understand the texts of Tibetan Buddhists. There is significant
variation between Buddhist and Western hermeneutics, and so, comparative
hermeneutics entails a degree of difficulty beyond ascertaining the meaning
of texts within our own culture and period of history.

According to Perrin, there are three types of hermeneutical deci-
sions; namely, detérming "vhat a text said, what it says, and what it says
to the interpreter." What the text said is the problem of exegesis. A
text is assumed to have a fixed meaning as intended by its author, or if
not intended by its author, at least intended by the community which
accepted the text as a public, consensual sta.tement.2 Historical, philo-
logical, philosophical, and other methods may be used to reconstruct the

lMicha.el Pye and Robert Morgan, eds., The Cardinal Meaning: Essays
in Comparative Hermeneutics: Buddhism and Christianity (The Hague:

Mouton & Co., 1973).

2Norman Perrin, personal communication, Chicago, 1974. Discussion
of the "status of texts.”
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original context of the text so as to ascertain its original meaning.
Exegesis is a problem of recovering the meaning of a tradition by objec-
tive means.

"What the text says" is a problem of interpretation. In compar-
ative hermeneutics, the meaning of a text, once determined by exegesis,
must further be translated into the forms of expression aﬁd concepts of
another culture and/or span of history. Exegesis and interpretation,
though often confused, are relatively distinct types of hermeneutical
decisions. Interpretation involves the historicity of the interpreter
and his concerns, and their relation to historicity and concerns of the
original author and his audience. Interpretation may be subdivided into
two levels. "What the text says" refers to the historical and cultural
context of the interpreter. In a most general sense, interpretation
involves the world-view and image-of-man of the interpreter, or, what
Mannheim calls his "total mental structure."l For the modern Western
scholar, the interpretivémtask is one of relating traditional texts to
the circumstances of modernity—its pluralistic ideologies and its psycho-
logical image of man.2

In a more specific sense, Western scholars represent distinct
disciplines of scholarship. Each discipline has its own ideological
3 Furthermore,
according to Toulmin, in "loose and would-be disciplines"h scholars may

stance with its "specialized universe of discourse.”

adhere to one of several theoretical stances. The central problem of

interpretation is one of relating the exegetical meaning of & textual

lKarl Mennheim, Ideology and Utopia: An Introduction to the
Sociology of Knowledge, trens. Louis Wirth end Edward Shils (New York:
Harcourt, Brace & World, Inc., a Harvest paperback edition, 1936), p- 266.

2Peter Homans, "Psychology and Hermeneutics: An Exploration of
Basic Issues and Resources,” The Journal of Religion 55 (1975): 327-347.

3Amedro Giorgi, Psychology as a Human Science: A Phenomenologically
Based Approach (New York: Harper & Row, 1970), p. 13L.

hStephen Toulmin, Human Understanding, Vol. I: The Collective Use
and Evolution of Concepts (Princeton: Princeton University Press, 1972),
pp. 378-395.
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tredition to the consensual ideological and/or theoretical stance to
which the interpreter adheres, within the context of modernity. Scholars
from several fields have attempted to identify this central task of inter-
pretation. The hermeneut, Betti, has called it a problem.of "topicality™;
the sociologist of knowledge, Mannheim, a problem of "perspective"; the
psychologist, Giorgi, a problem of "approach."l' A1l of these writers in
their own way are attempting to elucidate that level of interpretation _
which answers the question, Wwhat the text says to.me?" as an adherent of
a particular ideological position within a discipline of modern scholarship.

It is the purpose of this chapter to: (a) generally, set forth
the levels of individual hermeneutical decisions, in a systematic manner;
and then (b) to set forth a rationale of the specific procedures adopted
in this dissertation for exegesis and interpretation of the Mahamudra
texts.

Constructive Exegesis

The Problem of Understanding Practical Buddhist
Texts: Ineffability or Techniecal
Experiential Language?

Western scholarship on mysticism has considered mystical experi-
ence ineffable.2 This dissertation will show that, at least for Buddhist
practical meditation texts recorded by a lineage tradition, ineffability

>
is a pseudoproblem. Ineffability of religious experience is restricted
to isolated practicioners who attempt to express their experiences in

idiosyncratic ways. In contrast, Tibetan Buddhism is a tightly organized

lFor Betti's concept of "topicality" see Richard E. Palmer,

Hermeneutics: Interoretation Theory in Schleirmacher, Dilthen, Heidegger,
and Gadamer (Evenston, Ill.: Northwestern University Press, 1969), p. 5T;
for Giorgi's concept of "approach" see Giorgi, p. 125; for Mannhelm s con—
cept of "perspective" see Mannheim, p. 266. Though derived from different
disciplines, each of these conceptions illustrates a similar sensitivity
to the perspective of the 1nterpreter and his ideological and methodolog-
ical presuppositions.

2William T. Stace, Mysticism and Philosophy (New York: J. J.
Lippencott, 1960).
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lineage tradition. It represents a commmnity of practitioners who engage
in continuous dialogue about their religious experiences, evolve and refine
philosophical constructs to express their living ongoing experiences, and
pass both the instructions for experience and their refined comstructs
down to successive generations. As the lineage traditions in Tibet evolved
over the centuries, the language for such experience became increasingly
technical. The central problem of exegesis is not ineffability but nearly
the opposite, namely, the evolution of a highly sophisticated and very
technical vocabulary for internal meditation experience.

The problem of understanding practical Buddhist texts may be
analogized to that of understanding the journals of a modern scientific

discipline. According to Toulmin's, Human Understanding science is a

rational,l practical not a logical business. Any "discipline" within sci-
ence, be it chemistry, physies or psychology, is made up of a community
who share certain "disciplinary ideals" and "basic questions.” Each dis-
cipline works out a set of "application procedures" used to solve its
questions, and more, develops a body of "concepts" which manifest the cur-
rent status in answer to the discipline's debated questions. Application
procedures and concepts evolve over time as questions in the field, are
resolved, and new questions tackled. Those procedures and concepts which
are agreed upon by most members within the community, and which are not
part of current debates, are transmitted to the subsequent generations.
Students wishing to enter the discipline do so by becaming apprentices.
They learn both the accepted application procedures and the basic procedures
and concepts of the discipline. They first learn elementary and then more
advanced procedures and concepts. They are taught certain "recognition
procedures” so as to match the concepts to certain procedures or results
they may learn in a laboratory. For example, an apprentice may begin by
learning elementary inorganic cheﬁistry from a textbook. Then he may
learn to recognize how the principles and concepts described in the book
can be identified in laboratory experiments. By going to the laboratory,

the student learns the standard application procedures and their derived

lrowlmin, pp. 145-155.
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concepts. Then, he may go on to learn organic and biochemistry. Finally,
he will have mastered both the stendard application procedures and con-—
cepts of the given discipline sufficiently to understand the ongoing
standard journals of the field. He may also conduct experiments in which
he develops his own "variants" of the standasrd application procedures and
concepts, and tackles unsolved problems within the discipline. Then in
addition to being publicly recognized as a master of the discipline, he
may specialize, for example, -in advanced sterechemistry. Furthermore,
Toulmin organizes disciplines from "would-be," to "diffuse,"” to "compact,"
along a continuum, depending on the degree of explicitness and consensul-
ness of the basic ideals, degree of committment to pursue certain pro- -
cedures without factional splitting, and the degree of precision of its
concepts. Chemistry, for example, is considered a compact disciple,
while psychology, with its methodological multiplicity and division into
numerous schools is considered a would-be discipline.

Toulmin's model for scientific discipline's may be useful in
wnderstanding practical Buddhism, which may be viewed as a spiritual
discipline. The stereotyped notion of meditative pré.ctice is that of =a
yogi who isolates himself in a cave for many years. It is certainly true
that there are points along the entire path of spiritual practice that &
disciple may retreat for months, even years, in order to perfect a par-
ticular meditative attainment. How different is this from a chemist in
our own society who leaves his family and friends for weeks to perform
some complicated experiment within his laboratory? Moreover, just es
there are a smaller number of so—called 'mad scientists' who isolate them-
selves from the wider community most of their lives in pursuit of their
profession, so also there are a smaller number of yogis who spend most of
their time in a hermitage or cave. These individuals, both in our own
scientific, snd in the Buddhist spiritual, society are the exception, not
the rule.

Mahayana Buddhism is built upon the foundation of the Three Jewels——
the Buddha, Dharma, and Sangha or teacher, teachings and community, respec-
tively. The Buddha is an exemplar of the disciplinary ideals. The Dharme
constitutes the body of application procedures and basic concepts within a

spiritual discipline. The Sangha is the community who transmit the
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standard body of teachings to othérs,.and who engage in debates about
current active questions within the Dharma. Apprentices become members of
a lineage in that they learn the same body of standard knowledge.

Most of the practical texts used in this dissertation were written
by a monastic or pre-monastic tradition. Buddhism in Tibet is largely
monastic. Commumities of practicioners numberiné from several hundred to
several thousand dwell within a quasi-encapsulated community where they
both serve the stages of apprenticeship and later experiment with
advances in the tradition. The strict monastic structure of Tibetan
Buddhism has had an effect on the preservation and evolution of Mahayana
Buddhism. The monastic structure makes Tibetan Buddhism a "compact
"discipline" in Toulmin's terms. As a compact discipline, it represents
a consistent set of collective ideals, a standard body of ethical, medi-
tative and insight procedures, end more, the development of a very
sophisticated vocabulary for all stages of spiritual practice. There
have been great refinements in the technical vocabulary of practice in
the past eight hundred years of monasticism. In this sense, monastic
Mahaysna fits the criterion for a spiritual discipline. Being soterio-
logical in its thrust, it is unlike a seientific discipline, unless
interpreted in Polanyian termé.l

The problem of understanding practical Buddhism and its textual tra-
dition is somewhat analogous to the problem of a layman trying to under-
stand the journals of particular scientific discipline such as chemistry.
It would be presumptuous for a layman to expect to comprehend a journal
article on electron transfer or polymer science. And yet, early Western
Buddhist scholars immediately tackled very advanced concepts such as

nirvapa, Dharma, and so forth. It would aléo be presumptuous for a

layman to expect to understand a practical laeboratory manual in biochem-—
istry without ever going to a laboratory. Not even the names of the
equipment, let alone the procedures, would be intelligible. How can we

be surprised, then, when an eminent Buddhist scholar like David Snellgrove

lMichael Polany, Personal Knowledge: Towards a Post-Critical
Philosophy (New York: Harper & Row, Publishers, 1958; Harpertorchbook,
196L).
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attempts to translate a sadhana text like HevajraTantra and coneludes

that its specialized language and descriptions of techniques exhibit an
"absence of 'rationa.lity?"l Just as if trying to comprehend a biochem-
istry laboratory-manual without. knowing the procedures of inorganic and
orgaric chemistry, or worse, without having the biochemistry procedures
pointed out directly in the laboratory, Western scholars of practical
Buddhism have attempted to comprehend advanced Tantric meditation masnuals,
Ch'an and Zen practices, advanced Madhyamiken dialectics, and the mind-
fulness menuals, without attempting to set forth a systematic presentation
of standard practice, from its simplest to most advanced practices. Short
of becoming a disciple, nevertheless, one may develop a reasonable
knowledge by studying the texts from simplest to more advanced, and
thereby learning both the technical concepts and practical methods in a
systematic manner.

The analogy indicates a likely approach to practical texts. The
jdeal approach would be systematic. It would start with interpretation
of texts concerned with elementary practice and slowly work up to the
more advanced practices. Most Western scientific disciplines have ele-
mentary and intermediate texts for apprentices, and advanced journals
for full-fledged active researchers within the discipline. It is possible
to select practical texts which roughly pertain to preliminary, inter-
mediate and more advanced practices. The division of practice into
ethical, concentrative, and insight practices is based upon similar con-
ception of the oversll discipline. Furthermore, texts and the various
types of commentaries can be classified into standard and more specialized
practices. For example, within the insight series of meditations, there
are standard meditations on emptiness, which all disciples are expected to
master. There are more advanced meditations for a subtler understanding
of emptiness which a2 smaller number of disciples may master. Neverthe-
less, the basic techniques described for each of. these major divisions of
practice are often written in a highly condensed manner, in the form of

"root—texts” (rtsa). The condensation-form of writing is very prevalent

lSnellgrove, p. 37.
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within the Mahayana. It creates comsiderable difficulties for the Western
scholar. Sometimes these brief rodt-texts are expanded into "practical
manuals" (khrid). Here both the methods of practice and the resultant
experience are described in somewhat more detail. Nevertheless, both the
root-texts and manuals manifest the condensation-form of writing. In
order to more fully understand 'l:hese', a disciple may turn to the com-
mentarial literature. There are several types of commentaries. For
example, "expansion-cannnentaries" (khrid yig) may describe the given set
of ethical or meditation practides in much greater detail than foumnd in
the root texts and manuals. "Explanatory commentaries" (‘grel ba) may
attempt to correlate a given set of practices and their concepts with
other texts within the wider tradition. Furthermore, "oral advice" (man
ngag) may be given. A master of a certain set of ethical or meditative
practices may directly explain the meaning of a root-text to a disciple.
Some of the more famous oral advice gets written down and passed on to
subsequent generations; some survives only in an oral form, some gets lost.
This Tibetan classification of texts bears resemblance to the .texts
and journals within any Western scientific disciple. A practicing
chemist may read the basic or specialized journals, depending on his level
of skill. No matter what the level of difficulty, he usually begins by
reading the abstracts of the journal. Then, if the content is relevant
40 his current concerns he may read the full article, which is divided
into procedures, results and discussion. If he wishes to pursue the -
matter further he may look to the references. Some of the references meay
discuss the previous body of theory, some to more detailed procedures,
only briefly mentioned in the article. The latter are importamnt if the
chemist wishes to replicate the experiment. Further, the chemist may
contact the author to get details on how to proceed. Table 1 summarizes
the analogy. In order to understand the practical texts, it is first
necessary to identify the degree of simplicity or advancement of a given
text, and then to select the appropriate commentaries. Furthermore,
without a working knowledge of the tradition, it is necessary to start
with the simplest and then work to the more advanced practical texts. In

this respect, it is incorrect for modern scholars such as Murti and Streng
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TABLE 1

CLASSTIFICATION OF COMMUNICATION WITHIN A DISCIPLINE.

Scientific Journal Buddhist Meditation Text
gbstract root-text
Jjournal article practical manual
discussive explanatory
references procedural commentary expanded
personal communication oral advice

to interpret advanced practices such as the Madhyamikan dialects before
laying the groundwork to do so. Likewise, those scholars who have
attempted to understand the very advenced practices of the Mahamudra tra-
dition have failed for the same rea.son.l

Unfortunately, the problems of understanding the texts of a
spiritual disciple are far greater than understanding those of a scientific
discipline. The main reason is that spiritual practice is primarily con-
templative and soteriological. According to Eliade, meditation is a form
of "enstatic experience."2 Meditation pertains to internal states, which
are often not available to ordinary waking consciousness. These experi-
ences, however, are a potential to most people who adopt the same pro-
cedﬁres. They are replicable experiences much like scientific experiments.
However, they are replicable internal experiences. The descriptions of
experiences given in the texts have an inner reference point. It is one
order of difficulty to attempt to understand the equipment and procedures
of a chemistry laboratory tha one has never seen. Yet, one can go to the
lab or see diagrams of the equipment. It is quite another order of dif-

ficulty to try to understand an inner landscape of experience that has no

lGarma C. C. Chang, Teachings of Tibetan Yoga (New Hyde Park,
N.Y.: University Books, 1963). This book is a poor attempt to understand
the Mahamudra.

2Mircea Eliade, Yoga: Immortality and Freedom, trans. Willard R.
Trask, Bollingen Series 56 (Princeton: Princeton University Press, 1969).
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set of referents in the externel world. Nevertheless, the task is not
impossible. Most yogis comprehend a basic vocabulary and the experiences
to which the vocabulary pertain. For example, most yogis who are familiar
with concentration meditation, know about internal "energy currents"

(rtung) and "seeds" (thig le), where such descriptions appear unintelligible
to an ordinary individusl. Most Buddhist yogis, familiar with insight
practices, know about the concomitant perspectives of observer and event
that occur along with every conscious moment of insight. It is possible

to understand internal.experiencé through its technical vocabulary simply
because of the regularity and consensual nature of internal experience.

Furthermore, internal contemplative experience is stage-specifiec.
At least in the standard texts of meditation-stages, these internal expe-
riences follow a systematic progression. Each set of concepts for a given
experience, and for the procedures which effect the experience, has its
iown context within the overall envisionment of practice. There are aif-
ferent technical terms for the experiences and techniques of each stage of
practice. Most yogis know the difference between internal experiences per-
taining to the seed and those on the concomitant perspectives of insight,
just as most chemists know the difference between observable reactions in
a simple melting-point experiment and in an advance of polymer synthesis
experiment.

Thirdly, the technical language of spiritual discipline, especially
at the more advanced stages, involves an "odd language."l At the more
advanced stages of meditation, the experiences get so subtle that they can
only be conveyed indirectly by various linguistic devices such as the
Madhyamikan dialect, the metaphor, or the Tantric twilight language.2
Western scholarship on forms of religious language (e.g., Ramsey)3 contains
a mystifying element. Certainly the states of comsciousness and the

lRa.'msey, pp. 11-102.

s an example of the discussion on "intentional language" or
"twilight language" in the Tentras, see Eliade, Pp. 249-254; Bharati, pp.
16L4-180.

3Ramsey, pp. 11-102.
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language used to convey them are unusual from an ordinary perspective.

But then again, the equilibrium equations and mathemstical formulas of a
chemistry article certainly appear to be an "odd language" to the layman.
Though we may somewhat demystify the literature of religious language,
this does not at all negate the enormous difficulties in communiceting and
understanding advanced meditative states, not only because of the
specificity of the contemplative language, but also because it is a
language of ancther culture and time. The methodological problems in
understanding this language fall within the domain of hermeneutical
inguiry.

As an example of the difficulties with the technical language of
such texts, consider the following text in Table 2. This root-text is
alleged to be written by sGam po pa, the famous founder of the bKa!
brGyud pa sect, and therefore, the founder of the institutionalized form
of Mshamudre practice to be studied in this dissertation. The highly
condensed instructions are nothing less than the entire deseription of
the procedures for meditation. sGam po pa uses an "outline form" (sa bead)
to convey the systematic nature of the practice and its distinct stages.
In addition, I have marked the technical vocabulary of internal states
‘with capital letters. Although the reader may understand little of the
text, the problems of condensed form and technical language should be

apparent.

Choice of Textual Tradition

This dissertaﬁion is a translation and discussion of one out of
the many traditions of practice and meditation within Tibetan Mshayana
Buddhism, namely the Mshamudra cycle -of meditation. The Mahamudra tradi-

1

tion is not representative of the most standard Mahayana "meditation-

stages" (sgom rim), such as Kamala$ila's Bhavanakrama, but is common prac-

tice of the bKa' brGyud pa, one of four main sects of Tibetan Buddhism.
Tts history of transmission bears a rather complicated relationship to all
three forms of path-organization within the Tibetan Mahayana.

The earliest source-tradition of Mshamudra was a spontaneous off-

shoot of tantric practice. It existed first in the form of songs designed
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TABLE 2

sGam po pa's CONDENSED INSTRUCTIONS ON MEDITATION

CLEANSING THE PATH IN [VIEW OF] THATNESS

There are four parts:

(a)

(B)

(c)

(D)

The Preliminaries:

Meditate Guru-Yoga, three times day and night, with the thre

[qualities]-——Feith, Admiration and Respect. .

The Essential Practice:

Set up some degree of Undistractedness in the Perspective of a Non-

Artificial Mind.

The Conclusion:

To know all appearance whatsoever to be the Mind itself, practice

Self-Awareness [rig pa] and Skill [rtsall.

From the Way-Experience-Arises up until Earnest-Application in

order to Accomplish [sgrub pa] Being Done-With Notionms.

(1) The Way Experience Arises has two parts, the Disagreeable and
the Agreeable States

(a) First, the Disagreeable State. Why do Disagreeable States
such as Drowsiness and Excitement, anxiety, fear, doubt and
so forth occur? Since these all occur during Meditation,
they should all be known as states [of Meditation]. And so,
one should thereby become Settled when Meditating on the
View, Thatness. Then, one can Meditate [anyway, despite the
Strength produced].

(b) Second, the Agreeable State. First, the state of Being-
Empty-of-an-Entity arises. Depending on this, the state of
Mastering-Understanding arises. Depending on this, the
state Turning-Back-Attachment arises. Having depended on
the Way-Experience-Arises as above, meke Earnest-Application,
never being satisfied, in order to Accomplish [Perfection].

(2) Earnest Application
Don't be satisfied with merely the Staying-Mind. To see the
Entity, you must meditate to see.

Don't be satisfied with merely seeing the Entity. To Master-
Understanding, you must Meditete to Understand.

Don't be satisfied with merely Mastering-Understanding. To turn
back Attachment, you must meditate to Turn it Back.

Don't be satisfied with merely Turning Back Attachment. After
having been Liberated from Notions in Phenomena themselves,

To be done with Notions, you must meditate to be Done-With
them and to develop Buddhahood:2

a‘Rje sGem po pa'i, Phyag rGye Chen Po Lam gCig Chod in 'Jam mgon
2

Kong sprul Blo Gros mTha' Yas, gDam Ngag mDzed [A Treasury of Instructions
and Techniques for Spiritusl Realization], 12 vols. (Delhi, India: N.

Lungtok and N. Gyaltsan, 1971), see 5:67-69.
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to evoke immediate religious experience within the context of the inter-
action of student and master. These "pointing-out" form of imstructions
Sngo sprod) 1ater became written down. Subsequently, they survived as
rather advanced, but specific stages of practice; which have been misunder-
stood by both Western scholars, and some indigenous commentators. At an
intermediate level of the tradition, some attempt was made to synthesize
the oral Mshamudra pointing-out instructions with traditional "tantrie-
stages" (sngags rim) texts. At a later stage of the tradition, the
esrlier tantricized pointing-out instructions became integrated into the
standard Mshsyana meditation-stages. This latter form became the insti-
tutionalized form of Mahamudra practice after which numerous practical

texts and camentaries were written. Table 3 summerizes these historic

TABLE 3.

TYPE OF INSTRUCTION IN THE HISTORY OF TRANSMISSION OF MAHAMUDRA

e

Level of Mahamudra Tradition Path-Organization
Early source-tradition - "Pointing-out" instruction
Intermediaste tradition "Pantra-stages” (incorporating

(84 Saints; pre-institutionalized pointing-out) instructions

Marpa lineage)
Later institutionalized tradition "Meditation-stages" (incorporating

(post-sGam po pa) tantricized pointing-out instruc-

tions)

changes. The complexities of this integration are beyond the scope of this
dissertation. It is sufficient to know that the Mshamudra tradition rep-
resents one possible systematic organization of practice, but one which is
jnclusive of elements from all three forms of path-organization within
Tibetan Buddhism. The choice of the Mahamudra tradition is designed to
convey both the varieties of paths within Tibetan Buddhism, as well as
their organization into a single cohesive stage-specific model evidenced

in the later institutionalized tradition.
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Status of Textsl

All interpretive assumptions are contingent upon a most fundamental
assumption: what kind of texts are the texts of the "meditation-stages"
(sgam rim)? What is the intentionality of the author, within his partic-
ular community? Are these texts intended primarily to be descriptions of
certain life-situations, aesthetic documents, visions of reality, or
deseriptions of how the mind works? The fundamental assumption made is
that these texts are psychological Jdocuments. However, they are intended
to be a particular kind of psychological document. They describe the work-
ings of the mind as viewed in a series of states of consciousness toward a
soteriological end. These texts are psycho-soteriological documents.
Therefore, they must be approached from both a psychological and a reli-
glous perspective. The working definition of meditation texts, used to
guide this study is as follows:

(1) A meditatior text attempts to describe (a) consensual (b) psy-

chological experience of an (c) inwvariant sequence of discrete

states of consciousness, or parts of that sequence, (d) toward a

soteriological end. (2) Within a given culture, these texts are

derived from (e) systematic introspective inquiry, (f) wherein
certain procedures are applied, (g) and whose results are set
forth as a body of authoritative concepts, and by various lin-
guistic devices, which are meant to convey the stages of experi-
ence. These concepts are set against the background of a given

cultural symbol-system, usually religio-philosophical, and (h)

are transmittable to successive generations, as well as to members

outside the spiritual community.

This definition rests heavily upon Toulmin's sociological theory
of scientific disciplines, here applied to & commurity of spiritusl dis-
cipline. In the early Indian.source tradition of Mahamudra, and also in the .
formative stages of Tibetan Mshamudra, the meditations were handed directly

lAnother aspect of this definition pertains to the status of the
texts. The status of a text refers to the meaning of the text, or better,
to the fundamental decisions & hermeneut makes regarding what the text
tries to communicate. When a body of texts is given a particular status,
the entire nature of the inquiry is affected. New Testament scholarship
is a case in point. Exegetes often differ radically in their view of the
status of New Testament documents. Some depict the life-situation of
these texts; others see them as a new view of reality, set forth in new
forms of language. In each case, the whole exegetical approach is differ-
ent, and so, the conclusions, too.
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from mester to student. Though not part of a formal spiritual community
there is some evidence to suggest that the teachings were sanctioned or

at least tolerated. Within this context of religious freedom, masters
were able to teach students as well as to exchange teachings amongst
themselves. During the later monastic period in Tibet, the Mshapudra
meditations became sbsorbed into a community of practice. In either case,
the Mahamudra meditations were part of a commmity of spiritual discipline,
which evolved from a "would be" to a "compact” discipline from earlier
direct-transmission to its later monastic phase. The meditations are con-
sensual.

These texts are psychological in that they attempt to depict how
the mind works. The earlier preliminary and concentration meditations of
the standard path pertain to behavior, attitudes, emotions, thinking end
perception. The later stages of insight meditations are designed to
discern the fundamental laws about how the mind structures a semse of
self, reality, and time, respectively. These texts assume a sequence of
"stages" (rim pa). Many soteriological religions try to depict the path
of transformation. Sometimes an assumption is made that there is one
path, sometimes that there are many paths. The Tibetans assume that there
are several paths. However, the sequence of stages in each of these paths
is fixed. Though some may advance quicker than others, and therefore omit
certain stages, nevertheless, an assumption of an invariant sequence of
discrete states of consciousness is made. This sequence is perhaps more
psycho-physiologically than culturally determined. The entire purpose of
experiencing these states of comsciousness is to affect some necessary
re-organizetion of the ordinary workings of the mind toward the goal of
some ultimate religious expefience which brings liberation from suffering
and misperception of reality.

According to Toulmin all scientific disciplines are organized
around certain "explanatory ideals." Likewise, a spiritual community that
rests largely upon meditative practices strives to discover the ideal path
of transformation, as well as to reach a limit in its refinements of the
ultimate religious experience. What keeps Mahaysna Buddhism and other
contemplative religions alive is that the ideal can never be fully reached,

so that the envisionment of the path and final experience undergo a slow
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process of refinement.l' Within a given culture with its given religious
orientation the particular way of foﬁmulatinguthis.ideal is usually
thought to be more useful and more inclusive than that of other religions
or sects. Dogmézism is a function of the sociologic organization of any
discipline around its ideals. Therefore, those within a given spiritual
community only more or less approximate the ideal path and ultimate expe-
rience. Mahamudra differs in some respects from the Five Bodhisattva
Paths within the Mshayana, and certainly from Indian yoga. Paradoxically,
while expressing this path and ultimate experience in a very culture-
particular way, any given spiritual community believes its discoveries to
be universal.

A spiritual discipline, like a scientific disecipline, acknowledges
slow change through refinement methods and concepts.- Meditation uses a
method of systematiec introspective inquiry, an inquiry done in various
states of comsciousness. As a discipline, Mahayana Buddhism certainly
differs greatly in its methods from Western experimental psychology. The
procedures used during spiritual practice involve regulation of behavior,
affect and attitude; attention deploymeﬁt; psycho-physiological manipu-
lator; and adoption of various perspectives of awareness.. These methods
of inquiry are used to evoke certain changes in ordinary experience or to
induce certain states of consciousness. Different methods are used at
different points along the path. The procedures used during spiritual

practice vary somewhet across cultures and at different historical points

lA veriety of ways to understand & text may arise in subsequent
generations. The task of exegesis is also one of ascertaining the redac-
tional meaning of the indigenous commentarial traditions that arise within
the history of transmission. These redactional meanings can be distin-
guished from the original, so that one may understand what the text ‘said'’
at each level of the tradition. The tradition of New Testament scholar-
ship, notably the pioneering work of Dibelius, Bultmenn, Dodd and Jeremiss,
has set forth sophisticated methods for ascertaining the redactional mean-
ing of such documents as well as for reconstructing the history of trans-
mission of the levels of meaning. For a review of the work of these
scholars and others see Norman Perrin, What Is Redaction Criticism? ed. Dan
0. Via, New Testement Series (Philadelphia: Fortress Press, 1969), pp-.

1-79.
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within a given culture,l just as methods of a scientific discipline
slowly evolve while building on an accepted body of methods.

When meditation practices are seen as part of a culture-
particular community of a spiritual discipline, & very important finding
emerges. The texts of a particular meditative commmity, at a given
point in its historical development, set forth & body of authoritative
concepts. Meditation experience is described in a very technical lan-
guage which is familiar to those within the discipline. Technical terms
are organized around distinct levels of attainment. Each stage along
the entire path has its own vocabulary. As the state of consciousness
gets more subtle, the vocabulary becomes more sophisticated, moreover,
certain linguistic devices and forms of religious language are used to
convey the experience.2 The technical voecabulary of meditative experi-
ence is both state-specific and culture-specific. The description of
Mahamudra studied here is both very much an expression of Mahayana
Buddhism and very Tibetan in its style. The vocabulary of the later
commentaries shows great refinement over many centuries of practice of
the meditations. When viewed as such there is little support to the
stereotyped claim that religious experience is ineffable: At least in
the Mahamudra tradition, the problem is nearly opposite. The language
is so sophisticated, that the task of its interpretation is enormous.

The fact that the tradition is capable of teaching its knowledge
to successive generations illustrates the commmicability of its experi-
ences. The Mahamudra is a lineage tradition. The exact same form of
knowledge-—the ways to recognize consensual internal experiences and the
form of their expression--are passed on to the students of successive
generations. What mekes a spiritual discipline like the Mshamudra dif-
Perent from a scientific discipline is its conservative nature. The con-

sensuel experiences, particularly those which directly bring enlightment,

lAs an example of cross—cultural variance of technique, compare

the use of breathing exercises in Patanjali's Yogasutras (2:49-55) to the
_Tibetan use in Bg;p.285—289 The same methods are used for very different

ends, and at different stages of practice.

2Ferre, Language, Logic and God.
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are valued for their proven usefulness. If a set of successive experi-
ences proves workable, there is no need to develop something else. Thus,
a lineage tradition of meditation is not very innovative. The same set
of techniques and validated experiences are transmitted toithe generations
of students. The student validates his ongoing experience against the
standard descriptions in the "oral texts" (lungs) -and in discourse with
his teachers.

Moreover, in the Mshamudra lineage, the student is said to com-
plete his training with the same enlightened mind as his teacher(s).
The exact same enlightened mind is transmitted through each generation.
Upon enlightenment, a student becomes the cosmic originator of the
Mahamudra, lineage, rDorje 'chang.l He becomes the great teachers—
Saraha, and Tilopa as well as his root-lama--in an ultimate sense, while

in a relative sense retains th e qualities of his own personality.

Genuineness of the Texts

The problem of the genuineness of religious documents has plagued
the study of religions.2 How do we know that the texts of the Mahamdra
tradition describe real experience? Are there not fake texts? Though
there may be fake texts or parts of texts, it is doubtful whether they
survive in this tradition. The problem of genuineness is less likely to
be serious when dealing with living ongoing traditions, especially those
traditions whose social organization is a community of spiritual discipline
and whose method of transmission favors a conservation lineage. In a
scientific field a formel statement of knowledge can only be written after
completing a given period of training, and moreover, after public sanction
of expertise is made. Likewise, the type of sanctions used in the Mahamudra

tradition are very strict. According to the colophon of a number of

ltone reaches the end, Mahamudra [es] the Victorious rDorje 'Chang"
(Jp,fol.2a). This passage is meant to explain the opening lines of Padma
dXar po's root-text, which says that the yogi's own mind becomes the same
as the mind of his refuge-object.

2Wa.ch, Expés, p. 8.
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texts,l it seems that formal meditation and other practical texts can only
be written with authority after the finsal stages of enlightemment have
been achieved and are recognized to be valid by others in the community.
Even after enlightenment, a practicioner rarely writes about his own ex-
perience. Usually, he may write an "outline" (sa bcad) to a famous text
of a past master of the lineage, or an explanatory ccmmentary to such a
text. There is, however, some room for innovation. For example, a group
of students may petition that a master write his own work.2 The wider
community may also recognize the unusualness of a person's experience.
According to legend, Santideva was asked td write the Bodhicaryavatara

as a challenge to his unusual beha.vior.3 The community often develops
criteria to judge the validity of individual experience as well as its
texts. The criteria are largely pragmatic. Texts whose experiences can-
not be velidated by others, or whose writing fails to acknowledge the
tradition tend not to survive. Only what works is handed on by the
lineage. One commentator, for example, even lists the specific texts and

authors recognized as genuine by the tradition.

Sources

Making decisions as to the status and authenticity of the
Mahamudra texts determines a way to approach the documents. It does not
say which documents to approach, and at which levels of tradition. The

Mahamudra tradition began as a folk movement in the Northern Indian province

lConsider, for example, Si Tu's Oral Advice on Path-Walking. The
colophon reads, "I pray before the master of virtue. . . . by exhorting [his
words], I spesk in serenity, unattached to Recollection on anything and un-
attached to virtue-Practice. [This mode of writing] is called, 'Arising of
the Dharma-Science.'" Si tu follows his lineage, "by exhorting [his words]."
Moreover, the allusion to serenity pertains to post-enlightenment practice.
There are many examples of such colophons. Si Tu VIII (Chos kyi 'byung
gnas), "Phyag Chen 1Nga 1Dan gyi Khrid Yig Kun mKhyen Chos kyi 'Byung gNas
kyis mDzad pa," in Kong sprul, 6:L4h1.

2According to the oral accounts, Padma dKar po was so petitioned to
write his root-text on Mahamudra.

3Ora.l account given by Geshe Sopa, Madison, Wisconsin, 197L.

hGeshey Ngawang Dhargyey, Tibetan Tradition of Mental Development
(Dharamsala, India: Library of Tibetan Works & Archives, 197hk), p. 119.
Many lam rim texts list the authoritative texts that a student is required
to learn.




39
of Bengal during the Pala dynasty. Its practices began to spread after

gaining official sanction of the ruling powers, many of whom converted to
Buddhism. According to Tibetan historians, these Indian masters trans-
mitted the teachings directly to Tibetans in a series of northern travels
roughly over a three hundred year peribd. According to one historian in
his Blue Annals ,1 the first several attempts at transmission degenerated,
probably due to the unstable development of Buddhism at that point in
Tibet's political history, though many of its texts survive in the
canonical collections. A later or "subsidiary” (zhur 'gyur) traensmission,
identified with Marpa, survived and was passed down as an unbroken
lineage of teachings, to Mila ras pa, sGam po pa and others. Subsequently,
sGam po pa founded the first monastery of the bKa' brGyud pa lineage at
Dwags po. The Mehamudra cycle of meditations was among the practices of
that monastery. The Mahamudra teachings were passed on in an institu-
tionalized form from that point onward. They became an integral part of
a comunity of spiritual discipline. Many root-texts and commentaries
were written within that milieu. The lineage of written teachings, which
began with sGam po pa, and sometimes including Marpa, Mila ras pa, and
others, is known as the Marpa-Dwags po lineage. This title applies to a
circumseribed sociological organization through its generations as well
as to the corpus of texts still used by the surviving members of that
commmity today.

Until it is established that the texts from all levels of the
Mahamudra tradition carry the same teachings, which is quite unlikely, it
becomes important to choose documents from well defined levels of the
tradition for investigation. The central body of this dissertation is
derived from the later commentaries of the Marpa-Dwags po lineage. The
main analysis does not rely on the Indian source texts .because these
documents are very corrupt due to redaction. Furthermore, the Tibetans

have their own unique cultural understanding of the original Indian

lGeorge N. Roerich, trans., Yid bZang rTse gZon nu dPal [The Blue
Annals], Monograph Series 8 (Calcutta, India: Royal Asiatic Society of
Bengal, 1949), pp. 1-328.
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Mahamudra practices. Though many Western scholars have stressed the great
continuity between Tibetan and the original Indian Mehayana, which is
certainly accurate, other scholars such as Tucci and Guen‘therl stress the
unique gualities and understanding of the Tibetans. For example, the
Tibetans do not translate the Indian technical vocabulary of meditation
in the same way as do the Indians. The Sanskrit, Sematha, is composed of
the adverb, $ama, "equal,” and the verbal root, stha, "stay." The Tibetan
translation is zhi gnas, which is composed of the adverb, zhi, "calm,” and
the verb, gnas, "stay." As we will see in the dissertation, "staying
equanimous" and "staying calm" refer to overlepping but significantly dif-
ferent process within concentration training. To avoid confusion, the
dissertation strives to recreate the uniquely Tibetan conception of
Mahamudra practice.

Only the texts within the Marpa-Dwags po lineage are used in the
main part of the dissertation, particularly the later commentaries. These
texts are used as an illustration of the communal meaning of Mehamudra.
These texts represent a level of the tradition which is rigorously
monastic. At that point the techniques of practice and the concepts to
describe the experience are very evolved and precise. Furthermore, the
eriteria for evaluating the validity of experience are very strict within
that social setting. These documents are more likely to be genuine, as
well as richly expressive of the main features of the practice.

So that translation and interpretation of the practice be consist-
ent with the way the Tibetans themselves see it, several types of texts
were used. Certain important root-texts, and the practical manuals and
oral advice that go with them, were chosen. In choosing to translate
root-texts, it is possible to present the practice exactly as it is pre-
sented to disciples within the lineage. The disadvantage of studying the
tradition in terms of its root-texts is the brevity of these texts. They
are often so condensed and technical that they are unintelligible to the

wninitiate. Therefore, several important commentaries with the Marpa-Dwags

]'Herbert V. Guenther, The Royal Song of Saraha: A Study in the
History of Buddhist Thought (Berkeley: Shambala Publications, 1973), PP.
v-vi.
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po lineage also are used. These selected root-texts and their commentaries
are taken as the primary data for understanding the Mahamudra tradition.
Joachim Wach said that the study of classical religions is the
study of selected texts.l The choice of the texts in this dissertation
was far from arbitrary. An attempt was made to choose those texts
acknowledged as most authoritative by the indigenous practicioners of the
Marpa-Dwags po lineage. As the root-texts and commentaries seldom cross-
reference each other, the most authoritative texts camnot be discovered
by evaluating the citations in the texts. However, the problem of select-
ing the most authoritative texts was made easy by the work of *'Jam mgon
Kong sprul blo gros mtha' yas. Kong sprul was & great reformer of the bKa'
brGyud pa sect in the nineteenth century. He was especially interested in
identifying and collecting the most authoritative meditative texts for each
of the four Tibetan Buddhist seets. He orgenized these texts according to
a rough history of transmission, wrote brief editorial remarks and short
texts, and included the entire collection in a famous twelve volume
anthology entitled gDams NgagmDzod [A Treasury of Instructions and Tech-
niques for Spiritual Realization]l. Several of the volumes contain the
most authoritative root-texts, practical manuals and oral readings of the

entire tradition. The volumes do not contain the major commentaries of
the tradition.

All of the root-texts used in this dissertation are taken from
Kong sprul's anthology. Four important root-texts are used, the most im-
portant of which belong to the Dwags po monastery. The monastery is the
is the "seat" (gdan sa) of the entire lineage. Kong sprul lists a brief
root~-text by sGam po pa as primary among these texts. It is not included
in the basic analysis because it is a transitional text, i.e., written be-
fore the monastic community of spiritual discipline was well established.
The second text is a long and highly technical root-text written by Bkra
shis rnam rygal (1513-1587). Though written nearly four hundred years
after the founding of the Marpa-Dwags po lineage, Kong sprul recognizes
this text to be the most authoritative root-text of the entire lineage.

lWach, Types, p. 51.
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It is called The Natural Clarity and Thatness as Explained by Lectures on
the Practical Manual of Ma.hémudré.l sGam po pa's disciples founded a num-
ber of subsects, which include the "Great Four" and the "Lesser Eight.”
Some of these sects and their monasteries became more important than the
original seat at Dwags po. The main body of teachings of the bKa' brgyud
pa lineage was transmitted by the powerful Xar ma sect, one of the Great

Four sects. The unbroken lineage of Kar me pa, or heads of this sect, are
the official politico-religious leaders of the entire Bka' brGyud pa
lineage. They carry the teachings, including Mahamdra.>

This dissertation also uses two root texts from the more prolifiec
writers and teachers of Mshamudra among the Kar ma pas. One is the Lec-
tures on the Practical Manual of the Simultaneous [School of] Mahamudra
by the third Kar ma pa, Rang byung rDorje (128)4--1330).3 The other is a
series of three related root-texts written by the ninth Kar ma pa, dBang
phyug rDorje (1556-1603). The first text is very brief. It is a General
Introduction to the Practical Manual of the Simultaneous [School ofl
Mahamudra. The second related text is an expanded version of the first.
The third is a liturgic text for the ;prac‘l::i.ce.)'L Through the years, one of
the original Lesser Eight subsects developed an extensive monastic and

]Dwags po Pang Chen Bkra shis rnam rgyel, "Phyag rGya Chen Po'i
Khrid Yig Chen Mo gNyug Ma'i de Nyid gSel ba (sGam po Lugs Chen),” in Kong
sprul, 5:651-702.

2For a list of the Karma pa's see 'Jam mgon Kong sprul's Nges Don
sGron Me [The Torch of Certainty], trans. Judith Hanson (Berkeley:
Shambala Publications, 1977), P. 5. Subsequently referred to as Hanson,
Torch.

3Rang byung rDorje (Karma pa III), "Phyag rGya Chen Po Lhan Cig
sKyes sByor gyi Khrid Yig," in Kong sprul, 6:1-16.

l"d.Ba.ng phyug rDorje (Karma pa IX), "Phyag rGya Chen Po Lhan Cig
sKyes sByor gyi Khrid kyi sPyi sDom rsTa Tshing,”™ in Kong sprul, 6:62-69;
"Phyag rGya Chen Po Lhan Cig sKye sByor gyi Khrid Yig Zin Bris sNying Po
gSal ba'i sGron Me Wlud rTsi Nying Khu Chos sKu mDzZub Tshugs su Ngo sProd
pa,” in Kong sprul, 6:70-104; "sGrub brGyud Karma Tshang pa'i Phyag rGya
Chen Than Cig sKye sByor gvi sNgon 'Gro bZhi sByor Sogs kyi Ngag 'Don
"Phags Lam bGrod pa'i Shing rTa,” in Kong sprul, 6:105-122.
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literary tradition to rival the main sect in popularity. This is the

'Brug pa Bka' brGyud pa sect. Its famous reformer is Padma dKar po. He

has written a short but very important root-text on the Mahamudra. It is
called Lectures on the Practical Menual of the Simultaneous [School of]
Mahamudra of the ‘brug pa Bka' brgyud sect.l This text is included as a
good example of a simple and clear illustration of a root-text. There are
also two available English translations of this text for the reader who
wishes to became familiar with previous Wesbern scholarship on the Mahamudra.

One is a translation made popular by Evans-Wentz. The other is a more
recent poetic translation by Beyer.2

The two extensive commentaries chosen for the dissertation per-
tain to the above mentioned root-texts. The most important commentary of
the entire Marpa-Dwags po lineage is an auto-commentary to Bka shis rnam
rgyal's root-text. He entitled the massive work, of nearly none hundred
pages, The Moon's Clear-Light which thoroughly Explains, so as to Make
Clear the Meditation-Stages of Mehamudra's Certain Truth, or Moon-Light
for short.3 The second commentary is a commentary to Padma dKar po's root
text. It is called Lectures on the Practical Manual of the Essential
[Part of] of Simultaneous [School of] Mahamudra written by 'Jam dpal dpa'
bo.h These two commentaries form the backbone of the dissertation.

]'Padma. dRar po, "Chos rje 'Brug pa'i Lugs kyi Phyag rGya Chen Po
Than Cig sKyes sByor gyi Khrid Yig," in Kong sprul, 7:19-33.

2The first translation of this text can be found as "The Nirvanic
Path: The Yoga of the Great Symbol," in W. Y. Evans-Wentz, ed., Tibetan
Yoga and Secret Doctrines, trans. Lama Dawa Samdup (New York: Oxford Uni-
versity Press, 1935), pp. 115-153. The second translation can be found in
Beyer, The Buddhist Experience, pp. 154-164. The former translation is
more technical. Though less readeble in English it follows the Tibetan
text fairly closely at most points. The latter, though less technical,
is more readable and poetiec.

3Dwags po Pang Chen Bkra shis rnam rgyal, Nges Don Phyag rGya Chen
Po'i sGom Rim gSal bar Byed pa’i Legs bSad Zla ba'i 04 Zer (Delhi, India:
block print from La stod rTshib ri par ma by Karma chos 'phel, 197h4).

h'Jam dpal dpa' bo, Phyag rGya Chen Po Lhan Cig sKyes sByor dNgos
gZhi'i Khrid Yig Cung Zad sPros pa Sems kyi rDorje’i Nges gNas gSal bar
Byed pa (Chemre, India: block print of the He mi rGod Tshang Monastery,
1969).




Ll

Both are different in their approach. The former is an explanatory com-
mentary, while the latter is an expanded commentary, though both show con-
sidereble overlap in their content. The former is more theoretical, the
latter more practical. Still, Bkra shis rnam rgyal is considered the
final authority on the tradition.

The entire practice of Mehamudra--from its very beginnings to the
community service following the final stages of enlightment--is roughly
divided into four stages: Preliminary Practices; Essential Concentration
Meditations; Essential Ordinary Insight Meditations; and Extraordinary,
or Enlightment Practices. Unfortunately, no single root-text nor its
commentary covers all of the stages thoroughly. Different authors have
different points of emphasis. Some write entire texts about only a small
portion of the entire practice. To some extent, it is necessary to fit
together a number of texts in order to reconstruct a picture of ail the
stages of practice. There is however, an oral understanding of the com-
plete map of practice, though no grand text for the tradition. Bkra shis
rnam rgyalts autocommentery most closely approximates the ideal text,
though he greatly abbreviates the beginning practices, which are not
uniquely Mahamudra, but are common to all Mahayana Buddhism. Other
authors also tend to abbreviate the beginning stages. Though most dis-
ciples within the tradition take these stages for granted a Western inter-
preter cannot do so. Therefore, the stages have to be reconstructed from
other texts found within the tradition. ,

The task of choosing beginning texts also follows the Tibetan
model. The Tibetans consider the Preliminary practices of Mahamudra
unique in themselves. Therefore, they have segregated these practices and .
written separate root-texts and commentaries entirely on the preliminary
practices. Bkra shis rnam rgyal, Padma dKar po, and the two Karma pas
have all written separate root-texts for the preliminary practices. The
tradition, however, recognizes different authorities on the preliminary
practices than on the essential and advanced Mahamudra practices. The
author considered one of the most important authorities on both is dBang
phyug rDorje. Kong sprul has written an important commentary on his
root-text, called the Torch of Certainty which has recently been made




45

available in English by He.nson.:L Bkre shis rnam rgyal's section of the
Moon-Light on the preliminaries was also used. The most encyclopedic com-
mentary on the preliminaries was written by Kung dga' bstan 'dzin. It is
called An Introduction to the Preliminaries of the Simultaneous-Mahamudra
which Guides You to the Jewel of Essential Wisdom through the Great Ocean
of Profound and Deep 'I.’eac]:t:i_ngs,2 or Jewel of Wisdom for short. These two

coammentaries, the Torch of Certainty and Jewel of Wisdom form the backbone
of the preliminary practides described in this dissertation.
There are also specialized texts which describe only a certain por-

tion of the practice in great detail. I have included a text on the pre-
liminary practice of Guru Yoga written by the eight XKar mapa.3 Another is
a text on the advanced preliminary practice of Devotional Pré.yer ,h written
by the third Kar ma pa, Rang byung rDorje. Then, there are special texts
writben about the life-style of disciples who have completed the final
stages of practice, that is, the final stages of enlightenment. Included
is a translation of one version of these practices called, One Taste, by
Padma dKar jpo.5 Another version of such practices has also been trans-
lated. This is the Path-Walking version by Si tu.6

In sum, the most authoritative texts within the tradition have

been used as representative of its practices. The tradition itself tends

]‘Kong sprul, Nges Don sGron Me, see Hanson, Torch, pp. 29~139.

2Kung dga' bstan 'dzin (Khams sprul III), Phyag rGya Chen Po Lhan
Cig sKyes sByor gyi sNgon 'Gro'i Khrid Yig Zab rGyas Chos kyi rGya mTsho
Chen Po nas sNyin po Ye Shes kyi Nor Bu 'Dren par Byed pa'i Gru Chen
(Palempur, India: blockprint from Byar Skyid phug blockprint of the
Tibetan Craft Community, 1974).

3Mi bskyod rDorje, "sPal Kerme pa Chen Po la Briten pa'i Thun bZhi'i
blLa Ma'i rNal 'Byor dMigs Xhrid dang becas pa, in Kong sprul, 6:269-283.

hRang Byung rDorje, Nges Don Phyag rGya Chen Po'i sMon Lam (n.p.,

1970).

> Padma dKar po, "Ro sNyoms sKor Drug gi Nyams Len sGong du Dril
ba ('brug lugs ro snyoms sgang dril)," in Kong sprul, :81-88.

6

Si Tu VIII, in Kong sprul, 6:430-441.
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to delete, or better segregate, the most preliminary and most advanced
practices from its essential writings. In order to illustrate the en-
tirety of practice, some reconstruction and collating of selected texts
was necessary. The main texts used are summarized in Table 4 (references

to these texts will be made by abbreviating author's name).
TABLE 4

ABBREVIATION AND SUMMARY OF AUTHORITATIVE ROOT~TEXTS AND COMMENTARIES

Root-~texts Commentaries

Preliminary Practice

dBang phyug rDorje (dB) 'Jam mGon Kong sprul (Jm)
' Kun dga' bstan ‘dzin (Kg)

Main Practice

Bkra shis rnam rgyal (Bk, Root-text) Bkra shis rnam rgyal (Bk)
Padma dKar po (Pk) 'Jam dpal dpa' bo (Jp)
dBang phyug rDorje (dB)

Rang byung rDorje (Rg)

Reconstruction: General Principles

Both exegetical and comparative methods are used to study the
selected texts. The root-texts are highly condensed. Careful exegesis is
needed to render them intelligible to a Western audience. The detaile
authoritative commentaries are the main texts used for exegesis. The goal
of exegesis is to reconstruct the communal meaning of the central prac-
tices and basic concepts for each stage of the entire system, from the
very beginning to the final post-enlightenment practice. Though heavy
emphasis is given to the philosophical concepts and technical language for
each stage of practice, this is done so for the sole purpose of trying to
communicate the experience of each stage along the path. This style of
exegesis hopes to recreate some sense of what it is like for a disciple

to progress through the stages of practice--what he actually does, and
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what he discovers about the workings of his mind, his sense of himself,
and the physical and social world asbout him. The exegesis stays very
close to the commentaries so that the reader will gain some empathy for
the way the Tibetans themselves experience the practice.

Secondly, the method is comparative. A detailed and systematic
comparison is made between the content and form of the root-texts and com-~
mentaries. The majority of the comparative efforts were directed at the
two main commentaries for each of the preliminary and essential practices.
The method is largely one of commentarial comparison. The reasons for
adopting a comparative method are twofold. First, comparison is a method
for establishing the reliability of the doments. In reconstructing the
stages of practice greater weight was given to content that manifested
consensual or intertextual reliability. Wken all or most of the texts
included a certain element and agreed upon its meaning, that element was
said to manifest consensual reliability. Esteblishing consensual reli-
ability entailed more critical and synoptic comparison of texts than estab-
lishing other forms of reliability. All the elements included in Chapter
2 of this dissertation exhibited some degree of consensual reliability,
unless otherwise stated. Other types of reliability were considered, but
not with the same degree of criticality. For example, because the selected
texts are both genuine and authoritative, they rarely fail to manifest
internal consistency, or intratextual reliability. Though the texts are
written in a systematic, stage-specific manner, each stage of practice
builds upon the experience of the previous, most often with great con-
sistency and carry-over of the technical vocabulary used in the previous
stages. Most of the exceptions to internal comnsistency are not real ex-
ceptions. Rather they pertain to linguistic tricks used by the author at
various stages designed to communicate some subtle change in the experi-
ence. As another example, the practices and concepts set forth in indi-
vidual texts exhibit more or less stability, or longitudinal reliasbility,
relative to other texts. Though we are dealing with a rather circum-
scribed lineage, the Marpa Dwags po lineage (with its characteristic style

of root-text and commentary), nevertheless, the authoritative documents
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chosen span a period of six hundred years.l One might reasonably expect
that the practice and concepts change considerably over that time period,
much in the way scientific concepts evolve at a slow rate over decades and
centuries. One finds, contrary to expectation, that the practices and
concepts exhibit an unusual degree of stability relative to say, scientific
procedures and concepts. If fact, they hardly change at all, with the
exception of greater refinement and precision of the same concepts, and
greater condensation of their textual communication. Therefore, compar-
ison of texts across decades and centuries is not unreasonable. The great
stability of the texts no doubt conveys something of the unique features
of a lineage tradition. Moreover, it makes the reconstructive task of a
scholar of religion more manageable than working with, for example,
Biblical texts or ethnographic accounts.

Second, comparison is a method to distinguish between reliable and
redactional elements within the texts. The use of the word redaction,
however, must be qualified when applied to the texts of this lineage tra-
dition. When applied to Biblical texts, redaction pertains to later
editing or modification of an original document so as to present the
document in a reinterpreted form according to a new life-situation or
world-view.2 This definition of redaction does not apply very well here
because these texts asbout psychosoteriological experience have little to
do with any one life-situation. The status of the texts are different.
Second, the texts themselves are carefully preserved once written. Modi-
fication is very negatively sanctioned within the lineage tradition.

Oral transmission of the Mahamudra teachings, however, can be reinterpreted
and modified to some degree. Every time an author writes a new text based
upon his knowiedge of both the written and oral tradition, some degree of

redaction takes place. Even this type of redaction,3 however, follows

lThe root-texts and commentaries used in Chapter 2 span a period
of 600 years. The earliest are those written by sGam po pa at the beginning
of the twelfth century. The latest are composed or collected by Kong sprul
in the eighteenth century. ' .

2Perrin, PP. 1-79.

3We are talking here about changes in the interpretation of & body
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stylization, so that certain constraints are placed upon the degree and
form of redaction. There are two possible loci for redaction: (a) the
practices, such as ethical practices, meditations, etc., and (b) concepts
to describe the experience. As an example of such practical redaction an
author has some freedom to choose practices from one of three accepted
sources: (a) Sutra sources, or the standard concentrative and insight
practices of Mahayana Buddhism; (b) Tantra sources, for example, the
visualization of the "Stages of Generation" (bskyed rim), the insight
meditations of the "Stages of Perfection™ (rdzogs rim), or the subtle
physiological meditations of the "Energy Yogas" (bsre 'pho); or (c)
Pointing-Out sources, such as the original Indian songs on Mahamudra,
e.g., Saraha and éabari, or the later Tibetan Oral Readings and Oral
Advice of Marpa, Mila ras pa and so forth.

Though an author is free to organize his techmiques for each of
the stages of practice by drawing from a variety of sources, he is re-
stricted to choosing from these consensual sources. As an example of
conceptual redaction, an author must express the stages with the tech-
nical vocabulary that has reached consensus within the tradition. How-
ever, he may bias this vocabulary in favor of certain philosophical
schools within Mahayana Buddhism. He may write from a Yocacarin or
Midhyamikan perspective. He may favor the Abhidharma corpus of theory
over the Prajﬁéparamita. Furthermore, he may write from a Bka' brGyud pa
or a dGe lugs pa perspective. In sum, there can be a fair amount of con-
ceptual redaction within the texts, all of which, however, is predictable
with some knowledge of the acéepted tenets, theories and sects of Tibetan
Buddhism. In order to minimize these elements, authoritative texts repre-

senting the Madhyamikan perspective of the bKa' brGyud pa sect were used.:L

of oral/written knowledge as it is transmitted over successive gemeraticns.
These modifications are often volitional. They are based upon variance in
internal meditative experience, not on changing life-situations. These
changes may be considered a type of redaction, though very different from
that found inBiblical material.

lBoth commentators Bkra shis rnam rgyal and ‘Jam dpal dpa' bo
agree.
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The major exception is Rang byung rDorje's root-text, which represents a
seemingly Yocacarin perspective in that it greatly favors Abhidharme
terminology.

In addition to these forms of redaction, there is one other im-
portant type of variation within the texts, namely form. There are two
major forms of instruction from which an author may choose. The first is
called the "condensed" (bsdu ba) or "mixed" (‘dres ba) form.’  The second
is called the "expanded" (chug zad spros ba) or by stages" (rim gyis) form.
When transmitting a segment of the Mehamudra path to a disciple at a given

stage of practice, a teacher may give the instructions as an entire unit
or he may break the instructions up into smaller units of practice. For
example, consider a student who has successfully calmed his mind by com-
pleting the concentration training. Next, he will be given the instruc-
tions for initial insight into emptiness. There are two insights he must
achieve. He must realize "Emptiness of the Self," and then, "Emptiness
of the Person." Some teachers give the instructions for both at the same
time. Other teachers give the instructions for only insight into "Empti-
ness of the Person.” After these are successfully mastered, the teacher
gives the instructions for "Emptiness of Phenomena." Since authors are
free to use either form of instruction, a single author may use one or
both types through the stages of a text.

Here, the method of commentarial comparison becomes useful. For
example, Bkra shis rnam rgyal gives a "condensed form" of instruction for
both the "Preliminary" and "Essential Concentrative Practices,” but a
"Stages-Form" for the later "Essential, Ordinary" and "Extraordinary,
Insight" practices. He does so because he intends to cover the early
stages of practice only briefly, so as to present the most exhaustively
detailed and thorough account of the more advanced practices within the
tradition. He uses the stages-form so that his student will slowly and
systematically grasp these more subtle and advanced practices. On the
other hand, 'Jam dpal dpa' bo does nearly the opposite. He uses a "stages-

form" of instruction for the "Preliminary" and "Essential, Concentrative”

l(Jp, fol. 2b).
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practices and a "condensed form" for the "Essential, Ordinary" and
"Extraordinary, Insight" practices. His intention is not so different from
the other commentator. His begins with the stages form so that the stu-
dent will slowly learn the proper foundation of practice before going to
the insight practices. Then, he abbreviates the insight instruction, in
favor of a direct, pointing-out form of instruction. Rather than an ex-
haustive written exposition of these latter instructions, he prefers to
save the explanation for direct student-teacher interaction, where addi-
tional "oral Advice" (man ngag) is given, so as to immediately correct
misunderstanding. The dissertation uses elements from both commentators.
To facilitate the Western reader slowly and systematically comprehending
each stage of practice the dissertation begins with a description of the
"stages-form" of practice for each stage. Then, to give the Western
reader some sense of the instructions as they are usually transmitted in
the actual student-teacher interaction, the description of that same
stage concludes with a presentation of the briefer and more complicated

" instruction. The inclusion of both forms of instruction for each

"mix
stage of practice will hopefully aid the reader in a fuller comprehension

of the teachings in their original form.

Reconstruction: The Basgic Structure of the
Mahamudra Meditation-Stages (sgom rim)

The practicioners themselves usually understand the path of trans-
formation to have an orderly sequence. The very terms, "path-stages"
(lem rim), "tantra-stages” (snmags rim),and "meditation-stages" (sgom rim)
signify a gradual unfolding of practide in more or less distinct stages.
The Tibetan Mahayanists acknowledge the existence of both gradual, state-
specific and sudden, non-stage practices. The famous first formal Tibetan
debate between Kamala$ila and Hva Shan was at least in part a debate about
these two pa,ths.l Since the debate standard Tibetan practice has generally
adhered to the stage-model of practice. Indian texts such as Kamala$ila's

lGuissepi Tucci, ed., Minor Buddhist Texts (Roma: Instituto
Italiano, 1958). This is a translation and discussion of Kemala&ila's
Bhavanakrama.
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Bhavanakrama or éantideva's Bodhicaryavatara, and Tibetan works such as

sGam po pa's Jewel Ornament and Tshon kha pa's Great Work on the Path

Stages, have become classic handbooks for the Sutra or standard form of
"meditation-stages." The Tantra, likewise, follow definitive stages of
practice. Whether interpreting classic Subtra or Tantric texts, or here
Mahémudré, the practice is usually viewed as a succession of discrete
stages, with each stage having certain defining features, and with the
overall progression of the stages following an invariant seguence.

Beyer was one of the first Western Tibetan scholars to recognize
the significance of stage-specificity within the Tibetan's own conception
of their practice. Moreover, he has developed an approach to Tibetan
texts which highlights their stage-specificity. His book, The Cult of
Tara, is an example of such an approach to Tentric ritual texts. These
texts are enormously complicated. They are composed of instructions for
visualization, mantras, mudras, offerings, prayers and meditations which
often appear disorganized and repetitive. Instead of becoming distracted
in search for the meaning of the rich symbolism and ritual practice,
Beyer attempts to discover the underlying "basic structure" to the texts.
He relies upon the authoritative commentary of Tshon kha pa. According
to the commentator, there are two stages of Tantric practices--"Stage of
Generation” (bskyed rim) and the "Stage of Perfection" (rdzogs rim). Each,
in turn, has a series of substages. For example, there are four main
stages of the Gemeration process, which are further divided into a total
of seventeen substages.l Tshon kha pa has tried to clarify the structure
of the practice by making an "outline" (sa bcad) for them.2

According to Beyer, once the basic structure is established, indi-
vidual texts and commentaries are simply "ritual variations on & basic

"3

thenme. For a number of reasons, individual authors of ritual texts or

lBeyer, Cult of Tara, pp. 118-226. These stages include: purifica-
tion; praying; empowerment; making a protective circle; the assembly of wis-
dom; the residence-mandala; causal generation; resultant generation; subtle
samadhi; putting on the armour; summoning; initiation; empowering the three
realms; offering; recitation; practicing samadhi; exhortation of deeds.
See Beyer's text for an explanation.

®Thid., p. 119. 3

Tbid., p. 112,
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their commentaries may condense or fill out the content or any stage of

the basic structure:
This basic scheme may be embellished and refined in various ways ex-
tended with incidental verses of offering, praises, and prayer to the
diverse deities who gppear in the visualization. But the four steps
of the Process of Generation, here given so succinetly, are the funda-
mental sequence of all the evocations of the divine, a pattern that is
invariable, however much obscured by detail or by compression; as such
these steps have received much theoretical attention and have been
organized and lsbeled in various ways.

However, the basic structure remains the same, and its sequence is invari-

ant. ZEach stage has its unique experience--with practices to achieve it

and a body of technical concepts to explain it.

Beyer, of course, is working with a more complicated class of texts
than the "meditation-stage" (sgom rim) texts. Nevertheless, his approach
serves as a model for handling the Mshamudra meditation-stage texts. Once
again, the purpose is to discover the basic structure of the Mahamudra
path based on the assumption that the practice adheres to an invariant
sequence of stages. Moreover, the basic structure is something which the
indigenous practicioners themselves recognize to a degree. The organiza-
tion of the content of individual root texts and commentaries are varia-
tions on this basic structure.

Since the purpose of this dissertation is interpretive as well as
exegetical, it is assumed that the basic structure, more than the varia-
tions of any individual text, is a less biased, less redactional data
source for discovering the progression of discrete experiences of the
entire practice. Therefore, the first task of the investigation is to
reconstruct the basic structure of the Mahamudra path as viewed by the
Tibetans themselves. Chapter 2 is an exposition of this structure and a
reconstruction of the discrete experience at each stage.

Chapter 2 does not offer a translation of a single text. A trans-
lation of a single text or even its commentary, is not the best way to
communicate the essential experience. Though some conception of each

stage of practice is certainly inherent in any given text, certain stages

lbid., p. 106.
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may be condensed or over emphasized. Most common, an author often assumes
that his audience understands certain points and therefore does not
elaborate. There are also idiosyncrasies in the choicé of language. Over-
all, any single text is difficult to understand at points. ' Instead, the
dissertation presents a detailed description of practice and experience
drawn from the reliable elements located within a number of root-texts and
commentaries.

The construction of a synthetic text may be open to criticism.
Such an approach is a hermeneutical decision made in light of the inter-
pretive goal of this dissertation. The primary aim is not to give 'Jam
dpal dpa' bo's or Bkra shis rnam rgyal's version of Mshamudra, but rather,
to reconstruct the consensual or communal versic;n of Mahamudra.

Unfortunately, there is no Tshon kha pa to make the task of recon-
struction easy. No one commentator has distilled the Mahamudra tradition
and so clearly exposed its basic-structure as did Tshon kha pa for the
Tantras. Bkra shis rnam rgyel approximates this goal, but has a somewhet
individualized manner of organizing the path. Therefore, the Mahamudra
texts themselves must be examined in search of their basic structure.

The method used is largely synoptic. Three kinds of comparison
are made: (1) text to its commentary, (2) root-text to root-text, and
(3) commentary +to commentary. Eight distinet criterion pertained to some
direct or indirect principle that the Tibetan authors used to organize
their texts. An attempt was made to discover which, if any, of the eri-
teria had consensual reliability and therefore could be takern as evidence
of the basic-structure of the stages. Table 5 summarizes the results.
A detailed analysis is given in the Appendix.

Briefly, some authors directly instruct the yogi to practice parts
of the text in "stages" (rim pa). Some authors divide their texts into a
number of "sessions" (thun) or units of imstructions to be mastered before
going on to the next unit. A number of the texts actually "outline"
(sa _bcad) the content of their texts. Still others explain the succession
of practice according to some standard paradigm, for example, the "Four

Yoga" model.l These are direct ways that the authors have intended to

lFOI‘ an account of the "Four Fold Yoga" model see Bk, root—text,
p. 687; dB, p. 68. The four yogas include: "One-Pointedness"; "Unspread-
ing"; "One Taste"; and "Non-Meditation."
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TABLE 5

CRITERIA TO DETERMINE THE BASIC STRUCTURE OF THE
MAHAMUDRA MEDITATION-STAGES

Direct Indirect
Markers 1. stages (rim pa) 5. method of practice
2. sessions (thun) 6. metaphor

T. technical vocabulary

organizing method 3. outline (sa becad) 8. description of attainment
(yon tan; dgos ba)

4. paradigm (btags)

to communicate distinctive stages of the practice. There are also in-
direct methods with which to discover the text's structure. For example,
the techniques of meditation might follow an invariant sequence across
texts. Furthermore, & large number of texts draw upon famous metaphors
from the oral source tradition of Mahamudra, and there is some reason to
believe specific metaphors apply only to specific stages of practice.
There is a large body of technical terms for Mshamudra practice within
each text. It is possible to perform a content analysis. The vocabulary
and technical terminology can be scored at different segments of the

text and then compared across texts in order to see if there is a sys-
tematic unfolding of the technical terminology. Lastly, many texts de-
scribe certain "benefits" (yon tan). Once a set of instructions are given
at a point in a text, they are followed by a description of the resultant
experience or benefit.

Of these eight criteria, the only criteria to mani-
fest consensual reliability were the technical vocabulary and description
of the sttainment. Outlines showed considerable variability across texts,
but were most often reducable to some common structure: “Preliminary";
"Essential, Concentrative"; "Essential-Insight"; and "Concluding,

Extraordinary" practices. Stage markers were highly consistent across



56

texts for the Concentrative practics, but less so for the other three
general stages. Session markers, paradigms and metaphors were very un-
reliable.

In conclusion, there does seem to be a basic structure to the
Mshamudre practice. This tradition has four general stages of practice:
"Preliminary"; "Essential, Concentrative"; "Essential, Ordinary Insight";
and “"Concluding, Extrsordinary Practices." Each of these four basic
areas of practice has a very different type of instruction. Each assumes
that the mind works in a very different way so that different instruc-
tions are needed. Furthermore, each of these four basic areas is sub-
divided into a number of discrete stages, each a distinct experience.
Each has its own set of practices to bring forth the experience and body
of technical terms to describe the experience. Practicioners recognize
the conclusion of a given stage of practice by a particular change in

" The "benefit" of any given stage is consen-

their life, or "bemefit.
sually established by the tradition. Recognition procedures are taught
to the practicioners, and their experiences may or may not be wvalidated
by the active authorities of the community and the textual tradition.

Though the basic structure of the practice is fixed, individual
authors within the tradition have some freedom to expand or contract
their description of the stages. They also are allowed ‘some freedom in
the choice of method at certain stages. More specifically, authors are
allowed greater freedom to organize the preliminary practices in some
varying ways, and to choose from a large variety of preliminary prac-
tices within the tradition. The concentration practices are gquite fixed.
They do not allow much variation either in organization or method. The
ordinary insight meditations have an inverient sequence. Once agein,
individual authors are allowed to draw from 2 large number of instruc-—
tions about emptiness from the acceptable sources within the overall
Maysyans tradition.

The extraordinary practices are the most rigid. The latter prac-
tices are unique to the Mghamudra tredition, and are designed to bring
forth Mshamudra's unique configuration of an enlightenment experience.
There is very little freedom to vary the organization of the practices or
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to choose from varying methods. The instructions are most always drawn
from the same source, namely the great early masters of the tradition.
Overall, the entire path is fairly standard. There are, however, specific
points where different bur equivalent meditation techniques can be
applied and some freedom is permitted as to extent of detail and expres-
sion. The greatest disagreement comes in the number of sessions required
to complete a given stage in the practice.

The outlines show great variation but are reducable to a common
structure. This research will follow a reconstructed outline. The out-
line given in Table 6 purports to be the basie structure of the Mshamudra
practice scross its most authoritative texts. As derived from a study of
many outlines and of technical vocabulary for each stage of practice,
there appear to be three mein divisions of the practice, each of which has
two parts.(level one). Each of these six major stages, in turn, has
three sub stages (level two), which makes a total of eighteen stages in
all. There are eighteen distinct "benefits" or attainable states of
awareness in the overall path. Some of these stages also have several
parts, each with its characteristic set of instructions and vocabulary
(level three, and so on). However, these substages all comprise a single
unit of practice, which leads to the same "benefit" or state of -awareness.
For this reason they have not been counted as distinct stages.

Furthermore, the thesis includes two very introductory and two
very advanced stages that have not been included in the formal Tibetan
outline. The two beginning stages pertain to non-Buddhists. They de-
scribe the process of .conversion which prepares an individual to enter
the Buddhist faith, and thereby gain access to the meditative practices.
The two ending stages describe the way in which an. individual continues
his insights and leads his daily life after the final perfection of
Mahamudra enlightemnment--after formal completion of the path. The former,
preparatory stages have been included for Western non-Buddhist readers.
The latter have been included because they serve to illuminate the very
advanced proactices described in the original Indian Mshamudra, material
which are discussed in Chapter 2 (the. introductory and advanced stages

are given as level one in Table 6).
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TABLE 6
OUTLINE OF THE STAGES OF MEDITATION IN THE MAHAMUDRA TRADITION

Introduction; Generating Interest
Introduction; Causing Faith to Arise

Stage 1; Preliminary Practice
Ordinary Preliminaries
Opportunity
Impermanence
Cause and Effect of Karma
Sufferings of Sapsara
Concluding the Four Notions
Extraordinary Preliminaries
Taking-refuge
The Enlightened Attitude
Cleansing Sin and Cultivating Virtue
Cleansing Sin and Obscuration
Non-Tantric Background
The rDorje Sems 'dps Meditation
Cultivating Virtue
Non-Tantric Background
Tantric Mandala Offering
Guru Yoga
Advanced Preliminaries
Virtue-Practice
Moral Treining; Binding the Senses
Recollection and Total Awareness
Safeguarding
Conditions-which-Bring-Forth-Certainty
Devotional Prayer
Stage 2; Isolations and Points
Isolation of the Body
Isolation of Speech
Isolation of the Mind; Cutting-Off Spreading [of Thinking]

Stage 3; Concentration with Attributes
Concentration for a Staying Mind
Concentration in Fromt; Partial Staying
Concentration Inside; Great Virtue
Skill in Visualizing the Emanating Seed
Being-Done-With the Absorbed Seed
Diamond Recitation
Breath Holding
Space Yoga
Stage 4; Concentration Without Attrlbutes
Holdlng—Fast
Letting-Go
The Representation of Letting-Go
Not Reacting to Whatever Has Arisen
Balancing; Means to Set-Up
Brahmin's Thread
Straw Rope
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TABLE 6--Continued

Child in Temple
Elephant
Stage 5; Insight Practice
Attaining the View by Stages
Emptiness of the Person
Examination-Meditation
Samadhi-Meditation: Experiencing Emptiness
Putting-in-Order the Entityness of the Staying-Way & Appearing Way
Bringing Forth Insight in the Samadhi-Meditation~by Searching & Be-
Putting-in-Order Emptiness & Clarity ing Assured
Emptiness of Phenomena
Examination-Meditation
Samadhi-Meditation
Attaining the View by Condensed Form of Practice
Skill of Recognition; Reverse-Meditation
The Yoga of Unspreading
The Dialectics of the Three Times
The Middle Path, without Extremes
Non-Dissolution
Stage 6; Extraordinary, Pointing-Out Instructions
The Yoga of One Taste
The Way to Practice by Stages; Examination-Meditation--Appearance ad Mind
Samadhi-Meditation to the Simultaneous
Setting Up the Simultaneous Mind
The Bringing Forth Wisdom Simultaneously-Born Cognitions and Perception
Benefit
Removing Faults
Recognizing Knowledge of the Ordinary; Initial Wisdom
Condensed Way to Practice
Yogea of Non-Meditation; Enlightenment
Setting Up the Conditions for Enlightenment
Recognizing Wisdom
Setting-Up Enlightemment; Non-Activity
Empowerment .
The Means to Set-Up
Non-Meditation
Safeguarding the Wisdom
Benefit: the Moments of Enlightenment
Basis (samadhi) Enlightenment
Path (post-samadhi) Enlightenment
Fruit (mixed) Enlightenment
Setting-Up the Conditions for Enlightenment—-Condensed Style of Pointing
Review Out Instruction
Cutting Off the Mistakes
Going Astray
Errors
Obstructions
Post-Enlightenment Experience and Life-Style
Advanced; Transcending
Walking Along the Path of Life; Ultimate Compassion
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What is striking about the outline is the regularity, and also,
the repetition of similar experiences on more and more subtle levels.
This regularity is not only inherent within the texts of the tradition
but may also express something of the orderly laws by which the mind works
during meditation. This viewpoint will be discussed at great length in
Chapter L.

Reconstruction: The Technical Vocabulary
of Meditation Experience

That meditation experience within the Mahamudra tradition has a
basic structure conforms with Wach's contention that "religious experience
is an ordered experience."l It is ordered progression of internal experi-
ence, which is capable of being replicated by other practicioners. It can
therefore be studied and refined within a spiritual community. It can be
commmicated in a technical language. Contrary to popular opinion, medi-
tative experience, and even the ultimate enlightenment experiences are not
ineffable. Ineffability is largely a function of inadequate sources or
inadequate methods of analyzing the expressions of religious experience.
Certainly in some communities, where religious experience is largely
idiosyncratic, the experience may seem ineffable.2 But in a highly
structured community with a lineage tradition this is hardly the norm.
The experiences of Mahamudra are quite expressable. In fact the problem
of exegesis is nearly opposite that of ineffability. It is rather a prob-
lem of developing appropriate methods to handle a highly specialized

J‘Wach, Types, p- 30.

2As an example, one might consider the mysticism of St. Teresa
of Avila. Her mystical insights were largely her own discoveries. Ske
had considerable problem with her confessors, who often modified her re-
ports. The several texts representing her mystical path are very incon-
sistent. One plausible explanation is that St. Teresa had to discover
this path by herself, She modified her viewpoint many times. There was
extensive mystical tradition or technical vocabulary available to her,
although she had some familiarity with writings of previous saints in her
traditions. See St. Teresa of Avila, The Life of Teresa of Jesus: The
Autobiography of St. Teresa of Avila, trans. and ed. E. Allison Peers
from the critical edition of P. Silverzio De Santa Teresa, C.D. (Garden
City: Image Books, A Division of Doubleday & Co., 196¢C).




61

language of internal experience, which has become so evolved that much is
assumed in commumication. When scholars of the competence of Snellgrove
concede the "absence of rationality," he is admitting more about our lack
of adequate methodology and less about the sophisticated though condensed
and analogical language of these texts.

What sort of method will highlight the technical language at each
stage of meditative experience? This question becomes the central
exegetical question of the dissertation. Some useful methods may be bor-
rowed from the ethnosemantic school of cultural anthropology. For example,
Turner has tried to set forth a meaning of African rituals by paying close
attention to the way the natives describe their symbolism and then con-
structing the "structure of the symbolism."l Similarly, Frake and Glick
have tried to understand the way primitive cultures conceptualize disease
categories through semantic analysis.2 These methods are designed to dis-
close how indigenous populations conceptualize their own behaviors and
express them in language. Though ethnosemantic methodology offers some
promise, one may question its usefulness when investigating internal expe-
rience of other cultures.

A model for the methods used in this dissertation are found in the
seminal work, Piman Shamanism and Staying Sickness by Donald Bahr and his
colleagues.3 Bahr, a cultural anthropologist, set out to study the meaning

of illness, diagnosis, and healing within the Papago Indian culture. He
wished to discover the theory of sickness to which the natives themselves
adhered. To do so, he chose to work directly with a shaman, because

shamans are the sole authorities of Piman sickness. He wished to let the

lVictor W. Turner, The Ritual Process: Structure and Anti-Structure
(Chicago: Aldine Publishing Co., 1969). ~

2Charles 0. Frake, "A Structural Description of Subanum 'Religious
Behavior,'"” in Explorations in Cultural Anthropology: Essays in Honor of
George Peter Murdock, ed. Ward H. Goodenough (New York: McGraw-Hill Book
Co., 1964), pp. 111-129; L. B. Glick, "Medicine as an Ethnographic Category:
The Gini of the New Guinea Highlands," Ethnography 6 (1967): 31-56.

3Donald M. Bahr, Juan Gregario, David I. Lopez, and Albert Alvarez,
Piman Shamanism and Staying Sickness (Ké:cim Mimkidag) (Tucson, Ariz.:
The University of Arizona Press, 197k.
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shaman speak for himself and explain his own theory of sickness and cure.
Because cure involves the spirit world, the shamans own theory involves
internal experience and meditation with this spirit world. Bahr let the
shaman explain this world to him. He wished for the shaman to be the
author of the study, and so, he let the shaman make many of the decisions
regarding style, explanation, and critical assessment. Bahr worked directly
with the shaman, through several interpreters, in order to discover the
technical vocabulary that the shaman assumed sbout his intermal practice.
The shaman consented to discuss any matters about his practice so long as
he was asked questions, and so long as he was discussing knowledge deemed
public by other shamans within the community. Bahr interviewed the shaman
"for one and one-half years during which time he collected over three
hundred texts from taped interviews. He tried to score these texts for
their technical language. During subsequent interviews, he asked ques-
tions about previous tapes in an effort to clarify the technical language.
For validity, Bahr matched the shamans description to other ethnographic
accounts on Piman shamanism but did not meke this known to the shaman.
This volume presents a very different picture of shamanistic prac-

tice than many ethnographic accounts. The stereotype of shamanistic prac-
tice views them as a series of tricks, ventriloquists feats and sleights
of hand designed at affecting a cure within a defined community context.l
In contrast, one learns the technical vocagbulary of the inner world of
shamanism. For example, sickness, for Pimeans, is caused by violation of
a "way." All creatures have a particular way, with a given set of ethical
rules. When "ways" are violated, "dangerous objects" such as toads, owls,
cause sickness. Sicknesses are conceived as a stratified system of dynamic
"strengths" within the body which can be altered by a "dangerous object,"
and lead to symptoms or death. Diagnosis is based upon interpreting the
strengths. Cure involves certain ritual actions designed at appeasing
dangercus objects or asking for mediation by other more benign forces

within the spirit world. -In reading this volume, one gets the picture of

le1auge ILévi~-Strauss, "The Sorcerer and His Magic,” in Claude
Lévi-Strauss, Structural Anthropology (New York: Basic Books, 1963), pp.
167-185.
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a very sophisticated disecipline of internal experience designed to bring
knowledge sbout diagnosis and cure. The vocabulary of this internal expe-
rience is highly developed.

A similar ethnosemantic method was used when working with the
Mahamudra texts. Unlike Bahr's work, these texts are not synthetic texts
made through interview with informents. They are consensual documents of
a comnunity of spiritual discipline. A disadvantage, however, has been
the need for live informants, who were not always availasble to clarify the
technical language. Instead, the authoritative commentarial tradition was
used. The method for analyzing the root-texts and commentaries followed
the semantic field method of Bahr and others or what in statistics would
be called a cluster analysis. Each technical word in a given text was
‘scored. An attempt was made to write down each context in which the term
was used. When the term was used elsewhere in a text, or in another text
or commentary, that context was also recorded. After a technical term
was used man&'times, it was possible to construct a semantic field, of
cluster of meanings for a given term based upon comparing the numerous
contexts in which it was used. An effort was made to discover the rela-
tionship between the technical terms, for example, which technical terms
clustered together, which were used throughout the text, and which were
used only at certain points in the text. )

The result is a fabric of terms, or linguistic cartography for
each stage along the meditation path. One of the more obvious findings
is that there are four nearly autonomous technical vocabularies, which
correspond to the four levels of practice: "Preliminary”; "Essential,
Concentrative'; "Essential, Insight"; and "Concluding, Extraordinary™
Practice. A second obvious finding is that each stage within these four
areas has its own technical vocabulary; each has a set of terms which
cluster together. This fabric of terms is meant to communicate a culture-
particular way of conceptualizing the progression of internal experience
along the path of enlightment.

There proved to be certain stumbling blocks to this method. The
most serious is the problem of condensation-style in the texts. A number

of technical words are often juxtaposed so that it is hard to discern a



6L

context, though easy to see how terms cluster. The expanded commentaries
are very helpful in this regard. Passages are often expanded so that sev-
eral technical words given in an apposition are explained separately. For
example, consider the phrase,
Mekiy the same taste out of all phenomena, appearing and mind, in-
distinguishable (Pk,fol.l2a).
The phrase, "all phenomena, appearing and mind" (chos thams chad snang sems),

is especially interesting. It is no more than a series of nouns in apposi-

tion: "phenomena" (chos), "appearance” (snang) and "mind" (sems). The
syntactical rule, apposition, in itself does not explain the implicit
grouping of the words. According to their use in other contexts and ac-
cording to the expanded commentary, each of these nouns is a highly tech-
nical term. The first, "all phencmena™ refers to a level of meditation in
which the yogli experiences interconnectedness to all possible phenomena

in the universe, beyond time. The second, refers to the level of experi-
ence in which the yogi experiences his mind as an orderly temporal continuum
of unfolding events. The third refers to the problem of the observer of
these events. The three terms are placed in juxtaposition because they
convey a very advanced level of meditation in which the yogi paradoxically
experiences his mind as the vast interconnectedness of all the events of
the universe while at the same time seeming to experience his ordinary
stream of consciousness. One may easily skip over very packed passages
such as this, and pass them off as no more than a series of appositions
which are so common in Tibetan grammar.

A second problem is that certain common words may have a very
technical meaning. Even the verb, "to be" ('byung ba), has a highly tech-
nical meaning at a certain point in practice, which could =asily be missed
without constructing its semantic field. The problems of style, syntax,
and commonly used language place certain constraints on the efficacy of
the semantic field method. Nevertheless, with a comparative method, with
enough texts, it is possible to grasp the rules of expression and thereby
present the reader with a stage-by-stage technical description of intermal

meditative experience,
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Translation

In order to present the reader with a systematic description of
the technical vocabulary for each of the eighteen (or twenty-two) stages
of practice, several comments are necessary regarding the style of trans-
lation. The translation of a particular term is derived from comparison
of contexts within the texts and commentaries, using the semantic field
method. In addition, the "definitions™ (mtshan nyid) and "specification”
(dbye ba) of certain terms in the commentaries are used whenever avail-
able. No attempt has been made, as with some Western scholars, to use
Sanskrit terms as a control for translation. No attempt has been made to
adopt the way other scholars have translated some of the séme terms. Nor
has any attempt been made to make the translations poetic. These transla-
tions, as with the originals, are highly technical. Furthermore, the
translation of passages may seem awkward in English, especially due to the
use of words and full clauses in apposition. An attempt has been made %o
preserve the original form of the language as much as possible. Especially
in the latter "Insight™ and "Extraordinary" practices, the form of the
passage itself conveys the experience. It seemed important to preserve
the form at the expense of elegant English,

Each of the stages in Chapter 2 begins with a description of its
specific technical vocsbulary. Whenever a new technical vocabulary is
introduced, it is introduced in double quotation marks. It is then followed
by the Tibetan term in parentheses and underlined. Romanization of the
Tibetan follows the system of S. Chandra Das in his Tibetan English Dic-
tionary.l For example, "spreading" (spros ba). The use of any technical
term, when quoﬁing a passage from a text, is marked by capitalization.
Though extensive use of capitalization in such passages may at times appear
burdensome to the reader, it is meant to convey something of the very
elsborate vocabulary of internal experience often missed in translations.

Words or passages unelaborated or missing due to condensation, are supplied

lSarat Chandra Das, A Tibetan-English Dictionary with Sanskrit
Syncnyms, ed. Graham Sandberg and William Heyde (Delhi, India: Motilal
Banarsidass, reprint edition, 1970).
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in brackets, based on knowledge of their use in other contexts. The loca-
tion of terms and passages are marked by the abbreviations of the author's
name as in Table k4, followed by the page or folio number of the text in
which it is found. For example, (Bk,p.102) means that the passage is
found in Bkra shis rnam rgyal's commentary on page 102. (Jp,fol.32a) means
that the passage is found in 'Jam dpal dpa' bo's commentary on folio 32,
side a).

Critical Analysis

One approach to testing the consistency of the tradition is by
using historical-critical and textual-critical methods to establish the
context of a given text, and then, to judge first its authenticity and
second the circumstances of its writing. This approach has worked well,
for example, with Biblical documents, but has proved less effective for
Buddhist documents. One obvious problem is the enormous difficulty in
even dating texts accurately. Another is the less historical more psycho-
logical nature of the doments.

The approach used here is to ascertain the basic structure of
Mahamudra practice and its consensual vocsbulary at a refined level of the
tradition, and assume that this is a valid description of meditative ex-
perience. If so, the basic structure can be used to test the earlier, more
corrupt texts of the tradition. To the extent that the latter structure
is valid, it is possible to identify which elements are either consistent
with or dissimilar to the basic structure of practice, at any level of
the tradition. The communal meaning of Mahamudra practice itself becomes

a critical tool.

Validity of the Texts

An assumption made is that these texts express a systematic pro-
gression of meditative experience. Interpretation of the texts is based
upon an assumption that a set of experiences, and not simply a set of
concepts, is being interpreted. Such an assumption is based upon the
validity of the documents. In order to assess the validity of the texts
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several stages were followed. First within the Mahamudra tradition de-
scriptions for each stage of practice were compared across texts. To the
extent that different authors were in agreement, the texts were considered
to have convergent validity within the Mahamudra tradition. Conwergent
validity implies that two or more texts are describing the same thing.
Second, descriptions of practice were compared to standard Mahayana medi-
tations, more specifically, Kemala§ila's Bhavanakrama and Santideva's
Bodicaryavatara, so as to ascertain convergent validity with the wider
Maheyana meditative tradition. Thirdly, descriptions were also compared
to standard Theravada practice, more specifically, the Visuddh imagga, to
ascertain the convergent validity with the wider Buddhist meditative tra-

dition. ILastly, a detailed questionnaire on meditation experience, the

Profiles of Meditative Experience (POME), was constructed by myself and

several others in an attempt to assess the usual types of meditative
experiences across cultures, and at different levels of’practice.l This
has been administered to various current practitioners in this country

and in South Asia. The statistical cluster analysis of this questionnaire
is beyond the scope of this dissertation. It is sufficient to say here,
that some attempt is being made to establish the comstruct validity of
these documents, i.e., whether or not the technical language of the Tibetan
Mehamudra texts is indeed valid description of certain meditative experi-
ences and not simply the creatioﬁ of imagination or philosophical specu-

Jation.

Constructive Interpretation

An integrative perspectivist style of interpretation captures two

culturally unique perspectives, while seeing them from a wider perspective.

lResearch conducted at the Topeka Veteran Administration Hospital,
Topeka, Kansas, from 1976-1977 by the author in collaboration with Stuart
Twemlow, Director of Research.

ZInterpretation is based on comparison of theory. The interpreter’s
theory of another, in this case, the theory of another culture or historical
period. The different styles of interpretation depend on the assumption
of the kind of relationship between the one theory and the other. For
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Ethnosemantic methods are used to recover the unigue perspective of in-
ternal experience according to systematic Buddhist meditation as the par-
ticipants themselves see it. These methods alone, however, do not serve
to relate such experiences to the concerns of a modern Western audience.
In addition to exegesis of the Buddhist texts, an attempt is made to
clarify the particular perspective of the modern interpreter, and more,
to identify a perspective that bears some sufficient common ground with
Buddhist meditation to not only make comparison feasible, but to open the
possibility of finding a wider perspective on spiritual development that
transcends the particularity of either Buddhism or Western modernity.
Several modern Western scholars of practical Buddhism texts such
as the Tantras have acknowledged the potential usefulness of psychological
categories in handling this material. Bharati is a linguist and culbural
anthropologist by trade, yet views the Tantras as descriptions of "psycho-
ex_perimental-speculation."l Likewise, Guenther approaches similar Tantric
texts with philosophical categories from British analytical and existen-
tial philosophy. Wevertheless, Guenther admits the psychological nature
of these documents. He correctly makes a distinction between path and
goal. Whereas goals can be studied with philosophical categories, each
step along the path is "purely a psychological process."2 He says, "to

example, call the theory of the interpreter theory "x" and of the Buddhist
text "y." Reductionists assume that the theory bounded by the set of
ideas, x, includes the set of ideas, y. Apologists assume the opposite,
namely, the theory bounded by the set of ideas, y, includes the set of
ideas, x. Radical relativists assume the two sets of ideas do not overlap
in any significant way. Synthesists assume that x and y make a third set,
z, while x and y assume less importance. Perspectivists also assume that
x and y make a third set, z, but that x and y retain their importance as
perspectives within the wider universe of ideas, z. The history of Western
scholarship on Buddhism is fraught with reductionism, apology, relativism,
and synthesis. This dissertation takes the stance of perspectivism. The
stance of the indigenous Tibetan Buddhist "meditation-stages" and the
stance of the interpreter, as a cognitive psychologist, are presented in
their own right in chapters 2 and 3, respectively. Both are assumed to
be perspectives on the perceptual operations of the mind. Chapter L pre-
sents the wider universe of ideas opened up by the cross-cultural compar-
ison, a universe of ideas not limited by the assumptions of either
Buddhism or Western cognitive psychology.

]'Bha.rati s P. 15.

Herbert V. Guenther , Treasures of the Tibetan Middle Way (ILeiden,
Netherlands: E. J. Brill, 1971), p. 72.
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deal with the Buddhist path from any other point of view than a psycholog-
ical one is bound to make it uninte]_'l.igible."l At times, Guenther even
makes anecdotal references to Jungian, Herbartian and existential psycho-
logical concepts. One gets the impression that Bharati or Guenther might
have approached the texts psychologically had their training not been
otherwise.

Yet, most of the attempts to use psychological categories have
been thoroughly disappointing. For example, one of the more superficial
attempts is Johansson's The Psychology of Nirvﬁga.. His purpose is to

examine the concept of nirvapa (Pali, nibbana) as found in the Pali Canon
"from a psychological point of view."” He explains:

Then, of course, and most important of all: why psychology? Is there
the faintest trace of evidence that nibbana could be a psychological
concept? Will nct this mere assumption lead to a biased evaluation
of the texts?

A1l these suspicions may be well founded. Still, an investigation
of this type can be justified also, and may offer some hope of disclos-
ing some of the so far undiscovered facts. Anybody with a good knowl-
edge of psychology and its history who reads the Pali Nikayas must be
struck by the fact that the psychological terminology is richer in this
than in any other ancient literature and that more space is devoted to
psychological analysis and explanations in this than in any other re-
ligious literature. A psychologist immediately finds that he can
follow easily much of this literature, and if he knows Pali he quickly
discovsrs that the English translators were badly at home in this
field.

Though his basic assumption may be well founded, it is overly optimistic.
Johansson is not able to follow through with "easily following much of
this literature.”™ First, his approach follows the cross-philological com-
parisons characteristic of many Pail scholars, an approach that Conze has
said is least likely to yield results with meditation “cexts.3 He fails

to work with complete texts or units of texts organized around systematic

1vid., p. Lk,

2Ru:ae E. A. Johansson, The Psychology of Nirvana: A Comparative
Study of the Natural Goal of Buddhism and the Aims of Modern Western Psy-
chology (New York: Doubleday & Co., Anchor paperback, 1970), p. 3.

3conze, Buddhist Meditation, p. 4l.
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practice. Moreover, his psychological categories are common-sensical and
impressionistic. They are drawn from & most elementary conception of per-
sonality theory under the assumption that there are certain similarities
between Buddhist and Western concepts of mental health.

Certain other works have attempted to invite a dialogue between
Buddhist practice and established traditions within Western psychology.
For example, Suzuki, Fromm, and others have written on similarities be-
tween Zen and psychoanalysis both at the level of procedural application
and concepts. Both are seen as practical methods of "salvation™ by Fromm.
Suzuki points to some overlap between the concept of the unconseious in
psychoanalysis and the Doctrine of the Unborn Mind in Ch'an and Zen
Buddhism, though the overlap is more semantic than actual. Though he uses
the term unconscious, he uses it as a way that bears little resemblance to
the psychoanalytic concept of the unconscious.l

Interpretation begins with the search for suitable interpretive
categories. Interpretation is more likely to yield results when the range
of interpretation is restricted to comparison to specific psychological
theories. Yet, with modern disciplinary pluralism there are many disci-
plines that could serve as a basis of interpretation, and often, many
schools or theoretical positions within each diseipline. Scholars have
not been especially successful in interpreting the practical texts because
jdeological and methodological biases have caused them to adopt inappro-
priate psychological theories, which share little common ground with the
practical Buddhist meditation texts. The type of psychology used in this
dissertation is state-specific psychology because its data source and
theories share significant overlap with the Buddhist meditation texts, so

that comparison may lead the way to a science of spiritual develo;g.tmc-:‘n*l:.2

lErich Fromm, "Psychoanalysis and Zen Buddhism,” in Daisetz Teitaro
Suzuki, Erich Fromm, and Richard De Martino, Zen Buddhism and Psycho-
analysis (New York: Harper & Row, Publishers, 1960; Harper Colophon Books,
1970), Pp. 77-14l. Suzuki speaks of a "cosmic unconscious,” pp. 10-16.

ZCharles T. Tart, "Scientific Foundations for the Study of Altered
States of Consciousness,”™ Journal of Transpersonal Psychology 3 (1971):
93-124. The material in this article has since been expanded into a book.
Charles T. Tart, States of Consciousness (New York: E. P. Dutton, 1975).
See especially pp. 272-286.
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Modern Western psychology has been called a "would-be discipline”
because of its lack of agreement of its collective ideals. Its develop-
ment has been marked by a series of crises wherein a variety of schools
have emerged, such as introspectionism, behaviorism, psychoanalysis and
so forth. Instead of agreement as to its diseiplinary ideals, the disci-
pline splits into a number of factions. One side effect of factional
splitting is an obsessional preoccupation with methodology. While methods
multiply the outstanding problems become operationalized and trivialized
so that the discipline loses a clear direction. Instead of ongoing de-
bates about its current problems, the discipline is forever forced back
to re-examine its philosophical foundations or me‘thodology.l

The crisis in contemporary psychology is actually an advantage
from the perspective of the interpreter. Ricoeur believes that different
texts each have their own "spec:i.fic:i.’cy."2 Because of the great theoretical
pluralism of contemporary psychology, an interpreter has considei'able
freedom to choose a type of psychology that overlaps the specificity of
the texts in question.

In his Psychological Frontiers of Society Kardiner was one of the

first psychologists to recognize:

psychology is not a homogeneous science. There are today many psycho-
logical techniques, each suited to_special assigmments, though none
can claim universal applicability.3
Kardiner begins by reminding his reader that careful comsideration
as to the type of psychology is essential in any cross-cultural psycholog-

ical interpretation. He asks several questions:

Lroulmin, pp. 382-395.
2Paul Ricoeur, personal ccmmunication, Chicago, Illinois, 1975.
3Abram Kardiner, with collaboration of Ralph Linton, Cora Du Bois

and James West, The Psychological Frontiers of Society (New York:
Columbia University Press, 1945; Columbia paperback edition, 1963), p. 5.
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(1) What contemporary psychological technique is best suited for our
task? (2) How are the resources of this technique to be employed for
the ends we seek? (3) What are the limitations inherent in the type
of psychology chosen?
In the opening passages of his book Kardiner tries to develop a rationale
for the type of psychology best suited for Culture and Personality re-
search. After a brief history of the many schools of psychology, he de-
cides that a modified version of psychoanalytic theory is best for his
purposes.

The question as to the type of psychology is better put as a ques-
tion of the criteria by which to evaluate the types of psychology. The
major concern in chosing a type of psychology is to find significant common
ground between the type of psychology and the Buddhist meditation texts.
It is necessary to avoid the extreme of relativism. It is also necessary
to £ind sufficient basis of comparison to advance a wider theory of
spiritual development. Furthermore, the vast differences between Western
psychology and Buddhism must be justly acknowledged.

V There are a number of possible levels of contact for theoretical
comparison: (1) ideology and epistemology; (2) theory of psychology and
explanatory ideals; (3) methodology and theory of evidence; (4) higher
theory constructs, e.g., theory of mind, personality, cognition, or be-
havior; (5) lower theory constructs related to the field of inquiry; and
(6) field of data or current questions.2 According to Toulmin, disciplinary
inguiry slowly evolves by developing procedures to answer current ques-
tions, and then, by advancing concepts which express the answers to the
questions. The pivotal point of comparison between two vastly different
disciplines--modern Western psychology and Buddhist spiritual discipline
--is at the level of its field of data and current questions. Is there a
type of modern psychology which shares similar current questions and a
similar field of data to Buddhist practice, even though the methods and

lbid., p. 2.

2See Joseph F. Rychlak, A Philosophy of Science for Personality
Theory (Boston: Houghton Mifflin Co., 1968). Rychlak presents these
categories for comparison of theories.
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theory which hrela.te to these data, and certainly the wider ideological
assumptions, may be vastly divergent?

There is a type of psychology that may be useful. Buddhist medi-
tation experience pertains to various internal states of awareness, and
so, the type of psychology chosen must alsc investigate internal states of
awareness. An extreme behaviorist position, which does not acknowledge
the existence of intermal states, is not especially useful. Social psy-
chology may be useful only as it pertains to the ethical practices of
Buddhism. Western developmental theories are not especially useful be-
cause meditative stages are not based upon environmental and social inter-
action nor are they a description of typical adult development.l Classical
Wundt-Tichenerian introspection bears some overlap with Buddhist methods,
but never overcame its own methodological difficulties to serve as a
lasting force within modern _'psychology.‘2 On the other hand, state-
specific psychology, an offshoot of cognitive psychology, is the investi-
gation of the construction of ordinary consciousness and altered states
of consciousness. Its field of data, and lower theoretical concepts,
overlap significantly with Buddhist contemplative practice, though using
vastly different methods of inquiry. In fact, one of the main areas of
inquiry is meditation and other states of consciousness.

State-specific psychology arose from the convergence of several
lines of inquiry within experimental psychology within the 1950's and
1960's. The first studies were the great number of studies on pharmacolog-
ical alterations of consciousness that began after World War II. The most

lAccording to structural theories of child development, e.g.,
Piaget, structural change, i.e., generalization and differentiation, is
assumed to be dependent on constant interaction between the organism and
novel stimuli in the environment. At least in "staying-calm meditation"
(zhi gnas) the yogi is required to reduce his interaction with the environ-
ment by retiring to a quiet place and controlling the senses. In this
sense, such developmental theories and concentrative meditation disagree
as to the importance of interaction in their theories of mental develop-
ment. See John H. Flavell, The Developmental Psychology of Jean Piaget
(Princeton: D. Van Nostrand, 1963), pp. 82-84.

- 21sidor Chein, The Science of Behavior and the Image of Man (New
York: Basic Books, 1972), pp. 117-11i9.
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notable examples were studies on tranquillizers and hallucinogens.l For
example, Overton found that laboratory rats, who were taught to run through
complex mazes while intoxicated with a given dosage of barbituates, 'for-
got' how to run through the same maze as the drug-effect wore off. Given
the same dosage the rat immediately ran through the maze.2 From this
work and. others, the concept of state-dependent learning emerged. Such
learning is dependent upon the state of arousal of the organism. Research
on hallucinogenic drugs during those same decades demonstrated how this
concept applied to humans. These drugs cause profound alterations in the
categories of comscious experience, e.g., alterations in perception,
memory, time-space organization, sense of reality and sense of self.
Researchers began to sense the implication of this research for a psy-
chology of knowledge. Some researchers began to write about transcendent
realities made available by these drugs.)+ Others began to write on the
state-bournd constraints of human knowledge.5 An individuel may have an
experience of perception, time-space, and so forth, that bears little
continuity with ordinary waking experience, for example, a drug induced
experience of circular instead of linear time, or a meditative state
devoid of any thinking.

Researchers from other fields of inguiry were beginning to dis-
cover the same. Marked and seemingly bizzare alternations in conscious-

ness were reported from sensory isolation research.6 Cognitive methods

lHarold Abramson, ed., The Use of LSD in Psychotherapy and Alcohol-
ism, with an Introduction by Frenk Fremont-Smith (New York: The Bobbs-
Merrill Co., 1967).

2D. A. Overton, "State Dependent Learning Produced by Depressant
and Atropine-Like Drugs,” Psychopharmacologia 10 (1966): 6-13.

3Gerald Klee, ™"Lysergic Acid Diethylemide (LSD-25) and Ego Func-
tions," Archives of General Psychiatry 8 (1963): 460-469.

hstanislav Grof, Realms of the Human Unconscious (New York: The
Viking Press, 1975).

SRoland Fischer, "A Cartography of the Ecstatic and Meditative
States; the experimental and experiential features of a perception-
hallucination continuum are considered,” Science 174 (1971): 897-904.

6John P, Zubek, Sensory Deprivation: Fifteen Years of Research
(New York: Appleton-Century-Crofts, Educational Division, Meredith Corp.,

1969).
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were used to investigate significant differences in information-
processing between psychotic and normal individuals. Attempts were made
to explain the differences between the psychotic's and normal's perception
and thinking in terms of altered information-processing.l

During these same decades, psychophysiological correlates to dream-
ing were discovered by Kleitman.2 This set off a wave of interest in
dream physiology and dream reports. Holt, in an article entitled, "Imagery:
The Return of the Ostracized,” announced the return of interest in aay-
dreaming and imagery. Since h;.s article, several major books on daydream-

ing and imagery have appeared. Research on hypnosis and self-hypnosis
also increased during these years ,h as did cross-cultural investigations

of trance s*!:.e:l:e:s.5 In the 1970's a wave of research into meditation began.

lAs an example of the research on information-processing in

schizophrenia see: Andrew McGhie and James Chapman, "Disorders of Atten-
tion and Perception in Early Schizophrenia,” British Journal of Medical
Psychology 3% (1961): 103-116; Peter J. Lang and Arnold H. Buss, "Psycho-
logical Deficit in Schizophrenia. Parts I & II ," Journal of Abnormal
Psychology 70 (1965): 1-24, 71-106; Thomas Freeman, Jobn L. Cameron, and
Andrew McGhie, Chronic Schizophrenia ( International Universi-
ties Press, 1958; Julian Silverman, 'The Problem of Attention in Research
and Theory in Schizophrenia," Psychological Review 71 (196l4): 352-379;

P. H. Venables, "Input Dysfunction in Schizophrenia,” Progress in Experi-
mental Personality Research 1 (1964): 1-42. An example of research on
schizophrenic thinking: J. L. Reed, "Schizophrenic Thought Disorder: A
Review and Hypothesis," Comprehensive Psychiatry 11 (1970): L03-432.

. 2L\Ia*!:han.n:i.el Kleitman, Sleep and Wakefulness as Alternating Phases
in the Cycle of Existence, 24 ed. (Chicago: The University of Chicago
Press, 1939; second edition, 1963); also Richard M. Jones, The New Psy-
chology of Dreaming (New York: Grune & Stratton, 1970).

3Er:i.c:: Klinger, The Structure and Functions of Fantasy (New York:
Wiley-Interscience, A Division of John Wiley & Sonms, 1971); Jerome L.
Singer, Daydreaming: An TIntroduction to the Experimental Study of Tnner
Experience (New York: Rendom House, 1966).
L"Erika Fromm and Ron E. Shor, Hypnosis: Research Developments and
Perspectives (Chicago: Aldine-Atherton, 1972).

5Raymont.i Prince, ed., Trance and Possession States, Proceedings of
the Second Annual R. M. Bucke Memorial Society, Montreal, March, 1966
(Montreal, Canada: R. M. Bucke Memorial Society, 1968).
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Recent review articles indicate the rapidly growing interest in this area.l

Toulmin believes that disciplines, or factions within disciplines,
evolve from "invisible colleges.” Members, who share similar questions, .
not yet accepted by the discipline, may nevertheless communicate outside
of their institutions. This correspondence begins on a very informal
level. Gradually, forums of debate open. FinaiLy, the questions gain
acknowledgement by the members of the discipline.2 State-specific béy-
chology began in this menner. The rapid accretion of factual data on
states of consciousness proliferated to the point where researchers dis-
covered common interests. Im 1970, the Menninger Foundation sponsored the
First Annual Conference on the Voluntary Control of Internal States, in
which a handful of researéhers formally met to discuss issues that had
been discussed informally &ears previously. Its numbers grew to hundreds
by the following year, though participants still saw themselves on the
periphery of their institutions. Nevertheless, the conference evolved into
a public forum for debate of current problems in consciousness research
within a few years. It marked the emergénce of a new field within psy-
chology, and characteristic of any new field, journals and texts began to
emerge. Notable are Ornsteins' Psychology of Consciousness and Tart's
States of Consciousness.3 Though these books are highly individualistic,
they illustrate the attempt to make public the basic questions of a

nascent field.

State-specific psychology is the most likely type of psychology
to choose as an interpretive stance because its basic questions converge
with those of Buddhist meditation, at least insofar as both concern them-

selves with the experiences of states of conseciousness and types of

;Jonathan C. Smith, "Meditetion as Psychotherepy: A Review of the

Literature," Psychological Bulletin 82 (1975): 558-56k4.
2

Toulmin, pp. 382-395.

3Rdbert Ornstein, The Nature of Human Consciousness (New York:
Freeman Press, 1973); Charles T. Tart, ed., Altered States of Conscious-
ness: A Book of Readings (New York: John Wiley & Sons, 1969); and
Tart, States of Consciousness.
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knowledge about self and world that are discontinuous with ordinary waking
knowledge. In a similar sense, both overlap in their field of data,
nemely meditative experience. Moreover, the selection of meditation
experience as a source of data is motivated by similar questions as to
the states of consciousness accessible to man.
Ludwig was the first to define altered states of comsciousness:

any mental state(s), induced by various bhysiological, psychological,

or pharmacological maneuvers or agents, which can be recognized sub-

Jjectively by the individual himself (or by an objective observer of

the individual) as representing a sufficient deviation in subjective

or psychological functioning from certain general norms for that in-

dividual during alert, waking consciousness.
There are two parts to this definition: States of consciousness are de-
fined in terms of a subjective experience different from waking conscious-
ness, and also in terms of objective changes in mental functioning. Sev-
eral other theorists have tried to define the "changes in mental function-
ing." Fischer has set forth a very influential theory of states of con-
sciousness in which alterations in physiological arousal level cause
changes in information-processing, and then in the subjective perception
of world and self.2 Tart draws his theory from cognitive psychology. A
discrete state of consciousness is defined in terms of the "overall pattern-
ing of psychological functioning"3 resulting from a "unique, dynamic pat-
tern or configuration of psychological structures.”  Fromm draws her
theory from psychoanalytic ego psychology. An altered state of conscious-
ness is defined in terms of the changes in ego functioning, especially ego

activity/receptiﬁity, attention cathexis and the degree of primary versus

lArnold Ludwig, "Altered States of Consciousness,™ Archives of

General Psychiatry 15 (1966): 225-234; quoting p. 225.

2Fischer, Pp. 897-90L. For a critique of Fischer's work see Daniel
P. Brown, "A Structural Model for States of Consciousness," paper read at
the Annual Convention of the Society for Clinical and Experimental Hypnosis,
Chicago, October, 1975, pp. 1-33.

3Tart, Scientific Foundations, p. 93.
L

Tart, States, p. 5.
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secondary-process thinking.l Though differing in their theoretical orien-
tation, these researchers agree in their fundamental assumption that dis-
crete states of consciousness entail distinct physiological and/or psycho-
logical organization, and subsequent experience of self and world is
dependent upon that organization.

Some theorists, notably Tart, have even acknowledged the common
ground between his state-specific science and spiritual psychologies. A
number of researchers in this area have joined the "transpersonsl move-
ment" within psychology,2 so that state-specific psychology, much like
Buddhism, becomes a soteriological system. Tart concludes his volume with
a chapter entitled "Ways Out of Illusion."3
concern of his colleagues that there may be "higher states of conseious-
ness," in which truth can be directly known, e.g., "states of enlighten-

ment."” Tart hopes that scientists will first be able to distinguish be-

He acknowledges some of the

tween the objective organization of states of consciousness and the cul-
tural valuation of these. He feels the question as to whether higher
states of consciousness objectively exist may be unanswerable at present.
Nevertheless, Tart concludes with a discussion of the implications of
state-specific psychology for the view of self and world. He feels that
ordinary perception is an illusion, and that modern state psychology
possesses the knowledge by which man can free himself from the "traps" of
ordinary perception. Tart's version of state-specific psychology has an
affinity to the fundamental soteriological thrust of Buddhism.

Though the basic gquestions between state-specific psychology and

Buddhism are similar, there are significant differences ... the methods

lErika Fromm, "Altered States of Consciousness, Attention, Imagery,
and Learning: An Ego Psychological Approach,” Paper presented at the
American Educational Research Association, Sen Francisco, April, 1976.

2Tart, States, pp. 229-240; see also Daniel J. Goleman, "The
Buddha on Meditation and States of Consciousness, Part I,” Journal of
Transpersonal Psychology 4 (1972): 1-kk.

3Tart, States, pp. 272-286.
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and theoretical concepts @bout states of consciousness. As a compact
discipline, Buddhism uses a consensual method, namely, a transformetive
introspective inquiry such as ethical restraint, concentrative meditation,
and insight meditation in which the quality of mental functioning becomes
an instrument of knowledge. As a would-be discipline, state-specific psy-
chology has not reached consensus among the variety of individuwalistic
methods it uses. These methods roughly fall into Cronbach's correlational,
experimental and experiential categories.l The majoriby of studies use
nmethods of psycho-physiclogical correlation, such as physiological correlates
to dreaming and med.:i:l:a:'t::i_on.2 Other studies use objective experimental
methods taken from cognitive and social psychology, e.g., instrumental
measurement of changes in perception, thinking and cognitive controls in
stages of consc:i.ousness.3 An even smaller number use phenomenological
modes of inquiry, e.g., questionnaires about the subjective experience of
altered states of conseiousness.

Furthermore, there is no one theory of states of consciousness,
but at least three theoretical camps: psycho-physioclogical; cognitives
ego psychoanalytic. One might ask, then, which theoretical stance within
state-specific psychology is best suited for interpretation of Buddhist

]'L. J. Cronbach, "The Two Disciplines of Scientific Psychology,"
American Psychologist 12 (1957): 671-68L.

2Ala.n Rechtschaffen, "Dream Reports and Dream Experience,” Exper-

imental Neurology, Supplement 4 (1967): 4-15.

3Harriet L. Barr and Robert J. lLangs, LSD: Personality and
Experience (New York: John Wiley & Sons, 1972).

thid., pp. 24-Lk; Peter B. Field, "An Inventory Scale of Hypnotic
Depth," International Journal of Clinical and Experimental Hypnosis 13
(1965): 239-249. The former is a questionnnaire for subjective experience
with hallucinogenic drugs; the latter is a questionnaire for subjective
experience of hypnosis. A gquestionnaire has also been developed for medi-
tation experience, the Profile of Meditative Experience, Daniel P. Brown,
Stuart Twemlow, John H. Engler, and Michael Maliszewski, "The Profile of
Meditation Experience (POME) Form II. Psychological Test Copyright,
Washington, D.C., 1978.
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meditation. Tart's cognitive theory has several advantages. First, his
theory is most clearly articulated in his book, States of Consciousness.

Second, his theory bears a clear relationship to the vast tradition of
experimental cognitive psychology, so that the Western interpreter of
Buddhism can choose a stance having some affinity with the mainstream of
experimental psychology.

Third, and most important, the type of theory set forth by Tart,
and other's more within the mainstream of cognitive psychology like Neisser,
bear significant overlap with Buddhist theories of cognition and percep-
tion. Neisser, in his book Cognition and Reality defines cognitive psy-

chology as follows:

A new field called cognitive psychology has come into being. It

studies perception, memory, attention, pattern recognition, problem

solving, the psychology of language, cognitive development, and a

host of other problems that had lain dormant for half a century.l
In a general sense, cognition pertains to how knowledge is acquired through
certain cognitive operations such as perception, thinking and attention.
Cognitive state-specific psychology and Buddhist meditation, with its
Abhidharma background, are cognitive theories in that they both pertain
to the relationship between mental functioning and the acquisition of
knowledge. Western cognitive theory gives primacy to awareness and or
perception over thinking processes in the acquisition of knowledge, like-
wise, the Buddhist Abhidharma ‘l:heor:y'.2

Cognitive psychology and Buddhist Abhidharma share certain common

categories of mental functioning. Attention is a key category. Perception,
likewise is most important. Table 7 contains a list of categories used in
the Mahamudra meditation texts, as well as a list of categories used by

lU]_rich Neisser, Cognitive Psychology (Englewood Cliffs, N.J.:
Prentice-Hall, 1967); Neisser's new book discusses the implication of
cognitive research. It is Cognition and Reality: Principles and Impli-
cations of Cognitive Psychology (San Francisco: W. H. Freeman Press,
1976). The passage quoted is on p. 9 of the latter volume.

aﬂerbert V. Guenther, Philosophy and Psychology in the Abhidharma
(Delhi, India: Motilal Banarsidas, 197h4; Berkeley: Shambala Publications,
197h4).
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TABLE 7

COMMON CATEGORIES OF MENTAL FUNCTIONING IN THE MAHAMUDRA
TRADITION AND COGNITIVE PSYCHOLOGY

Mahamudra.
attention: attending, concentrating, and setting up the mind

perception: analysis by mind perceiver, perception without analysis
by mind perceiver, non-aggregated perception, and simple perception

thinking: reasoning, concepts, notions, memory, anticipations, cate-
gorizations, subtle cognitions, and subtle analysis

emotional~fetters: hatred, desire, and ignorance
self: emptiness of ‘entity' called ‘'self’
reality: emptiness of self-existent phenomens in the world

temporal organization: spreading

Cognitive Ps:;rcholo,cg;y:b
exteroception (sensing external world)
interoception (sensing the body)
input-processing (seeing meaningful stimuli)
emotions
memory
time sense
sense of identity
evaluation of cognitive processing
motor output
interaction with the environment

& hese categories are derived from a technical analysis of the
commentaries. See Chapter IT for a more detailed account.

bTart, States, pp. 12-13.
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Tart for detecting an altered state of consciousness. It is obvious from
the lists that the categories are comparsble. Attentional and perceptual
categories are given primacy in both systems. Some theorists, notably
Tart,l have tried to see awareness as distinct from all other cognitive
categories. In so doing he breaks from the maintstream that sees percep-
tion as primary, and adopts a position very close to the Buddhists.

Neisser and Tart are advocates for what might be called a dynamic
constructivist theory. Neisser believes that ordinary perception is a
constructive process by which:

At each moment the perceiver is constructing anticipations of certain

kinds of information that enable him to accept it as it becomes

available.2
Tart, though calling his theory a "systems approach" likewise presents a
dynamic constructivist theory of states of consciousness. He believes
consciousness is made up of three components: awareness, energy and
structure. By means of structures consciousness is organized into a
steble pattern. Certain forces may disrupt the stability of consciousness
and restructure consciousness into a new stable pattern. For example,
this restructuring occurs for each discrete meditative state. Both
theorists assume that the waking state and other discrete states of con-
sciousness arise from the construction of quasi-stable structures out of
momentary shifts of awareness.

Likewise, Buddhist meditation, especially the Mazhamudra, is based
upon a dynamic constructivist theory. From a meditative perspective,
ordinary cognition is seen as an "artificial construction” (bcos ma) based
upon an evaluation of the ongoing stream of conscious events, which are
called "spreading” (spros) events. These momentary events are built up
into "motioms” (blo) and "perceptions” (snang ba) ebout the world. Though
Western cognitive psychology is derived from objective experimental study

and Buddhist meditation from transformative introspection, this dissertation

lTart, States, pp. 172-173. See. section entitled "The Importance
of Awareness.”

2Neisser, Cognition and Reality, p. 20.
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will demonstrate the remarkable congruity between the theories.
Furthermore, both constructivist theories are particularly sensi-
tive to the interrelation between the state of consciousness and its
specific knowledge about self and reality. A Buddhist yogi knows how his
knowledge of the physical and social world, and of his sense of self,
changes with each shift in his state of awareness along a systematic path
of transformation. ILikewise, Tart has been interested in discovering the
distinet changes that occur in one's experience in discrete altered stages
of consciousness. He advances two concepts: "state-specificity” and
"level-specificity."l A state of conseiousness manifests state-specificity
when it has a distinet organization of psychological structures so as to
meke this a "discrete-state of consciousness,” distinct from other states.
For example, dream states, states induced by hallucinogenic drugs, ecstatic
trances, hypnotic trances, and meditative states all are distinctly dif-
ferent states of consciousness. They have "state specificity,"” and so
one's experience of self and world is different in each case. In addition,
certain of these states, notably, states induced by hallucinogens and medi-
tative states manifest distinctly different organizations with greater
drug dosage or greater meditative experience, respectively.2 They have
"level specificity.” Again, one's view of self and world is distinct for
each level of hallucinogenic drug experience or meditative experience.
Buddhist meditation and state-specific psychology, then, become means to
explore the possible forms of knowledge about self and world that come
with discrete alterations in consciousness. Both assume what Tart calls,
"an interaction of structure and awareness."3
The striking similarity between these theories must in part be due
to their common field of inguiry. Wevertheless, there are significant
differences. Neisser's and Tart's versions of cognitive constructivism

are structural theories. As Tart says:

lTart, Scientific Foundations, pp. 93-124. See also a critique of
this work in Brown, A Structural Model, pp. 1-33.

2G-rof, pp. 34-205. Coleman, :The Buddha on Meditation and States
of Consciousness,"” pp. 1-Lk.

3part, states, pp. 281-286.
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Further basic postulates deal with structure, those relatively perma-

nent structures/functions/subsystems of the mind/brain that act on

information to transform it in various ways.
Buddhism could not admit o "permanent structures” nor even to an entity
called "mind/brain." Impermanence and emptiness are the cornerstones of
Buddhism. The perceived world and internal experience come about through
a complicated interrelationship between mental events as set forth in the
Doctrine of Co~Dependent Origination.2 For the ordinary individual these
events seem to form "aggregates.” Both theories are systems theories in
that they pertain to the interrelation between functions, ye'E both signif-
icantly differ in the status of the comnstructed relationships. Structural
constructivism, like that of Western cognitive psychology, is still founded
upon an ideology of realism, while aggregated constructivism, like that of
Buddhism, is founded on an ideology of emptiness.

This type of comparison of theories bears some resemblance to
Ricoeur's concept of the "diagnos‘bic"3 in which two theories serve as
counterfoci to one another through which the ideological assumptions of
each are exposed, so as to prepare the way for a wider perspective. One
reason for this gpproach is to gain an appreciation for both the cognitive
theory of state-specific psychology and the aggregative theory of Buddhist
meditation as being two very different culture-particular theories about a
common field of data, namely the experiences in meditative states of con-
sciousness. Though it is important to acknowledge vast ideological dif-
ferences between the perspectives, this type of psychology was chosen be-
cause of its likelihood of opening the interpreter to a wider perspective
toward the ideal of a cross-cultural theory of spiritual development.

- State-specific psychology may be useful as an interpretive category in

1mia., p. k.

2See the discussion of "conditioned co-production” in Conze,
Buddhist Thought, pp. 156-158.

3For a good discussion of Ricoeur's concept of the "diagnostic"
see Don Ihde, Hermeneutic Phenomenology: The Philosophy of Paul Ricoeur
(Evanston, Ill.: Northwestern University Press, 1971), p. 27.
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the cross-cultural study of religion. Anthropologists and historians of
religion have been puzzled by the commonality in religious symbolism across
cultures. For example, how is it that a similar experience of mystical
light is reported by people of such different cultures and times as an
eskimo shaman, a Tibetan Buddhist yogi and a Christian mvstic?l Eliade
explains these similarities in terms of ideal patterns which periodically
manifest themselves in particular historical fozms.a Adherents to a dif-
fusion theory of anthropology might explain these similarities in terms

of one or more points of cultural migration.3 Neither of these approaches
has been very successful.

The concept of stage-specificity and level-specificity may be a
viable alternative in the comparative study of religion. The "sacred"
knowledgeh of religious experience may only be available in certain states
of consciousness, induced by ritual and other means. For any discrete
state of consciousness, the very interrelation of the categories of con-
sciousness--attention, thinking perception, affect, self-system, reality-
sense and time/space organization--may determine forms of knowledge
regardless of culture. The eskimo shaman, Tibetan yogi and Christian con-
templative may share common symbols of mystical light not because of cul-
tural contact or some ideal pattern, but because they have induced a
similar discrete state of consciousness, in which perception occurs as the
experience of light. Just as Overton's rats 'knew' how to run through the
maze when in the same intoxicated state, mysties from various cultures
might share similar experiences through the evocation of similar states

of consciousness.

;Mircea Eliade, Patterns of Comparative Religion, trans. Rosemary
Sheed (New York: Sheed and Ward, 1958; reprint ed., The World Publishing
Co., Meridian Books, 1963), p. 8.

2

Ibid., pp. 1-33.

3For a review of the Diffusionist Theory see Marvin Harris, The
Rise of Anthropological Theory: A History of Theories of Culture (New ~
York: Thomas Y. Crowell Co., 1968), pp. 373-392.

hEliade, Patterns, p. 1.
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Searching for common comparative categories for states of con-
sciousness, need not however, negate the great culture-particularity of
such experiences. For example, Wallace has studied the vast cultural dif-
ferences in response to comparable dosages of hallucinogenic drugs in a
subject in a Western experimental laboratory and & member of an American
Indian peyote cult.l He believes that states of consciousness are "cul-
turally patterned" so that not only their expression but the actual expe-
rience of the state may be different in different cultures.

Both positions, no doubt, contain some truth. A scholar of reli-
gion might search for the common discrete states of comsciousness behind
religious experiences, while also identifying the unique culture-particular
patterning of these states.

Bourgignon and her students have applied such an approach to the
cross-cultural study of possession-trance.2 They believe the universal
factor to be an underlying "state of hyperaroused trance.” All trance
states are said to have common psycho-physiological grounding. Neverthe-
less, possession-trance can take on very different experiential meaning
and values in different cultures according to the belief systems. For
example Goodman, in her Speaking in Tongues,3 investigated tongue speaking
in several cultural settings. She concludes that the primary experience
in all these cultures is the induction of a hyperaroused state in which
tongue-speaking may or may not occur. Lingustic analysis of tongue-
utterances from each culture revealed an underlying pattern of vocaliza-
tion, irrespective of culture. In support of the theory of discrete states

of consciousness. she found this state tobeunique from reports of tongues
Py &t

1Anthony F.C. Wallace, "Cultural Determinants of Response to

Hallucinatory Experience," Archives of General Psychiatry 1 (1959): 58-69.

2Erika Bourguignon, "The Self, the Behavioral Environment, and the
Theory of Spirit-Possession,” Context and Meaning in Cultural Anthropology,
ed. Melford E. Spiro, In honor of A. Irving Hallowell (New York: Free

Press, 1965).

3Fe1icitas D. Goodman, Speaking in Tongues: A Cross-Cultural Stﬁ&y
of Glossolalia (Chicago: The University of Chicago Press, 1972).
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given by individuals in psychotic and hallucinogenic states. Sound pat-
terns, however, can vary. They may be influenced by the cultural setting,
and interpreted differently according to the belief systems. Another

volume, Trance, Healing and Hallucination contains a similar approach to

that taken by Bourguignon's students for possession-trance.l

Bourguignon's approach, despite its shortcomings ,2 breaks new com-
parative ground in its sensitivity to both universal psychological cate-
gories as well as particular belief systems. The immediate experiential
reality of trance is restored over and against a tide of ethnography which
has reduced religious experience to "belief systems.” Nor do Bourguignon
and her students neglect the particular cultural patterning of these states
of consciousness in favor of universal categories. The weakness of her
approach lies in the specific nature of her theory about hyperaroused
states.

The first person to use state-specific psychology to interpret
Buddhist meditation texts was Golema.n.3

tion-specific states of consciousness" as a subcategory of altered states

Goleman correctly views "medita-

of consciousness. They are one type of hyperaroused state possible for
the human organism. Further, Goleman acknowledges the existence of cer-
tain "higher states of consciousness" wherein the previous guasi-stable
altered states of consciousness undergo a permanent re-organization, as
seen for example, in an enlightened experience.

Goleman sets forth a systematic synopsis of the altered states of
consciousness found in the Thervada Buddhist Visuddhimagga. He says:

]‘Felici'bas D. Goodmen, Jeannette H. Henney, Esther Pressel, Trance,
Healing, & Hallucination: Three Field Studies in Religious Experience,
ed. Irving I. Zaretsky, Contemporary Religious Movements: A Wiley-
Interscience Series (New York: John Wiley & Sons, 1974).

2For a discussion of the shortcomings of this approach see Daniel
P. Brown, "A Book Review of Trance, Healing, Hallucination, by Goodman,
Henney, and Pressel, in the Journmal of the American Academy of Religion,
December 1976, pp. 117-119.

3G61ema.n, pp. 1-Lh.
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The Visuddhimagga is unique in the orderly fashion in which it

delineates meditation states of consciousness along both psychological

and physiological parameters.
Though not using such terminology, Goleman has set forth the level-
specificity of the states described in the Visuddhimagea. Goleman's
approach is systematic. He uses t;le traditional division of stages of
practice into ethical, concentrative, and insight practices. Then he
describes the states of consciousness characteristic of each. He shows
that there are two possible pathways within the Visuddhimagge, each
with a different end-point. There are eight stages to the path of con-

centration that leads to formless perception and numerous stages to a path
of insight that leads to nir_v-g- . He concludes the paper with some cor-
relstions between these descriptions and Western psychophysiological research.

Golemen's pioneering work is important for a number of reasons.
First, he appreciates the systematic unfolding of standard Buddhist medi-
tation practice. Second, he chose a type of psychology that is capable
of handling these meditative experiences. However, Goleman's work suffers
fram certain limitations. Goleman, although having some first-hand expe-
rience with the meditations, does not know the languages nor the indigenous
commentarial traditions. His exegesis is inadequate. Second, although he
has attempted to interpret the Buddhist texts using state-specific psy-
chology, he has chosen a psycho-physiological theory within state-specific
psychology. In another pa.per,2 I have questioned the usefulness of gross
physiological correletions to subtle meditative experiences. What
Goleman's work lecks is cognitive categories designed to handle this data.
Still, this dissertation was stimulated by Goleman's pioneering work.
The methodological principles outlined in this chapter are meant to serve
as a corrective for the problems inherent in Goleman's work. '

Chapter 2 will present a stage-by-stage description of the

bid., p. 27.
2Daniel P. Brown, "A Model for the Levels of Concentrative Medi-
tation," International Journal of Clinical and Experimental Hypnosis 25

(1977): 236-273.
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communal meaning of the Mshamudra as found in the later commentarial tra-
dition. Chapter 3 will approach these same meditative states from the
interpreter's stance, namely, state-specific psychology. Chapter 2 con-
stitutes the ekegetical work; Chapter 3, the interpretive work. Chapter
4 concludes with some discussion of the wider interpretive perspective,

toward a theory of spiritual development.


























































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































