
C U L T I V A T I N G  

C O M P A S S I O N  

I have attempted to practice a kind of mind- 
fulness, called self-remembering by Gurdjief f ,  
for some years. Even though I have not de- 
veloped my practice to the degree I would like, 
it has been very valuable to me, as I have * become more fully and realistically aware . of 
the world around me and of the workings of my 
own mind. The major lack in self-remembering 
practice for me, though, has been that it does 
not deal directly with the heart. 

I understand intellectually and practically 
that, in the long run, the clearing away of 
obstacles to natural functioning through self- 
observation and self-remembering will allow a 
natural development of love and compassion, and 
I have seen some growth in myself in this way. 
Since I regard myself as too intellectual and 
too lacking in love and compassion to begin 
with, though, I am impatient and have always 
wanted to encourage the growth of these aspects 
of myself more actively. In this essay we will 
look at compassion, the obstacles to developing 
it, and some practices to assist its 
development. 

Clearing the Ground 

Most Gurdjieff work does not encourage ac- 
tive development of love and compassion until 
after years of practice of more basic work. If 

e love and compassion development were encourag- 
ed at the beginning, before you had much under 
standing of your own mind and feelings, it 
would probably result in the growth of more 
illusions, creating further support for false 
personality. 

An analogy to support this policy of not 
actively supporting the growth of love in 
beginners is that of a person who asks what to 
do to grow beautiful flowers. He has heard of 
"powerful fertilizers" that really help flowers 
to grow, and wants some. You look in his back 
yard, though, and see it is overgrown with 
weeds. In that case there is no point yet in 
discussing fertilizers and varieties of flower 
seeds: there is a lot of work in getting rid of 
weeds that must be done first. Indeed, to tell 
such a person about fertilizers before he has 
gotten rid of the weeds would be worse than 
doing nothing. The idea of "fertilizers," of 
spiritual practices, is exciting, not just to 
our essence but to many parts of our false 
personality. The application of fertilizer at 
this stage would just make the weeds worse. 

This reasoning makes perfect sense to me, 
both intellectually and from personal experi- 
ence. There have been too many occasions 
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in my life where actions I thought of as using 
and developing love and kindness turned out to 
be fertilization of the weeds of my uncon- 
scious, of the automatized parts of my false 
personality. Mindfulness, self-understanding, 
self-remembering are clearly necessary. 
Balanced development of all three major aspects 
of our being - bodylintuition mind, intellec- 
tual mind, emotional mind - is also necessary. 
The kind of self-observation and self- 
remembering advocated by Gdj i e f f ,  as well as 
some kind of body work, facilitates develop- 
ment of bodylintuition and intellectual mind 
directly. Because insight removes energy from 
the automated operation of false perssnality, 
it also sets the stage for the growth of the 
heart. Yet I have always felt a lack of more 
direct development exercises for the heart, for 
love, in the basic Gdj i e f f  work that I have 
been exposed to. 

In 1984 I had the good fortune to attend two 
lectures by the venerable Sogyal Rinpoche, a 
leading teacher of Tibetan Buddhism in the 
West. The emphasis in Rinpochels lectures was 
on mindfulness, not just as a special medita- 
tive practice but, more importantly, mindful- 
ness in everyday life. The parallels with 
G d j i e f  f's focus on self-observation and self- 
remembering were striking, but of even greater 
interest to me was his specific emphasis on the 
active development of compassion within the 
overall context of the cultivation of mindful- 
ness. I do not fully understand the ideas he 
presented in terms of their comprehensive 
development in the Tibetan Buddhist tradition, 
but I want to share my personal understanding 
of them here, combined with some of my psycho- 
logical knowledge of compassion, in the hope 
that they may be of value to others. 

Note that these ideas 'and practices are 
imbedded in the practice of a general cultiva- 
tion of mindfulness. I suspect the concepts 
and methods described below would not have the 
same effect if used outside a personal commit- 
ment to constantly expand your mindfulnes~ of 
yourself and the world. They might not be as 
effective, and sometimes they might amount to 
putting fertilizer on the weeds, so treat them 
with caution. 

Aspects of Compassion 

What is compassion? Standard dictionaries 
trace its origin to the latin mots corn for 
with and pati, to bear or suffer, and define 
the word as meaning a sympathetic consciousness 
of otherst suffering and a desire to help them. 
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(It is a sad commentary on our times that a 
major encyclopedic dictionary of psychology I 
turned to for more clarification doesn't even 

m 
list compassion, a lack reflected in most in- 
troduc tory psychology textbooks.) 

We can't really define compassion in any 
exact sense, of course. It is primarily a 
quality of emotional intelligence, and words 
relate primarily to intellectual intelligence. 
We can say a few things about it that can 
resonate with appropriate feelings, though. 

Breadth of Self-Knowledge 

Compassion requires the development of 
several qualities. One is breadth of self- 
knowledge: if you don't experience, recognize, 
and understand a wide range of human expe- 
riences in yourself, it will be difficult to 
adequately recognize and understand them in 
others. If you never acknowledge anger in 
yourself, for example, you can't adequately 
understand what it is and how it functions in 
someone else, or sympathize with the way that 
it can constellate other contents of the mind 
so they are perceived as reasons to justify the 
initial anger and fuel further anger. @ 

Empathy 

A second requirement for the development of 
compassion is empathy. Empathy is a recogni- 
tion of a f eelinglthinking state in another, 
plus an ability to at  least partially experi- 
ence that same state in yourself. Thus empathy 
ties in with self-knowledge. To recognize that 
someone is "depressed," for example, could be 
done in a cold, intellectual way. You could 
learn that certain facial expressions, body 
postures, and styles of speaking usually mean 
that a person is "depressed." To also emotion- 
ally know what it is like to feel depressed 
from your own experience leads to the experi- 
ence of empathy. 

This does not necessarily mean that you must 
feel as depressed as the depressed person you 
are empathizing with, but your personal emo- 
tional knowledge must be readily available to 
consciousness. 

Modern psychology has thought of empathy as 
a late developmental function, but recent re- 
search is suggesting it begins to develop with 
in the first few years of life, and is part o * 
our essential nature. It may be partly related 
to bodilylinstinctive intelligence also, such 
that mimicking others1 postures1 expressions 
helps us feel what they feel. 
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Desire to Help Others 

A third requirement for compassion is the 
desire to help suffering beings find relief 
from their suffering. My own feeling is that 
this desire is natural, a part of our essence 
that is naturally aroused by the empathic per- 
ception of others' suffering. It is the 
defenses we have erected around ourselves, 
discussed below, that keep us from being aware 
of this natural desire to  help others. 

Effective Compassion and Intelligence 

A fourth requirement for effective compas- 
sion stems from the fact that compassion should 
work in concert with intelligence. Compassion 
is not just an exaggerated empathy, where you 
feel another's negative emotions very strongly. 
If that was all there was to it, compassion 
would be a crippling emotion, adding others' 
sufferings to your own and probably catching 
you up in some of the maladaptive behaviors 
suffering people often engage in which prolong 
their sufferings or make them worse. Intelli- 
gent, effective compassion thus involves: 

@ (a) the open self-knowledge and mat- - 
ity that g&es you intimate, experiential 
knowledge of a wide range of human suf- 
fering (and abilities); 

(b) empathy that allows you to c o r  
rectly perceive the nature of another's 
suffering; 
(c) a basic caring for others, a motiva- 

tion and commitment to help alleviate 
their suffering; and 

(d) the application of intelligence 
(mental, emotional, instinctive, spiri- 
tual) to eliminate the cause of another's 
suffering, rather than just' lessening the 
symptoms. This last aspect is important 
for efficacy of results. 

To illustrate, suppose you see someone 
drowning near the shore. Assuming you are a 
good enough swimmer to rescue someone, for 
these particular circumstances, compassion 
would lead you to jump in and tow him to shore. 
But suppose that you weren't sure that your 
swimming abilities were good enough for this 
particular situation? To jump right in anyway 

.would be noble, but stupid, probably leading to 
two drowning tragedies instead of one. The 
addition of intelligence to compassion would 
lead you to look around before jumping in. 
Perhaps there's a life preserver or other 

buoyant object that could be thrown to the 
person in the water? Or towed out by you to 
protect both of you? Is another person who is 
a better swimmer close enough to ask for help? 

Suppose you jump in and rescue the person. 
He is very grateful, and you feel wonderful 
about yournoble and compassionate act. A week 
later you again see him shouting for help in 
the water, and again rescue him. Suppose you 
find out that this person often' gets rescued 
from drowning because he won't bother to leam 
to swim well and/or keeps taking foolish 
chances. Will it be compassionate to keep 
rescuing him, so he won't come to terms with 
the consequences of his foolishness? 

Immediate and Root Causes of Suffering 

The immediate cause of his suffering, in 
this instance, is being in the water and in 
danger of drowning, but the root cause of his 
suffering is not learning (or refusing to 
learn) about the dangerous consequences of 
taking chances on the water when he is a poor 
swimmer. By continuing to rescue him you com- 
passionately save him, but, on another level, 
you are keeping him from facing the root cause 
of his suffering. If he does not face the root 
cause, chances are that someday he will take a 
chance when no one is around who can save him, 
and he will drown. Would it be more compas- 
sionate to tell him that the next time you will 
not at+-mn+ to resc - ue him had bc 
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learn to swim better and/or to not take 
chances? Or perhaps rescue him the next time 
but take your time about it, so he will go 
under a few times and have a fearful and pain- 
ful experience that might force him to become 
more intelligent by facing and changing the 
deep cause of his suffering? Is it worth 
taking the risk that he will actually drown 
right away if you try (out of compassion) 
waiting until he's gone under a few times? 

These kind of questions do not have easy 
answers. I am using this kind of example to 
illustrate that intelligent and effective com- 
passion must deal with issues of sometimes 
letting people suffer if it will make them deal 
with the causes of their suffering and so lead 
to permanent cure of suffering. 

To be compassionate is both natural and 
satisfying, yet it is all too rare a part of 
human behavior. Why? Let's look at some of 
the obstacles to compassion. 

Childhood Rejections of Our Love 

We have all had experiences of loving 
someone and trying to give to him or her, but 
finding our love and generosity rejected. Such 
experiences embitter us greatly, especially 
when we are children. Consequently we are all 
emotionally scarred (and scared!) when it comes 
to acting openly from love and generosity. 
Indeed, to avoid the pain of rejection of this 
tender, vital, loving part of ourselves we 
create active defenses to live behind. 

The Vulnerability of Openness 

When you give from your essence you are open 
nd vulnerable. You are being your deep self. 

~Jhen that giving is rejected, you feel rejected 
on a very deep level. Suppose as a child you 
loved your mother so much that you suddenly 
gave her your most prized possession to show 
her how much you cared: your prized possession 
happened to be the dead frog you had been 
hiding in the yard for a week. To you the frog 
is beautiful and you are wide open, functioning 
from pure love. To your mother the partly 
decayed frog is filthy and disgusting, and she 
yells at  you: "Take that filthy thing out of 
the house this minute and throw it In the 
garbage, then go wash your hands! You're a 
disgusting little boy! When will you learn how 
to behave!" 

An experience like this can be devastating. 
From your current adult perspective you can 
understand why your mother acted like that and 

forgive it, but you weren't an adult when it 
happened, and you understood and learned quite e 
different things as a child. You learned that 
acting spontaneously from love gets you into 
trouble. That you must be mistaken as to what 
you think love is, or you wouldn't get such a 
reaction from someone who must, you believe, 
love you. That you can't depend on your own 
judgment in important matters. That you are a 
disgusting little boy. That ybu are dumb, 
since you are much too slow in learning how to 
behave. That being spontaneously loving leads 
to great rejection, pain, and confusion. That 
spontaneity in general is dangerous. 

Many of our childhood experiences are this 
dramatic, and there are many more that aren't 
as dramatic, but make up in frequency what they 
lack in individual intensity. Is it any wonder 
that you wall off your essential self? That 
you lose touch with your essence and replace it 
with "safe" behaviors, habits, learned feel- 
ings? The "safety" of your defense is an illu- 
sion, of course, for any position that isolates 
you from knowing what is really happening in 
your world leads to actions that are flawed. 
And your life now has a constant undercurrent 
of anxiety from a new worry: suppose the 
defenses break down? @ 

Attempts at  Invulnerability 

You try to become invulnerable, so you won't 
hurt so much. Unfortunately you usually do too 
good a job of it, walling off your natural love 
and compassion so well that your life becomes 
dry and stale. Our many defense mechanisms, 
Gurdjieff's "buffers," come into play and our 
natural vitality is stolen and automatically 
channeled into the habitual perceptions, 
thoughts, feelings, and body movements of false 
personality. In adult life you may then want 
to be compassionate and loving, try to be that 
way, but you feel nothing. Worse yet, you are 
led astray down the subjective paths set up by 
false personality, experiencing the pathologi- 
cally distorted versions of "love" you were 
conditioned to accept in childhood, so true 
compassion and love are absent. To note that 
this leads to sterile lives with far too much 
useless, stupid suffering, is to put it mildly. 

Avoiding the Pain of Incompetence 

- 
There is another important reason for 

staying defended and closed down. A s  children, 
and as adults, we had experiences where were 
were compassionate, we felt another's suffering 
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a and tried to help, and it didn't work. Lacking ---- 
skillful means, our efforts to help were to no 
avail, and all we did was suffer without accom- 
plishing anything. 

How easy to build up a feeling of "Don't 
notice, don't feel, then you won't get hurt," 
the all to prevalent modem philosophy of not 
getting involved. 
___--_-,--------------------- 

Reducing "I!" as a Way Toward Compassion 

In the January, 1984, and March, 1984 issues 
of The Open Mind we discussed the psychological 
process of identification, the way in which 
unconsciously and habitually adding the feeling 
of "1" or "This is me!" to some contents of the 
minz gives those-contents greatly increased 
psychological and emotional power. Information 
about, say, selfishness, can be looked a t  much 
more effectively and objectjvely when I am 
thinking about some stranger's selfishness than 
my selfishness. 

We have a huge amount of stored information 
in our minds. Some of this information has the 
"I!" tone attached to it, as, for example, 
"This is rny valuable understanding of the 
sacred," rather than "This is one understanding 
among many about the sacred." Our defense 
mechanisms were initially developed to defend 
our vital, essential selves, but over the years 
they begin to automatically defend almost any- 
thing that has this "I!" quality attached to 

.it. What was once an essential maneuver by a 
relatively powerless child to protect its es- 
sence has become an automated style of (largely 
unconscious) emotional and mental functioning 
that unnecessarily constricts our being. The 

nature of the Sense of Identity subsystem and 
its production of the "I!" quality is discussed 
at length in my "States of Consciousness" book 
(Tart, 1983). 

A s  an adult, then, you want to be open and 
compassionate but you don't know how to. Our 
fears and our ingrained habits of mental and 
emotional functioning cut us off from the parts 
of our essential selves that generate love and 
compassion. While you can try' to deal with 
obvious, conscious fears about openness, the 
ingrained habits and unconscious fears are more 
difficult to deal with. They require various 
combinations of mindfulness, vulnerability, 
psychotherapy-like growth, and reduction of the 
process of identification. 

Mindfulness 

Becoming mindful, observing and remembering 
your self, being increasingly sensitive to the 
exact nature of your reactions to the world, 
allows increased insight into the functioning 
of false personality, as well as greater sensi- 
tivity to your genuine, essential feelings. 
Such mindfulness gradually dissolves some ob- 
stacles to compassion: many of our automated 
constrictions and defenses fade away when ex- 
posed to the light of greater consciousness. 
It may also highlight other aspects of your 
self that need more specific work. A s  we have 
implicitly and explicitly discussed mindfulness 
per se at great length in this book, we shall 
not discuss it further here. 

Vulnerability 

Vulnerability seems most undesirable, and 
yet is absolutely necessary to fully recover 
your essential self. When you were a little 
child you were tremendously vulnerable in real 
ways. As we have discussed in earlier issues, 
your physical survival, as well as your psycho- 
logical wellbeing, depended on your parents. 
Your lack of experience of the world gave an 
absolute quality to what your parents said and 
did, which enormously increased their power to 
love and their power to (consciously or uncon- 
sciously) hurt you. With your own resources so 
small and your parents' power so huge, was it 
any wonder that the times they hurt you were so 
incredibly bad? Such that sometimes you 
thought you would die from the pain of psycho- 
logical wounds? Friends and strangers, often 
acting from far less love or even anger hurt us 
very badly at times too. It is not surprising 
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at all that the defenses you created were so 
powerful: you felt you were fighting for your 
life and, in many ways, you were! 

The psychological habit of fighting for your 
life is still with you in unconscious and habi- 
tual ways. It is as if you received blows from 
giants and so encased yourself in thick armor 
for protection. You are still wearing that 
thick armor, but you have grown into a giant 
yourself and it's very cramped inside! 

Suppose you are walking in the woods with a 
loved one today and you see a fascinating look- 
ing dead frog. Biology fascinates you and you 
were fortunate enough to not have the particu- 
lar childhood experience used as an example 
above, so you pick it up and showed it to your 
beloved, a spontaneous gesture of sharing one 
of the fascinating things of the world. You 
may get another version of "Take that filthy 
thing away from me this minute and throw it 
away and clean your hands! You're disgusting, 
like a little child! When will you grow up?" 
To the degree that the automatic defense mecha- 
nisms of false personality operate, the armor 
closes a little tighter around what's left of 
your essential self, and you may yell back and 
start a fight, and feel hurt and/or angry. But 
in reality: 

(a) You're not a little child, you're an 
add t . 

(b) You're a competent adult who can 
take care of yourself, and need not feel 
more than mildly hurt by this attack. 

(c) Compared to your current, adult 
resources, this is a very minor attack, 
you can directly experience the rejection. 
If you are vulnerable, you don't need to 
deny what you feel. It doesn't feel good, 
but you can handle it. Indeed, you can 
handle far more intense attacks than this. 
Armor, defense mechanisms, aren't needed. 

(d) By using empathy, intelligence, 
compassion, you can understand how your 
loved one feels, make a good guess why he 
or she feels this way (social conditioning 
and/or traumatic personal experience), 
and, without denying the reality of her 
feelings, realize that he or she can't 
help it. There is no need to feel deeply 
attacked as it is not really an attack on 
you personally, any more than rain falling 
on you is a persona1,attack by nature. 

Intelligent compassion would allow you to 
empathize with your loved one, take the frog 
away to stop the immediate upset, and then 

skillfully apologize and, perhaps, help your 
beloved understand why he or she is so bothered 
by dead frogs, so that the root cause of this 

0 
particular suffering might be eliminated. 

Allowing yourself to be vulnerable, then, 
removes the need for much of your automatic 
defensiveness and so allows much greater open- 
ness to and compassion for other people. 

Therapeutically Aided Growth 

Sometimes mindfulness and vulnerability are 
not enough. Some kinds of attacks, even if 
they really are quite minor in reality, cause 
such intense hurt that you can't keep your 
attention in reality or feel compassionate, you 
must retreat or attack, your defenses take over 
despite your intentions. Sometimes help and 
understanding from a friend can get us over 
these blocks, but sometimes not. This is where 
Western style psychotherapy techniques can be 
helpful. 

A therapist is a trained person who is 
"outside" your delusions and problems, so he or 
she has a more objective perspective on them. 
With the help of such an outside expert, a 
therapist who is empathic and intelligent, you 
can be led to see things you can't otherwise 
see and feel things you can't otherwise feel. 
In return for the immediate pain of facing the 
unfacable, you get a t  its root cause and elimi- 
nate the years of suffering you would otherwise 
have. 

Reducing the Sense of "I!" 

Because our defenses spring into operation 
when "I!" am attacked, reducing the intensity 
and frequency of the identification process 
creates a more relaxed style of mental and 
emotional functioning that allows our natural 
compassion, love, and intelligence to function 
more effectively. Two ways of reducing our 
sense of "I!" are self-remembering and many 
kinds of meditation. 

-Through Self-Re me mbering: 

Self-remembering reduces the intensity of 
the identification process. Under ordinary 
circumstances, you only have so much attention 
to give. If you exercise little volunta a 
control over that attention then it largely 
goes where the circumstances of the moment, 
predictably and automatically reacted to by 
false personality, take it. We are "stimulus 
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m 
"I! 
tic 

,iven," to borrow a term from conventional 
~psycho logy ,  reactive rather than genuinely 

active. 
When you self-remember you voluntarily 

rect your attention so that you simultaneous- 
pay more active attention to what is hap- 

ning outside you and inside you, as well as 
Keep some reference object (such as specific 
body sensations) in mind. The simple act of 
voluntarily putting attention where you want it 
means that there is now less attentionlenergy 

failable to power your false personality and 
lur identification processes and defense mech- 
~isms. Quite aside from specific changes in 

the functioning of your mind, this reduces the 
automatic defensiveness that comes from too 
much "I!" and allows greater empathy and com- 
passion toward others. The traditional Bud- 
dhist practice of keeping part of the mind 
always watching your breath, applied regularly 

daily life, similarly reduces the sense of 
" by diverting energy from the identifica- 
In process. 

be 
tri 
ty 
f 0: 

idc 
Po -- 

-Through Meditation: 

Deliberate meditation practices, done a t  
-times specially designated as "meditation" time 

rather than ordinary life, can also lead to a 
te mporary lessening of the identification pro- 
cess. If you spend 15 minutes just observing 
your breathing while sitting still, for exam- 
ple, you have 1 5  minutes in which your mind has 

en filled with the simple, emotionally neu- 
a1 experience of breathing, rather than the 
pica1 mentallemotional activities which rein- 
rce false personality and its multitudinous 
2ntifications. In his lectures Sogyal Rin- 1 che emphasized that right after meditation is 
e of the best times to try to practice com- 

I ssion. Indeed, for the beginner (practically 
I of us) this may be one of the few times 
len compassion can be successfully practiced. 

The Cultivation of Compassion 

We have looked a t  some com mon obstacles to 
openness and compassion at  some length, for 
understanding the obstacles to doing something 
automatically suggests ways of circumventing or 
dismantling those obstacles. Learning to medi- 
tate in some fashion that reduces our sense of 
"I!" is a way of indirectly setting the stage 
for more compassion to manifest naturally. 
Learning to be mindful in everyday life, trust- 
ing your self enough to be more vulnerable, and 
using the type of help developed for psycho- 
therapy to work on specific obstacles to free 
mental and emotional functioning, similarly set 
the stage for more frequent and natural func- 
tioning of compassion. What more can you do? 

It would be wonderful if you could just 
decide "I will be compassionate and open form 
now on!", but, as you know it isn't that easy. 
That is why Sogyal Rinpoche used the phrase 
"courting compassion." You will have more luck 
if you try to gradually work your way up to 
being compassionate than if you try to get 
there all a t  once. 

Remembering Love: A Preliminary Practice 

One of the practices Sogyal Rinpoche sug- 
gested invokes a feeling of compassion by 
building on earlier experiences when you were 
loved by someone else. Here is an outline of 
the practice. A s  discussed above, it is best 
done when your identification process is not 
working so intensely, so doing it right after 
some meditation practice that has succeeded 
(remember, meditation doesn't always work) in 
producing a calm state of mind, is a good time. 

(a) Think about someone who loved you a 
lot. Parents are tricky to use for this 
purpose, as many of us have unresolved 
psychological tensions about our parents, 
but a grandparent is often excellent. 
Think about the ways this person loved you 
and was kind to you. 

(b) Realize that you must be a worth- 
while person to have been loved by 
another. Focus on that, rather than any 
doubts you have about yourself. 

(c) Experience the feeling of being 
loved, of how that person felt in loving 
you. 

(d) Now feel loving yourself and call up 
images of other people and give your love 
---I -3mpassion to them. 
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(1) At first use images of other people 
who have been good to you. 

(2) A s  you get successful at  this, ex- 
tend the giving of love to images of 
people who have treated you neutrally. 

(3) A s  you get more practiced, extend 
your love to images of people who have 
treated you badly, and 

(4) When you get good at the above, 
extend the love to images of people with 
whom your relationship was mixed and 
complicated, such as your parents. 
(5) Now extend your love to all beings. 

When you first do this practice you may not 
get beyond step (b), or you might go directly 
on without difficulty to step (dl). Don't try 
to jump directly to the most advanced steps if 
you're having difficulty with earlier steps: 
that might set you up to have a failure expe- 
rience and reinforce all that early defensive- 
ness that closed you up in the first place. 
You needn't be perfect at  each step, but expe- 
rience some success at it before you go on to 
the next one. 

The Dalai Lama recom mends a similar practice 
for actively developing compassion (Gyatso, 
1984). His Holiness' version starts with re- 
cognizing the incredible kindness your mother 
performed in giving birth to you and raising 
you, and then trying to see all beings as 
mothers, so you will feel kindness and close- 
ness toward them. I understand the principle 
involved here, but my psychological knowledge 
of the two sided nature of the motherchild 
relationship leads me to prefer Sogyal Rin- 
poche's suggestion to base this exercise on a 
person who was more one-sidedly positive toward 
you than your mother, lest you have many nega- 
tive, unconscious associatiops implicit in your 
model of a loving person. 

Tong Len 

Tong Len is a Tibetan practice Sogyal Rin- 
poche described for developing greater openness 
and compassion. It can be used as a way of 
reviewing unpleasant or problematical events of 
the day to open your mind to compassionate 
options for future events. As with the preli- 
minary practice described above, doing it right 
after a meditation period, when your sense of 
"I!" is less, is a good time. 

(a) Recall the specific problem or un 
pleasant situation that this Tong Len 
practice is to focus on. 

(b) Reflect on the various aspects of 
the proble m situation, its atmosphere, 
well as its specifics. Accept the prc 
lem, don't deny its reality. See t 
multiple sides of the situation, the posi- 
tive as well as the negative aspects. 
Don't deny any of its reality. ' 

(c) As you reflect on these positive anr' 
negative aspects of the situation a 
people involved, as you "breath them ii 
also keep track of the equanimity, hap1 
ness, and compassion you experienced to 
some degree in your meditation and give 
these positive feelings to the problem 
situation and people, "breathe out" you - - 
happiness as an unconditional gift- tc 
them. You are not denying the negative 
you are simply loving it anyway. 

(d) Reflect on your self with regard to 
this situation. We are all wondrously 
complex, many sided beings, so reflect on 
how different parts of you are responding 
to the situation. Don't deny anything you 
see about yourself, even if it's fearful 
or shameful. Accept all these different 
aspects of yourself, the "good" sides and 
the "bad" sides, - and give your happiness 
as an unconditional gift to them. 

(e) Don't force changes, but if aspects 
of your self change as a result of put- 
ting the positive and negative together, 
giving your love to the negative sides, 
accept the change. 

I believe the Tong Len practice or similar 
practices can significantly restructure your 
mind. Instead of having a steadily growing 
store of totally negative memories of situa- 
tions in which you were not compassionate - 
which will, of course, increase your convic- 
tions that life is unpleasant and that you are 
not and can't be a compassionate person - you 
have processed memories to allow for compas- 
sion. The negativity is not denied - that 
would be pathological - but it is put in a 
context where compassions te alternatives are 
seen. 

The ultimately important effect, of course, 
is to sensitize yourself to compassionate al- 
ternatives so that they become available i n .  
real time, when the next unpleasant situation 
is starting to happen, rather than only later. 

And now for the difficult part ........ 
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Developing Compassion for Yourself 
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It is often difficult to develop just plain 
tolerance for many other people, much less 

mpassion: they can be so difficult! It is a 
!a1 accomplishment to bear the difficult mani- 
:stations of others without always having to 
y to correct them, or being unnecessarily 
iught up in them. We can learn great and 
!alistic tolerance, though, and even develop 
r capacity for compassion. 

The more difficult accomplishment, however, 
to accept yourself, and develop compassion 

- ~ r  yourself. 
I have given students difficult and trying 

assignments for self-development, often in- 
volving observation of their negative sides, 

hich can be very unpleasant. I am always 
 pressed by how hard students will work at  
us. There were also times when I have given 
udents assignments of being nice to them- 
'lves, something just as (and at  later stages 
' work much more) important for your self- 
welopment. These were no big deals, just 
ttle things, like looking in a mirror and 
niling at themselves for a moment, or thinking 

lice thoughts about themselves for five minutes 
-a day. 

  he resistance to being nice to yourself is 
eqormous! Students forget all about doing the 

rercises. Even after being forcibly and re- 
tatedly reminded, they come up with all sorts 
' "reasons" (really rationalizations) as to 
hy they don't have time to be nice to them- 
lves for five minutes a day. Work on the 
elings behind these resistances usually shows 
ley have a deep-seated set of feelings to the 
'fect that they don't deserve to have anyone 
: nice to them. Anyone includes themselves, 
'ten especially themselves, because of feel- 
gs of lack of self worth. Some people have 
uch stronger feelings like this than others, 

uut almost everyone has them to some degree. 
That we harbor strong dislikes for and re- 

jections of ourselves is not surprising in 
liyht of what we have discussed about the 

~culturation process. We all went through so 
uch rejection, rejection that made no sense to 
. We had our. essential feelings invalidated 

too many times, we learned to identify with 
socially desirable aspects of ourselves and 

'sidentify with those that didn't fit into 
onsensus reality. It was "natural" to develop @ 

a general feeling like "What I basically am is 
not good enough, is bad. I can only be accepted 

~d loved if I am careful to do the right thing 
t act spontaneously." This general 
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negative feeling acted in conjunction with 
specific negative feelings toward particular 
aspects of our selves that we felt were bad. 
We are strongly defended against important 
parts of our essential nature, and have a com- 
plex system of social gains to compensate. 

G d j i e f f  observed this same kind of resis- 
tance to letting go of the apparent security of 
false personality and consensus t2;ance when he 
remarked that his students would gladly do 
unpleasant tasks requiring heroic efforts, 
taking on deliberate, conscious suffering in 
the hope of growth, but when he asked them to 
give up their own suffering, that was another 
story! 

The practices of self-observation and self- 
remembering are a general way of giving atten- 
tion to essence (as well as false personality). 
Attention is energy, so deliberately paying 
attention to your self is a way of nourishing 
it. After all, you only pay attention to what 
is valuable, so you must be valuable if you 
give yourself at tention. 

To have compassion toward yourself is vital. 
Self-observation, in its various forms, even- 
tually leads to a depth of understanding we 
seldom dream of. A vital part of that under 
standing will be of how pure and marvelous you 
essentially are. There will be resistance to 
self-understanding on the way, as you see nega- 
tive parts of yourself, but the process is 
worth it. 

Until you learn to understand and have com- 
passion toward yourself, all your tolerance, 
love, and compassion toward others rests on a 
very shaky foundation. 

I will not attempt to give detailed advice 
about emotional development, as I am an o v e r  
intellectualized person, but I will suggest a 
couple of basic but powerful exercises that are 
helpful in nourishing your essence, in pro- 
moting self-liking. 

These exercises are to be done occasionally, 
once a week or so. They generally produce 
quite pleasant experiences. That is fine, but 
remember the goal is awakening, achievement of 
genuine self-consciousness. That requires pro- 
longed self-observation and self-remembering. 
Since much of that means looking at  unpleasant 
aspects of yourself and reality, neither reject 
pleasure, nor substitute it for genuine know- 
ledge. Remember again, 

There is no God but Reality. 
To seek Him elsewhere 
Is the action of the Fall. 



T H E  O P E N  M I N D  

The Musical Body 

This exercise should be done lying down in a 
warm, reasonably dark, and comfortable place, 
where you will not be disturbed. 

This musical body exercise can sometimes 
create very powerful emotions. You should, if 
necessary, modify the directions as you go 
along to keep any emotional reactions within 
the range where you can learn from them. 

Pick one of your favorite musical selections 
that lasts for about 15-25 minutes. Don't use 
vocal music, as you don't want to get involved 
in verbal meanings. Flowing, peaceful music, 
that is relatively even throughout is best. 

Start the music and take a minute or two to 
just relax. 

Now listen to the music in both of your 
feet. Put your attention on whatever sensa- 
tions are in your feet and gently let the music 
be there too. Don't force: there isn't some 
very specific sensation you're trying for and 
must have. Sense whatever is there and sense 
the music there. 

Don't worry about intellectual arguments 
that you really hear with your ears, not your 
feet. You really don't, anyway: you hear with 
your mind. By wishing to hear in any specific 
part of your body, you will have the experience 
of hearing there, and that's what matters. The 
music helps you focus attention and a pleasant, 
positive feeling in the part of your body you 
are listening in. Enjoy the music in your feet 
and the sensations in your feet. 

After about a minute, move your attention up 
into the calves of your legs, from the ankles 
to the knees. Pay attention to whatever sensa- 
tions are there, and hear the music there. 
Enjoy the music in your calves and the sensa- 
tions in your calves. 

Again in a minute or so (timing is not 
crucial) move your attention to your thighs and 
sense and listen there. 

10 V O L U M E  3 ,  N .  

At about one minute intervals, go thZvuEi1 * your body in the following order: genitals; 
pelvis, with particular attention to an area 
about two finger widths below your navel and 
about three finger widths in ; belly; chest and 
back (don't focus strongly on your heart yet); 
shoulders; upper arms; forearms; hands; neck; 
and face and scalp. 

Then focus on the inside of your head, for a 
minute or so. 

Then listen to the music in your heart. 
Strong positive feelings will probably result 
here, especially if your choice of music has 
been appropriate. Immerse yourself in and 
enjoy these feelings. 

Finally, spread the sensing and the lis- 
tening to the music and any positive feelings 
associated with your heart throughout your 
whole body. After a minute or two of this let 
your attention relax and just drift into a 
relaxed state for a few minutes until the music 
ends. 

When the music ends, get up slowly: jumping 
up from a relaxed state can make you faint. 
Start practicing self-observation and self- 
remembering again. Live! 

The above sequence for listening with th .CI body is not the only one that is useful, so 
feel free to try different sequences. Just 
include all of the body. 

I have found that some people want more 
specific guidance with this exercise, so I am 
preparing a cassette tape with appropriate 
music and directions. When it is available, I 
will announce it in The Open Mind. 

The Morning Liking Exercise 

This exercise is to be done once a week. It 
is particularly useful to notice any resis- 
tances you have to doing this morning liking 
exercise . 

To begin, think "1 like me." Feel it a 
little. Put a little smile on your face. 

Now gently move your attention through your 
body, starting with the feet and and working 
your way upwards, as in the Musical Body exe r  
cise. Keep that little smile on your face, 
emotionally smile at  your body parts as you 
sense them. A s  with the musical body exercise, 
don't force too hard or try to overdo it. Just 
a gentle physical and emotional smile, a gent1 
liking, not a big deal. @ 

When you don't have half an hour available, 
you can shorten this exercise by first going 
over your feet to thighs, then your hands to 
shoulders, skipping the central core of your 
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If you encounter strong resistance to e : i  the exercise, this abbreviated form is 
also better. 

So many of us have such little liking for 
ourselves that this can actually be a big deal 
indeed to spend a few minutes deliberately 
paying attention to yourself and deliberately 
liking yourself, but it is within everyone's 
ability to like themselves at least a little - 
and eventually quite a lot. 

Both the morning liking exercise and the 
musical body exercise can be made much more 
powerful: by asking that you love yourself, 
instead of just lilung yourself. That might 
trigger too much resistance, though, so just 
like yourself. When you can practice this as 
loving yourself, you will be well along the way 
to developing compassion, for yourself, and for 
others. 

Further Inform a tion: 

Gyatso, T. (The Dalai Lama), Kindness, 
Clarity, and Insight. Ithica, New York: Snow 
Lion Publications (PO Box 6483), 1984. 

Sogyal Rinpoche's lecture schedule in the 
()united States can be obtained from the Rigpa 

Fellowship, Box 7326, Santa Cruz, CA 95061. 
Tart. C.. States of Consciousness. El -- 

Cerrito, California: Psychological Processes, 
1983. 

"This is a course in miracles. It is a 
required course. Only the time you take it  is 
voluntary. Free will does not mean that you 
can establish the curriculum. It means only 
that you can elect what you want to take at  a 
given time. The course does not aim at  teach- 
ing the meaning of love, fok that is beyond 
what can be taught. It does aim, however, at 
removing the Mocks to the awareness of love's 
presence, which is your natural inheritance. 
The opposite of love is fear, but what is all- 
encompassing can have no opposite. 

The course can therefore be sum med up very 
simply in this way: 

Nothing real can be threatened. 
Nothing unreal exists. 

w erein lies the peace of God.I8 

From the Introduction to A Course in Miracles. 
Quoted by permission of The Foundation for 
Inner Peace, Box 635, Tiburon, CA 94920. 

B O O K S  I N  B R I E F  

The Vision Quest: Passing from Childhood 
t o  Adulthood, by Steven Foster & Meredith 
Little. Published by Rites of Passage, Inc., 
C/O School of Lost Borders, Box 55, Big Pine, 
CA 93513. Paperback, $9.00 postpaid, 63pp, no 
index. Our  culture has blurred the passage 
from childhood to adulthood, and lost vision, 
with consequent confusion for many of us. This 
is a practical manual on a wilderness vision 
quest, drawing on American Indian as well as 
other traditions. Aimed primarily at adoles- 
cents, it is also useful for adults. 

The Way of the Animal Po*ers. Vol. 1 of 
The Historical Atlas of World Mythology, by 
Joseph Campbell. San Francisco: Harper & Row, 
1983, $75.00 cloth, 300 pp., index. Oversize, 
many colored plates. A review of shamanism in 
the world. A beautiful book. 

Multiple Man, by Adam Crabtree. Toronto: 
Collins Publishers, 1985, 27 8pp., index, price 
unknown. Excellent, and very lucidly written. 
Crabtree is a Canadian psychiatrist who has 
treated cases of multiple personality as well 
as ostensible possession. Very important in 
understanding the nature of identity. An 
American edition may be out from Praeger 
Publishers, New York, by now. 

From Newton t o  ESP: Parapsychology and 
the Challenge of Modern Science, by Lawrence 
LeShan. W ellingborough, Great Britain: 
Turnstone Press, 1984, paperback, 208 pp., 
index. This book begins with the provocative 
quote, "The world is made up of stories, not of 
atoms," from Muriel Rukeyser. This is a dis- 
cussion of parapsychology and the nature of 
consciousness. Although I haven't had a chance 
to do more than skim yet, I have never failed 
to be educated and thoroughly stimulated by 
LeShanls excellent books. 

Autumn Lightning: The Education of an 
American Samurai, by Dave Lowry. Boston: 
Shambala, 1985, paperback, $8.95, 179 pp. The 
interweaving of the spiritual quest with the 
martial arts is very real, but strange to west- 
ern culture. This book is a fascinating de- 
scription of an American's training in the 
ancient Japanese art of swordsmanship, and an 
introduction to the philosophy that leads a 
samurai to become expert not only with the 
"satsujinken," the sword that kills, but with 
the "katsujinken," the sword that gives life. 



T H E  O P E N  M I N D  

L E C T U R E S  A N D  W O R K S H O P S  

by Charles T. Tart  

Aug. 9-11, 1985: Weekend, "Introduction t o  
the Fourth Way." Information from Esalen 
Institute, Big Sur, CA 93920, $230 tuition and 
board. 

Aug. 17-18, 1985: Weekend, "Introduction t o  
the Fourth Way." Information from Omega 
Institute, RD2, Box 377, Rhinebeck, N Y  12572. 

Sept. 27-29, 1985: Weekend seminar on 
"Waking Up!". Information from Rim Institute, 
Scottsdale, A Z ,  602 941-7121. 

October 25-27, 1985: "Symposium on Issues of 
Consciousness and Survival." Washington, D .C. 
Information from Symposium, Box 1870, Wash- 
ington, D.C. 20013. 

November 9-10, 1985: Weekend, "Waking Up!" 
Information from Openway, Route 3, Box 238, 
Charlot tesville, VA 22901. 

December 21-31, 1985: "A Journey of Mind 
and Soul." Caribbean cruise, led by Charles 
Tart  and Arthur Deikman. Information from 
Travel Associates, 38 Miller Ave., Mill Valley, 
CA 94941, 415-383-7200. 
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