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  Questions & Answers 6




  [6.1] Vajrasattva Purification. Is It Better To Focus On One Error Or Negative Tendency Or Group Them All Together?



  [6.2] What Is Purification In The Dzogchen Tradition And What Practices Are Associated With It?



  [6.3] The Stability Of The Object Is The Movement Of The Mind



  [6.4] Namkhai Norbu Rinpoche Said That Dzogchen Is Different From Advaita In The Sense That All Is Consciousness. Please Say Something About This



  [6.5] How To Be With The One Who Is Experiencing? How Does One Stay With The Mind In Which All Phenomena Arise?



  [6.6] Insight Seems To Reduce My Interest In People. They Seem Grey And Not So Exciting. Is This Normal?




  Questions & Answers 7



  [7.1] Can Trekchö Be Done As A Guided Meditation? Is It A Suitable Practice For Beginners?



  [7.2] Are There Different Aspects To Attraction & Aversion? Direct Energetic And Pre-Cognitive Reaction In The Second & Third Skandhas And A Post-Cognitive Reaction In The Fifth Skandha



  [7.3] Could The Practice Of Not Trying To Understand And To Be With It, Lead To Passivity? Does Such Passivity Not Prevent Us Improving The World Situation?



  [7.4] Can Rigpa Awareness Be Realised & Stabilised With Simple Resting In Awareness And Watching Events Self-Liberate? Is This Enough Or Do We Have To Do Shamatha & Generation And Completion Deity Yoga Practice?



  [7.5] Why Does Sentience Or Awareness Or The Subject Seem To Split Into Separate Illusory Sentient Beings, Whilst The Objective World Seems To Be Single?



  [7.6] What Is Dakini Energy In Connection With The Unborn Ground Of Luminous Experience?




  Questions & Answers 8



  [8.1] The Qualities Of The Mind Relate To The Five Dhyani Buddhas. Is This Useful For Dzogchen Meditation?



  [8.2] How Can We Reduce The Distraction Of Self-Referencing In Practice? Does The Conscious Attempt To Self-Correct Bring Us Into Duality?



  [8.3] Who Is The One Who Experiences Emptiness?



  [8.4] Which Dharma Stories Could Help People Nowadays Who Are Not In The Dharma?



  [8.5] Are Traumas Impediments To Realising Our True Nature? Is Enlightenment Possible With Such Traumas?




  Questions & Answers 9



  [9.1] How Does Guru Yoga Of The White A Relate To Using Phat!



  [9.2] How To Work With Mindfulness Practice Since It Has A Strong Presence Of The Watcher?



  [9.3] The Many Veils Of Samsara Are So Thick. Can We Truly Find A Way Out Of Samsara?



  [9.4] Over The Years You Have Changed The Terms You Use To Translate Some Words. Yiddam You Now Translate As 'Wishing God' Or As 'Path Deity'. How Do You Decide?



  [9.5] How Can I Follow Dharma Advice To Enjoy Life Without Feeling Guilty That I Am Not Studying Or Saying Mantras?



  [9.6] What Energetic Experiences Happen When Dzogchen Practice Is Going The Right Way?




  [9.7] What Is The Meaning Of The Unchanging Nature Of The Mind?




  Questions & Answers 10



  [10.1] Why Do Stories Belong In The House Of Compassion Rather Than In The House Of Wisdom?



  [10.2] How Do The Visualisation Practices Of Tantra Relate To Dzogchen?



  [10.3] How Does Experiencing Ourselves As Padmasambhava Or Any Other Deity Help Us Lose Our Sense Of Ourselves?



  [10.4] How Does Anger Relate To The Water Element? How Can It Be Transformed Into Mirror-Like Wisdom? How Does It Differ From The Dharmadhatu?



  [10.5] How Can We Release Recurring Karmic Patterns Such As Fear And Anxiety Which Hinder The Recognition Of Open Space?



  [10.6] How Can I Discern A Thought As It Arises Rather Than Suddenly Finding Myself Lost In The Thought Or Carried Away By It?



  [10.7] How Can I Spread The Dharma Truths Such As Impermanence And Karma, When Obscurations Are Everywhere And Emotions Like Anger Are Intense?



  [10.8] Is It Still Possible To Have A Guru Student Relationship Today?
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   [6.1] VAJRASATTVA PURIFICATION. IS IT BETTER TO FOCUS ON ONE ERROR OR NEGATIVE TENDENCY OR GROUP THEM ALL TOGETHER?
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    We  never know when we are going to die, so it makes sense to clean
    everything all at once. The mind is always open. What sticks us onto  our
    negative habits is the ego's identification.



    Perhaps  I believe that I am a bad person and have done many things which I
    now regret. The reason I did the bad things is because I am  bad. In this
    construction there is a very great  error. As the teachings show again and
    again, the mind is pure from  the very beginning. The aspect of personal
    identity—I/me/myself—arises in  ignorance but because we believe that we
    truly exist and we see ourselves as an agent, as somebody who does,  who
    acts, then we follow the idea that by our deeds, by our actions,  we are
    known. How I behave tells you about me.



    In  conventional truth or relative truth this is perhaps true but if we  do
    not simply start with the assumption that I exist but start to  observe what
    it is or how it is to be me, moment-by-moment,  then we see that the
    construction of identity is an on-going process;  I make and develop myself
    through my activities. I'm not a  self-existing entity which is bad and
    therefore does bad things, but  the intensity of activity generates a
    feeling of the doer. 'I have  made this happen. This was bad therefore I
    must be bad.' This is why  we have a Vajrasattva purification.



    On  an outer level Vajrasattva is able to wash away the stains or the
    products of our negative activity. However as long as I believe that  I
    exist, I turn my bad deeds gradually into good deeds. Now I feel  better
    because I'm a good person. I don't feel shame so much, so I  can greet
    people in an open easy way—but I'm still here. The real  function, the
    deeper function, of Vajrasattva is to wash out or  purify this strange
    kernel idea, which moves around in our existence  as our ever-changing and
    yet somehow permanent reference point. The  big obstacle to achieving
    purification through Vajrasattva is to  continue to believe in the truth of
    our individual ego self.



    In  the tantric system, particularly in the preliminary ngöndro practice, you can do 100,000 and more recitations of the long
    and  short Vajrasattva mantras. At the end of that you can still have a
    fixed sense of self, so you have been  cleaning out the cooking pan and
    scrubbing out the burnt stuff at the  bottom of it. Now I have a bright
    clean pot. What's the point of  having a pot if I don't put something in it?
    On the basis of  this I again flesh out and develop my sense of self. It's
    very important to really see that the basis of all negative activity,  and
    indeed of all positive activity, is the intention which arises  from the
    basis of believing in duality.
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   [6.2] WHAT IS PURIFICATION IN THE DZOGCHEN TRADITION AND WHAT PRACTICES ARE ASSOCIATED WITH IT?
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    Our  mind, the basis of our having any experience, is pure from the very
    beginning. Our mind is free or purified or never contaminated by the  idea
    that 'I' exist as an entity, a thing. This infinitely pure open  ground
    gives rise moment-by-moment to the  ceaseless display of the field within
    which we live and to the ways  in which we move within that field. The
    ground, the pure ground, is  unborn, it hasn't come into existence. What
    arises from it is the  display of the energy of the unborn. What we see is
    light. What we  hear is sound, vibration. This vibration is the potential
    out of  which everything which can occur manifests.



    The  big difficulty that we can have is to think,
    'Well somehow the mind is like nothing and yet there's all this
        stuff. If I bang on the table my hand gets sore so that proves the
        table is real. When I first bang my hand on the table, it's a little
        bit painful—definite proof.  But now the pain is going away.'
    
    If you were watching a detective film and any evidence left by the  criminal
    dissolved by itself after a few minutes, this would be very  hard for the
    detective. However everything which arises is  impermanent. It's there for
    sure,  but it's  going, already going.



    When  we see directly that the field of experience around us—everything 
    we see in its actual manifestation for us—is changing
    moment-by-moment,  then we start to see that the most permanent thing about
    the table is  the idea of the table. The function of the table
    changes in the course of the day. In the evening when the curtain is  drawn,
    the light falling on the table is different. The table as  revelation, as
    display, showing moment-by-moment,  goes free by itself. If you stay with
    perception then you see that  everything is self-arising and self-vanishing
    but when we mediate our  experience through this veil of conceptualisation
    then—although  concepts in themselves are self-arising and
    self-vanishing—when the  energy of the mind merges into the seeming truth of
    the concept it  seems to distil an enduring essence, the table, the chair,
    my shoes,  and so on.



    Then  we see more clearly, 'Oh, I am cheating myself. I am
    believing in something which is not true.' However everyone agrees that
    my belief in what is untrue  is very valuable and useful. All our good
    friends  and our kind parents reassure us that samsara is the only
    possibility. That's why we have to go out and seek teachers from the
    lineage who can point out this is a great wave, a great cloud of  confusion,
    which settles on beings. Although they try their best they  can't see
    clearly under its power.



    In  dzogchen, although there is nothing to be purified except the  delusion
    that there is something to be purified, if you don't  directly open to the
    empty ground from which everything manifests you  will find yourself engaged
    in dualistic activity so the focus is on  awakening to our own mind as it
    is. When you see directly that you  are emerging moment-by-moment from the
    ever-pure ground, then it's obvious there's nothing to purify.
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   [6.3] THE STABILITY OF THE OBJECT IS THE MOVEMENT OF THE MIND
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    Someone  sent in a question about something which I had said before. It  is
    always very dangerous when you hear your own words coming back  like a
    boomerang!



    This  is really what we were talking about with the purification: The table
    is here. I've had this table for many years. I know it very well.  It's a
    bit unstable and I've used it for many purposes. In that way I  can explain
    to you why this table is reliable and stable and I  achieve this wonderful
    event by moving.



    My  mind is moving with different thoughts and they come out as energy
    through my voice. I explained to you I've had the table for many  years so
    when you hear that and you follow the linking of the  concepts in the
    sentence it sounds like a definite proof.
    
        'Oh yes, he's had this table. It's an old table.'
    



    We  are seduced by this meaning-quality, the semantic content of the  words.
    But the words come out in a linear fashion from my mouth. For  the second
    word to arrive the first word must already have vanished.  If I try to say
    it all at once, it's not very helpful. So, one word,  one word, one word,
    one word—movement.



    We  have to get used to seeing our life as movement. As some of us have
    looked many times at how we are dynamic in our manifestation. Without
    breathing we will die, without the blood circulating, we will die.  Without
    the words moving we wouldn't have any language. Life is  movement and the
    side effect of movement is that it can be grasped as  if it is proving the
    solidity of real things.



    If  we really observe there we see that everything which seems to be
    enduring and solid and real is actually the product of movement.
    
        It's  not that something comes out of nothing but that nothing has a
        potential.
    
    Or instead of nothing we  could say ungraspability has a potential and this
    potential manifests  itself as an incredible diversity of appearances
    passing through us  and with us and as us, moment-by-moment.



    The  basic instruction is to look, to observe,  to open yourself to see what
    is there and be aware of how seductive  is the temptation to imagine rather
    than to see.
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    [6.4] NAMKHAI NORBU RINPOCHE SAID THAT DZOGCHEN IS DIFFERENT FROM ADVAITA IN THE SENSE THAT ALL IS CONSCIOUSNESS. PLEASE SAY SOMETHING ABOUT THIS
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    Advaita or advaya means not two.  Dzogchen and
    advaita are both  non-dual philosophies. Non-dual means not just
    one thing,  everything is the buddha mind or everything is emptiness.



    Some  philosophical schools such as the prasangika, emphasise 
    that  everything is just emptiness; everything else is just ideas, only
    emptiness. But of course books with the pure view that everything is
    emptiness were written by hands and eyes and noses which were not  just
    empty. The world is full of many different things but the  non-dual view is
    the middle way. Not just one thing, (everything is  brahman, everything is
    buddha nature) or many different things (look  at how much is happening in
    samsara). The  Heart Sutra shows form is emptiness, emptiness is form.
    There's not  only emptiness, because there is form; there's not only form
    because  form is actually empty of inherent existence.



    When  we read that everything is consciousness, this is an invitation to
    become stupid. Spirituality is full of sentences which you might  think you
    understand, such as 'All is  consciousness' but what is
    consciousness?



    Generally  in translating dzogchen texts  nowadays, consciousness is a low
    term  referring to a dualistic subject and object activity. Translators use
    awareness or rigpa or presence to  describe a mind or a clarity
    which is not resting anywhere, which has  no support. So in the advaita teachings 
    what is translated as consciousness is pretty much the same as
    
        rigpa
    
    or awareness



    The  mind which manifests in the world of things and takes them as being
    real and separate, is referred to as the atman or the individual
    identity. Atman is  non-dual with brahman.
    
    You can say a lot about atman. We  can all talk a lot about
    ourselves: what we like, what we don't like.  But brahman—you  can't say
    much about it. If you say, 'it is' then what is it? What it  is, you can't
    say, it is inexpressible. This is the nature of  non-dual philosophy.



    The  main difference in orientation between the hindu and the buddhist
    systems is that in buddhism we are  concerned with two aspects of
    non-duality. Hinduism  is concerned with the individual self as  being not
    separate from or non-dual with its own ground, which is  brahman, which is
    unborn.



    In  dzogchen we have the same understanding. Of course we use very
    different technical terms but we are also interested in the  non-duality of
    subject and object and the non-duality of  polarities—so we have high and
    low, hot and cold. Hot has not much  meaning unless we understand cold at
    the same time. Same with high:  what does high mean if we don't understand
    low? We  can see the polarities as two things pushed apart. If something is
    low, it's not high and so they are opposite/different/not the same  and yet
    high and low are born together. You can't say that they're  two, you can't
    say that they're one. They're not two because they  need each other and you
    can't say that they're one because they have  some difference.



    This  understanding of non-duality is important for being in the world with
    other people. What we call conventional truth is a kind of experience  where
    we take things to be strongly real and we take them to be  different from
    other items in the world, especially different from  their opposite. I'm
    saying that this understanding of non-duality is  useful for operating in
    the world because we encounter all kinds of  experiences and mostly we come
    to an understanding of their function  in terms of a polarity. Say you go to
    buy avocados. Then you need to  think, 'When do I want to eat
    it?  Today or in two days' time?' So you feel the avocado is
    soft, good for today but maybe in two days'  time it will be a little bit
    rotting. Not ready—ready—rotting.  Expensive or not?  No, the price is okay
    so I will buy one.



    All  the time we have these schemas for locating the items which we
    encounter in the world in order to compare and contrast value and  there is
    a very important practice embedded in this because you can  focus on the
    binaries of these polarities in terms of 'this item  excludes that item'. We
    can see that this  item is linked to the other item, which is similar but
    different. So  when I say, ’This is a perfect  avocado', 'perfect'
    depends when I want to eat it. If it's hard it's 'Oh
    
       , I'll eat it at the weekend, in  a few days' time.'
    



    Whenever  you isolate a particular entity and you attribute a particular
    value  to it, you're ignoring the context of the field within which this
    entity is. The value I attribute to the avocado is occurring within  the
    extension of time and the extension of space and the extension of  the
    temperature and whether I have a fridge at home or not. You can  compare
    avocados but you can't compare the non-entities which arise  with
    non-duality. Comparing such  non-entities is like comparing clouds.
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    [6.5] HOW TO BE WITH THE ONE WHO IS EXPERIENCING? HOW DOES ONE STAY WITH THE MIND IN WHICH ALL PHENOMENA ARISE?
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    These  questions are formulated as if we have a problem, as if they are
    addressing a problem, whereas in fact they are constructing the  problem.



    'How  to be with the one who is experiencing?'  Well, if we go in a more
    simple direction:  something is happening. Maybe not as 'something' but
    there is  occurrence. You can organise it in terms of shapes, colours,
    sensations and so on according to the pathway of the senses: I look  at my
    table. It has a yellow oil cloth on top of it so I see the  colour and the
    shape. I see the colour. I am the subject. I am
    the experiencer. I am  the experiencer of my experience. Subject and
    object arise together  like waves in the ocean.



    You  always have an object if you have a subject. I'm talking and at the
    moment words come out of my mouth. I am the speaker. My hands are  moving.
    But there is also an awareness of what is occurring. The  awareness is not
    the subject. That is to say, how I experience my  talking and what my hands
    are doing and the weight of my body on the  chair and so on. All of this is
    relative.  It depends on the time of  day and since it often rains where I
    live in  London I don't get enough exercise. Also I  eat a little too much,
    my body becomes heavy and that influences how  I'm talking. The subject is
    in the world. My embodied presence in the  world with objects is part of the
    dual/non-dual emergence. This is  happening to me. I take the body as being
    the home of my ego-self and  I know that this is my proper home because if I
    experience something  I don't like I back away,  and if I see  something I
    like I want to be closer. This is our ego identity. This  is our self. This
    is being a person in the world.



    Awareness  is not in the world. Awareness is not trapped in samsara needing
    to  be liberated. Awareness has no shape or colour or form. It's neither
    inside nor outside the body.



    In  certain kinds of practice we might imagine awareness as  being in the
    heart, particularly in the heart chakra, but this is necessary only  for
    certain kinds of practices; it's not the truth about awareness.  Awareness
    is like the sky. The experiencer is the individual self.  The object
    experienced, the subject who does the experiencing and the  feeling tone of
    experience itself, these are referred to as  the three wheels. They keep
    turning together and they generate this  field of dualism that we inhabit.
    They keep turning together and they generate this field of dualism  that we
    inhabit. They are movement.



    Awareness  doesn't move. The sky doesn't move but clouds and wind and so on
    move  through the sky. The mirror doesn't move but the reflection moves in
    the mirror.



    So  stay close to how an occurrence is occurring. Don't analyse it, don't
    think about it, don't conceptualise it.  Coming, going; coming, going;
    coming,  going. 'Oh! Still here? ' What is this
    that is  still here? This is where tricky, deceitful, demonic delusion will
    grasp you. 'Who is still here?' Me,  I'm still here, the permanent
    self. This is the point where you  become stupid. Don't believe. Don't be
    seduced by the meaning-tone of  the concept. In our practice we simply relax
    and open and we're with  whatever is occurring. Sometimes it looks outside,
    sometimes it seems  in the body. These are interpretations based on
    concepts. Don't add  extra ingredients. We want the fresh taste. No pepper,
    no salt, no  curry powder, just this.  And 'this' goes, and 'this'
    goes, and 'this' goes. 'Who  is there?' Don't conceptualise.



    If  you look for the concept to tell you the truth, then you are in
    samsara. Don't be seduced by concept. When you 'know' that you are  the one
    that is the thinker and the doer and so on, then in the Land  of Concept,
    you're in Samsaraland.  Again and again and again, when the tempter, when
    the ego-formation,  offers you the truth and the meaning of the world, don't
    follow. The  thought is finite and all finite forms vanish. No matter what
    their  intensity or their flavour or their seeming value, they are going to
    lead you the wrong way.



    Regarding  the second part of the question 'How does
    one stay with the mind in which all phenomena arise?'
    
    
    The way to do this is to do the guru yoga in whatever form, or just  relax
    in the out-breath. Now you're just sitting. 'Who is sitting?' No-one 
    is sitting. As  long as the reassuring interpretive thought arises 'I am
    thinking, this is me, I am like this, ' then  we are going to
    go the wrong way. Subject and object are moving in  the ocean of the mind
    like waves on the surface. If you follow the  waves you are in the water,
    you are the subject following the object.  This is identification. Who does
    this identifying with this transient  formation as if it were my true self?
    This is the hungry ego. Ego is  born from the delusion that I exist. This is
    a lie. 'I  exist.' Okay, prove it! Who are you?
    
        'I'm  this! I'm hungry, I'm tired, I'm Scottish'.
    
    I have to have something happening in order to exist.



    To  exist means to exist as something,  as someone.  To
    exist is to be finite, yet everything is moving. Whatever you say  about
    yourself is already dissolving. This is why we just sit and  allow the mind
    to show itself. Whatever I  say about the mind will never be exactly right
    because this is beyond  conceptualisation.



    However,  for our purposes as meditators it is as if there are two aspects
    to  the mind, the still and the moving. The still, when you awaken to it,
    is called the dharmakāya. The  moving is called the
     rupakaya, the formation manifestation. This has  two aspects: the
    
        sambhogakāya, the modality of enjoyment, of bliss,  and the second
    is the nirmanakaya, the mode of
    participation. Stillness  and movement. The dharmakāya never  moves
    and the other two are always moving. We don't understand this  because we
    are identified with the movement and the ego is the  delusion that the
    moving is still.
    
        'I am  here. Sometimes I'm tired, sometimes I'm lazy but I am here.'
    
    This is ignorance. That's not an insult, it's simply a description  that
    this formation ignores its own actual situation. This is like a  child
    saying, 'I love my Mummy. When I  grow up I'm going to marry Mummy.'The 
    child doesn't see how the world  functions and so it's mixing two
    categories, loving my Mum and  marrying this woman.



    Something is stable.  What is stable is emptiness. Awareness is the
    awareness of emptiness.  The ego is not stable, not fixed but always
    changing, so this is how  we practise. It  means that when you are sitting,
    every time you feel you have arrived  someplace, or that some particular
    flavour or position or truth is  the real thing, then it means that you've
    got lost.



    Although  our ego-self doesn't feel that it's  true, open awareness is
    enough. When we feel a need to get involved  in thoughts or we find
    ourselves pursuing a chain of thought, then we  are falling under the power
    of the need to be something. We don't  need any of these things. Awareness
    doesn't need a particular kind of  experience. The body, the
    form-manifestation,  needs things. In winter we don't want to get too cold.
    In summer we  don't want to get too hot. The one who gets hot or cold is the
    ego,  not awareness.



    It  is so vital to come back again and again to the first point of Garab
    Dorje in his famous Three Statements. He says that  you have to awaken to
    your own true face. Your own true face means  how it is. If you imagine that
    you live in a country where there are  no mirrors and no cameras, then this
    face is not a 'what' for you,  it's a 'how'. You're living through your
    face, not through something  you have. Only when you get the representation
    or the reflection in a  mirror or film, then do you think, 'Oh  that is me.' 
    Then it's as if you can  apprehend your identity, 'Now this is who I am.' But the how of the  face—when you feel it from the
    inside—is just like something  open. It's open and available. Then things
    are moving around us and  we respond.



    The  colouration of our face alters with the temperature and our health  and
    so on and our expression changes as we respond to events. The  face in
    itself is ungraspable and yet there is a responsivity which  is moving
    across the surface of the face. Of course we have to be  careful not to
    grasp the expression as the truth because people might  look quite stern and
    serious and then one day you see them laughing.  Why were they so serious?
    Of course: life is shit. Now they have  something to laugh about. It's that
    simple.  A mood may  persist, but not all the time. Sometimes people respond
    to animals  and are completely transformed. In the park they meet someone
    with a  nice friendly labrador  dog. Suddenly they're making different
    sounds out of their mouths and their bodies are moving.



    The  ungraspable face is like the dharmakāya, the  showing-ness of
    the face is like the clarity of the sambhogakāya and the
    shifting movement of your expressions is your responsivity in  relation to
    the shifting environment.



    The  second two are easy, at least they're easy to do in the wrong way.  The
    first one is the dharmakāya aspect or the open aspect; the unborn
    aspect, this is more difficult.  How can nothing be better than something?
    This of course is the  devil's question. This is why children are told,
    
        'Do  as you are told, don't argue with the teacher. Do as you are told.'
    
    Your own thoughts are nonsense. You think you are very intelligent  but you
    know nothing or, rather unfortunately, you don't know  nothing—you know too
    many somethings. You can't find your empty  ground because you are so
    addicted to your own beautiful thoughts and  feelings and sensations and
    memories. There is a time for thinking  and that time is not called
    meditation.



    How  do you find yourself in the presence of your own unborn awareness?   By
    not doing what you ordinarily do. That's easy  to say, but we are structured
    by habit formation. Even if our culture  these days is not so organised by
    formal  church or social  rituals as it was in the past we are still
    following the rituals of our family—how you set out the knife and  fork on
    the table and so on. You learned these patterns and it seems  true for you:
    this is how we do it. These rituals of  self-construction are not going to
    vanish completely. It's not about  getting rid of yourself; it's about
    awakening to the illusory quality  of this self.



    Some  of you have met many famous lamas. You might have met them several
    times. You were able to recognise them by how they walked, how they  sat,
    how they talked, how they smiled or didn't smile. 'I recognise  them.' You
    recognise the patterning of how their energy displays. 'Oh,
    that is the Karmapa. I know the Karmapa.' Unlikely—the Karmapa is
    unknowable. You also are unknowable but because you think  you know yourself
    and you think you knew your Mum and your Dad, this  very knowledge is your
    stupidity. When you know that you will never  know the Karmapa, that the
    Karmapa is beyond thought, then you start  to see that 'Oh,
    maybe I am also beyond thought.'



    What  we want to awaken to is our unborn self, and all that you know about
    yourself will not help you to find your unborn self.
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   [6.6] INSIGHT SEEMS TO REDUCE MY INTEREST IN PEOPLE. THEY SEEM GREY AND NOT SO EXCITING. IS THIS NORMAL?
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    We  live in a culture structured around romantic love. 'Do you love me?
    Am I still important for you? Do you want to see me?  Do you like looking at
    me?' When you  get some insight, questions like that feel irrelevant.
    The  person is actually telling you,
    
        'I am  limited. I am anxious. I am insecure. I need you to tell me that
        you  love me.'
    
    They want you to respond, 'Don't worry, darling. I'm so happy to love an
    anxious, insecure  woman. You're all I've ever dreamed of.' When you see
    how the world is and how people are, you want to cry, morning  and night.
    It's terrible.



    I  was hearing today about a situation: the daughter is sixteen and the
    mother is in her forties. The mother  dresses quite young and is becoming
    increasingly jealous of the  sixteen year-old daughter looking so young and
    lovely, as if the  daughter was a rival. This is tragic—sad for the older
    woman but  also very difficult for the daughter. In our buddhist practice,
    when  we do the Seven Branch  Practice we rejoice in the merits of others.
    The texts say that if  you celebrate from your heart the good luck and the
    good fortune of  other people you also will have that quality. But this poor
    woman  can't celebrate her beautiful young daughter; she can't be proud that
    she has a daughter so wonderful because her fear is that,
    
        'I will be in the shadow of my daughter.'
    
    When we develop some insight and we look around, we see that,
    'Yes,  this is samsara.'



    The  general buddhist teachings describe Three Kinds of Suffering. There  is
    an immediate kind of suffering, like if you get stung by a bee.  Then there
    is the suffering of change, where circumstances disturb  your sense of the
    predictable quality of your life. For example,  during the Covid virus
    restrictions, people couldn't  maintain their ordinary usual life.
    
        'I  want to get back to normal.'
    
    This suffering is increased when you have no sense of
    impermanence.



    The  third level of suffering is the suffering of compoundedness, which we
    ordinary people don't experience very directly. The buddhas and the  great
    meditators experience it. If you have a  piece of dust and it falls on your
    hand, it doesn't bother you; you  don't notice it but if the dust goes into
    your eye, you do notice it.  This is what we experience in the practice.
    When you walk down the  street, you're not so preoccupied in your own
    thoughts and you see  the expression on other people's faces.  Certainly in
    London, what  you see is loneliness, anxiety, mad preoccupation, and so on
    because  the face is showing the suffering of samsara. These people are not
    going to be as exciting or fascinating as if you were looking for  someone
    who was really existing. You see that this is a lost person.  They are
    wandering, truly wandering. They have no idea what is life  for.  Then you
    start to see,  'Oh, I would rather do the practice and dedicate merit to that person than
        sit in a cafe and talk to them.'
    
    Because what will we talk about? They would tell us how difficult  their
    life is. They would  look for some reassurance. But if we  simply say,
    
        'Yes,  I can see your life is very hard but it is my duty to tell you
        that  when you die it's going to be much worse',
    
    then this will not make them any  happier.



    There  are six realms in samsara and factory farming is very popular. In the
    sheds where they have 10,000 chickens all together, each of these  chickens
    has buddha nature. You have buddha nature. At the moment you  have buddha
    nature wrapped inside a selfish, suffering human  existence but  next time
    you might be a pig in a cage or a chicken in a little cage.



    So,  what shall we say to people? Dharma, buddhism, is not an evangelical
    missionary religion. People are drawn to dharma by some pattern in  their
    own mind. If you go up to someone in the street and say, 'Hey,
    you are not who you think you  are!' they will say,
    
        'I  am myself—what do you mean?'
    
    Like  that! It's very difficult to bring dharma to people who have no
    flavour for it, who don't get the perfume of it. This would make us  weep:
    wandering in delusion that offers no way to have an opening to  see how
    their life really is.



    When  we practise, we practise in order to have a new kind of experience.
    Compassion, unless it is completely united with wisdom—with the
    understanding of emptiness—brings a lot of sadness. Helping others  means
    doing our practice. We think about benefiting others before the  practice,
    during the practice and after the practice. This world is  not so exciting
    and with climate change and the corona virus and new  illnesses we will see
    even more clearly that really this is not  paradise. The main thing is to
    awaken to your mind as it is.
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    [7.1]  CAN TREKCHÖ BE DONE AS A GUIDED  MEDITATION? IS IT A SUITABLE
    PRACTICE FOR BEGINNERS?
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    No,  it is not a guided meditation.  The function of trekchö
    
    is to separate the knowing aspect of the mind from its fusion with  whatever
    is arising, so it focuses on disidentification,  whereas guided meditations
    usually have to do with  identification—like visualising yourself as
    
        Tara
    
    or Padmasambhava.



    The  second part of this question is 'Is it a suitable practice for
    beginners?'The basic principle is always this: you are up a tree; you  are
    sitting on a branch; you want to cut off some of the branch so it  is
    helpful if you are close to the trunk when you saw the branch,   because if
    you saw it on the wrong side you will fall, along with the  branch.



    This  relates to the first point of Garab Dorje.  You have to awaken to or
    be open to or have some flavour or taste of  your mind as it is, free of
    fused identification with thoughts. In  England we often have clouds but we
    know that this big blue sky is  there even when the clouds are present. Once
    we start to practise  all the clouds of our obscurations and karmic habits
    and so on are  not going to dissolve. They don't vanish all at once because
    we are  still actively identifying with them, but as long as we have some
    sense of the open sky then the clouds are not so oppressive.



    Once  you have some sense of the difference between the mind as it is—the
    mind as pure awareness—and the mind as it appears to us—the mind  as the
    site of thoughts, feelings, memories—then you can practise.  This is why we
    have often looked at the five basic questions about  whether the mind has
    shape or colour, whether it has a dimension, big  or small, whether we can
    find it located someplace, whether it seems  to come from somewhere and to
    go to somewhere. These questions are  very helpful for bringing us close to
    actually seeing how it is  rather than imagining. It's not that you  have to
    do some formal preliminary practice, you simply have to be  willing to get
    to know how you are.
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    [7.2]  ARE THERE  DIFFERENT ASPECTS TO ATTRACTION & AVERSION?  DIRECT
    ENERGETIC AND PRE-COGNITIVE REACTION IN THE SECOND & THIRD  SKANDHAS AND
    A POST-COGNITIVE REACTION IN THE FIFTH  SKANDHA.
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    The  second skandha is the feeling tone or the initial evaluatory
    sense that something is  pleasant or unpleasant or neutral. This does not
    involve a great deal  of conceptual interpretation. Maybe at night if you're
    camping, you put your hand outside the tent and  it goes into some wet cow
    shit 'Arggh'. So the
    sensation and the feeling tone  arise before you even know what it is. You
    just know—Ugh!—horrible.



    Of  course a lot of our experience of the world is direct and energetic  in
    this way. You might be out walking in the street and you see  someone
    wearing, let's say, a yellow winter  coat.  As they come closer the colour
    yellow just looks more and more  gorgeous. The perception is just opening to
    what is there, it's not  having any thoughts about it, but just thinks, 'Oh, 
    wonderful!' So there are certain qualities of appearance in
    the world where we  feel immediately drawn towards them.



    If  you're in a cold country in winter and you go walking on the beach  you
    probably don't want to jump in and go swimming but six months  from now you
    would be very happy to go in the water. The water has  the same
    constituents, the same movement of the waves, but you are  less open at this
    season than in the summer. On that level we get  used to immediate
    reactions. There is still a stimulus and a reactor.  I am reacting in this
    way, I don't know why. You  see the yellow coat and you think, 'Oh, 
    wonderful!' You don't know why but it is wonderful;
    the response is not resting on some conceptual construction.



    The  five skandhas begin with  form and shape or shape and colour. Then
    there is this positive,  neutral and negative feeling—in English we
    traditionally translate  it as feeling but it's more like a sensory,
    immediate response. Then  we have a perception, which is how we take hold of
    something.  Perception is already moving into selection, because when we
    look  out, if we're going for a walk, there will be many things which
    reveal themselves through our eyes but they don't really register  with us.
    In the buddhist system we say that each of the five senses  has its own
    consciousness.  There is a sixth consciousness, mental  consciousness, which
    is the organiser and selector of what is  occurring.



    Perception  is when mental consciousness and the consciousness of the sense
    organ  are starting to collaborate. Some things are not important to us.
    They are there in the visual field. Light is coming off all these
    phenomena, in through our eyes but the beginning work of our mental
    consciousness is highlighting some as important, others as not  important.
    Some things become figural and  others, most things, stay in the background.



    You're  going on a busy city street, many people are walking towards you,
    they hardly register. Afterwards you can't remember who it was that  was
    passing by. But then suddenly there's somebody, 'Oh,oh
    ,  it's you!' and you feel a recognition  of the person. They are
    suddenly standing out and shining as very  important. They're important for
    you,  not for the other people, who don't know them. As we have
    looked many  times, we imagine that the importance of the person lies in the
    person but if that was true then the whole street would be shouting  and
    jumping up and down as if it was a movie star who was there but  only you
    are jumping up and down because it's your friend. In that  way we see that
    the work of organising the perceptual field is  directed by our habit
    formations, our tendencies, our knowledge and  so on.



    The  fourth skandha is further mobilisation towards how one will
    either think or behave  towards what is occurring: we're formulating
    something. You see your  friend. She's smiling. But as you get close she
    says,
    
        'Oh you still recognise me. I've left you three messages and you  didn't
        reply.'
    
    Now you feel a bit  guilty, 'Oh god, I'm so sorry.' This is
    the formation. Now you're being  positioned in a particular way in relation
    to the person, and this is  what's always happening in life. We have history
    with those around  us, places where we live and so on, and so the initial
    freshness of  the moment of contact is easily covered over with these back
    stories.



    The  fifth of the skandhas,which is the traditional
    theravadan  way of thinking about people, is in terms of consciousness,
    which  here means mental consciousness, our capacity to come to a conscious,
    clear understanding of what the situation is. That is to say we now  know
    something. The potential of the situation has crystallised into  a
    particular formation at this moment; it is not eternal.



    In  this way the consciousness is coming after the lived moment of
    contact. The more you think about something, and  especially if you then
    talk about it, the further you get away from  the initial impression.
    Instead of the vibrant first impression  shimmering through and touching us,
    we fill the potential shape of  the moment with our thoughts, memories,
    plans and so on. So, in the  first moment I see, 'Oh, it's you.' The 
    second moment is, 'Oh, it's you'—'you' for me. I know who
    you are. This is who you are—for me. So although  now we are talking
    together, I'm talking through—mediated  through—my image of who you are. I'm
    imagining you, and every new  thing you tell me about what you've been doing
    is fed into my  imaginal production.



    This  links back to the previous question about trekchö.
    It is exactly because we are so at home in imagining ourselves and  the
    world and everyone in it that we have to cut ourselves free from  this
    imaginal flow of interpretation because the compounded world,  the world of
    constructs, has these two aspects. Within the realm of  imagining and
    conceptual elaboration, the more skill I have in  manipulating these signs,
    the more powerful and clear and intelligent  I appear to be. Within that
    frame the use of concepts is illuminating  but our own mind itself—our
    awareness—is not something that can be seen. It's something which  reveals
    itself in the depth and silence and simplicity of our  non-intoxication with
    whatever is arising.



    So  you can see why it's so necessary to cut ourselves off from this  strong
    urge to merge into the false illumination of concepts.  Thoughts come and
    go. They are like little moments of light  illuminating this, illuminating
    that. If we want to keep the light on  we have to have more and more and
    more thoughts, but as the texts  reassure us, there is also an intrinsic
    light of the mind. The simple  clarity of the first moment which is
    
        'Oh
    
    !—this.' It's the clarity which doesn't need any concept. It is
    pre-interpretive. It doesn't in itself need interpretation but when  we,
    wrapped in our ego identification, encounter it we feel it needs
    interpretation.



    For  example, I like soy sauce. I always have soy sauce on the table when
    eating so I have become very familiar with the taste of soy sauce. If  I
    start to eat something and there is no taste of soy sauce then 'Oh,  something is wrong. Aa-ha! Add the soy sauce! Now this is the true,
        natural taste of the food. This is how foods taste.'
    
    For me this is a very pleasant delusion. I know the more soy sauce I  add,
    the more distance I get from the natural flavour of the food but  by now my
    own natural is soy sauce.



    It's  the same with the mind. We have been adding this unnecessary ego
    ingredient for a long time. And how it feels to me and my opinion  about it
    and whether I think it's good or bad, this is the tasty bit  of the dish.
    So, that is like a light that's showing me:
    
        'Oh  life is good. This is how life is.'
    
    But  it's the light of darkness. It's a deluding light which keeps me in
    the dark because then I don't see how my mind actually is.
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   [7.3]  COULD THE PRACTICE OF NOT TRYING TO UNDERSTAND AND TO BE WITH IT,
    LEAD TO PASSIVITY? DOES SUCH PASSIVITY NOT  PREVENT US  IMPROVING THE WORLD
    SITUATION?
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    The  world situation is clearly very complicated. We want to help. We want
    to do something. But what shall we do? Very often when we think about  an
    issue like the refugee crisis we think something must be done.  What? The
    government in many countries is corrupt. We have to allow  the complexity of
    the world and also have an accurate perception of  our energy and our
    potential which may be constrained by the cultural  factors around us.



    We  probably can't change the terrible  governments that exist in so many
    countries. Of course, if I say  these governments are terrible, that's
    because they seem terrible to  me. For the children of the president, living
    in a palace with the  swimming pool and so many wonderful things, it is not
    a terrible  government at all. The guards who stand around the palace with
    their  guns, for them it's not terrible. They get food, they get girls
    
        and
    
    they get the chance to shoot people, so for them it's a good  situation.



    This  goes back to what we looked at with the five skandhas. The
    particular patternings of our own mental functioning lead us to  believe
    that we have an accurate perception, when in fact we have a  habitual
    interpretation. So, first of all we need to make sure that  we can see
    things clearly. If we see everything as empty, devoid of  inherent
    existence, this doesn't stop us also seeing it is terrible.  Wisdom
    illustrates there is nothing real there; this is patterns of  illusion.  But
    compassion allows us to see that these people believe  this is their one
    life, what is happening is horrible and terrible  and they are in great
    suffering and we have a response.



    First  we need the emptiness, then the compassion. If we start with the
    compassion, everything in the world seems just shit, just terrible.  Because
    it seems real, we start to feel anger. In many countries  people go out on
    the street protesting. Generally speaking, these  protests don't do much
    good. Many people seem to feel a need to  protest because it's intolerable
    to be passive.



    But  there are different flavours of passive. There's not doing anything
    out of fear, there's not doing anything because one can't work out  what to
    do, and there's not doing anything because the time is not  right for me, in
    my particular situation, to do something. We are not  abandoning those who
    are directly suffering. You can hold them in  mind, you can give money and
    support to organisations like Amnesty  International, which work with
    prisoners, but going out on the street  in order to let the police hit you
    on the head with their heavy  truncheons is just a kind of mock heroics.
    Tibetans have an  expression,
    
        thab nying je chen po dang she rab  tong pa nyid
    
    [Tib. Thabs sNying-rJe  Chen-Po Dang Shes-Rab sTong-Pa Nyid] which
    means that the  method is great compassion, and the wisdom is emptiness. The
    word thab, method, is  sometimes translated as
    skilful means. In order to be skilful, the  first thing to see is that this
    is like a dream because if we take it  seriously then we think,
    'This is  terrible. I don't like this. I have to do something.'



    Now,  what have I just been thinking? In my opinion this is terrible. In my
    feeling I don't like it. In my mobilisation I have to do something.  These
    three aspects are about me. Starting from me is not the  best way
    to help you. Again and again we have to  sit and observe how we come into
    existing as I/me/myself. Firstly, we  see 'I' am not a thing, and then we
    see 'I' am a dynamic process with  many influences. Thirdly, we see nothing
    permanent is established  through the movement of these processes. None of
    these transient  arisings is who I truly am.



    Then  we have the basis for cutting free from fusional identification.
    We're not throwing everything away. We're staying very precisely  attentive
    to what is there. And we see it—patterns of emptiness,  patterns of light.
    The more we see light, the lighter we become. Less  heavy inside, less
    solid. So we become more fluid, more flexible,  more able to respond,
    according to the situation. In this way we are  not passive, but we are not
    neurotically overactive either.



    The  history of our time is endless wars caused by people invading other
    peoples' countries to sort things out.  Whether the leader is a  democratic
    madman or a  dictatorial madman there is not so much  difference. This is
    our world. In the Bible  when Jesus found the villagers ready to stone a
    woman to death  because she had been caught having sex with someone other
    than her  husband, he said, 'Let the one who is without sin
    throw the first stone.' This is very  good advice.



    When  we sit to meditate and we see that our mind is not so clear, then
    perhaps we realise that we are not in any position to sort out the  world.
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   [7.4]  CAN RIGPA AWARENESS BE REALISED &  STABILISED WITH SIMPLE RESTING
    IN AWARENESS AND WATCHING EVENTS  SELF-LIBERATE? IS THIS ENOUGH OR DO WE
    HAVE  TO DO SHAMATHA & GENERATION AND  COMPLETION DEITY YOGA PRACTICE?
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    Is  it enough? Who can say? It depends. The basic teaching of the Buddha  is
    dependent origination. Will this be enough? You have to try.



    You  can start at the beginning and do a lot of preliminary practice and
    then develop gradually, or you can start directly with sitting in  open
    awareness. Because we never know when we are going to die, it is  generally
    advisable to go to the heart of the matter first.



    You  have a mind. Perhaps you don't know how your mind is. Who is hiding
    this from you? Tell them to stop. 'Don't  do that'. But when you
    tell yourself 'Don't do it,' you keep
    doing it because you are  addicted to distraction. You might think,  'Oh, 
    I'm distracted because my mind is  full of very strong, bad thoughts, so I
    have to purify it. Therefore  I must do a hundred thousand long mantra of Vajrasattva.' In 
    that moment you are in a wonderful  situation because you are both the
    patient and the doctor.
    
        'I  am sick and I know what medicine I need.'
    
    So you, the sick  man, apply the medicine. I have a very big  syringe and I
    have to stick it in my arm—but it looks a little bit  scary.



    'I'm  the patient. I don't want that!'



    'Don't  worry, I'm the doctor you need this.'



    'No,  no, no! I am the patient. I don't want that.'



    Quite  a lot of meditation practice happens in this way with an inner
    resistance, an ambivalence. And why not, because there are many, many
    habitual movements of swirling energy arising in the mind? First I  have to
    stabilise the movement and then I can see. Sounds good.  Unfortunately, the
    Buddha said that everything is impermanent,  everything is moving. The
    moving won't stop so how am I going to  stabilise my mind? Don't get
    involved. How will I not get involved?  Don't do anything.



    'Mummy,  there's boys in school and they smoke cigarettes.'



    'You  are a good boy. You don't need to smoke cigarettes.'



    'But they are  smoking cigarettes.'



    'Don't  talk with them. Don't go anywhere they are. Play with the other
    children.'



    'But  I like these boys.'



    We  are like this. Our bad thoughts are more exciting than our good
    thoughts. The problem is duality. Subject, object and the verb, the
    communication between the two. This is why simply relaxing, feeling  the
    pull to engagement, relaxing again, is our continuous practice.  We start
    with the small. If somebody is used to smoking cigarettes,  if they cannot
    have a cigarette for an hour, that's good. Their  intention is not to smoke,
    so now, some days later, they're able to  be two hours without smoking. They
    are making progress.



    'Ah, but look, they're still smoking cigarettes. Every two
    hours they're  smoking a cigarette. He's a
    smoker. "Ah, but before he was smoking every  hour." Yeah, but he's still a smoker.'
    
    Like this. You will be very close to your habit formations for some  time.



    'Shouldn't  I substitute something for the cigarette?' Okay,  so
    what will you substitute for your thought?



    A mantra ! I will do mantras all the time.



    Now  I'm not disturbed by thoughts but I don't go to work, my partner is
    getting fed up with me, the kids ask me,
    
        'Why  don't you play football any
    
    more?' 



    'Oh, I'm holy man. You should be proud of your holy papa.'
    
    But how can you be proud of a boring papa? 'Ah,
    to ordinary people I look boring, but I am  a holy man.'



    Because  mantra and ordinary life don't go together very well it is a
    substitute if you are using it as a way of not thinking. The issue is  not
    whether there are thoughts in the mind or not but whether you are  carried
    this way and that by involvement with them. How not to be  carried away?
    Relax. There are many levels of relaxation.



    When  I used to work in the hospital I would go down to the to the waiting
    room to collect a patient for therapy, and there were often several  people
    in the room and some were very, very anxious. As soon as I  would open the
    door and go into the room, you could just feel the air  almost vibrating
    from this nervous tension. It is impactful. This is  the same for us. We
    have many, many vibrations in ourselves. Regrets  about the past,
    disappointment with ourselves and with other people.



    When  something arises in the mind and it seems to be an illumination of
    myself—some image of an event might suddenly arise in your mind,  perhaps it
    was a very embarrassing or shameful moment—you  immediately feel a kind of
    contraction in your body,  'Oh, oh,  no!!!' You feel this. The muscles
    contract on the basis of a thought.  Of course it's a two-way street. The
    contraction of the muscles  develop particular patterns of thoughts so we
    need to release the  sense that the thought is my thought.



    'Who  is the owner of the thought?'



    'I  am.'



    'So  let me see your identity card.'



    'Oh, Mr
    
        Ego. We have some records about you at  the head office. We know you.'
    



    But,  if your identity card says Mr Awareness…



    'There’s no picture on your identity card. No address. Where do
    you stay?  Where did you come from?
    
        And  where are you going?'
    



    'No one coming. Nowhere 
    going? What—oh go away!'



    Like  that. If you stay in awareness nothing can catch you but if you rest
    in your habitual ego formation, your notion that this is how I am,  this is
    who I am, then this very positioning will attract more and  more signifiers
    around it, and you keep building up more and more  possibilities of
    self-identification.



    People  talk about 'doing dharma'. In Tibet the word for dharma is
    
        chos;
    
    chos sku is  the dharmakāya. The dharmakāya is the
    truth of dharma. It's not doing anything. Dharmakāya is not a
    result of any process, it is intrinsic.



    When  you try to create a better form of yourself, you are inside the
    paradigm of duality. That is the logic of our way of doing practice.
    However, there are many, many dharma paths and you are, of course,  welcome
    to do whatever takes your fancy.



    'What  should I do?'



    'What  do you need to do?'



    
        'I  don't know what I need to do, so can you tell me what I should do?'
    



    'Well
    
        ,  what you should do is find out what you need to do'.
    



    'Well
    
        ,  that's not very helpful because I don't know what to do.'
    



    
        'Why  would you imagine I know you better than you? You have all the
        evidence. You just don't look at it.'
    



    So  we sit and our mind reveals itself to us. The one who wants to be
    active is the ego.
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   [7.5]  WHY DOES SENTIENCE OR AWARENESS OR THE SUBJECT SEEM TO SPLIT INTO
    SEPARATE ILLUSORY SENTIENT BEINGS, WHILST THE OBJECTIVE WORLD SEEMS  TO BE
    SINGLE?
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    This  is a very complicated question. Sentience, like feeling or awareness
    or the subject, are three ways of describing the same thing.



    There  are no separate sentient beings but neither is there just one mind.
    Some people are listening to what we're doing just now and they all  have
    their own minds, their own responses and interpretations. The  awareness is
    open and empty but because it has no colour or shape or  any identificatory
    signs, you can't compare it with anything else.  Awareness is not within
    relative truth.



    Everything  you know can be compared. Tomatoes, shoes, everything can be
    compared  in the world of things. The world is not singular. The world is
    made  up of many different things, each of which is empty of inherent
    existence. So the diversity of the world, shapes, colours,  temperatures,
    sounds and so on, and the diversity of persons, the  different shapes of
    their bodies and so on, and the diversity of each  person in terms of our
    moods, our feelings, our arising and passing  memories and so on—this
    diversity is a showing, like a rainbow in  the sky. It is the appearance of
    the illusion which can be grasped at  as if it were entities.



    We  have steam and water and ice. You can't grasp steam. You can grasp
    water but it runs through your fingers. You can grasp a piece of ice.  If
    you drop the ice on the stone floor it will fragment. If you pour  water on
    the floor it will spread out but it doesn't fragment. The  steam is already
    dispersed. We are used to grasping at ice. Ice is  not fundamentally
    different from water. The flow of water is hidden  when the water is in the
    form of ice. The ice is not made of anything  other than the water. But when
    you look at a big block of ice it is  not flowing. The fluidity is hidden
    inside the formation.



    In  the same way, when we look around the world through our ice glasses,  we
    freeze the world into these very strong entities, like the snow  queen. It's
    a very terrifying figure. When we relax our grasping we  find everything's
    flowing.



    If  I say to someone, 'I hate you. You're  just a total shit. I know who
    you are. I know what you are', this is ice. It's full of anger
    so it's  a kind of hot ice but it's very fixed, and I'm convinced that I
    have  the truth of that person. We know this is the cause of a lot of
    killing and murder and torture in the world but,  of course, even the person
    we think of as terrible has people who  love them. General Pinochet was
    liked by many people. Why? Because  their karmic constitution was able to
    resonate for them in a positive  way with this man. What we call relative
    truth is the world of the  creation of fictions. We imagine something and
    then fall into our own  imagination. Different sentient beings have
    different patternings of  their imagination. This is why we have civil wars:
    
        'I  am like this. You are like that. I have to kill you before you kill
        me.'
    
    Again and again, in every country,  we see these factors arising. Whether it
    was apartheid in South  Africa or the British behaviour in the colonies,
    everywhere there is  a division of my group and your group. This is the
    functioning of  ignorance: I imagine there is inherent existence, true
    existence,  real existence in this thing that I have identified, and because
    you  are like this, I have to be this way.



    
        'You  are making me be like this. I'm not usually like this. It's only
        when  I meet you that I am like this.'
    
    It's  not unusual for people to feel this. It is very powerful, and the
    reaction needn't just be aversion, it could also be desire.  Sensations,
    thoughts, feelings memories, bicycles, apples, chocolate,  everything is
    without inherent existence. When we compare and  contrast, when we organise
    things in families of similarity and dissimilarity, we are deluding
    ourselves. This is the dark light of the ego, the light which  illuminates
    and obscures simultaneously.
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    [7.6]  WHAT IS DAKINI ENERGY IN CONNECTION WITH THE UNBORN GROUND OF
    LUMINOUS EXPERIENCE?
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    The  word dakini can cover many, many  different kinds of beings.
    It can be a kind of village goddesses,  which are quite dangerous, to wisdom
    forms which are an aspect of  enlightened mind. When this term was taken
    into the Tibetan language  they called this khan-dro-ma which means 
    the  female form that moves in the sky. Spirits that move in the sky, so
    there is a function of communication and connectivity. One of the  functions
    of dakinisis to reward  and punish practitioners. Some dakini forms
    operate as guardians of the dharma and they can appear implacable  and
    terrifying, like the ancient furies of Greek  belief.



    However  in relation to the question, the unborn ground of luminous
    experience  is the stillness of awareness like the mirror. In the mirror
    many,  many different reflections are arising. The dakini is the
    quality of the reflection. It means whatever is seen, whatever is  tasted,
    touched, thought, remembered.



    In  the famous Seven Line Prayer to Padmasambhava, we say that
    Padmasambhava is surrounded by dakinis moving in the air.
    Padmasambhava is sitting, he's not moving,  but the dakinis are moving and
    they're  moving in space. They are the movements of space which does not
    move.



    In  the commentary by Mipham Rinpoche on the Seven Line Prayer, he says 
    'Padmasambhava is your own mind.' It's  arising at the conjunction of
    nirvana and samsara. Awareness  illuminates what is occurring. What is
    occurring is thoughts,  memories, feelings and these are the dakinis. If  we
    remember there is no inherent existence in anything, there are no  dakinis.



    Dakinis  are a way of talking about energy. You can't catch the wind. The
    dakini is always elusive just as you can't  catch your thought. As soon as
    you're aware that you're thinking  something, it's already vanishing but if
    you stay present, then it is  as if the thought reveals itself. If you try
    to grasp, to apprehend,  to take hold of the world you end up with
    confusion. What you get is  the concept of what announced itself.



    If  you are interested in Tibetan art you will see many paintings of
    dakinis. Then you know how they  look—according to some people. They had
    their vision so that is the  dakini according to that person's vision.  Is
    that what the dakinireally looks  like? No. Because the dakini
    doesn't really  look like anything.



    In  Bengal there is a big worship of the goddess Kali.  Calcutta is named
    after her: Kali = Kolikata.  In many, many tea shops you see these little
    poster pictures of Kali.  She has a big hair, big, thick black hair going
    down her back. This  image of Kali came from the 19th century because an
    artist had gone  from Calcutta out into the fields to visit someone in his
    family who  was a farmer and he came to a place where a girl had been
    bathing in  the river. She had washed her hair. She was shaking it all out.
    'Wow!' So he went back to Calcutta and he made a painting of Kali  with her
    hair like that. So what does Kali really look like? That's  the painting of
    Kali. This is a goddess. Born as a girl and she  became a goddess in the tea
    shop.These are  images.



    If  you sit and you observe the movement of your mind, if you grasp at it
    and then you grasp at what you grasped, 'Oh, I can't do
    any practice today. My mind's so heavy and stupid. I hate  it when I'm like
    this.' Where is the  dakini? Dakini was the original
    dancing thought.



    Some  dakinis are very dark and dangerous. They  have this sharp butcher's
    knife and the skull of blood. You have  thoughts that kill you, which
    destroy your belief in your own  potential. But this thought which makes you
    feel suicidal, if you look, if  you see, is moving and
    gone. 'I hate  myself. I don't want to live any longer.' This is the dance
    of the  dakini. The dakiniis dancing. She's not dancing like a
    soldier, so don't take her too  seriously. 'I want to kill myself.' It's
    already gone. 'I hate  myself.' Gone.



    Stay  with the movement of the mind and everything is the mandala of the
    guru, where all thoughts, feelings, sensations are moving. So this is  why
    they say that the dakini rewards and punishes. If you see the
    dakini as the movement of your mind, you are rewarded by freedom
    from  attachment but, if you grasp at the content  of your mind, if you
    believe that your thoughts tell you the real  truth about how life is, this
    solidification of the thought is an  insult to the dakini.



    She is dancing, she is dancing water, trickling and flowing down
    the  mountain and you are freezing her into ice, so she's going to give  you
    some trouble. Attachment is painful, so stay bright and light and  open.



    At  this time there are many problems with diseases, with wars, with
    economic difficulties. Do what you can with a kind heart but don't be  too
    serious. When you become serious it becomes real. Nothing is  real.
    Everything is illusion. This is not to insult the suffering of  beings. In
    fact it's to open the door of the ending of the suffering  of beings. There
    is suffering and suffering has an origin. Suffering  can come to an end.
    There is a path to the ending of suffering. The  path to the ending of
    suffering is to learn about emptiness.



    Then  all the dakinis will be dancing and happy  and smile at you.
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   [8.1]  THE QUALITIES OF THE MIND RELATE TO THE FIVE DHYANI BUDDHAS. IS  THIS
    USEFUL FOR DZOGCHEN MEDITATION?
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    The  five buddhas, who were the buddhas of the five families are,  from the
    tantric point of view, the purification  of the five poisons. A poison is
    something that makes you sick. When  the poisons are recognised as having
    the same basis as the five  wisdoms, which are the basis for the five
    buddhas, then the poison  becomes medicine.



    The  central of the five dhyānī buddhas is Vairochana,
    Nampar Nangdze in Tibetan, which  means light going everywhere or
    total illumination. When we  look at ourselves, the poison that this
    transforms  is that of mental dullness or assumption. That means 'I know who
    I  am.' I've been living in this body all my life, I know what I do,  what I
    like to eat and so on. I have my body and my habits of speech  and thought
    and emotion, which mark me as different from other  people. I feel separate
    and different. If it gets too different and  separated I'm likely to feel
    lonely and if I antidote that by getting  very involved with other people,
    I'm likely to feel a bit overwhelmed  and invaded. So our individual
    identity is a dynamic formation in a  dynamic world or field of unfolding
    and we're trying to manage our  situation by allocating different values and
    making choices on the  basis of how we understand the world.



    The  purification of this is when we see that our mind is not a personal
    thing. When we sit in the practice we see  the arising and passing of
    thoughts, feelings, memories and so on. If  we identify with these arisings,
    they become the ingredients of  I/me/myself, but if we don't identify with
    them, then they are just  like waves on the ocean, rising and passing,
    rising and passing. We  see that it's not just thoughts and feelings are
    like that.  When we  get up from sitting practice, we see that the colours
    and shapes of  the world, the objects we identify, are all within this
    revealing  mirror of the mind.



    This  is the wisdom or original knowing or the way of knowing of the
    ground, which has been there from the beginning and this is called  the
    primordial knowing of the dharmadhatu,  or the infinite hospitality that
    welcomes all phenomena.



    It's  like when you look in a mirror and you see many different things but
    what you're actually seeing is an array of reflection, which is just  light.
    In terms of the reflections belonging in the mirror, the  reflections have
    no fundamental differentiation from each other. In  the same way, when we
    look at everything which is arising for us, it  arises in this revealing
    space which is awareness, in which there is  differentiation of patterning,
    yet at the same time, sameness of  quality or nature—that is to say, they
    are all empty of inherent  existence—no phenomenon, no seeming  entity or
    manifestation, is outside the infinite light of the mind.



    When  we meet with other people and discuss politics or the weather or the
    virus, we have different opinions. These opinions don't establish any
    definite truth but their rich variety is an expression of the  potential of
    the mind to show many possibilities. Each phenomenon as  it manifests is
    unique and specific. It is just this but the just
    
        this-ness
    
    ,  which is absolutely singular, is not dependent on the private,  internal
    essence.



    If  we understand this in the language of dzogchen  we have primordial
    purity and the effortlessly arising display of  experience,
    moment-by-moment. These are  technical terms and they point in the same
    direction. The ground of  everything is empty and unborn but this
    unborn-ness is ceaselessly  appearing or manifesting or showing. When we see
    the specific  formations which are arising, the task of our meditation
    practice is  to stay relaxed and allow the revelation of the self-liberation
    or  the self-vanishing of whatever is arising. But when our mental
    capacity—that is to say these latent patterns of energy which we  can
    mobilise or not—when we become a bit excited and we jump into  this play of
    energy, our attention is always particularising.  That means that we make
    some things more important  than others.  Because the things that I am drawn
    to are special for  me, they seem to be more real than the other things, and
    then we're  back with this root poison of mental dullness.



    The  central point is to keep the integrity or the intrinsic integration  of
    all phenomena within the unborn space of revelation.



    There's  a lot more that could be said about this. The other four of these
    poisons and wisdoms flow naturally from this basic one. As soon as  there is
    something, there is liking and not liking. That's the main  point. If you
    release the grasping energy  of holding onto phenomena as if there was
    something there that you  could keep, if you release that, then all the
    other energetic  confusions release by themselves.
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[8.2]  HOW CAN WE REDUCE THE DISTRACTION OF  SELF-REFERENCING IN PRACTICE?
    DOES THE  CONSCIOUS ATTEMPT TO SELF-CORRECT BRING US  INTO DUALITY?
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    A  conscious attempt to self-correct in our meditation can be to think I
    haven't done this right and so what do I need to do now?



    As  long as we take ourselves to be a subject with ongoing existence such
    problems will arise. If a thought arises like 'I'm not meditating  well
    today' or 'I don't know how to meditate', it seems obvious to us  that this
    phrasing has ourselves—I/me/myself—as its object and  it's reference as
    what's being addressed.  But when we sit present  with ourselves we find
    that although the content or ingredients of  ourselves are arising and
    passing, I seem to continue to exist. I  might compare my mediation
    yesterday with my mediation today and say  yesterday was better than today.
    Yesterday is gone. I have only an  imprecise memory of my practice yesterday
    and yet I will talk about  it as if it was something definite and enduring.



    The  key thing from the dzogchen point of view is not to turn this into a
    further problem. It's just to see this is movement. The thought  arises and
    passes. Yesterday I did this. This is some ideas arising  in the mind or
    some words coming out of my mouth. They are creating  what they seem to
    refer to. When we speak we think we are talking  about things,  but
    it is in fact the dynamic activity of thinking, feeling, sensing,  speaking
    which brings into presence a particular patterning of  experience.



    I  may say, 'Today it was raining in London and I feel a little bit—I don't know—a bit heavy or sad  because of that. I'm longing for
        spring.' These are statements we can all understand. We understand them  because I
    seem to be talking about something. I'm talking about the  weather. It was
    raining. But the rain was falling out of the sky. It  was dynamic, movement.
    My thought about 'I would prefer a warm spring  day' is also a movement.
    Everything is movement. As buddhists, when  we first study impermanence we
    may think that things are moving, like  a train going from one station to
    another. Later we start to see that  there is only
    movement. There  are not things that move.  Movement is interpreted as
    
        thing.
    



    This  is what is meant by grasping, dag dzin in Tibetan. It means 
    holding on to something. It was  raining. I'm talking about something, but
    I'm actually talking about  movement. The water comes from the cloud, down
    through the sky onto  the road and then it starts to flow and goes down into
    the drain.  Everything we experience is moving.



    You  may be sitting in your room looking  across the room at the wall  where
    you might have a vase or a painting. 'I remember where I bought that. I
    bought it ten years ago.' Now you're talking about something but
    actually what's arising in your  mind is a series of thoughts. The vase has
    no inherent existence. It  arose in a factory, maybe it's a glass vase, from
    sand that was  heated to a certain temperature and so on and it's held in
    place by  not being dropped. I'm thinking about the idea of the
    vase because the vase will look different with different light  or whether
    youhave flowers in it or  not. The vase is something which is
    revealing new potentials each  time you engage with it because in fact, if
    you're looking at it,  what you call the vase is a stream of light coming in
    through your  eyes.



    It's  helpful to reflect on your own experience in this way and see how 'I
    make the world solid.' It's not that there is a self-existing 'I'  which now
    has to be dealt with because it's a problem, but rather  that the felt sense
    of 'I' comes into existence through the  patterning of mental energy. There
    is no individual essence behind  the appearance. When you're sitting in
    meditation and a thought  arises such as,
    
        'Oh I can't meditate  today,'
     you can fall into that  thought and it seems to be telling you
    something quite meaningful  about how you are today but actually it's the
    unification of your  energy of belief and the patterning of the thought,
    which creates the  felt sense that you're talking about yourself and your
    current  situation. If we just allow the thought to come in the mind and
    don't  get involved, it goes. To whom was it referring?  No-one.  It refers
    to 'me' if 'I' bring myself into the frame as the subject  that the thought
    is talking about and that movement of participation  is just a little
    movement of energy. It's the energy of belief. When  we see, we see that
    everything is self-liberating but when we believe  in entities, it is as if
    entities are enduring and are there by  themselves.



    You  don't have to do a lot to get clarity in this situation. It's not  that
    thoughts are bad and you should somehow get rid of them. The  thought comes
    'I can't meditate.' It's not referring to anyone. It will
    refer to me if I get involved. Should I go to a shop to buy a new  jacket I
    will see a lot of jackets hanging on the pegs. They are  jackets. If I try
    one on and it seems to be okay, it becomes my jacket. I pay the
    money which allows me to call it my jacket but it  really becomes my jacket
    when I believe it is my jacket. You can  observe for yourself. What is the
    difference between a jacket and my  jacket? It's an identification, a
    movement of energy.



    This  is what happens in the meditation. We identify with the idea
    of myself as my continuous point of reference and then whatever is  arising,
    whether it's sensation or feeling or memory, is linked  together with this
    fixed point of reference which is me. I'm talking  about myself, this is my
    experience, so my existence is my belief in  my existence. Then you observe,
    
        'Why am  I believing in the existence of this, which is always
        vanishing?'
    



    Then  you can start to see what is meant in buddhism by delusion. I am
    making the item that I believe to be the eternal truth of me. Now  this is
    crazy. If it's a construct it can't be eternal; this is a  pattern arising
    and vanishing. It is directly here and immediate;  it's not just some
    fantasy. This is it. This is my life-here and it's  ever-changing. There is
    no originating personal essence or  maintaining personal essence or agent
    that brings about the  dissolving.



    So  when we get caught up in thinking about how we're doing and worried
    that we don't know what we're doing, try simply to see 'Oh
    
        ,  this is movement.'
    
    If I leave it alone  it will go by itself. If I hang on to it, it will tie
    me in knots.
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    [8.3]   WHO  IS THE ONE WHO EXPERIENCES EMPTINESS?
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    We  don't experience emptiness. You can experience a cup of coffee, you  can
    experience eating an orange or going for a walk. Emptiness is
    nothing-there-ness. Experience is how we describe our life inside  duality.
    I experience this. I am the subject here, this is the object  there and I
    can know about the object. Emptiness is not an object. It  is ungraspable
    and, in fact, it is the ungraspability of everything.



    Here  is the cup. I'm holding the cup. I'm grasping it. It comes into
    existence through my grasping. I am  holding the cup. I feel the
    weight of the cup. The weight of the cup  confirms the reality of the cup
    and the reality of myself as the  subject knowing the cup. That is the way
    we formulate our experience  inside the paradigm of duality. We create a
    narrative. We are talking  about something. As I was trying to indicate
    earlier, the thing that  I am talking about is born from, or called into its
    seeming existence  by, my way of talking about it.



    Everything  we experience is the movement of our mind. Our thoughts and
    feelings  and memories can make buildings and motor cars and airplanes and
    so  on. We know that different airplanes have different qualities of  seats
    in them. Some seats are more comfortable than others. That's  undeniable.
    Something is there to think and feel  and talk about. Emptiness is not like
    that.



    When  we have the sense of emptiness, we're like a child running into the
    park early in the morning. No other children are there. All the  swings are
    empty and the slide is empty. Everything is empty, it's  all for me so I can
    put myself into any of these places. This is what  we're doing all the time.
    Our mind is playing with the potential of  the appearances which arise for
    us.



    You  might be reading a book and you hear someone shout your name so now
    you pay attention to your name being called. Your attention goes from  the
    book. This is like the child who goes on the swing three times  and then
    runs over to go down the slide. This is our life, going on  and on and on.
    As we run around this play park of samsara we seem to  be experiencing a
    lot, but the moment of experiencing is always  vanishing. To talk about
    playing in the park is not the same as being  on the slide or the swing. We
    learn to substitute the concept for the  experience. We know that
    experiences vanish. Our holidays vanish.  Sunday night you have to go back
    to school on Monday but you can hang  on to the memory of what you did on
    Saturday. This is where we become  stupid. The actuality of the ungraspable
    immediacy of Saturday is  gone but you get to school on the Monday morning
    and the teacher  says, 'Okay everyone, you're 
    going to write an essay on 'what I did on Saturday'. Then hand your  work in
    to me and I'll see how your writing is doing.' You get rewarded for your
    skill in representation, re-presentation. There  was no way to give a mark
    for Saturday in the swing park. It was so  full of life but ungraspable
    however the teacher will now put a mark  on what you have written.



    This  is where we see how emptiness itself is ungraspable. There is nothing
    separate from emptiness. Everything is ungraspable and yet,  perversely, we
    manage to grasp at the non-existent.
    
        'Tell  me about what you did on Saturday.'
    
    It's  gone. You're talking the echo of Saturday into existence. By your
    action of talking you are making the non-existent Saturday appear to  be
    existent.



    Emptiness  cannot be experienced because it is the ground or the basis for
    the  emergence of experience. Experience is one aspect of the revelation  of
    the potential of the ground so if you are the child on Saturday  morning
    running into the park there is the colour of the metal chain  holding the
    swings, there is so much detail which is immediately  flowing in through
    your senses, and you have the arising of the  mental and emotional potential
    for apprehending, for taking hold of  your sense of what is there. The
    experiencer and the experienced are  both emergent and although it is clear
    that they do emerge, they  emerge in the way that a reflection emerges in a
    mirror—precise,  detailed, but without any inherent existence.
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    [8.4]  WHICH DHARMA STORIES COULD HELP PEOPLE  NOWADAYS WHO ARE NOT IN THE
    DHARMA?
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    This  is a nice question but an impossible question. Which people are
    outside dharma? We have some people here with us tonight from  America, from
    Brazil, from Spain. What is a good story for Spanish  people? Maybe
    Brazilian people need a different kind of story because  they are Brazilian.
    Just hearing that, you can see it's crazy.



    We  like some stories at some times. Various stories will touch different
    people at different times. The story of the Buddha is of a privileged  young
    man who gives up his wealthy family home. This looks like a  terrible career
    move: six years in the wilderness.  Later, however,  he sits under a tree,
    the light bulb comes on, and he has a great  idea. He is the first dharma
    entrepreneur of our period. He is the  CEO of buddhism. Now his mum is very
    proud. 'How  well you have done, my brilliant son.' You  can tell
    stories in so many different ways.



    Personally  I do not think of buddhism as an  evangelical philosophy or
    religion since it  does not invite you to homogenise yourself into group
    membership.  Rather the Buddha taught 84,000 approaches to understanding and
    it's  up to us to have some curiosity or not, to decide to study in a deep
    way or not, start to meditate or not. If the goal is freedom, then  the path
    also has to be suffused with the flavour of freedom so I  think in that way
    people find their way. 'How  will I know if I found the right way?' Well-the factors that determine your way include your karma. Karma  means
    your tendencies, your inclinations, what takes your attention.



    There  are many countries where people make flat bread and in other
    countries people make bread with yeast in it. The flour is roughly  the
    same, but according to how it is mixed and what kind of oven you  use it
    manifests in a different form. So we cook ourselves according  to how our
    potential is revealed through our personality, the kind of  family we grew
    up in and so on.



    If  you are looking and you're reading books, some aspects of practice or
    the way people have lived will appeal to you, and others will not.  But
    which is the best? The best is whatever practice you actually do.  That is
    to say it's the one that sings to you, the one that you  actually do. You
    might fancy doing some very elaborate yoga, but if  actually you have an old
    tired body then it's not going to bend too  much. Your body says,
    
        'Not for me.'
    
    'Oh, but it's the best way, it's the only way. All the buddhas
    have bent  their bodies.' You might believe that,  but that's because
    you haven't looked enough at the paintings of  buddhas. There are plenty of
    fat buddhas.



    How  shall we help people to come into buddhism? Clearly, try to be kind,
    try to be friendly. That might impress some of your friends or the  people
    you work with and they might ask, 'How come you're so quiet?
    You keep so calm
    
        even though there's a lot of  pressure at work.'
    



    The  problem here is the restrictive nature of intentionality. If you do
    things the 'right' way, you will get a good result which confirms  that you
    have done the right thing. But how will you know if it's  right for you?
    Well, in every buddhist system there are people who  will tell you what you
    have to do, whether it's a theravadan  practice of slow meditative walking
    or a mahayana  development of compassion.
    
        'This is what  we do and we do the best thing. So if you do what we do
        you'll be all  right.'
    
    Fit in, be normal. Maybe not.  Maybe you are a very strange person, in which
    case you need strange  buddhism. There's plenty of strange buddhism!



    So  the first thing you have to do is look at yourself. Let's  go back to
    the question: how do we interest people in the project of  looking at
    themselves? If somebody says that they get depressed a lot  then a normal
    response is to offer some  advice such as: you should see a doctor;
    exercise would be good for your depression;  try drink less alcohol…  These
    kinds of suggestions you get very readily: something must be  done. There's
    always somebody available to tell you what you have to  do.



    From  the point of view of dzogchen, all we have to do is be interested in
    how we are. Pay attention to how you are. How is your breathing? How  is
    your posture? Does your posture influence your breathing? This is  not a
    very complicated thing. You bend over and squeeze your gut and  see how that
    affects your breathing. Then you sit up straight, you  let the diaphragm
    relax and then you see how your breathing is.  Through my posture, I can
    collaborate with the easy flow of breath.



    So  from the point of view of dzogchen, it's not about some special story
    that will interest people or stories of great yogis and all the  things they
    achieved but perhaps if we relate with other people, we  can observe the
    manner in which our different ways of speaking open  or close down curiosity
    in the other. That's the key thing. If  somebody thinks they're depressed,
    we can maybe ask, 'Oh, how is that for you?' You don't need
    to ask why, which might require them to talk about their  childhood or some
    trauma or something intimate or private. Just—'How is that for
    you?'



    Rather  than telling stories for other people, we can encourage them, or
    invite them, to tell their story in a way that allows them to reveal
    something new of how they are to themselves.





[image: wave]



    [8.5]  ARE TRAUMAS IMPEDIMENTS TO REALISING OUR  TRUE NATURE? IS
    ENLIGHTENMENT POSSIBLE WITH SUCH TRAUMAS?
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    This  goes back to what we looked at about half an hour ago. It could have
    been a chronic kind of trauma, of never being loved or cared for in  your
    childhood. It could be a sudden acute trauma like a rape or a  car crash.
    From the point of view of meditation, the question is
    
        'Who did this happen to?'
    
    Something  happened, that's for sure. The structure of traumas tend to be
    either  an excess or a lack: an excess of pain, an  excess of enforced
    intimacy, or a lack of loving kindness and care.  Both of these forces cause
    us to be decentred.



    A  very useful thing to do when you have time is to stand up straight in
    the middle of the room and then lean to one side and then lean to the  other
    side and then lean forward and then back. Then you see very  directly that
    when you're not centred and  grounded, there is a lot of tension. Your
    muscles are having to do  what your skeleton should be doing. You're holding
    yourself in a  position and that affects your breathing and relaxation and
    adrenaline in the body and so on.



    This  is what trauma generally does. It brings  all kind of subtle tensions
    in the muscles which don't release.  This can lead to a habitual generation
    of  adrenaline in the autonomous nervous system  resulting in a kind of
    hyper-vigilance.  Most of us live in environments where there  are always
    provocations to encourage that tension.



    So  the basic orientation in dzogchen is relax, release, relax again,
    release more. We're not striving to build up the two accumulations of  merit
    and wisdom. We're not trying to create ourselves in some new  formation but
    we become aware that we are self-limiting. We hang on  to habit formations
    from the past, assumptions about who we are, how  we should live.



    With  trauma, you may have had a car crash and have to be in a wheelchair;
    you might have ongoing physical pain and you also might feel that  you've
    ruined your own life. There's an ongoing flow of sensation and  emotion and
    cognition that feeds into building a narrow  identification of what you can
    do with your life. In a sense, it's  simply an intense form of an ordinary
    problem: I need to relax and  release, but if I have a kind of spasming in
    the body it's as if the  body is doing the grasping and attaching rather
    than the mind.  We  simply have to relax more.



    One  of the ways we don't relax is that we fight against our experience. 'I 
    don't want to accept that this has happened to me.' The trauma could
    also arise as a diagnosis such as that  you have a bipolar disorder or a
    tendency to schizophrenia episodes.  Namkhai Norbu always used to talk about
    working with circumstances  and he linked this with not entering into
    judgment. Don't solidify  your life situation, don't turn it into something
    defined and  restrictive.



    In  order to work with circumstances you have to be close to how it is.  If
    you have a little garden and you want to grow some flowers, you  have to
    know what the nature of the soil is, whether it's acidic or  alkaline,
    whether it's heavy with clay or light and sandy.  That will  let you know
    how you need to work with it. If the soil is very heavy  clay, quite a lot
    of things won't grow so well there. 'But the plant  I really want to grow
    doesn't grow in my garden.' That is not working  with circumstances. That is
    blaming circumstances because they don't  fit with your idea.



    So  we always want to return to the actual phenomenon: less  interpretation
    and more simple observation and being with. Then you  find out how your
    breathing is. Then you can observe whether you eat  your food very quickly,
    whether you chew it enough, if you get  stomach pain later and so on. Start
    to become more conscious of how  thoughts arise in the mind, and you can
    observe simply, directly 'I believe that my thoughts tell me the truth
    about who I am.' I believe in the thought because I believe that the
    thought is telling  me a truth. If you recall what we were talking about
    earlier, you can  maybe see the problem. It is as if this habitual
    patterning of my  thoughts is showing me the truth about my fundamental
    limitation and  identity. It's telling me 'this is your life.' No wonder we
    might  feel trapped in a trauma reaction. When we relax, what we're doing is
    relaxing our tendency to believe because belief is the giving of  mental
    energy into the arising formation.



    So  we just sit with the thought, even if  the thought is very
    self-hating. 'No one  loves me. I fucked up everything.' It comes
    around again and again, automatic, negative thought. Why is it  being
    repeated? Because it keeps vanishing.



    If  you stay with what's arising, for example,
    
        'My  mother never loved me. Why couldn't she love me? If only she had
        loved me,' I am then in the  business of thought production, of narrative
    elaboration: I will find out the meaning of  my life by telling me stories
    about myself. Instead relax in the  out-breath and simply sit with this
    habit-formation. If  we do this in a reasonable way with short periods of
    sitting and  continue it over time we will see that these arisings thin by
    themselves. You are not a thing.



    Pain,  emotional pain or physical pain, can increase the sense of our
    'thingness'. If we sit and observe, we see it is movement, and when
    movement is recurring in repetitive patterns, that is because it's  being
    directed there by our belief and by our energetic orientation.



    From  the point of view of our practice, we don't want to struggle to
    change things because everything changes anyway. When you see  directly that
    the content of your experience is always shifting then  you don't need to
    try to change it, but when you have a trauma  structure, it is as if there
    is a repetition of a very narrow  patterning which comes again and again and
    again.



    This  is your life potential having somehow been captured into a loop
    around the repetition of certain factors. This comes about through
    grasping—the grasping of muscular tension; the grasping of  energetic
    tension through the prana system but more specifically it  comes from the
    grasping of belief, belief which is often invisible to  us.
    
        'I know that this is how I am.'
    
    No,  you believe it, and if you can see that you believe it and that  belief
    is a potential invested with your life energy, then you can  relax and
    release this tension. Slowly, carefully. Then there's more  space, more
    creativity, more potential.
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   [9.1]  HOW DOES GURU YOGA OF THE WHITE A RELATE TO USING PHAT!
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    The  basic orientation in dzogchen is that the purity of the mind is  always
    present but we, in the sense of us being a separate individual  caught up in
    our thoughts and emotions and so on, are not in touch  with it. There are
    many different methods of trying to bring about an  opening so that these
    two seemingly separated domains can show their  original integration.



    When  we do the guru yoga with the sound of Awe are relaxing out of
    our fixation on  subject and object as different. If we use the sound of
    Phat! it's a disruptive method to shock a gap  between the seemingly
    uninterrupted flow of thoughts and feelings. It  just really depends on
    circumstances. Outer circumstances, which is  going to be easy to do, and
    the inner circumstances, what is our  mood.



    The  basic division in all the methods is whether there appears to be
    somebody doing it or not. If 'I' am doing it, then it is as if 'I' am
    making it happen and this leads to the sense of a separation between  the
    subject and the object.



    Generally  speaking, the more active the method, the more it has a kind of
    shadow or disadvantage that it is subtly affirming my sense as the  doer or
    the maker. The reason why we privilege or focus on the guru  yoga of the
    white A is that by releasing the sense of agency is also  dissolved into
    spaciousness without effort. The less effort you can  make the better
    because the method and strong engagement suck energy  into the
    self-position. That position is itself empty, but when it  vibrates with the
    energy of our identification, it is as if something  is there.
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    [9.2]  HOW TO WORK WITH MINDFULNESS PRACTICE SINCE  IT HAS A STRONG PRESENCE
    OF THE WATCHER?
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    This  is in some way similar to the previous question. I can be mindful of
    my posture, mindful of my breathing. That is to say, 'I' am  mindful of
    something. With that kind of  orientation there is the advantage that you
    minimise distraction  because you know what you're going to focus on before
    you even  start the practice. That could include body  scanning in a
    
        vipassana style but there is still clearly a doer, someone
    who  is doing the watching. Who is doing that? I am. Even if you try  to
    maintain a very pure simple watching since it  is still very close to the
    ego sensibility, it invites the  association of thoughts and feelings.



    Dran-pa is the Tibetan word that is used to translate
    
        smṛti
    
    (in Sanskrit), sati (in Pali),  and mindfulness in English.
    It means to  recollect or remember, so you bring your attention back to
    something.  If the focus of your attention is space then when you try to
    bring  your ego in relation to space, the ego, which needs something to hold
    on to doesn't like it, and so we get distracted. What is distraction?
    Distraction is simply the ego identifying something that it can
    hold on to.



    Only  the sky can be aware of the sky. The more we empty the content of the
    mind and the sense of mental functioning, the more space there is for  the
    non-duality of space so that it can appear as subject or object.



    The  dzogchen point of view is always about not trying  too hard. Again and
    again we have to come back to the view. From the  very beginning the mind
    has been complete. What we are looking for is  already present. 'Complete'
    means nothing needs to be added, nothing  needs to be subtracted. Therefore
    we relax and open and relax and  open. This is the form of mindfulness in
    dzogchen.



    If  you start from the belief that “I am often confused, I'm
    easily distracted, my mind is all over the  place”, then it follows
    that since  you have a problem you need to bring yourself together, focus
    your  energy and really stay on task.



    Here's  the big difference. If you start with the problem and you try to
    solve the problem, this may be good dharma practice but it's not  dzogchen.
    In dzogchen we start with the absence of a problem  and when a problem
    arrives, well, we're not the sort of people who  have problems so we say,
    'No, thank you.' No junk mail accepted at this address.
    If you  don't smoke and somebody offers you a cigarette you say,
    
        'No  thank you.'
    
    When thoughts, feelings,  sensations arise on a buffet table we just say,
    'Oh, no thank you,' because we want to open to our
    awareness which has no needs.



    Once  we see that this is the ground of our presence, when we then get up
    from our sitting, we move into the world where we have to make  decisions
    and choices. If you live in a village or a town there are  different shops.
    If you are going to the post office maybe you go  down one road and if you
    are going to buy fruit you go down another  road. What is arising in your
    mind formulates your energy of  manifestation, so you walk one way or
    another. Each choice we make  has a situational value but no intrinsic
    value. You go to the post  office to buy stamps. If you don't need stamps
    you don't go there.  The arising of the sense 'I need a stamp' takes me to
    the post  office. Having bought my stamps, I don't need to continue thinking
    about the post office.



    Here  we see the self-arising and self-vanishing of a thought pattern. It's
    not about blocking thoughts and feelings, but allowing them to arise  and
    vanish as they become the texture of the unfolding world that we  are moving
    in.



    If  you have a habit of striving in meditation with a clear sense of a
    goal, you can see that you are trying to organise and direct what is
    arising. You are like a shepherd organising the sheep. But in  dzogchen
    mediation we are concerned with freedom.  The sheepdog is  not able to
    organise which way the crows are flying in the air. So  when we sit in the
    meditation we say, 'whatever comes, comes.' We're  not trying to make
    anything happen. We're not believing that one  pattern of manifesting is
    better than another because there is no  inherent existence or inherent
    value in any of the patterns which  arise, the value is situational. If I
    want  to buy oranges going into the post office is useless. It shows the
    relativity of value.



    As  we manifest in the world, new situations are revealing themselves
    moment-by-moment and, if we are free in  ourselves, without a fixed agenda,
    we can respond.
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    [9.3]          THE MANY VEILS OF SAMSARA ARE SO THICK.  CAN WE TRULY FIND A
    WAY OUT OF SAMSARA?
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    This  is a beautifully formulated impossible question because again we are
    starting with a problem. The veils in samsara are very thick or, if  we make
    it more personal, 'I get lost  very easily.' Since I get lost, how
    can  I find my way? From the point of view of dzogchen, the question is 
    'Where are you lost?' Why  do you think you are lost?
    
        'Because I'm  not where I should be. I'm not among the buddhas.'
    



    When  I go outside I see that people are struggling with their limitations.
    According to the limitation of my mind  they are pretty limited so
    either I get away from being where all  these limited people are or I try to
    find out what it means to be  limited. What limits me are my habits, my
    impulses, my concepts, my  feelings. So from the dzogchen point of view the
    instruction is  simply stay present with your habits, your impulses and so
    on. The  thought comes 'I need to get up, I'm  very restless.' I
    need to get up is an  interpretation arising from the fact that there is a
    feeling of  restlessness. If I sit here feeling restless I won't be happy.
    Maybe  I could be unhappy?
    
        'But I'm looking for  freedom from liberation, how can that be the same
        as just sitting and  being unhappy?
    ' So there we see that we  are formulating the idea as a freedom
    
        from
    
    limitation' and because we have many, many limitations we will be  running
    forever.



    In  dzogchen our concern  is freedom with, freedom with my
    depression, my anxiety, my  self-hatred. I'm sitting, and some horrible
    thought about myself  arises. The one who picks up that thought, who merges
    with it, is the  self. That's something we know how to do but the
    encouragement is to  simply relax or relax into the out-breath and allow
    whatever comes to  come, and go. 'I hate myself.' This only seems to
    be about me if I pick it up. The thought is arising and  it's vanishing. All
    mental events are impermanent. They vanish very  quickly.



    The  limitation is not in the object which arises but in my identification
    with it. I identify with the content because of a vibration or  anxiety.
    This is why the central point in dzogchen is to relax. My  mind is complete.
    Nothing to add and nothing to take away. But my ego  constellation, which is
    the movement inside the flow of experience,  this ego self is always
    concerned with adopting some things, taking  them in and pushing other
    things away:
    
        'I  don't want to be like this. I want to be like that.'
    
    So  push away and pull in. But when we observe ourselves, we see how much
    effort we have made in our life to modify ourselves, to develop  certain
    qualities and yet we've never arrived at a stable place.  The key point is
    to see that what I take to  be myself is not a fixed entity. It is a series
    of patterns of  energy. It's like the waves that are always moving on the
    ocean. How  will I find any peace if I'm moving this way and that with each
    new  wave that arises?



    As  Garab Dorje points out, the central first  point is to open to
    your mind as it is in itself.  If we do not see  that the mind itself is not
    a thing, then our identification always  falls onto this shifting pattern of
    ego identity so that the emergent  idea 'I am tired' or 'I am hungry'
    becomes a definition of some truth  of me.  Even though it is very
    situational  and dependent. When I  experience it as something real and
    true, I have to do something. If  I'm hungry I must eat something, however
    if I were absorbed  in reading a book I might not experience hunger in the
    nerves in my  stomach. That is to say the value of the sensation which I
    interpret  as hunger is not fixed, it is also situational.



    In  this way we have to see that these thick veils are in fact not some
    object which is hiding our life from us but is our own deluded search  for
    true value in the impermanent.



    The  veils in samsara are thick because we make them thick. We don't do
    this because we are bad people, but because we are looking for  something
    permanent where there is only impermanence. This is our  delusion. We are
    like somebody who thinks there really is water in a  mirage. I look and look
    and
    
        'Oh maybe  there is no water in this mirage but in the next one, for
        sure there  will be water.'
    
    Instead of learning  from experience—'Oh this is a mirage,  it has no
    water'—I am sure that my  concept, my belief that there is water in the
    mirage, is the truth.  This is the mental dullness that stops the ego from
    relaxing and  deciding, 'Hey, this is a losing game, why am I playing this?'
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   [9.4]  OVER THE YEARS YOU HAVE CHANGED THE TERMS YOU USE TO TRANSLATE SOME
    WORDS. YIDDAM YOU NOW TRANSLATE AS 'WISHING  GOD' OR AS 'PATH DEITY'. HOW DO
    YOU DECIDE?
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    Hopefully  it's because I have learned something over the many years I have
    been  looking at these things. This is a time of transition for dharma
    coming into the west, and it presents certain problems. If we fix the
    vocabulary for how to translate the many, many Tibetan technical  terms,
    then this makes translation very quick, and when you're  reading the
    translation you really can believe you know what's being  referred to.
    However many technical terms  have multiple meanings and the different
    meanings arise in different  contexts. This variety of possibilities means
    that in some kind of  texts you can read the meaning of a sentence in
    several ways;  translation is a work in progress.



    In  English we have at least 50 translations of the poems of Baudelaire.
    Why is one not enough? Translation always brings problematics, also  for the
    reader who has to read with a delicacy, with a lightness and  sensitivity,
    and participate with their whole being. Try to feel the  resonance of the
    words and they will evoke different memories in  yourself, a different sense
    of possibilities. Reading is a  conversation. You may have some novels that
    you've read many times in  your life. Each time you read it new aspects
    become foregrounded and  significant, and what seemed very significant
    before may recede into  the background.



    Learning  dharma, practising dharma, is to enter into a conversation. Buddha
    Shakyamuni spoke to the people around him. We believe that his  student
    Ananda was able to accurately remember everything the Buddha  said. Later it
    was written down but as soon as it was written down  you started to have
    commentaries because there is always some density  in a text which can be
    teased out and unpacked. When we study a  dharma text, we shouldn't be
    trying to grasp onto it to get some  definitive meaning. If the dharma is
    going to speak to us it will  speak to us in our embodied being with our own
    gender, age, history  and so on. It's an ongoing movement.



    The  French scholar Rousseau described it as the infinite conversation and
    if we read more books or hear another teaching it brings a new  flavour.
    Each of these, rather than  presenting you with something to hold on to, is
    more like a massage  that can loosen some of the tensions and fixations that
    we're trapped  in.



    It's  for that reason that I revisit translations I've done before and I
    often present a new formation of it. Whatever capacity I have to  illuminate
    something depends on the degree of clarity that shines  through me in the
    moment. In the Tibetan tradition dharma  practitioners would travel around
    and hear many,  many different teachers. They would hear the same text
    explained in  maybe twenty different ways.



    If  you were trying to draw a tree, each time you looked at the tree you
    would see some new aspect. If you sat all day to draw the tree, as  the sun
    moved across the sky and the shadows changed, the tree that  you saw would
    be shifting and turning. The tree is offering  possibilities of
    participation. The tree is not a thing. If you look  at it in the moonlight
    it is very different from the tree in the  daylight. It's the same with
    everything in our life. Our toothbrush  looks different according to our
    mood but you will only see that your  toothbrush looks different if you
    actually look.  You may use your toothbrush for a week without ever seeing
    it. You're  on automatic pilot, asleep in your assumptions.  What this does
    is it  allows the concept of my toothbrush to seal this thing in my hand
    into a shape which requires no examination since  'I know what it is.' Now, 
    if we are dharma people we should be shocked. Toothbrush is what we  name
    this, but how is it? Then we have to  see, the amount of light coming in the
    window, whether we are in a  hurry or not, whether we've changed the make of
    toothpaste… some  have little strips of red or they have different
    colourings in them  that will affect the toothbrush. Assumptions are stable
    but phenomena  are unstable.



    In  dzogchen we turn to the phenomena, to the simplicity of light and
    sound, the immediacy of non-conceptual appreciation of beauty.  The  texts
    are gestures of appreciation and if you bring your own capacity  for
    appreciation into it, then different aspects will unfold in  different
    moments.
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    [9.5] HOW CAN I FOLLOW DHARMA  ADVICE TO ENJOY LIFE WITHOUT FEELING
    GUILTY THAT I AM NOT STUDYING OR  SAYING MANTRAS?
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    Dharma  practices, including studying, saying mantras and visualising, are
    like a donkey. You sit on the donkey. That's what the donkey is  for—to
    carry you. We refer to dharma vehicles and paths. Perhaps  you want to be a
    world champion weight-lifter, in which case carrying  your donkey may be
    very useful. Dharma is for you; it is to help you  open to life. Dharma as
    teaching and practice is artificial. However,  we engage with the artificial
    to alter our energy so that we can open  to the non-artificial.



    The  texts say that wisdom is emptiness, and method is compassion. All the
    different dharma techniques and possibilities of study are the  compassion
    of the Buddha, designed to help us awaken to wisdom.  Dharma is important as
    method so you have to learn to use the method.  If you say,
    
        “It's holy dharma  therefore I have to do it because it's holy”
    
    then  you may as well be Roman Catholic. Catholics also believe that what
    they do is holy, and they do what they do because they know it's  holy. It's
    a solipsistic circle.



    The  Buddha taught the dharma not to make buddhists, but to make buddhas.
    If you feel guilty and bad because you're  not doing enough dharma, then
    it's as if you imagine that you are  building up a supply of dharma
    knowledge as if it were money,  a  currency. This way of thinking and
    talking you do find in dharma  where it talks about accumulating merit and
    wisdom as tools for  helping us to progress.



    This  is not the view of dzogchen. The two accumulations are necessary if
    you are in samsara and you need to buy a ticket to nirvana. However  in
    dzogchen we read from Samantabhadra , the original Buddha, that the
    ground is free of both samsara and  nirvana, that it is not a thing.
    Ignorance is to not see that the  ground is open and empty. In not seeing
    that, begins  the process of imagining  that there is something there, and
    someone here—me! On  the basis of this interpretation, we formulate all the
    different  seeming separate entities of the world.



    When  we look at our text it says there is no limitation and no liberation
    yet we feel we are trapped in samsara. Who is trapping us? We are  trapping
    ourselves by holding on to things which we can't catch.  Because we can't
    actually catch phenomena, we catch concepts and we  weave concepts together
    into narratives, into stories.  Being wrapped in  a story, we're not able to
    see that the story is illusion.



    Illusion  doesn't mean that the story is worthless or shouldn't be there.
    Illusion means don't take the story too seriously. As we function in  the
    world, method is being able to operate in the domain of  narrative; wisdom
    is knowing that stories establish nothing at all.



    If  you are doing dharma activities like visualising and saying mantras  and
    counting them and so on, you have to do it with faith but not  with
    seriousness. If you consolidate your practice, it becomes no  more than
    'something I have to do'. If you do practice and then you  don't do it, you
    can see for yourself whether doing some practice  helps you or not.  You can
    then decide for yourself whether it has  value or not. But if you just do it
    because it seems important and  your teacher told you to do it, then you're
    in a narrative, in a  story.



    Don't  turn dharma into a burden. When you are not sitting in formal dharma
    practice, just observe the blossom in the trees, the beauty around  you.
    Beauty is uncatchable and yet it touches you. You are nothing,  touched by
    nothing. This is pure dharma. When the wind blows across  your face…
    sensation and nothing. Dharma is everywhere in  everything.
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    [9.6]  WHAT ENERGETIC EXPERIENCES HAPPEN  WHEN DZOGCHEN PRACTICE IS GOING
    THE RIGHT WAY?
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    This  is another impossible question because it implies that each of us in
    our energetic composition is a kind of standard factory issue.  According to
    our activities in previous lives, in  previous situations, we find ourselves
    with this body. Some people  are very sensitively connected to their body,
    others are not. Some  people have bodies free of pain. Others have a lot of
    pain running  through the body.  There is no standard issue body and we have
    to  attend to the specificity of what arises for us in what we call 'our
    body'. Moreover people have different capacities with their sense of  smell,
    their sense of taste, with the intensity of orgasms they  experience. The
    body has its own patterning. First of all you have to  make friends with
    your own body and see how it is. Then you,  yourself, can see what changes
    are occurring in it but there is no  standard issue.



    Nyam is the Tibetan term for meditation  experiences, and
    in connection with the body nyam may be experienced as pleasure or
    bliss. How that manifests is also  influenced by how the prana is moving in
    our subtle channels.  For  meditators the key point is to not enter  into
    comparing and contrasting.



    Somebody  tells you that they had a wonderfully clear vision of
    Padmasambhava.  What does this mean? It means that they had a wonderfully
    clear image  of Padmasambhava. But what does that mean?  You can interpret
    it in all sorts of ways. Padmasambhava may be coming because the
    last drop your good  karma is now finished. 'I've come to see  you
    because you won't see me again for a long, long time.' Since we're in
    the realm of stories: '
    
        Why  did they get that vision and I don't get a vision like that? They
        must be doing better than me.'
    



    If  you compare, contrast and reify  you make substantial these kinds of
    momentary experiences and then  you give yourself a headache. Comparing
    ourselves to other people is  not helpful because you can only compare one
    thing with another  thing, and our practice is designed to dissolve the
    delusion that we  are a thing.  So we shouldn't be concerned with success or
    outcome in  our practice because then we're coming to a  conclusion. Very
    often the mind is clear for a few days then it's not  clear, like the sky in
    England. Some days a lot of clouds then other  days, no clouds. The sky is
    always clear itself but the clouds come  and go. If you are observing the
    clouds, you learn about clouds. You  can say the clouds are big or small or
    dark or light or moving  quickly or slowly but the sky is just the sky. We
    are  concerned with the sky, so measuring the quality  of the clouds of your
    transient experience is not really good  practice.



    There  is a slight anxiety in the question: 'How can I know that I'm
    going in the right way?' Samantabhadra describes how, when we are not
    attending to or are ignoring the open  ground, our experience starts to
    thicken. That's quite a simple idea.  We know what it's like when we have an
    intense emotion—it's as if  we're wrapped in anger or jealousy or desire.
    There's a kind of thick  feeling inside our body. When we are relaxed at
    ease we respond to  the wide variety of stimuli around us; we are more thin.
    So the  thickening arises because of the intensity of dualistic contact,
    grasping and merging. Clearly thin is more  useful than thick. If the haze
    is thin then you can see through it.  If it's thick you can't. You see that
    in nature. Sometimes mist comes  in a valley. At first it's very fine, you
    see through it, then it  thickens and you don't know where you are.



    Generally  speaking, life should get lighter and easier and everything
    should be  transparent and thin. If a difficulty arises, you may feel sad
    but  then it's gone. If you find your mind thinking about that bad
    experience without being attentive to your experience, you can see  directly
    how you feel thick and dense and lose contact with the  environment. 'Leave 
    me alone. I'm in a  bad mood. Just leave me alone!' It means:
    
        'I'm just in this. I can't get  out of it, but don't fucking try. Leave
        me!
    
    'It would be surprising if we didn't  know what that kind of
    experience is like. So there's attachment.  There's fusion into the
    thickness and intensity of a dualistic  moment.



    Only  you yourself, individually, can know your profile and have a sense of
    how it moves and changes with circumstances. Our goal is not to  improve the
    content of our mind but rather to be open and present with
    however our mind is. You can be sad when you're sad, angry when  you're
    angry, hungry when you're hungry, but without making these  positions or
    flavours a way of life or a fixed identity.
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    [9.7]   WHAT  IS THE MEANING OF THE UNCHANGING NATURE OF THE MIND?
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    The  unchanging nature of the mind is that it is beyond thought. That's a
    slightly evasive answer because thoughts  are always moving so the
    unchanging nature of the mind has to be free  of thought. Thought changes,
    moves, interacts, develops, declines and  so on.



    The  unchanging nature of the mind is the base or the ground which is open
    and empty and ungraspable. This is inseparable from awareness which  is the
    illuminating capacity of the ground to reveal the spaciousness  within which
    the clarity of experience arises. This is inseparable  from the phantom-like
    movement, the apparitional movement, of how we  are moment-by-moment moving
    in the sea of  experience.



    Each  of us has never been born. Clearly this sounds stupid. Of course we
    have been born. We may even have our birth certificate in our bag. We  were
    born into the world and into society. Our birth is registered.  We are
    officially-existing people but this is like our persona, like  a mask. It's
    like a calling card. This is the shape, the  presentational shape, of
    ourselves.



    When  you stay gently present you see how your body pulses and moves with
    the environment. The body is part of the world. The ingredients of  our
    body, the different chemicals and so on,  are what is found in the world.
    The world is showing itself as us and  from the dzogchen point of view, this
    world is the field of  experience; it's the field of disclosure and display
    of the clarity.  This field of emergence is inseparable from the open empty
    ground.  Emptiness shows as light and within light there is movement.



    In  the dzogchen teaching it says light arises as rays, but also as  blocks
    of light. If I look out the window I see the colour of the  different cars
    and the trees and gardens and so on. That is an aspect  of light which is
    actually inseparable from the rays of light that  are coming from the sun.
    So this body is an emergence,  moment-by-moment.



    Buddhist  texts, particularly tantric texts, describe  our world as unborn
    and unceasing. From that point of view, I am  unborn. That is to say, I have
    never been a thing. When my parents  had sex and the impregnation occurred,
    immediately complex processes  were occurring. This continued for nine
    months within my mother's  body. Then I came out and new processes started.
    Breathing air,  umbilical cord cut, starting to learn many, many different
    things…  So 'James' is a  term which is applied to an undefinable,
    ungraspable process which is  nonetheless showing itself. In that sense
    James is unceasing and yet  unborn. The more you look at the process of the
    many millions of  James' moments, the truth of this is emptiness because the
    light of  the movement of my body that you might see at this moment is
    already  vanishing.  And because it hasn't become something, in a sense it
    never changes. This becomes that. But if there is no 'this', what  will
    'that' be? It is our dualistic conceptualisation which gives  birth to the
    entities of the world.
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    [10.1]  WHY DO STORIES BELONG IN THE HOUSE OF COMPASSION RATHER THAN IN THE
    HOUSE OF WISDOM?
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    The  stories we tell about our own history, about the countries we have
    lived in, about when we met the dharma and  so on relate, in the first
    instance, to us trying to have some  compassion on ourselves, to establish
    an identity for us. When we use  stories to link to other people, to tell
    them about our feelings for  them these are all ways of reminding ourselves
    that we are already  connected. From the dualistic relative truth position
    it is as if we  are trying to build bridges of connectivity, pathways
    through which  we can communicate.



    In  the non-dual truth of our existence, everything is connected together
    because no phenomenon has any individual existence. By opening to the
    ground we experience the openness of the field—everything arising  at once,
    including ourselves. Then our movement is a movement of  connectivity within
    that field and because our body is always  somewhere, our speech is directed
    to someone and our mind is full of  thoughts and sensations about something.



    Wisdom  is silent. Wisdom doesn't tell any stories. Wisdom is relaxing into
    and opening to the fundamental basic emptiness which is the space of  all
    appearance. Within this infinite silence thoughts, feelings,  sensations,
    memories and so on arise as a movement which generates  our sense of
    particular appearances.



    When  we think and talk about situations we are describing dreams. If I say
    I was born in Scotland, that Scotland where I was born does not  exist. The
    particular constellation of events and people and weather  that constituted
    the Scotland of my youth has vanished. Even when I  seemed to be inhabiting
    that particular world, it was slipping  through my fingers. All phenomena
    are ungraspable.



    Stories  are the means by which we generate this illusory sense of
    appearance.  By maintaining the non-duality of wisdom and compassion, we can
    be  present in these stories with the other people who inhabit the  stories
    without taking it as strongly real. It's not that the Buddha  comes out of
    some pure realm into this defiled, ordinary truly  existing realm of samsara
    but rather that in the clarity of the  Buddha's mind, when he sits in the
    Tushita pure land, the dimension  that he entered into is a dream-like
    formation.



    From  the very beginning of time nothing has happened or we could say
    no-thing is the only thing which has ever happened.  As you can see,  every
    moment of our lives we are constructing forms which vanish by  themselves.
    When we awaken to the emptiness of these forms, we can  relax our need to
    pretend that they are strongly real. Stories help  linking, which is the
    actual situation of all things arising together  from the same ground.





[image: wave]



     [10.2]  HOW DO THE VISUALISATION PRACTICES OF TANTRA RELATE TO DZOGCHEN?
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    When  you visualise something you are imagining something. You are saying,
    
        'I can imagine a male, female figure, peaceful, wrathful, naked or  with
        clothes and ornaments.'
    
    The beings  in other realms in samsara wouldn't be doing these same kind of
    visualisations. The tantric deities may be slightly strange-looking  beings,
    but they are basically like us. They manifest as a kind of  alternative
    identity. Their function is to let us see that we are  imagining who we
    think we are and that the more rigid our pattern of  thinking, the more we
    demand that our version of ourself should be  taken as the truth.



    When  we feel relaxed and free we can play with different identities. We
    can dress up in party clothes, we can dress as a clown, we can dress  as a
    businessman. None of these formations is the total truth of our  potential.
    The issue in terms of the ego self is that it needs some  reliable,
    irreducible central point, 'who I am', that I can come back  to. I go out
    into the world into different social situations, I  behave differently
    according to circumstances but I can come back to  'who I am'.  We  can all
    accept that we have a range of aspects to our personality,  but for the
    ego-self it is as if this core sense of myself is  something fixed. It's
    like the noun and the other aspects of  occupation, relationships, family
    membership, status are like adverbs  and adjectives.



    The  purpose of visualisation in tantra  is to dissolve this residual, fixed
    reference point. You visualise  the deity in either a simple or complicated
    form and then the  deity  dissolves into you, you into the deity, and then
    into emptiness. Then  we see that the ground of samsara and the ground of
    nirvana is the  same; it's empty, there's nothing to hold  on to. The ground
    is not a thing and nothing which arises from the  ground is a thing.



    This  understanding, when you experience it directly, is a very good way
    into the direct non-duality of dzogchen. In dzogchen we talk a lot  about
    the self-arising and self-vanishing of dissolving of thoughts  and feelings
    and so on. However you could do this many, many, many  times yet still avoid
    the experience of the dissolving of this  fundamental reference point of 'I,
    me myself'.  If that is the case  then you remain inside a dualistic
    position of 'I' the observer,  observing the coming and going of phenomena.



    Awareness  or rigpa is not an observer. The  observing function is
    done by the dualistic consciousness. It's vital  that when we are observing
    the arising and vanishing,  this means  observing even the most subtle part
    of the  field of experience, so that nothing, no trace of fixity or
    existence, can carry on a pseudo-existence.
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    [10.3]  HOW DOES EXPERIENCING OURSELVES AS  PADMASAMBHAVA OR ANY OTHER DEITY
    HELP US  LOSE OUR SENSE OF OURSELVES?
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    The  key point here is that losing your sense, your familiar sense, of
    yourself, is useful as a temporary experience in meditation, so that  you
    can see that this sense of yourself, your self-identity is an  illusory
    formation because Padmasambhava is also an illusory  formation. We need to
    be able to come back to our familiar identity  here. Unless you can truly
    dissolve every remnant of yourself into  light, you will have a residual
    location in this seemingly  flesh-and-blood body.



    We  need this body to function in the world, to work, to relate to  people,
    to pay our taxes and so on. Every aspect of being in the  world with others
    arises as an illusion. You need to get money. You  get money according to
    the way people or institutions are willing to  attribute a value per hour to
    what you do. Some people's work  receives 10 euros an hour, some receive 100
    euros an hour. This is a  conventional system of attributing value. Due to
    society's notions of  the greater importance of some kinds of work than
    others, there is a  monetary value attached to them so you are paid what the
    relative  conditions of the market allow. There is nothing fixed or definite
    in  this.



    The  more you look at your ordinary being in the world, the more you see
    that it is truly like a dream. Our identity is composed of  beliefs—what we
    believe about ourselves and what other people  believe about us. We don't
    want to lose our ordinary sense of self  but we want to thin it more and
    more until it's as fine as gossamer,  as silk, and then, of course, when you
    experience that there is  nothing to hold on to, then the process of sudden
    transformation in  sickness or accidents or death is much easier to be with.
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    [10.4]  HOW DOES ANGER RELATE TO THE WATER ELEMENT? HOW CAN IT BE
    TRANSFORMED  INTO MIRROR-LIKE  WISDOM? HOW DOES IT DIFFER FROM THE
    DHARMADHATU?
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    This  question highlights how relative truth is present even  in dharma,
    because there are other ways of  attributing anger, for example it is
    sometimes linked to fire and the  water element is linked to desire and
    attachment. It's always  important to remember that all of these teachings
    are like a massage;  they are ways of softening your rigidity and your
    desire to know  exactly how it is. Some lamas at some time  had visions in
    practice and they wrote down a correlation that anger  is linked to water.
    Anger was linked to water for them, and because  their students believed
    them, they  also believed that to be the correct correlation: anger is
    linked to  water. If you examine a range  of tantric practices you will see
    that various other links are made  between these different appearances or
    categories.



    The  second aspect is how can you experience that anger is related to
    mirror-like wisdom? Think of someone you don't like, someone who  makes you
    angry and whom you feel is a bad person. Then consider,  'There are no
    persons; there are only five skandhas, five  heaps of constituents.'
    Moreover, this terrible person whom I hate  does have friends and their
    friends don't hate this person that I  hate, so there is no inherent
    hate-ability in this person who is the  object of my anger. This person
    arises as a stimulus for my anger due  to how I am in relation to how they
    are in this moment. They irritate  me but they don't irritate everyone so
    this irritation is at least  50% mine and probably a lot more. My anger
    arises like a reflection  in the mirror. There is an undeniable appearance:
    'I feel angry', and yet the anger is a movement in my mind,  because it
    expands and contracts, heats up and cools down and my  sense of the other
    person as horrible varies in intensity. I see how  it is like a scene in a
    drama, in a dream. Both the constellation of  I/me/myself in this moment and
    the constellation of the other are  precise, like reflections in the mirror
    and empty, like reflections  in the mirror.



    The  third aspect of the question was 'How does this mirror-like wisdom
    differ from the wisdom of the dharmadhatu?' There is no real
    difference. These are ways of talking about that  which we can't talk about.
    Very many terms are used to describe how  it is but how it is is
    only revealed  in the silence of being present with our own mind.
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  [10.5]  HOW CAN  WE RELEASE RECURRING KARMIC PATTERNS SUCH AS FEAR AND
    ANXIETY WHICH  HINDER THE RECOGNITION OF OPEN SPACE?
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    The  answer to this is: with patience. Don't try to do anything. All
    phenomena are impermanent. When some pattern arises in your mind and  you
    identify it as an obscuration, as a cause of trouble for  yourself, then
    you're attributing a particular power and potency to  this constellation.
    People say,
    
        'When I  sit to practise and I relax, then anxiety arises. I want to be
        calm.  I don't want to be anxious.'
    
    When you  take this attitude you create the problem for yourself. The
    quality  of open presence is that it has no bias or selectivity. As with
    reflections in the mirror, the mirror is not touched by ugly images  and the
    mind is not affected by fear or anxiety. It's our ego-self  which is
    affected by these.



    So  we relax in the out-breath and we're patient. And if we are truly
    patient, both the fear and anxiety will dissolve and this tight  holding of
    an ego-self will also start to dissolve. The fuel of the  ego is belief.
    Things seem to be real and important when you believe  in them because your
    life energy is being poured into this image. If  you don't release prana or
    life energy into whatever is arising in  the mind, it will remain thin and
    dissolve easily. If you believe  that fear and anxiety and self-doubt and
    self-hatred are obstacles to  awakening, they will gain the power to
    function as obstacles through  absorbing your belief in them.



    The  basic meditation instruction, as many of you know very well, is not  to
    pull aspects of the field of emergence towards you and not to push  other
    aspects away. Perhaps you believe that your mind should be  bright and
    shining. Anxiety arises when  your mind does not feel bright and
    shining—'It shouldn't be here. I have to get rid of it'—however
    this very belief that I have to get rid of it somehow gives it the  energy
    to stay.



    We  have to remember that there is an absence of inherent existence in  all
    phenomena. Anxiety is an energetic manifestation with no inherent  defining
    truth to itself. If you leave it alone it will dissolve and  if you react
    against it you will feed it with more energy. We don't  have to do anything
    to release the phenomena which are in the mind  except leave them alone. The
    ego-self is not in charge. The ego-self  is an impostor. Believing in the
    truth of the imposter is the main  obscuration to the radiant openness of
    your own mind.
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     [10.6]  HOW CAN  I  DISCERN A THOUGHT AS IT ARISES RATHER THAN SUDDENLY
    FINDING MYSELF  LOST IN THE THOUGHT OR CARRIED AWAY BY IT?
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    The  key thing here is to open yourself to the state of rigpa, the 
    inseparability of awareness and  emptiness, at the beginning of the
    practice.  Awareness is inseparable from the space of the mind. It's what we
    call the self-lucidity or the illuminating capacity of that space.  When you
    get filled by a thought or carried away by it, the one to  whom this is
    happening to is your ego-self. You're wandering in  something and then
    suddenly you realise, 'Oh, I should  be meditating.' The
    receptivity of the  ego-self is like a container or a holder; it holds the
    thought by  seemingly merging into it. 'I am sad' or 'I am thinking' or 'I
    am  feeling,' but  this whole phrase 'I am feeling… whatever' is something
    arising in  the mind. This is an arising pattern which then vanishes.



    So,  if we ease ourselves out of this ego search for  identity, for a place
    of belonging, we experience the mind as  inseparable from space, which is
    that awareness of the dharmadhatu.  Then you won't find yourself
    merging in what is arising.



    Then  there are two secondary questions here. The first is 'Is it merely a
    problem for beginners?' Yes. And secondly 'Is there a recommended  technique
    to overcome this?'



    There  are many, many methods which help. One method in dzogchen  is not to
    apply any method and rely on the truth of the  self-liberation of all
    phenomena. Another method is to practise the  21 semdzins which 
    are ways of giving yourself an intense experience of an energetic  formation
    which then stops abruptly and now you're not in it. You  were in it, and
    then you're not in it. The more you practise  this method the more you see
    that you can be  spacious yet in it, rather than being merged in what is
    arising. You  offer spacious hospitality to what is arising. In  dzogchen we
    are always concerned with space and energetic  manifestation in it, light
    and sound and so on.



    In  tantra we are concerned with the nature of appearance. Tantra is  about
    transformation. 'I recognise that when I'm
    sitting I have a tendency to  fall into and merge with thoughts and I seem
    to be carried away on  them.' The method of tantra  directly
    deals with this. You imagine Padmasambhava,  Tara, or whoever  in front of
    you and with a great deal of devotion, reciting prayers  or mantras, you say
    from your heart, 'I  want to merge with you.' In a state of
    presence and awareness you imagine that you  merge into this form of the
    deity and then, in the  fusion, you dissolve into a ball of light  which
    vanishes into space and then there is just emptiness.



    According  to the tradition this is what we experience at death when all the
    familiar reference points of our existence vanish and the mind is  simply
    inseparable from space. If you have become familiar with being  inseparable
    from space you stay relaxed and open at that point. If  not, you're carried
    away by a stream of experiences which arise.



    Now  going back to the question, if you have been practising tantra, when
    the thought arises and you merge into it, you're in a fusional state  and
    when that fusion dissolves there is a moment of nothing. This is  the ground
    of awareness. If you can stay present in that then the  next thought which
    arises is arising manifestly from the ground of  awareness. In that way the
    thoughts, feelings, memories and so on  which were acting as an obscuration
    are revealed as the clarity of  the mind.



    In  the course of the day, when you are in different situations with
    different people, stay relaxed regardless of whatever is happening.  Then
    try to be present with the transition of your manifest presence  as it
    emerges according to circumstances. For example, if you're on a  bus
    traveling to work and the bus driver has to suddenly slam on the  brakes,
    maybe because a car has gone in  front of it, your body is thrown about a
    little and then you may  say, 'Oh!'A sense of
    shock arises. Rather than conceptualising, 'I'm  scared,' or , 'that was
    dangerous,' try to  see that momentarily I am full of this  and then not.



    In  the tradition they call this dang or dang-wa. It 
    is like how a crystal ball appears  to take on the colour of whatever it is
    resting on; if you put it on  red cloth it looks a bit red, you put it on
    blue cloth it looks a bit  blue. It appears as if the crystal ball has taken
    on that colour but  in fact it is the translucence of the crystal ball which
    allows the  colour to appear as if it is in the  crystal ball. In
    the same way, when the bus shakes and you're  suddenly full of shock, you're
    able to fill with shock because you're  empty. You might turn and you look
    at someone else and they're  shocked too, and you both laugh, 'Oh,wow! 
    That was strange.' Then something else, and then something
    else…  but moment-by-moment  throughout the day you are filled with this and
    then not, filled with  this and then not…



    If  you stay with this, you see directly that you can only be filled with
    all of these different experiences because you are not a fixed thing.
    Moreover, the shift in the environment shifts you. This is the  non-duality
    of self and other or self and environment.



    So  don't try to rigidly hold yourself apart, but stay relaxed and  pliable
    and allow these various experiences to flow through you. If  you do that
    then, because you are not blocking the arising in its  coming, you don't
    block it as it goes either.
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    [10.7]  HOW CAN  I SPREAD THE DHARMA TRUTHS SUCH AS IMPERMANENCE  AND
    KARMA,  WHEN OBSCURATIONS ARE EVERYWHERE AND EMOTIONS LIKE ANGER ARE
    INTENSE?
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    Why  would you want to spread dharma truths? Do you want to be born as a
    Mormon in your next life? Generally speaking, buddhism is not a  missionary
    religion. Due to causes and conditions, karma ripens in us  and we find a
    certain interest or openness to the dharma.



    If  you do want to give some flavour of a dharma understanding to people
    who had no conscious interest in it, if you're in conversation,  talking
    about climate change for example, or the spread of covid, you  might observe
    to  them that some countries get a lot of the vaccine and other countries
    don't get any. In Britain,  for example, we've had a lot of the vaccine and
    the prime minister is  very proud of this. We have achieved a great and
    wonderful quality of  selfishness! This  is obvious. You can see
    it. It is not hidden. This has been happening  in every culture for hundreds
    and thousands of years.  One  group goes up and gets special resources,
    other groups go down and get fewer resources. Then we can unpack the  story
    of 'we are good people because we have done so well'.   Nowadays in Britain
    there is discussion about our historical  involvement in slavery. At one
    stage people believed that slavery was  very good because it brought money
    into the country. They believed it  was 'good for us'.



    'Good  for us' is the focus of our concern and we don't  care about the
    other. You can see how when you have a belief in  duality you have a
    polarisation of self and other. It then seems  obvious that if self is
    victorious and the other is defeated, then  this is wonderful. Once you
    bring these two polarities together—if  my victory is inseparable from your
    defeat—then your defeat has to  be brought into our national story. Our
    happiness is now on the same  plate as your suffering. Now my happiness is
    not so tasty.



    Friedrich Engels  observed and wrote about industrialisation  in Manchester,
    a city in England. He described how the rich people,  the factory owners,
    built their houses out in the countryside, and  then built a special train
    line that would allow their wives and  daughters to go into Manchester to do
    their shopping without having  to see where the poor people lived.
    
        'It would  spoil my day to have to see all these poor beggars in the
        street. I  want to enjoy shopping for shoes and gloves. If there are
        children  out on the street with no shoes—oh it makes me feel bad. So
        please  remove the children from my sight. This kind of dualistic splitting is everywhere and we
    can  identify and highlight the many ways in which ordinary life
    demonstrates the truth of the Buddha's teaching.



    The  second part to this question is very important. How to engage with
    this without being over-aroused or cutting off? When we look at the  cruelty
    and selfishness in the world, it can arouse strong emotions  in us. We are
    meditation practitioners—we need to release ourselves  from this emotion
    because once we become aroused we lose our  equanimity and we lose our
    clarity and then it's very easy to think  that there are bad people doing
    bad things. There are no bad people, but there is the play of the
    patterns of the five  poisons and karma. Of course if you get too immersed
    in it, at a  certain point you burn up and burn out, and then you will cut
    off.
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       [10.8]  IS IT STILL POSSIBLE TO HAVE A GURU STUDENT RELATIONSHIP TODAY?
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Non-self means that there is no inherent existence or truth to self.


    The  social structure that we live in is not like that of a theocratic
    country like Tibet or a very vast, nature-filled country like ancient  India
    where many yogis wandered in the forests. The main basis for a  guru-student
    relationship to develop is capacity in the guru and  faith and openness to
    learn in the student. In countries like Tibet,  people would have ten,
    twenty, a hundred gurus. One would be referred  to as the root guru, because
    he or she would be the main person who  showed the student the structure of
    their mind.



    The  main point when you study buddhism, and dzogchen especially, is to
    find out what is your mind. 'My mind' is  something I have through the
    direct revelation that my mind is the  ground of 'I have'.
    
        'I have', 'I am',  'This is me.'
    
    These are patterns of  energy arising and passing in the mind. It seems as
    if they are  pointing to some true essence of self but when you look again
    and  again you don't find any true essence of self. The continuity of the
    sense of self is the continuity of belief in the sense of self. So
    generally speaking, our practice begins with taking refuge:
    
        'I'm going to rest my life on Buddha, Dharma and Sangha.'
    



    This  brings about a de-centring of I/me/myself. When you have devotion and
    a faithful heart you open to the Buddha, to the guru, to the deities,  the
    dakinis and so on—'I want to be  with you. You are liberation itself.
    Let me be close to you.’—then the ego-self arises as an obstacle.
    
        'What  about me?'
    
    it asks.  You then find that  you get distracted in your meditation. The
    distraction functions to  keep installing the dualistic split of self and
    other. We're  referring to the devotional practices of merging into the
    heart of  the visualised deity or the guru. Such practices are trying to
    repair  the tear or split which installs self and other as opposites.
    Actually this tear has never really occurred. But if you believe in  it, it
    functions to install the delusion of a split.



    Buddhism  says that all sentient beings have buddha  nature. The true
    intrinsic value of all sentient beings is the same  buddha nature. However
    if you perceive that different types of people have their own  essences,
    their own defining qualities, and you believe that some  people are better
    than others, that some  people have more qualities than others, then you are
    ignoring the  primacy of buddha-nature. With such erroneous views you might
    believe  that your group is better than another group, that people your
    colour  are better than people another colour. This kind  of self-serving
    delusion has created so much suffering in samsara.  When you study the
    nature of cross-cultural interactions from Asia to  Europe and Europe to
    South America and Africa and so on, you see the  tendency to identify  a
    hierarchical schema. These are constructed  interpretations yet they empower
    themselves by saying, 'No, we are the intrinsic truth.' If 
    you  believe that kind of truth  of course you become very stupid because
    you're merging your mind into a fixed proposition.



    Once  we start to open to the different ways that different people behave,
    we see an amazing variety of personality types, of physical  appearances and
    so on. You then realise that the ways in which you  attribute aesthetic
    value to other human beings depends on your own  cultural template. In my
    lifetime in the early 60's, the cult of very  thin women started to
    manifest. A painter like Rubens would have  been amazed.
    
        'How  come this skinny fleshless scarecrow is supposed to be
        attractive?'
     These are cultural modes of  interpretation. We are each of us born into
    particular periods of  culture which have their own hierarchies of
    assumption.



    In  this time, in terms of the guru, their main function is to enable us  to
    learn to read the world. Most people nowadays, even in traditional  Buddhist
    countries, don't have much time, or perhaps even interest,  to study
    traditional Buddhist texts deeply.  This is not a major problem since
    buddhism or dharma is not a  dogmatic system. It's not starting with the
    dogmas and beliefs that  you have to sign up to. In fact it's saying the
    opposite: don’t  mix your perception with your belief. As you identify your
    cultural  beliefs, your gender beliefs, your sexual orientation beliefs and
    so  on it's like taking off a whole range of distorting spectacles.  You
    start to have a more precise, accurate  perception.



    If  you study culture or history and observe how people are in cafes, or
    walking down the street, you will start to see them manifesting  dharma
    truth. If you find yourself caught up in a strong judgment  suddenly about
    how other people are behaving, then when you recognise  that, you can see
    how blind your judgment makes you. Judgment is a  dark illumination. It
    seems to be bringing clarity—letting you see  more clearly—but actually it's
    wrapping what is there in front of  you inside this belief system which you
    already have. The  non-separation of subject and object is a dynamic,
    ever-shifting  field of illumination.



    So  in the modern sense, the guru or the teacher can help you to learn  how
    to see. That's not a very good way to express it because in fact  you're not
    learning how to see, but you're learning how to not be  blind. The capacity
    for pure perception is intrinsic to the mind  itself. The obscuring
    delusions that we are often caught up in, have  a beginning. They are not
    'from the very beginning'; they are created  by other patterns of thought.
    So the more you see, the more you see  that you don't see and you start to
    see how lazy you are. How simple  it is just to pull up an assumption,
    something you have already  developed a belief in and push it through as if
    it was the truth of  the situation.



    This  is the falsity of the ego, that it pretends to see when it simply
    believes.



    So  this is our path: to not be carried away by the familiar contents of
    the mind so that they are thinned of their intensity. Then the  teachings of
    dharma are self-proving; they are obvious and  self-evident as we are more
    and more at home in the simple truth of  how it is.
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