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  Questions & Answers 1




  [1.1] Are the Ngöndro Preparatory Practices Necessary in Dzogchen?



  [1.2] How Long and How Often Should I Do Practice?



  [1.3] Can I Trust the Meditation Experiences Which Arise?



  [1.4] Do I Need to Have a Teacher or Access to a Teacher to Be Able to Talk With Someone?



  [1.5] Can a Stable Result Be Achieved, Given That Confusion Can Arise?



  [1.6] the Different Kinds of Consciousness and the Nature of Obscuration



  [1.7] How to Deal With the Afflictive Emotions, the Kleshas?



  Questions & Answers 2



  [2.1] Energy Channels, Chakras & Dzogchen



  [2.2] if Subject & Object Operate Through Language and This Mediates Our Experience, How Is It for Animals & Beings in Other Realms? How Was It Before Language Developed?



  [2.3] if Everything Is the Play of the Mind, How Does the Ego Fabricate Things? What Happens When That Stops?



  [2.4] Is It Helpful to Consider Kadag as Absolute Truth & Lhündrup as Relative Truth?



  [2.5] How to Keep Deepening Direct Experience So That We Move From Intellectual Comprehension to Lived Presence?



  [2.6] Vipashyana Practice Was Taught by Goenka. What Is Its Relation With Dzogchen?



  [2.7] Are There Aspects of Dzogchen Compatible With Other Practices of Different Vehicles?



  Questions & Answers 3



  [3.1] Trekchö & Tögal



  [3.2] Do We Have to Tame Our Mind? Who Is the Tamer?



  [3.3] if I Experience All This as Me, Will I Get Overwhelmed?



  [3.4] I Can’t Find My Own Nature. How Do I Find It?



  [3.5] How Do I Face the Strong Waves of Fear Which Can Arise When I Open Myself to the Spaciousness of the Ground?



  [3.6] How Should You Behave When You Are Sick or Dying or Your Mind Is Very Disturbed?



  [3.7] Is the World Independent of the Mind? When I Think About the World, Am I Thinking About Something Other Than My Mind?



  [3.8] What Is the Difference Between Dharmadhatu, Dharmata & Dharmakaya?



  Questions & Answers 4



  [4.1] Since We Can Easily Disturb Each Other, How Should Dharma Practitioners Comminicate?



  [4.2] a Question About the Three Levels of Transmission, Especially This Symbolic Transmission



  [4.3] How Do We Make Progress if We Have No Time to Be With Teachers and Go on Long Retreats? What Kind of Progress Can I Expect to Make? Can I Trust Non-Meditation?



  [4.4] What Kind of Progress Can I Expect to Make?



  [4.5] Can I Trust Non-Meditation?



  [4.6] Kindness and Tonglen and Non-Duality



  Questions & Answers 5



  [5.1] Lack of Dignity in Practice, Life and Self-Care; Loss of Sense of Value



  [5.2] How Can I Open to My Mind and Not Rely on Thoughts?



  [5.3] How Can I Know if a Teacher Is Authentic? Is a Personal Relationship With Them Necessary?



  [5.4] Can We Get Transmission Through Zoom?



  [5.5] Do We Need Preliminary Practice (Ngondro)?



  [5.6] Are We Authorised to Study the Teachings?



  [5.7] I Feel an Outsider in Relation to Dharma. What to Do?



  [5.8] What Is Non-Self?



  [5.9] What Is Buddha Nature?



  [5.10] Would Therapy Help My Practice and Dealing With the Demands and Provocations of Everyday Life?
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   [1.1] ARE THE NGÖNDRO PREPARATORY PRACTICES NECESSARY IN DZOGCHEN?
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The beginning of dzogchen is to have an introduction to how your mind is. Our mind is not a thing. It's not something somewhere. When you start to look for your mind you can't find it in any particular location. It doesn't have a colour. It doesn't have any particular shape. When we look outside we see trees and cars and birds and so on. Each thing we see stands in location to something else. The bird is in the tree. The tree is growing from the ground. The car is parked on the ground.

In terms of the content of our mind we can have a thought about yesterday, we can have a thought about tomorrow. It is as if our memories are located in the past and our plans are located in the future. This is how our mind appears when we are inside the duality of subject and object.

But the beginning of dzogchen is to see that the mind has no location. No shape. If the basis of our being here in our body, in our room, if that basis is not any particular place then we start to see the actual truth of our mind is something ungraspable. Arising in this open awareness of the mind are many thoughts, feelings, memories and so on and they create the illusion that we are in a particular place, we are a particular age, gender and so on.

All of these interpretations are relative. That is to say—if you are one thing you are not another. They are established through their exclusivity. The mind is inclusive—nothing is excluded. This is why it's the Great Completion. Everything is already in the mind.

Once you start to see this—the whole practice is to be with your mind as it is. Now—you may experience ‘Oh, I’m very depressed, I’m very sad, I’m a stupid person. I keep thinking about the past about some relationship that went the wrong way.’ If you can recognize that you are creating this narrative by joining together these patterns of thoughts and emotion and sensation, then you can start to see their empty or luminous quality. Then you find that the factors of samsara—all the limiting structures which say inside/outside, high/low—all the binary oppositions—are actually contained inside the infinity of the mind. Then you don't need any preparatory practices. What you can make use of are our supplementary practices to strengthen your clarity, to strengthen your sense of emptiness and so on.

If you look—clearly you will find that you are always where you are, and where you are is this emerging presence of this moment, inseparable from infinite emptiness, which is the heart of all the buddhas. But if you are committed to the idea that you are a small person, a limited person, that you have to do a lot of purification—then by the power of your own belief, by your own definition of who you are—you will give yourself a lot more work to do.

This tells us  that there is not an objective structure. It's not like getting the ingredients on how to make a curry. How to make a buddha? There are many recipes for making buddhas: develop wisdom, develop compassion, develop the paramitas and so on. However, the particular teaching of dzogchen is that the buddha is already present. So in order to find yourself in the presence of the buddha, you have to stop telling the buddha that this is a small, stupid person.

If you follow this dzogchen path then there is only one way to deal with obstacles: stay relaxed and open, precisely with whatever is occurring. You find that thoughts arise and pass. Feelings arise and pass. You find that the structures of who you take yourself to be, the ways in which you construct your everyday identity, this also is a process—a pageantry of moments of thought, feeling, memory and so on arising and passing. The more you sit in a relaxed way the more you realize that you don't have to have any structuring or positioning or hang on to any factor which is arising. The mind is naked. The source or the ground or the basis of the mind is emptiness. From emptiness arises everything: your thoughts, your feelings, your memories.

When you don't do anything, what you need arrives. In the language of dzogchen the primordial purity of the mind, its ungraspable emptiness, is inseparable from this immediate emergence, this showing, this display. The obstacle to finding your buddha nature is your belief in your own habitual identity—that we hang on to the constructs that we are used to through all the years and situations of our lives.

Therefore the question is always a subjective one: if I am addicted to grasping I probably have to do a lot of preparatory practices, but if I can trust the tradition coming from Kuntuzangpo through Garb Dorje then I can start to relax.

It's not all up to me. The less I do the easier it is. When you see that then there  is no need for preparative practices and there is no need to develop many different antidotes to different situations. Whether you have a tendency to loneliness, to despair, to anger, to jealousy—whatever your tendency—whenever you are sitting and you find yourself trapped in this identification, the instruction is always, ‘Don't try to change it.’

We find the middle way between fusing into what is occurring and trying to push it away. Stay relaxed and present with however it is. Then you see that depression or sadness arises, it fills the mind and then it vanishes. If you really see that right now you actually are the space of awareness within which this feeling tone is manifesting, then it comes and goes yet you remain the same. But if you feel yourself persecuted by these feelings and moods and memories and you don't want to have them then you are involved in an endless struggle to manage your mind. If you adjust it in one direction, you find that you readjust it to the other direction and you're caught up in an endless movement of trying to improve and be in control of your life situation.

The harder you try, the further you become from where you are and paradoxically the less hard you try the more you find that you are precisely where you are.
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   [1.2] HOW LONG AND HOW OFTEN SHOULD I DO PRACTICE?
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This always depends on the kind of practice you're doing.

The most important thing is you, not you in your ego-self, but you as the site of awareness. How you are: working with yourself. How you are: being with yourself. It all depends on what you want to do. If you decide that you need to do a tantric Ngöndro, which includes doing various practices 100,000 times  then you have a lot to do. It helps if you can do several hours of practice every day. Doing 100,000 prostrations is an activity. Offering 100,000  mandalas, reciting 100,000 Vajrasattva mantra—these activities all require your time.

In dzogchen—when we are sitting—we are not doing the meditation. We are relaxing into the always already presence of the open radiance of the mind. It's not something that we do—it's something that we open to—which ‘is.’ That’s a very big difference.

In order to be present with yourself you want to be relaxed—here—and so we sit for five or ten minutes and just allow ourselves to open to the flow of experience. We then take that into our engagement with reading or writing or cleaning our teeth.

When you get up in the morning and go out of the door of your house and see the sky and the wind blowing the clouds it is not you that is making the morning. You are putting yourself into a place of availability to receive the morning. So you just open your eyes, open your ears, you hear the birds singing—‘Oh, morning, beautiful.’ The morning is there. Your mind is already here. Of course if you discover that you don't have any coffee then you have to walk to the shop to buy coffee and bring it home and make coffee. Our activity is energy moving in the field of open awareness. It is dynamic and ever-changing.

The difference between that and when you're sitting is that when we sit, we allow the movement to be unimpeded. But when you decide that ‘I need to go to the shop to buy coffee’ you enter a relative world. If you're in a hot country a t-shirt is enough, but if it's wet you might need an umbrella or a coat. Perhaps you need to make sure you have some money with you because engaging in the world is shape exchanged with shape: the shape of the packet of coffee and the coins to buy it.  In that moment, you are movement in the field of movement which is inseparable from the whole display arising within emptiness.

However, when you are sitting, you're more concerned with primordial purity or unborn emptiness. When you're clear that this is the arena or the sphere or the basis of everything, then you see that movement is non-dual with, or inseparable from, emptiness. So now walking to buy your coffee is the continuation of your practice. Present with each moment, the turning of your shoulders, bending, going around the corner, stopping for a car and so on. Once  you have that understanding then you don't need to spend a lot of time sitting. The issue is presence or awareness.

Normally we are conscious of our world, we hear sounds, we think about what happened yesterday… That is to say, consciousness takes an object. So you make the coffee and you pick it up. ‘Oh, that’s a bit hot’—you become aware of  ‘too hot.’ The coffee is too hot, too hot for me. The heat of the coffee is relational to the quality of my lips. Some people can take very hot experience in the mouth, some people not; however, the functioning of consciousness tends to objectify a situation. I say ‘the coffee is too hot.’ It—that thing out there—is too hot. It is inherently, essentially, too hot.

In that way our own way of apprehending the world separates subject and object. If you live inside this method of conceptualization, your life energy is channelled towards chopping up the world into discrete separate entities. Not only that, but we attribute particular qualities to the objects we encounter and see these qualities as inherent and that evokes particular reactions in us like jealousy, pride, desire, ambition and so on.

When you experience yourself as only being like this, you have a lot of work to do. You might think, ‘I want to develop my potential. I want to become a better kind of person.’ but if we're interested in dzogchen then we have to ask, ‘Well, what kind of person am I? Am I the kind of person who is so in love with the clouds that I never see the sky?’  Without the sky where would the clouds be?  But I am fixated on the clouds: my memories, my hopes my regrets…

In dualistic thought we try to remove the clouds from the sky. But with non-duality we see that the clouds are not different from the sky. The sky is open and empty; the clouds are patterning, moving according to the force of the wind. Clearly they have no defining essence of their own. And we realise, ‘Oh, my thoughts are like that.’ So when you see clearly, the sky is the main dish. With the sky everything is fine, but without an awareness of the sky, everything is cloudy.

In dzogchen we focus first on opening to the sky. Find that you are not other than the sky. Then the clouds are not a problem. But if you stay fixated on the particular patterning of your cloud situation, then you can spend a lot of time doing purification and other antidote practices.
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   [1.3] CAN I TRUST THE MEDITATION EXPERIENCES WHICH ARISE?
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Basically this is a question about ‘How can I know if I’m making progress?’

We understand progress. We go through school from the first year right to the very end and you progress year by year by year. This is a structure we understand. Dzogchen is not concerned with progress. Awareness—that is to say the basic illuminating clarity of your mind—doesn't improve or decline. When the content of your mind is dull—maybe some difficulty arises in your life and you feel very sad or troubled—it is as if I have merged into this state. This is dualistic experience, where the subject seems to momentarily merge into the object. But even when you feel terrible—when you feel useless, worthless, heartbroken and so on—this is experience. Who is the experiencer? The experiencer is the natural clarity of the mind which reveals the heartbreak, the hurt, the loneliness and so on.

Again our main focus is awareness, rigpa. Normally we are trapped in thought production, in interpretation, narrative development—telling many different stories about who we are, how the world is, what the politicians are like and so on. This is the movement of the mind. We wouldn't know it was moving if the light wasn't on. This light is our awareness. Awareness doesn't change. From the point of view of awareness there is no development, no progress. From the point of view of being a cloud, you can be thick or thin, you can be very big, you can be small, you can be very dark stormy cloud full of rain or you can be a light fluffy cloud… You might think ‘Oh, light fluffy clouds are much nicer.’ but if you are a farmer waiting for the monsoon then this light fluffy cloud is just annoying; you want the cloud with rain. The land is hot and dry and cracking open.

The value of everything in the relative domain is relative. So whenever you allocate value, or you come to some conclusion about your own state or the state of other people, this is a game of construction. At the moment, for me, in this mood, at this time—this seems good, this seems bad.

America under the first president Bush was very concerned to get China to enter into the world trade system. They forced the development of the WTO in order to bring China into a free trade system. Free trade will inevitably bring about a democratization however that has not happened. Now ‘China is the great friend’ becomes ‘China is the great enemy.’ All of these political economic alliances are contingent; they're dependent on many factors.

So maybe your mind is full of jealousy. You sit and try to do some meditation but you're very disturbed. This is also wonderful because now the intensity of the emotional field is undeniable. You feel this raging force moving through you. Energy takes this form of jealousy, this form of anger, this form of desire…  Because the one I love did something with someone else I am transformed: I have become jealous now because of what they did. ‘Ah, dependent origination.’ I am not an independent entity. I am moving in a field of movement and because this field of movement is unstable and interactive, I can never be sure how tomorrow will be.

So in terms of making progress, what we tend to find is that you can have months of so-called good meditation followed by months of difficult meditation because from the dharma point of view, inside relative truth—that is to say inside the field in which I am a person among people—how I encounter the world creates my current sense of experience.

So how could I make progress that is mine when I’m in constantly interaction with the environment? The great yogis have a lot of movement. They are not afraid of movement; they don't feel bad when they have movement. But we might be living in a fairy-tale world where some people seem completely sorted and have no problems. The difference is that when we get a problem and we identify with it—we feel, ‘I have made a mistake’ or ‘They are trying to attack me.’ whereas when you relax into awareness then when good times come or bad times come you're not concerned with the quality of what is arising in your mind because it is non-definitional. If you find yourself becoming angry and irritated if you have already come to a conclusion that this is a bad thing to be then you might feel like apologizing or trying to hide your anger. ‘I don't know why I’m so angry.’ Who is angry?

Your mind itself is not a self. We are not a thing; we are not a discreet isolated entity. The patterning of the self—what we call ourselves, this particular formation—expands and contracts according to the forces all around us and inside us. Who is angry? ‘I am angry’ in the sense that ‘this is coming through me.’ So anger is expression. A conversation with the provocations of what is occurring doesn't define me as ‘angry.’ ‘Angry’ due to this condition then not angry. Moving and arising and moving and arising. Not blocking experience, not trying to get rid of it, not merging into it and identifying with it. It comes and it goes.

You could be meditating for many, many years and then find your mind is suffused with sadness or desire. The problem is that if you merge with what is arising, if you act it out, if you become that feeling and then take it into the world as an angry person or a desireful person or whatever, then in the intensity of the identification you’ve lost your awareness of the field within which these forces are moving.

So without blaming yourself see that this is a fusion. Stay present with the one who is fused in the anger or the desire. Who is very, very close to it but not inside it; don’t hold yourself apart from it like subject and object. The anger  is fully arising and now it's dissolving.  Then we see that awareness is not touched by what arises—it is vajra, indestructible.

Although it seems as if I merge into what is arising, there is a double move. The intensity of the fusion and the forgetfulness of the situation arise together. It's always about the sky. Sky is the image for the infinite openness of the mind. The cloud is in the sky. The cloud doesn't cover the sky; it only covers it from my position down here looking up at the sky. The cloud or the rainbow is an ornament of the sky. Maybe you prefer rainbows to clouds but they are each just different kinds of ornaments. Sometimes you're happy, sometimes you're sad. Both are ornaments or movements of the mind and the more you sit with your mind, however it is, without entering into judgment, the more  you understand that  there is no progress to be made. Awareness is always already present,  but we can lose it. So the progress is, if you like, not to go from ‘here’ to ‘there’ but progress is marked by being here more of the time.
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    [1.4] DO I NEED TO HAVE A TEACHER OR ACCESS TO A TEACHER TO BE ABLE TO TALK WITH SOMEONE?
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That depends. Some people have many, many questions arising in their mind and they think their questions are important and so they ask teachers many, many questions. Not everybody does this. Some people hear what the teacher says and apply it. These people only need to see the teacher every now and then and they are able to see ‘Oh, what the teacher says, is what the dharma also says, and so perhaps it is more helpful than what I think.’ But the people who have a lot of questions tend to think, ‘What I think is maybe more important than the dharma.’  These people probably do need more access to the teacher; however, they need to find a teacher who will be very patient with their endless questions and such a teacher might be quite difficult to find.
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    [1.5] CAN A STABLE RESULT BE ACHIEVED,  GIVEN THAT CONFUSION CAN ARISE?
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If you set up a binary opposition, a duality between clarity and confusion, then you feel happy when your mind is clear and unhappy when your mind is not clear.

This indicates that the stability of absence of thought, or the stability of a pleasurable sensation, is some kind of state of arrival: “I see the emptiness of everything.” In meditation practice these are called nyam, meditation experiences. They arise due to causes and conditions and so they are deceptive. You may experience them but let them go. If necessary dissolve them with a Phat!. If you allow the movement of the mind then what you call good thoughts and what you call bad thoughts are equally coming and going, coming and going. As it says in many texts, ‘Good thoughts don't improve the mind.’ Good thoughts don't make for more buddha nature. Bad thoughts don't contaminate the mind. They don't destroy the buddha nature; they are just passing through. So allow movement to move. Don't try to artificially stabilize the content of the mind but rather relax in the awareness which allows all kinds of experiences to come and go.
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   [1.6] THE DIFFERENT KINDS OF CONSCIOUSNESS AND THE NATURE OF OBSCURATION
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This question is about the nature of obscuration. The question is about the different consciousnesses, the subconscious, the unconscious and what should one do with the fact that there may be factors operating inside you that you are not conscious of.

Well clearly it won't be helpful to become anxious and worried otherwise you end up cleaning the floor 20 times a day because maybe some little bit of dirt is there.

Being born in this kind of body. In a culture we have many tendencies, some of them are so familiar to us, that we don't see them. With the rise of feminism that highlights that habitual patriarchy and male entitlement is a cultural formation. But for many men they just think ‘Oh, that's how it is.’ Nothing to be examined, that's just how the world is. Women do that, men do that.

So many constitutive factors of the structuring of our existence, our freedom to do some things, our inhibition in other areas—manifest through us by patterns we have internalized in our childhood. From the point of view of dzogchen—‘don't worry about it’—that's just how it is.

It doesn't mean that if you recognize that you have some  habit formations which are unhelpful to other people you wouldn't change them. Because the root of our understanding is that the mind itself as awareness is already complete. It doesn't need to be improved by fame in the world or money or other people thinking that you're a good person. All of these arrivals, all of these achievements are unstable.

So, no matter however your world is constituted, you want to see the dynamic nature of these structures. They are not fixed and written in any particular place. For example lamas can sit on high thrones, with many different levels of cushions which indicate symbolically their level of awareness. But they also sit on the toilet, sitting in a motor car. They look bright and shiny in one situation, they look just very ordinary in another situation.

The greatest insult you can do to anyone is to think you know them. We understand what this person is like. We were just telling a story. Stories about ourselves and other people. Stories are built up by streams of sound coming out of our mouth. Nothing is established.

So, again and again, it's always don't grasp, don't construct. When people talk about different lamas or different yogis or different kinds of doctors or dancers or opera singers—it's always a story. Some people like the story, some people don't like the story. If you believe in the story you think you've established that this person is wonderful.

If you are a meditator—in that moment you have to think ‘Ah, objectification’ I have found the truth of this person, I know who they are and the reason I am able to know who they are is because I’m very stupid—because I believe that there are really existing things which can be known and defined.

So again we have to return like Namkhai Norbu—a great master—always said ‘Don't enter into judgment.’ So what did I say? I said ‘Namkhai Norbu, a great master’.  A grand master, a great master is a judgment. He's a great master for people who like that. For other people not a great master. ‘No but he really is a great master.’ Really existing great master? Now we become really, really stupid.

Everything is illusion. We should hold the world very gently, very lightly.

In the Mahayana text they say ‘Why do you say buddhas are better than sentient beings? Without sentient beings there would be no buddhas.’ This is so important to see. This is better than that. A relative truth. Inside duality, inside the separation of subject and object. I am talking about this person. I like them, I appreciate them, I put them up. I don't like them, I don't appreciate them, I put them down. I am doing this. I am constructing heaven and hell. The god realms and the realms of torment. This is the discourse of duality.

So what we would need to recognize is the movement of the mind which ceaselessly offers patterns. These patterns can be appreciated in an instant. This is the intuitive, instant quality of awareness. And then it passes. You don't need to come to any conclusion. You go to hear a band playing and you like the music. If you say ‘What a great band.’ Maybe they're going to fight later that evening and then they break up. What is the self-existing band? What you had was a moment. A moment devoid of inherent existence.

So in any situation—whatever is arising—whether the mind is clear or not clear, whether you're happy or sad, whether you seem to be successful or a failure in the eyes of society—stay with awareness. Don't block what is arising. If you're going to have a conversation with people, if you're going to have an ordinary social life—maybe a family—you're going to have to chat about this and that. When I lived with my guru in India, I often used to get annoyed because he didn't talk about dharma all the time. He would talk about where we could buy some better quality of paper for the printing we were doing. He told me a lot about the politics of the university he taught in. I was waiting for him to teach me about what this sutra says, what this tantra says. Was he teaching dharma or not? He gave me many opportunities to see what my mind was doing. As if ‘James’ knows what a guru should do. So he was very good at not being the guru that I knew he should be. Which was probably exactly the guru I needed.

So dharma is everywhere. Dharma is in fights with your partner, dharma is in getting a negative diagnosis from the doctor, dharma is eating an ice cream. Everything is the movement of the mind.

So if you don't make a division between high and low, good and bad, right and wrong—if you stay present in the moment—the self-liberating nature of whatever arises will show you the clarity of your mind.
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    [1.7] HOW TO DEAL WITH THE AFFLICTIVE EMOTIONS, THE KLESHAS?
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The five basic ones are:

The mental dullness or our immersion in assumptions. That is to say, the domain of reification where everything seems solid and real. On the basis of seeing self and other as real we have friends and enemies—we have objects of desire and objects of aversion.

And then on the basis of that we have pride when things go well and we have jealousy when we see the vulnerability of whatever it is that we've established as my world.

So in the general Buddhist teachings—what we call now the Theravada  teachings—generally the advice is to avoid situations which would provoke the arising of these five poisons.

They're poisons because they're said to be like a scorpion's poison which, if you have a lot of this toxin in your body, you can start to have fever and hallucinate and then you imagine things are the case when they are not. We are not healthy so maybe avoid taking more poison into yourself. The practice in the Mahayana tradition is to see the emptiness of all phenomena and develop compassion for all beings.  The practice in tantra is to transform the energy of these five poisons into particular deities in the mandala. That is to say, you see that these intense emotions or afflictions are particular vibrations and these vibrations bring up a selective attention towards the environment.

So instead of having an open, panoramic awareness your attention is drawn towards the object of your desire or aversion. The event then becomes very important. The actuality of the event, any event, is that it is passing.  If someone insults me I may feel very angry and want to punch them however the event has already happened. They’ve already insulted me. What came out of their mouth has dissolved but I have captured that word and I stab myself with it, again and again. I make myself angry—which is an activity—which is movement—which is energy flowing. There is no essence there. ‘I feel I know how horrible you are. You are a real shit—that's what you are!’  These are words—dissolving. Nothing is established. You cannot define another person in the truth of their existence because their existence has no eternal truth. It is a moment of arising which has already passed.

That is how in tantra, once you start to see that everything is energy, you can see this energy as different gods and goddesses dancing and moving in the mandala.

But in dzogchen we don't do this because we don't have to work with the energy. When we're sitting we allow the energy to arise and pass. Then you start to be unafraid of your mind. You might say ‘Oh, why did I say that? Oh, god what will they think of me?’ And in that moment you contract and you freeze. If you are there, if you can just catch it, but it's already gone. This horror—‘That if I see these people again I will feel so ashamed because they will be thinking this of me, that of me.’—it is already gone. If you stay on the point of the arising of experience then self-liberation is an unchanging ever-changing event. So in dzogchen we deal with the five poisons by not dealing with them.

With the traditional example of the mirror, whether the reflection is beautiful or ugly according to our aesthetic appreciation, it has no substance. The reflection doesn't harm the mirror. The greatest protection against the five poisons is to awaken to the indestructible vajra quality of your own presence. Then you see that movement is always moving. Sometimes up, sometimes down. Awareness however is still; it doesn't move, doesn't change. It's not a thing. It's not standing in relation to or in opposition to anything which occurs.

We always come back to the same point: find the truth of your mind. Your mind is with you 24 hours a day. Always available. But our consciousness, which is an aspect of the energy of the mind, becomes preoccupied with stuff. Don't struggle to remove the stuff. If there is a reflection, there is a mirror. If there is a lot of stuff in your mind, you have your mind. Stay with the mind that reveals the stuff.
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    [2.1] ENERGY CHANNELS, CHAKRAS & DZOGCHEN
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This is a way of dealing with the sense that we have that our body is a thing. A thing in a world of things. We say that inside our body there are a lot of different things: heart, lungs, intestines and so on. We see the body as an entity which is full of sub-entities. But the division of the body through the channels and the energy that moves the breath or the prana is different.

So we have the central channel which is always empty and we have two side channels, the solar and the lunar. Coming out from them we have many different branch/tiny pathways of energy running through the body. By focusing on breathing we have a sense of the energy moving through the different channels. So there are two moves. The first is to gather all the energy from the sub channels into the side channels and then into the central channel,  which is empty. Then from the central channel, coming back and spreading out through all the canals in the body but, with the sense of the inseparability of the movement of the prana and the openness of its ground, which is this avadhuti empty central channel.

This is both an energetic and a symbolic way of seeing the meaning of dzogchen. Dzogchen means the great whole, the undivided, which is another way of saying non-dual. When you have two things they are separate; they stand in opposition to each other. We can put stillness and movement into opposition, but when the prana is moving and we feel the aliveness of the body this is the movement of stillness.

When the movement is inside the central channel it doesn't cause any trouble just as when the movement of the mind is occurring inside emptiness there is no karma. Karma begins when you have a subject and an object. ‘I want to do this to you. I want to take this from you.’ So when the mind itself—rigpa, empty awareness—is the ground of our presence, is the basis of how we are, then there is no subject/object differentiation to lead to the accumulation of tendencies, which is the meaning of karma. Tendency is the echo or the reverberation of the past into the present.

When dzogchen talks of lhündrup—which means instant arising of this moment and this moment…—it comes all together fresh. The three times have no independent basis, they are just a movement of structuring within the instant infinity of immediate presence.

So the idea of the channels and energy and the chakras, it's exactly the meaning of not separating movement from stillness.




[image: wave]



    [2.2] IF SUBJECT & OBJECT OPERATE THROUGH LANGUAGE AND THIS MEDIATES OUR EXPERIENCE, HOW IS IT FOR ANIMALS & BEINGS IN OTHER REALMS? HOW WAS IT BEFORE LANGUAGE DEVELOPED?
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Each dimension has its own pathways of communication. On the television we can see nature programs where we see shoals of small fish turning and moving together. Nobody's sending them some special message but somehow they find themselves moving together. Because sentient being means having a mind, whatever realm we're in we have sensibility. We have sense organs of some kind. That means that every living creature is in an environment and is part of an environment. This relates to what we looked at before. Non-duality means there are no isolated individuals complete in themselves. The only complete thing is the ‘great completion’ which is everything.

So, in our incompleteness we are in communication with the environment. Energy is moving with energy. There are two main modes of this. There is desire and aversion. We have desire for safety, for food, for sex and reproduction and so on and we have aversion to danger, suffering, anxiety and so on. We engage with the environment, looking to get more of what we like, looking to get less of what we don't like. With our own eyes, every day we can see that birds do this, squirrels do this, dogs do this, cats do this. Language is the particular and particularly sophisticated quality of communication that human beings have, but all beings in the different realms have their own modalities of communication.

Generally speaking, in the six realms it's considered best to be born with a human body because then we can avail ourselves of this third level of transmission which is through our ears, hearing dharma instructions and so on.

The first level of transmission of the buddha's mind which is direct and available for all creatures in samsara. All sentient beings have awareness. But it's covered for them by their intoxication with thoughts, feelings, sensations and so on. The first level of transmission,  the instant openness of the mind, is always available.  Although the door is always open, we can't find the door because we are looking for this and looking for that.

In the same way the symbolic transmission is also available, particularly through nature. The clouds in the sky, the rainbow, light shining through a drop of water hanging after the rain—out of clear light comes five-coloured light—rainbow light. This diversification of light and the unity or the unitary structure of light is not in opposition. Neither one nor many, you have the diversity of emptiness. Every day this is displayed for us thousands of times but we don't see it. That's why we have dharma teachings, whose function is to help us think less and see more.

How was it before language developed? Well the structure of dharma understanding is not inside a Darwinian evolutionary system. As far as we know dinosaurs managed to eat and to procreate so they managed the basics without our kind of language. Desire and diversion are at the basis of every form of life.

However the main thing for us is to look and see what do we do with language? When we speak the words are dissolving. Silence, sound, silence. This is the movement of words in time. With our addiction to concepts it is as if we can pull sound out of time and solidify it as memory and structures of cognitive relatedness. We are thinking about thoughts. You can take a little glass, if you have one in your house, and just flick the edge of it so it goes ‘ding.’ Open yourself fully to the sound as sound. What is there to think about in the sound? ‘Oh, this sound—this glass makes a different sound from that other glass.’ 

In that moment you're thinking about your concept of this sound in relation to your concept of that sound. Sound is always vanishing. If you stay with the immediacy of the sound you have immediate connection and the dissolution of the medium of connection. And in that way, gradually you're free to use language without being used by it.
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   [2.3] IF EVERYTHING IS THE PLAY OF THE MIND, HOW DOES THE EGO FABRICATE THINGS? WHAT HAPPENS WHEN THAT STOPS?
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So this is really a question about perception. Wherever you're sitting just now, you can look around the room; you see many things. Now, as some of us have done many times, we become aware that we don't see things at all. We think the world is full of things. The ‘thingness’ of things arises with the thought of the thing.

So through our senses we can judge smooth surfaces, rough surfaces, heavy objects, light objects and so on. These are all concepts. You have to keep looking for yourself, ‘Oh, what I call a “chair”—this is the application of the idea of chair to the object.’ Small children relate to chairs as something to hide under , likewise they like to hide under tables. They're drawn to the idea of entering into spaces that big people can't go into. That is to say, space registers as something unique and specific for them. That kind of space is usually pretty invisible for us as adults. The small child is exploring the world through their body and their imagination can work with that, transforming it into many different experiences.

But when we arrive at the conclusion—a chair is a chair, a table is a table—then we have the solidity of the concept. So this is how the ego is fabricating objects. Just as someone working in the factory fabricates or makes a chair, taking pieces of wood or metal and putting them in a shape, in the same way our mind is fabricating our sense of what the chair means to me. That is to say, as soon as our eye sees this particular object our interpretive associations—which are aesthetic, economic, historical, emotional—gather round and wrap the object of direct perception in this interpretive matrix. That is to say, we think in terms of our culture; we think we are adding value to the object by being able to make associations with it and about it but actually we're adding a lot which is perhaps unnecessary.

What we are adding is solidity—the sense of an inherent existence. If we look at a simple wooden chair we see how different pieces of wood have been shaped and put together. Some holes are drilled and others pieces are shaped to slots in and the chair can be there without any nails in it, if it's well made. It settles. It is clearly a composite and yet we think it's a chair. As a chair it's self-existing. It's just a chair.

So when the mind settles into the chair as chair, this object—the chair—is cut off from the flow of its existence in time. The chair has a beginning, a middle and an end. At some time it will no longer be wanted, then it might be put into the fire. Its status has been diminished. Once it was my precious chair now it's just firewood. This is my concept. I am attributing value to this object.

This is very helpful. Keep looking at the various entities in the world—what you take to be something existing in itself—and see that in fact it is a creation. It has come together by the meeting and functioning together of different forces—material forces, forces of the five elements, and mental forces. The more we do that then we see ‘Oh, my mind is inseparable from my experience.’ When I allow the movement of my mind to relax, I have less and less interpretation of events, then the events show themselves in their naked simplicity. We see light, we hear sound, the patterns of light hover halfway between being aspects of clear light and being indicators of truly existing objects. All colours come from clear light and yet we take these differentiated colours to be indicators of some substance behind them. The blue car, the black wall… But we don't see a black wall—we see a shape of black.

In this way, for those of us who want to practise dzogchen, we have to get to know what we are up to. How we cheat ourselves and other people by the intensity of our belief—that there are real objects out there and a real self inside.

Regarding the second part of the question, ‘What is there when the interpretations cease’—then you enter the realm beyond speech and thought. Our world is built out of speech and thought but the revelation of the buddha mind is not built of thought or description.
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   [2.4] IS IT HELPFUL TO CONSIDER KADAG AS ABSOLUTE TRUTH & LHÜNDRUP AS RELATIVE TRUTH?




[image: lotus]

Kadag means primordial purity; it is the empty nature of the mind itself. The absolute truth is the ‘how it is-ness’ which is not constructed out of thought and interpretation.

On one level you could say they are the same, but they are just words. Once you get into studying dharma, you will find that there are many, many styles of interpretation and patterns and technical terms—how does this relate to that? So on the one hand we have this view, or this word, kadag and on the other hand we have this other term ‘absolute truth.’ One hand and the other hand.

You can try this yourself. You have two hands; you put out your hands and then you trace how is going up from the hand up your arm through the elbow and across your chest and out down the other hand. ‘Oh, what's in the middle?’ The heart. The heart chakra, this light of awareness. So when you ask, ‘Is this the same as that?’  remember that this is passing through the heart. Start with the heart. Start with awareness. Then all these binary oppositions or differentiated terminologies will not go into similarities and difference, but are the effulgence of awareness itself.
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   [2.5] HOW TO KEEP DEEPENING DIRECT EXPERIENCE SO THAT WE MOVE FROM INTELLECTUAL COMPREHENSION TO LIVED PRESENCE?
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This is a very interesting question but it's framed in a way which makes it difficult. Because if we ask, ‘How to do this? How to make this happen?’ then we're looking for a method. Who is going to apply the method? How to make a cup of tea? If you follow the method you find you have a cup of tea. ‘Who made the cup of tea?’ ‘I did, following the right method.’ Even someone as stupid as me can make a cup of tea if I follow the right method.

‘I.’ am augmented in my value by the wonderful quality of the methods I use. You can learn to drive a car. And you can have this piece of metal going at 100 kilometres an hour down a road. You are driving. You have agency. You have the will to power. Here you have three factors meeting together: the fact that you can drive; the fact that there is a car; and the fact that you're driving it. ‘Who is doing this?’ Me. This is always the problem of the method.

In the path of dzogchen we are trying to see the natural or intrinsic dissolving of the ego-self which claims to be the one who does it. We observe how, when we walk, there is walking. What is revealed is walking. The interpretation is ‘I am walking.’ I am the doing of the walking. That's clearly a lie because we can walk without thinking about walking. Walking is the relation of our body in its vertical mode with the environment. So when we say ‘my body’ this is not defining an isolated island of ‘me-ness’ but the revelation ‘Oh, here—here—it's moving—whoa.’ Walking allows the commentary ‘I am walking. Look at me, I can walk.’  But who is walking? Walking is walking. Speaking is speaking. Eating is eating.

Agency is an unnecessary additional interpretation of the movement of energy. So ‘I James, I’m walking, I am doing this, I am doing that.’ This is a sign that the prana, the life energy, the vitality of the possibility of the potential of this moment is trapped in the small pathways in the nadi. If you bring the energy into the central channel then you see that emptiness is walking, or the ungraspable is walking, the inexplicable is walking.

‘I am’ is unsayable because the words cannot refer to the immediacy of this moment of direct experience. It is through interpretation after the fact that the deluded notion of the individual ego is maintained.

So if you want a lived experience to deepen or get bigger or not be so fragile, give yourself a holiday. Don't try so hard. Don't try to understand what is going on but stay relaxed – ‘here.’ Something's going on that is showing. The showing is revealed within this field of luminosity. The less you interpret and the less you mobilize yourself as the ‘doer of the deed’ the more you find that it just happens.

 This is the meaning of lhündrup. It gets translated in different ways. It could be ‘effortlessly arising’ or ‘arrives fully formed.’ It indicates not built-up step by step, not compounded, not a gathering and shaping of pre-existing resources. It ‘is’ and if it ‘is’, then it doesn't need you to make it!

Your mind was there before your body was born. Your awareness has clarity before the thought arises in your mind. So we have to be careful. This image or metaphor of agency—the will to power—the capacity to dominate and control—is ever-increasing its dominance in our psyche at this time. You can conquer Mount Everest, go to Mars and conquer outer space. This delusion of mastery re-installs again and again the seeming primacy of the ego. Due to causes and conditions, people develop rockets that can go into space. The rocket goes up and then it comes back a few times and then it's on the scrap heap, worn out. It's compounded. A creation. The mind is not a creation. Awareness is intrinsic.

All the knowledge you have is compounded: learning to speak with your parents, learning to read and write in school… All this wonderful mountain of knowledge you have established will vanish. ‘How to’ always belongs to knowledge. Awareness is not a ‘how to’; it's a ‘how it is’.

If you want to deepen your experience just stay ‘how it is.’
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    [2.6]  VIPASHYANA PRACTICE WAS TAUGHT BY GOENKA. WHAT IS ITS RELATION WITH DZOGCHEN?
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The Theravada model that was taught by Goenka is concerned with allowing the impermanence of sensation to show itself without being wrapped in interpretation.

Focused attention is stabilised in the first stage—shamatha—making things calm. Non-reactivity. By developing the focused attention on the sensation of the breath at the nostrils, you become able not to be distracted by other things that are going on. You apply that to scanning up and down through the body.

When you're doing the focus on the breath, you don't want to be distracted by other thoughts or sounds outside. You have a stable focus for your attention, the breath. As you scan through the body you don't have a stable focus for your attention. You're allowing whatever shows itself in that moment to be received. By not elaborating what occurs you then see the very, very finite, simple potential of experience.

You are stopping attachment to the second, third and fourth of the five skandhas. So you have a simplicity of form: there's some kind of showing. The advantage of this is that the mind becomes quite peaceful and clear.

The difficulty is that it is a retreat kind of practice. When you get up from your meditation you go out into a busy world. You're called upon to respond to people. You don't know what they're going to say. You don't know what their mood is going to be. So you find yourself like this or like that, and this kind of practice doesn't fit well with the turbulence of life.

In dzogchen the meaning of vipassana is to release oneself from reliance on the tools of thinking. Thoughts arise and pass and so on but while you're sitting you don't need to use them—not merging into identification with what is occurring nor separating from it, but being with it, present with whatever is occurring. ‘Who is present?’ Presence is present. Presence is not a person. Awareness is not an aspect of personality. It's not a quality that you have—it is the illumination whereby what you see as the movement of your life energy is revealed. It's got no agenda. It's not employed for any function and it's not a method. Awareness is not a method. Awareness ‘is.’ You can be present with it or not.

If you get distracted and you get involved in the distraction, then you're absent. You're not present. It is awareness which is illuminating your distraction so if you want to be not distracted, you simply have to be aware that you are distracted and then you're back with awareness. However this is not the same as being conscious of being distracted. Not that ‘Oh, no I am distracted, I have to bring myself back to there.’ This is the discourse of the ego and the ego doesn't do dzogchen; it does self-referencing. It's self-reflexive—it's always concerned with ‘I am the reference point, I am the reference point.’

If you are doing Theravada vipassana there is the sense that ‘I am the one doing the practice.’ In dzogchen there is just sitting. The more you sit, you don't need to know who is sitting. ‘Who is sitting’ is a description of the indescribable. Who is sitting?  ‘I am sitting..’ Who are you? When you look what do you find? No one is sitting and ‘I am sitting.’ These two are not oppositional. When I am really sitting, simply sitting, no one is sitting and in that moment knowing that ‘I am not sitting’ and that ‘I am sitting’ has no conflict. So in the dzogchen sense vipassana means unobscured or unobstructed awareness.

So you can do both of these styles of practice if you want. The main thing is to see how they are structurally different. If you've had a difficult day and you're a bit upset and tired and your mind is revolving around the question ‘Why is my boss giving me trouble?’ in that situation—when your reflection is very dualistic in its way of unfolding and it's a bit obsessional and jumbled at the same time—then doing this more Theravada style can be quite useful. ‘Now I have something simple to do.’ You could start with focussing on the breath. You could also mindfully peel potatoes and then at the end of the meditation you're halfway to having your dinner! You're giving yourself a simple activity to do because you feel you can't sort it out but you're trapped in the sense that ‘you have to sort it out.’ ‘I don't know what to do about my boss.’ In that state you don't even recognize this is a thought. You're feeling that the deep meaning and the truth is the necessity of revisiting this problem again and again. In that state, if you're just beginning, then just doing open sitting will probably not be very helpful.

When we practise together we do this guru yoga of the white ‘A’ in order to commence the sitting with space: to dissolve the frames of reference and identification. However if you're caught up in a lot of worldly stuff then it's more difficult.
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    [2.7] ARE THERE ASPECTS OF DZOGCHEN COMPATIBLE WITH OTHER PRACTICES OF DIFFERENT VEHICLES?
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What is particularly interesting in the question is how it's structured: ‘Are there aspects of dzogchen’—so dzogchen has aspects – ‘compatible with the practices of different vehicles?’

This is to take dzogchen as a thing among things. If you go to university you can study many different topics but let’s say what you want to study is life. You might be told ‘Oh, in that case, you need to study biology.’ ‘No, I don't want to think about life, I want to study life. I’m alive—I want to study life.’ In the university we always study some-thing, we think about some-thing, we learn about some-thing. ‘But knowing about life won't help me live.’

So dzogchen is life. We don't study about dzogchen—we enter dzogchen. It's not about doing a bit of dzogchen and a bit of something else. Dzogchen is the main dish.

What is life? What is the mind? Who am I? These are all ways of not thinking about, but trying to get in harmony with the immediacy of oneself moment by moment as one emerges in the flow of experience. It is about giving yourself to dzogchen.

Because dzogchen is the ground or the basis from which you are emerging and within which you remain, it's good to start with dzogchen.  If you want to make use of aspects of other dharma paths, then you can also do that if you know how to use them and what you want to use them for.

You might, for example,  have a somewhat anxious, worrying disposition and feel that you are a bad person. You might feel that your mind is obscured, that you have a lot of negative thoughts and so you should do purification practice. You might decide that you are going to do a lot of Vajrasattva mantras and when you do the mantra you have the sense that this purifying liquid, this dutsi, is flowing from Vajrasattva’s body into your body and washing out all the toxins, all the negativity. But then the next day you find yourself full of negative thoughts again. So now you have a problem. What is happening is that you feel that you are self-filling with shit. Without any effort, your mind is refilling with guilty negative thoughts. However when you do the Vajrasattva practice you have to try to make purity happen. So the problem is that my badness seems intrinsic and the purification is external and depends on effort. This is very far from the view of dzogchen.

The mind from the very beginning is pure. Whose mind? Your mind. All minds. This is the basis, this is kadag, primordial purity. It means that the mind has never been defiled or touched or contaminated or limited in any way. So what is to be purified? What we experience is the movement of the mind: thoughts, feelings, sensations, memories, regrets. All arising, moment by moment, from the pure ground. As the texts say, ‘If you go to a land of gold you only find gold.’ The ground is pure. What it shows is pure. There is no duality—there is no impure to mark the pure. The integrity or the completeness of dzogchen indicates everything is forever connected with the pure ground. Everything is pure.

So rather than trying to purify your mind, the issue is to not enter into dualistic judgment which creates an illusory veil that hides the natural luminosity or transparency of whatever is occurring. There is nothing to purify. ‘But I feel I’ve done bad things in my life. I regret that I was not more kind to some people in the past. I did these things. The fact that I did them is a sign that there is something wrong with me.’ This is how it feels to the ego. But what is that accusation of one's own wrongness or badness? It is a flow of energy and the energy is interpreted according to habit formations. Before the interpretation is applied, what is it?

Just now as I hear Juan's voice translating, I hear sound and emptiness. I don't know Spanish. I don't know what he's saying. I just hear sound. Sound arises and passes. If I knew Spanish I could get the key to the prison of Spanish language and live inside that little locked room. However I live in the locked room of English and when I hear people speaking English they are talking meaning. If you don't know English it's not meaningful—it's just sound. The sound is primary and the conceptual interpretation, based on pre-existing knowledge, is secondary.

Tantra says that  all sound is mantra. Mantra protects the mind by putting a Teflon seal over it so that conceptual linking out to dualistic meaning is less powerful. All sound is sound and emptiness. This is the speech of Padmasambhava. It is meaningful because it is the voice of the ground.

When you see that everything arises from the ground it is intrinsically pure. When you realize that you arise from the ground you are intrinsically pure. ‘But I’m a bad person. I do bad things.’ That sounds as if I am a self-existing entity – ‘I’m just me.’ But ‘I’ am the effulgence of the ground. So why would the pure ground give rise to impure James Low. If the pure ground is pure why would it give rise to all these crappy people in this world?

Now we are back with the question, how is the world before the mind moves? It is our own addiction to interpretation which obscures the natural luminosity of each moment of life. What is important is to directly taste this. Knowing about dzogchen is no better than knowing about Italian movies. However living dzogchen—now that has value! But concepts about it are not worth very much.

It's very clear. First comes primordial purity. Try to find your mind. Does it have shape, colour, does it come from somewhere, does it stay, does it go? See for yourself that this mind—my mind, the basis of me—is not a thing. I am not a thing. I am movement in the field of movement. How then could we be intrinsically bad? All limitation is contingent—it arises due to circumstances. That is to say, the movement of the mind in its patterns creates something.

When you play with children, maybe they're lying in bed and you have a little lamp that shines on the wall, you can put your fingers in different shapes so that the shadow looks like a rabbit or a bird. The child might say,  ‘Oh, look it's a rabbit.’ Nothing is there; it’s a shadow. There's no substance but the child is learning to conceptualize and although there's clearly no rabbit, there is a something. In moments such as these you can see, ‘Oh, this is the mind cheating itself.’ The simplicity of the shadow, the shape, is self-dissolving, it has no substance. But when we apprehend it, when we take hold of it through our concept, there seems to be something. So if you can see shadow is shadow—then there is purification. But if you are convinced it's a rabbit, then you have to do your Vajrasattva practice.

It’s  like that. The main thing is to go to the centre first. Find ‘how is the mind’. Stay with the mind and then if you need some support to practise you can employ it.  However, if you don't do the first thing first, then putting all these secondary practices first will give you a lot of headaches.
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   [3.1] TREKCHÖ & TÖGAL
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Trekchö is concerned with the empty nature of everything. The mind itself has no substance to it. We access everything with the mind and all our experiences also lack any internal essence of their own. The essence of all experiences is emptiness. Emptiness here means that there is no individual, separated identity. When we do the various kinds of practices—we do particularly this guru yoga—and we allow experiences.

The first basis of our practice is to awaken to kadag—to the primordial purity of the mind. When we see that the ground is empty, everything that arises from the ground is empty. What arises is like a rainbow or a mirage. So tögal is concerned with the arising of experience, the experience of emptiness.

The Heart Sutra tells us that the form is emptiness, but emptiness is also the form. This is non-duality. It's not that there are two separate worlds or categories—emptiness on the one side and form or appearance on the other. When we look for our mind we can't find anything substantial and yet the flow of experience is ceaseless. Unfortunately, due to our belief in the true existence of phenomena, it's as if we put a wedge between these two aspects which are never really separate. Then we think about emptiness and we think about manifestation and in this way the very method by which we make sense in our ordinary world—our capacity to use concepts—becomes a source of stupidity.

This is why the main point of the practice is to relax—to be open—and be with whatever is arising. Not merging into it, not standing apart from it, but by being present with whatever is arising, we see that experience and the empty mind itself are inseparable. In that way you see the inseparability of primordial purity and the instant presence or effortlessly arising appearance of everything.

There are many different techniques that you can learn but the main thing is to stay present with whatever is arising. In that way you avoid entering the three times of past, present and future. You see that these are just patterns of arising—these are aspects of the potential of your ground.
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   [3.2] DO WE HAVE TO TAME OUR MIND?  WHO IS THE TAMER?
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So, this is a question relating to the more general or Hinayana view in which we have a mind and our mind is out of control. So, you are the owner of your mind and like a parent with a very crazy child, it's a little bit embarrassing. This is your child so you should be able to make it behave properly but it doesn't behave properly. Nowadays you're not allowed to beat children, so you're stuck with your crazy mind.

But who are you in relation to your mind? ‘I have thoughts I don't like. These thoughts come to me. They upset me. I don't want them.’ So when we think in this way it is as if ‘I’ am a stable point of observation. ‘I’ am unchanging. But these persecutory thoughts and experiences—they change. From the point of view of dzogchen, this is the problem of not looking at your own mind. When our experience is organized in terms of duality—the separation of subject and object—then we tend to look out through our sense organs at the world of objects. In that way we become troubled by the many fluctuations and changes in the field of what is appearing. Through paying attention to our body we see that our body is not a fixed possession. It also is a flow of experience. When we bring our focus of attention closer to our self, we start to see that our very sense of consciousness is itself a flow of experience. And the one that can see this or the ‘I’—the aspect of my presence that is aware of this—is in fact the pure awareness, rigpa.

When we have this clarity, there is no tamer and there is nothing to be tamed. We have the movement of subject and object as the display of the energy of the mind. Here we see the difference between the view of dzogchen and that of other aspects of Buddhist practice.

In dzogchen we are concerned with the self-liberation of everything which occurs. The trees occur, motor cars, people, thoughts, memories, emotions and when these appearances arise we just let them come and go. It is through grasping at a part of the field of experience and claiming it to be ‘I, me, myself’ that this tear or separation occurs. If you calm the mind very successfully you will find it very difficult to function in the world. If you have to earn money and go to work and deal with family and so on, all kinds of turbulence arise. Subject and object move together ceaselessly creating new patterns. As long as awareness rests—deep, calm, open, infinite—the movement of the interaction of subject and object are not a problem. But if you over identify as an individual subject, then when good things happen you become very happy and when bad things happen you become very sad. So trying to tame the mind is not really very helpful.
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    [3.3] IF I EXPERIENCE ALL THIS AS ME, WILL I GET OVERWHELMED?
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The next question is about having the sense that everything arises at once.

You are sitting, your gaze is open, you hear sounds and movement; you see what is around you. You don't have to do anything with it. You are not responsible.

There is a link to the previous question. ‘If all that is occurring is an aspect of me, surely I have to be in charge? And if it's all me then surely I can make it happen the way I want it to?’ To do this is to mix a devil's cocktail. You mix open awareness and the ego's self-concern.

So keep awareness relaxed and open. Everything is occurring—it is experience. You are the experiencer—the one who is having the experience—but you don't possess it. This is the meditation instruction: don't stand back and observe but neither merge into what is occurring. Stay with the occurrence. Experiences arise; they come and go, come and go. Let them come and go. In this way gradually the density of your felt sense of existing as a separate person will dissolve and the clarity of pure presence will manifest.
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    [3.4] I CAN’T FIND MY OWN NATURE. HOW DO I FIND IT?
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Very often this issue arises because we are looking for the mind in the manner of looking for your car keys. Something is definitely there, but I can't find it.

Looking to find an entity—a thing—constellates us, brings us into a particular shaping as the energetic subject who can make things happen. It is a problem of mastery, of agency, of the will to power. It is better to turn the issue into its passive form: ‘My mind, my buddha mind, my buddha nature, my intrinsic awareness is here.’

If it was something that I had to make, that I had to create, then it would be an artificial construction and it wouldn't last long. Natural purity—the natural openness of the mind—has never been lost. ‘I’—the looker, the searcher—am already within what I am looking for. Once I see this I can stop looking. This is how it is already. When we say Dzogpachenpo, we mean ‘a great completion’, meaning that it is already fully present.

We have to be very clear. If I am looking for my mind—and I’m pretty sure that I know already how it will be—then I will try to get it to conform to my idea of how it is. But this just places me in the ego position of following my own ideas which is why, when we do the central practice of the guru yoga, we open through the sound of ‘A’ and relax. We don't do anything else since it is already here. We stay with the mind as it is, as it shows itself.

Of course, we feel the temptation to express our opinion, our likes, our dislikes. We might think, ‘Oh, this can't be right. The buddha can't be like this.’ but that is to go into the place of the observer, to separate ourself off. When that happens, just relax in the out breath and stay present with however the mind is. If you enter into judgment, coming to some conclusion about what is happening, you simply bind yourself to duality.

Don't try too hard. You can't make it happen—because it is already the case. It's about how you find yourself present in the presence of your own unborn awareness and this is very subtle. You can't do it in a crude way of pushing and striving. It's a very gentle process of becoming closer and closer to how you actually are and how you have always been.

This is why any technique is always a two-edged sword. The more you apply technique—and you are yourself the one who is doing it—it very easily confirms the truth of the ego position. The individual sense that you have of being who you are doesn't have to be abandoned; it's simply to see that it has no solid essence inside it. You are the radiance of the ground. You are how the ground shows itself. The ground shows itself as mountains, trees, clouds, cups of tea—as everything.

Settle into the place you have, moving in your familiar circumstances. In the teachings it says that you don't need to change any aspect of your life. If you are a powerful person and you make a lot of money, you can continue to do that. If you are lonely and anxious you can stay like that. You often feel angry and aggressive and full of contempt for other people; you can be like that. Each of these is a mode of the arising of the empty experience of the mind. We're not concerned with creating a hierarchy of values, which would be an artificial, conceptual construction. Rather we want to see the immediacy of the manifesting of this pattern and how it releases itself. Your mind is self-showing and self-vanishing.

So don't try to do anything because that intentionality will separate you from the field of experience. But stay present in your life as it is, and you will find yourself moving in relation to the environment. If you're sitting in a chair and it gets uncomfortable, yes, your body will move. When you're thirsty you’ll find yourself having a drink. Life goes on however the sense of being a separate autonomous entity becomes thinner and thinner.

By doing less, from an intentional ego position, you find you have access to more.
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    [3.5] HOW DO I FACE THE STRONG WAVES OF FEAR WHICH CAN ARISE WHEN I OPEN MYSELF TO THE SPACIOUSNESS OF THE GROUND?
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The ego wants to have a reference point. For most of us, if we go swimming in the sea, we like to swim out but also be able to turn around and see where the land is. If you go so far out that all you can see is the sea, then it can be a little bit scary because the land gives us a sense of ‘I can bring this experience of swimming to an end.’ I can get back to the beach.

However if you enter into the practice with this kind of attitude you will get anxiety. ‘I need to know where I am because that knowledge, that conceptual clarity, is how I settle myself, how I reassure myself.’ I’m clinging to a set of ideas. We have to let go. We have to don't know. Knowledge is ‘I know this.’ I know something about geography/history. I can take information and create patterns. This is the movement of dualistic consciousness. In Tibetan it is called nampar shepa, knowing something.

However our wish is to release ourselves and trust to open awareness. Consciousness is the function of being able to manipulate concepts to produce a dualistic clarity. Awareness is not doing that at all. Awareness is not a thing. It is not concerned with making patterns of things. It allows the arising and passing of momentary visions or appearance. It is described as vajra, as indestructible.

Consciousness is not indestructible, It is influenced by whatever it relates to. This links back to the previous question ‘if your home territory is ‘I, me, myself’ and you take this as your ongoing point of reference, then you will be relying on concepts for reassurance.’  Consciousness is always seeking a fixed point of reference however awareness has no fixed point of reference. That's why the practice is about relaxing and releasing. If you try to hold yourself together and do the practice—if you try to be the boss of the practice—it's not going to work. It's about letting it happen as it happens.

The traditional example for this is the mirror. The mirror is not improved by having a beautiful reflection arising in it and it's not damaged by having an ugly reflection arising in it. The reflection is an empty appearance, like a rainbow, a mirage or the reflection of the full moon in a pond; it's just passing through. The ego is constructed and shaped and formed in interaction with the environment and so of course it has anxiety about dissolving and being destroyed and not existing. But awareness is not like that. Awareness is very close to what is occurring, just as the reflection is very intimate with the mirror. The reflection doesn't contaminate the mirror. No experience contaminates awareness.

So we need to reflect on this and observe our mind. This one simple point will let you know whether you are situated in your ego structure or whether you've released it a little bit and have at least some flavour of awareness.

If you do this in your sitting practice, then you can take this quality into daily life which is the next question.




[image: wave]



    [3.6] HOW SHOULD YOU BEHAVE WHEN YOU ARE SICK OR DYING OR YOUR MIND IS VERY DISTURBED?
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This comes back to the same point: who is sick? ‘I am sick.’ ‘Who am I?’ ‘I’ cuts in two directions. One direction it takes on the form of the ego identity and in this position it enters into hopes and fears. ‘I don't want to be sick. I hope I get better soon.’ I observe myself for signs of improvement or getting worse. This is the suffering of samsara. This is the duality of subject and object in which subject is never free of the influence of changing circumstances. But when we see ‘I am sick’. Who am I?’— and we stay with the simplicity of being present with sickness—then sickness is a pattern of experiences arising and shifting. I might become hot, weak, with stabbing pains; these are experiences. Who are they happening to?

If you stay relaxed in awareness, they're not happening to anyone. That doesn't mean that they are not happening at all. They are happening but they only happen to me when I slip out of an open awareness into an absorptive subjectivity which merges with these phenomena. It's not about being stoical and intentionally maintaining an even attitude to everything. That would be a very artificial positioning and you would have to keep rectifying yourself as you got pulled in different directions. If you suddenly experience a pain arising you go, ‘Oh, something is happening.’ You’re not made of wood or stone. Who has this happened to? The self-pattern of that moment. Self-pattern and environment-pattern together do this little dance ‘Ow!’ and it's gone. And something else comes, something else, something else. Always something is happening.

It's not that you are not the subject. The empty subject form and the empty object form arise and move together in the space of the mind. If you couldn't show this subject form you'd never communicate with anyone. You have a body and a voice and a mind and when you look at people and you like them, you smile. If you don't like them so much you're a bit more scared. If you really look you see that no one is doing this. These are illusory patterns arising in co-emergence. None of these patterns define who you are.

The big problem is if you pretend to be brave and strong. When you're sad you can cry; when you’re happy you can laugh. That doesn't mean you're a sad person or a happy person. It means that the barrier of duality, the wall between subject and object is getting thinner. The subject is a patterning of energy; the object is a patterning of energy and their interplay is the self-display of the mind.

Once again, Dzogpachenpo means that it's complete as it is, it's fine as it is. It doesn't need to be altered or corrected. What you call your ego-self is simply a pattern of energy. Energy is like the wind. The wind moves this way, that way, up, down—like that. Unreliable. Shifting with circumstances. We don't need to be heroic.

We are open empty awareness. We are the lucidity of the field as it shows itself and we are the unique patterning of this moment. These three are the inseparable aspects of how we are. By maintaining the openness of the ground, every movement of energy is self-liberating.
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    [3.7] IS THE WORLD INDEPENDENT OF THE MIND? WHEN I THINK ABOUT THE WORLD, AM I THINKING ABOUT SOMETHING OTHER THAN MY MIND?
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This question is framed within a set of concepts. If somebody were to take me in a helicopter and put me in the middle of the Amazon jungle, I’m sure I would spend a long time wandering around and probably I would die before I found the way out. It's the same with questions like this one. The world is there, I am here. Is the world outside of me or inside me? You have the idea of the world and the idea of me and thought is chasing thought. If you find yourself getting caught up with these kind of ideas, come back to yourself. You find that you're breathing in and out, you're not dead. Experience is coming and going. Experience arises and vanishes. Some experience I see or I categorize as object—the room around me and so on—some I take to be subject, I might say ‘Oh, this body is me. I am my body.’

A couple of weeks ago I had a tooth taken out. The tooth was me and then it was not me. At the end of the procedure, I didn't attack the dentist. I didn't call the police to arrest the dentist for the theft of my tooth. The tooth had some abscess in the root and it had to come out.  What had been me became not me. This happens with our body, with various kinds of operations and procedures. We can start to see that my body, my home territory, is also a conceptual interpretation. What is subject is not something separate. My body arises in relation to the environment. How we walk, how we talk depends on the weather, on the state of health and so on. There is experience—what is occurring—revealed in our awareness and this shows itself sometimes as object, sometimes as subject.

If you follow the path of concepts you will find it difficult to get close to awareness. This doesn't mean that concepts are bad. Dzogchen is not against thinking—it's about seeing what thoughts are. Thoughts are energy, they are movement. The palace of concepts is just the pulsation of waves.
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    [3.8] WHAT IS THE DIFFERENCE BETWEEN DHARMADHATU, DHARMATA & DHARMAKAYA?
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Dharma in this sense means phenomena. Dharma can mean the teachings of the Buddha. It has many different meanings but in relation to these three terms it refers to phenomena. So dharmadhatu: dhatu means like a space or an expanse. It's the space within which everything occurs. Everything at any time, in any place, however we understand it, is within the dharmadhatu. The dharmadhatu is inseparable from awareness. Awareness reveals all the possibilities of appearance and it is the most open and uncontrived hospitality or welcome to everything. If we see that,  everything is in the dharmadhatu. So when you walk down the street, each house is in the dharmadhatu. Each car, each cat, everything is within this space of showing. Dharmadhatu it is the showing of the potentiality of the mind.

So in the prayers we often read ‘Ög min chö kyi ying gi po trang du’— In the palace of the dharmadhatu, where nothing is higher…  Nothing is above it, it is the highest possible realm. There we find Kuntuzangpo, the primordial buddha, the buddha who has never changed from the very beginning. This indicates that your own mind, your awareness—when you relax your way out of your egocentric obsessions and you open to everything—is inseparable from Samantabhadra or Kuntuzangpo, the primordial buddha. That is to say, the infinite welcome you give to everything is the infinity of awareness shining in your heart.

Dharmata means something like ‘thingness’. It means the truth of dharmas. So if I look out of my window just now I see trees and houses and motor cars. I can say ‘I see many things.’ Each of these things is a dharma but it's also constituted out of even smaller dharmas. All of these dharmas have the nature of emptiness. Form is emptiness, emptiness is form. But when I see a tree I know that it’s not a car. A car is not a house. There seems to be some separative integrity to each of these formations. As if the ‘car-ness’ of the car and the ‘tree-ness’ of the tree establish them as intrinsically different and oppositional.

In this way we see how the power of our consciousness, which permits us to know things in a definitive way, chops the world up into separate entities. Conceptualization is disintegrated. Awareness is integrative. These are going in different directions. Once we see that awareness is the basis of experience, then we see that all the dharmas—all the phenomena of the world—are spreading out from and within the clarity of awareness. My mind says ‘car’’, my mind says ‘house’. I don't think the mind of a bird says ‘house’. Bird has a different way of interpreting the world, as does a fly or a mosquito.

The world as it appears to me is a construction of my own concerns, as someone inhabiting a human body. But this human body is not a fixed place of truth. It is emerging as the play of phenomena and concept. When we relax the formative making or constructing energy of consciousness, then all these forms relax into their ground which is emptiness. Even the basis of the arising of phenomena as separate entities, dissolves in its own ground.

That is to say, the dharmas go into the dharmata which is their empty ground and the dharmata itself relaxes into unborn open. So dharmata is a way of conceptually identifying the non-separation of appearance and emptiness.

The third aspect of the question is about dharmakaya. Dharmakaya is like the sky. It means that this is awareness without any content of its own. The mirror has no image of itself to show. It shows many, many images or reflections but it never shows itself. So the dharmakaya is the mind of the buddha, which is present with each of us now. Since we've been together this evening many experiences have arisen. Coming and going, coming and going. When the experience goes, it goes. It goes without a trace—if we are relaxed.  If we are in our ego-self, we are committed to a selective attention because there are some things we like and other things we don't like. I’m looking for more of what I like and I’m trying to avoid the things I don't like. It is this tendency which constructs the shaping of our memory. During our time together we've touched on different aspects of dharma. Some of these aspects are maybe more interesting for you, some are less interesting for you. You probably give more of your attention and interest and value to the aspects that interest you and so there is a kind of marking or trace of your own selectivity which creates a tilt or an attitude of differential value to the field of experience. We also have an awareness of everything which is occurring. If you are in a restaurant where they have a buffet, you go with your plate and they have many things laid out on the table. You are aware of all the choices, of all the options, but you find that some things look more interesting than others. This is how consciousness works. You are aware of everything in an instant. Everything is revealed to you. But you're not interested in everything. You want to pick and choose,  eat this and this and this…

So dharmakaya is the quality of the buddha's mind that sees everything. It's free of bias. It's not pulled into a selective attention. This is the basis for the buddha's compassion, because if I simply stay with my own prejudice it will be difficult for me to understand how to connect with you. If you are feeling a bit sick and you are a vegan, then ‘I’, as a meat-eater, know that what you need is a good steak. I am understanding your condition from my position. Luckily the buddha is not doing that. The buddha sees each situation as it is and responds to it in its own terms.

This is why when we do our basic practice, we are always encouraged not to go into judgment, not to sit inside our familiar categories through which we allocate value, good and bad and so on. The dharmakaya is the basic, full, shining-forth of our own awareness. Sometimes the image of the sun is given for the dharmakaya—that it radiates out in all directions. The image of the dharmakaya as space and the image of the dharmakaya as the sun are not in opposition. The empty illuminating radiance of our awareness which reveals everything cannot be found anywhere and so it is like space, and yet it is ceaselessly full of illumination.
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   [4.1] SINCE WE CAN EASILY DISTURB EACH OTHER, HOW SHOULD DHARMA PRACTITIONERS COMMINICATE?
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From one point of view of course we should be very mindful, be calm and careful about how we behave so as not to create disturbance.

However if you do this consciously it becomes very artificial so it's always good to check how your breath is. If you can keep your breath deep and slow with a relaxed diaphragm, then your openness to the world is calm and clear. In fact, this is a natural way of breathing. Our breath becomes shallow and quick when we become aroused by anxiety or excitement. This occurs when we are in the power of the three root poisons. We take a situation to be real and if we have excitement and desire then the excitation is pleasurable. If we have fear or anxiety we have aversion and then the arousal is not so pleasant.  So the body should be relaxed and pliable with the breath moving easily. Then with this relaxation of the breath, the throat also relaxes so our tone of voice can be gentle and connective. The more we do the guru yoga practice, the more we have the experience, or rather the presence, of our relaxed open awareness so then we're not trying to get something more or get something less. Life is okay as it is. Because when we feel happy, the happiness is arising and passing. When we are sad or upset this feeling is arising and passing. We don't block it and try to get rid of it but neither do we merge into it and feel ‘Oh, I am so sad, this is terrible, I don't want to be sad.’ or ‘This is so pleasurable, this is wonderful, I hope it lasts forever.’ These moments of experience are coming and going.

We then start to see that, just as the texts say, awareness is like the mirror and what is arising is like a reflection. It’s the same when we meet other people, whether they are in the sangha or in general—it is like a dream, it's not so real. People say something which you like and you feel happy. People say something you don't like you feel sad. If you allow these momentary experiences to arise and pass, you're not grasping at them as constituents of your sense of self.  Because you're not building your self out of this, you also don't build the other person into being either a bad person because they make you unhappy, or a good person because they make you happy. What you have are moments of co-emergence where nothing is established as something fixed.

In this way we start to live with this intrinsic quality of impermanence or change or the flow. We can be connective and responsive, but not constructive. If somebody tells us that what we have said or done has disturbed them, we are feeling compassion and can respond as is appropriate. You could apologize or you could try to do something that will make them happy or you can just be relaxed and open.

Who is the person who has made this person unhappy? Without trying to be a lawyer, without doing some funny language game, the truth is no one has made them unhappy. They are made happy by an interpretation. Their own mind has taken what was said or done as being something negative or harmful to them. Words came out of your mouth but if you stay close to the practice, you realize your mind is like the sky. Just as the wind blows in the sky and shakes the leaves of the trees, in the same way the wind blows up from your lungs through your voice box and some sounds come out. This is sound and emptiness which is taken up and interpreted by the other person as being something unpleasant for them.

We always try to find the middle way. If you say ‘Oh, well but it's just sound and emptiness’ this is being disrespectful towards their lived experience. But if you take their experiences too real and you become very apologetic, then that makes the experience more solid. Staying calm and clear, present with the arising and passing of phenomena—this is how we should communicate.

In particular, don't give people things they don't want. Through their postures and the appearance of their face people show whether they are available or not. If they are not available then you can be silent. ‘But I need to say, I want to say.’ So this is the moment you need to remember your practice. ‘Who is the one who needs to say? Who is the one who feels they must speak?’

So when you realize that this is a kind of tension or vibration, like a kind of libido or prana energy that wants to release itself out, instead of releasing it into the space in front of us so that it goes to the other person, we can release it into the space of the mind. We don't have to activate any thoughts or feelings or memories or intentions. They are potential. Potential of method of how there is compassionate connectivity and the method cannot be decided just from one side. It's not because the other person tells me that ‘I must have you behave in this way.’ It's not because I feel I have to behave in this way. But in the non-duality of our being present together, with the fine attunement to the shared field of energy, then we speak or we don't speak.

So it's always the same: don't push your mind out into the world and try to work out what is going on and don't hold your mind inside in the familiar labyrinth of your expectations and assumptions. Just stay relaxed and available and trust the spontaneity of your manifestation.

If you’re not spontaneous, if you’re planning and thinking about what to do and to say, then you’re situating yourself apart from what is going on. You’re managing yourself in relation to others. This is not our practice. It's not that it's wrong or bad to manage yourself, but it will keep your sense of who you are inside duality.

Think back to this basic teaching on karma. Karma begins with not recognizing the empty ground of our presence and on the basis of that, I feel I am this separate person. ‘You are the separate person and I have some knowledge of you and on the basis of that I develop an intention.’ This is how samsara is maintained. But the subject, the object and the connection are all arising in an instant and if you stay relaxed and present you will experience—it will be revealed to you—that this is the flow of experience. And then you trust, ‘Oh, experience moves as it moves.’

Your body will form, speak or respond to someone without you having to think about why you are behaving the way you are. It does not mean that you're unconscious and unaware, because this kind this quality of spontaneity is itself clarity; it's transparent and self-revealing.
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    [4.2] A QUESTION ABOUT THE THREE LEVELS OF TRANSMISSION, ESPECIALLY THIS SYMBOLIC TRANSMISSION
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Transmission is one way of talking about how the dzogchen teachings came into the world.

In a sense, the first level of transmission is not a transmission at all because the mind of the buddha is infinite. You can send a letter from Spain to France and although these are different countries the postal service links across them, but you can't send a letter from one infinity to another infinity. The infinite has no limit, no border. In the infinite everything is already there. This first level of transmission is called gyalwa gong gyü which means that the clarity of the mind of the buddha is itself the transmission. The buddha is sitting with the openness of the mind, the dharmakaya.

There is no content which makes the dharmakaya the dharmakaya. It's not qualified by any situation. For our ego, being happy feels different from being sad because our ego-self is qualified by its current content. At the moment ‘I’ have tea in my cup so I don't want to put orange juice inside as well. At the moment this container is a teacup and that becomes a limit to what is possible with the cup. When the tea is finished, then I could put in orange juice. This is the how our ego is. It's filling and emptying with transient content which determines its quality of being here. But the mind of the buddha is open, vast like the sky. Inside this clarity, many different appearances are possible.

The non-difference between the openness of the buddha's mind and the clarity of the buddha's mind is how the first transmission becomes the second level of transmission. For example, on a perfect summer's day we have big, blue sky. Cloud arises in the sky. The cloud is the quality of the sky. The openness of the sky is not damaged by the cloud. If you really see the sky, you see that its capacity to reveal airplanes, clouds, smoke and so on are signs of its creativity, its radiance, its display.

The second level of transmission is called the rigdzin da gyü, which means the transmission by the symbols of the rigdzin, who are those who manifest awareness.

If, for example, we look at the sky and see a lot of cloud, from a dualistic point of view we might think, ‘Oh, the cloud is spoiling the sky.’ I want the cloud to go away so I can see the sky. But for these rigdzins, for these great yogis, these enlightened ones, it's obvious that it is  only possible for a cloud to be in the sky because the sky is empty. A rainbow also is a symbol of the emptiness of the sky; a cloud is a symbol of the emptiness of the sky. From the point of view of duality we say the sky is one thing and the cloud is another but the yogi, the enlightened yogi, is able to see that what manifests is not other than the emptiness of the sky. So the cloud is not blocking the sky. Whatever arises in the mind is not dulling the mind. The fact that it appears, is the clarity of the mind.

Sometimes we feel happy, sometimes we feel sad. Happy may feel light and expansive. Sad feels more heavy and sinking. They are there and then they're gone. You can take these experiences as conditioning yourself or you can see it directly as the display of the potential of the mind.

The mind and the individual ego personality are not the same. The mind itself is empty of self-substance. Pure from the very beginning, it is not marked or touched by anything so it has no bias of getting advantage or disadvantage. The sky is not improved by rainbows or made ugly by clouds. For our ego-self we might prefer the rainbow to the cloud. We may say the rainbow is good, the cloud is bad. This doesn't tell us about the intrinsic quality of the rainbow and the cloud; it tells us about ourselves. When I look out of my limited self-referential position, then rainbow is good and cloud is bad, but in terms of the openness of the mind, which is the level of the first transmission, whatever is arising in the mind is a symbol of the creative potential of the mind.

So ‘symbol’ here doesn't mean like vajra and bell, which would be a more tantric way of looking at things, that there are special religious symbols. The dzogchen view is that everything which occurs is a symbol of the unborn openness of the mind. Hence there is a mood of equanimity and so everything can be enjoyed. The cloud is a cloud. It has its way of appearing. It is the appearance of emptiness. The rainbow is also an appearance of emptiness.

So the second transmission is being able to see that everything which occurs is the spontaneous generosity or display of emptiness itself. This transmission is 360 degrees, all the time, all at once, always. Whatever is occurring is the mind showing.

From this clarity—this non-dual clarity of appearance and emptiness—comes an appearance which is light and sound in order to connect with beings, beings whose nature is also light and sound but who take themselves to be individual sentient beings who have been born, who are living, and who will die. These beings need to be introduced to how they actually are. They are full of concepts and ideas and beliefs which are misleading. For example, a person might believe ‘I am Spanish. This is who I am. I am a Spaniard and I will die for Spain.’ But is it proper and correct that someone from Barcelona should die for the people in Madrid? ‘The people in Madrid, come on, are they really Spanish? Why would I die for them? No, no, no, no I will die for Barcelona.’ Which part of Barcelona will you die for? The north or the south, the  east or the west? In every town people dislike people from other areas of the town. In this way we see that the basis of identity is always conceptual, never actual. Barcelona is a concept, Madrid is a concept. The government can try to wrap it in one big concept ‘Spain’, but the glue of that concept is getting a little thin. We see this in politics all over the world.

Beings wandering in samsara are taking concepts and ideas and memories and sticking them together to make shapes. If the Buddha came and pointed at the cloud and the rainbow, people would say, ‘Hey, what, what. Why are you pointing, what are you doing?’ So, for us humans it's necessary to hear something in our ear. This is the third transmission, through the earhole of the person. It is a difficult kind of transmission, a kind of homeopathic transmission. We are so addicted to concepts that we don't know how to make sense of things without them. The transmission is using language to try to deconstruct language. When we're speaking and hearing, we grasp at the meaning. We believe that the meaning is in the sound. If the meaning was really in the sound, everyone would understand everyone else’s languages. Your knowledge of your languages and the sound expressing these languages joins together and that creates meaning. So when we see this then we see that meaning is production, meaning is movement. Words depend on the context for the meaning and not only for their semantic meaning. If I say ‘hot summer's day walking on the beach’ that will sound very different if it’s said in August or in November. In November you think ‘Oh, please come quickly next summer.’ Every time we are speaking there are pulsations and patterning’s of meaning which are emerging according to many different factors.

The primordial buddha Samantabhadra gave the transmission to Dorje Sempa. Dorje Sempa transmits this directly to Garab Dorje. Garab Dorje, is not a human being, but manifests as an apparitional form of a human being. He manifests in the world with human beings and teaches how we actually are. He gives the ngo trö, the direct introduction or direct showing of how we are. He says, ‘Look at your mind. Don't look outside at these appearances. Don't look halfway inside at the thoughts and feelings that are arising. But look at the looker. Some experience is arising. Who is the one who is aware of this? This is your mind. Stay with the one who is aware.’ This is what he says.

On the basis of this, many, many thousands of books have been written. We read all these books and while we are reading these books we are not looking at our mind. We don't do what Garab Dorje said. We look for the words. He didn't tell us to  look for the words. He told us to look for the mind. ‘But he said it in words, and I’ve got it written down and I now I have gathered five different commentaries of what he said so I need to keep reading these commentaries till I understand the words!’

Looking for your mind is not so complicated. Look at your hand. You have a hand. You have eyes. Eyes look at hand. ‘Oh, that is my hand.’ This doesn't require years of study. You have a mind, you are not dead. Your mind is illuminating what is happening. Look for your mind. 

—I can't find it.

—Well,  it's right here.

—But every time I look I don't find it.

—What do you find?

—Thoughts, memories, imaginations, the shopping list for tomorrow.

—Oh, you see what is in your mind, moving around in your mind. If you didn't have a mind, how could that be moving in the mind?

The rainbow and the cloud are in the sky. Your thoughts, memories are in your mind. If you see your thought you will see your mind. But you have to see your thought, not fall into your thought. Don't fuse with the thought. Don't stand apart from the thought. Whatever is occurring in the mind, moment by moment by moment, be with this. This is it. This is the openness of the mind, filling and emptying, filling, emptying. This is the third transmission.

The third transmission is for us. We are human beings. Most of us would rather read words about the mind than look at the mind. That's because we are stupid. How are stupid people going to wake up? By looking and seeing who is the one who is stupid. Who is stupid? ‘I am stupid.’ James is stupid. Who is James? ‘I am James.’ What is the quality of James? Stupidity. This is a very good way of making yourself stupid—because you believe the name; you believe the word which describes the quality. Your consciousness, your dualistic consciousness, is resting on the idea of self, of your personal identity, your name and so on. This is the cloud. Although the cloud is inseparable from the sky, if you only see clouds how will you know what the sky is? This is why sometimes in the practice we exclaim Phat! Phat! is a way to open up a space in the clouds so we see the sky.

Clouds are not the enemy of the sky. Thoughts are not the enemy of awareness. Thoughts are the energy of awareness. But when we don't see them in this dynamic manifesting and vanishing immediacy, we grasp at them as something real and then build them up into a big wall of identity.

This is why this third transmission is so difficult, because it's using words to say ‘look through the words.’ Thoughts are empty like a rainbow. Something is there but nothing is there. When we have this dualistic attachment, we always see the something-is-there bit and don't see the other bit, the nothing-is-there bit.

Don’t use dharma to solidify your ego identity. If you really understand dharma, you will get nothing. You can impress your friends: ‘I am nothing, I have nothing and I hope I never have anything.’ I don't think this will count as pride because no one will admire you. Every something is nothing; every nothing is something. This is the level of the third transmission. You have to be very precise to look at language without falling in. The general Buddhist texts say that samsara is like a swamp. When you walk in a swamp, if you're not careful you’ll stand on the mud and start to sink in and the more you struggle, the more you push your feet down into the mud. They say that you should put your arms out and try to rest flat on top of the surface. This is like our meditation instruction. Don't struggle. Don't make effort or you’ll just become more and more involved in thought after thought after thought.

That is a brief outline of these three transmissions.
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    [4.3] HOW DO WE MAKE PROGRESS IF WE HAVE NO TIME TO BE WITH TEACHERS AND GO ON LONG RETREATS? WHAT KIND OF PROGRESS CAN I EXPECT TO MAKE? CAN I TRUST NON-MEDITATION?
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Well, as we have looked many times, we are not going anywhere. So the very notion of progress is unhelpful. We are here. But we don't know how to be here. But we are here. So if I am here how would I need to know how to be here because I am here. So I’m here… but my mind is going there and there and there. That is to say, something is happening in my body. Some sensation. And then I follow the sensation. I scratch it or I like it. One thing leads to another. Plants feed into other plants. Memories feed into other memories. These are all progressions or journeys of a kind. But we don't want to make any progress, we want to simply be here. The dharmakaya, the pure aspect of the mind, never moves. It is like the sky; everything moves through the sky but the sky itself doesn't move.

Making progress or not making progress is not done by anyone. So why meditate? What is the point of meditating if I don't get anywhere? When you have this kind of thought you are pulling meditation into the familiar paradigm of samsara. In samsara, especially for us human beings, we are always concerned with profit. If you keep animals you hope that they will give birth to two or three babies every year. This is how the farmer can make a profit. He plants the seed and gets the corn and then keeps some of the corn for planting next year, so he has excess. So more becomes a sign of progress and less is a sign of not-progress.

However in terms of meditation we want to have less. If you are doing a tantric visualisation, you want the visualisation to become stronger and clearer because that is something that you can do. But we sit and we're just there. This is not something that we do.

We find ourselves here when we don't do going elsewhere.

Going elsewhere — that is activity. Going after a past thought. Waiting for the next thought. Judging whether you're making any progress. These are all activities. So our goal is to step out of success and failure, winning and losing, gain and loss. This is not what we want to do.
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   [4.4] WHAT KIND OF PROGRESS CAN I EXPECT TO MAKE?
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The less you do the more easy it is to be present. Now that doesn't mean that nothing at all happens. They say there are two aspects of the mind. In Buddhism, there are many ways of describing the mind. None of them is true because it cannot be expressed. Therefore when we use these different descriptions, we have to take them very lightly.

Anyway, in dzogchen we say that the mind is primordial purity and a kind of spontaneous here-ness, an instant presence. If you look for the mind you can't find anything and yet the mind shows itself by all these experiences which occur. The more you see that you don't need to make progress. You—your familiar sense of self, your individual personality with your particular qualities such as being good at mathematics or foreign languages—this is a quality of the energy of intelligence. It is constructive. What it constructs is painting on water. Appearances arise and then vanish. There's nothing wrong with this. This is how it is.

But where is this movement arising from? If I take a dualistic, egoistic reading such as ‘I am doing it.’ or ‘I am speaking just now.’ then I am speaking words but who is doing this speaking? ‘I am doing it.’ But when we speak in this way, I don't know what I’m going to say in advance. I can say “I’m going to make a cup of tea”, and then go into the kitchen and get all the ingredients and make the cup of tea. Before I go into the kitchen I know what I need: the cooker, the kettle, the tea bag, the cup. But when I’m speaking just now, I don't know what I’m going to say. So I make the tea. I am the agent, the one who is doing it, but when I’m speaking words, I don't know who is doing it. I hear them in my own ear. But who is speaking out of my mouth?

I am happening—to me, as me.

That is to say, the ground of me, being me, is not me. The ground of me is space. Not a dark space, but space illuminated by the sun of awareness. That light illuminates this particular setting. Just now I’m looking at a computer screen. I’m seeing images of some people I recognize. Although I’m all by myself talking in a room, it is as if I’m talking to you, with you. And this perception of you with me lets the words arise. The words are co-emergent with the field of clarity which is inseparable from emptiness.

We have to trust that it's okay. The paradox is that the less you judge, the less you evaluate, as long as you are present it's all fine. If you don't judge and you don't plan but you're not present, then what you do is likely to be very self-referential. Our presence reveals the field. I’m looking at the screen and the big image on the screen is Juan, our Spanish translator. This is arising. Now, I can say that the screen is the object and I am the subject looking at the screen. I can also have a sense of my hands and the little tension in my neck because of the angle for looking at the screen. These are things that I am aware of. So I’m aware of the image of Juan as an object, I’m aware of my neck as an object, I’m aware of my thoughts about my neck as an object. So on the level of object, the image of Juan in front of me and my thought about my neck are both objects. Juan is a content of my mind and I am also a content of my mind.

In dzogchen what is most essential is that we see the mind, that we awaken to the mind. I am the movement of the energy of the mind. I am not the mover of the energy of the mind. But I am patterns of the movement of the energy of the mind. Once we see this, the question ‘Am I making any progress’ becomes not so meaningful, because we start to see that the one who might make progress, the individual ego-self, is an illusion. It is a pattern of the movement of the energy of the mind.

From morning to night, energy is moving in patterns. Some of these patterns seem to be outside us, some of them seem to be inside us. There is no one to make progress and yet movement, the diversity of appearance, is continuously manifesting!
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    [4.5] CAN I TRUST NON-MEDITATION?
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The third aspect to this question was ‘Can I trust non-meditation?’ You have to look. I’m not selling second-hand cars. If you want to do it, you do it. If you don't want to do it, you don't do it. We say that something is wonderful. Why? You're pinning some quality on to what is occurring. Dharma is marvellous. But sometimes as we know, dharma is also boring. So whatever you say about dharma, it's going to fall away from it. Because dharma is everything.
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    [4.6] KINDNESS AND TONGLEN AND NON-DUALITY
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In tonglen we exchange our situation for that of other beings: I give you all my happiness; I take all your suffering. From the point of view of compassion, this is because we want to be able to get close to other people. That means not staying sealed inside our separate sense of self. Just as we think, ‘all sentient beings have been my mother in a previous life’ we may also imagine, ‘I could be born as an animal or a fish in the sea or in a hell realm.’ At this time I have this body, reasonably healthy and free. I live in a western bourgeois democracy. This arises due to causes and conditions. With climate change and political change, the social and economic situation of our countries is likely to change a great deal. A lot of suffering may easily come to pass. ‘But what about me? I want to be safe.’ But these people want to be safe too. ‘I don't know about them. I don't care about them. I care about me. Why should I care about the people in Africa?’ As soon as you are thinking about Africa, where is Africa? Africa is now in your mind. There are many kinds of Africa. The more I think about Africa the more Africa gets close to me.

The reason I am close to me is because I think about me quite a lot. I get a lot of information about me through sensation and hunger and desire and so on. I become real for myself because of being in this constant stream of information. President Trump understands this very well. He becomes very real for many people because he is appearing on their Twitter account and on television and on the media all the time. You can never know how he will be. Will he do this, will he do that? This is wonderful. He is able to hook more and more attention. He becomes more real, more potent, than this very nice Democratic candidate who is so quiet. In terms of marketing, they say that all publicity is good publicity. We each give ourselves a lot of marketing. Moment by moment we get a news flash, ‘Oh, my back is sore. Oh, my bum needs to move a bit.’ That is to say, our identity is created out of patternings of streams of information.

So when we open ourselves with compassion, we pay more attention to information about other possible lives: the eight hot hells, the eight cold hells and so on. At the end of the previous question we were looking at, ‘I’ am a flow of disclosure or experience arising in the luminosity of my mind. And so are all sentient beings. When I think about them, they start to become more visible, more palpable, more significant for me. The more I pay attention just to myself, this thickens my sense of self and the more I think of other people, it brings them out of the shadows and they can appear. Also the more I give attention to them the less attention I’m giving to me and so my sense of self starts to thin. My sense of other people goes from being just a vague abstract idea to some sense of ‘Oh, they suffer. They like…, they don't like...’

Now self and others start to balance. I am an apparition, an illusory form. I am appearance and emptiness. It is the same with the people in Africa and in South America and on different planets. You have appearance but no internal defining essence. I have no inherent existence. I don't exist as James because of James-ness. How James manifests or appears depends on the context, on what James is connected with. The more I focus on myself I think that I am this one person but if we go out to work, if we relate to other people, we realize that I laugh a lot with one person and I’m a bit scared of another person. So I see that  I have the potential to be scared or to be happy. This scary person is also nice for me because it reminds me that ‘I can get scared.’ Who is the one who gets scared? And with the person who makes me laugh. ‘Oh, who is the one who laughs?’

Every person that we meet is like a mirror that lets us see angles and aspects of ourselves that we didn't know. I am relational. I arise moment by moment in independent co-origination. The more situations I connect with, the more aspects of this potential I see. None of these aspects is my true self, who I really am, because I am simultaneously all of them and none of them. ‘Oh.’ And then I think that maybe everyone is like this.

When I hear myself making a strong judgment or conclusion about someone, I am putting them in a box. Why do this? I certainly don't want to be in a box. There is no box big enough for all my potential. Other people have the same ground source as I do, which is the dharmakaya, infinite emptiness. So maybe they won't fit in a box either.  By putting them in a box I am actually making myself stupid because I imagine that they are my idea of them and so I don't need to look at them.

If I think that I know what they are it is me who is back in a box. The whole world is just an echo chamber of my thoughts about myself and other people. So just as I look into ‘Who am I?’ and don't want to be seduced by ideas about myself, in the same way I want to see, ‘Who are you?’ I don't want to cover you in my ideas or to be captivated by your ideas about who you are.

Then we start to see that everything is appearance and emptiness, sound and emptiness, taste and emptiness, smell and emptiness. Appearance is the appearance of emptiness. You can't say it's nothing at all because it appears. You can't say that it's real because it's empty. This is how  we can take up this exchange of tonglen and take it deep into our practice.
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    [5.1] LACK OF DIGNITY IN PRACTICE, LIFE AND SELF-CARE; LOSS OF SENSE OF VALUE
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So, we find ourselves identified with this ego identity. The ego is marked and influenced by the events of life. It's shaped and framed by tendencies which arise from our karmic history. And yet it has the quality of believing that this is me, this is my life, I should be able to live it as I want. I should be autonomous, independent, self-defining. But I am not. Therefore from the ego's point of view, the fact that we are not in control of our lives feels like a mistake or that something is wrong with us. When the ego-self looks around at the world, it tends to believe that other people are more sorted, they're clearer about their life purposes and so on. But this is not the case because anxiety, uncertainty, being pulled this way and that by conflicting desires,  is the very nature of the ego. So when we don't feel good about ourselves — maybe we feel we've wasted our life or we're finding it a struggle to eat well and to take care of ourselves — we are abandoning ourselves.

Now there's something a little strange here because in Buddhism we have the idea that the self is not very good, however what we want is the dissolving of the self-nexus but not the sense of abandoning ourselves. If we want to really practise meditation we need to be reasonably healthy in our body, in our voice, in our mind. Experiencing love and compassion for other people is very difficult if you don't feel good about yourself. Buddha nature, or the capacity of awakening, is intrinsic to all forms of sentient being.

The Tibetan word for a sentient being is a sem chen. It means ‘having a mind’. To have a mind means that we have access to finding out about our mind. For meditators, the main thing is to focus again and again on the mind. In the general Mahayana we focus on developing the qualities of the personality: patience, generosity, endurance and so on. There's nothing wrong with these qualities but when they are developed in an intentional, artificial way they remain within the realm of impermanence. From the point of view of our main practice, the key thing is to trust the openness which is always already present in ourselves and return to this again and again.

When we have thoughts like ‘I don't like myself, I’m useless, I’m stupid’, these are ideas. They're pretty rotten ideas. If you go to the market most of us don't go to the to the greengrocer and say ‘Give me your rotten tomatoes and those courgettes with mould on them.’ You say ‘No I want the fresh ones, the delicious ones.’  So why are we so happy to have these rotten ideas in our mind and to fully identify with them. They are not fixed. The subject merges with the object; the ego-self merges into the negative thought. It doesn't have to do that. The more you observe yourself the more you see that you have a choice. You can think badly of yourself and badly of other people or you can think well of yourself and other people.

The aim of our meditation practice is not to rely on these thoughts at all. But as long as we are in the realm of duality we will be relying on thoughts and therefore you have to strive to push yourself to choose healthy thoughts. You can also do tantric purification practices such as Dorje Sempa but the main thing is to settle into the intrinsic purity of the mind.
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    [5.2] HOW CAN I OPEN TO MY MIND AND NOT RELY ON THOUGHTS?
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Whenever we sit, particularly with the guru yoga of the white A, you have a chance to release your identification with the stream of self-construction accompanies your identification with thoughts, memories and so on. The way to find the open awareness is to relax and open. When you're a child and you come home from school, you might tell your Mom that you want some biscuits. She says ‘Sweet one, the food is almost ready.’ ‘But Mom, I’m so hungry.’ ‘No but look what I’ve been cooking, it's delicious, it's your favourite.’ ‘Oh, Mom…..’ So this is our meditation. The main dish is open awareness. Day and night Prajñāpāramitā, the mother of all the buddhas, is cooking and cooking this delicious emptiness for you. But our little ego gets hungry. Maybe just one thought, some tasty memories… Then in the meditation off you go, here and there following the content of the mind.

We have to have trust in the transmission and the lineage so that when it says ‘the mind is open’ we hold back on our habitual intoxication with the content of the mind. If we keep going after thoughts then they will appear to be important for us, because thoughts are vital for the ego. Remember that duality means subject and object. They're not just two things otherwise it would be only duality. Duality is a delusion. Actually we have non-duality. Non-duality doesn't mean fusion; it means this and that. Emptiness and form. Subject and object, they come together. The ego needs object. The object comes into being in relation to ego.

Try to resist the power of the object, but if you are still located in the position of the subject, you won't be able to maintain this because the ego can fast (do without food) only for a short time. It's pulled into object involvement. This is not a mistake, this is the very structure of the mind.

So be clear that when we do the guru yoga and we relax, there is a moment where we can relax as I, me, myself. I’m not going to get involved in all this stuff but I’m still me.  Awareness is not object and it's not subject. It's not the experienced object and neither is it the experiencing subject. It's not an observer, sitting apart looking at what is there. Awareness is not positioned anywhere. Awareness is the light or the illumination power of emptiness itself. It's not a thing, it's not a state of being, it's not a subtle self. It's not like anything you know. No one can give it to you. No one can take it from you. It is already there but it is ignored. How to see that which has been ignored by not looking? Because if you look, the one who is looking and the thing looked at are in duality. However you don't need to stop the ordinary working of the mind. As the texts say ‘like pulling a hair out of butter’, with a steady, easy, gentle, gentle tilting, you ease yourself out of identification with the subject.

The subject positioning’s arise in many shapes and forms. It could look like a piece of fruit, a piece of chocolate, a biscuit, ‘Mom, can't I just have a little, just a little.’ But this is dangerous because the one that eats the chocolate is the subject. The fascination of the object is a fascination for the ego subject self.

So in the text they talk about equanimity, evenness — the western notion of deep contemplation (in Tibetan nyam-zhag which means just staying even). It means being without bias, not pulled towards some objects with desire, not pushing away other objects with aversion. How do we avoid getting carried away by thoughts and feelings? They look good. They are good for the ego. But if you merge into it, in that very moment you block the open space of the mind.

If you get diagnosed with severe diabetes, then it's not a good idea to eat jam or membrillo, something like that. They taste delicious. They are delicious — ‘but not for me!’ I accept I have diabetes and this reframes my relationship with delicious jam. If I don't really believe I have diabetes, I will continue to want these substances even though they are now poison for me. When I used to work in the hospital system I was involved in research with severe diabetic patients who would not stick to a good diet because they wanted to see if psychotherapy could help. What I found again and again was, that these patients didn’t really believe the doctor. They’d say, ‘I don't feel I have diabetes, I just feel thirsty so I drink this fizzy orange drink. I drank it all my life. My mother gave it to me.’

This is the struggle to recognize that what was healthy within one frame of reference is now toxic in another frame of reference. It's the same with us. What is good for samsara is toxic in terms of awakening to your mind itself. You don't have to renounce life in the world but much more importantly you have to see that fusion into the content of the mind will place your living sense of identity, your sense of who you are, it will place it as a dualised subject.

The mind is full of stuff that awareness doesn't need. In fact awareness doesn't need anything. It is ego that needs a lot. Without the other, the ego dies. By holding this in your mind you now have a very good method of identifying whether you're going towards openness or you're merging.

Everything that you eat, even the most delicious things,  ends up as shit coming out of your bum. Every wonderful film you see comes to an end. We live in a world of impermanence. There is no object which can provide a permanent solution to all our longings and hopes. So when we grasp at the thoughts and the memories and we feel we need to engage in a feeling, we are cheating ourselves. We are deluded; we are imagining that there is something of real benefit there, but it is fool's gold. Looks like gold but it's not gold. Day after day we're digging more and more of this empty non-gold.

So if you want to find the mind itself you can start by taking a clear conceptual understanding which you can prove the truth of, such as ‘the content of my mind is impermanent.’ You look and it's true. You look and it's true.

Imagine you have a beautiful new hat and it’s a very windy day. This wind is very, very dangerous for hats. So you take off your hat and you walk over the bridge on the river and you say, ‘Dear river, I’ve known you all my life. Please look after my hat.’ and you throw your hat in the river. We can see that this is stupid but this is what you do when you look for awareness where you find only thoughts. Awareness is Vajra, indestructible. It's like the sky. It's bright like the sun. It's illuminating. It's the illumination of space. It's not a thing. This is why we spend time thinking about emptiness. Things are not things, they only appear to be things because we believe that they are things. This is the basis for our meditation. I keep believing that there is some real truth and value in the content of my mind and that I must think this thought and I must remember that thought. Then we'll just be carried along, floating like the hat in the river.

So we know this story about when Prince Siddhartha was about to become the Buddha. He had tried doing so many things to progress his spiritual life but he got to a point where he gathered some kusha grass and put it under this big bodhi tree, banyan tree, and sat. ‘I’m not going to move. My body is not going to move, my speech is not going to move, my mind is not going to move.” According to the tradition the tempting demons, the disturbing forces, the Maras, came and presented themselves in scary forms, erotic forms, sweet forms. In the paintings you see them firing arrows at the Buddha and they turn into flowers.

It is the same in the meditation. When you are sitting and thoughts, feelings, memories arise, if you don't get involved, they turn into flowers. But if you get involved, then these seemingly demonic forms will carry you this way and that way. Regardless of whether things are attractive or not attractive, just leave it. Also, in our daily life we try to be a little bit calm, not get too excited by things that are going on around us. So that's the main point: don't get carried away.
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    [5.3] HOW CAN I KNOW IF A TEACHER IS AUTHENTIC?  IS A PERSONAL RELATIONSHIP WITH THEM NECESSARY?
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There is no certificate that will prove that someone is authentic. Maybe they change with time. You have to look. The main thing is that you feel a connection and you know what you're looking for. I’m not looking for the good papa I never had. I’m not looking to be a member of a sangha because I’m lonely. I’m not looking for the teacher who will reassure me that I’m a good person. Friendship and consolation you can get in many places. The function of the teacher is to help you to get the thing you can't get: emptiness, the mind itself, the ungraspable. Beyond thought, beyond speech and expression.

Teachers, according to their capacity, according to the situation, will try again and again to soften the mind from its rigid notion that it knows what it needs. But of course, just as we don't live as some pure intellectual form, our relatedness is also energetic. Each of the chakras has its own kind of vibration. With the teacher the main thing is the heart chakra. You feel a little less defended near that person. You feel willing to open and receive something. It's only if we open that we can experience whether they are authentic or not.

In Tibet it was very common for people to travel around and have 20, 50, 100 different teachers. Different teachers will illuminate different aspects of how you find yourself functioning in the world. All of these interventions are helpful. Tibetans talk about the root guru, the one who helps you to see your mind, to find your mind. The mind cannot be seen or found but you can find yourself in the openness of the mind. It's not something that you do or that you can make happen. But the quality of trust and relaxation and just ‘Oh, this is enough’ helps a lot.

Do you need a personal relationship? I don't know. One of my good friends died recently, and when he was in India with his teacher he lived in a little hut outside the lama’s compound. He did the various stages of practice and before he started each stage he got some teaching, then he did it, and then he went to see his teacher. So he would see his teacher for about one hour every four months. The other students there who lived and worked in the little centre saw the teacher every day. It would be very difficult to say who had more connection with the teacher . You could see the teacher every day but not find them in your heart. You could see them every four months and find them every day in your heart.

However, you can also turn the teacher into an object. You can project all your good qualities into the teacher. This kind of devotion is helpful in tantra, because in tantra we always receive the initiations in our practice from the guru and dissolve into the guru. In dzogchen we don't do this. In dzogchen we say the three A’s. We relax, we open. The mind of Samantabhadra, the mind of your guru and your own mind, are not different. Your guru doesn't have a better mind than you. You might think ‘Oh, but they have these wonderful qualities.’ however you will not find one dzogchen text that says the mind is created out of its good qualities. The quality of compassion, of being able to help people, is aided by having many kinds of knowledge and good qualities but the mind itself is not altered by qualities, just as a mirror is not improved by a beautiful reflection or made terrible by having an ugly reflection.

From that point of view, idealisation of the other can be an obstacle of practice. Our aim is equalness. Everything is the radiance of the mind. One is respectful to everything. All experiences, good, bad, happy sad are the flowers of the dharmakaya. In dzogchen they always say, ‘Do not enter into judgment.’ This lama is better than that lama! Better at what? Better at playing cymbals, better making torma, better at eating momo dumplings.

We are concerned with the mind itself. So, whether you need a personal relationship or not, will depend on your personality and your own neurotic tendencies. But you have to remember, and the text say this very clearly, you cannot buy your mind, you cannot lose your mind, nobody can give you your mind. You are the main actor in the drama of your awakening. Getting to know your mind is much more important than getting to know the history of the lineage. So this is the central point.
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   [5.4] CAN WE GET TRANSMISSION THROUGH ZOOM?
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Transmission is a strange idea. Traditionally there are three levels of transmission. The first is the direct transmission from the Buddha's mind. This is available all the time. The problem is we are not available because we are in the ego-self.

The second is the transmission through the sign or the symbol.  So Buddha might point at the sky. ‘Oh, I have to think about the sky.’ That would not be helpful. But if you think, ‘Oh, mind is like the sky. I’m like the sky.’ Everything is pointing at emptiness. Your shoes are pointing at emptiness; your food is pointing at emptiness. Just read the Heart Sutra. Everything is form and emptiness.

When you eat a bowl of spaghetti, you're eating spaghetti and emptiness. So if you see that spaghetti is emptiness, this is the understanding of the second transmission, the symbolic transmission of those who have awareness.

Then the third level of transmission is the transmission through words, which we have through our lineage of Garab Dorje. That word transmission can certainly come through on Zoom. But if your ears have little hands inside that are grasping at the words, it's not going to help. We want to hear like the sky. The words that arise are like birds flying through the sky or rainbows in the sky or light summer clouds floating through the sky. So don't try too hard.

Don't think about it. Just receive directly.

Let’s say you have a glass of wine; you smell something. Some people may want to talk about that smell: ‘It has hints of vanilla.’ Really? This is called projection. What does your nose get? Can't say. Smell. It’s like ‘that.’ Comparing and contrasting. Metaphor, simile. Our literature is based on metaphor and simile. Displacement: this is like that.

In dzogchen, ‘this’….‘this’, it's just this.

What is it?

‘This.’

‘I don't get it, but what is it?’

‘This.’

You're never going to get it if you want to get it. It is ‘this’ The scent of the wine, the colour of the wine, you swirl it in the glass, you taste it. It's only ‘this, this, this, this.

Every moment of your life is giving you the transmission, if you can stop interpreting the world.

The transmission says that the mind is naked, fresh, uncovered but you then say, ‘The wine has a hint of vanilla’ you are  covering the wine. You are putting something unnecessary onto this fresh moment. The smell of the wine is so subtle, it can't be grasped. But we want to grasp something, so in our grasping we create a graspable object. This is how not to get the transmission. The transmission is always already here in everything which is arising.
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    [5.5] DO WE NEED PRELIMINARY PRACTICE (NGONDRO)?
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A preliminary practice is about preparation so whether you need it or not  depends on how prepared you are. If you are very prepared in yourself, if you are ripe, then you don't need any preparation. If you are not very ripe, what will ripen you?

‘What is wrong with me?’

‘I get distracted easily.’

If you keep it like that then someone might say, ‘Oh, you need to do this shamatha sitting practice.’  What we need to inquire is ‘How do you get distracted? Does it seem to be due to the power of the object that is arising? Does this seem to be a tendency in yourself — a throwing of yourself towards the object? Are you distracted by familiar thoughts? By unfamiliar thoughts? Is it things of the past? Is it about regrets or sadness or loss? Are you excited by hopes, planning, new possibilities?’

If you start to look at the limitation — which seems to be an obstacle in your practice — then you find that it's always something dynamic. It's a pattern of emergence and you feel yourself trapped in that pattern. There's an identification with the one who is sad, the one who feels unloved. Whatever it may be. The preparatory practice for that would be to take up the familiar five questions: Does the mind have a shape, does it have a colour, is it large, is it small, does it come from somewhere, does it stay somewhere, does it go somewhere?

The more you look into these questions and you get close to how your mind actually is, you find that ‘Oh, my obstacle is that I turn away from the mind itself towards the movement in the mind.’

There is an image which we have looked at before and which Tibetans use a lot; the lion’s gaze.  They say that if you throw a stone at a lion, the lion will turn and look at who threw the stone. But if you throw a stone near a dog, the dog will look at the stone and it might even run after it. So we want to develop the lion's gaze. We want to look at the source of what is arising. When you look at outer phenomena, or the thoughts and memories and so on arising directly in your mind as you know your mind, then by seeing the movement of the mind as movement, the desire to grasp it goes down. Automatically. There's nothing there.

There are people who act as stalkers. They have an obsessive fixation on someone, and follow them around. They can spend years and years following the person, going on holiday to where they're going, watching them in the shops and so on. It's a syndrome. It's called de Clérambault syndrome. Because the person is saying ‘no.’ No means no. If you go every day to someone and say ‘Will you love me, please love me’ and they say, ‘No!’ then most  of us feel a bit embarrassed at that point. It’s not so nice to be rejected. There is nothing for me with this person. So very sadly, we take our poor heart and put it somewhere else. It’s actually a blessing to know that if there is nothing there, there's nothing there. But stalkers develop an obsessional love fixation: ‘But I know you love me. You really do love me. Saying you don't want to see me is you fooling yourself. You're crazy. You love me.’

This is what most of us are like when we are meditating. The thought comes and says ‘Bye I’m leaving.’  We call after it, ‘Come back. Come back. I need you.’  We do this obsessively with each thought, each memory, each sensation in the body: ‘You're so important.’ But these sensations, memories, plans, thoughts — they're very lucky because they're always on the bus. They're leaving; self-arising and self-vanishing. But we love them. This is our attachment. This is the key thing for the meditation practice. ‘I’ cheat myself by believing again and again that what is manifestly impermanent is graspable and obtainable and I can have it.

This is the basis of all the problems that people present around meditation. Whether you say, ‘I suffer from jealousy or heartbreak or anger’ if you look at the actuality of these phenomena as they manifest, they are directly impermanent. But in our conceptual elaboration, in our self-construct, we think ‘Oh, I’ve suffered from this for such a long time. This is a defining characteristic of me. I can't stop being angry.’ When we say things like this we have to really observe: ‘Why would I believe myself?’

When we look for the mind we can't find anything. The sense of ‘I’ is empty from the very beginning. ‘I’m always angry.’ This is not true. Even inside the anger there are fluctuations of intensity and duration. It arises and passes according to stimuli. So you are deceiving yourself.

You may study many kinds of dharma. You may learn many different methods of antidoting negative patterns and tendencies. But the best way to deal with problems is to see that everything which arises, passes.

Let’s just hold this this sentence, “Everything which arises passes.” Everything which arises passes. ‘Ah ha, the things which don't arise don't pass. Mmm, I read in a book that the dharmakaya never changes; that it doesn't arise; that it's not a thing to get.’  So when I fall into the thought, when I get something, when I get angry or depressed or jealous, I’m just swimming around in the movement of the mind. Why am I doing this? I’m tired. The dharmakaya never changes. It’s peaceful; it’s even — ‘I really want to swim forever.’

 Get out of the water. Awareness has never been in the water. Consciousness is always in the water. Ego-self is always in the water. So, look down that line then it becomes clear.
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    [5.6] ARE WE AUTHORISED TO STUDY THE TEACHINGS?
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Of course. But you have to study them carefully. You have to read and you have to think about it and try to apply it to your life. There are some master musicians who can play twenty different instruments. But probably for most musical students if they're learning the violin, they don't practise the trumpet as well because a different mood or sensibility is required for different instruments. It’s best not to study a bit of this and a bit of that, but try to go fully into the line of one approach to dharma.
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    [5.7] I FEEL AN OUTSIDER IN RELATION TO DHARMA. WHAT TO DO?
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It’s the same as with anything. If you want to learn to play tennis, for example, there are various things you have to learn about the layout of the tennis court and the different shots you can make. You spend quite a lot of time learning about playing tennis. Then hopefully one day, you're just playing tennis. You find yourself inside tennis. When you were trying to get into tennis, the effort of getting into it was part of being outside of it. So you had to put yourself in the way of tennis until it started to flow through you.

It's the same with dharma. Probably the most helpful road is impermanence. Walking is impermanent, talking is impermanent, eating is impermanent, the time of day, the seasons, what other people are doing... Everything is moving. So if you take up impermanence, not just as an abstract idea but as an illuminating lens to look through, you will find that your experience of life, of yourself and the world, becomes more dynamic. Then you start to see that all experience is nothing but movement.

Give yourself into that.

What we do not want to do is to stand on the outside and try to look with an objective gaze, or accumulate lots of knowledge about impermanence. All you need are three short simple sentences about impermanence and you can spend the rest of your whole life exploring them. Or you could do the same with emptiness.  

A traditional example is the banana tree. It's just wrapped around and wrapped around, there's no heart to it, there's no core. Alternatively look at an onion. See where is the heart of the onion, where is the core, where is the centre? It's there, but there's no defining core centre. Take the flavour of that and apply it out to everything you see.

There is plenty of room inside of dharma if you do want to live there.
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    [5.8] WHAT IS NON-SELF?
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Non-self means that there is no inherent existence or truth to self.

Self means something. Let’s stay with the onion. What is an onion? It is layers wrapped around. But what is it? It's layers wrapped around. When these layers grow together, as this bulb of the onion is forming, each layer is forming the onion; they are dependently originating the onion. The onion exists but it has no self. Self is an idea which we apply to the world to increase our alienation. I exist inside me; you exist outside me. These are ideas.

‘What is the heart of me?’

‘I do have a heart.’

‘Well, it's not in the centre.’

‘I need to get a surgeon to put it back in the middle.’

‘It's my heart.’

So it's only in theory that the heart is in the heart.

‘Okay so you can keep your heart but give me your liver.’

‘No, I need my liver as well.’

‘Give me your lungs. Come on. You’ve got two. Just give one for me. Come on.’

‘Oh, so you want kidneys, liver, lungs, heart. You want the whole damn thing.’

It's all important because it's a collaborative system, without any particular centre point. The body is a dynamic interactive system interacting internally and with the environment. It has no self.
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   [5.9] WHAT IS BUDDHA NATURE?
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Buddha nature is that aspect of your existence which is not constructed. All compounded things are impermanent. The capacity of our sense organs changes with age. They are held in place by the collaborative functioning of different elements. As the muscles which control the lenses in my eyes become old and tired, I need to use glasses for reading.  When I started to need reading glasses, I was dependent on them. Before I needed the reading glasses I just thought, ‘Oh, these are my eyes.’ Although at school I had learned about the muscles in the eye and the lens and so on, I didn't think about it. I just thought ‘Oh, these are my eyes, they work okay. This is my body. I can walk and move; this is me.’

 ‘I am me, I’m like this.’ When we take things as given, as just being themselves, what is hidden from us is the fact that they arise in interdependence. The more you see that everything external in the world — cars, airplanes, pizzerias and so on — arises in interdependence, then buddha nature starts to mean something. ‘Oh, all of these are compounded.’  You look at your toothbrush and see how it's made. You look at your shoes and see how they are made. You go on your computer and you have to write an email and you see how you compose the sentences. All of this is compounded, put together, different bits put together till they look as if they had internal integrity, but they don't.

However the buddha nature is the aspect of you which is uncompounded. It is still, it's unchanging. It's like awareness.

This evening we have been looking in different ways at the importance of being really attentive to the dynamic flow of experience and to its constructive capacity to generate patterns, which look as if they have inherent existence.
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    [5.10] WOULD THERAPY HELP MY  PRACTICE AND DEALING WITH THE DEMANDS AND PROVOCATIONS OF EVERYDAY LIFE?
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That really depends on your own situation. Psychotherapy depends on talking about yourself and you do it with somebody who will listen to you and who will listen as if what you were saying is important. That brings gratification to the ego: ‘At last there is someone who understands me.’ Mainly they understand you because they don't have to live with you! If they had to live with you, after a while they would probably say, ‘I don't understand you at all.’ But within the 50 minute session: ‘Oh, yes. You make a lot of sense to me.’

The frame of therapy is to soften the internal contradictions of the ego-self and thereby to promote greater ease of connectivity with other people. On a low level, that's a relation of wisdom and compassion. Therapists listen with empathic attunement. Policemen, on the other hand, listen with a developed scepticism when they are carrying out an interview.

In preparation for meditation, we should be more like policemen than therapists. ‘What am I up to? I say I want to get out of samsara but I spend all my time promoting samsara. I am an unreliable witness.’ So we need to go below the surface. ‘What am I up to? Can I believe what I say? What do I really mean when I speak? I say I believe in the Buddha, dharma, sangha.’ These are all words but what am I really saying?

So we need to turn up the illuminating clarity, the bright light which exposes the hidden shadow areas of our self-construct. In terms of dealing with the demands and provocations of life it will get easier if I am more malleable, more plastic. I need to roll with the punches of life. My plans are likely to fall in the dust. At that moment it helps if I haven't poured my whole life into my plan.

The basic principle for dealing with life is not to take it too seriously. Maybe we don't get rewarded at work. Maybe a love story turns sour. Things like that have happened. Such things are very simple: you can cry for an hour and then it's finished. But to react by saying, ‘It should not have happened’ or by asking an open question like,  ‘Why did it happen?’ — this is very unhelpful.

This moment is passing. The next moment hasn't come. If we stay with this fresh moment then we can respond to it according to its actual shape without putting too much weight on it. But since we live in what Tibetans refer to as the three times — past, present and future woven together — then this is the frame on which we weave the narrative account of our life. It is unreliable, yet we believe in it.

Therefore when people are unkind to us or betray us, from a general Buddhist level we need to recognise that ‘Oh, this is my karma; this is my life coming back to me.’ Alternatively we could see it as something we could learn from — developing compassion towards those who behave badly. Or we could do a tantric transformation practice.

But in dzogchen, whatever comes is the mind. If you're cutting vegetables and you cut your finger, this is your mind.

— No it's not. It's my finger.

— How do you know it's your finger?

— I experience it.

— How do you know you have experience?

—Because I’m not stupid. That's my finger. My mind tells me I’ve cut my finger. It's not your finger, it’s my finger!

Your finger is your mind. It is experience. Happy times, sad times, health, sickness… all these are experience. The quality of experience is that it arises and passes; it comes as it comes, not as we planned. Life is not a pizza ordered as a takeaway. It is as it is. 

Awareness can open to this. The ego, however, feels burdened: ‘It's not what I want.’ This is our choice —  either to stay with the ego or to relax into awareness. Awareness is the one key that opens every door.
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