
M E D I T A T I O N  

One of our greatest problems in life is that 
we don't h o w  how to really concentrate, and so 
we lose much of the force of the decisions and 
insights tha t  we try to use to guide our life. 
Too many things easily d iver t  our  energies 
away from their intended goals. We also miss  
many important but  d e l i c a t e  i n s i g h t s  and 
intuitions because we haven't trained ourselves @ to "listen" t o  the  quiet ,  rapid, more subtle 
levels of our mind, emotions, and body. 

Concentmtive meditation, where you learn to 
focus steadily on a selected aspect  of expe- 
rience, and insight meditation, where you learn 
to observe the rapid flow of experience in i t s  
t o t a l i t y  wi thou t  becoming lost in limited 
aspects of it, are very useful in improving the 
quali ty of our ordinary lives. They have an 
even more important function of taking u s  
beyond our ordinary selves and lives. 

I h a v e  p r a c t i c e d  v a r i o u s  f o r m s  of 
meditation off and on for many years, but have 
never been ve successful a t  it. I sometimes 
half-jokingly 7 and half-sadly) describe myself 
as an expert on the di££icultiq of meditation as 
a result of so much experience of my mind 
wandering off instead of focusing! In spite of 
my intellectual knowledge of the importance of 
meditation practice, some confusion as to just 
what to do, and the consequent lack of results 
sapped my motivation, so I have not regularly 
practiced formal meditation for  years  until  
quite recently. 

Last January I was fortunate to meet a re-  
markable man, Shinzen Young. The occasion 
was the First Archaeus Congress on Health and 
Mental Imagery a t  the Pecos River Conference 
Center near Santa Fe, New Mexico. This was 

m n e  of the most exciting conferences I have 
ver attended, and I may write  about some 
spects of it in future issues. Shinzen Young's 
ecture on meditation and his subsequent early 
~ o r n i n g  meditation practice sessions were the 

high point of the conference for me. He has  

the  intel lectual  knowledge to bridge the gap 
between the Eastern meditative traditions and 
our modem Western minds as a result of years 
of graduate training in Eastern religion and 
philosophy. Even more importantly, he has 
spent 17 years in the Orient a s  a s tudent  of 
various kinds of Buddhist practices, and so can 
s p e a k  from d i r e c t  e x p e r i e n c e ,  n o t  j u s t  
conceptual knowledge. His goal is to make 
m e d i t a t i v e  p r a c t i c e  a v i a b l e  p a t h  f o r  
Westerners, not just an exotic import &om the 
East. 

Shinzen Young's lecture and practice ses- 
sions changed my attitude and motivation about 
meditation drastically. He was 'so clear and 
lucid in explaining and in guiding meditation 
,pract ice  tha t ,  t o  my great  surprise, I found 
myself looking forward t o  get t ing  up  a t  5:30 
each morning t o  meditate for an hour before 
breakfast! This is quite a contrast to  my usual 
habit of waking up, getting a cup of coffee, and 
going back to bed with it  until I feel awake. 

I have continued regular  meditation, of 
both the concentrative and insight kinds, since 
tha t  conference. I would not describe myself 
as  good a t  it  yet, but I am enormously bet ter  
a t  it than I used to be, continuing to improve, 
and enjoying it. 

To share some of Shinzen Young's c lar i ty  
with you, I am devoting this entire issue of 
The Open Mind to  reprinting his Stray Thoughts 
on Meditation. A version of this was originally 
published in The Buddhist Religion, b y  R. 
Robinson and W. Johnson (Belmont, CA: Wads- 
worth, 1982 (3rd edition), pp. 226-235). I t  is 
reproduced here by permission. 

Those of you in the Los Angeles a rea  may 
wish t o  a t t end  meditation classes or  retreats 
led by Shinzen Young. You can contact him a t  
his Community Meditation Center, 1041 South 
Elden Avenue, Los Angeles 90006 (213 384- 
7817). 
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The Buddhist world comprises three broad 
traditions. Much of Southeast Asia (Ceylon, 
Burma, Thailand, Laos and Cambodia) preserves 
an early form of Indian Buddhism, the Therava- 
da. A very late and highly evolved expression 
of Indian Buddhism, Vajra ana or Tantra, has 
dominated in Tibet, MongoEa and Nepal. In 
E a s t  Asia ,  we f ind  Buddhism g r e a t l y  
transformed at the hands of the Chinese. It is 
this "Sinified" form of Buddhism which enters 
Korea, Japan and Vietnam. Zen is a product nf 
East Asia. 

Within each  of t hese  t h r e e  s p h e r  
numerous schools, traditions and individual 
approaches exist for the practice of meditation. 
Yet concerning basic principles, there is  
remarkable agreement among Buddhists as  to  
what is invol~ the mec litative proces 
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This distin 
wa& meditation can De summea up conci---,.- 
Meditation consists of twp aspects o r  compo- 
nents. The first, called samatha in Sanskrit, is 
the step by step development of mental 
physical calmness. The second, vipasya.6, fn: 
the s tep by s tep  heightening of awareness, 
sensitivity and clarity. These two components 
complement each other and should be practiced 
simultaneously.  Some techniques develop 
primarily calming, others primarily clarity, still 
o t h e r s  b o t h  e q u a l l y .  I t  i s  of utmost  
importance, however, that one component not 
be enhanced at  the expense of the other. To do 
so is no longer meditation. Tranquility a t  the 
expense of awareness is dozing; awareness a t  
the expense of calm is "tripping." 

hma tha ,  if taken to an extreme, leads to 
special trance states; these may be of value, 
but they are not the ultimate goal of Buddhism. 
The practice of clear observation, on the other 
hand, if developed with sufficient intensity and 
consistency leads to a moment of insight into 
the nature of the identification process. At 
that moment, awareness penetrates . into the 
normally unconscious chain of mental events 
which gives us rock-solid convictions like "I 
am so-and-so" or  "such-and-such d y  mat- 

ters." This insight brings with it a radical and 
permanent  change in perspective . . . a 
refreshing sense of freed09 which is not depen- 
dent upon circumsfances. The attainment of 
this perspective and the full manifestation of 
i t s  implications in daily life are the goals of 
Buddhist meditation. 
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llows will amplify upon the above 
?scribe briefly a few specific prac- 

T i r e s  arawn from the three Buddhist cultural 
:ast Asia, Southeast Asia, and Tibet. 

is the practice of stil e mind 
Jgn letting go. In Buddhist usage, it is 
 ally synonymous with the term sarnadhi. 
latter term is usually translated as "one- 
t edness" or concentration. Unfortunately, 
word concentration often c a r r i e s  the  
otation of repressing the mind, forcing it 
;o wander from a certain object. Such a 
of war between the desire of the mind to 

rlulu an object and i t s  desire to wander is 
exhausting and produces unconscious [e. 
This is the very antithesis of the sa 
state. 

nsions. 
matha 

he nature of concentration is detachment. 
izing this marks an important step along 

me path to the attainment of mental power. 
In real  concentration, one simply rests the 
mind on the object a t  hand and then proceeds 
to let  go of everything else in the universe. 
The mind then remains on that object until it 
is appropriate to shift attention. Thus, the 
ability to focus, to totally concentrate on one 
thing, is essentially equivalent to the ability to 
let go of everything. But, in o k  o this, 
i t  is necessary to relax the bod special 
way. 1 

First, one learns to keep the body upright 
and utterly motionless entirely through balance 
and relaxation, without using muscular effort. 
The ideal posture for this is the cross-legged 
lotus, although satisfactory results can be 
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achieved with 3 variety of postures, even sit- 

@ ting in a chair. The important thing is t o  
align the vertebra, find a position of equili- 
brium, and simply let the body hang from the 
spine by its own weight. This feeling of letting 
go then extends to the breath and finally t o  
the mind itself. 

Since &matha has the dual nature of letting 
go and one-pointedness, two approaches to the 
mind are possible. One is simply to allow the 
emotional and conceptual content of the mind 
to settle of its own weight. A way this may be 
achieved is through the elegant technique of 
"analogy" (anumana). One feels a part of the 
body, such as the arm, relaxing, then discovers 
the mental analog of that feeling, i.e., what it 
feels like to relax thought. 

The  s e c o n d  approach  i s  t o  r e s t  t h e  
attention on a specific object and gently return 
i t  there each time it wanders off. Eventually 
this wandering habit weakens, then disappears. 
The object  may be physical o r  visualized, 
outside the body or  within. The so-called 
"elephant taming ~ictures"  of Tibet portray this 
process in detail. 

I t  is common in all Buddhist traditions to 
give beginners some form of meditation which a brings the mind to rest on the breathing. In 
Zen this usually involves counting the breaths 
o r  following the breath in and out. In the 
Theravada approach, one typically cultivates 
awareness of the touch feeling of the breath at 
the nose tip or lip. Here no attempt whatsoe- 
ver is made to control the breath. In Vajraya- 
na, elaborate channels for the breath a re  vi- 
sualized in the body, and cycles of inhalation, 
retention and exhalation in fixed ratios are  
practiced as in Hatha yoga. 

Chanting is also common to all traditions. 
When done with proper posture and intention, 
it can be very tranquilizing. In East Asia, 
chant ing  t h e  Buddha Amitabha's name is 
especially popular. The Chinese call t h i s  
practice Nien-Fo, the Japanese Nembutsu, the 
Koreans Yombul and the Vietnamese Niem-Phat. 
Many Tibetans incessantly chant mantras aloud 
o r  silently. Even in Theravada countries, the 
chant ing  of special scriptures called pint 
represents a major event in the monastic year, 
often going on unbroken for many days and 
nights. The mind-stabilizing nature of chant 
and mantra recitation was also recognized in 
Christianity as witnessed by the "prayer of the 
hear t"  so popular in Eastern Orthodox spiritw 
ality. Chanting has a strong samatha effect, 
but, as usually practiced, there is little of the 
vipasyanz component; thus its power t o  bring 
liberating insight is weak. 

Physical  Effects  

A s  body, breath and mind settle, a distinc- 
tive slowing down of the overall metabolism 
begins to take effect. One needs to sleep less, 
eat less, breathe less. In fact ,  spontaneous 
slowing of breath is probably the most easily 
observed physical ba rome te r  of d e p t h  of 
samadhi. Normal adults a t  sea level breathe 
about fifteen times per minute. D F n g  seated 
meditation, a t  a middle level of samatha, the 
breathing rate may drop to on,ly'two or three 
breaths a minute. Because samatha practice 
produces such conspicuous changes in t h e  
body's function, there has recently been a good 
deal of physiological research on meditators. A 
few results of this research will be summarized 
here. 

Meditatorst brainwaves are usually highly 
synchronized; typically this takes the form of 
increase in the alpha rhythm whose frequency 
ranges from eight to twelve cycles per second. 
This enhanced alpha production in meditators 
continues even when their eyes are open. In 
non-medi t a  tors, opening of the eyes normally 
stops production of alpha waves. Elec tromyo- 
graphy reveals deep muscle relaxation in spite 
of the upright, unsupported posture. Skin 
conduc.tivity ( GSR) decreases, indicating less 
sweating and hence decreased sympathetic 
activity. This too implies relaxation. 

Researchers a t  Tokyo University made an 
in t e r e s t i ng  d iscovery  about  bra in  wave 
behavior in Zen practitioners. A group of 
meditators and a group of non-medi tators were 
asked to sit quietly with electrodes attached 
to  monitor brainwaves. A click sound was 
repeatedly presented to both groups. At first, 
both groups showed momentary "blocking" of 
alpha. This was as expected, for such blocking 
is  par t  of the normal orienting response to a 
new stimulus. After several clicks, the non- 
m e d i t a t o r  group no longer  showed t h i s  
blocking. This also is normal. They had 
accommodated to the stimulus; i t  was no longer 
new and fresh. But the Zen practi t ioners 
continued to  momentarily block alpha with 
every click as if each time they were hearing 
the click for the first time. This fits nicely 
with the Zen ideal of "living in the moment." 
In India, a similar click experiment was done 
with some yogis. They showed no alpha 
blocking. A parently, wit drawn in trance, 
they did not Eear the sound. !? 

$amatha is thus a continuum of states of 
progressive settling of the mind associated with 
growth in detachment, concentration power and 
a distinctive set of physiological changes. At 
the deep end of this continuum, these pheno- 
mena become extreme, and states called in Pali 
jhanas (Sanskrit dhyana) are entered. In deep 
jhana the drives to which everyone is normally 
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subject a re  actually suspended, though not 
necessarily extinguished. This may last for a 
few hours or several days. One does not feel 
driven to  move, eat, sleep or think. Indeed, 
the metabolism so slows that the breath seems 
n o n e x i s t e n t .  T h e  mind ,  which i n i t s  
uncultivated state is like a torrential cataract, 
becomes a rippleless, limpid lake. The deepest 
jhana is a kind of trance, but by no means is 
every trance a jhana state. The characteris- 
tics of the jhanas are distinct and well-dt 
in the Abhidharma literature. In all, 
levels are distinguished. 

- -  
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Development and Use of $ 

hmatha is best developed by a daily sitting 
meditation practice. What a re  the typical 
experiences of a person who takes up such a 
practice? How is it likely to affect his o- '--- 

day-to-day life? 

At first, the body strains to rernaln upngnr 
during sitting, the breath is rough, pistonlike, 
and the mind wanders terribly. One may even 
feel more agitated than usual. Actually, one is 
just becoming aware for the first time of the 
appalling extent and intensity of the chaos 
within. This awareness is really the first stage 
of progress. In the Tibetan tradition, i t  is 
called "realizing the mind as a waterfall." 

A s  with any other art, howeyer, time and 
regular practice bring skill a t  samatha. Body 
learns to settle into the posture, breath be - 
comes smooth and slow, and irrelevant thoughts 
no longer scream for attention but whisper and 
a re  more easily ignored. By the end of each 
half-hour or hour meditation period, one expe- 
riences a noticeable calm, lightness and open- 
ness. Then the task is to remember this calm 
state and to remain in it throughout the acti- 
vities of the day! 

At first, i t  may be possible to recapture 
this settling effect only during the simplest 
mechanical tasks such as walking, sweeping or 
gardening. The emphasis on manual labor in all 
forms of monasticism, East and West, is meant 
to provide situations wherein i t  is relatively 
easy to preserve inner silence while moving the 
body. After sufficient experience, the aware- 
ness of calm can be preserved throughout the 
day, though its depth may vary depending on 
circumstances. One can drive a car, make 
love, even have argyments and write books 
without leaving the samatha state. One even 
dreams in it. 

Even  a p e r s o n  w i t h  no  m e d i t a t i o n  
experience can appreciate the advantage of a 
calm and concentrated mind in carrying out 
phy~ical or mental tasks. With the deepening 
of samatha, most activit ies of daily life are 

enhanced a s  one bring ; e v e r  more 
powerful, ever more s t a ~ l e  mind to bear on 
them. In addition, the associated settling of 
the bod3 produces an abundance of energy. 
Further, samatha is a s ta te  of openness and 
a c c e p t a n c e ,  k e y  f a c t o r s  in successful  
in te rpersona l  re la t ionshiqs .  Also,  t h e  
detachment associated with samatha makes it 
much easier to stick to  one's principles and 
approach one's moral ideal. 

For many &matha practitioers, the events 
of the day are seen as a sequence of opportuni- 
ties to deepen and apply skill a t  one-pointed- 
ness. Peculiar inversions in values may take 
place. Normally unpleasant situations turn into 
gold. Overwork and physical discomfort 
become " n e g a t i v e  f e e d b a c k  d e v i c e s . "  
Uncomfortable? Go deeper! Chaotic and 
fearful situations are accepted as challenges to 
one's meditative prowess. Wasting time is no 
longer conceivable. Being unexpectedly kept 
waiting for an hour somewhere m ans an hour 
of "secret use, hidden enjoyment."% The Sung 
dynasty Chran master Wu-Men summed it up 
when he said, "Most people are used twenty- 
four hours a day; the meditator uses twenty- 
four hours a day." 

The s ta tes  along this "&amatha continuum" 
from superficial calming to  total trance are 
known outside Buddhism. Indeed, they are 
cen td  to the systematic cultivation of mystical 
experience in all ~ligious hditions. For example, 
in the Roman Catholic Church, cover terms for 
such s ta tes  are oratio quies (prayer of quiet) 
and recollec tian.? Sometimes these states are 
referred to as  t'nondiscursive prayer"  a s  
opposed to usual prayer which uses words and 
thoughts. There is copious literature on the 
subjec t  in both the  Eastern and Western 
churches. Different authors use different 
terminologies to distinguish benchmarks along 
the continuum.* The deepest trance level of 
prayer of quiet was sometimes called infused 
contemplation or simply contemplation. After the 
16th century, the practice of nondiscursive 
prayer  declined in the Western church for 
interesting historical reasons. This, however, 
is beyond the scope of the present discussion. 

The classical Raja yoga of Patanjal i ,  
another non-Buddhist system, distinguishes 
three stages along the continuum of settling 
which are refered to as the "inner branches1' of 
yoga. The first is dharana (holding on) during 
which the yogi strives to  hold the object of 
concentration, returning to it each time the 
mind wanders. When the second stage, dhyana, 
is reached, concentration upon the object is 
unbroken, 'like a flowing stream of oil.". 
Finally, all mental fluctuations cease, trance is 
a t ta ined,  and the yogi feels that mundane 
limitations have been transcended. Patanjali 
calls this last stage samadhi: Note that, while 
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a in Buddhism the word samadhi is usually used 
as  a general term for  any s t a t e  of one- 
pointedness, here in classical yoga it refers 
only to the very deepest of such states.9 

Nor is the experience of &matha found only 
within the context of religious mysticism; i t  
sometimes crops up in the ar ts ,  sports and 
other "secular1' activities which require intense 
concentration and relaxation. 

It is interesting to  see  how beliefs and 
? t t i tudes influence people's perceptions of the 
samatha process. The musician who sometimes 
experiences a light transient samadhi while 
performing will likely associate this state only 
with the art and, being unaware of its broader 
potentials, will not s t r ive  t o  deepen  and 
maintain it. In this case, the artist's daily life 
will never be engulfed and transformed by the 
experience. 

The Value of Trance  

Mystics in traditions with dualistic philo- 
sophical outlooks tend to  see trance a s  the 
pinnacle and ultimate goal of the mystic path. 
This makes perfect sense. If you believe in the 

a dichotomy of spirit versus matter as did the 
Neopla tonists and the Sankhya theorists of 
ancient India, then your goal will be conceived 
of in terms of freeing spirit from the trammels 
of matter. The absence of drives and extreme 
w i t h e w a l  which characterize the deep end of 
the samatha continuum will allow you to do 
this but, of course, only for limited periods of 
time. Eventually one must come out of trance, 
a t  which time there may or  may not be a 
permanent transformation of consciousness. 
Patanjali's Raja yoga is, in fact ,  simply the 
practice associated with the Sankhya philo- 
sophy, a system which postulates a radical 
dichotomy between purwa (spirit) and prakrti 
(matter). Likewise, if you believe in a God who 
stands outside creation, then, the way to meet 
God directly is to pull our of creation for a 
while. Furthermore, if you a re  theistically 
inclined, you will likely perceive these s ta tes  
of tranquility, particularly the deeper ones, as 
special graces conferred by God. In h e r  
"Interior Castle," the  16th century Spanish 
saint, Teresa of Avila, vividly describes the 
various levels of prayer of quiet, culminating in 
what she calls perfect union, which roughly 
corresponds to the very deep jhana in Buddhism 
or "samadhi" in Patanjali's yoga. 

For Buddhists, the attainment of samadhi a t  
i t s  various depths is more a ski l l  t han  a 

.praeternatural grace. Like piano playing or 
golf, it is something that can be learned rea- 
sonably well by most people with sufficient 
motivation and regular practice. Of course, it 
; a special skill because of its great generality 

and power. Most other skills are enhanced by 
this one skill. More important, i t  is special 
because of the changes it brings to one's life. 

However, Aamatha, no matter how deep is 
not the ultimate goal of the Buddhist. The 
intensity and enrichment which habitual one- 
pointedness brings to daily life are but pleasant 
byproducts of the meditative process. Even 
the jhanas, though purifying and refreshing, are 
conditioned, impermanent and ubtimately unsa- 
tisfying. They may even become a hindrance 
to  realizing the rue Buddhist goal, Nirvana, 
the undriven life.16 h matha is merely a tool 
which facilitates the attainment of Nirvana. 

T h e  word  Ni rvana  l i t e r a l 1  m e a n s  7 extinction. Not the extinction o self, but 
extinction of the Mesas, the "afflictions" which 
prevent happiness. The klesas may be broadly 
grouped under three headings: raga, dvm and 
moha. Raga (desire) is the  drive to repeat 
pleasant experiences. Dvesa (aversion, hate or 
antipathy) is the rejection of unpleasant e x p e  
rience. Moha is confusion and lack of clarity. 
Moha is responsible for our sense of limited 
identity and prevents us from noticing the 
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-1 -7 - --~cerning raga ana avesa, there is an im- 
portant point which is sometimes missed. Raga 
means hankering for mental and physical plea- 
sure, not the pleasure itself. The serious 
Buddhist seeks to  eliminate this hankering 
because it is a source of suffering. Pleasure of 
itself is most definitely not evil and need not 
be abjured. Likewise, dvesa is the reaction of 
rejecting psychologically and physically painful 
situations. Fighting with pain causes suffering. 
Pain, if not frantically rejected, causes little 
suffering. One who has come to  grips with 
r aga  and dvesa,  then enjoys the pleasant 
without feeling frustrated when the pleasant 
cannot be had. Likewise, he or she naturally 
avoids hurt yet  does not feel imposed upon 
when hurt is  unavoidable. Such a person no 
longer carries around that  internal sword of 
Damocles under which the majority of humanity 
labors, i.e., the constant threat of hell within 
if we don't get what we want. 

So Nirvana is what life feels l ike  t o  a 
person for whom: 

No matter how assailed, anger need not 
arise. 
No matter what the p l e w ,  c o m ~ v e  
longing need not arise. 
No matter what the circumstances, a 
fee@ of limitation need not arise. 

Such a person is  in a posi t ion t o  l ive  
exuberantly, to experience life fully, and also 
to  fully experience dt ler is called 
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"Nirvana with a remnant," the latter "Nirvana 
without a remnant." 

There are  two ways in which Aamatha 
serves as a tool for attaining Nirvana. Firstly, 
it confers a sense of letting go which aids in 
the gradual renunciation of desire and aversion. 
Secondly, i t  gives the mental stability and one- 
pointedness necessary for effective vipasyanZ 
practice. VipasyanZ destroys moha. 

Moha means basically not knowing what is 
going on within oneself .  According t o  
Buddhism, it is the fundamental klesa, lying a t  
the root of all our problems. The cure lies in 
extending clarity and awareness down into the 
normally unconscious processes. This sounds 
like much of Western psychology. The diffe- 
rence lies in the fact  that ,  in medi,tation, 
awareness is cultivated within the samatha 
state, that distinctive profound settling of mind 
and body described above. This allows for an 
exposing of the unconscious which is far more 
d i r e c t ,  unre len t ing  and keener than that  
usually attained in psychotherapy. Not surpri- 
singly, the results are  somewhat different. 
Therapy, when successful, solves specific prob- 
lems. Meditation, when successful, provid 
general solution applicable to  any prob 
even "biggies" like guilt, loss of loved c 
failure, intractable disease, old age and de- ._-- 

Psychology tells  us something about how a 
person's problems arise. Meditation reveals 
something about how the idea of "person" 
arises and, in doing so, frees one from 'I.- 

necess i ty  to  always identify with beir 
particular person. Within the context of 5 
radical objectivity, personal problems can 
be dealt with very efficient1 
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Libera t ing  I n p l g l l ~  

Sustained vipasyanZ leads to  a moment of 
liberating insight when a huge mass of moha 
falls away like a chunk of c-oncrete revealing a 
vista of freedom. In scholastic Buddhism, this 
is called "entering the stream of nobles." The 
Rinzai school speaks of kensho (seeing one's 
nature) or satori ("catching on"). Sometimes in 
English i t  i s  r e f e r r ed  t o  a s  in i t i a l  en- 
lightenment or breakthrough. At that moment, 
the wisdom eye opens, but wider for some than 
for others. In any case, it never closes again. 
This is no "peak experience" which later fades. 
i t  i s  a permanent change in perspective, a 
revolution in the basis of the mind. 

A breakthrough of insight into oneness 
sometimes occurs spontaneously to people who 
have never practiced meditation and may not 
even be particularly "spiritually" inclined. 
However ,  w i t h o u t  some background in 
cultivating calm and clarity, it is difficult to  

insight nd inte grate s uch an and 
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the experience usually fades into a pleasant 
memory af ter  a few moments, hours or days. 
Occasionally, such an unsought experience does 
work a permanent transformation, but, even 
then, without systematic practice it is difficult 
to realize its full implications in daily life. For 
s u c h  a c a s e ,  s e e  "An E n l i g h t e n m e n t  
Experience" by Flora Courtois, published by the 
Zen Center of Los Angeles. 

Late in life, Saint Teresa de,Avila came to 
an experience of God which was permanent and 
independent of trance. She called it spiritual 
marriage and says it was occasioned by an "in- 
tellec tual vision." From her description, it 
seems similar to the initial breakthrough in 
Buddhism, though conceived of entirely in 
Christian terms, of course. Concerning this 
e x p e r i e n c e ,  she makes t h e  remarkable 
statement, "There is a self-forgetfullness which 
is so complete that it really seems 
the soul no longer existed . . . . 1% 

a no the r  c lass ica l  Christian source which 
clearly distinguishes "trance mysticism" and 
" in s igh t  mysticism," s e e  "The Cloud of 
Unknowing," particularly chapter LXXI , which 
describes the fact "that some may feel the 
perfection of this work only in a tim 
ecstasy while others may feel it whenever 
wish, in the common state of man's soul." 

According to  Buddhist concepts, a t  
first breakthrough, one realizes "no-self." 
this expression, no-self, which Buddhists a 
fond of, can be very misleading. At first LI-I, 
the idea seems uninviting if not a W .  It 
sounds like a negation of individuality, a 
frightening loss of controlling center, or a kind 
of deluded regression. But what is meant by no- 
self is becoming free from the concept of self 
(satkayadrsti). And this is not quite the same 
thing as losing self nor does it even imply the 
a h c e  of a concept . . 

What is meant b oming free from a 
concept?" One is £me tmm a particular thought or 
concept if that thought always arises without the 
slightest unconscious tension, m w o n  or break m 
awareness of the thought as t . t .  Then one is 
experiencing the thought so fully that there is 
not time for the mind to tense and solidlfy the 
thought. And so the thought ceases to be in 
one's way. In other words, a thought, concept, 
mental image or memory has no hold over us if 
we always experience jt totally (vipasyanZ) 
and yet remain relaxed (samatha). This is no 
easy matter in any case. Initial enlightenment 
comes when we discover that it is possible to 
allow our deepest moment to moment image of 
"me and mine" to arise in this full, empty way. 
From then on, the distinction between self and 
o t h e r  ( o r  b e t w e e n  e n l i g h t e n m e n t  and 

4 
nonenlightenment) loses i ts  hold. This, of 
course, is but one of many ways of interpreting 

:e. the el cperienc 
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Later tradition dilates upon the great merit 
a n d  karmic resources necessary to achieve this. 

However, i t  should be strongly emphasized 
that, with skillful guidance, a person may well 
come to such an experience within a few years 
of highly motivated practice. 

Mos t  p e o p l e ,  e v e n  a f t e r  s u c h  a 
breakthrough, still find themselves becoming 
confused, doing wrong things, feeling bad, 
giving in to unwholesome habits, e t c  . , though 
they are no longer constrained to identify with 
these negativities. So t h e y  con t i nue  t o  
practice, even more assiduously than before, 
working to eliminate raga and dvesa, rooting 
out subtle remaining moha, eradicating the 
stubborn sway of old bad habits. 

Along the way, a s  one moves closer and 
closer to complete Nirvana, there may come a 
point.  where priorities shift from "wisdom" 
l'compassion,ll i.e., from meditation to action. f 2  

If you really feel oneness with everything, 
it is only natural to take responsibility for all 
your parts. Helpful words and actions begin to 
flow forth spontaneously. 

Although in Mahayana, compassion (really 
ove) is conceived of on a par with wisdom, in cd ract ice priority is usually initially placed on gaining liberation. It 's just more efficient that 

way. Clearing away some moha first makes it 
less likely that one's efforts to  help others will 
be misguided. Eliminating raga and dvesa 
makes it less likely that one's zeal will lead to 
aggressiveness and the sacrificing of principles 
for an end. Further, after one is free from the 
concepts of helper, helped and helping, there 
need be no feeling of chag r in  o r  loss  of 
enthusiasm when one's efforts to help fail. 

The specific direction which such activities 
take depends upon the culture, circumstances, 
abilities and personality of the individual. 
They range from wizardry to political activi- 
ties. 

To summarize what has been said so far, 
&matha and vipasyan5 then are tools for a t  - 
taining "enlightenment," a nonself-centered 
perspective. That perspective is a tool which 
facilitates the achievement of complete Nirva- 
n a .  A c c o r d i n g  t o  s o m e  M a h a y a n a  
conceptualizations, Nirvana itself is a kind of 
tool ,  a too l  which a l lows  a p e r s o n  t o  
effortlessly and efficaciously exert a beneficial 
influence on others. If you are completely free 
and if your influence is such that it helps a 

C reat many people to also become free (as did 
hat of Sakyamuni), you are a Buddha. 

The following are a few specific techniques 
for developing the liberating awareness des- 
cribed above. 
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Walking Medi ta t ion 

A common approach used in the Theravada 
tradit ion is t o  flood the  consciousness with 
more and more complete and precise infor- 
mat ion abou t  ma t t e r -o f - f ac t  mental and 
physical events. Typically, one first learns t o  
experience this  intense "vipasyan5 mode" of 
observation for a single simple event. Once 
learned this can be generalized ana applied to 
any aspect of experience. With pract ice ,  a 
suppleness is  developed which allows one to 
perceive each event in the stream of daily life 
in this totally aware way. 

Take, for  example, the  a c t  of walking.  
Most people do i t  unconsciously. There 's  
nothing wrong with tha t ,  but su pose  you 
would like to  enhance awareness o ? this event 
"walking." You could start by mentally noting 
which foot is swinging a t  any particular time. 
This gives you a tiny bit  more information 
about the  rea l i ty  of walking than doing i t  
unconsciously. Next, with regard to each foot, 
t ry  t o  note the  very instant when the foot 
begins to rise and e instant  when i t  again 
touches the g-round.% Left up, left swing, left 
down, right up, right swing, right . . . For still 
more detai led observation, i t  is useful a t  the 
beginning t o  walk much more s lowly t h a n  
normal and perhaps t o  pause between each 
component of the  walking. Now, note t h e  
instant the  left heel rises, note the sweep of 
tactile sensation as the sole l i f ts  away from 
the  ground. Note the moment the toes leave 
the ground, the beginning of the forward swing, 
the  swing itself, the  end point of the swing, 
the  beginning of lower ing  t h e  foo t ,  t h e  
lowering, the instant the foot touches ground, 
again the sweep of tactile sensation and the  
instant when the foot has completely returned 
to the ground. Now pause. Note when the will 
t o  move the right foot arises. Now begin to 
move the right foot, observing each component 
as before. 

Such an exercise builds much samadhi, but 
this is a byproduct. The important thing is 
increased clarity about the process. After more 
practice, i t  is possible to apply an even finer 
analysis. Within each component of the motion 
(lifting, swinging, lowering, e t c  .) c a n  b e  
distinguished numerous subcomponents, tiny 
jerks each with dist inct  beginning and end 
points and each preceded by a separate will to  
move. 

If this keen observation is sustained, alte- 
rations in perception begin t o  occur. The 
event seems to slow down, a subjective sensa- 
tion independent of any actual physical slow- 
ness. Each component of the event seems to  
contain vast expanses of time and space within 
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whicp4to perceive information in an unhurried 
way. 

But wait. A s  your information about the 
foot gets fuller and fuller, the foot seems to be 
less and less there! It expands, becomes light 
and hollow, merges with things, disappears and 
reappears .  Without be ing  s e d u c e d  o r  
frightened, just keep on noting the simple 
reality of the foot's moment-to-moment motion. 

This ItvipasyanZ modett of awareness can be 
applied to every t y ~ :  of experience. One can 
gently move the eye over an object, drinking in 
information about it so rapidly and fully that 
the consciousness has no time to solidlfy and 
limit the object. Likewise with other senses, 
touch, taste, smell, hearing, etc. This is the 
fundamental paradax of meditation: see something 
fully and it is transparent, hear fully and there 
is silence. The feeling of sol idi ty and 
separateness of objects, which most people 
take for granted, turns out to be merely an 
unnecessary and toxic byproduct of the process 
of perception. It clogs the flowing stream of 
life. One can function quite well without it. 

Applying this total mode of awareness to 
emotions, concepts and mental images is the 
most difficult but most productive exercise of 
all. The stream of a person's thoughts and 
feelings is so unpredictable and gripping . . . 
not at all like raising and lowering a foot! yet 
yith the detachment and one-pointedness of 
samatha, one can catch a thought at its very 
onset and note each minute permutation until 
the very end in that same slowed down, com- 
plete, unsolidified mode of awareness. A per- 
son who can unrelentingly apply this mode to 
his or her deepest images of self \ 

refreshing new world. 

The meditator attempts to establish direct 
contact with deep processes. One approach is 
to pose a question which can be readi ly  
answered by the deep spontaneous mind but is 
utterly intractable for the *discursive surface. 
This approach was developed within certain 
schools of the Chtan-Zen tradition, that impor- 
tant East Asian expression of Buddhism. Nowa- 
days, it is particularly associated with Rinzai- 
shu, one of the two major schools of Japanese 
Zen. Such a conundrum is called a koan in 
Japanese; "What is the sound of one hand?" and 
"Mutt are two famous ones. The koan question 
is mercilessly pressed to deeper and deeper 
levels,  and, in the process, great samadhi 
power is developed. When an answer wells up, 
i t  carries with it a valuable insight. In this 
way, by answering many such koans, the  
wlsdom facu l ty  i s  gradually exercised.  
However, if the question is pressed deeply 
enough, the insight accompanying its solution 
will be sufficient to crack moha and bring 
kensho (initial enlightenment). It is important 

to remember, however, that there are many 
kinds of koans for specific purposes and that 
individual teachers use koans in different ways. 

Meditation is sometimes described as a 
journey . . . a journey f rom the surface mind to 
the unobstructed Mind, a journey made by pro- 
gressively extending calmness and awareness to 
subtler and subtler levels, eliminating layer 
after layer of unconsciousness in great sheets. 
But along this journey one may experience va- 
rious phenomena which have' significance, 
though not in themselves the goal. The 
meditator may e erience warm blissful energy "P flowing in parts o the body, see dazzling light, 
hear symphonies of internal sound, seem to 
f loat  out  of the  body, etc. O r  one may 
encounter what appear  t o  be archetypic 
entities: gods, goddesses, sages and demons. 
In most t r a d i t i o n s  of Buddhism, such  
experiences are denigrated as stray paths and 
impediments along the "main line1' to liberation. 
Zen teachers usually dismiss them as rnakyo 
(obstructive hallucination) and recommend 
simply ignoring them. 

The Tant r ic  Tradi t ion 

The Tantric tradition takes a different 
tack. The Tantrics systematically explored an 9 cultivated these byways. But, and this is 
really the point, they interpreted these expe- 
riences in Buddhist terms and skillfully har- 
nessed them towards the realization of the 
tvrir, i 6 e a l s  of ?"ahayana ,  wisdom and 
compassion. Herein lies the distinctive and 
powerful contribution of Buddhist Tantra. It 
successfully incorporates experiences from the 
subtle "realms of power" in a way which is 
both philosophically and practically consonant 
with the goals of Buddhism. This is part of 
what is meant by "skillful meanstt of which the 
Tibetans so often speak. 

Tibetan tradition has thus reserved and 
developed a rich repertoire o f  contemplative 
techniques. Here we will discuss just one, that 
of. "visualizationt which perhaps could be more 
accurately decribed as mental creation. 

We h a v e  p o i n t e d  o u t  how Buddhist 
meditation seeks to understand the process of 
identification with a particular self. One way 
to go about this is to, s tep by step, build 
another self from scratch! One visualizes body 
parts, imputes mental s t a t e s ,  speech and 
personality until one can see this artificial 
being as vividly as  anything in the natural 
world. This, of course, is no easy task, but i 
is made possible th~ough  the great menta R 
s t a b i l i t y  which  samatha confers. The 
practitioner then learns to fully identify with 
the created being for a specific period of time. 
Here we are talking about something very 
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fferent from shamanism and possession 
lenomena. This is a learning process which, 

-hen done properly, is  perfectly controlled, 
lucid and contrived to bring insight into the 
arbitrary nature of self-identification. But it 
confers even more, because the alternate self 

lich is created and identified with is  an  
Schetype,  a n  i d e a l  image: a Buddha, 
~ d h i s a t t v a  o r  Guardian. No-t o n l y  i s  

concentration power and liberating insight 
developed by this practice, but one begins to  
take on the virtues and positive attributes of 
that ideal, quickly eliminating t h e  s u b t l e  

maining klesa blocks to  Nirvana. In this 
iy, visualization is a skillful means for rapid 
ogress toward complete liberation. I t  is, 
wever, also relevant t o  the compassion 
pect of Buddhism. This is because habitually 
rceiving oneself as a spiritual archetype has 
subt le  and pervasive influence on other 
ople, drawing them in and fostering their  
m spiritual growth. 

Liberating insight achieves the dhmakaya 
which, being merely the absence of any sense 
of obstruction, is formless. Within, there is 
constant identification with an ideal image. 
This i s  ca l led  t echn ica l ly  sambhogakaya. 
Outwardly the visualizer appears to others as 
ormal human being, the ninnanakaya - - norm 
ut somehow special, magic in a way th: 
-ode can't quite put their finger on. 

he Paradox of Medi ta t ion 

U 1 

err 
Ra 
me 

So far  we have spoken of meditation in 
rms of growth, development, rewards and 
tainments. In Japan, there is a school which 
proaches meditation in an ut ter ly  different 
.y, refusing to speak of any "attainment" such 
samadhi, enlightenment or Nirvana. Acc o r  

ng t o  S o t o  Zen ,  med i t a t i on  i s  moc' 
~phatically not a tool, a means to  an enc 
ther it is an expression of the fact that tl 
:ans and the end are not separate. Soto Z t c  
vocates something called "just sitting." To 
preciate this, we must consider for a moment 
o t h e r  " f u n d a m e n t a l  paradox" of t h e  
lditation process. 

enlightenment a s  a future goal is already to 
mislead them in some way. Soto Zen refuses to 
speak in any but ultimate terms. This is the 
pe r spec t ive  of t h e  s o - c a l l e d  " o r i g i n a l  
enlightenment" school of thought which Dogen, 
the founder of Japanese Soto Zen, had studied 
as a youth under Tendai masters. 

Then if everything is already perfect, what 
should we do? Soto Zen says, every day, for a 
period of time, place the body in meditation 
posture and just sit. Let go of everything but 
the reality of sitting. Don't daydream; don't 
seek Buddhahood. In a sense, Soto Zen is the 
ultimately simple form of vipasyanz practice in 
which one is simply totally aware from moment 
to moment of the fact of the body sitting. But 
i t  is much more, because this is done within 
the context of the Mahayana philosophy of ori- 
ginal enlightenment and, moreover, with the 
deepest faith that such sitting is the  perfect 
expression of that  inherent perfection. This 
last element, faith, characterized the ethos of 
the Kamakura period during which Dogen lived 
and during which ietistic sects like Pureland R and Nichiren-Shu ourished. 

)ns 

wt misc 
.+in- 

Misconceptic 

Final 
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lly, a few words abo ~ o n ~  
.llu Illladppli~ation~ of medi th LIV1l .  I "egin 
vith, i t  is common for people to fool them- 
elves into thinking they meditate when in fact 
hey don't. One often hears statements like "1 

meditate with kung-fu" or "Life is  my medi- 
tation." This is possible. I t  is also extremely 
rare. By Buddhist cri teria,  only a practice 
which palpably and relentlessly destroys the 
grip of desire, aversion and confusion is worthy 
of the name meditation. 

At the end of "Little Gidding," T. S. Eliot 
?S, 

We shall not cease from exploration 
And the end of all our exploring 
Will be to arrive whese we started 
And know the place for the first time. 

If meditation is a journey, it is a journey to 
a h e r e  one is. The distance separating starting 

point and goal is zero. The mystic's freedom is 
none other than noticing that the bonds don't 
exist to begin with. In ultimate terms, to 

eate in ~ e o ~ l e ' s  minds a solidified concept of 

Glorifying the guru is another aberration. 
Irue, one needs guidance and encouragement, 
a t  people who are searching for the guru often 

-ail to make solid progress. The Buddha Sakya- 
muni urged self-reliance and downplayed the 
role of authority in spiritual life. 

Some people meditate for one-upmanship 
and special powers. They think meditation will 
give them an edge on the other guy. Actually, 
the purpose of meditation is t o  learn to  em- 
brace failure as effortlessly as success. A s  for 
special powers, Buddhism (particularly Tan tr ic 
Buddhism) says it is legitimate to explore those 
realms in order to help others. However, in 
general, i t  is best to do this after liberation 
has been glimpsed. Only then do  spec i a l  
powers cease to be seductive, frightening or a t  
all impressive. 

Everyone who develops habitual &matha 
will sometimes misuse i t .  If one d o e s  
something wrong, i t  will be done wrong very 
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one-pointedly! There is even a technical term 
for this. It's called miccha s a m e .  Also, it is 
easy to use the withdrawal of samatha to avoid 
fac ing unpleasant realities. In particular, one 
can silence the internal voice of conscience 
w i t h  i t .  T h i s  i s  why cu l t i va t ing  sila 
(wholesome character, morality) is a prerequi- 
site to cultivating samadhi. I t  is also another 
reason why vipasyana awareness  should 
accompany samatha detachment. 

If some is good, more is b e t t e r  i s  no t  
necessarily true of sitting meditation. Some 
people who sit all day and night for years have 
amazingly little to show for their suffering. 

One of the most insidious traps on the medi- 
tat ive path is getting stuck in a good place. 
By this is meant achieving some good results 
and becoming complacent, not moving on to the 
incomparably better results which lie around 
the comer. In Zen, a person who gets a taste 
of enlightenment and does not move forward is 
referred to as "a worm in the mud." 

Deep contemplative attainment does not 
make a person perfect; it confers mind-power, 
a sense of happiness which is not dependent on 
circumstances, and a basically loving orienta- 
tion towad one's environment. I t  does not, 
however, automatically guarantee immunity 
from stupidity, poor judgement o r  cultural  
myopia. 

Furthermore, each meditative system has its 
c h a r a c t e r i s t i c  weaknesses.  Theravada 
"vipassana" medi ta t ion  could make o n e  
humorless and depersonalized if not balanced 
with "fr iendl iness  medi ta t ion."  Tan t r i c  
practice can easily degenerate into manipu- 
lativeness, steri le r i tual  and obscurantism. 
Belief in original enlightenment and just sitting 
could get  in the way of rapid growth. In 
J apan ,  Zen t ra in ing ,  par t icu la r ly  Rinzai 
training, can be brutal and imbue a tendency 
towards authoritarianism. In fact, Zen suffered 
a temporary eclipse in Japan following World 
War I1 precisely because it had been widely 
used as an underpinning for militarism. The 
practice of meditation to  get tough and the 
cultivation of detached repose so that one may 
kill and be killed without fear or compunction 
represents a tragic perversion. 

Finally, it is a mistake to identify medita- 
tion with a particular life style. Obviously, if 
one's daily life is seamy and chaotic, it will be 
difficult to  a t ta in  a settle-' -ind, but i t  is 
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ludicrous to think that  a person must be a 
vegetarian or enter a monastery to make hea 
way in meditation. Such externals can he1 "d 
They can also distract. The path to freedom is 
systematic and open to  all. You don't even 
need to be a Buddhist to profit from Buddhist 
meditation. 

That these aberrations and misdirections 
exist should not in the least surprise, dismay or 
discourage us. Every tool can be misapplied. 
The fact is that each of the above approaches 
to meditation, if skillfully and persistently 
cultivated, produces a well-balanced, fulfilled 
individual whose very presence benefits his or 
her fellows. As such, they represent significant 
and powerful contributions to human culture. 

To Sum I t  ,Up 

"There are many paths for entering the reality of 
Nirvana, but in essence they m all contained with 
two pctices: stopping and seeing. 

Stopping is the primary gate for overcoming the 
bonds of compllslveness. Seeing is the essential 
1.equisite for e h g  confusion. 

Stopping is the wholesome resome that nurhms 
the mind. Seeing is the mawelous art which foste 
intuitive derstanding. @ 

Stopping is the effective cause of attaining 
concentrative repxe. Seeing is the very basis of 
enlightened widom. 

help 
the2 
char 
1 _- -2 

A person who attains both concentrati 1 
wisdom has all the requisites for self-help arm Ior 

ing 0th- . . . It should be known, then, that 
;e two techniques are like the two wheels of a 
iot, the two wings of a bird. If their practice is 

lops~ded, you will fall from the patk Therefore, the 
s u b  says: To onesidedly cultivate the merits of 
concen t r a t ive  repose  without  practicing 
understanding is called dullness. To onesidedly 
cultivate howledge without practicing repose is 
called being crazed. Dullness and craziness, 
although they are somewhat di£€mt, are the same 
in that they both perpetuate an unwholesome per- 
spec tive." 

Hsiao Chih-Kuan 
by Master T'ien-T1ai 
6th Century China 
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The corresponding Pali terms are samatha 
l ,vi assanZ, in Tibetan zhi gnas (peaceful 
ding? and hag 9 (penetrating vision) and 
Chinese simply c ih (stopping) and kuan 

Y ~ ~ ? R ! ~  is analogous to what Fomas  K u k  in 
his The Structure of Scientific Revolutions 
(Universit of Chica o Press, 1962) calls a 
nsadigm gif t .  A s  w i k  the "Copernican revo- 

on, that which was thought o be the cen- 
is no lon e r  seen as  such, and suddenly 

thing m%es a lot more sense. 
%atanjali defined a suitable meditation 
ture (Zsana) as "stable and comfortable. 
See Janice Dean Willis The Diamond Light 

the Eastern Dawn, ~orchstone Books Simon 
! Schuster, New York, 1972. The ~ h l a n l ~ e n  

school of East Asia has a series of "ox taming 
ic tures." But the Chinese ox pictures portray 

lhe entire course of Buddhist trainin 
with confusion and assing throu h fh!?",it","g",g 
of study and mediPation, initiak breakthmugh 
experience, the deepenin and integrating. of 
that ex erience and czminatin in "entenng 
the marRetplace offering gifts Po all." The 
Tibetan ele hant pictures merely depict stages 
of settlin rhe mind. 
5. See t h a r l e s  Tart (Ed.) Altered States of 
Consciousness, Anchor Books Doubleday and 
Co., Garden City, New ~ o r k ,  1972, p . 501- 
51 8 and Tomio Hirai Zen and the ~ i n z  Japan 
~ubiications, Tokyo, 1978. 

A Chinese expression. The Ja anese speak 4 "stealing moments" durin the gy. 
Meaning not "to remem%erll but to "collect 

:k" or ather in the mind. From Latin re- 
rligere back together tying." Compare 
~ s h t  sam-Z4u "together-back-putting." . For general treatment of Roman Catholic 

Mysticism, see Au uste Poulain, The Graces of 
Interior Pra er, c 5 t i c  Cross Books, Windsor 
Vermont 1578, J. V. Bainvel, (Ed.) For the 
Eastern 6rthodox tradition, see Vladimir Los- 
sky, The M st ical  Theology of the Eastern 
Church, St. badimir's Semina Press, Crest - 
wood, New York, New York, 1 3 6 ,  and E. Kad- 
loubovsky and E. M. Palmer, translators, and 
Timothy Ware, editor, The Art of Prayer, A1 
Orthodox Anthology, Laber and Faber Llmited 
London, 197 8. 
9. We see here the immense im ortance o 
---text when dealing with spirituaPvocabulary 

languages with Ion rich histories such a 
~skr i t ,  Tibetan a n 2  Chinese, the same won 
jifferent traditions may mean somethin] 

--._irely different o r  somethin sli htly bu- 
significantly different. Even wi  t%in h e  same 
tradition. teachers mav use terms in different 

Developing a sensitivit to such usage is an 
important aspect of intelyec tual maturity for 
students of reli ious experience. 
10. W q ~ n  ~ reu%ians  spoke of the "Nirvana 
Drive, meaning the drive to not exist, they 
were taking Nirvana in its commonly misunder- 
stood sense of self-extinction. A s  a technical 
term in Buddhism, Nirvana means freedom from 
any sense of being driven. Buddhism explicit1 
states that the drive to not exist (ahvatxma'i 
is as much a hindrance to Nirvana as the drive 
to exist is. Taken in that Buddhist sense, the 
term "Nirvana Drive" is an "oxymoron," a self- 
contradictory expression, like saying wise fool. 
11. See chapter seven of Teresa de Avila The 
Interior Castle, Peers, E. Allison (Tr.), image 
Books 1961. 
12 .  T A ~  notion that Theravadans as "Hinaya- 
nists" are only interested in individual libe- 
ration and not in helpin others is quickly 
dispelled by examining tge lives of highly 
attained representatives of that tradition. I t  
is just that the "Mahayanist" tradition of East 
Asia and Tibet has a highly developed stema- 
t i c  philosophy a n d  symbol i sm ? 2 a c i n %  com a s s i o n  on a p a r  with  wis om an 
elucigating the inextricable interrela tionsh?p 
be tween  t h e  two. In Mahayana, one is 
oriented from the very beginning t o  s eek  
liberation for the sake of oneself and others. 
Such an o r i en t a t ion  is technically called 
bodhicitta in Sanskrit. A person who meditates 
with this orientation is a bodhisattva. 
13. In attempting to fully ex erience any e- 
vent, i t  is of utmost impo&nce that the e 
vent's beginning and ending ints be clearly 
noted. A line segment wh!c#?includes its first 
and last point is mathemat~cally very different 
from one which does not. 
14. John Brodie, former quarterback of the San 
Francisco 49ers, recalled such experiences in 
an interview published in the January 1973 
issue of Intellectual Digest: 

At times, and with increasin 
frequency now, I experience a kin% 
of clari t  that  I ' ve  neve r  s e e n  
adequateyy described in a football 
story. Sometimes, for example, time 
seems t o  slow way down, in an 
uncanny wa as if eve one were 
moving in srdw motion. 3 seems as 
if I have all the time in the world 
to  watch the receivers run their 
p a t t e r n s ,  and y e t  I know t h e  
defensive line is coming a t  me just 
as fast as ever. I know gerfec tly 
well how hard and fast t ose 
are coming and yet the whole t g l i  
seems like a movie o r  a dance in 
slow motion. It's beautiful. (DD 
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LECTURES AND WORKSHOE 

by C h a r l e s  T. T a r t  

July 19-20, 1986: Weekend with Charles 
Tart, R k e l l  Targ and Keith Harrary on remote 
viewing, both theory and pract ice,  and the  
relationship of the  psychic t o  the spiritual. 
UCLA, Los Angeles, California. Informa tion 
from UMS, 213 434-3453. 

August 16- 17, 19 86: Workshop on "Parapsy- 
Edge." 

Nevada 
chology: Discoveries a t  the  Leading 
Joy Lake Community, Box 1328, 
89504. 

August 25-29, 1986: Five day w o r m o p  on 
"Waking Up: The Teachings of G. I. Gudjieff," 
in c o n j u n c t i o n  w i t h  o t h e r  i n t e r a c t i n g  
w o r k s h o p s  ( Z e n  P r a c t i c e ;  Counci l  on 
Shamanism & Buddhism; Women Have Wisdom; 
Jewish Identi ty;  Plan "B"; and The Spiritual 
D i m e n s i o n  of B i r t h  a n d  D e a t h )  o n  
Americaniz ing paths  for  spir i tual  growth. 
Omega Institute, Lake Drive, RD 2 Box 377, 
Rhinebeck, New York 12572, $200 (tuition and 
room ands boad). 

October 11-12, 1986: Workshop on latest 
discoveries in parapsychology, Rim Ins t i tu te ,  
Scottsdale Arizona. 

October 17-19, 1986: Workshop on "Waking 
Up," with Charles and Judy Tart. Esalen Insti - 
tute, Big Sur, California 93920. 

O c t o b e r  26, 1986: Lecture on discr i -  
minating truth from illusion on the  spiritual 
path,  pa r t  of a weekend conference of the 
Yoga R e s e a r c h  S o c i e t y .  P h i l a d e l p h i a  
Pennsylvania, Information &om the society, 527 
South St., Philadelphia 19147, 215 923-5946. 

v p ~ n  Mind is plblkhed quarterly by rspm d) 
logical Processes, Inc. PO Box 37, El Cerrito, CA 
94530. Sutscriptions in the USA are $20.00 per year 
individual, $14.00 per year for full time stdents at 
an accredited US institution of higher learning 
(enclosed xerox of ccurent student ID card when 
ordering). All foreign subscriptions are $30.00 per 
year, and are sent air mail. Back issues numbers 1- 
12 may be ordered a t  $3.50 each, $5.50 each for 
issues h m  number 13 on. The ,Open Mind is edited 
by Charles T. Tart. 

Charles T. Tart 
THE OPEN MIND 

PO BOX 37 
EL CERRITO, CA 94530 

) tell how much longer your subscription 
the number on your ad* label. ll 

ues each ye= this is # 17. 

~pyright 1 9 8 6 by Psychological Meses, Inc. 
1 rights m e d .  No  art of this plblication may 
t reproduced without written permission of the 
blkher. Third class postage paid at  Berkeley, CA. 
SN number is 0886-3164. 

NEW AD DRESS? 

If you will be moving to a Merent mailing adchs  
before the next issue of The Open Mind is mailed 
(in about three months), please send us your n 
a* as  soon as possible to minimize delay. Sin rn 
we mail thizd class, the post office will not forward 
yournext issue. Mail it to PPI, PO Box 37, El 
Cerrito, CA 94530. 

BULK RATE 
U.S. POSTAGE 

P A I D  
BERKELEY, CA 

PERMIT N O .  1 4 4  

AU U K L ~  CORRECTION 
REQU ESTED 


