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INTRODUCTION

The root of samsara as well as of liberation ligkiw the mind. We have the choice and might askatis
the mind which is the root of samsara, and whahémind conducive to liberation? What is actually
‘healthy’ mind from the point of view of the dharma mind that is apt to attain liberation? Whatis
healthy personality structure conducive to libena®i

When looking in meditation we see that a continoitya so-called self or person at a given time oaive
found. The illusion of a ‘self falls apart, sintieere is always space between one’s thoughts, treral-
ways moments of discontinuity. The only thing wa ¢ad are mental factors operating from instaninto
stant. These determine our mental functioning anemup what we usually call a “person”. An indivadlu
is described, according to the Buddha, as beinggjgbomeration ofive aggregates (skandhain Sanskrit,
phung poin Tibetan), the first one representing the physicanaterial aspect or “body” and the other four
representing the knowing mind (tihes-pa It is the constant presence and interactiormes$é¢ five which

is mistakenly perceived by dualistic mind as “I"self":

1. Form (tib: gzugs skt: rupad), also translated as “matter”. Form is charactgliby the constant
change and transformation of the elements (eartiterwfire, wind) and their combinations. The
skandha of form also includes the five sense orgadstheir objects. as well as immaterial kinds of
form (visualisations, visions, invisible forms atite imperceptible form of infinitely small parti-
cles).

2. Feeling (tib:tshor-bg skt: vedang, also translated as “sensation”. Due to the atrdfithe sense-
organs with their objects agreeable, disagreeatlenautral sensations arise which are the result of
previous harmful or beneficial actions.

3. Discernment (tib‘du-shesskt: samjng, also translated as “perception”. It knows arghtifies the
specific characteristics of an object (or alsortlabisence); it recognizes the object of experidryce
comparison and expresses whatever has been didcerne

4. Compositional Factors (tibdu-byed skt: samskary also translated as “karmic formations”, be-
cause — based on volition — they direct the mindatds helpful, harmful or neutral actions. They
‘construct’, form or colour experience.

5. Consciousness (tiknam-shesskt: vijnana) includes three aspects of knowing or being awgk:
the basic “storehouse” consciousness that contdiesseeds and tracesafvabijakam alaya-
vijnana; tib: kun-gzhi rnam-shgs(b) its constant object, the clinging to a seHlled the “mental
organ” (mana3 or “emotional/obscured mind” (timyon-mong yid kyi rnam-shesand (c) the six
aspects of consciousnesgjr{ana that enable mind to know and interconnect alssguerceptions
and mental reactions/events.

Each one of the five skandhas corresponds to asctsp our identification as “I”, “me” or “myself'it is
clinging to_ mybody (outer form), myeelings or sensations, nmgrception or personal experience, megn-

tal capacities, emotions and mental states, amdlyfimy mind or consciousness. And this clinging contin-
ues to project itself onto past, present and futitee skandhas are arranged in this order becaies¢od
form arises sensation, due to sensation arisesrdiment (perception), due to discernment ariseghisu
(karmic formations) — and consciousness is pragedit these states.

Abhidharma, the buddhist research into the mindienflinctioning, looks at mind with the particulaud-
dhist question: What helps us, and what hindets usach enlightenment? Which factors are necessaty
need to be cultivated in order to reach liberatién@d which factors obstruct the path and need tove-
come? The answer is given in short in the desoriptif thefourth skandha, calledcompositional factors
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(or karmically conditioning factors), where we diguish neutral (e.g. ever-present and object-&&iogng
factors) as well as wholesome, unwholesome, andbhlarmental factors or states of mind. There atmt
less such mental factors, but traditionally (acowgdo the Compendium of Abhidharma by Asanga) the
most important ones are enumerated asthmental factors (tib: sems byung Inga bcu rtsa gcipat con-
dition our personality and direct the course of ioumer development. A correct understanding of¢Has-
tors will enable us to cultivate those which leadhappiness and liberation and to discard thosehwleiad

to suffering and imprisonment:

* 5 omnipresent factors

* 5 object-ascertaining factors

* 11 wholesome factors

* 6 primary unwholesome factors

» 20 secondary unwholesome factors
* 4 variable factors

This is a list of quite divergent mental factorsiethwork on different levels of mental functioninigor
example the ever-present factors accompany evevgmment of cognition; of the root afflictions ignoie
is almost ever-present while the others are atgimatually exclusive (attachment versus aversioial) at
other times arising together (like in jealousy)gtee the mind a specific emotional colouring whishthen
further described as the secondary mental affistid’he idea of this list is to give a rather costglde-
scription of our samsaric functioning and of wha&t meed to develop to find liberation. However sones-
tal states cannot be put into these black and vdaitegories and for this reason we find the lastgrof
variable factors. The primal intention of the Abiéama is to give us guidelines for practice and tnot
make an analysis of mind free of such underlyingritions. This is something we have to keep in mind
a form of psychology intend on liberation and negefof all intentions.

At any given moment we experience mental stateshwhie coloured by these mental factors. This is de
scribed as th@rimary mind (gtso-semsyith its accompanyingnental factors (sems byung The term
primary mind denotes the totality of a sensory @ntal state or the primary cognition of the sixssn
apprehending the presence of an object. Primarg minomposed of a variety of mental factors, dkeand
with its individual fingers, the palm, back of thand etc., or like an overseer who is aware of waliahe
individual workers of his group are doing. A menfattor is a cognition that apprehends a qualitpof
object. It arises simultaneously with a primary dhimith which it has certain similarities (being vilssome,
unwholesome, deluded, non-deluded, related to qearseption or related conceptual perception etc.)

The four Abhidharma schools. Before we enter the subject more deeply we shiketgh in mind that there
are different ways to present the Abhidharma inftlue main streams of buddhist transmission:

(a) theTheravadin approach of Hinayana Abhidharma based on the sébbihamma Pakaranahe Ab-
hidhammapitaka

(b) theSarvastivadin approach of Hinayana Abhidharma based orlttamaprasthana

(c) the Madhyamika approach of Mahayana Abhidharma founded by Nagarja the 2 century A.C.
based on hiMulamadhyamikakarikandMahaprajnaparamitashastraand

(d) theYogacara (or Vijnanavada) system of Mahayana Abhidharmactviwe are principally following in
the Kagyu lineage (and also in the present explamst founded by Asanga based on Yimgacarabhu-
mishastraand the summary of his work, tldhidharmasamuccayal he Abhidharmakoshaf his brother
Vasubandhu counts as the second monumental wahksatiradition.

These four schools of explanation are each vall @mprehensive in their own right but should net b
mixed in one explanation. Otherwise this gives iadigestible soup” as Khenpo Chddrak said. We ake f
lowing the fourth school.

A. Thefive ever-present factors (tib: kun 'gro Inga skt: sarvatraga)(factors 1-5)

These five factors are present in every state nfciousness or mental act (e.g. primary mind imeotion
with the six senses) and are indispensable fopdhneeption of an object — they are therefore caledfive
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omnipresent factors, even if there are rare exoept{e.g. just before and during death or rebirtin @er-

tain states of deep meditation) when one or morthede factors are not active. In an ordinary ntivey
build up the subject-object dichotomy: going towseash object and holding onto it in order to receigee
further information about that representation ofolfect in our mind. This describes the basic nlerda
pacity of every sentient being enabling it to pareen object, the simple ability to establish katienship
between mind and its objects. These omnipresetdri&afunction (almost) simultaneously in an extrgme
rapid succession, like lightning. To be aware afsthing perceived by mind means that these fiviofac

are present. Their order of presentation variediffierent commentaries but for the sake of clarigst
presentations mention again “feeling” and “disceenth which were already discussed as the second and
third skandha.

Asanga only mentions “attention” and “contact” hetgroup of ever-present factors. He leaves away th
two already mentioned skandhas and speaks of &sifefvolition) apart from the rest of the listthe basic
directing factor that accompanies all mental agtjall karma.

1. Interest or intention, volition §ems-pa; cetanajirects the primary mind and its accompanying alent
factors towards a general field of reference wittriie of the six senses (the five physical sensgs$hamught
perception). It is both the conscious and autommattivating element of consciousness that causesthd
to involve itself with and apprehend its objectdthut such a general interest in the world ofghesenses
mind would not go towards an object. Interest ¢erntion ist the actual principle of activity, itughat gives
rise to a mental acyid kyi las; karmg — often followed by verbal or physical acts — dhds acts as the
basis of conditioned existence.

In describing the functioning of pure, liberatedngs the Abhidharma of the Theravadins speakspofraly
functional intention free of clinging to self arttls free of karmic consequences.

2. Contact (reg-pa; sparsha)s the stimulation of mind due to the coming tbgetof three aspects — object,
sense faculty and perceiving consciousness. Witthait coming together the sense faculty (organiildio
not be activatedr re-activated and mind could not encounter the object and estafairelation with it.
“Contact” describes the normal functioning of titesenses. It provides the basis for subsequents{nul-
taneous) feelings in the corresponding sense tietdise.

3. Fedling or sensationtg§hor-ba; vedanais a distinct cognition of an object of the six ses (including the
mental sense) experienced as pleasant, unpleasandlifferent (neutral). We thus have six kindssehsa-
tions: pleasant, unpleasant and neutral physiceag®mns and pleasant, unpleasant and neutral hsamta
sations. Without feeling mind would not experieitseobject. It is the inherent quality of experiemresent
in every mental state. Feelings can be impure é&imated by ignorance) or pure (accompanied bynan u
derstanding of emptiness). The general functiofeeling is to fully experience the ripening effeofsour
previous actions. Its specific function is thatedding to the reactions of attachment, hatredksavdider-
ment.

4. Attention (mental engagemenyjd-la byed-pa; manaskard} the repeated movement of the mind to-
wards a certain object of interest in order to eppnd it including its specific details. It focusasl holds
the mind on the object, without allowing it to mogksewhere. Without attention mind could not remain
fixed on an object of the six senses and there avbelno stability. It forms the basis for the mdexeloped
mental functions of recollection and alertness. [&/hiterest for example directs the mind to a laage in
general, attention focuses the mind on its deliiilsmountains, trees etc.

5. Discernment (identification, discrimination, differentiatiorglu-shes; samjnaapprehends the particular
marks of an object of the six senses. It (a) idiestithe object and (b) differentiates it to be dhiag as
opposed to another. Without discernment mind cawdddistinguish the characteristics of the objeu a
could not give a name to the object by comparing isimilar objects of one’s experience. Theresixe
types of discernment referring to different kindodjects or mental states: with a sign, withouiga,slim-
ited (realm of desire), vast (all three realms>i$tence), infinite (beings of the formless realnd aealized
beings), and of nothing at all. Also one distingeis deceived discernments accompanied by ignofesroe
non-deceived discernments free of ignorance.

Such discernment is said to be based (a) on diersbnal sensory perception, (b) on what others hald
us, (c) on logical conclusions or (d) on direct taémperception including the intuitive discernmerfita
realized being or yogi. Discernment usually ocdaréwo steps: an initial direct, non-conceptualcédis-
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ment of an object with its characteristics withoahceptual labelling followed by a conceptual dincgent
of further attributes of the object including thing and labelling processes. This discernment dioky
labelling happens in the sixth or mental sense. ¢l@n a subtle form of discernment without labellia
also active on the level of the alaya ground canssriess where it refers to the quality of objepfgearing
distinctly (“unmixed”, e.g. without being confusede with the other).

B. Thefive object-ascertaining factors (tib: yul so-sor nges-byed Ingakt: viniyata) (factor s 6-10)

These five factors ascertain individual aspectsharacteristics within the objective field. Togethéth the

five ever-present factors they constitute the baschanism of mind. Although morally neutral inrthe
selves, when they come under the influence of vdamee and unwholesome mental factors, they play a
major role in moulding the character of the persipnand the quality of individual experience. Théinc-

tion in the dharma is to stabilize the mind in gptowards wholesome objects such as enlightenriiéeir
presence is needed to reach the goal of awakening.

1. Aspiration (‘dun-pa; chanda)s the wish to do something concerning a desirgdabblt ascertains that
which is desirable within the objective field anaving focused on the intended object it takes @ngtin-
terest in it. Thus the wish or yearning to obt&ie tlesired object is formed. Aspiration motivatestearch
for objects judged as desirable (which can be wdwte or unwholesome). Aspiration towards a goal
serves as a basis for joyful perseverafictson-'grus) the fourth paramita. Aspiration includes the wigh
encounter once again the object, the wish not tedparated from (and perhaps obtain) the objedtttzan
wish to fulfil one’s aspiration in the future. Théjects of aspiration can be material, sensualceotual or
liberation.

2. Appreciation or determination rhos-pa; adhimoksar adhimukti)stabilises the apprehension of a previ-
ously ascertained cherished objecffulther defines the object already grasped withviztion and estab-
lishes definite certainty or conviction about thgjext and thus prevents changing opinions or dmussi
concerning it. Appreciation is the factor that nmmkiee mind sure of the object’s qualities as b&wogth-
while or valuable and secures the recollection.dkppreciation serves as the basis for faith amtfidence
and can be either mistaken or unmistaken/realistic.

3. Recollection (dran-pa; smrti)is not forgetting the thought concerning the exgrezed object. It can also
be translated amindfulness. It repeatedly brings the already familiar objectmind and protects against
forgetfulness and distraction. It acts as the bafs@ncentration, mental stability and absorptiRacollec-
tion makes us be mindful of the various mentaldecthat arise, it makes us remember our commitgnent
and decisions, it helps us to remember what we Feammt, it gives structure to our daily activity bot
letting us forget what we set out to do. Thus itasnpared to a treasure house that can store maolew
some qualities without letting them perish. Theeeraentally disturbing and undisturbing recollectio

» All three factors mentioned above work togethethasbasis of the fourth paramijayful perseverance.
So these three are essential in order to perforacion. You have to want it, you have to be debeeah to
do it as well as having to remain mindful of ityaa are doing it (keeping it in memory). Thus oae @vork
towards enlightenment.

4. Absorption or concentratiorfting-nge 'dzin; samadhiy the one-pointed, continued focusing or collect-
ing the mind on an object to be examined, not bdistyacted by any other object. This kind of stadibid-

ing on the object can last but a short moment eersé minutes or longer. The steadier our absorp-
tion/concentration becomes, the clearer becomearlerstanding of a given object.

» Recollection (mindfulness) and absorption workethgr to form the fifth paramitémental stability,
bsam-gtan)and allow the sixth paramita (understanding anddavis) to develop. In general, when one
speaks about meditative concentration, it refershine meditation, stabilising the mind, bringing it test
calmly without distraction. Absorption from the pbif view of mahamudra is to be one-pointedly grgh
in letting go of all clinging to the seeming regldf illusory phenomena. What is meant here by eatra-
tion should not be understood as a tense statdraf. rue concentration is only possible througlaxa-
tion and not being interested in anything but thespnt task or object. This is true renunciation.
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5. Under standing, wisdom or intelligenceshes-rab; prajfia)s the capacity of fine discrimination which
examines and distinguishes the specific charatiterisr value (e.g. the defects and qualities) oéeol-
lected object. It analyses the object from evemgl@ncompares alternatives and dispels doubts radheti-
sion.

“Understanding” does not accompany every act ohitimn and is thus different from the ever-presiaat
tor “discernment” which accomplishes the momenimtmment activity of distinguishing objects. Discern-
ment only has the function to differentiate variamigects in order not to confuse them and to be &bl
label them, but understanding goes beyond thigirdiscrimination to know — whenever necessanil— a
aspects of any given object of cognition in orademiake good use of it.

Understanding is also different from “non-bewildemt’ because it can be accompanied by emotional ob-
scuration like ignorance and so on. But it is ddfg from doubt which always arises from ignorancie
rather has the capacity to dispel such doubts.

The difference with the S'variable factor “investigation” is that understamglis specifically concerned
with the values of the object and that it doesemttil an elaborate mental discussion.

Due to the capacity to distinguish precisely akpbmena one comes to an increasing understandihg of
functioning of mind and the world as a whole andgstbevelops “wisdom”, the sixth paramiféis capacity
of understanding can be applied in wholesome abaseh unwholesome pursuits. On the buddhist fiath
is particularly used to differentiate between wisatio be given up or abandoned and what is to bptad
or practised.

The mental factor “understanding” in this list df factors is not identical with the paramita “wisd? al-
though it is the same word. “Wisdom” as a transeendjuality (paramita) leads to liberation or is #x-
pression of liberation, while “understanding” islpthe simple application of the discriminative @ity of
mind — often accompanied by ignorance — which ésuhderlying, preceding mental factor that, if used
peatedly in a wholesome way, will lead to more enadte true wisdom. If not used in a wholesome wiag, t
result will only be “worldly wisdom” which can beompletely unwholesome, like the ‘wisdom’ of a cleve
criminal!

» These three paramitas of joyful perseverance, ahastability and wisdom are talked about here an th
level of the moment to moment functioning of thadhas the five object-ascertaining factors. It delseon
them whether and how an action is accomplishesbrfieone acts, for example, with little mindfulnass
little understanding/intelligence, then the outconfiehis act will certainly be different compareml dome-
one who acts with more mindfulness and wisdorhdf¢ is only little mental stability, the mind willictu-
ate and a straight path of action cannot be foltbwethere are no aspiration and appreciationiteatb
perseverance, an action will not be performed ujpstend over a sufficiently long period of timendaits
fruits will not be obtained. For this reason thésetors are called the ascertaining mental facidrh
assure a proper grasp of the situation and a d¢aureterstanding of whatever object the mind is $ecu
upon.

From the point of view of wanting to help otherghwiheir psychological problems one can see thaiesof
these ten factors are greatly lacking in people adme with demands for help. For example, therebzan
quite a lack of aspiration (volition), the wishdoect the mind anywhere, leading to lethargy. @neone
might not be able to concentrate, to focus his ngindanything, which will render any attempt to hbim
quite futile. Or the ability to discriminate andderstand might be found lacking which leads to tyceafu-
sion in one’s life. Everyone needs to develop thessic mental functions, and they definitely alsedto
be trained in dharma practice. They determine hewse our minds, how we use our life, how we piat in
action our choices.

C. The eleven wholesome factor s (dge-ba bchu gchig; kushal@actor s 11-22)

They are called wholesome, because they are diréateards virtue and are needed to reach enligrgahm
the entirely wholesome state. Through their culibratheir corresponding unwholesome counterpass a
naturally overcome and we discover greater andgr@eace and well-being. They are the elemenpores
sible for all forms of spiritual development. Whetene factors can never occur at the same timeanmigrof
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the mental afflictions, primary (root) or secondand they cause the ever-present, object-ascergaarid
variable mental factors to likewise take on a whotee aspect.

1. Faith (dad-pa; shraddhajs trust, belief, or confidence. It is an entifien conviction which produces a
joyous, serene, open state of mind free from ematiturmoil when thinking of the law of cause affid&t,
the Buddha, Dharma and Sangha etc. It generatefmamgdses an aspiration for wholesome qualitiesigan
thus the doorway through which they manifest. Fatthe basis of motivation. A mind devoid of faith
unable to cultivate anything wholesome. If we hfikra confidence in something, we will automaticalig
motivated to adjust our behaviour accordingly. Hgvionfidence in the reliability of a person welwiéve
no hesitation to believe him and follow his advi€eust is not blind faith but a factor that opemns mind to
the wholesome and widens our perspective. Forhieettypes of faith — believing, inspired and lowg-
see ch. 2 in Gampopa’s Precious Ornament of Lilmerat

2. Self-respect (ngo tsha shes pa; hri$ scruple or shame to do something unwholesome wbesidering
oneself. It's function is to avoid unwholesome &otgeasons of personal conscience, e.g. (ahtosake of
oneself and (b) for the sake of one’s dharma.sitrains harmful conduct on considering that we walib-
like such harm to befall us or that such an actoisfitting for a dharma practitioner. Self-resppotvents
our conduct to become chaotic and unrestrained.

3. Resgpect for others (khrel yod-pa; apatrapyajs a sense of embarrassment or shame to do sompethin
unwholesome when considering others. For (1) thke s& other beings or (2) for the sake of the dlzarm
practice of others it (a) restrains harmful cond(lzt maintains the purity of one’s moral discigjr{c) pre-
vents others to lose faith and (d) acts as a cfmugey to arise in their minds. It avoids disappoaent or
suffering for others.

» Self-respect and consideration for others the bafsthe second paramita discipline or proper cohduc
(tshul-khrims, Sila).They are the determining factors whereby peoplthisi world are regarded as being
noble or not.

4. Non-attachment (ma chags-pa; alobhais absence of desire or detachment concerningeexis or its
attributes. It increases the remedy for attachraadtwithdraws us from a compulsive involvement wfite
object through an understanding of its true nature thereby elimanates the grasping and clinginupt
sess which could otherwise induce harmful actsaflehent enables us to see more clearly and olgéctiv
and to focus our attention and energy on the aclisimpent of truly wothwile aims. It is the basig fgen-
erosity, discipline, love etc.

5. Non-hatred or non-aversiorfzhe-sdang med-pa, advessathe absence of ill will towards living beings,
suffering and the conditions of suffering. It hlhe tharacteristics of loving kindness which dinectver-
comes hatred. It prevents hatred and strengthems patient acceptance, discipline etc. Insteabliofily
reacting with agitation, tension and anger wherfromed with (a) someone inflicting harm upon us, the
harm itself, and (c) the cause or instrument ofrharon-hatred maintains a clarity of mind charazest by
love, kindness and patient acceptance. When ctdtlyat helps to stop harmful acts and eradicatgga
and hatred.

6. Non-bewilderment or non-delusior{gti-mug med-pa, amoha$ a clarity and sharpness of mind that —
like a lamp in a dark room — dispels bewildermerdd a particular object. In particular it is knogiand
understanding the results of actions, the dharmdibaration. It arises either from an inborn disjion or
from the three trainings learning, contemplatiod ameditation. It is the remedy for ignorance andoat-
panies the firm intelligence that thoroughly anal/¢he true nature of objects. It (a) prevents kiewinent,
(b) increases the four types of wisdom (see chinl@ampopa’s Precious Ornament of Liberation), &nd
(c) an empowering factor for all wholesome quadifiertaining to purification. It helps to stop héuhacts
and is the basis of discipline and all the otheaalitjes. It is not wisom itself but the lucid quslithat ac-
companies wisdom.

» These three are the foundations of everything eirsuhat put an end to all unwholesome actions; they
are not only the absence of the three main kle§attachment, hatred and ignorance but their active
wholesome remedial counterparts.

7. Joyful perseverance, energy or enthusiastbrtson-'drus; virya)is a firm mental effort, an awake, dili-
gent state of mind, based on self-confidence tnadysly engages in the preparation and practicangf
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wholesome activity. It is characterised by absefageakness, not turning back on the task and rgsieg
self-satisfied. The three kinds of joyful persevera are the remedy for the three kinds of lazinsisdh,
self-pity and attraction to evil (see ch. 15 in Gampa’s Precious Ornament of Liberation). It is dyaamic
quality or active force which like a “fuel” enharscall paramitas, all wholesome qualities. It resdishe
plenitude and accomplishment of the wholesome.

8. Suppleness, pliancyor flexibility (shin-sbjangs; prashrabdhgnables mind and body through relaxation
to be applied to a wholesome object in whatevernaais wished, for example to solve an intellecprab-
lem or to accomplish a contemplation or meditatibovercomes mental and thus also physical rigiditd
heaviness, purifies it and makes the mind flexdnd quick. Suppleness is the workability of our danithe
capacity to let go of one thing in order to takeamgl stay with something more beneficial. In thasyvsup-
pleness is the basis of mental calm and insighitatémh. Rigidity is a state where one is unabledovhat
one wishes and gives rise to all kinds of afflingolt helps to overcome all obstacles.

9. Conscientiousness (bag yod-pa; apramadadr diligence cherishes the accumulation of whawl®le-
some. It develops favourable conditions and guéndsmind against that which gives rise to afflingo
Accompanied by enthusiasm one is very careful ambaentious about not committing unwholesome ac-
tions and bringing to fulfilment and forever mainiag all that is wholesome within and beyond therla.
Conscientiousness protects from reacting in a negatay towards external conditions and thus pistec
from being overwhelmed by attachment, hatred amdusion. It thus protects from impure conditionglan
realises the fullness and accomplishment of wordlgt other-worldly happiness.

In guarding the mind it is similar to the factoedfgespect and respect for others, except thadtidased on
a particular reason, rather it is a more fundamertaective quality. If we are unconscientious ago-
matically squander any opportunity for cultivativiggue. Conscientiousness applies itself to (auaudat-
ing merit, (b) attaining liberation, (c) developimgnunciation, and (d) cultivating uncontaminatedue
(actions accompanied by true insight).

10. Equanimity (btang-snyoms; upers&geps the mind balanced and calm without lettifgecome either
careelessly distracted or unclear and dull. Itefeality and stability of a mind not interestectliimging. It
is "passive" in the sense of not reacting emotigntal stimuli. It prevents from excitement and caés
without having to exert a great effort. It settthe mind and leaves it in rest upon a wholesomeabbit is
the basis of the understanding of ultimate realityprevents the arising of emotional bewildermedh a
practical level it makes us not get upset by appeaes, situations and whatever, due to the facthase
meditated a lot and has cultivated one’s mind. Hegeare not referring to equanimity as one of e f
limitless qualities, but rather as a formative edein There are three kinds: (1) the equanimity bélanced
mind is one that with some exertion is able to @iman equipoise; (2) the equanimity of a mindest is
able to concentrate with little effort and withoamdies; (3) the equanimity of a spontaneous maetia no
effort whatsoever and occurs when mind is equigbiseneditative absorption.

11. Non-violence (rnam-par mi 'tshe-ba; avihimsdacks any intention to do harm. It is the compassihe
strong urge not to disrespect others by killing hoding them or by putting them down as well as alspi-
ration that all beings may be separated from simifeit motivates us to dispel the suffering ofethand to
benefit and bring happiness to the weak. But iidsa mere absence of being harmful; it is benewaae
There are three kinds of compassion (cf. ch. 7am@opa’s Precious Ornament of Liberation).

» These eleven wholesome factors should not be tlakagranted, as often they are actually quite wieak
our stream of being. They are a potential of ourdsiream and it depends on us to strengthen themgh

the practice of dharma. They arise according ton&rdeeds (karma), tendencies and circumstances. On
actually has to train in them. They can be stramngeak in us, depending on our practice.

These eleven wholesome factors will never all asisaultaneously, but combinations of them do oc¢ly:
At times of having belief, faith occurs. (2) At & of turning away from evil, self-respect and dderation
for others occur. (3) At times of engaging in theolesome, non-attachment, non-hatred, non-bewildetm
and joyful perseverance occur. (4) At times of iingeoneself from attachment by worldly means, seppl
ness occurs. (5) At times of freeing oneself fratacdment by non-worldly means, conscientiousness a
equanimity occur. (6) At times of benefitting othenon-violence occurs.



51 mental factors

There are many further positive qualities, which ianplied but not mentioned explicitly listed amahgse
eleven. These are for example love, compassiongi@gnse of responsibility, contentment, simli¢liet-
ting go of complications), honesty, renunciatiorifly a mixture of wisdom and non-attachment), dewot
(faith, wisdom and openness), self-esteem and sdlwese basic qualities which are often talked abou
the dharma teachings are usually the combinati@eweéral wholesome mental factors and that is Wwhy t
are not listed here but only mentioned in the exgti@ns.

D. Thesix root factors of emotional obscuration (rtsa nyon-mongs drug; mulakle§éactor s 23-28)

The root afflictions bind us to the cycle of distemted existence, thereby acting as the primargecéar all
our suffering and frustration. They put the mintbia state of turmoil and unrest that results imtaleor
physical activity which is harmful to both onesatfd others. They are the real challenge in thetipeaof
dharma. Doubt and erroneous views are mentioneatatety, but they could be classified under ignoean
because they arise mainly out of it. Jealousy tsmwuded in this list, it comes later.

1. Desire (‘'dod chags; raga)

Definition: Desire is clinging to the three realofsexistence and it inevitably leads to sufferilidgs classi-
fied as two: (1) attachment to the world of degile objects of the 5 senses plus the 6th sensandmtal
faculty) and(2) attachment to the world of existence which esponds to attachment to the samadhis of the
form- and formless realms. The desire of the foealm is becoming attached to enjoyable, peaceditkst

of minds. In one’s meditation it is a wanting t@mduce these, which develops into longing, cliggamd
even dependence to recreate such happy samadhiheBa are of no true value because they do adtde
such to any further insights. The desire of thenfess realm is becoming attached to the formlesadhi-
experiences called limitless space, limitless cansness, nothing whatsoever, neither differemtmatior
non-differentiation.

Additional remarks from the oral teachinBased on sensations first arises an inclinatioratds/an object,
an initial impulse to go toward it , whereas in @en the impulse is to go backwards. Fascinatiises,
more and more longing arises, and as you experigrcebject more you do not want to separate friom i
anymore. Thus the attachment gets stronger andifedi into clinging. You really hold on to the elgf,
ready to defend it in order to be able to holaitder. This is called clinging due to grasping, aliaf this

is called desire. If this desire is very strong @dependent, addicted, because one needs tlaticpbd-
ject in order to feel happy. This is the oppositér@edom.

If our emotions due to attachment are very stromgdevelop strong dependencies. We can neither live
without our dependencies, nor can we live withaut aversions, since both have become our main-refer
ence points. Most people think they do not need gneersions, that they are just a nuisance. Bybif
actually try to take away the object of their angefattachment from someone who is addicted tib is,
close to impossible! People do not want to let ftheir favourite attachments and aversions, sintea

part of their feeling alive, they are identifiedtlwit. We either need desire-attachment or angersian to

feel alive, to identify as human beings. Due t@ #averything is pushed to the maximum, either amersr
desire, a maximum state of heavy samsara.

To practise means to cut through early in the mecbefore a chain reaction starts. We do not tawaiit
until we have big emotions. When desire or aversiose, if we are aware, we cut right then andytedbf
them exactly at the time when they arise. By legttijo and cutting through these emotions will bédlzed,
but this does not mean at all that we are lesg alivbecome like vegetables.

Because these negative states were taking alptmesthe positive mental factors did not have napete
in our minds. As these negative emotional statesless often present in the mind, the inherenttipesi
mental factors will show themselves. From the Ahidha point of view the meditator’'s work simply con-
sists of changing priorities: eliminating negatstates of mind and cultivating positive ones. Sonegativ-
ities become less the positive factors become ptamere and more often. Treating the 51 mentabfact
(samskaras) in this way is still a dualistic apptgaut it is definitely of benefit. It brings happss which
however is still experienced in a dualistic way.
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2. Anger (aversion, irritationkhong-khro; pratigha)

Definition: Anger is ill will in regard to living bings, suffering and the conditions of sufferirtgehds to
unhappiness and unwholesome actions.

Additional remarks from the oral teaching: all starts with the experience of a mental objebich is

judged as being disagreeable, not the way we tjked would like something else. We begin to exgrece

this mental representation of an object or persoaraenemy in our mind and wish to get rid of gxperi-

ence. We project this dislike outwards and ideritifyith the object. The object itself becomes ¢émemy —
whatever person, object, or situation it may bee Tind begins to be agitated, and suffering is grgs
becoming stronger and stronger the longer thisoblpjiged as unpleasant is present. The longerpte-

sent, the more our wish increases to get rid abitlestroy it, to drive it out of our field of esgience, lead-
ing to malevolence and anger, hostility, hatrederavishing to go into action, to destroy, to beaid to

kill...

Many people react immediately to their anger byhdiawing inwardly, and might get stuck with it, eev
allowing themselves to express this anger. They ke@side, might not show any anger at all, anel a
completely locked in. Somebody like this might agupeery peaceful from the outside, very nice and-sm
ing, but actually he has so much anger inside.sHedked in the feeling of being aggressed fromahe
side, he feels constantly aggressed. He experigiitegions constantly as a danger for his ownterie,
and the way he defends himself is to go like alsnt his protection shell. But defence is a statanger.
This defence can take the form of depression asal alitism (autistic children for example). It cdsoa
simply be the attitude of a person going aroundisgjilooking very open and happy all the time, baver
making any real contact with situations and otrepte.

The feeling of being aggressed by the world is smsin aggression and anger projected out. It isoour
irritation to be irritated by the way the world apdople are. And the world is like this becauds judged
by ourselves as being like this. Due to experiemdgzast lives and of this life we came to the dosion
that the world is a kind of enemy. This resultecibasic attitude of not wanting to get involveflkeeping
to ourselves, always being on defence.

Then there are others who are stuck in the oppuosie always on the destructive or aggressive dide.
mediately when they perceive something disagreeadygpening, they use whatever they found out to be
most effective to defend themselves: crushing dgumping on, ready to destroy the opponent. There a
tion is very sharp, very precise, the immediatelilsg to destroy the object like a hammer. They abso
perience the world as an aggression, only theimrais a bit different.

Of course there can be mixtures of these two basichanisms of anger. Experiencing the world asgoein
aggressive you might combine your defence with sor@ligent way of manipulating the world, buildjn

in a lot of safety mechanisms like lies to protact hide yourself, influencing others by your pavef
speech, trickery, and so on.

All these are basically expressions of being iteidaby life, and we all know through our practiaavhwe
try to get rid of all these different kinds of tations. First, if someone or something irritates we try to
change him or it, before we like to change sometlinourselves. We try all kinds of manipulatiorrsae
look just away, trying to ignore the unpleasantezignce as just another way to deal with angés.like in
scenes of aggression and violence in busy citiesople just turn away, ignoring to see anythingase it
would arouse too much of there own anger.

These irritations are due to aversion against danget but actually this is a kind of clinging, ofiwting a
different state. We desire something else, pleasadtwe insist on the way we would like to have it

3. Pride (hga rgyal; mana)
Definition: Pride is an exalted state of mind baseadclinging to the idea of self. It gives risecantempt,
arrogance and the like and leads to an experighaeffering.

Additional remarks from the oral teachinBride is a very descriptive word in Tibetanrga rgyal— “the
Ego-King”, ngameans "I", andgyal means "king" or "victorious". It refers to the sersf self, the basic
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ignorance of the clinging to a self, and augmentiregsense of self through self-contentment — bnig®f
being very important. This feeling of importandaisthigh ideal of oneself, colours one’s visioregéryone
and everything around. It is a negative mentaloiabecause it leads to a lack of respect and thexeafot
being able to understand and to learn from othelecomes a source of suffering. Because of falskd-
vating oneself the suffering of falling down willrely come.

There are traditionally seven kinds of pride. Tlhap be summarised as three kinds of pride relatgeo-
ple (1) lower than oneself, (2) on the same legarzeself, and (3) higher than oneself.

1.

First iscondescension (nga rgya). This is where onis superior to the other person in the sense of fac-
ulties, or the ability to deal with the world, orerlth etc., and on top of this outer difference aae
sumes a real superior attitude and treats the ethierdisrespect. This is condescension, the dlgitof
exaggerating the slight or big difference that rigkeed exist.

Then there isrrogance (Ihag pa'i nga rgydl related to people on the same, equal level. deecesti-
mates oneself as being superior even though cexetuslly equal to others, having the same undetstan
ing, capacities etc. You can see how some people $@ame of these aspects of pride much more pre-
dominant. They might be okay in relation with lowmres, and they might have respect towards their
spiritual teacher and higher ones, but among peuffilee same level — they are unbearable. Thisigs t
typical form of pride called arrogance which isedited towards one’s peers.

Presumptuousness (nga rgyal las kyang ngds estimating oneself as much superior to somedres
actually superior. This is thinking to be greatwart the Buddha or one’s teacher. One presumes/é ha
qualities which one has not in comparison to thelse are actually superior. This of course is coraple
blindness. It is a pride which is unable to searaterstand anything.

Q.: That would also be called jealousy?

A.: Jealousy is being envious of what others haazhed. It is the opposite of this attitude. Onesdo
not feel any lack or inferiority. A proud persontlwihis attitude can be so proud that he doesrEhev
get angry with anyone. Normally pride is the originanger, so if you “stab” a proud person a litie

he will immediately get angry. “How can you do thisme? You have no respect or what? Don't you
see who you have in front of you?”

But there is a type of pride which is so enormotmcty just says “What is this person talking about?
What's he saying to me? What's the lama saying® ptide is so big that you do not even get angry
when someone is insulting you. Nothing can penetifséis immense layer of pride. This is the complete
nga rgyal the complete king, occupying all the territorgbndy can approach him. This is called pre-
sumptuousness, an enormously big balloon, diffiuftierce.

Then there is very basiordinary pride (nga-bo snyam-pa'i nga-rgyalwhich is calledoresumption.

The definition of this is to identify oneself withe aggregates, with the skandhas of one’s body and
mind as being “me”. This is called presumption heseaone presumes an entity to be there — “myself”
with these thoughts and this body etc., which distis not there. It is a false idea due to theoigmce

of clinging to a self, and on this one builds tige-&dentity. It means presuming an identity to bespnt
where there are only the skandhas operating in mtsvad mind. It is actually the basis of pride ktut
can develop into an overt self satisfaction with #ygregates; for example with the aggregate of:bod
“Oh, | have such a beautiful face, am | not bealRifetc. This isvanity arising due to the identification
with the aggregates. This is another form of pride.

Pretention (chung zad snyam pa'i nga rgyas not as obvious as the previously mentionechfdt is
thinking oneself to bscarcelyinferior to beings who are greatly superior. One might $Blye lama is
really great, but there’s not so much missing fer tm become just like him.” This is the pretensodn
someone who does not see his own faults and wpimjscting his image to almost approach the image
of his idol. The idol is still one that one follovesit one isalmostthere; and if someone else comes and
tries to tell you where your actual place is yol say, “No, no, no, I'm just next to him!” If thielol is

in the centre of a crowd, then the person who thimk is almost like him will try to be in the immai
vicinity of the idol, placing himself just behindr left, or right, or in front of this person tomsh that,
“I'm the next one. He's the best, but I'm next.”
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This kind of pride is very difficult to discern begse it has different degrees. It is not the olwikind

of thinking oneself as superior to the lama, bug onisplaces oneself in relation to where one raaliy
order to look and act as if very close to him. Yaa so ignorant of your own faults that you thimuy
have almost reached the state of purity. Therditiea“almost” which leaves you enough space ase
someone challenges you. You always say “almost’@wause you're “almost” there, but your efforts
to work further on your own defects are almost ea&istent. Pride is basically the incapacity to see
one’s defects.

6. Then we findoverestimation of oneselfancyor proud imagination which refers to imagining oneself
to possess greater qualities than actually pre3ds. does not refer to anyone else in a form oh-co
parison, but is simply a view of oneself. One tkimd be strong while one is weak, believes to ba-in
ligent while dumb, a good swimmer while inexperieti@tc. As long as my imagined qualities are not
put to the test | will firmly continue to believe them.

7. As a further form we findompletely erroneous pride where one believes to have qualities where one
actually has none or even has great shortcominggefects. For example: | believe or pretend traatl
generous but show actually no generosity whatsoandrmy live is governed by stinginess. Or one is
proud of something which is actually unwholesorke for example having killed many people.

Q.: What difference would you make between what'wejust defined as pride and the basic desire for
recognition?

A.: This is one part of pride. It is desire mixedthwthe presumption of being really existent andhtiveg to
be recognised for one’s qualities.

The basic desire of existence is linked to feas,fdar to not exist. The basic desire to existdthlwith see-
ing the world as aggressing oneself — having temdfyour place in the world. The basic desire istés
not more than the natural wish to take the nexatbreThat's basically it! If you think about nokiag your
next breath, then you will see what this desireltigs the fear of encountering the non-self, thann
existence, the death. You can perceive your waslda allowing you to breathe. To take it in theppagite
way: when you are with a proud person you havepaees to breathe. He is filling up all space so that
others who also have the wish to be recogniseddimibst no space in this kind of situation. When taik
to people about how they experience others, edpetti@ir contact with proud people, they often segs
this — because of their own pride they have nospadreathe.

Q.: Is pride related to the skandhas? | don't sedfarence between the feeling of |, basic ignasand
pride.

A.: Yes, this you can say. Just like when therngm®rance there is always clinging and desirehaéndame
way you can say that where there is ignorance tiseadways pride. The pride starts the moment yeu a
attached to an I. As soon as you begin to givesalifisome self-importance, that's the beginningrade.

So even the people who give themselves no impagtahall with attitudes like: “Everybody can jusaiiw
all over me” or “Nobody takes care of me” or “I dboare that people take care of me” etc — thig/er-

portant humbleness or very important depressi@n@her form of pride. Depressed people very often
fer from anger and pride. They are so proud they tire the centre of the universe. There's ompdepres-
sion, only what's going on imy mind, howl’'m suffering,my story,my..., what the others have donente,

how I’'m incapable, how'm not beautiful, how'm not able to talk and communicate with others —ta#

is pride.

Q.: So all the stories and chains of thought wk¥olin our mind, when it is not emotional, can vey shis
is just a kind of pride?

A.: Yes.

Q.: The teachings say that the practitioner sheualgr into action and put himself into situationsene he
sees his own attachment and pride. | wonder ifetlveuld be a subtle pride in this practice to wartest
your attachment etc.

A.: Yes, pride takes no matter what to feel prdeidde takes dharma practice, qualities and eveectiefo
be proud. Pride even takes the defects of othde fmroud. For example a father can be proud of dmvd
a thief his son is. The identification of pride extls outwards to family and friends and you idgntdur-
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self not only with the qualities but also with thefects of the persons concerned. In this way aneden-
tify oneself with the national pride of one’s natiand say, “Look how we Germans kept the whole of
Europe going, we kept the whole world busy!” Pridiél take something as stupid and terrible as gli
millions of people, and will turn this defect idomething to be proud of.

So if you find yourself becoming proud of doing wénger aspect of your practice, this is completaynmal
— it is the way pride functions. Pride takes noteratvhat as its object. It takes the cheer fagjaifig to
the toilet as a source of pride: “Yeah, | realhdhamgood shit!” Pride is wherever we look — it'seey-
where!

For example, a lama might come out of retreat aad sut as an honest lama wanting to serve otligs.
might feel he has not learned much but the litikg he knows he will want to give to others. Wherstarts
teaching like this, people will come to him becabseis honest and they start listening to his woAds
more people come to listen he starts to think thette must be something good in what he is sayiadghe
becomes proud. Then as he continues teaching anel meople start coming he starts to think, “Oh, the
number of people coming to me exceeds those goirsgé my own lama, so | must be greater than him.”
Like this the teaching might become more and marego-teaching. It is not motivated by really segvi
others but by having more students, becoming great® more important, having more influence andemor
power. Like this you pass on ego-transmission.

That is how pride takes qualities which were thiaréhe beginning and transforms them into the ojtpos
An old saying says “You are not aware of the trualigies you may have.” As soon as you become anfare
them you become proud and they cease to be urdajoiities.

Q.: We've been told, just like with any other emati to increase the pride, to make it bigger armyg)di.
Does this mean to make it bigger so we can see avjude it is or until something else appears?

A.: Yes, you make it bigger until you are so ridausly proud that you just have to laugh about gelir

Q.: What about looking at the suffering? Could liogkat the suffering of pride be another way beedus
just laughing about it you might not really wantdio anything about it.

A.: To see the suffering, the tension in our owmanis very important. When pride is present we feel
tensed with others who are a challenge to our greteuse they might be superior and better. Puitdike
jealousy is connected to comparing oneself witterhThere is the suffering of pride of not redibing
able to communicate with others. The proud perbenause of the clinging to self, is not really xelhand
feels very much alone. Solitude is one of the nmostmon forms of suffering of a proud person. Beedes

is so proud, no real communication happens. Henmasy friends, admirers, but no one, even his own
spouse, can come really close. In order to gebbhis pride, a proud person has to learn to concaie,

to open up, to see and show his faults, to let &livise hurt. Pride is also just a protection agabesng
hurt.

There is a lot of work to do and it is a very painfrork where all the suffering comes up to theae. As
long as one is in the pride there is very littlemscous suffering — there is some, but not so mu¢hen
the pride is shattered, then there is great sufferi

A proud person whose pride is shattered by circantgts, for example millionaires who lose all thmis-
sessions over night, like during the Wall Streetsbr might kill themselves as they did. There wasvay
out. All their identifications were gone and thdfeting was so great.

This can happen any time. Whenever the pride oweesachievement is shattered by losing (like irrtspo
or in any other form of competition), the woundeitlp of having lost can be so unbearable that cefers

to die; or one prefers to leave the circle of fdgnone prefers to change countries. One doesiagtih
evade having to confront the defeat. Someone whbldst in the Olympic games did not appear for the
silver medal because silver was not good enougtyamted the gold.

Q.: The whole thing seems like a vicious circleeféhis pride, it is hurt, then there is the degirescape
this. Then | do not get that, then there is angerlés just one emotion followed by pain followdy an-
other emotion etc. ... I've often tried to find outich one iany family, my principal emotion, but it seems
to be impossible to see.
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A.: Yes, it is impossible. Don’t worry about it, vedl have all the emotions. The only way out igeax
from this whole game. The only way is to not cawensuch about ourselves, to sit and develop some pa-
tience, not to react so much, let the thing runbguitself, and do not try to change the outside.

4. lgnorance (ma-rig-pa; avidya)

Definition: Ignorance is the absence of understagdioncerning the three realms of existence. ldda
the appearance of emotional bewilderment, errondeaisions and doubt concerning the dharma.

First there is thaimple ignorance, which is not knowing, not understanding thingasib ignorance as all
beings have ifrmongs tsam gyi ma-rig-pakecondly there is the ignoranceenf oneous clinging to what
one thinks to be true, like misinterpreting whatigstent to be nonexistent and what is non-exidtetre
existent(phyin sta log tu 'dsin-pa'i ma-rig-pa).

Both are further subdivided according to ignoranoacerning the relative and the absolute truth.titgn
relative level it manifests as tlignorance related to actions and their effe(tse law of karma), which is
the ordinary way of thinking that there are no @apgences of one’s actions beyond the actual situgtis
'‘bras la rmongs-pa'i ma-rig-pa)oOn the absolute level it is the ignorance of kinig that we ourselves as
well as the world around us really exist, whilstrd can be found no real existence as such. Tiigds
rance related to suchnegde-kho-na-nyid la rmongs-pa'i ma-rig-pd)ue to these arise desire-attachment,
aversion etc., the whole of samsara. It arisesusecaf the basic misunderstanding of reality, frahich
many other factors arise. Ignorance is the roatladf them.

Ignorance is linked with mental dullne@snogs-pa) with lack of confidence and tru@ina dad-pa) with
laziness(le-1o), with carelessneshag med-pa)with an a-moral memorfbrjed nges)with lack of dis-
cernmeni(shes-bzhin ma-yin-payith distractiongrnam-par gyeng-ba)They are enumerated later, but all
arise from basic, fundamental ignorance. It isrtad of all attachment, because it gives rise tortbtion of
self and others. It is the basic attachment dutkdopresumption of real existence. You can say igrat-
rance is the same as attachment, there is basiwalljifference. When there is attachment thergne-
rance, and vice versa.

5. Doubt (the-tshom)

Definition: Doubt or scepticism is uncertainty cenaing the four truths. It provides the basis te ton
functioning of all wholesome aspects.

Doubt is considered as one of the six basic klegasclosely linked to ignorance. It is emotioiyaiangible
as fear, hesitations, many secondary thoughts, lexityy lack of straightforward actions, alwaysrtking
“if”, “if not”, “yes” and “no”, forth and back, tha being unable to take clear decisions. It is & tdcclarity
and insight. Doubts can concern the four noblentruthe law of karma, etc. They are hesitationsciwhi
make one stay in indecision and uncertainty anakvbbstruct one’s engagement to virtuous activity &
abstaining from non-virtue. It clouds one’s pera@ptof what is to be done and what not. Doubtsrdgst
even what you have experienced already in yourtiogganaking you questioning it again and again.

Additional remarks from the oral teachinfpoubts are secondary thoughts and are the soural of
complications in one’s mind. Simplicity of mind this context is to look directly and to do thingsthey

are decided and not always to come back on onelsides, to hesitate, and to doubt one’s actiong. B
simplicity is not a stupid mind, which simply readb the first thing arising in mind. It is to ddat needs

to be done with wisdom, discerning what is the libstg to do, and then to perform it without funthe
hesitations. All this indecision and uncertaintisas due to ignorance. Doubt leads to instabilitynond,
putting into question what one already had foundtolwbe true, and is thus the cause of a lot diesinig.

One hand one knows what would be good, but on thercand there are always secondary thoughts
creeping in which destroy the already gained urideding or knowledge.

Q: How do you know, if that what you understandasrect or not, without falling into an extreme?
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A: One should check properly one’s experiencesharild one's whole dharma path on experience. Tisere
no outer reference point as such. If in the pastetbing proved to be true, you can build on it. Bagcula-
tions like “would be”, “should be”, “can be” etcbaut this and that all generate clouds of thoughthe
mind. If you just build very clearly on what youvgaalready experienced and know, then you see what
comes next. You see what you wish to check out paoré you just move towards it. This is a simplegat
approach.

You should compare your experiences of the pradtitle the teachings which you received. Do they fit
together or not? Are there any contradictionsBditdo not fit together, something needs to be gbadnTo
find out what needs to be changed needs of comrse slarity. Either the dharma teaching is not e
experience, or its presentation, or something inanplication of the practice is wrong and need®d¢o
changed. You can also wait and just continue tordether more experience will reveal a new undatsta
ing and give more certainty. But do not doubt.

For example, if remembering of impermanence hetpstp be more present in situations and to takel goo
decisions, you gain conviction that rememberingdmmanence is a valuable guide in taking decisiSos.
do not doubt it. If you know this and that practia@es given you this and that result then it is rchead you
build on this, you use it as the basis for yousttiand continue your journey. Trust is the oppositdoubts
and hesitations, it is reliable. So build your pi@eon what you know rather on what you do notvkno

Doubts arise also due to trying to reach out ihfuture, trying to find out and pre-arrange tkiisg that
nothing will happen to us. They are an expressidiear. There are all these hesitations becaugeapéct-
ing oneself into the future and trying to manipelathat should happen. It is the complicated apradc
sending out one’s messengers, i.e. projectionse&“how is this path”, “how is that one”, etc. Frthe
outside this may look very intelligent but it malde very complicated, because you rely only oheot
people's experiences and on intellectual specuakatibhe more simple the approach is, the bettsr {Bo
step by step, grounded on your own experiencesfameafter the other, like the steady walk of éaplant.

Q: If you rely on your experience, and the lama esrand brakes that into pieces, saying you have to
change, to take another direction, how to deal ti¢t?

A: If the lama is authentic it is fine simply tolige him and to keep up your faith. But you shoalsio
look into yourself, try to see the fault within yoy to come to an understanding of what he sBiiad
faith will not go very far, you really need to umsgand your experience, otherwise doubts will crieefso
if the lama points out that you are going into #reng direction, you should investigate and tryutaler-
stand why it is the wrong direction. With this deepinderstanding you will establish a broader bfmsis
your practice, and it will give rise to deeper ffigith the lama. Then faith becomes the basis of poactice,
and that exactly cuts through doubts.

Faith connected with wisdom or insight is more ktahan faith connected with ignorance. The faittao
well believing person can be very stable until heslte meets another person who is very skilfulskiray
questions and creating doubts. Then suddenly dmigd's becomes shaky, because one has not readly int
grated what the lama has pointed out. The lamstauictions need to be deeply considered and irttedyis0
that faith gives birth to unshakeable wisdom basedxperience within us.

For example, Rinpoche points out a mistake and steowther direction, something we are not at afiraw
of. Then we look within us and discover somethigviwhich was previously hidden, and we can under-
stand that it needed to be pointed out. Thus diaé!sin Rinpoche and in the dharma increases.

6. Erroneous views (Ita-ba nyon-mongs can)

Definition: Erroneous or “emotional” views are casion in relation to absolute and relative trutholr
classification this factor includes five aspectdalih- like for example in Asanga’s presentatiomantal
factors — can be listed separately:

“Clinging to the notion of a personal selfidag 'dzin)or “the wrong view of what is perishable”
(jig Ita) is considering the aggregates (skandhas) as “naind™me”. It is thus a wrong semblance
of wisdom which is the basis for all wrong views.
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- ‘“Extreme views”(mthar Ita) are basically the belief in the existence or ngistence of the five
skandhas (the views of eternalism and nihilisma oombination of the two). They obstruct the pos-
sibility to be liberated by the “middle path”.

- “Overestimation of one's viewgftha-ba mchog 'dzinjs being attached to opinions. It can also be
called dogmatism or idealism. These are views basdthie assumption that the five skandhas exist
which are held to be the best, the highest, theesogp. Strong attachment to views is a very destruc-
tive factor in regard to the dharma path: if onimgd to something strongly, overestimating its
value, one has no space to discover anything naus progress on the path of dharma becomes dif-
ficult or impossible. It blocks new insights andwnexperiences.

— “Overestimating discipline and ritegtshil-khrims dang brtul-zhugs mchog 'dzin gyib&-is a
view or opinion that considers discipline and ribesed on the assumption that the five skandhas
exist to be pure, true and leading to liberatioifedds to efforts without obtaining the desiradtfr

- “Wrong views” (log Ita) are the view points, opinions, ideas of someone démies what exists
(e.g. the law of karma — cause, result and actioh}y affirms the existence of what does not exist
(e.g. self and objects) and who rejects the tréithibat is (the ultimate) or who imagines it wrongly
It leads to a complete inversion of what is to baraloned and what is to be practised, and thus cuts
the roots of virtue, leading to misdirected comneitts and actions. It consolidates the roots of the
unwholesome and leads to persevering in harmfsl act

E. The 20 secondary afflictions (nye ba'i nyon mongs péactors 28-47)

There are twenty more mental factors which arecoatucive to enlightenmerkléSa3. They all originate
from combinations of the basic kleshas ignoranttechment and aversion. They are called secondary o
proximate afflictions because they naturally ansproximity with the root afflictions.

1. Rage (khro-ba; krodha

Rage or fury is a malevolent state of mind baseé gmejudice with the wish to strike etc. Somethigng
judged as disagreeable, non-desirable —a pre-juslitaus installed — and aversion is the results Téads

to resentment and being irritated which resultsnaievolence and the usual chain reaction of veahdl
physical violence. First there isritation or anger (khong-khro) the subject is angry. Then this takes its
object, and as the fixation gets stronger it time realhatred (zhe-sdany like a burning fire. The in-
wardly arising emotion is projected outwards angstturns into real hatred.

2. Rancour (khon-'dzin; upanaha)

Rancour or resentment is not to abandon the imterdf revenge. It is an offspring of rage and letadisn-
patience. Aversion and hatred can continue for siome and if the object arises again and agdmiriem-
ory is stored, what we call “rancour” or "resenttiiemhis is a very destabilising mental factor, aese its
continuous presence acts like poison in the minid.not just rage arising once with the wish tstdey the
object, because here mind cannot free itself dime@version is present in again and again.

If we look in our mind, probably we can appreherahgndifferent kinds of old angers stored within \i&e
need to practise upon these until they dissolvevdking on these accumulations of past experierCieat
is the reason why the practice of Dorje Sempa isportant, it helps to purify all these negatieti

3. Concealment (‘chab pa; mraksh

Concealment or dissimulation is to hide one’s oamlts when one is rightly accused. It is an ofisgrof
confusion and leads to regrets and uneasiness.

4. Animosity (‘tshig pa; pradaspa

Animosity is a malevolent mind, offspring of ragehich is preceded by anger and rancour that leads t
violent, harsh, insulting words, an accumulatiomofh-merit and uneasiness.

5. Jealousy (phrag-dog,; irsya)
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Jealousy is an angry thought directed of someore desires possessions and honour. It is part oédhat
produced through intolerance of the well beingtbieos. It produces emotional affliction and uneasi

Additional remarks from the oral teachingealousy is considered a secondary emotional fdstaause it
is due to anger and attachment. It is due to abhgeause one is irritated by the fact that sometseis
happy or that someone else has a quality. Thediasbmeone else having this quality or being haigpy
unbearable to our mind. It is due to attachmentdimgiing because we want to have this, we warhtatee
more of this than the other. This is the clingiaghis quality or this positive state of mind orspession or
respect, whatever the other one is enjoying.

Basically, jealousy is based on comparison anawalambitions to achieve something are based dn jea
ousy. The whole world nowadays, this ambitious etyci— this is jealousy.

You can say there are two ways to be jealous. Cmeisvto be jealous and to try and take the otimer o
down, to make him worse, and the other way isytatrd climb the ladder to become better than therot
to get what he has, to get more than he has. Ote iazy form and the other one is ambitious oreit-
both are jealousy due to comparing.

The lazy form is easier. You just have to make tgadarks about the other or make him angry so teslos
his patience and happiness, or to try and makes dieat his business falls down. But the “more hbaed
straight way” on which our society is built is talpup your sleeves and to pretend that you arekingrfor
the benefit of beings but actually it is just faxuy own benefit. This is for example the case sitlentists
who are doing research just in order to one dagivecthe Nobel Prize. Then if somebody else makes t
discovery just a few months ahead of them, theyhtity to steal it or destroy it.

6. Avarice (ser-sna; matsarya)

Avarice is a strong mental attachment of someone @ésires possessions and honours. It is desie in
spect to the material necessities of existenegeltes complications that obstruct a simple life.

The Tibetan word literally means “yellow-nosed”idtnever being content, the fear of losing sonmgthof
having never enough and wishing to have more. Begnerally tends to increase - not only for olsjdett
also for immaterial things like love, recognitiomhatever you can wish for and identify with as youm
personal qualities. Avarice is the hoarding tengienot wishing to share, basically a poverty attiu

7. Duplicity (gyo-ba; sathya)

Duplicity or dissimulation is the attempt of somednterested in gain and honours to hide his tefeats.
It is linked to desire and ignorance and obstractsepting good advice. When desire for social statc-
ognition, possessions and so on is strong, thisléafalseness or double-mindedness in ordertiirothe
desired objects. One uses lies, tricks etc. tavhet one desires for. It is a tricky double-sidestnef mind.

8. Deceit (sgyu; maya)

Deceit is a demonstration of false virtues by sameimterested in gain and honours. It is linkedlésire
and ignorance and leads to a treacherous lifeurifppedominant desire is the desire to be recognikés
leads to hypocrisy, pretending to be someone goodder to receive this so-desired respect, love et

9. Self-satisfaction (rgyags pa; mada)

Self-satisfaction is a joyous self-contentmentiagsdue to good health, youth, longevity or anyeotin-
toxicating advantage. It is linked to desire anekgirise to all major and minor kleshas. Theressrese of
haughty complacency, a vainglorious attitude. Thiat or personal attribute one clings to is regdres
one’s own quality. One becomes completely selfsfiati with one’s own objects, advantages, yestésday
good deal in business, or whatever personal adygestt which one attributes importance. It is chbe
negative factor because it leads to carelessneasjareness, lack of mindfulness in relation to thaad to
the dharma.

A person filled with desire does not see right Beftbut only the desired object and "off" he gadaving
fulfilled one’s desire one is still completely engged in the world of desire, not at all awarelad heeds of
others, of the dharma, and how to use this expegi@m acquisition for practising the dharma pathisT
self-satisfaction has a euphoric quality.

10. Maliciousness (rnam par 'tshe ba; vihim3a
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Maliciousness is more than being unkind. It is @etrviolent state of mind linked to hatred whishritend
to doing harm.

11. Lack of self-respect (ngo-tsha med-pa; ahrikya

Lack of self-respect means not to be ashamed irt boneself to do something harmful. It is a comab
tion of desire, hatred and confusion that gives tisall major and minor kleshas.
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12. Lack of respect for others (khrel med-pa; anapatrapya

Lack of respect for others means not to be ashamdd harm when considering others. It is a contiona
of desire, hatred and confusion that gives risa@ltmajor and minor kleshas.

13. Dullness (rmugs pa; styana

Dullness or inertia is the absence of flexibilifynaind. It is an offspring of confusion that entsaall major
and minor kleshas.

14. Wildness (rgyod pa; auddhatya)

Wildness or agitation is the mental restlessnesoofeone pursuing an agreeable object. It is lin&ede-
sire and obstructs mental calm. Desire makes thd ging again and again to the objects of onessifia-
tion, and in meditation the dispersed, excited nmitull of desire. When one does not swing betwien
poles of desire and aversion it is easy to findlenanind. But if the mind is always attracted bigttihought
and that thought, this and that object, then orlengizer find mental calm and stability. Desire mgagita-
tion, clinging to the objects arising in mind.

15. Lack of confidence (ma dad pa; asraddhya

Lack of confidence is the absence of a firm andpdete conviction due to confusion. Mind is not sere
and does not aspire to the wholesome. It leadszindss.

16. Laziness (le lo; kausidya

Laziness is the absence of mental effort causedlibging to the pleasures of sleep and rest dumidu-
sion. It obstructs beneficial activity.

17. Carelessness (bag med pa; pramada

Carelessness or indolence is not developing thdesbme due to desire, hatred and confusion asedciat
with laziness. Mind is not protected against impsitaes. It leads to an increase of what is harenfuh
decrease of what is beneficial.

18. Confused memory (brjed nges; musitasmrtija

Confused or “a-moral memory” is a memory full of @ional confusion that leads to distraction and fur
thers the inclination towards the harmful. It ifoem of forgetfulness in the sense that due to ®reils one
cannot remember what really happened.

19. Lack of discernment (shes bzhin ma yin pa; asamprajhya

Lack of discernment, inattention or negligence gae where our intelligence is clouded by emetiidoe-
wilderment which leads to involuntary acts of boslyeech and mind such as transgression of vows etc.

20. Distraction (rnam par gyeng ba; viksepa

Distraction is a dispersed mind as an expressiodesire, hatred and confusion. One differentiates t
“natural” distraction of the five senses, the “alitgf a mind following the five sense pleasures #mg “in-
ner” distraction of torpor, excitation and enjoyrhehsomeone who is engaged in the wholesome. raist
tion concerning the goal” is to engage in the whoiee in order to be praised. “Turbulent distractierthe
clinging, dispersion and objectification in relatito whatever feeling arises as “l am”, “me” or fraf due
to the turbulence of clinging to a self, self lcwed pride. “Reflective distraction” is a dispersioihmind
that due to doubt obstructs the letting go in as@emwho is about to enter meditative absorptionstioer

vehicles.
F. Thefour variable factors (gchan du 'gyar ba)factors 48-51)

They are variable because their character variesrding to whether they are under the influence/odle-
some or unwholsome factors. They can go either-waiytuous or non-virtuous. Although only theserfou
are specifically mentioned in this category, intfacth the ever-present and the object-ascertaifi@icigprs
share this quality of moral variability.
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1. Regret (‘gyod-pa; kaukrtya)

Regret is a repenting mind as part of confusion tduearious reasons, intentional or not, timely amnd
timely, beneficial, harmful or neutral, convenientnon-convenient. it destabilizes the mind.

Regretcan be very positive if we regret negative acts,itocan also be negative if one regrets positists.a
Basically regret can be a function to put onesatfkbon the good path which is positive, but regimiut
something which does not need to be regretted strbp mental agitation, a source of never beirg @b
be content, of never finding inner peace. So iedels on how it is used.

2. Sleep (gnyid; middha)

Sleep or languor is a contracted mind as part ofusion; a state where outer sensory perceptiaesthueir
power and all exterior activity ceases. Sleep aatirbely (needed) and untimely (superfluous). Atscan
be due to beneficial, harmful or neutral causesie@aly it leads to negligence in what one is siggloto
do.

Sleep will be virtuous, if we fall asleep with asittve motivation, practise the clear light in dedgep and
engage in wholesome activity in the dream statwuilltbe non-virtuous, if one is just indulging ome’s
desires, and it can be neutral when nothing bigpeas, if one is just “spaced out”.

3. Reasoning (rtog-pa; vitarka)

Reasoning is a mental discussion which searchesndapy on volition or the intellect. It is the gsoaspect
of mental analysis based on volition, the wishdentify an object. It leads to the point where &news
what this object is, independent of whether orsatssfied or dissatisfied with this object.

4. Investigation (dpyod pa; vicara)

Investigation is a mental discussion which reflagpending on volition or the intellect. It is thabtle as-
pect of mental analysis. ik a more detailed examination of the already ifiedtobject, going further into
its different aspects.

Whether these two, analysis and investigationyateous or non-virtuous depends on their objedtether
one engages in something leading to enlightenntestmething leading into samsara. Thus they cahtlea
states of well-being or uneasiness.

SUMMARY

We can see that the positive mental factors desehie capacities that should be present in whavewdd
call such a well integrated personality able tol dégth the world. The more the destabilising, négafac-
tors are present, the more the person will negal inedrder to deal with the world. If on the otliend more
of the wisdom and stability aspects are there, thenperson is autonomous and can deal with thédwor
alone. If more of the destabilising emotional fastare present then the person will sometimesdos&ol
over his world, will be unable to make decisiond| vemain locked into one emotion, unable to get 6-
depression, vanity etc. — it can take many forms.

Basically, what is to be encouraged in the dharamal @lso in psychotherapy), are the positive mdatal
tors which include all of the six paramitas. Whatds to be avoided are the disturbing mental factbe
emotions. The difference between therapy and dhésrtizat therapy is only directed towards a tempora
well-being in this life and dharma is for all liveg to and beyond enlightenment. The motivatiorhwit
which one undertakes this kind of process is différand that is why the methods which are usedlae
different. The methods that undercut all ego cliggare not so interesting and often scaring foeisqn
who just wants to be happy in this life, but if omants to develop the capacity to help all sentisihgs
one will be interested in developing beyond a peakarelative well-being in this world. One will hstop
with one’s development just because one is happy.

Q.: Could you say something about the differenaeb similarities between what is meant by prajfiss{wi
dom), intuition and ‘inner voice’'. Are they the san

A.: No, they are not the same but they are cloBeked. Intuition is the combination of knowledgethwv
experience plus one’s perception of the situatioand this in a quite spontaneous way.
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Prajfia is a clear perception of the situation amolAking what leads to enlightenment and what doe3ihie
inner voice that one is occasionally talking abisw way of saying, “Tune in to your deeper knowints

very often mixed with ego clinging, one’s own prefeces and one’s past experiences. The more prajfia
develops, the more one becomes free of one’s owngxperiences and you just “see” the situatioit &s

with larger, more panoramic knowledge. Also, iftitibn, which in the beginning is rather ego-coledyr
develops in this way it eventually becomes purethig point intuition is a factor of prajia and thés no
longer a need to talk of anything else than justheim. Wisdom i&nowingwhat is right and what is wrong.

Intuition is often misunderstood as some mysticvkiedge of what is right to do in a situation, buisiba-
sically just a combination of the three factors hexlge, experience and perception of a situatioyour
knowledge is vast, if your experience of the pagaurified and you take your memories only as apeim
sonal help, and if your perception of the situai®pure without clinging to a self, then your iian will
be pure. But then there’s no need to talk of ifdnitthen it's really just wisdom. Talking of thenier voice
is a way to tell people to look inside and to listelittle more to what they really feel but itriet a way of
pointing to the dimension beyond ego, since therimoice can be a demon.
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