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The three texts contain numerous instructions for the beginner in Mahġyġna 
meditation. Equally, the Bhāvanākramas constitute a kind of apology or justifi ca-
tion for a particular approach to the Buddhist path. The Tibetan tradition regards 
them as containing a summary of arguments employed in the refutation of a 
Chinese Ch’an position being advocated at the time of the fi rst great transmission 
of Buddhism to Tibet. The debate has been characterized in terms of gradualism 
vs. subitism (Gomez, 1987). The gradualist view, associated with the Indian side 
led by KamalaŸŋla, held that Awakening can only be attained after a long process 
of training in which one deliberately cultivates certain causes and conditions 
conducive to its occurrence. These causes and conditions are both moral and cog-
nitive – one must cultivate specifi c moral virtues as well as a specifi c conceptual 
knowledge of the nature of reality. Such cultivation (bhāvanā) is a gradual process 
– it takes time and has defi nite steps. The subitist position, represented by a Ch’an 
monk (Hvashang) named Mo ho yen (Sanskrit: Mahġyġna), held that Awakening 
occurs suddenly, all at once. Awakening was understood as a state requiring only 
the practice of a non-conceptual concentration or absorption (dhyāna), wherein 
one’s mind is cleared from all obscuring mental activity. Attempts to cultivate 
specifi c moral virtues and views of reality were understood as counterproductive 
on the grounds that they accumulate karma and prolong one’s sojourn through 
cyclical existence.3 

The contrary view, argued by KamalaŸŋla, held that a particular kind of cogni-
tive process – a ‘correct analysis’ or ‘discernment of reality’ (bhūta-pratyavekṣā) – 
is essential to the achievement of Awakening. Because Awakening involves a kind 
of knowledge (i.e. non-conceptual knowledge, nirvikalpa jñāna), and not merely 
concentration, it is essential to fi rst become established not only in concentration 
but also in a correct conceptual knowledge, which can then function to give rise 
to the sought after noetic state. The principle at work here is that like arises from 
like: one kind of knowledge arises on the basis of another. KamalaŸŋla seems to 
have understood his opponent as arguing on the basis of the same causal princi-
ple, but focusing on the other aspect of Awakening – its non- conceptuality. Thus, 

 3.  Bhk 3 13.15–14.1: yas tu manyate / cittavikalpa samutthāpitaśubhāśubha-karmavaśena sattvāḥ 
svargādi karmaphalam anubhavantaḥ saṃsāre saṃsaranti / ye punar na kiṃcic cintayanti nāpi kiṃcit 
karma kurvanti te parimucyante saṃsārāt / tasmān na kiṃcic cintayitavyam / nāpi dānādikuśalacaryā 
kartavyā / kevalaṃ murkhajanam adhikṛtya dānādikuśalacaryā nirdeṣteti /;  D 61b1: gang zhig sems 
kyi rnam par rtog pas bskyed pa’i dge ba dang mi dge ba’i las kyi dbang gis sems can rnams mtho ri la 
sogs pa’i ‘bras bu myong zhing ‘khor ba na ‘khor ro / gang dag ci yang mi sems ci yang mi byed pa de dag 
ni ‘khor ba las yongs su thar bar ‘gyur ro / de lta bas na ci yang mi bsam mo / sbyin pa la sogs pa dge ba 
spyad par yang mi bya’o / sbyin pa la sogs pa spyod pa ni skye bo blun po’i dbang du mdzad nas bstan pa 
kho na yin no snyom du sems shing de skad kyang smra ba des ni theg pa chen po mtha dag spangs pa yin 
no/:  ‘But some consider, “Because they are subject to positive and negative actions generated 
by the conceptual mind, sentient beings spin around in cyclical existence experiencing the 
fruits of their actions, such as heaven. But those who do not think anything nor perform any 
action whatsoever, they are fully liberated from cyclical existence. Therefore nothing should 
be thought. Nor should the skillful conduct of giving and the rest be undertaken. The skillful 
conduct of giving and the rest is taught only with foolish people in mind”’.
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as a non-conceptual state of knowledge, Awakening might be thought of as only 
arising on the basis of non-conceptual concentration. According to KamalaŸŋla, 
this is a misunderstanding; non-conceptual concentration, because it lacks a cog-
nitive dimension, can not on its own result in a state of knowledge. At the same 
time, however, KamalaŸŋla did recognize the concentrative nature of the resulting 
state of nonconceptual knowledge; he therefore accepted the necessity of initially 
combining the one-pointed quality of concentration with the noetic quality of 
conceptual knowledge. The resulting state could thus be both concentrated and 
noetic.4

To understand KamalaŸŋla’s views in more detail, I will attempt to demonstrate 
how he understood the logical relations obtaining between bhāvanā and dhyāna, 
as well as their relationships to other key terms denoting meditative states and 
processes. I will then attempt to demonstrate how it is that KamalaŸŋla accepted 
as normative the concept of bhāvanā. But before entering into these topics it 
would perhaps be germane to say a few words about how I understand the English 
word ‘meditation’.

In normal English usage, and in its most general conception, when one talks 
of ‘meditation’, in most cases one is referring to a deliberately undertaken intro-
spective process which is aimed at reaching a qualitatively di  ɜerent state of mind 
– usually a spiritual state of some description (e.g. communion with God) or a 
heightened state of awareness. The process itself is marked by concentration 
– either upon some aspect of the goal sought or upon the activity itself. Such 
concentration usually follows a technique, which can be described and practised. 
Although introspective, this may involve a physical aspect. Practices of medita-
tion vary widely, including everything from visualization, repetition of verbal 
phrases or prayers, to the walking of labyrinths. These diverse procedures share 
the features of voluntariness, introspection and concentration, and are all under-
taken with the aim of bringing about an altered state of consciousness or a change 
in spiritual condition. 

It is important to note, however, that in the western intellectual tradition there 
exists a second and related use of the word ‘meditation’ in which many of these 
features are not found. In this case the word meditation is employed to refer to 
processes of ordinary rational thought that are seriously undertaken and con-
cerned with topics judged to be important or profound. ‘Meditation’ in this sense 
is a kind of intellectual contemplation or rumination, involving neither a special 
technique of concentration nor the idea of achieving of an altered state of con-
sciousness. This employment of the word is perhaps most famously exemplifi ed 

 4. Thus the two opponents both asserted that an initial practice of concentration was necessary, 
but they disagreed as to its nature. Just as from KamalaŸŋla’s perspective, Mo ho yen’s di  g  culty 
was to explain the noetic aspect of Awakening on the basis of a non-cognitive practice; from Mo 
ho yen’s perspective, KamalaŸŋla’s di  g  culty would be to explain Awakening’s nonconceptuality 
arising on the basis of a conceptual process. In addition, as noted, Mo ho yen held that such 
conceptual activities were karmatic and thus counterproductive with respect to liberation.
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 Śamatha: in the Buddhist tradition bhāvanā is generally understood to be divis-
ible into the two subcategories of tranquillity (śamatha) and insight (vipaśyanā). 
KamalaŸŋla accepts this division.10 The term śamatha (Pġli samatha) is derived from 
the verbal root √śam (to be quiet, to cease, to rest).11 The principal signifi cations of 
śamatha are those of calmness and the capacity to remain continuously focused on 
one object of meditation. Thus the cultivation of tranquillity brings about states 
of concentration and calm, such as the dhyānas. With respect to Awakening, the 
function of śamatha is to stabilize the mind, thereby making vipaśyanā possible. 

Vipaśyanā: this term is the Buddhist hybrid Sanskrit word corresponding to 
the Pġli vipassanā. It is derived from the verbal root √pas ‘to see’, plus the prefi x vi 
which can have the senses of ‘apart, asunder’ and ‘di  ɜerent, distinct’. The result-
ing sense is one of ‘seeing into’ or ‘discerning’. Hence ‘insight’ is the usual trans-
lation for this term.  In general, vipaśyanā is understood to refer to observational 
and analytic processes that lead to a knowledge of reality. 

In the Bhāvanākramas, vipaśyanā is specifi cally identifi ed with a technical term, 
namely, ‘the discernment of reality’ (bhūta-pratyavekṣā). As KamalaŸŋla quotes 
from the Sūtras, ‘Tranquillity is one-pointedness of mind; insight is the discern-
ment of reality’.12

The function of vipaśyanā is to perceive the elements of reality (dharmas) as 
they truly are. If the e  ɜect of śamatha is to enable vipāśyanā, it is vipaśyanā that 
allows for non-conceptual knowledge to occur. And on this basis Awakening is 
gradually achieved.

By the power of tranquillity the mind becomes steady on its object, like 
a lamp [burning] in a place without wind. By insight, the light of correct 

  samādhi, one might note that the process of making such e  ɜorts would involve concentrating 
(samādhāna) on the desired state. In addition, when specifi c states of concentration (such as 
those of dhyāna) are aimed at, this might be thought of as a case of the fi rst right e  ɜort, that 
which is aimed at the arising of non-arisen pure dharmas. This, however, was apparently a 
point of controversy between di  ɜerent Buddhist schools. The VaibġŸikas apparently consid-
ered samādhi a separate mental dharma while the Sautrġntikas thought it simply referred to a 
concentrated mind (Abhk 1126.6-1127.3).

 10. Bhk 2 D46b1–2: rnal ‘byor pas ni sgom pa’i dus thams cad du nya dang sha la sogs pa spang zhing mi 
mthun pa ma yin pa dang / zas tshod zin par bza’ bar bya’o // de ltar byang chub sems dpa’ zhi gnas dang 
lhag mthong gi tshogs mtha’ dag bsags pa des bsgom pa la ‘jug par bya’o //:  ‘The yogin, forsaking 
meat and fi sh at all times of meditation (sgom pa, bhāvanā), should eat only the proper amount 
of food and that which is not incompatible (with the scriptures). In this manner, bodhisattvas 
who have accumulated all the conditions of tranquillity and insight (zhi gnas dang lhag mthong 
gi tshogs, śamatha-vipaśyanā-saṃbhāra) should enter into meditation’.

 11. Plus the kṛṭ-pratyaya ‘athac’. See Pġϖini 3.3.92. Thanks to Sanjay Kumar Shastri of McGill Univer-
sity for clarifying the derivations of samādhi and śamatha.

 12. Bhk 3 3.1–4: tatra śamathaś cittaikāgratā / vipaśyanā bhūtapratyavekṣeti saṃkṣepād āryaratnameghādau 
bhagavatā śamathavipaśyanayor lakṣanam uktam /; D 56b3–4: de la mdor na zhi gnas ni sems rtse gcig pa 
nyid do / lhag mthong ni yang dag pa la rtog pa’o / zhes bcom ldan ‘das kyis ‘phags pa dkon mchog sprin la 
sogs pa las zhi gnas dang lhag mthong gi mthsan nyid bka’ stsal to /:  ‘Thus in the noble Ratnamegha and 
elsewhere the Bhagavġn concisely stated the defi nition of tranquillity and insight, “Tranquillity 
is one-pointedness of mind, insight is the discernment of reality”’. Also quoted at Bhk 2 D 47a2.
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knowledge emerges on the basis of accurately realizing the true nature 
of dharmas. And on that basis all obscuration is removed, just as the night 
by the dawning of the sun.13

The di  ɜerence between tranquillity and insight can also be understood in 
terms of the application of concepts to the object of the meditation. Adhering 
to the Saṃdhinirmocana Sūtra, KamalaŸŋla asserts that śamatha is nonconceptual 
(nirvikalpa) and that vipaśyanā is conceptual (savikalpa).

[T]he Bhagavān taught four realities as meditation objects for yogis: a) 
a refl ection without conceptualization b) a refl ection accompanied by 
conceptualization c) the limit of things and d) the perfection of pur-
pose. In this context, when by means of tranquillity one has commit-
ted oneself to a refl ection of all dharmas or to a form like that of the 
Buddha, that which is depended upon is called a refl ection without 
conceptualization (nirvikalpa-pratibimbakam). It is called without con-
ceptualization here because of an absence of concepts determining the 
real object-meaning (bhūtārtha). And it is called a refl ection because it 
is depended upon, having committed oneself to a refl ection of 
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Thus, according to KamalaŸŋla, in vipaśyanā concepts (vikalpa) are deliberately 
applied when one analyses (vicārayati) the meditation object. KamalaŸŋla’s use of 
the verbal form, vicārayati,  can be taken to indicate the fact that he considered 
a kind of subtle thought (vicāra) to be present in vipaśyanā. If this is so, it raises 
the question as to KamalaŸŋla’s views regarding the compatibility of vipaśyan
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samādhi and bhāvanā is as follows: any instance of bhāvanā implies samādhi and 
any instance of samādhi implies bhāvanā (Bh if and only if S). In e  ɜect, what this 
means is that we cannot conceive one without also implying the other. (It does 
not mean that every proposition that is true of the one is true of the other).

Given this understanding, we may now return to the question of KamalaŸŋla’s 
understanding of the relationship between dhyāna and vipaśyanā. We can approach 
this topic initially by asking how our author may have regarded the relationship 
between dhyāna and bhāvanā. While KamalaŸŋla nowhere comments directly on 
this issue, given the analysis just made, samādhi can be seen as a kind of ‘bridge 
term’ linking his conceptions of dhyāna and bhāvanā. By recalling the relation-
ship between samādhi and dhyāna, discussed earlier, a logical structure begins to 
emerge. The four dhyānas, it will be remembered, are all specifi c forms of medi-
tative concentration (samādhi). Thus any instance of dhyāna is also an instance 
of samādhi (If Dh then S). The reverse, however, is not the case;  we have seen 
that samādhi is the wider term, encompassing some forms of concentration 
not included in the four dhyānas. From this it follows that while dhyāna implies 
bhāvanā (If Dh then Bh), the reverse (If Bh then Dh) is not the case. There are some 
instances of bhāvanā where dhyāna is not involved.

With these considerations in mind, we can view our question concerning the 
interrelationship of meditation terms in the Bhāvanākramas as a kind of dilemma 
of translation. If, on the one hand, we translate dhyāna as meditation, then this 
would open the door to the logical possibility that some forms of bhāvanā would 
not be properly conceived of as meditation for these texts. This would be con-
sistent with a view of bhāvanā as ‘cultivation’ in the wider, non-technical sense 
mentioned above. Some instances of bhāvanā would not have been considered by 
KamalaŸŋla as involving that concentration or one-pointedness of mind which, in 
the Buddhist tradition, is the hallmark of meditative states of consciousness. In 
particular, this way of understanding the texts opens up the possibility that the 
vipaśyanā  component of bhāvanā  might have been conceived as a kind of com-
plimentary intellectual process of logical reasoning (yukti) that is not fundamen-
tally meditative in nature. Vipaśyanā might not have been understood as a form 
of meditative concentration in the technical sense of one pointedness of mind. 
According to this way of thinking, the term ‘meditation’ would be restricted to 
states of samādhi (including the dhyānas) in which there is no deliberate discur-
sive activity.17 

  cultivate) that is employed when the actual procedure for meditating is being described. There 
are no instances of a conjugation of sam + ā + √dhā in these texts. In the Tibetan, as well, it is the 
verb sgom pa (equivalent to bhāvanā) that is employed in these contexts.

 17. This way of reading the Bhāvanākramas would emphasize the continuity of KamalaŸŋla’s thought 
with that of the Buddhist epistemological tradition going back to Dignġga. Hayes (1988: 168) 
and Prévèreau (1994: 33) have both suggested that cintāmayī prajñā is identifi ed as a kind of 
vipaśyanā meditation by Dignġga (c. 480–540). According to Prévèreau, ‘YaŸomitra suggests that 
vipaśyanā is synonymous with prajñā (AKIV:14) so that there is not only the insight brought 
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This understanding, however, raises a problem. If vipaśyanā, as a process of 
conceptual analysis, is not understood as meditative in nature, this would appear 
to be at odds with KamalaŸŋla’s acceptance of the subdivision of samādhi into non-
conceptual śamatha and conceptual vipaśyanā. We would be forced to conclude 
that KamalaŸŋla’s account is inconsistent.

If, on the other hand, bhāvanā is translated as ‘meditation’, then the process 
of vipaśyanā will necessarily be understood as meditative in nature. However, the 
nature of vipaśyanā as a mental process that is at once concentrative and analytic 
will be problematic. How can the mind remain focused on one point and engage 
in conceptual analysis at the same time? On this understanding, KamalaŸŋla’s 
account would appear to be unintelligible.  

So how do we decide? In order to address this issue, I will discuss KamalaŸŋla’s 
ideas in light of a fundamental conceptual paradigm upon which the Bhāvanā
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meaning. For the Madhyamaka tradition, the distinction is cashed out in terms 
of their reference: defi nitive statements are those that pertain to ultimate truth 
(i.e. variously anutpāda, śūnyatā, parama-tattva, tathatā, pudgala-dharma-nairātmya, 
etc.), provisional statements refer to the conventional (Thurman, 1978: 26, 32–4). 
According to KamalaŸŋla’s account, it is the task of the wisdom of thinking to 
identify which statements refer to the real object or meaning (bhūtam arthaṃ) 
and which do not. The task of the wisdom of bhāvanā is to realize the meaning or 
object that is real.

There, fi rst of all, the wisdom of study should be generated. For through 
it one initially enters into the meaning of the scriptures. Thereafter one 
penetrates their provisional and defi nitive meanings by the wisdom of 
thinking. After that, having ascertained the meaning that is real (bhū
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prajñā). It is an experiential process of discerning reality, one that occurs in a 
concentrated state (samādhi).



© Equinox Publishing Ltd 2006

86 BUDDHIST STUDIES REVIEW

 We can see that the question of the best Sanskrit equivalent for ‘medita-
tion’ in the Bhāvanākramas is not unrelated to the debate between KamalaŸŋla 
and Mo ho yen. It is perhaps not without reason that these three texts were so 
repetitively entitled ‘The Process of Bhāvanā’. Bhāvanā is a term for processes that 
include the development of wisdom through concentrated conceptual activity. In 
the Bhāvanākramas, KamalaŸŋla portrays his opponent as adhering to a concep-
tion of dhyāna that excludes deliberate conceptual activity. KamalaŸŋla’s charge 
against his Ch’an rival consisted precisely in the claim that he failed to under-
stand the necessity of conceptual activity in the achievement of Awakening. As 
an advocate of dhyāna, Mo ho yen was viewed as interpreting Awakening as an 
accomplishment achieved simply by ceasing all mental activity.25 But according 
to KamalaŸŋla, it is only through the particular conceptual activity that is the 
discernment of reality (bhūta-pratyavekṣā, vipaśyanā, prajñā-bhāvanā) that noncon-
ceptual knowledge or gnosis (nirvikalpa-jñāna) can arise.26

 While KamalaŸŋla’s criticisms of Mo ho yen are centred upon the idea of knowl-
edge (jñāna), Mo ho yen’s critique of KamalaŸŋla can be viewed as focusing on the 
idea of action (karma). It is the deliberate, volitional nature of the conceptual 
activities enjoined by KamalaŸŋla that he objects to. Volitional activity is precisely 
that which binds sentient beings to the wheel of rebirth. As such, it is counter-
productive. This would seem to be the crux of the disagreement. For KamalaŸŋla, 
some actions are necessary to the achievement of Awakening.

 If, then, bhāvanā is to be considered the broader term for meditation in these 
texts, and if vipaśyanā is a kind of bhāvanā that is necessary for Awakening, we 

 25. This doctrine is ascribed to the Ġjŋvakas. Bhk 3 20.14–16: yac cāpy ucyate / na kiṃcit kuśalādikarma 
kartavyam iti / tatraivaivaṃvadatā karmakṣayān muktir ity ājivakavādābhyupagamo bhavet / ; D 64b1 
4: yang dag ba la sogs pa’i las ci yang mi bya’o zhes zer ba de ni de skad smra bas las zas nas grol bar ‘gyur 
ro zhes mu stegs can kun tu tshol ba’i smra ba khas blang par ‘gyur ro /: ‘Now as for what is also said 
– that not a single action, skillful or otherwise, should be performed – those who speak thus 
would here be accepting the doctrine of the Ġjŋvakas, that is, liberation on the basis of karma’s 
destruction’.

 26. When the practitioner reaches the point of comprehending emptiness nonconceptually, this 
constitutes ‘the limit of things’ mentioned above (Bhk 3 2.8–10; D 56a7–b1) and the arising of 
the fi rst stage and transcendent path of the bodhisattva. On this basis, gradually but inevitably 
the bodhisattva’s purpose is perfected and the omniscience of Buddhahood is achieved. Quot-
ing from the Ratnakuṭa, the ultimate justifi cation for the practice of insight is dramatically 
explained. Bhk 2 D 49b5–b6: gang shes rab kyis dngos po’i ngo bo nyid so sor brtags nas mi bsgom gyi / 
yid la byed pa yongs su spong ba tsam ‘ba’ zhig sgom par byed pa de’i rnam par rtog pa nam yang mi ldog 
(NP rtog) cing ngo bo nyid med pa nyid (NP omit nyid) rtogs (Goshima follows NP: rtog) par yang mi 
‘gyur te / shes rab kyi snang ba med pa’i phyir ro // ‘di ltar “yang dag par so sor rtog pa nyid las yang dag 
pa ji lta ba bzhin du shes pa’i me byung na gtsubs shing gtsubs pa’i me bzhin du rtog pa’i shing sreg go” 
zhes bcom ldan ‘das kyis bka’ stsal to //:  ‘Someone who only cultivates the mere abandonment of 
mental activity, but who does not meditate having analysed the nature of entities with wisdom, 
will never get rid of concepts and will not come to realize the absence of inherent nature – on 
account of the absence of the light of wisdom. So it is said by the Illustrious One, “When the fi re 
of knowing reality as such arises from the very discernment of reality, it incinerates the wood 
of concepts, just as the fi re of fi resticks rubbed together [consumes the sticks themselves]”‘. 
See also Bhk 3 30.8–11.
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may well ask what precisely its undertaking was thought to involve. Here I can 
only give a brief indication of KamalaŸŋla’s conception, in relation to other medi-
tation terminology already discussed.

 First of all, the process is described as being undertaken while actually abiding 
in a state of śamatha. ‘[H]aving renounced all obscurations, one who wants pure 
knowledge to arise must cultivate wisdom while abiding in tranquillity’.27

 Similar considerations apply to samādhi. Quoting from the Saṃdhinirmocana 
Sūtra:  

… [H]aving abandoned mental distractions, he inwardly discerns those 
very same previously considered dharmas as refl ections in the sphere of 
concentration (T. ting nge ‘dzin, Skt. samādhi).  In this manner, discrimi-
nating the meaning of what is to be known in those refl ections in the 
sphere of concentration, thoroughly discriminating, completely consid-
ering, completely investigating, forbearing, accepting, classifying, look-
ing and knowing – That is called insight. So it is that the bodhisattva is 
skilled in insight.28

Thus while KamalaŸŋla’s views regarding the compatibility of vipaśyanā with 
both samādhi and śamatha are clear, the question still remains as to whether he 
regarded its conjunction with dhyāna as possible. In the Bhāvanākramas the two 
terms are never mentioned in the same breath. In spite of this fact, my suggestion 
is that KamalaŸŋla did regard them as compatible and that, given the presence of 
thought (vitarka-vicāra) within the fi rst dhyāna, it is precisely this meditative state 
that theoretically allows the two to come together. Indeed, among the dhyānas, 
this conjunction would have been considered possible only in the fi rst dhyāna 
– since thought is absent from the second to the fourth dhyānas. In particular, 
it may well have been the higher, intermediate division of the fi rst absorption 
(dhyānāntara) that KamalaŸŋla associated with the possibility of the practice of 
insight meditation. It will be recalled that it is in this division that gross thought 
(vitarka) is absent while subtle thought (vicāra) remains. If we associate the activ-
ity of subtle thought with the verbal form vicārayati, employed by KamalaŸŋla in 

 27. Bhk 2 D 44b7–45a1: de lta bas na sgrib pa ‘mtha dag spangs nas yongs su dag pa’i ye shes ‘byung bar ‘dod 
pas zhi gnas la gnas shing shes rab bsgom par bya’o //. While basic, such a notion has been taken 
by some scholars as suggesting a conceptual tension in Buddhist meditation theory. How can 
conceptual analysis occur in a state of one-pointed meditation? According to Gri  g  ths, it led 
to various attempts to regard insight as occurring in ‘liminal states’ between the dhyānas. This 
di  g  culty may well provide some explanation for the postulation of an intermediate dhyāna. 
(1983: 245–51, 285–7; also see Vetter, 1988: xxv–xxvii).

 28. Bhk 2 D 47a7–47b2: sems kyi rnam par g.yeng ba spangs nas ji ltar bsams pa’i chos de dag nyid nang du 
ting nge ‘dzin gyi spyod yul gzugs brnyan du so sor rtog par byed / mos par byed do // de ltar ting nge 
‘dzin gyi spyod yul gzugs brnyan de dag la shes bya’i don de rnam par ‘byed pa dang / rab tu rnam par 
‘byed pa dang / yongs su rtog pa dang / yongs su dpyod pa dang / bzod pa dang / ‘dod pa dang / bye brag 
‘byed pa dang / lta ba dang / rtog pa gang yin pa de ni lhag mthong zhes bya ste / de ltar na byang chub 
sems dpa’ lhag mthong la mkhas pa yin no” zhes gsungs so //. (See Powers, 1995: 150–52, 341–2).
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non-experiential processes of ordinary reasoning (cintāmayī prajñā); this opens 
the door to two possible ways of translating. The fi rst would take dhyāna as the 
default term for meditation, exclusively referring to states in which there is no 
deliberate discursive activity. Vipaśyanā would be understood as a complimentary 
intellectual process that is not meditative in nature. But the problem with this 
suggestion is that it does not recognize KamalaŸŋla’s acceptance of vipaśyanā as a 
subdivision of samādhi, as discussed above. A second, more sophisticated possibil-
ity would treat both nonconceptual dhyāna and rational vipaśyanā as kinds of med-
itation – albeit forms which are distinct and mutually exclusive in their natures. 
As rational insight, vipaśyanā would count as a kind of meditation much in the 
same way as do Descartes’ refl ections for the western intellectual tradition. On 
this account, the process of meditation would have to consist of a serial alterna-
tion, back and forth, between the modes of ordinary rational thought and wholly 
non-conceptual concentration.30 While coherent, the problem with this account 
is that it fails to take seriously the Indian division of wisdom into three kinds and 
the clear connection between vipaśyanā and bhāvanāmayī prajñā. Furthermore, 
and perhaps more tellingly, it does not accurately refl ect KamalaŸŋla’s own 
descriptions of the process of insight. A careful reading of the texts shows that 
KamalaŸŋla’s understanding of the discernment of reality is not that of a kind of 
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seems clear that KamalaŸŋla is not describing a case of ordinary logical reasoning, 
but rather a subtle form of meditative analysis. It is an intentionally undertaken 
practice that occurs in a heightened state of one-pointed consciousness, a practice 
that is at once conceptual analysis and meditation.

The author would like to thank David Higgins of the University of Victoria for reviewing an earlier 
version of this paper, with a special emphasis on the Tibetan passages. As well, a special acknowledge-
ment is owed to Prof. Peter Harvey for his insightful comments and helpful suggestions in preparing 
this paper for publication.
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