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The King of Concentrations Sutra also says that you should use this kind of object (Buddha) of meditation:
The glorious protector of the world
With a body the color of gold—
The bodhisattva whose mind engages this object
Is said to be in equipoise.
Of the two ways to do this, newly imagining the Buddha's form and visualizing the Buddha's form as though actually present, the latter has a distinct advantage in developing faith and fits within the context of practices common to both sutra and tantra vehicles. Therefore, use a visualized image of the Buddha's form as though it already actually exists. When you seek your object of meditation, the basis upon which you first keep your attention, look for an ex​cellent painting or sculpture of the Teacher's body and view it again and again. Remembering its features, firmly familiarize yourself with the mental appearance of the object. Or, seek your object of meditation by reflecting upon the meaning of the eloquent descrip​tions of the Buddha's form which you have heard from your guru and make this image appear in your mind. Furthermore, do not let the object of meditation have the aspect of a painting or sculpture; rather, learn to have it appear in your mind with the aspect of an actual buddha.
     Some set an image before them and immediately meditate on it while staring at it. The master Ye-shay-day's rejection of this practice is excellent. He says that concentration is not achieved in the sensory consciousnesses, but in the mental con​sciousness; thus, the actual object of meditation of a concentration is the actual object of a mental consciousness. Therefore, you must keep your attention on this. He also states what I explained above that you have to focus your mind on the appearance of the actual concept, or mental image, of the object of meditation.

    Furthermore, there are both subtle and gross features of the Buddha's bodily form. It is stated elsewhere that at first you focus on the gross features, and later, when these are solid, you must fo​cus on the subtle. As experience also shows that it is very easy to raise an appearance of the gross features, you must develop your object of meditation in stages starting with the gross features.

There are two ways of using the Buddha as the object of meditation:-
1. newly imagining the Buddha’s form – use the mind to create the visualisation  of the Buddha in the space in front of you.
2. visualising the Buddha's form as though actually present - means that we have the feeling that the Buddha is always present

Of these two methods, the later has a distinct advantage in developing faith and it fits within the context of practices common to both sutra and tantra vehicles.  In the Perfection of Wisdom Sutra, it is said that “Emptiness pervades all phenomena: wherever emptiness pervades, the holy mind of the Buddha pervades that phenomenon as well. Wherever the holy mind of the Buddha is, the Buddha’s holy body is there as well”. If this is the case, then Buddha’s bodies are everywhere.
“When you seek your object of meditation” means that in the beginning we must seek an object of meditation and look at it – whether it is a painting or a sculpture of the Buddha’s body - over and over again until we have a very clear idea of the appearance of the Buddha. When we close our eyes, we should be able to produce the mental image of the Buddha as clear as the appearance of the painting or sculpture that we have examined. After this, we should be seated in the sevenfold posture of Vairochana and close our eyes to reproduce the Buddha’s image in our mind as clearly as possible.
Lama Tsong Khapa refuted that there is a misconception of some who said that one can achieve calm abiding while looking at an object with the eyes. He said that this is wrong because concentration is not achieved in the sensory consciousnesses but in the mental con​sciousness. There are people who just stare at the object with wide open eyes and do not seem to pay attention to the surroundings. 

The first thing we have to do is to reproduce a clear mental image of the chosen object of meditation in our mind. The chosen object is the one which we had examined -  the appearance of the representation of the Buddha’s body with our eyes. 
An especially important point is that, until you have accom​plished satisfactory concentration as explained below, it is never appropriate for you to cultivate meditative concentration by shift​ing your focus to many different types of objects of meditation. For if you cultivate concentration by moving to many dissimilar objects of meditation, it will be a great impediment to achieving serenity. Thus, authoritative texts on achieving concentration, such as Asariga's texts on the levels and Kamalasila's three Stages of Medi​tation, explain that when first achieving concentration, you do so in relation to a single object of meditation; they do not say that you shift among many objects of meditation. 

Until we have achieved satisfactory concentration, we should not move our object of meditation to another object as this may pose an obstacle for us to achieve calm abiding.

Aryasura also clearly states this [in his Compendium of the Perfections]
Solidify your mind's reflection
By being firm on one object of meditation;
Letting it flow to many objects
Leads to a mind disturbed by afflictions.
He says this in the section on achieving meditative stabilization. Also, Atisha's Lamp for the Path to Enlightenment states:
Settle your mind in virtue
On any single object of meditation.
He makes his point with the phrase "on any single."

Thus, having first focused on one object of meditation and at​tained serenity, you may then focus on many objects of meditation. Kamalasila's first Stages of Meditation states: 

Only when you have earned concentrated attention should you focus in detail on the particulars of objects, such as the aggregates and constituents. It is in light of the particulars of yogis' medita​tion on objects such as the eighteen emptinesses that the Buddha states in sutras such as the Sutra Unravelling the Intended Meaning that there are many aspects of objects of meditation.
Accordingly, the measure for having first found the object of meditation upon which you keep your attention is as follows: Vi​sualize several times in sequence the head, two arms, the rest of the trunk of the body, and the two legs. After that, if when you bring your attention to the body as a whole you can raise before your mind just half of the gross components, then-even without radiant clarity-you should be satisfied with just this and fix your attention upon it. Why? If, dissatisfied with just that, you fail to fix your attention on it and want more clarity instead, then, as you visualize it again and again, the object of meditation will become a bit clearer but you will not obtain a stable concentration; in fact, you will prevent yourself from getting this. Liven though the ob​ject of meditation is not very clear, if you keep your attention on precisely this partial object of meditation, you will quickly obtain concentration. Since this then intensifies clarity, you will readily achieve clarity. This comes from the instructions of Ye-shay-day; it is of great importance.
First, we should try to build the mental image of the chosen object of meditation in our mind through visualisation. We start to visualise the image from the head, the neck, the body, the arms, the legs etc. At the end, the full image of the body may not appear to be very clear. Even though the image is coarse and not very clear, we should keep it as it is. We should concentrate on whatever clarity of the image appears to us. We should not try to concentrate on a particular spot to make it clearer as it may act as an obstacle to developing stable concentration. Only after we have gained stability with respect to the mental image, then we start to make the image clearer as the image in our mind is already stabilised.
Keep your attention on the entirety of the body to the extent that it appears. If some parts of the body appear especially clearly, keep your attention on them. When they become unclear, return your attention to the entirety of the body. At that time, there may be uncertainty as to color, as when you want to meditate on gold, but red appears; or uncertainty as to shape, as when you want to meditate on a sitting shape, but a standing shape appears; or un​certainty as to number, as when you want to meditate on one thing, but two things appear; or uncertainty as to size, as when you want to meditate on a large body, but a tiny body appears. As it is utterly inappropriate to pursue such distortions, you must use only the original object of meditation, whatever it may be, as your object of meditation.
When we focus on the entire image and a portion of the image suddenly becomes clearer of its own accord, then we should focus our attention on that portion. We should do this as this is related to what we are trying to achieve; i.e to have a clear image. When the clarity dissipates, we have to bring our attention back to the entire image again. 
When we are meditating and the image starts to change from the intended colour, for example, from the golden colour of the Buddha’s body, to red, we should stop the image and return to the original intended colour (the golden colour). This also applies if the mental images of the Buddha changes from a sitting posture to a walking posture or when the Buddha’s body’s size reduces to a tiny size. We should stop it immediately as it deviates from our goal. We have to bring back our attention to the original chosen object of meditation.
It is better to choose a simple object of meditation rather than an elaborate image; for example, a simple image of Buddha wearing a robe rather than images of the Buddhas with elaborate ornaments. What is important here is to achieve stable concentration on the chosen object of meditation and to gain stability with respect to the mental image.
FOCUSSING YOUR MIND
How to focus your mind on the object of meditation
This has three parts: 

(1) presenting the flawless method, 

(2) elimi​nating flawed methods, and 

(3) indicating the length of sessions.
(1) The flawless method
The concentration that you will accomplish here has two special features: 

1. vivid intensity—an intense mental clarity and 

2. non-dis​cursive stability, staying one-pointedly on the object of meditation. 
What Lama Tsongkhapa mentioned is concentration has both factors of clarity (the object appearing very clearly) and the factor of single-pointedness (staying on the object without moving to something else).

The essence is:-

1. find the object of meditation

2. develop stability with respect to object of meditation

3. after stability is achieved, then we make an attempt to make it clearer

Since the development of this sort of vivid intensity is blocked as long as there is laxity, while one-pointed non-discursiveness is blocked as long as there is excitement, laxity and excitement are the chief obstacles to achieving genuine concentration. So if you do not understand how to identify accurately the subtle and coarse forms of laxity and excitement, or if you do not know how to cor​rectly sustain a concentration which stops these once you have iden​tified them, then it will be impossible for you to develop serenity, not to mention insight. Hence, those who diligently seek concen​tration should master these techniques.

The development of clarity and stability is blocked by laxity and excitement respectively.

Laxity prevents the development of vivid intensity or clarity.

Excitement blocks the development of one-pointed non-discursiveness or stability.
Laxity and excitement are conditions unfavourable for achieving serenity. Later, I will discuss how to identify these unfavourable con​ditions and how to actually stop them. Now I shall explain how to develop concentration in a manner conducive to achieving serenity.

Here, concentration refers to your attention remaining one-pointedly on an object of meditation; in addition it must stay with the object continuously. Two things are needed for this: 

(1) a technique in which your attention is not distracted from whatever it had as its original object of meditation, and 

(2) an accurate awareness of whether you are distracted and whether you are becoming dis​tracted.
The former is mindfulness; the latter is vigilance. Vasubandhu's Commentary on the "Ornament for the Mahayana Sutras" states:

   Mindfulness and vigilance bring about close mental focus because the former prevents your attention from wandering from the ob​ject of meditation and the latter clearly recognizes that your at​tention is wandering.

If a lapse in mindfulness leads to forgetting the object of meditation, you will be distracted and will immediately lose the object upon which you are meditating. Therefore, the foundation of cultivating concentration is mindfulness which does not forget the object.

How does such mindfulness focus your mind right on the object of meditation?  Once you have at least visualized the object of meditation in the minimal manner as explained above, generate a powerful apprehension of the object that tightly holds it with your attention. After you have set your attention at a high level, stabi​lize it on the object without newly analyzing anything.

With regard to mindfulness, Asahga's Compendium of Knowledge says:
What is mindfulness? In regard to a familiar object, your mind is not forgetful and operates without distraction.

This indicates that mindfulness has three features. 
(1) Its observed object is "a familiar object," since mindfulness does not occur with regard to a previously unfamiliar object. In this case, the image of a previously ascertained object of meditation appears. 
(2) Its subjec​tive aspect or manner of apprehension is your mind's not forget​ting the object, as indicated by the phrase "your mind is not forget​ful." In this case, it is your mind's non-forgetfulness of the object of meditation.

What does non-forgetfulness mean? It is not mentioned in refer​ence to merely being able to remember what your guru taught you about the object of meditation, thinking or saying "The object of meditation is like this" when you cast your mind to it or when some​one asks you about it. Rather, it refers to how your attention is fixed on the object of meditation and brings it to mind clearly without even the slightest distraction. If you are distracted, you lose your mindfulness to the extent that you are distracted. Therefore, after you have set your attention on the object of meditation in the man​ner explained above, you think, "In this way, I have fixed my at​tention on the object of meditation." Then, without new examina​tion, you sustain the force of that awareness in unbroken continuity. This is the most critical point in the technique of maintaining mind​fulness. 
(3) Its function is to keep your attention from wandering from the object of meditation.

To develop concentration, we must rely on mindfulness and introspection (or vigilance).

Concentration refers to your attention remaining one-pointedly on an object of meditation and it must stay continuously. 

We need mindfulness in order for our attention not to be distracted from whatever it had as its original object of meditation. 
In order for our mind to abide and stay with the object of meditation continuously, we need mindfulness.  
Sometimes, even when there is stability, there is a danger of remaining in a prolonged state of meditation without knowing that one is under the influence of laxity or excitement. We need awareness to act as a spy checking on our mind – this is termed ‘vigilance’ or ‘introspection’.
Forgetting the object of meditation means being distracted and losing the object of meditation. The antidote is mindfulness. 
Mindfulness is not forgetting your object of meditation. Mindfulness enables us to stay on the object of meditation continuously. Mindfulness is a conceptual consciousness and also a subsequent cogniser. 
Its observed object is “a familiar object”, which means that when we choose an object of meditation, we keep it in our mind and familiarise ourselves with it over and over again; stay with the object and sustain it for a long period of time, not switching to other objects. Its subjective aspect or manner of apprehension is our mind not forgetting the object.
 “Non forgetfulness” does not mean when someone asks us about the object of meditation, we just say “the object of meditation is this.”
“Non-forgetfulness” means mindfulness of the object, staying with the object and not switching to other objects.
Fixing your attention on an object of meditation in this way and controlling it is said to be like taming an elephant. An elephant trainer ties a wild elephant to a tree or sturdy post with many thick ropes. If it does as the trainer teaches it, then fine; if not, it is subdued and controlled, struck repeatedly with a sharp iron hook. Your mind is like the untamed elephant; you bind it with the rope of mindfulness to the sturdy pillar of an object of meditation such as I explained above. If you cannot keep it there, you must gradu​ally bring it under control by goading it with the iron hook of vigi​lance. Bhavaviveka's Heart of the Middle Way states:

The erring elephant of your mind

Is securely bound by the rope of mindfulness

To the sturdy pillar of the object of meditation

And is gradually controlled with the iron hook of intelligence.

Also, Kamalasila's second Stages of Meditation states:

With the ropes of mindfulness and vigilance, tie the elephant of your mind to the tree trunk, the object of meditation.

Our mind is like the elephant.
The pillar is the object of meditation.

The rope is our mindfulness.

The iron hook is the vigilance.

It is the vigilance or introspection that tells us whether we are distracted or not. If we are distracted, we should “beat the elephant with the iron hook and bring it to the pillar.” 
Mindfulness enables us to stay with the chosen object of meditation continuously. Without which we cannot develop any form of stability.
Therefore in order to develop calm abiding, first we must rely on unmistaken instructions for developing calm abiding as presented in the text. We have to familiarise ourselves with these instructions and meditate on calm abiding in accordance with these instructions. Once we understand the unmistaken instructions, it will become much easier when come to develop calm abiding.
Ven Thubten Chodron

Powerful, yet out of control, a mad elephant terrorizes all in its path. It destroys crops cultivated with much care and endangers the lives of many, Similarly, uncontrolled emotions, which stem from ignorance, lead us to become involved in many unethical actions in our daily life. When we sit down to meditate, our mind is unable to focus and runs crazily from one et to another. This occurs because the ignorant mind has not been subdued by mindfulness and vigilance, mental factors that hook it so it remains focused on what is important. In the context of ethical behavior, mindfulness is aware of the guidelines within which we want to live, and vigilance checks us to see that we are living within them. In the context of meditation, mindfulness remembers the object of meditation so that our concentration can remain on it and is not distracted to another object. Vigilance investigates whether our mindfulness is active, or whether distraction or dullness has set in, interfering with our meditation.

Preparing for Meditative Serenity
The five faults and eight antidotes
	    Fault
	    Antidote

	1. Laziness (LRCMp.33)
	Pliancy

	
	Enthusiasm

	
	Intense yearning

	
	Steadfast confidence

	2. Forgetting the advice
	Mindfulness

	3. (non-identification of) Laxity and excitement
	Introspection

	4. Non-application
	Application

	5. (Over-) Application
	Equanimity





























