D9

Autogenic Dynamics: Autogenic Training, Meditation and Mindfulness.

Duhkha III
Reducing Duhkha: Experiential Modes, Mindfulness and Intuitive Working Memory
This is the third of four linked webpages concerning Duhkha. Here we look specifically at
skilful ways of dealing with, and reducing, negative mind states.
The catalyst for this paper came from the overlaps in perspective between Teasdale &
Chaskalson (2011B) on the one hand, and Dobbin & Ross (2011) on the other. This paper
would not have been possible without their ideas and research.
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Notations used in this paper:
o

o
o

o
o

Notation of diagrams / figures follows the section numbers. In Section 3.2-ii, the figure in this section becomes
Figure 3.2. ii. In section 7 there is no figure, and so no Figure 7, although there are many more than 7 figures
in the paper.
Some words whose meaning may not be apparent can be found in the Glossary, and are notated thus, at least
when used for the first time. A more extensive Glossary is found in the related paper D11.
Thematically linked articles (on the web-site) are notated by their prefix – e.g.: A9, which refers to the papers
listed on page xx (in this case: Emotions, Well Being and Immune Function: Awe and Shame as modulators of
Being – for good or ill
Primary Process Emotions are notated, following Panksepp, in capitals: e.g. FEAR; CARE [Panksepp 1998].
The Sanskrit term Duhkha is mainly used in this text. Alternatives are dukkha (Pali), which is often used by
Teasdale and Chaskalson [Teasdale & Chaskalson 2011A; 2011B].

This paper is dedicated to my
late wife Maggie, and her enduring love
and support from 1972 to her
death in January 2015.

Thanks to Annie Sturgeon, Autogenic Therapist; my brother,
Michael Ross; and Bernie, my wife, for their most helpful
comments and proof reading.
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Part I
1. Introduction and recap
As previously discussed (D4 & D8), duhkha is often translated as suffering, but this is not exactly
correct: it also connotes the “satisfactoriness” (or flawed nature – Keown 2003) of life – for example, that
we inevitably lose loved ones or they may suffer long and protracted chronic ill-health. The first of the
“ennobling truths”1 (Teasdale & Chaskalson 2011A) is the fact that there is duhkha; it is a fact of life for us
conscious human beings – and this was one of the main themes of D4. The second of the truths is to do
with the causes of suffering, which includes tanhã, a Pali word usually translated as craving (for e.g. material
possessions and mental constructs such as fame / power – see D8). This is in the sense of our tendency to
want more and more, and even when we get more, we still may feel unsatisfied. The Sanskrit word is trsnã
(literally thirst); thirst here in the sense of an unquenchable thirst, such as if we try to quench our thirst with
sea water – which will of course just make the situation worse. The third and fourth of these truths include
skilful means to bring about the cessation of suffering, and a specific path that we can try out – to see if it
works for ourselves. As background information, Figure 1 shows some of the key elements of Sakyamuni‘s
fundamental perspective on life and duhkha.

l

The four
There is duhkha

ll

Causes of duhkha

comment
 i.e. as an existential fact of human existence
..

Includes:
 Tanhã (craving – unwholesome desires*)
 Mental pain2 (such as that caused by loss / bereavement;
depression).
 Physical pain (such as that caused by a wound or cancer)
 Certain mental states increase duhkha (e.g. negative
ruminations).

lll

Cessation of creating suffering

IV

The path that leads to refraining
from (unconsciously) doing what
leads to suffering

*Note that of course some desires are wholesome – such as for a just
society.
Includes:
 “Refraining from doing things that make us suffer” (Hanh
1998 p 11). This will include changing certain inappropriate
assumptions that we have about the world.
This is mapped out in the Eightfold Path, which embraces eight ‘right’
practices. We will not be specifically looking at these, but for
completeness the eight are: Right View; Right Thinking; Right Speech;
Right Action; Right Livelihood; Right Diligence, Right Mindfulness, and
Right concentration (Hanh 1998 p 11 – and the whole book!)

.

.

See Hanh’s comment on the use of the word ‘right’ below.
.

Figure 1.
Four fundamental truths about life and living
(Based on Hanh 1998 based on Sakyamuni)

“The Pali word for “Right” is samma and the Sanskrit word is samyak. It is an adverb meaning “in the
right way,” “straight,” or “upright,” not bent or crooked. Right Mindfulness, for example, means that
there are ways of being mindful that are right, straight, and beneficial. Wrong mindfulness means that
there are ways to practice that are wrong, crooked, and unbeneficial. Entering the Eightfold Path, we
learn ways to practise that are of benefit, the “Right” way to practise. Right and wrong are neither
moral judgements nor arbitrary standards imposed from outside. Through our own awareness, we
discover what is beneficial (“right”) and what is unbeneficial (“wrong”).
Hanh 1998 p 11
1
2

In the psychology of the Buddha – usually described as the Four Noble Truths.
Note that neuro-physiologically, the circuits of physical and mental pain overlap – see, for example, Eisenberger 2004A and 2004B.
page
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This is an important perspective. One of the key aspects of mindfulness is that of non-judgement
(D9). However, as indicated by Hanh above, this does not mean that anything goes or anything is equally
effective or valid. In Autogenic Training (AT), there are appropriate (‘right’) and inappropriate (‘wrong’)
approaches. In order to develop well-being, we practise what is wholesome and neuro-physiologically
sound.
Certain mental states tend to bring about or exacerbate suffering (duhkha), while other mental
states have the opposite effect and can reduce duhkha. Following this introduction, this paper is divided
into two parts. Part l looks at ways we can reduce duhkha, while Part ll looks at some of the theoretical
underpinnings of such transformation in terms of two forms of Working Memory, one explicit / logical, the
other implicit holistic. Linked to these two forms of Working Memory, Teasdale & Chaskalson 2011B
suggest, in this context, there are two forms of meaning, to which we will now turn.
2. Meaning
Two types of mental mode / meaning will be discussed:
o explicit & specific
o implicit & holistic.
One of these has the potential to transform duhkha.
2.1A Explicit and Specific Mode (Propositional /Analytical)
It is suggested that, in the context of duhkha, there are two types of mental mode / meaning
(Teasdale & Chaskalson 2011B). One is explicit and specific, and has been called propositional meaning3. It
embraces cognitive / thinking processes, and is what may be going on when we are feeling low and are
negatively ruminating. In effect, we are trying to understand our feelings through thinking and analysis –
which may lead to self-recrimination. This tends to lead to a downward negative spiral (see for example
Figure 1C of B11 and Figure 1 of D8). It is the mental configuration that brings about this downward spiral
that can be so damaging to our mental well-being. Duhkha can therefore be perpetuated by this mode.

Suffering is then seen as the result of particular configurations, or
patterns, of mental processes that interact in ways that keep the whole
configuration going.
.

Teasdale & Chaskalson 2011B; p 104

This mode overlaps with the “doing” mental mode, during which our mind can keep on going over the
same thing again and again.

2.1B Negative Ruminations of Explicit Mental Mode
Before discussing the other mental mode, Holistic / Experiential, we will analyse in a little more
detail the type of dysfunctional patterns that can emerge as a result of negative ruminations. Figure 2.1B
below illustrates one example of such negative ruminations, and is based on Segal et al 2002.
3

There is nothing wrong with this explicit / specific (propositional) meaning per se. Most days we are using it to good
effect much of the time – and it can lead to new insights; mindfulness has aspects of explicit / propositional meaning
and re-evaluation (Dreyfus 2011 – e.g. pp 47-48). The explicit / analytical mode becomes a problem when we use it
when we are in a negative mind state – and this just make matters worse. In this context, it overlaps with the hypervigilant state discussed in B10 and B11. Such hyper-vigilant states can be associated with Medically Unexplained
Symptoms.
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Figure 2.1B
Schematic representation of how feeling low can result in us going into
a downward spiral
After Segal, Williams and Teasdale 2001
Comments on Figure 2.1B
1. We awake one morning and feel distressed / low. This is our present moment
experience.
2. However, rather that accepting this for what it is (cf. Rumi poem “The Guest
House”), we start to analyse the matter in the explicit mental mode.
3. This analytical thinking makes us feel worse as we are comparing now with then;
we are actually craving for how things were…..
4. As a result, we go into increasing negative analytical thinking that results in us
going into a downward spiral…..
5. This is a form of the second arrow that we can self-inflict upon ourselves (see
linked web-page D-8: “The Second Arrow and Sympathetic Afferents”).
Negative thinking is linked in with distressed bodily states; these result in reduced parasympathetic
nervous system (PSNS) activity (the part of the nervous system to do with rest, repair, recuperation and
nurturing), and at the same time increased sympathetic nervous system (SNS) activity, which is part of the
fight / flight system. Increased SNS afferent (i.e. from the body to the brain) activity results in increased
negative affect [Craig 2015]. In negative ruminations, we get caught up in analytical thought, however
logical, and this exacerbates the situation. “Why me?”; “He / she hates me; I am no good.” This obviously
exacerbates the distressed bodily state. As the next section implies, if we change our focus of attention to
the “felt body state” (implicit-holistic-experiential mode), and accept that for what it is, this can per se
defuse the situation.
2.2 /
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2.2 Implicit & Holistic Mode Experiential / decentred (Implicational)
The other type of meaning is implicit and holistic, and embraces the experiential mode; this overlaps
with the Decentred or Experiential thinking (Dobbin & Ross 2011) described in B10 & B11. The experiential
mode is the mode we are in when we are doing an Autogenic sequence, and are mentally focused on, say,
“Both arms are heavy” or “It breathes me”; it is also the mode we are in when we are mentally focused on a
set of yoga exercises (Kabat-Zinn 1990 – e.g. pp 94-113). Should our mind wander and start, for example,
to negatively ruminate, then we will have entered the explicit / propositional meaning mode. The practice
of Autogenic Training, Meditation, and Yoga is to become aware that the mind has wandered, and then
return to where we were before the mind wandered. In this way, we develop our skills of being and staying
in the experiential mode: it is this mode that facilitates in reducing duhkha.
This mode overlaps with the “being” mental mode – the mode of being in the present moment [e.g.
Hanh 1993].
2.3 An example of the two types of meaning /mental modes
An example of these two forms is given in the following classic story.

We are rowing up stream (against the current), looking over our shoulders from time to
time to check for other boats. We see a boat coming down towards us – and decide to
just carry on regardless. We are going the difficult way, upstream, so it is up to the person
in the other boat to avoid us. After half a minute or so, we are a little perplexed that the
boat has not passed: then suddenly there is a great big jolt. Our analytical mental mode is
already accusing the man in the other boat of being so careless, and we turn our head
about to lambaste the thoughtless guy. We then see, to our amazement, that the boat is
empty. And we ponder in our minds: “If we had been in a more experiential / holistic
state, we would have initially looked more carefully at the down coming boat, and what
our senses were saying to us about it.” We ruefully smile to ourselves: “It is about time I
took on board some of this ancient wisdom!”

In Part II of this paper we will look at three specific ways in which we can change our mental state
(in ways that can alleviate suffering – i.e. by entering the experiential mode). Part C may appear more
technical as it looks at what is going on in terms of our Working Memory in the above two types of mental
state. It is presented with diagrams and in what is hoped to be an accessible way. Part D attempts to link
these concepts of duhkha with sukha, which relates to a sense of well-being.

Part II /
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Part II
Experiential Modes that can reduce duhkha

3.0 Introduction
There are many forms of suffering, and we can obviously deal with stressors / upsets / emotional difficulties in
a variety of ways. Some may be helpful, while others may just exacerbate duhkha. As implied above, a common way we
deal, or rather do not deal appropriately, with these is by our tendency to negatively ruminate on matters: this is
associated with a whole-body negative physiological state. Our minds in these circumstances are busy in a mental
“doing” mode.
By way of contrast, we will now look at three skilful means for reducing duhkha, for reducing suffering. These
overlap with each other to some extent – all are inter-related. The three are:
o Changing what the mind is processing in a wholesome manner. A partial exercise or a
breathing exercise is an example of this – see below.
o Changing how we relate to the suffering; for example, rather than identifying with feeling
low, we re-frame this as “lowness, a feeling of lowness, is arising in me”. We can do this with
any distressing emotions. This is sometimes called “affect labelling” [see related web-article
B-12: “Affect Labelling, Autogenic Training and Reducing Emotional Distress”].
o Changing our perspective, our view, of what is going on. In essence this means changing the
mistaken / deluded / erroneous view we have of life. For example, we may be deeply
distressed by the death of a grand-parent; yet this sadness may be exacerbated by our firm
belief in permanence. Yet nothing is permanent; everything is all the time changing from one
state to another. Just as the flower of the spring has its season, and then returns to mother
earth to become compost for future seeds, so we too return to mother earth.
Victor Frankl once said:
Between the stimulus and the response there is a space.
In that space is our power to choose our response.
In our response lies our growth and our freedom.
Frankl [? 1946]
In effect, all the skilful means described here for reducing dukha are doing just this. See also related web page:
B18: “The Space to Choose – reflections on the gap between the stimulus and the response” [After Frankl].
We will now look at these three in more detail.
3.1 Changing the content of what the mind is processing in a wholesome way
This can be seen as a type of wholesome distraction technique: we build into our coping skills specific ways of
changing our mental state – that is, what our mind is processing when this is negative or distressing4. Let us say that
we have been upset all day because we felt our boss at work had been a bit dismissive of us. All day we have been
chewing over in our minds what was said – but within our mind we have gone into a sort of negative automatic
perspective (pilot) in which we keep saying things like: “What did I do wrong”, “It was my fault”5; “It was her fault”….
Now of course all this could be true. But they may also be examples of our habitual, “automatic pilot”, way of reacting
to situations. This may be associated with a tendency to be self critical (or critical of others), which will inevitably lead
4

We are here referring to, for example, the negative mind states that can lead to a downward spiral (see for example B11). Other
negative mind state may of course require specific action: if we are basically unhappy in the type of work we are doing, then the
action required may involve changing jobs or the direction of our life (see also Hanh 1998 pp 113-118).
5

Self-blame in this context misses the point. Our brains are constructed in such a way that, for example, anger or
depression may arise. In this sense the emotion / negative feeling is not our fault. However, what we do with the feeling
is our responsibility – once we realise that we are not our emotion or feeling. [See Gilbert 2009; Gilbert and Choden
2013].
page

8 of forty-nine
Autogenic Dynamics: D9-V-10 – Ian R. F. Ross; BAS 2011-2017 www.atdynmaics.co.uk

Duhkha III
Reducing Duhkha: Experiential Modes, Mindfulness and Intuitive Working Memory

D9
.

to negative ruminations (see Figure 2.1B). This can be very draining and tends to lead to, or exacerbate, low self
esteem.
A way out of this dilemma is to focus our minds on a neutral sensory (experiential) stimulus / sensation. We
can do this in various ways, as illustrated in Figure 3.1
 A Partial Autogenic Exercise such as
Neck & Shoulders Heavy.

comment
This can of course be used in an acute situation. E.g. By focusing
our attention mindfully on the Neck & Shoulders (or the breath).
We can gently focus on our breathing (either using “It Breathes
Me” as a partial exercise, or focusing on each inspiration and each
expiration without any (AT) formula.

 Breathing

“This relatively neutral focus will provide less ‘fuel’ for
the maintenance of problematic configurations than
emotion-laden thoughts related” to the upset.
.

Teasdale & Chaskalson (2011B)

 A Standard Exercise sequence

This can be especially helpful if we are still upset in the above
example when we get home.
Figure 3.1
Changing the content of what the mind is processing by focusing on specific sensations
(as a way of reducing distress / upset)

All of the above examples involve tuning into the present moment experience – e.g. of the partial exercise, or
following the breath. We can also, of course, change the content of what is going on in our mind by being present in
this very moment. For example, when say walking down to the shops or to work, really looking and being with a cloud
in the sky, a tree, or the gentle wind on our face. These are all examples of the experiential modality and are a crucial
dimension of mental training.
In the context of an acute situation, we can use these methods to compose ourselves, and then deal with the
actual situation. If our boss at work, or our partner, says something upsetting, then – before responding – we can us
this method (for example, Neck and Shoulders Heavy), before we respond. In this sense it is not so much a distracting
method as a way to compose ourselves so that we can then respond mindfully to whatever the situation is. And this fits
in perfectly with Frankl’s comment: “Between the stimulus and the response there is a space…………. In our response lies
our growth and our freedom.”

Autogenic Training, Meditation, and Mindful yoga specifically train our minds to focus on neutral (or positive)
bodily sensations, and to learn to become aware when the mind starts to wander. Such mental training activates the
Pre-Frontal Cortex, and this in itself tends to inhibit amygdala activity and associated FEAR or anger (RAGE) neuro circuits.
This type of practice is working on at least two different levels:
a. It is changing the content of what the mind is processing (e.g. negative ruminations about
our boss or partner) to the experiential mode which is associated with different neurophysiology – see webpage B10 especially Figures 3 & 4.
b. This experiential state itself activates those parts of the Pre-Frontal Cortex that tend to
reduce anxieties and fear (by down-regulating the amygdala – see for example Figure 3 of
B9).
3.2 i: Deal differently with how we relate to suffering
In this modality, we acknowledge what is going on within us – for example, a feeling of distress and / or anger.
Rather than wish or pretend it is not there, we allow ourselves to feel what we are experiencing, and this will include
locating in the body where we sense the distress is arising from. Our assumption is that the distress is simply in the
mind / head: yet being mindful we may come to realise that it is gravitating towards, for example, the guts or the heart.
Instead of getting annoyed with ourselves – say that we are angry – we investigate what is going on with curiosity6. This
6 This is linked to the theme of ‘investigating phenomena’ – one of the Seven Factors of Awakening in Sakyamuni’s teaching /
psychology (see for example Hanh 1998 p 216)
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activates our SEEKING system (Panksepp 1998; and B3), which releases dopamine, and this in itself will change our neurophysiology. So, in this modality we are becoming mindful of the actual distress / negative emotion that is going on
within the body. We observe what is going on within us, and so become the mindful observer of events / changes
occurring inside us. The ‘witness’ stance detaches us from Ego. Distinguish the following two formulations:
 “I am angry.”
 “Anger is arising within me.”
In the former, I am my anger, so I am caught up within it; this can ultimately mean that the RAGE
circuits within will take over – in this case, I have become possessed by my anger – that is, possessed by
the Old Mammalian / Reptilian brain circuits and chemistry. This is just what happens in children when
they have a distress temper tantrum7, because their pre
frontal cortex has not matured enough to modulate these
“I am angry” tends to be linked in
strong and destructive feelings [Sunderland 2007 pp 120with the Transactional Analysis Life
127].
Position of I+; U-. The “I am angry”
In the latter, we are able to observe “the anger arising
formulation will often have the
within me”; so as the witness, as the observer, we are
added connotation “with someone”.
detached from the anger and RAGE circuits, and we are
As we move into the experiential
further developing our pre frontal cortex and its modulating
mode, such dysfunctional Life
and down-regulating effect on the amygdala. This is a
Positions tend to evaporate. “Anger
profound skill to develop.
is arsing within me” is implicitly I+;
U+, and also has the underlying
Children who have been blessed with parents who are
feeling that “this too will change”
both nurturing and mindfully touch / cuddle them, will tend
(i.e. the anger will subside – see the
to grow up into adults who naturally affect regulate
Story of the King and the Ring –Tolle
themselves appropriately. This is because affect regulation
2005 – pp 223-228).
is crucially dependent upon a well-developed pre-frontal
cortex, which can only come about through appropriate
and nurturing parenting. Parents who did not themselves
have a nurturing childhood will tend to have problems with affect regulation – the pre-frontal cortex
part of their brains will not have developed appropriately 8, and so their own children will tend to suffer
in a similar way unless timely intervention is made (Sunderland 2007).

3.2-ii Change how we relate to the suffering in the context of loss and bereavement9
Loss and bereavement can lead to protracted feelings of loss and loss of meaning, which are part of the wholebody-physiological state of grief. This may be the case particularly where there are latent issues from childhood
originating in unresolved issues concerning Separation Anxiety. (Note that Panksepp links Separation Anxiety with PANIC
circuits – Panksepp 1998, 2009; and B3 of this series.) This reactivated Separation Anxiety is part of the “whole-bodyphysiological state” of grief. Just as with other emotions, it is very easy for us to identify with the feeling, as in the “I
am angry” example above. In the case of loss, we again tend to identify with the loss, as illustrated below in Figure 3.2ii.

Note that Margot Sunderland distinguishes these distress temper tantrums from what she calls a “little Nero” tantrum; the latter
are about power / control (Sunderland 2007 p 121; and 128-133). The distress temper tantrum, on the other hand, is about genuine
emotional pain – such as “the rage of failing to get your beloved parent to understand something that is deeply important to you (op
cit p 121).
8 Yet because our brains are not fixed, in other words because they are “plastic”, they have the potential for wholesome
transformation if we adopt mindful practices.
9 Most of this article was written in 2011 when my now late wife Maggie was still alive – and suffering from advanced Alzheimer’s
disease; and it was with this backdrop to my life that I wrote this section.
7
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Re-framed formulation10
A sense of depression is arising within
A feeling of lowness is here
A lost feeling is arising within me
A sense of no energy is within
Sadness is arising within
Sadness is here
A feeling of meaninglessness is arising
My life is
within me.
meaningless
Change view of own dilemma to
Why me?
reframe in terms of being part of the
human condition (see 3.3-v below)
See also B12 on Affect Labelling
Figure 3.2-ii
Reframing feelings associated with loss and bereavement
example
I am depressed
I am low
I am lost
I have no energy
I am sad

This may all appear very obvious. One of the problems we face in life is that we may have a great cognitive
grasp of psychology, of the latest neuro-physiology, and yet become totally floored following a major loss. So even
though we may know all about reframing and not becoming attached to our affect, we may still wake up in the morning
with a feeling: “My life has become meaningless; my life is meaningless”. The practice is to become aware of our
tendency to identify with the loss (e.g. “I am lost”), and reformulate this. In principle, this is similar to becoming aware
that our mind had wandered during an Autogenic sequence, and then returning to the Autogenic phrase that we were
on (just before the mind wandered).
Meaning is crucial to our Well-Being. Whatever our (negative) affect, we can begin to look at it with curiosity
and interest as an observer, rather than being taken over by it. This then will activate our SEEKING system, and this
system in itself tends to off-set negative affect, as Panksepp illustrates below.

A note on the SEEKING system
The SEEKING system and the associated dopamine chemistries of the brain are crucial to our well being.
Panksepp has this to say about the matter:
“Recent work indicates that this system contributes substantially to socio-sexual bonds
and loving feelings……. Rather than being “the reward” systemS-1 this is better conceptualised
as a “well-being” system. The many interactions of the SEEKING system with higher brain
regions highlight the degree to which basic emotive state-control systems can link up with
cognitive systems that mediate secondary learning and tertiary thought processes, leading
ultimately to awareness and thoughtful appraisals. It is best to recruit this system in every
form of psychotherapy, for it is a generalised substrate for all other emotional processes, for
the establishment of libidinal social bonds to the seeking of safety in dangerous situations.”
Panksepp 2009 p 10

Autogenic Training, Mediation, and Positive Mental Training are all forms of affect regulation, and so forms of
psychotherapy. By focusing on our actual experience of what is going on in the body when we are stressed or
distressed, we enter the experiential mode that can facilitate well-being and mental harmony.
3.3: Changing our view /

10

Note that when we are in the midst of feeling very low (i.e. in the physiological-whole-body-grief-state), my experience is that such
reframing may be problematic. In this situation seeing a friend, listening to tender music, or taking a walk in nature may be more
helpful.
S-1: Panksepp has previously suggested that the term “reward system” is a fundamental misnomer, and the primary process that
underpins our exploratory-investigating-motivational modes is the SEEKING system [Panksepp 1998].
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3.3: Changing our view / perspective on the world….
The third experiential modality that can reduce duhkha relates to our perspective on phenomena, including
feelings and memories, and events; and these include changing our basic view, the basic modus assumptions of our
mind. As already indicated, all of the three approaches discussed here overlap to some extent. There are a number of
ways we can change our view, our perspective, some of which we will now consider.

3.3-i: Change perspective /view by going on holiday
It can happen that we get disillusioned with life and our work – and then (say) we go away for a longish and
relaxing holiday. This may re-energise us, and by the end of the holiday we may have a very different perspective on
our life and our work. We may, on the one hand, realise that the work we are doing is basically life-affirming and of
benefit to society; on the other hand, we may re-evaluate our situation and life style and come to a decision that we
need to make some major change that is in harmony with our Authentic Self.
3.3-ii: Change of our underlying assumptions in terms of “me” and “mine”
Another way in which we can change our view of the world concerns our assumptions about the nature of life
and ourselves. We each tend to grow up seeing a fundamental distinction between ‘me’ (myself) and others. This can
lead to the possessive concepts such as ‘my car’, ‘my kitchen’, ‘my anger’, and ‘my rights’. These concepts are
questionable, especially if they are associated with the Life Position of I+, U-, which in Transactional Analysis terms is
seen as a dysfunctional mental state. With such concepts of ‘me’ and ‘mine’, we also tend to see ourselves and life as
permanent, and fail to see the inter-dependent nature of all things. One of the fundamentals of all existence is
impermanence – and hence death (see for example D4). Maggie11 and I lived in a lovely flat in Edinburgh for many
years: when we came to sell it, one day when packing books, I suddenly realised that the concept that we had “owned”
the flat was false: in one sense, we own nothing; rather, we may be custodians of various objects for a finite time. Once
we are dead, this becomes apparent.
Decentring
Changing our view / perspective of the world is a form of ‘decentring’, which is also an aspect of Siegel’s
concept of Mindsight, and of viewing our feelings and thoughts in terms of them being on the rim of a wheel, with us as
the observer / witness at the hub of the wheel – see Siegel 2010 and webpage C4. This is similar to the perspective of
Teasdale & Chaskalson:
Decentring and re-perception involve a radical shift in the way we use the very
basic lens through which we see experience in terms of ‘subject’ and ‘object’ so that
what we have habitually taken as subject is now taken as object. In mindfulness, we
attend to feelings, thoughts, and sensations as mental events in the field of awareness,
rather than from them as aspects of our sense of subjective self.
Teasdale & Chaskalson (2011B p 119)

In other words, we see, for example, anger in terms not of us being the emotion (or being possessed by it), but
rather as the emotion arising within us so we can observe it and let it go. This may be the essence of Rumi’s poem “The
Guest House”.

My late wife; she died in early 2015 following her diagnosis with Alzheimer’s disease in 2007; this section was written
back in 2012.
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This being human is a guest house.
Every morning a new arrival.
A joy, a depression, a meanness,
some momentary awareness comes,
as an unexpected visitor.
Welcome and entertain them all!
Rumi
(1207-1273)
Translation: Barks & Moyne 1995

3.3-iii: Change of perspective relating to permanence – and thus impermanence
Being caught up in the deluded perspective that we, others and objects and ideas and concepts are permanent
leads to a lot of suffering. Changing our perspective / view is a form of reframing / re-appraisal. I have found Dreyfus’s
perspective on these matters helpful:
……This is where mindfulness plays a decisive role. When we are able to remain carefully in touch
with our experiences and to comprehend them as being impermanent, we are able to change their
meaningfulness so as to see them in a different light. We gain direct insight into their impermanent
nature, insight that is brought about by close attention and clear comprehension but goes beyond
this conceptual understanding. In this way, we come to see experientially bodily and mental states
as impermanent………………………………so that pleasant events are seen as fleeting rather than
permanently satisfactory, and unpleasant encounters are seen as temporary setbacks rather than
deeply upsetting defeats. This cognitive shift is based on the development of mindfulness, the
retentive ability on the basis of which we are able to make sense of our experience.
Dreyfus 2011 pp 51-52

Although the idea of seeing pleasant events as only temporary episodes in our lives may at first seem
disappointing, this realisation can also motivate us to be more in the present moment at such times – and really savour
the situation (Bryant and Veroff 2007).
Note that Dreyfus is using the term mindful in a somewhat wider sense than Kabat Zinn, whose classic
definition of Mindfulness is:
Mindfulness means paying attention in a particular way:
.





on purpose,
in the present moment,
and non-judgementally.
.

Kabat-Zinn 1994; p 4

Kabat-Zinn’s definition is an excellent starting place for meditation and Autogenic Training. However,
mindfulness also embraces insights and re-evaluations, and thus includes our reflective function [Knox 2003 pp 138166] and reframing / re-appraisal [Gross 2002; Delgado 2008]. This is more the domain of Insight Meditation compared
to Calm Abiding Meditation (see for example C10). The neural pathways of mindfulness, meditation and mental
training in these areas overlap, as illustrated in Figure 3.3-iii.
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Figure 3.3-iii
Some neuro-physiological circuits underpinning change in perspective – towards Well-Being
PFC: Pre-Frontal Cortex
Comments on Figure 3.3-iii
Changing our view / perspective on the world and reducing human distress is facilitated by mental
training such as meditation, Positive Mental Training and Autogenic Training. These are essentially
experiential disciplines rather than cognitive ones; they change our body-state. The neurophysiological dynamics of this include:
i.
Altered Autonomic Nervous System dynamics with an increase in Para-sympathetic
Nervous System [PSNS] activity – especially in terms of increased afferent PSNS activity
which facilitates social engagement [Porges 2011] and reduces negative affect, at the
same time increasing positive and nurturing type affect [Craig 2015].
ii.
Increased ability to re-appraise / reframe matters; this is processed initially in the lateral
Pre-Frontal Cortex [Gross 2002; Delgado et al 2008; Cahn & Polich 2006].
iii.
Increased ability to reduce previous negative memories (extinction – process in the
ventro-medial PFC); with the potential to reframe in a more positive / life affirming way.
iv.
These dynamics all tend to down-regulate amygdala activity in terms of fight / flight or
anxiety / FEAR and anger / RAGE modalities.
v.
At the same time, they pave the way for a neuro-physiological background that facilitates
our Reflective Function [Knox 2003] and reframing / re-appraisal that is fundamental to
our ability to change to a more wholesome perspective of the world, and see the
suchness of things and people [Hanh 1998 pp 210-212].
Increased SNS afferent activity is associated with negative affect; increased PSNS afferent activity is associated
with positive affect [Craig 2015]. It is suggested that the latter increases positive memory networks [personal
communication Phillipe, Dobbin and Ross 2016]; while the former is associated with increasing negative memory
networks.

3.3-iv: /
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3.3-iv: Change of perspective toward realisation that “a thought is just a thought – and not necessarily a fact"
Mindfulness practice can bring about the realisation that “a thought is just a thought; it is not necessarily a
fact”. This is of particular significance if we suffer from bouts of depression and / or low self esteem. This realisation is
itself a reframe.
Changing our view / perspective of the world is a form of ‘decentring’, in which our normal distinction between
what is going on in our internal world and the external becomes blurred, as we realise the interconnections of what is
within and what is without. Our internal world mirrors the external world, and the external world mirrors our internal
world – and this means that there becomes a blurring between the subjective and the objective12.
3.3-v: Change view of own dilemma to reframe in terms of being part of the human condition.
In 2005 I realised that Maggie, my wife, was developing a dementing type illness – and two years later a brain
scan confirmed that she was suffering from Alzheimer’s disease. Before this progressed too far, she used to wander
around the house saying, “I am lost”.
Over the years, her condition deteriorated; and she spent time in hospital following a hip fracture, and then in
a Care Home for some fifteen months. Against medical advice, we were able to get her home again thanks to an
excellent Care Package from a local private organisation. When our beloved becomes ill with any serious condition, it
can be difficult for us to cope. Yet some of our suffering is due to the “self-inflicted second arrow” [see D8: Duhkha II:
The Second Arrow and Sympathetic Afferents]. There is the event / condition that causes (the first) suffering; yet there
is also the way we respond to this, such as “Why me? Why at this time in my life?” Etc. This is the second arrow and can
cause us to go into a downward negative spiral that is unwholesome (see Figure 2.1B)
If we reflect on matters for a short time, it becomes obvious that humans for millennia have suffered loss and
have had to deal with the terminal illness of a loved one…. It gradually dawned on me that this is part of the human
condition – and that in looking after Maggie I am part of that great tradition of caring; and so am not alone. This is
another example of reframes that can be facilitated by mindful type practices.

3.3-vi: Changing perspective in terms of our own negative / distressing feelings as being our own hurt inner child.
If we are upset, for whatever reason, we can reframe this in terms of it being our own inner child that is
distressed or hurt. If our own child is upset or hurt, what do we do? We pick her / him up and give a gentle cuddle. We
can do the same with ourselves; when we are hurting inside we can imagine ourselves (in our adult mode) taking good
care of that tender hurt inner child within. [See also Hanh 2010: “Reconciliation – Healing the Inner Child”].

3.3-vii: Changing perspective by imagining our parents as children
Many of us suffer in childhood. This may not be anyone’s fault. Parents can be suffering due to negative habit
energies [Hanh 2010 pp 17-26] or Procedural Learned Tendencies [Ogden 2009] that have been transmitted to them by
their ancestors. We, and they, may have suffered some form of severe verbal, physical or mental abuse.
Whatever may have happened to us in childhood, or to our parents in childhood, it can be helpful to reflect on
how, say, our father or mother may have felt when they were children, say aged 7 or 8, 9 or 10.
When I was in my late twenties, my brother Brian – who was in training to be a counsellor, said that the
problems in our family started with the death of our mother’s mother. At the time, I did not take on board what he was
saying and somewhat dismissed it. Fifteen years later, when Maggie and I were doing a course at the Scottish Institute
of Human Relations and counselling, I began to see the wisdom of his remark – as I began to read Bowlby and
Winnicott.
My maternal grandmother died in the flu pandemic in 1919, when my mother was only ten years old. This will
have activated the Separation Distress circuits in my mother, which had long term effects upon her. The other day I was
discussing these matters with my supervisor, and we both agreed that they could take decades to work through 28-XI-2016.
So in this case, reflecting on how my mother felt during the months after her mother died gave me a new view of my
mother, her childhood, and her motherhood
Now, reflecting on these matters, I see my mother in a quite different light. As Thich Nhat Hanh says, love
without understanding is not true love.
3.3-viii/

12

In post-Einsteinian physics, it is well known that the observer has an effect on what is observed (see e.g. Thuan 2001 p 213).
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3.3-viii: Changing our view / understanding when someone says something unkind / cruel
If someone says something that upsets us, a deeper looking into the situation may reveal that they too are
suffering. We say unkind things to others when ourselves we are hurting inside. In other words, if someone says
something unkind to us, it probably means that they are suffering within. One of the wisdoms in the Toltec Four
Agreements is: “Don’t take things personally” [Ruiz 1997].
3.3-ix: Change our view through imagination – for example, looking down upon the world from a safe hot-air-balloon.
In the Positive Mental Training CDs developed by Dr Alastair Dobbin and Sheila Ross (no relation), there is a
lovely passage in which we are invited to imagine that we are going up in a hot-air-balloon, and then to imagine what
our town / city / life looks like from above. This can help to free us from the apparent conditions and limitations of our
life, and begin to see it in the context of a bigger picture, a bigger perspective for ourselves and others.
Note that we only come to this track in the 9th week (Disc 3, Track 1: Distance and Meaning), by which time
some of the neuro-physiological changes illustrated in Figure 3.3-iii will already be coming about; the inference of this is
that re-framing pathway becoming increasingly established during our daily practice of listening to the CD tracks – as
outlined in their guidelines.
This overlaps with 3.3-i – that is, of going on holiday – in that it can bring about a new view / perspective on
life. The mental play rising above our home / work place in a balloon can also be done in the Autogenic state at the end
of an Autogenic Standard Exercise sequence.

4. Some concluding reflections on Part II
Observing the feeling in the feeling
(or the feeling as feeling);
and
dana paramita

We have looked at three specific ways in which we can reduce duhkha through mental training and
mindfulness. These all involve an experiential mental mode for their fruition; in other words, the change and
transformation that can come about is not primarily cognitive in the thinking sense – and left brain sense in the way
McGilchrist differentiates the two brain hemispheres13 [McGilchrist 2009].
It is important in all of these discussions to bear in mind that the English word of mindfulness can be
misleading, in that it may convey a rather left brain analytical perspective. The original Sanskrit term (for mindfulness)
is smriti, which literally means ‘remember’ or ‘remembering’; and that the Chinese ideogram for this Sanskrit word, has
two parts: “the upper means ‘now’, and the lower means ‘mind’ or ‘heart’ ” (Hanh 1998 pp 64-64; see also webpage D1
page 6). Thus smriti / mindfulness embraces both heart and mind in this moment – i.e. remembering to be in the
present moment with our heart-mind.
One of the fundamental Buddhist texts is the Satipatthana Sutra14 (Sanskrit; Sutta in Pali) – The Four
Establishments (or domains) of Mindfulness (Hanh 1993; Nyanaponika 1962). Thich Nhat Hanh’s book on this is called
“Transformation and Healing – on the four establishments of mindfulness”, and, based on the original text, looks at
ways in which we can deal with negative and disturbing feelings / emotions. In the text we come across what at first
seem slightly odd phrases, such as:
 “Observing the body in the body.”
 “Observing the feelings in the feelings” (Hanh 1993 p 4 and 11 respectively).
Now this seems to be similar to section 3.2A above. That is to say, in the case of feelings, we observe
the “feeling in the feeling”; this is akin to the concept of “anger is arising within me”. In other words, we do not
dismiss the feeling or pretend it is not there: rather, we recognise and acknowledge it – the feeling as feeling,
13

However, the brain is highly complex and still, in many ways, little understood. The experiential mode of mental
training and experience in this context is related to increased PSNS afferent activity to the left side of the brain (left
anterior insular cortex) whether the nerve impulse starts in the left or the right side of the body [Craig 2015]. In this
context, mindfulness and wholesome change inter-is with these left brain anterior insular cortex dynamics.
14

Sutra: “a discourse of the Buddha” – sutta, the Pali term, literally means ‘a thread’ (Keown 2003 p 283).
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the anger as anger, in an enquiring and mindful way: that is, we become mindfully curious of what is going on
within, in an observing / witnessing way. This means we no longer identify with the feeling as “my anger”; “my
irritation”. Teasdale & Chaskalson (2011B) comment that we can begin to view the world as though through a
different lens. Rather than seeing it through the lens of “me; mine” with the assumption of “me” as a separate
self, we begin to see the world through a lens in which the concepts of “me” and “mine” dissolve, and we
begin to see life and existence through the lens of inter-relatedness and impermanence.
The practice of mindfulness outlined in that discourse (Satipatthana Sutra) describes a method
in which, through mindfulness, new fundamental schematic mental models of experience can be
constructed afresh on the basis of direct experiential data, integrated with orienting instructions.
We are encouraged to contemplate the body as body, feelings as feelings, and mind as mind, so
that we create models in which we see these experiences for what they are – experiences – rather
than as aspects of an independently existing self – ‘me’ or ‘mine’. We are instructed to see the
arising and passing away of all experiences, and the conditions that relate to those arisings and
passings away, so that we create models that embody the theme of transience in relation to shifting
conditions, rather than that of continuity of independently existing entities. And we are instructed
to contemplate ‘internally and externally,’ that is, the way in which all aspects of what we
experience are also experienced by others, so that we create models of the universal, rather than
personal, nature of experience.
.

Teasdale & Chaskalson (2011B p 121))
.

This is a remarkable summary of aspects of the Satipatthana Sutra. (‘Instructed’ here in the sense that
Sakyamuni’s suggested that his teachings be tried out by each of us: if it works, keep on with it.)
Such a concept of creating universal models is not limited, of course, to spiritual paths per se. Great
scientists may also tap into these perspectives.
A human being is a part of the whole, called by us “Universe”, a part limited in time and space. He
experiences himself, his thoughts and feelings as something separated from the rest – a kind of optical
delusion of his consciousness. This delusion is a kind of prison for us, restricting us to our personal
desires and to affection for a few persons nearest to us. Our task must be to free ourselves from this
prison by widening our circle of compassion to embrace all living creatures and the whole of nature in its
beauty. Nobody is able to achieve this completely, but the striving for such achievement is in itself a part
of liberation, and a foundation for inner security.
Albert Einstein
Quoted by Jon Kabat-Zinn 1990 p 165
In the long run, this all means that we can gradually, through mindful practice such as Meditation /
Autogenic Training, reduce duhkha, and move more and more into the realm of sukha – the Sanskrit and Pali
term for “well-being and happiness” (see also A3 and D4). Sukha has sometimes been described in western
scientific literature in terms of ‘trait positive affect’; this does not capture the essence of the meaning. Ekman
and colleagues acknowledge that the concept of sukha includes positive mental states, but it also embraces:
…….a deep sense of well-being, a propensity toward compassion, reduced vulnerability
to outside circumstances, and recognition of the interconnectedness with people and
other living beings in one’s environment.
Ekman et al 2005 p 61
Duhkha to some extent arises because the default position of our brains is one of distorting phenomena,
whether these are an external object / person, or an emotion / thought / idea / notion – and this is illustrated
schematically in Figure 4A.
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Figure 4A
A wave as a metaphor for our being state
The nature of a wave; The nature of Reality
Figure 4A: Comments part I; concerning a wave in ignorance
o

o

o

A wave may feel: “I am a wave; I am independent; my spray is better than your spray”. Alternatively, she
may feel: “I am not a very good wave; I am small and with no spray at all; every other wave looks better
than me”.
This is the state of a wave that feels she has a fixed permanent self, and so is imbedded with the view of
“me” and “mine”; linked to the idea of wanting to be an even bigger wave; or of being ashamed of being
such a small wave.
These are all deluded states of mind of the wave, and can lead to much suffering of herself or other
waves, to continue the analogy a little further. The suffering here arises primarily because of “particular
patterns” of distorted mentation.

Figure 4A: Comments part ii., concerning a wave that has taken on board interdependent co-arising.
o
o

“I am a wave amongst many waves; my origins go back to the beginning of the ocean; I rise and fall all the
time…. I am impermanent and love each moment. I love the movement of other waves all around me.”
I have no beginning and no end; I am a wave; yet when I cease to be a wave, this is of no moment; for in
the depth of my being I am part of the ocean.

Figure 4B below schematically illustrates a holistic model of the perception in which we are no longer attached
to concepts of “me” and “mine”, we see experiences for what they are, as passing transient phenomena, within a milieu
in which we see and realise the interconnectedness of all things.
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Figure 4B
A Tree as a metaphor for inter-being
Comments on Figure 4B
i.
ii.
iii.

iv.

The picture shows a tree, the sky, the sun, clouds and rain (and the atmosphere), the earth, and
the root system of the tree.
This is a mindful tree, aware of inter-dependent co-arising.
The tree’s gatha15 might be:
 “I am one with all that is. Without the sun, I could not be, for without the sun
my leaves could not photosynthesise and give me carbon for my trunk and
branches. Without the cloud, I could not be, for without the clouds there
would be no rain, and so nothing to water my roots. Without the atmosphere,
there would be no air, and so no carbon for me to capture to let me grow.
Without the air, there would be no oxygen to give the energy for my vital
chemical processes. Without the earth, there would be no nutrients, which the
rain water allows to penetrate the pores of my roots. I can exist only because of
all that is and has been – and the acorn seeds going back to my far distant
ancestors. I am in the flow of impermanence and ever-changing-everything,
called life.” [After Thich Nhat Hanh]
This tree is not ignorant; that is, it does not have a deluded perception based on separateness and
concepts of permanence. For this reason, its modes of perception are correct and wholesome. If
our perceptions are based on ignorance, they will be distorted and incorrect (see section 5
below).
Figure 4B
Inter-dependent nature of all things

15

Gatha: Sanskrit term of a verse or stanza; the term is used here in the sense of a long reflective motivational formula
for staying grounded and in touch with the essence of the world and nature.
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Inter-being, as reflected by the tree above, is the reality of existence, even though it is so often closed off to us
humans because of our state of ignorance. Inter-being is increasingly seen in scientific circles as the non-deluded way
to see and observe the cosmos [see, for example. Capra & Luis 2014: “The Systems View of Life – A Unifying Vision”].
Reducing duhkha is a pre-requisite for many of us for developing sukha; yet it is not sufficient. Reducing
duhkha overlaps in some ways with forms of psychotherapy that just deal with human distress, in whatever form it
takes. Positive Psychology (Fredrickson 2009), and Mindfulness, both embrace life styles that are not confined to
reducing suffering; they also focus on positively increasing well-being. This at times can be simply in the form of being
present right now – for example, the wonderful smile on a child’s face, or droplets of water on a branch. At other times
it will embrace positive acts of kindness and compassion: without activating our CARE circuits (Panksepp 1998) regularly,
we become less than human. These positive acts will often embrace aspects of Dana Paramita16 (D2).
Case history 1:
One year, over the New Year period, a man, whose wife was suffering from agitated Alzheimer’s
disease, received a distressing phone call from an old friend. After the phone call, he felt he could
only recover by having time to himself. However, at that same moment his wife had become very
distressed and agitated and was greatly upsetting the family. In the blink of an eye, the man decided
that his wife would benefit from a brief walk. So he took her out for a twenty minute walk, and by
the time he returned with his wife, she was no longer agitated, the family was more settled, and he
himself felt much better. Dana Paramita.

Case history 2:
A 70 year-old man, following the death of his wife, used to regularly see his general practitioner
every few weeks. His grief was terrible, and there seemed to be no light at the end of the tunnel.
After eighteen months or so, after many consultations and discussions with one or two friends, he
took up a voluntary job as a driver of a mini-bus for elderly disabled people. His consultations with his
GP reduced and reduced – and his circle of friends began to consolidate again. He had once again
found some meaning in his life.

It may be that some aspects of duhkha cannot be resolved within the paradigm in which they occur. Life
without meaning becomes hope-less.
Thich Nhat Hanh has this to say about Dana Paramita: “To give means first of all to offer joy, happiness and
love. There is a plant, well known in Asia – it is a member of the onion family, and it is delicious in soup, fried rice, and
omelettes – that grows back in less than twenty-four hours every time you cut it. And the more you cut it, the bigger
and stronger it grows. This plant represents Dana Paramita” (Hanh 1998 pp 193-194).

Before moving on to Part D, “Mindfulness, working memory and duhkha”, we will have a more detailed look at
what has been implicit above: modes of perception. These can be correct or incorrect. Incorrect modes of perception
lead to a lot of suffering.

In the Buddhist tradition, there are six Paramitas: one of these is Dana Paramita – to do with giving, offering, and
generosity. See linked web-page: D-2: Dana Paramita
page 20 of forty-nine
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Part III
Modes of Perception
5: Modes of Perception [based on Hanh 2001A]
5.1 Introduction to modes of perception
In Buddhist psychology, there are three recognised modes of perception: direct, indirect (that is by inference),
and erroneous. There are two forms of erroneous perception: erroneous direct and erroneous by inference. Erroneous
perceptions can lead to a lot of suffering [Hanh 2001A].
This way of looking at perception links in with Teasdale & Chaskalson’s statement that: “suffering is a response
to particular patterns of information” [Teasdale & Chaskalson 2011B p 107], which we will be returning to in section 6.
.

Let us look at forms of direct perception.
If we see a snake, and it is a snake, that is direct and correct perception.
If we see a snake, and think it is a stick, that is erroneous perception, and potentially fatal.
If we see a stick, and think it is a snake, that is erroneous perception. Our body will react as if it is a
snake.

o
o
o

Let us now look at perception by inference.
If we see smoke arising on the far side of a hut, we may surmise that the hut is on fire. This is by
inference, and may be correct or incorrect.
o If the far side of the wooden hut is on fire, then our perception is correct.
o If there is a man on the far side of the hut roasting chestnuts, then our assumption that this
hut is on fire is erroneous.

o

A lot of suffering is caused by our erroneous perceptions.
These modalities are illustrated schematically in Figure 5.1.
Mode of Perception

Clarifying

comment

Direct

Correct direct perception

Inference (Indirect)

Correct inference

No discrimination; direct perception arises in
situations where subject and object merge; noncognitive in the thinking sense. See below
Here cognition and thinking are present; they are
based on a true perception.
In the case of a tree, in the example given in Figure
4B above, we are grounded in an understanding of
Inter-dependent co-arising.

Erroneous
o direct

Erroneous direct

o

inference

Erroneous by inference

Often associated with discrimination and
assumptions of a permanent self; and concepts such
as “me” and “mine”.
We see a tree simply as a tree because of our preconceived discriminating mental mode – for
example, A is not B, when A and B inter-are. An
apple inter-is with the bird that ate the apple seed
that then became the apple tree. This is part of
Inter-dependent co-arising.
Figure 4A (comments part i.) above is an example of
erroneous perception.
Associated with a misinterpretation of what is in the
sense seeing water in the desert when actually it is
the shining hot air of a mirage.

Figure 5.1
Modes of Perception: correct and incorrect
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5.2: Fields of Perception
In this meta-psychology, there are three fields of perception:
I.
The thing in itself, sometimes described in terms of suchness (Sanskrit: tathata); this
field of perception is direct without any thinking being involved; and this means no
assumptions, and particularly no false assumptions, that cloud our perception.
II.
The Realm of Representation, and
III.
The Realm of Images.
We will now look at these in turn.
5.2.i. Suchness: the thing in itself
In this mode of perception, the perception is direct and is not distorted by erroneous assumptions. In this
mode, distinctions between subject and object are not present, we are in the moment.
When perception is direct, there is no discursive mentation, you reach the realm
of things-in-themselves. All of us have had this kind of experience. Suppose you are
deeply contemplating a beautiful, snow-covered mountain. You don’t feel separate
from the mountain. You are one with it in your enjoyment of it. You are the
mountain; the mountain is you. There is no subject or object. Sometimes when you
contemplate the ocean you may feel that you are immense. When we touch reality
with our non-thinking, nondiscriminative mode of perception, we don’t make a
distinction in our mind consciousness between ourselves, the perceiver, and the
perceived “external” object of our perception. When we see in this way we are in the
realm of suchness.
Hanh 2001A p 130
It is the “discursive mentation” that often gets in the way of us seeing the thing-in-itself.
Bernie and I, on most mornings, have a meditation before breakfast, preceded by one of us reading a short
passage from a book. Following reading the above passage, it came to me that such direct forms of perception can be
imbued with the numinous – with a feeling of the beyond. Perhaps this is the case in ethereal music, when there is the
feeling that the composer has been walking with divine spirits – perhaps being in direct communication with the “music
of the spheres”. Many years ago, when climbing in the Scottish Highlands, my brother Brian and I had a glimpse of the
beyond: of direct perception. We had been climbing for several hours, most of the time in cloud. As we approached the
final peak, there was a slight clearing of the cloud, and sunlight glanced down on the summit ridge, which was glazed in
snowed-ice-crystals. We were both embraced in the moment of oneness with mountain, snow, air and sky.
5.2. ii. Realm of Representation
Here, the experience is indirect because it is filtered through our mental processes and assumptions; if these
are deluded, our perception will be distorted. We also have a tendency to pigeon hole phenomena as this or that –
which itself may add to the distortion. For example, we may pass by a tree, and pigeon hole this as just a tree. In this
case, the tree that we have just seen is reduced to the basic image of a tree that resides within our mind (store
consciousness), and mentally we may be unconsciously saying to ourselves “only a tree”. This fails to discern the true
nature of this unique tree, and its inter-relatedness with the soil, the sun, the clouds, the atmosphere and the
community.
The second field of perception, the realm of representation, is not reality-in-itself.
It has been constructed and built by our patterns of thinking. We are used to thinking
in terms of self and permanence, and we believe that things exist separately from
each other. We don’t see the interconnectedness, the nature of emptiness and
interbeing of everything. We really believe in pairs of opposites such as birth and
death, being and nonbeing, and the objects of our consciousness manifest themselves
as representations, full of error. This brings a lot of suffering.
Hanh 2001A p 126
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An example of this false field of perception is given in Plato’s Cave simile [Plato c 380 BPE pp 316-325]. Whole
societies can be built on false assumptions.
Albert Einstein, as mentioned above, was well aware of “a kind of optical delusion” that interferes with our
perception of the world most of the time.
A great deal of human suffering arises from our false perceptions, our optical delusions. Interbeing and
emptiness are intimately linked – in the meaning of emptiness in this context. Hanh would say: “We are empty; empty
of what? Empty of a separate permanent existence”. We are a continuation of our parents and ancestors; a
continuation of the food provided by the sun; we can only continue, and indeed only exist, because of the air, the earth,
and the cosmos. Life and our very existence and consciousness are manifestations of inter-being.
Ignorance leads to our deluded state and false perceptions. The greatest of suffering can arise as a result of
fundamental false views, as found in the toxic trio:
Toxic Trio in brief:
i.

Hatred and ill will towards others. Here we exaggerate the negative in the others
and downplay the positive; they are seen as totally separate, other, and perhaps
without feelings.
ii. Craving and unwholesome desire. Here we exaggerate the positive and downplay
the negative. We often ignore the consequences of our cravings because we are
ignorant of, or ignore, inter-being and interdependent co-arising.
iii. Hatred and craving arise as a result of our false perception of self; in the feeling that
we do have a permanent separate self – and this leads to concepts of “me” and
“mine”, often at the exclusion of others (“you” and “yours”). This can fuel craving
and hatred.
After: Ekman, Davidson, Richard, Matthieu, and Wallace 2005

For most of us, direct perception is rare; this means that most of the time our perceptions occur within the
realm of representation; if our patterns of thinking and assumptions about the world are false, then our perceptions will
be erroneous. Figure 4A (comments Part i.) above is an example of erroneous perception; comments Part ii is an
example of correct perception as a result of embracing interdependent co-arising.
5.2.iii: Interlude: further reflections on the thing-in-itself
For the last few days I have been going over the editing /
proof reading suggestions (relating to this article) of Michael, my
brother, and Bernie. This morning (20th December 2016) I read a
short chapter from Thich Nhat Hahn’s book “Transformation at the
base” [Hanh 2001A pp 145-147] prior to our daily meditation. At
the end of the meditation, as usual, I sounded the Tingsha, and
then focused my attention on the Tingsha. Initially, I imagined that
just looking at them would result in simply seeing them as two
metal objects attached by a string. One of the motifs is a bird, and
as I focused on this, it came to me that the metal worker who had
created this moulded bird, the bird that in life flies in the air, the
metal that has been extracted from mother earth, all inter is.
I had started this short exercise with the assumption that
if I just look at the object, I will just see just the object. However, if
we focus on just one of our main sense modalities (sight, hearing,
Figure 5.2.iii
taste, smell, touch), them it seems that something amazing can
Tingsha
arise. In that very focusing, the non-separate-nature of the object
becomes apparent – it can float into awareness independent, as it were, of conscious neo-cortical thinking. This can
then reveal the meaning of the thing-in-itself.
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5.2.iv. Realm of Image
This is the realm of images stored within us, such as the internal image we have of a friend, a supervisor, a
foreigner. It also includes the dream world and images within our dreams and dreaming [Hanh 2001A p 126]. Such
images are often distortions of reality.

5.3 Perceptions and actions
If our modes of perception are based on ignorance / delusion, this will lead inevitably to inappropriate actions.
We can distinguish three kinds of action: “action of body, of speech, and of mind” [Hanh 2001A p 133]. If we are in a
state of ignorance, then this can lead to our actions in body, mind, and speech being unwholesome. On the other hand,
if our perceptions are based on a concept of inter-being and impermanence, then our actions in mind, speech, and body
are more likely to be wholesome. Yet we also need to be aware of the danger of getting caught in concepts; concepts
are not per se the realm of things in themselves.
A great danger is that if we are living with deluded ideas of self and others, this can easily result in us watering
the negative / destructive / toxic seeds within us, which can then manifest in unwholesome thoughts, speech and
actions.
If, on the other hand, we base our lives on a deep understanding of inter-relatedness and impermanence, this
can lead us on a path of compassion and nurturing for ourselves, others, and the planet. In this way, we water the
positive seeds within us – resulting in wholesome thoughts, speech and actions [after Hanh 2011A pp 133 – 235]. We
can become like the gardener, who waters the wholesome seeds in the ground. In mindfulness, we can sow wholesome
seeds in the ground of our store consciousness, and then tend them so that they manifest beautifully.
Mindfulness and mental training allow us to change – transformation at the base. This is fundamental in our
troubled world:

If things go wrong in the world, this is because something is wrong with the
individual, because something is wrong with me. Therefore, if I am sensible, I shall put
myself right first. For this I need – because outside authority no longer means anything
to me – a knowledge of the innermost foundations of my being, in order that I may base
myself firmly on the eternal facts of the human psyche."
Jung CW 10: 1993 / 193417; para 329
There are at present seismic shifts afoot in western democracies that are bypassing fundamental democratic
principles; as a result, the state of western democracies is probably more perilous now than at any time since the
Second World War (1939-1945)17.

Hitler’s rise to power is considered to have ended (became complete) with the Enabling Act of 1933 – which
effectively allowed Hitler to exercise dictatorial powers without legal objection – i.e. within the undemocratically
changed constitution. This had the effect of allowing him to do what he pleased – and thus become a dictator as he
could from then on by-pass the Reichstag. The Enabling Act followed the earlier Reichstag Fire Decree, “which
abolished most civil liberties and transferred state powers to the Reich government. The combined effect of the two
laws was to transform Hitler's government into a de facto legal dictatorship”
17

[https://en.wikipedia.org/wiki/Enabling_Act_of_1933]. Sources also include: http://constitution.laws.com/enabling-act.
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Part IV
Mindfulness, Working memory and duhkha

6. Mindfulness and Working Memory – some initial reflections
As mentioned in the introduction, this section may appear somewhat technical – but the linking of Mindfulness
with Working Memory may greatly increase our understanding of the underlying dynamics of approaches to reducing
duhkha. Working Memory, in what follows, is taken to mean those aspects of immediate (short term) memory that we
can hold together for a sufficient period of time to make sense of what is going on in the present moment. If our basic
perceptions and assumptions of the world are false, then our thoughts, ideas, and actions will be based on false
premises. If, on the other hand, our basic perceptions and assumptions fit with things as they are, then our
interpretation and understanding of the world will be more accurate [e.g. Hanh 2001A pp 123-132]. This implies that
the underlying configurations and assumptions of our mentally operating modus operandi have to themselves be
wholesome for us to have a wholesome, rather than deluded, view of the world.
We suggest that mindfulness is a configuration of mind in which working memory for holistic
implicit meaning plays a central role. It is here that the processing and view of experience are
transformed by the creation of new patterns of implicit meaning.
Teasdale & Chaskalson 2011B p 103
In order to reduce suffering, the experiential modalities discussed in Part B above can be transformative.
Teasdale & Chaskalson (2011B) link these experiential modalities and ways of dealing with duhkha (in Part l of their
article – 2011A) to a model of what is going on in the Working Memory of our brains (Part II); [ i.e. Teasdale &
Chaskalson 2011B].
A cognitive perspective (using ‘cognitive’ here in its widest sense18) suggests that suffering is a
response to particular patterns of information (for example, patterns that convey meanings). This
perspective suggests that we can prevent or reduce suffering by transforming the patterns of
information that produce it. Working memory provides a place where these patterns can be held and
integrated with other patterns to create new patterns that do not produce suffering.
.

Teasdale & Chaskalson 2011B p 107
“Working memory provides a place where these patterns can be held and integrated with other patterns to
create new patterns that do not produce suffering.” The back drop for working memory to manifest in this way is some
form of mental training linked to mindfulness. The development of these new patterns is indeed an aspect of
mindfulness in its more cognitive19 manifestation. Dreyfus links the concept of mindfulness and working memory in the
following way:
i.
ii.

He characterises mindfulness as: “the retentive ability on the basis of which we
are able to make sense of our experience” (Dreyfus 2011 p 52).
“…….this retentive ability of mindfulness is crucially connected to working
memory, the ability of the mind to retain and make sense of received information
(Dreyfus 2011 p 46)
.

What follows is based on Teasdale’s & Chaskalson’s concept of Working Memory (op cit), but is also refracted
with ideas from other perspectives / disciplines.

In this context meaning: “information processing in general, including the processing of feelings and sensations, not just to
‘thinking’ ” (Teasdale & Chaskalson 2011B p 107
19
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6.1 Working Memory – in the context of explicit and implicit modalities
Working memory is one of the complex parts of the memory system of human beings; it is crucial to our WellBeing. It allows us, for example, to have a feeling at the end of a sentence of what was at the beginning of a sentence.
If we are chatting to a friend, it allows us to have a feel of what we have been saying and feeling during the last five or
fifty minutes or so. If our working memory is not working, then we may be able to only retain individual words in a
sentence, and so the sense of the sentence or discussion is totally lost.
There are several different forms of working memory, each one dealing with specific forms of information
(Baddeley 2000, quoted by Teasdale & Chaskalson 2011B p 109); from the perspective of duhkha, tapping into some
forms of working memory [WM] can exacerbate duhkha (“Propositional” / Explicit / Specific WM); while another form
helps to alleviated duhkha (“Implicational” / Implicit / Holistic / Integrated WM) Teasdale & Chaskalson (2011B). We will
now look at these two basic forms of Working Memory in more detail.
6.2. “Propositional” / Explicit /Conceptual / Specific working memory and mental & physical consequences
in situations of distress
Explicit / propositional WM is crucial for certain tasks, and is often linked to analytical and “left brain” [in the
McGilchrist sense] tasks. This is just the WM we need for explicit tasks such as making calculations. Yet is does not take
in the whole picture (see also McGilchrist 2009).

6.2A) Recurrent depression
In certain situations, we need an integrated / holistic view; in this context, explicit WM is too restricted, and
can result in an exacerbation of duhkha. As an example, let us return to the theme of us suffering from recurrent
depression, and say we are in a remission. Then one morning we wake up feeling low again. We may immediately
compare this low feeling with how we were feeling a week ago, when we were feeling much better, and this
comparison makes us feel even worse – this comparison is using explicit / propositional WM (see Figure 2.1B of this
present D9 article – this matter is also covered in B11 Figure 1C; and D8, Figure 1).
In this situation, we become trapped in negative and analytical ruminations – partly because we do not have
access to our experiential / implicational working memory20. This state of affairs is linked with an inability in our present
neuro-physiological state to see the wider picture – this in itself is an aspect of State Dependent Memory. (In other
words, the wider picture cannot be seen when we are in the explicit ruminative neuro-physiological state.)

6.2B) Small children and “naughtiness”
Babies and children do not have a sufficiently developed Pre-Frontal Cortex to be able to control or modulate
their archetypal emotional systems; this means that they do not have the ability to be deliberately naughty because
they do not have sufficient cognitive awareness, nor do they yet have the means to regulate their emotions21
(Sunderland 2007). One of the chapters in her remarkable book (“What every parent needs to know”) deals with “Why
children behave badly” (Sunderland 2007 pp 111-133). If as a parent we shout at our child because we feel they have
been naughty, then they may become even more upset and distressed. Let us take just two examples of the six reasons
that Sunderland gives for children to behave badly.
i.

Children pick up our stress very quickly, and this will then make them stressed – and so more
liable to appear to be being naughty.
Parenting is one of the most stressful jobs there is, and the more stressed you
are, the more likely your children are to behave badly. Why? The right pre-frontal
part of a child’s brain can pick up emotional atmospheres in milliseconds. ……… so
children are deeply affected on a bodily and emotional level by stress or

20

This may well be linked to a neuro-physiologically induced negative interpretation bias – see B10 and B11.

21

i.e. affect regulation
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unhappiness in the family. If you are relaxed, the chances are your child will be
calm. If the atmosphere at home is tense, your child can be horrid.xi22
Sunderland 2007 p 119
xi

Denham 2000; Stuewig et al 2005; Anuola et al 2005

Sunderland is saying here that if we are stressed, this will activate our child’s Stress
Response – and it is this that results in their “naughty” behaviour.
ii.

We may activate the wrong part of our child’s brain.
Your ways of relating to your child may be activating the wrong part of his /
her brain. For example, if you shout and issue endless commands – “Do this, don’t
do that” – you could be unwittingly activating the primitive RAGE and FEAR systems
deep in the mammalian and reptilian parts of his brain. In contrast, lots of play,
laughter, and cuddles are likely to activate the brain’s PLAY system and CARE system.
These systems trigger the release of lovely calming opiodsxi.
Sunderland 2007 p 119
xi

Denham 2000; Stuewig et al 2005; Anuola et al 2005

So why have we spent this time on the neuro-physiology of children’s brains? If our children are unhappy, then
we will be unhappy – and this can lead to a great deal of duhkha and distress for the whole family.
1st
Responses such as “Don’t do that” may be our automatic Explicit / Propositional
Qtr
2nd
Working Memory response to our child’s behaviour. Such responses are based on our
Qtr
3rd
Qtr
assumption as adults that bad behaviour can be corrected by logical thinking and
4th
Qtr
statements / “commands”. These will not help our child or ourselves. Such a
Slic
e5
Slic
response reflects a very imperfect understanding of what is going on for our child:
e6
Slic
23
e7
previous generations may well not have had an adequate model for child rearing.
Slic
e8
This is no longer the case: we are now on much firmer ground with the evolving
Slic
e9
neuro-physiologically based models (thanks to advances during the last couple of
decades or so).
Figure 6.2B-i
Figure 6.2B-i. schematically depicts the highly focused explicit Working Memory
Explicit Working Memory can
which, in this context, is an inappropriate form of WM: the pink-purple area indicates
restrict appropriate parental
this restricted perspective, and is the only part of WM that is functioning here. All the
responses to our child’s behaviour
other areas remain unused; our child is suffering because we are not utilising what
is, potentially, in the other (uncoloured) segments.
This model is also apposite in the case of the recurring depression discussed above. In other words, when one
morning we awake feeling depressed, we may only be able to access this small part of working memory (that is hooked
into a negative interpretation bias), and so we are duhkha-ed into a downward spiral. Negative interpretation bias may
also activate negative memory network circuits [personal communication – Philippe, Dobbin & Ross 2016].
The implications of this analysis are that when our working memory is restricted in this way in such contexts,
then we may end up suffering and in greater (mental) pain. It may be that there is a relationship between this partial
(in this context) form of WM and:
i.
a lack of understanding of the inter-dependent nature of reality – what in Buddhist
psychology is called Inter-dependent co-arising;
ii.
as a result of i., we tend to see ourselves as having a separate and permanent self which
leads to concepts such as “me” and “mine”. Such concepts can overlap the Life Position of
I+; U- [in Transactional Analysis terms – Stewart & Joines 1987].
One of the hallmarks of dysfunctional Life Positions is that we only have a partial view / understanding of what
is going on, and so we may end up at the mercy of our FEAR and RAGE emotional operating neuro-circuits or systems

This statement may need to be qualified to “previous generations in the context of western cognitively-based
societies”; see for example: Liedloff 1975/1986 and the Continuum Concept – see also Appendix lll
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(EONS) as our affect regulating pre-frontal cortex has become inactivated by the up-regulation of the amygdala (i.e.
increased FEAR and RAGE EONS). Figure 6.2B-ii is a model of these suggested modalities.

Legend:
o
PFC: Pre-Frontal Cortex
o
AIC: Anterior Insular
Cortex

Figure 6.2B-ii
Model of concept of Propositional Working Memory linked to Duhkha
(Propositional / Explicit / Specific / WM)
Adapted from Teasdale & Chaskalson 2011B

Comments on Figure 6.2B-ii:
i. Explicit / Propositional Working Memory (WM) is too restricted to deal with the matters in hand (e.g.
recurrent depression; an upset with our child; an upset with our partner).
ii. It is blinkered and unable to see the wider picture (which Experiential WM is able to do).
iii. For example, in the case of the recurrent depression model discussed above: that six months ago a similar low
feeling occurred and we made a good recovery within a few days when we had been attending a Mindfulness
Based Stress Reduction Programme for Depression – but right now we cannot see the wider picture.
iv. In the case of an upset with our partner, say, this limited working memory may be associated with a Life
Position of I+; U- in Transactional Analysis terms………in which we may unfairly accuse them of this or that. This
can easily happen when we are feeling upset as SNS afferents will have (already) been activated [Craig 2015].
v. In the case of depression, it may more likely be the I-; U+ position (also associated with increased SNS
afferents).
vi. Both positions are inauthentic. Inauthentic Life Positions arise from the assumptions that go with the idea that
we have a permanent separate self that is independent of others. Nothing in the cosmos exists independently
of other phenomena / factors. Clinging to concepts of “me” and “mine” eclipses the truth of Inter-Dependent
Co-Arising.
vii. An ego-centric position is usually associated with an I+; U- position. This means that deep down an ego-centric
position is full of latent suffering, for we are in an un-wholesome / inauthentic Life Position (I+; U-).
viii. It is suggested that with inauthentic positions, our working memory is restricted.
ix. Such a restricted working memory will tend to result in mental tension and associated bodily hyper-vigilance
(see B10 – e.g. Figure 3).
x. The tensions generated by negative ruminations, feeling of me and mine at the exclusion of others, and
feelings related to permanence (when unconsciously impermanence is implicit) will be reflected in the body;
with resultant increase in Sympathetic Nervous System afferent activity and so increased input into the Right
Anterior Insular Cortex. This is associated with negative affect and feelings [Craig 2015]
xi/
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Comments on Figure 6.2B-ii continued
xi. There is no EEG activation of the Left Pre-Frontal Cortex as occurs in meditative states (an experiential state)
[Davidson 2003A; 2003B; Ross 2010 pp 147-149]; and hence no down regulation of increased Right PFC EEC
activity [op cit Davidson; and Ross 2010 p9 209 – 213].
xii. As a result of these dynamics, we are unable to see the bigger picture; we are unable to see the whole and so
remain in the domain of the blinkered and partial – and negative affect
By way of contrast, Implicit working memory can reduce duhkha and increase Well-Being.
6.3. “Implicational” / Implicit / Intuitive / Holistic / Integrated working memory and health
The above analysis suggests that one of the causes of duhkha may be that our Explicit / Propositional Working
Memory is activated in inappropriate circumstances, when what is required is the activation of a fully functioning
Experiential / Implicit WM. The Explicit WM in this context is not compatible with Mindfulness (D1). What happens
when we are able to utilise an unrestricted and integrated working memory?
We can see mindfulness as a way to access and ‘work’ with Implicational working memory. When
we mindfully contemplate experience we ‘hold’ related elements of Implicational meaning in that
workspace in ways that allow them to be integrated into new patterns, or processed within a wider
perspective, so that they no longer evoke suffering.
.

Teasdale & Chaskalson 2011B p 111
In the case discussed above when we interpreted our child’s behaviour as ‘naughty’, (due to a
restricted WM), the situation becomes very different if we are able
1st
to access our Implicational / Implicit / Holistic WM. We can now
Qtr
2nd
see the wider picture – for example, that our child’s behaviour
Qtr
3rd
reflects her / his immature pre-frontal cortex, and that we may
Qtr
4th
have activated our child’s FEAR circuits by speaking in a loud and
Qtr
frustrated tone. We also can become aware that if we engage in
Slic
e5
some playful game with our child, then this can begin to activate
Slic
e6
their pre-frontal cortex appropriately, which will allow it to
Slic
develop – over time – into an effective affect regulator. We are
e7
Slic
now activating our Experiential / Holistic WM, and so calling
e8
Slic
several important and inter-related matters to mind. This is
e9
illustrated schematically in Figure 6.3A. The previous explicit WM
(pink) has
Figure 6.3A
become a background aspect – hence hashed – while other
Holistic
Working Memory
aspects of explicit WM are shown schematically.
Implicational / implicit WM allows us to make connections, and so become increasingly aware of the interrelatedness of all things. This allows us to become less partial in our outlook. For example, if we are in our sixties
and seventies, we may become increasingly concerned regarding the mortality of those we love and ourselves. This
is understandable, and very human: yet just as the fresh leaf of the spring falls with autumnal colours to the ground,
so too, do we – yet our life span is somewhat longer than the one summer season of the leaf. Around 600,000
people in Britain will die each year; world wide, around 70,000,00024 people will die: many of these will have been
cared for by members of their families in distressing circumstances – perhaps for many years. If we become at times
morose or gloomy about the fact of death, we can reframe the whole matter in terms of us being one of these
thousands / millions that are in their autumnal phase – so what colour are we going to choose to be?

24

These are approximations based on each person living for 100 years, meaning that 1% of the population will die each year. As most
of us do not get to 100, the figures are probably an underestimate.
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Further reflections on Implicational Working Memory and Duhkha
Implicational / Holistic WM is associated with reframing. Reframing is an aspect of the three
specific approaches to reducing duhkha discussed in Part A of this paper – for example, section 3.3
and Figure 3.3.iii: “Some neuro-physiological circuits underpinning change towards Well-Being” which
include some of the dynamics of reframing.
When we are in a negative mind state / negatively ruminating, this as discussed above, will be
associated with an explicit / analytic working memory modality, which in the circumstances will often
be associated with increased activation of SNS afferents from the body [Craig 2015], which will feed
our distress affect circuits such as fear and anxiety.
Mindful approaches linked in with mental training change the background physiology in our
body, and this is associated with increased PSNS afferent activity and this, axiomatically, is linked with
positive affect and, for example, CARE and nurturing circuits. It is suggested that this background
change in our physiology promotes Holistic Working Memory, and – as just mentioned – our ability to
re-appraise and reframe (Figure 3.3iii).
Along with this, mental training is a good catalyst for the realisation of the web of life and InterBeing.

After many years of imprisonment in South Africa, Nelson Mandela was eventually released. He might well
have been very embittered by the years he had spent in prison. Yet he was not bitter at all: rather, he was concerned
for the welfare of all peoples in South Africa, both black and white. It is suggested that this was possible for him
because he had developed a wide perspective in which he saw the inter-relatedness of all things – and that this is
axiomatically linked with having an integrated and unrestricted working memory. Experiential WM in this model is
linked to mindfulness – and will also be linked to reduction in duhkha / suffering.
Some aspects of this perspective are shown in Figure 6.3B.

Experiential / Implicational Working Memory
Environment Inter-relatedness

Self

Cosmos

Mindfulness
I+; U+
Holistic

BAS-IRFR-November 2011

Non-judgement
Inter-Being

Adapted / extrapolated from Teasdale & Chaskalson 2011

Figure 6.3B
Implicational / implicit (Integrated) Working Memory
Comments on Figure 6.3B /
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Comments on Figure 6.3B Experiential WM (body-state rooted)
 Working memory here embraces many inter-related concepts…
 At any moment, such a person will be aware of the inter-dependent
nature of all things….
 As a result, she / he will become non-judgemental, and be able to see
matters / upsets from several different perspectives simultaneously.
 Self here overlaps to some extent with Jung’s concept of Self, Schultz’s
Self Realisation [Wallnöfer 2000; 2014], and Luthe’s concept of the
Authentic Self. Some of these may have their origins in Winnicott’s
“False and True Self” [Winnicott 1965].
 The Life Position will be one of I+; U+.
 Mindfulness (see webpage D1) can emerge from such an integrated
Working Memory.
 The Working Memory sphere comes out of the frame of the Figure to
indicate that it is not restricted…….
Teasdale & Chaskalson summarise these matters in the context of working memory succinctly.
Mindfully responding to ……. distress ...involves a shift from ruminative thinking about the…….
(situation), its effects and consequences, to an awareness of thoughts, feelings and body sensations,
known directly, experientially, as aspects of experience in the moment. This shift in mode of knowing,
brought about by the intentional deployment of attention in particular ways, reflects a reconfiguration of
the mind so that primary influence shifts from Propositional (analytical - IR) working memory to Implicational
working memory. In that way, mindfulness can transform suffering by changing the overall ‘shape’ of the
mind through which experience is processed so that conditions no longer support the continuing creation
and recreation from moment to moment of configurations that perpetuate suffering.
Teasdale & Chaskalson 2011B p 112-113
(the original text was referring to an upsetting phone call)

“So that conditions no longer support the continuing creation and recreation …. that perpetuate suffering.” If
our body physiology changes, we change. Negative ruminations water the negative and toxic seeds (affects) within us,
and so perpetuate suffering. Mindful responses to distress allow us to water the positive seeds (affects) within us
including our own CARE circuits [Hanh 1998 pp 206-209]. In this way, we can take good care of the hurt “inner child”
within us [Hanh 2010].
Some conditions, as implied above, facilitate the development of Integrated Working Memory; several of these
are illustrated in Figure 6.3C.
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Factors Facilitating Integrated
Working Memory

Curiosity

Investigating
Phenomena
(in ‘felt-sense’)

Felt Sense

Being Mode
Mindfulness

(e.g. acceptance; patience; “beginner’s mind”;
equanimity;)

BAS-IRFR-December 2011

Adapted / extrapolated from Teasdale & Chaskalson 2011

Figure 6.3C
Factors facilitating the development of
Implicational / Integrated Working Memory
Comments on Figure 6.3C
 Central to the implicational WM is the actual experience – and accepting the “felt sense”, whatever this is.
 We also allow ourselves to become curious (Teasdale & Chaskalson 2011B) with whatever is – feelings /
experiences / thoughts – and so to truly experience them, whatever they are, without judgement.
 This overlaps with the Buddhist concept of “investigating phenomena”, which is one of the Seven Factors of
Awakening [see, for example, Hanh 1998 pp 214 – 220].
 Being Mode here indicates the sense of being in the moment, and experiencing whatever is to the full. This is
very different from the “mental doing mode” in which we may, for example, be “pursuing the past” or “getting
lost in the future” (Hanh 1990).
Investigating Phenomena overlaps with the concept of curiosity: we investigate with curiosity whatever is occurring
within (and without) us. Investigating Phenomena is one of the “seven factors of awakening” (sapta-bodhyanga)
described in Buddhist texts. Hanh comments:
We humans love to investigate things. Often we want the results of
our investigations to fit a certain mould or prove a certain theory, but
at times, we are open and allow things simply to reveal themselves.
In the latter case, our knowledge and our boundaries expand. When
we want to investigate a bud on the branch of a tree, we might ask,
“Where do you come from? Where are you going? Are you really
that small?” The bud might reply, “I will grow into a leaf – green in
the summer, orange in the fall. Then I will fall to earth, and in two
years I’ll become a part of the earth. I am really not small. I’m as large
as the earth.”
.

Hanh 1998 p 216
Mindfulness is key, and overlaps with the ‘felt sense’ and heart-feltness (webpage D1).

The experiential modality of Working Memory is itself facilitated by mental training such as Positive Mental
Training, Meditation, and Autogenic Training.
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Part V
From duhkha to sukha
7. Preamble to Part V
This paper was originally conceived and a draft article made in 2011, after the related article D4 had been
written. Several years passed, during which time Maggie (my late wife), had been suffering from advanced Alzheimer’s
disease. During this time, I was very blessed to meet and fall in love with Bernie Rowen. She moved in with us, and
greatly helped in looking after Maggie (in addition to the wonderful carers who came in three times a day to attend to
Maggie’s complex needs). Maggie died in January 2015. Bernie and I subsequently married, and during 2016 I decided
to write an extended article on the theme of from duhkha to sukha, which became D11: “Sukha: Paths of Well-Being,
PSNS Afferents, and Inner Warmth: from Duhkha to Sukha”. D11 expands on this D-9 article, yet from a somewhat
different and Bernie refracted perspective. This Part V concludes the present paper, and includes concepts that are
expanded in D11. As will be seen elsewhere, this article is dedicated to Maggie; while D11 is dedicated to Bernie.
It is hoped that what follows is a suitable conclusion to this present paper.

8. Further reflections regarding the transformation from duhkha towards Well-Being – sukha
The three inter-related articles on duhkha (D4; D8, and this paper – D925) have looked specifically at suffering /
the unsatisfactory nature of life in an attempt to realise Sakyamuni’s insights into how this suffering, this duhkha, can
be reduced. Fundamental to this whole project is the idea that, as conscious mindful beings, we have the potential to
move from duhkha towards sukha, which Ekman et al (see D4) suggest embraces:
…. a deep sense of well-being, a propensity toward compassion, reduced vulnerability to
outside circumstances, and recognition of the interconnectedness with people and other
living beings in one’s environment.
Ekman et al 2005 p 61
In the first of this series on Duhkha (D4) we looked specifically at the inter-relatedness of all things, and that
we are ourselves composed of atoms that had their origins in long extinct stars (e.g. Figure 1 on page 3 of D4).
Interlinked with this is the concept that part of the reason why we suffer is related to Ego concepts in which our mental
constructs are refracted through inappropriate ideas of “me” and “mine”, which are rooted in the misperception of us
having a permanent separate self. A fundamental aspect of the cosmos is impermanence (of stars, planets, and flora
and fauna).
The way we deal mentally with upsets / setbacks has a crucial effect on our well being. In general terms, it is
not the event / upset that causes us so much distress, but rather the way this is mentally processed. In the second
article on duhkha, we looked at this in terms of the event being the primary arrow; inappropriate mental processing of
the experience is like a second arrow that we then twist around and around within ourselves, causing more and more
internal trauma.
In this present article, we have extended the concepts of D4 and D8 and related them to the concept of
Working Memory. The three approaches to reducing duhkha discussed in Part l and Part II of this paper can also be
seen in terms of not allowing the second arrow to penetrate us.

9. Transformation of society at the base /
As just indicated, to these three has been added D11, which looks in greater detail into these matters: “Paths of WellBeing, PSNS Afferents, and Inner Warmth: from Duhkha to Sukha” - which embraces in more detail the lateralisation of
Autonomic Nervous System afferents [e.g. Craig 2015]; I was not particularly familiar with the work of Craig when I
started this series of articles in 2011.
25
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9. Transformation of society at the base
If we have been blessed with nurturing and caring (CARE circuits) parents who are able to give us safe physical
comfort in the form of hugs and cuddles when as younglings we were upset, then this will have developed our prefrontal cortex – and over time this will have had a fundamental effect in increasing our innate ability to affect regulate
our own feelings and emotions (Sunderland 2007).
On the other hand, if our own parents were shown harsh discipline when they themselves were children, then
they as parents will tend to repeat such approaches which may include frequent shouting – and other forms of violence
– towards their children (see small children and naughtiness above). Such behaviour of parents is not necessarily their
fault; rather, it may be the result of trans-generational Procedural Learned Tendencies [Ogden 2009]; or in Buddhist
psychology, transgenerational negative Habit Energies [e.g. Hanh 2010 pp 17-26]. New advances in our understanding
of the neuro-physiological development of the brain of infants, children, and teenagers give us insights that previous
generations did not have. These insights are now crucial to the future well being of families, societies, and nations – and
the survival of our planet.
Over the history of mankind, the way children have been disciplined has played a major role in
the perpetuation of human misery. This is because for centuries, the discipline of children has been
built on the assumption that a sense of morality is achieved through harsh punishment. Both
psychological and neurobiological research has shown this assumption to be entirely wrong.
Sunderland 2007 p 160
Society reaps what is sows in the way it nurtures its children. Stress sculpts the brain to exhibit
various antisocial, though adaptive, behaviours. Whether it comes in the form of physical, emotional
or sexual trauma or through exposure to warfare, famine, or pestilence, stress can set off a ripple of
hormonal changes that permanently wire a child’s brain to cope with a malevolent world. Through
this chain of events, violence and abuse pass from generations to generations as well as from one
society to the next.
Teicher 2002
Article available as free download: http://www.theannainstitute.org/stwh.pdf
see also: Teicher et al 2003; Teicher et al 2002:

Sunderland then goes on to say:
Many world leaders who have been disciplined through anger and cruelty go on to treat their
own people abominably, or go on to bully other nations 4.
.

Sunderland 2007 p 161
4

Van de Kolk 1989; Gilliga 1996; De Mause 2002

Fundamental to the ethical principles is concern for the well being of each other and our planet (Hanh 1998;
Kolberg 1975; 1980; Speth 2008). If our children are brought up with harsh discipline and little warm nurturing contact,
they will not develop a positive modulating pre-frontal cortex. In addition, they are likely to become epigenetically
programmed to have fight / flight26 responses fuelled by unopposed27 FEAR and RAGE circuits. This was probably the case
of the murderer Angulimala in the time of the Buddha. Yet with great compassion and skilful means, Sakyamuni was
able to transform Angulimala (Kumar 2004). This implies that however difficult our start in life may have been,
transformation is always possible28. Neuro-physiologically, this is because, whatever our start in life, our brains are
“plastic”29 – meaning that there is always the potential for transformation towards greater well-being.

Nurturing and CARE will tend to stimulate the development of the ‘Tend and befriend’ circuits – see A1 in this series.
i.e. There will be little or no PFC modulation and down-regulation of the amygdala
28
Generally, this is true; in very severe cases of abuse / neglect, the trauma may result in irreparable damage – for
example, in the case of the Romanian orphans [see Sunderland 2007 p 52].
29
This is the term that is now frequently used in neuro-science. The word is not very satisfactory as plastic can have
other, not helpful, connotations. A better word might be malleable.
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The systematic training of the mind – the cultivation of happiness, the genuine inner
transformation by deliberately selecting and focusing on positive mental states and challenging
negative mental states, is possible because of the very structure and function of the brain…….
Neuroscientists have documented the fact that the brain can design new patterns, new
combinations of nerve cells and neurotransmitters (chemicals that transmit messages between
nerve cells) in response to new input. In fact, our brains are malleable, ever changing,
reconfiguring their wiring according to new thoughts and experiences.
Howard Cutler 1998 p 31
(in conversations with the Dali Lama)

Given the neuro-physiological facts concerning the development of immature brains, it may be that at a deep
levels our social structures can only be transformed if we start at the base – in the form of nurturing our children
appropriately [Sunderland 2007; Gerhardt 2004]. For many parents this comes naturally, and doing what feels right is
often the best way, even if this goes against the prevailing social norms30 [Liedloff 1975 – and see Appendix].
Returning to Cutler’s and the Dalai Lama’s “The systematic training of the mind…….”, it is suggested that
mindful practice be increasingly introduced in schools and colleges / higher education.
Mental Training, in the form of Meditation, Autogenic Training, and Positive Mental Training changes the
dynamics of the pre-frontal cortex (PFC), which has various effects, including:
i.
ii.
iii.
iv.
v.

Downregulating specific amygdala activity in terms of FEAR and RAGE.
Increasing Positive mental states (e.g. CARE circuits – see B5).
Reduction of SNS afferent activity with concomitant reduction in negative affect [Craig 2015].
Increase in PSNS afferent activity with concomitant increase in positive affect [Craig 2015 – and
see related web-pages: C12; D10; E-03 and E-04].
Facilitating the process of reframing via the dorso-lateral PFC and the ventro-medial PFC as
outlined in Figure 3.3C (see also Figure 2 of B2). This allows us to see the wider picture, and is
utilising Implicational (Experiential) Working Memory31. [Note that the reframing implies a
cognitive aspect that may overlap with Propositional / Explicit WM; in health, the two overlap.]

Ian R.F. Ross
2011 – February 2017
52 Hopetoun Terrace,
Gullane,
East Lothian,
EH31 2DD
01620 844 321
ross425@btinternet.com

30

For example, parents may well feel that it is appropriate, at a gut level, for their children to sleep in the same bed as
they do. Given the safeguards discussed by Sunderland [Sunderland 2007 pp 72-76], this is an appropriate gut and
emotional response. The low level of Sudden Infant Deaths (SIDS; “cot deaths”) in Asian cultures has been attributed to
their practice of small children sleeping with their parents. This facilitates affect regulation – which means that when
the child becomes distressed the SNS afferent activation can be down-regulated at a non-verbal level that depends
upon close bodily contact and nurturing.
31

While Mindfulness generally implies a non-judgemental perspective, this does not mean that we do not re-evaluate
matters – in fact, as Rossi has said, “every recall is a reframe”, and thus has the power to transform every recalled
negative perspective [Rossi 2002 p xv; and Ross 2010 pp 97-136, which attempts to summarise Rossi’s work in the
context of Autogenic Training and Affect Regulation].
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Appendix
Some reflections on childrearing practices in different cultures in connection with human well-being
with special reference to the work of Liedloff and the Continuum Concept [Liedloff 1975/1986]

Preamble
Jean Liedloff was born in 1926 and had completed a year at Cornell University in 1951 –
when she broke off her studies to go on a trip to South America (Venezuela) with friends who
were hunting for diamonds. However, while there she developed a great interest in the child
rearing practices of the indigenous Yequana. She gradually came to know them and returned on
four further occasions in the mid-1950s to study their practices in greater detail.
She subsequently became a psychotherapist, and years later she was encouraged to write a
book about her experiences of the Yequana. The Continuum Concept was the result.
Some have been quite critical of her book. Others, including young couples, have found it
liberating and transformative; and it has received praise from child care authorities including Prof.
Robert Aldrich (formerly of the National Institute of Child Health and Human Development,
Washington DC).
It is important to see her book, and her descriptions of the Yequana, in the context of some
psychological “experts” of the 1950s, when behaviourists where suggesting that all a child needs is
fluid, food and changing. Nurturing and CARE were dismissed as not important. It was against this
backdrop that Harlow undertook his studies with the monkeys [Harlow 1958], and why the work
of John Bowlby and Mary Ainsworth was so important [Bowlby 1953; 1969; 1973; 1980; Ainsworth
1967; Ainsworth & Bowlby 1989]. More recently, the work of Panksepp on the primary process
emotions that we share with mammals, and the work of Margot Sunderland, have supported the
basic thesis of Liedloff that close bodily contact between infant / child and mother / parent is vital
for the wholesome development of the child’s affect system [Panksepp 1998; Sunderland 2007].

Note that two webpages look at some of these matters in greater depth:
o
o

B19: Reflections on a Secure Base – Bowlby, Ainsworth, Attachment and Well-Being
B20: Separation Distress and Well-Being – Neuro-physiological reflections on developing a
Secure Base

Developments in neuro-science over the last couple of decades have transformed our understanding of
emotions, affect regulation, and the maturational process of the immature infant brain to the adult brain (e.g. Panksepp
1998; Schore 2003A, 2003B, 2003C; Sunderland 2007). This new knowledge suggests that some approaches to
parenting are appropriate and wholesome, whilst others are inappropriate and destructive – that is, they can produce
severe and long term damage to the child’s development of affect regulation – and thus to behaviour and social
interactions. When we are very small our pre-frontal cortex is not sufficiently developed to regulate our distressing
feelings and impulses, and so we depend upon “a good enough parent” for affect regulation [Winnicott 1965; and
Sunderland 2007 for an extensive and very readable overview].
Our understanding of appropriate and inappropriate child rearing emerges, however, from the cultural context
that we find ourselves in. This in many ways seems to overlap with some of the parenting practices in the days of
Sakyamuni (in that in his culture there was acknowledged to be distress, death and duhkha), and within the Christian
tradition – Jesus being wrapped in swaddling clothes (Luke 2:6-2:7. and: http://en.wikipedia.org/wiki/Swaddling), which
in some ways is akin to the use of nappies.
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Appendix continued

Jean Liedloff (1926-2011), a psychotherapist, started her career by visiting, on five separate occasions, the
Yequana tribe in South America. She was particularly struck by the harmonious relationships within the tribe and the
general absence of distressing affect – including in the children. She attributed this to a number of factors, including:
new-borns being placed in the mother’s arms at birth, breast feeding, being in 24 hour – seven days a week – skin
contact with their mother (or other family member), co-sleeping in the parents’ bed, immediate attention being given
to the distressed child without any judgement or negative affect (such as disgust 32), and the child “Sensing (and
fulfilling) elders' expectations that he or she is innately social and cooperative and has strong self-preservation instincts,
and that he or she is welcome and worthy” (http://en.wikipedia.org/wiki/Continuum_concept ).
In particular, Liedloff emphasises the on-going in-arms (i.e. in mother’s arms) experience of the infant / small
child as being fundamentally an affect regulating modality (in contrast to children being put in a cot or a pram or a playpen, for example, which tends to be an affect dys-regulation practice).
Some of Liedloff’s concepts now seem dated – for example, her comments on homosexuality33 are neuroscientifically unsound [cf. Panksepp 1998]; however, her overall perspective is profound, pertinent, and disturbing.
Disturbing because it suggests that many of the distresses and emotional upsets of human beings – going back to the
time of Sakyamuni – may actually be culturally determined. Note that we take it for granted that mammals and
primates will be in constant close contact with their offspring – yet we humans who are no longer in tribes such as the
Yequana have had the cognitive hubris to imagine that our minds can work out how to bring up children – rather than
our hearts and nature.
It is thus possible that the work of Charcot, Freud, Jung, Winnicott, Bowlby and others has been mainly
necessary because of a cultural disconnection from our roots – going back millennia. This is not to suggest that we can
totally undo cultural determinants of many centuries. Yet some aspects we do need to be aware of: such as that the
practice of having babies sleep in a cot, in a separate room, is a relatively recent western phenomenon.
Solitary sleeping for babies is very much a Western middle-class phenomenon. One
study showed that only four percent of Asian babies sleep alone.
Sunderland 2007 p 73; see also pp 70-77
Note that all primates, other than humans, co-sleep with their offspring (Sunderland 2007 p 70). This is clearly
a very sound practice of primates. Sunderland comments:
Being next to your baby will also synchronise your baby’s sleep patterns with yours
and regulate his:
 Arousal patterns
 Body temperature
 Metabolic rate
 Hormone levels
 Enzyme production (increasing the strength of anti-bodies in
the baby’s system and thus his ability to fight disease)
 Heart rate
 Breathing
 Immune system (the anti-stress effect of close body contact
releases oxytocin, which boosts the baby’s immune system.
Babies sleeping “skin-to-skin” with their parents appear to be
less likely to have serious illnesses in the first six months after
birth [Bergman 2005; Jackson 1999]).
Sunderland 2007 pp 70-71

32

Disgust is one of the fundamental emotions described by Ekman [Ekman 1992] that are trans-cultural and manifest in
facial expressions. The others are: fear, anger, sadness, enjoyment.
33
This also needs to be seen in the context of the time – for example, many psychiatrists in the middle of the twentieth
century regarded homosexuality as a pathological condition; and at that time homosexual acts were illegal – for
example, in Britain prior to the 1967 (Sexual Offences) Act.
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Appendix continued

This all implies that babies will tend to sleep better and be healthier if they are allowed to co-sleep with their
parents. In addition, co-sleeping will facilitate affect regulation. Not sleeping, and the stress induced by not sleeping,
will tend to cause affect Dysregulation (Kramer 2003).
During the daytime, Yequana mothers carry their children wherever they go and whatever work they or doing.
The child thus becomes used to the daily routine, and any upsetting experiences, such as a sudden loud sound, are
minimised by the fact that her or his mother is there – in physical contact – and thus affect regulating the child’s
distress. Older siblings frequently take on the role of carrying younger siblings. The society is very touch, and so affect
regulation, orientated [see also the work of Craig 2015; and affiliative touch homeostatic afferents]. Liedloff suggests
that these factors play a key role in the development of the generally very harmonious Yequana society. Many of
Liedloff’s observations have been borne out by recent research in developmental neuro-science.

Glossary /

page 38 of forty-nine
Autogenic Dynamics: D9-V-10 – Ian R. F. Ross; BAS 2011-2017 www.atdynmaics.co.uk

D9

Duhkha III
Reducing Duhkha: Experiential Modes, Mindfulness and Intuitive Working Memory

.

Glossary
Note: a more extended Glossary can be found in D11 and E-03 on the website
Afferents
(correctly speaking
afferent nerves)

Amygdala
Adapted from
Ross 2010
glossary

Anterior Insular
Cortex in the context
of ANS afferents

Extracted from
Glossary in E-03

Arrow
Autonomic
Nervous System /

Nerves transmitting information from the body to the brain. This is in contrast to efferent nerves which transmit
information from the brain to the body.
In the context of Well-Being, the Autonomic Nervous System (ANS) Afferents are of particular importance – see
below.
Part of the Limbic System in the brain. It is vital for the processing of (negative) emotions (Goleman 2003 p
186), especially the potentially destructive emotions such as RAGE and FEAR. “The feelings of anxiety, fear, and
anger depend on neural activity in the amygdala, a larger complex of nuclei in the basal forebrain that connects
with the pre-frontal cortex” (Sterling 2004, p 37).
i. In addition, unconscious traumatic memories can be stored here (Carter 2003 - p 264). When we are
highly emotionally aroused, the amygdala may not be able to process the event / trauma in the normal
way; this means that the memory of the event can become "locked" into the Amygdala. In this situation, a
subsequent event that has only a slight relationship to the original trauma may be “pattern matched”
(Griffin & Tyrell 2003) to that original trauma and so set off the emotional memory of that original trauma and the concomitant autonomic nervous system response.
ii. Amygdala activity seems to be reduced when Working Memory is active. The dorso-lateral Prefrontal
Cortex is particularly important in Working Memory; it is postulated that using Working Memory inhibits
the amygdala – removing negative affect (Dobbin 2006). Working Memory would appear to be activated by
certain Meditative-type disciplines and by Autogenic Training (the Six Standard Exercises).
iii. In health, activation of the pre-frontal cortex leads to reduced amygdala activity.
iv. There is some evidence to suggest that in Post Traumatic Stress Disorder and certain chronic anxiety
disorders, there is increased background amygdala activity (Milad 2006).
The Limbic Sensory Cortex that deals with ANS sensory (afferent)
modalities [Craig 2015 p 45]. Specifically:
1. The Right Anterior Insular Cortex receives SNS afferents
from both sides of the body.
o The SNS in general terms is associated with
“negative” emotions such as those activated by
flight and fight (FEAR and RAGE).
o This may be associated with a reduction of
blood flow to the capillaries in the skin as blood
is diverted to skeletal muscles for flight / fight.
2. The Left Anterior Insular Cortex receives PSNS afferents
from both sides of the body.
Glossary Figure G-01
o The PSNS in general terms is associated with
Schematic representation of
“positive” emotions such as those associated
Anterior Insular Cortex and
with nurturing, CARE and PLAY.
Dorso-lateral Pre-Frontal Cortex
3. During various forms of Mental Training (such as
Meditation / AT), there will often be increased PSNS
afferent activity that can be associated with feelings of
safety and a secure base (B19 and B20).
This is associated with ANS efferents to skin blood vessels (e.g. in
the limbs) which will cause capillary vaso-dilation and the
associated feeling of Warmth.
See Second Arrow
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Autonomic
Nervous System

Duhkha
Note:
Spellings depends
upon source:
 Sanskrit:
Duhkha
 Pali: Dukkha

Happiness
See also:
Well-Being
Adapted from
Glossary of Ross 2010

(See also Dalai Lama
& Cutler 1998)

This is a part of the nervous system that controls bodily functions such as heart rate, digestion, respiratory rate
and countless other processes at an unconscious level. The body just gets on with these essential functions,
which means that at a conscious level we do not have to bother about these crucial processes without which our
lives would not be possible.
The Autonomic Nervous System is divided into two main branches:

Sympathetic Nervous System (to do with “fight and flight”), and

Parasympathetic Nervous System whose modalities embrace rest, repair, recuperation and nurturing
activities [e.g. CARE circuits – Panksepp 1998].
Note that, in general terms,
 Increased SNS (efferent) activity will axiomatically be associated with increased SNS afferent activity –
and so with related negative / disturbing emotions [Craig 2015], while
 Increased PSNS (efferent) activity will be associated with increased PSNS afferent activity – and with
the inter-related positive / nurturing type of emotions [Craig 2005; 2015]; and with positive social
engagement [Porges 2011]
The Vagus nerve is a particularly important nerve of the PSNS. Note that 70% of the vagal nerves are afferents.
This means that the brain is getting an extraordinary amount of feedback / information from the body [Porges
2011].
Mental Training such as Meditation / Autogenic Training facilitates an autonomic shift from the SNS to the PSNS
activity [e.g. Benson & Klipper 1975].
Duhkha is often translated simply as suffering. This is not very helpful, as it may lead us to assume that the
whole of Buddhist psychology is about suffering, and this is grossly misleading.
Sakyamuni recognised what can be regarded as the unsatisfactory nature of life, our tendency to crave for
things that we cannot have, and to negatively ruminate about what has happened in the past and what may
happen or not happen in the future.
o If we are not careful / mindful, this sort of mental chatter can occupy us much of the time, so that
we fail to be in the present moment; we fail to see the raindrops on the branch, the glint of sunlight
on snow crystals, or the smile on a child’s face.
o A mental doing mode takes over, and we become divorced from Being; and Being in the Present
Moment.
All this is part of Duhkha.
Sakyamuni was perhaps the first human being to really recognise this; after having experimented with various
strict teachings / disciplines, he realised that the way to Sukha was through what he called the middle path of
mindful practices, and that these practices could greatly reduce duhkha for ourselves and those we are with.
These practices embrace the four Ennobling Truths (see appendix) and the Eight-fold Path.
 He suggested that we try these paths; and that if we find them helpful, then
continue with them.
The word happiness has been used in the main text from time to time. It is in some ways a confusing word,
meaning different things to different people; and it is also of course embedded in the American Constitution.
In terms of human psychology and general well-being, the construct can be helpful. As a start, I have found
this definition helpful, which is quoted by Davidson (Davidson 2005), but originally comes from the work of Dr
Martin Seligman, a psychologist at the University of Pennsylvania (and one of the founders of the Positive
Psychology movement in North America)..
Seligman suggests that we can regard happiness as embracing three components:
 Pleasure / positive emotion.
 Engaged, goal directed pursuits / occupations (i.e. we are involved in, and committed to, various pursuits
/ activities).
 Meaning; and / or having a connection to some larger purpose. (This might be, for example, the ecology
of our planet in the context of global warming.)
(paraphrased from Davidson 2005)
Angela Clow, Professor of psychophysiology at Westminster University, suggests that the concept of WellBeing may a better word than happiness for British (as compared with North American) citizens (Professor
Angela Clow in a talk on "Stress, Health and Happiness" at the Edinburgh International Science Festival on
09.04.2006).
Happiness as used here thus overlaps with Well-Being, and is a much more profound concept than pleasure.

Interdependent CoArising /
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Interdependent
Co-Arising

Also known as Dependent Origination; Dependent Co-arising.
A Buddhist term indicating that everything is inter-linked, and that nothing has a permanent, separate self –
including human beings.
o Everything in the cosmos is inter-linked, and thus is dependent upon many interlinking factors
for its existence (see also inter-being).
Ignorance, in the Buddhist sense, arises primarily because we are not aware or mindful of this fact. A
fundamental aspect of Right View is the recognition of the truth of Interdependent Co-Arising [Hanh 1998].
“When this exists, that arises” [Keown p 221]. Hanh uses the formulation (paraphrasing): “When conditions
are sufficient, x manifests; when conditions are no longer sufficient, x ceases to manifest in the form it has
been”. Yet the altered form, after x ceases to exist, means that the altered form has arisen as a result of the
Dependent Co-arising that occurs when x can no longer manifest.
The understanding of inter-being as a fundamental dynamic of the cosmos has, in recent times, been called
“The Systems View of Life”; and contrasts with the mechanistic paradigm that from time to time has become
the cultural zeitgeist of the time [Capra & Luis 2014].
 Inter-Being is intimately linked to a realisation of impermanence; and that all
humans, all life, and all objects are empty. Empty of what? Empty of a separate
permanent existence [to paraphrase Thich Nhat Hanh]. We are co-dependent on
the sun, the moon, the clouds, the air, and the earth; and long extinct suns from
which the heavy elements in our bodies (such as iron) were created.

Inter-Being
From glossary of D11

A term coined by Thich Nhat Hanh [Hanh 1998 e.g. pp 124-130; 2012 pp 55-61]
“Interbeing” is a word that is not in the dictionary yet, but if we combine the prefix “inter” with
the verb “to be”, we have a new verb, “inter-be”. If we look into this sheet of paper even more
deeply, we can see the sunshine in it. If the sunshine is not there, the forest cannot grow. In
fact, nothing can grow. And so, we know that the sunshine is also in this sheet of paper. The
paper and the sunshine inter-are.
[Hanh 2012 pp 55-56**]
The concept of inter-being is fundamental to Buddhist psychology. The realisation of the inter-relatedness of
all things acts as an anti-dote to the toxic trio. A modern realisation of inter-being can be found in the Systems
view of life [Capra & Luisi 2016]. Inter-Being may itself be a catalyst for holistic working memory.
**Also: http://www.senscot.net/view_art.php?viewid=5851

Memory

There are a number of areas of the brain associated with memory storage. Memories are thought to be laid
down by the strengthening of synaptic connections between neurones – and neurogenesis (the formation of
new neurones). Each time a memory is recalled, these connections tend to become stronger, until eventually a
permanent memory is laid down.
In this paper we have focused on the Working Memory aspect of memory.

Pre-frontal cortex
(PFC)

The PFC also includes the following areas:
1. Orbito-frontal cortex. This region is crucial for appropriate social interactions, and it plays a critical role in
decision making (Damasio 1994; p 32). It inhibits "inappropriate actions, freeing us from the tyranny of our
urges and allowing us to defer immediate reward in favour of long-term advantage” (Carter 2003; p 298). It
is also crucial in healthy affect development of the infant/toddler – see Ross 2010 Essay 5 pp191-192; and
Schore 2003C pp 25; 199-212).
2. Dorso-lateral pre-frontal cortex (dlPFC): Concerns and interests are "held in the mind" here, allowing us to
form plans and concepts (Carter 2003 p 298). Overlapping with this, the neuro-circuits of the dlPFC is of
great importance in Working Memory, and hence plays a key role in Meditative and Autogenic approaches.
It seems that the dlPFC, when activated by, for example, Working Memory circuits, has an inhibitory effect
upon the Amygdala (Dobbin 2006).
 Damage to the cortices of the lateral aspect of the frontal lobes "disrupts our ability to control attention,
perform calculations, and shift appropriately from stimulus to stimulus" (Damasio 1994).

Adapted from Ross
2010
Goleman 2003 p 12;
Davidson 2003A;
2003B; p 194;335;
338-340
Gross 2002; Delgado
et al 2008;
Schore 2003C

Right View

One of the eight modalities of the Eightfold Path that the Buddha suggested can lead us towards Sukha.
Duhkha to a large extent arises because our perspective is distorted and we believe that objects have a
permanent and enduring existence – and that we ourselves have a permanent separate self. This is a delusion,
and fails to take into account the inter-related nature of all things (see Interdependent Co-Arising).
 Right in the sense used in the Eightfold Path means wholesome and Mindful. The realisation that all is
inter-related and impermanent can act as a great anti-dote to ego (and ego-inflation); and enable us to
see that we are part of the whole. Just like the primrose, we have our season and then return to
mother earth.
For a comprehensive review of Right View, see Hanh 1998 pp 51-58
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Second Arrow

As human beings we experience, sooner or later, physical pain and emotional pain / distress; and hence we
inevitably experience suffering. This suffering can be equated to an arrow striking our body; and of course, such
an arrow can be painful in both physical and mental ways. This initial discomfort is caused by the “first arrow”.
Yet it is the second arrow that tends to be responsible for deeper Duhkha; and this second arrow is unconsciously
self-inflicted unless we develop skilful means to prevent it [Teasdale & Chaskalson 2011B].
o The second arrow will include negative ruminations; and ruminations in which we compare our
(negative) present state to a desired state – and this involves what has been called a discrepancy
monitor [Segal, Williams & Teasdale 2013 p 66], which gives us the ability to compare our present state
to a previous state or a desired state. It can be that this comparison will lead to appropriate action to
reduce or abolish the discrepancy, and in this context the discrepancy monitor is very useful.
o However, in the case cited in D8 of us waking up one morning and feeling low and depressed
(compared with how we were a week ago), the resultant can be negative ruminations; we enter a
downward spiral in which we keep comparing our low feelings now with the better feelings of last
week. This exacerbates our negative feeling and low mood.
o In this situation, the discrepancy monitor triggers negative affect and the second arrow.
See Figure 2.3A of related web-page D8.

Sukha

In many ways this can be seen in terms of the opposite, or anti-dote, to duhkha.
In western psychology, it has been assumed that all emotions are normal in the sense that they have developed
during evolution, and in that sense have a valid role to pay in our lives. In Buddhist psychology, no such
assumptions are made in that certain emotions are regarded as being inherently toxic (see for example the Toxic
Trio).
The Dalai Lama suggests that Happiness is the state that all humans seek [Dalai Lama & Cutler1998]. As discussed
in the relevant sections of the glossary, happiness is perhaps best seen in terms of Well-Being.

(Sanskrit, Pali)

A State of
Flourishing

Sukha can be developed through mindfulness and watering the positive seeds within.
Ekman et al have this to say about happiness:
Buddhists and psychologists alike believe that emotions strongly influence people’s thoughts, words, and
actions and that, at times, they help people in their pursuit of transient pleasures and satisfaction. From a Buddhist
perspective, however, some emotions are conducive to genuine and enduring happiness and others are not. A
Buddhist term for such happiness is sukha which may be defined in this context as a state of flourishing that arises
from mental balance and insight into the nature of reality. Rather than a fleeting emotion or mood aroused by
sensory or conceptual stimuli, sukha is an enduring trait that arises from a mind in a state of equilibrium and entails a
conceptually unstructured and unfiltered awareness of the true nature of reality.
Ekman et al 2005; pp 59-60

Behind this statement is the Buddhist concept that suffering, especially in terms of the second arrow (see also D8) comes about through ignorance of the true nature of reality and life – the overcoming of such ignorance
embraces a realisation of the inter-connectedness of all things; which also implies that no one thing or person has
a “permanent separate self”. Such ignorance dissolves with a growing awareness of the inter-being nature of all
things.

Systems View of
Life /
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Systems View of
Life

For an in-depth
account, see Capra
& Luisi 2016.
From glossary of D11

Many cultures going back for millennium have seen the world as a unity – and this was realised in the word
anima mundi, or world soul.
 “The world soul (Greek: ψυχὴ κόσμου, Latin: anima mundi) is, according to several systems of
thought, an intrinsic connection between all living things on the planet, which relates to our world in
much the same way as the soul is connected to the human body. The idea originated with Plato and
was an important component of most Neoplatonic systems” [Wikipedia 08-XI-2016;
https://en.wikipedia.org/wiki/Anima_mundi ]
To somewhat simplify, this concept and idea became lost with the rise of the Copernican Revolution and the
works of great scientist such as Galileo, Descartes, and Newton. In particular, Descartes is attributed, rightly
or wrongly [e.g. Panksepp 1998 p 420 note 34], with the mind-body split that has plagued a wholesome view
of science for centuries. Science began to look at the world in an increasingly mechanistic way, and with this
came a deterministic view of life.
The development of the new physics – and with it Heisenberg’s uncertainty principle [see for example Hawking
1988 pp 54-56] resulted in a new perspective in which it was realised that the observer has an effect on what
she or he is observing [e.g. Capra and Luisi 2016 pp 80-82].
To some extent, the breakthrough of Watson and Crick in deciphering the molecular structure of DNA
prolonged the life of the reductionist view of life. It is only more recently that a more balanced view on the
inter-relatedness of all things began to re-emerge in some areas of the scientific community [e.g. Capra’s 1975
“The Tao of Physics” and his 1996 “The Web of Life”; and the growing awareness of epigenetics in the way
genes express themselves [see, for example, Carey 2011 / 2012].
The new emerging science now sees life, the world, our planet and the cosmos in terms of inter-linking webs
and systems, in which it is impossible to understand one without inter-relating it to the all. This is in effect a
scientific realisation of the nature of Inter-Being. See also McGilchrist 2009.

Toxic trio /
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Toxic Trio
Based on various
sources including
Ekman, Davidson,
Ricard & Wallace
2005
Adapted from
glossary of D11

In Western psychology, all emotions are regarded as having their rightful place in the totality of affects. In
Buddhist psychology, certain affects / emotions are regarded as inherently unwholesome / toxic [Ekman et al
2005 – p 60].
These include the toxic trio, which “are considered to be fundamental toxins of the mind” [op cit p 60]. These
are:
i.
Hatred / Ill Will towards others.
 With hatred, we tend to exaggerate the ‘bad’ / negative qualities in the other, while
downplaying / discounting the positive qualities in the other. In addition, we fail to
realise the Interdependent Co-Arising nature of reality (and thus “but by the grace of
Dao go I”).
ii.
Craving
 In the context of Buddhist psychology, craving can be considered to be an
unwholesome aspect of the SEEKING system. For example, craving for power,
prestige, fame and money are false gods in that they do not result in true well-being
or happiness. They are linked to feelings of me and mine, in which we may see
ourselves as separate entities with a tendency to discount other people or their
feelings.
 In craving we exaggerate the positive qualities and discount the negative / toxic
elements of what we crave.
iii.
The idea that we have a permanent separate self. This leads to concepts of me and mine that can
then lead to the development of hatred / ill-will towards others / craving.
 In Buddhist psychology, much play is made on the concept of empty and emptiness.
Thich Nhat Hanh would say: “We are empty; empty of what? Empty of a permanent
separate self. We are made up of non-self elements – including large chemical
elements such as iron from long extinct stars” [à la Hanh 1998].
Look into the self and discover that it is made up of non-self elements. A human being is
made up of only non-human elements. To protect humans, we have to protect the non-human
elements – the air, the water, the forest, the river, the mountains, the animals. The Diamond Sutra
is the most ancient text about how to respect all forms of life on earth, the animals, vegetation, and
also minerals. We have to remove the notion of humans as something that can survive by itself
alone. Humans can survive only with the survival of other species. This is exactly the teaching of
the Buddha and also the teaching of deep ecology.
Hanh 1998 pp 126-127

The Toxic Trio come about fundamentally as a result of misperceptions of the world (i.e. ignorance at a
fundamental level) that fails to grasp the Interdependent Co-Arising nature of things and reality. In this sense,
the toxic trio are not our fault [à la Gilbert2009; Gilbert & Choden 2013; 2013B]; however, once we become
aware of these matters it is our ethical responsibility to overcome them by skilful means.
Well Being
(Happiness)

Dr Martin Seligman, a psychologist at the University of Pennsylvania, had been one of the key players in the
development of Positive Psychology in North America.
Seligman suggests that we can regard happiness as embracing three components. Angela Clow, Professor of
psychophysiology at Westminster University, suggests that the concept of Well-Being may a better word than
happiness for British (as compared with North American) citizens (Professor Angela Clow in a talk on "Stress,
Health and Happiness" at the Edinburgh International Science Festival on 09.04.2006). So Dr Seligman's
definition on happiness can be reframed as Well-Being as follows:
 Pleasure / positive emotion;
 Engaged, goal directed pursuits / occupations. i.e. we are involved in, and committed to, various
pursuits / activities; thus the construct of Well-Being is not one of a passive "happy" state, but one that
also embraces engaged – and I would add mindful – activity. It will also overlap with Kobasa's concept
of Hardiness (Kobasa 1982; 1985), and Kolberg’s Full Reversibility (Kolberg 1975; 1980).
 Meaning; and / or having a connection to some larger purpose. (This might be, for example, the ecology
of our planet in the context of global warming.) (See also Frankl 1946)
(Based on and paraphrased from Davidson 2005; with some additions).
.

Thus Well-Being, in its deeper sense, is clearly far more than an individual matter. It also links in with the
concept of the inter-relatedness of all things, and thus mindfulness. In this sense the Well Being of each
individual is intimately linked with the well being of all.
Working Memory /
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Working Memory

Preamble:
This paper has looked into various aspects of working memory in terms of exacerbating duhkha or
dissolving it. Below is a more general description of working memory extracted from the glossary of
Autogenic Dynamics (Ross 2010).

Working Memory I

Adapted from Ross
2010 Glossary

Working Memory: this is the short-term memory that we need when we are carrying out tasks, for example:
when making soup we hope that we can remember where we have just put the onions and kitchen knife
down; and later that we have just lit the gas.
 In one experiment, Chimpanzees are shown two bowls – one with food in, the other without any food.
The bowls are covered for half a minute or so, and then the chimpanzee has to select one bowl: and has
no trouble selecting the bowl with food.
 However, if they suffer from pre-frontal (lobe) damage, they are no longer able to select the correct
bowl, suggesting that their short-term memory pathways have been interrupted (quoted by Damasio
1994; p 75-76).
Working Memory actually has (at least) four basic components: a) "the ability to focus attention, in the face of
many distractions, allowing us to stay focused on our goal" (paraphrased from Dobbin 2006); b) the ability to
remember at the end of a sentence what we said at the beginning of the sentence (phonological loop); c)
Visuo-spatial sketchpad (which is activated in visualisation); and d) Central Executive System (e.g. planning a
day and holding the plan in memory).
Activation of the Working Memory is associated with activation of the dorso-lateral pre-frontal cortex, and
research suggests that this can inhibit amygdala activity: and indicates a possible neuro-physiological basis for
disciplines such as Meditation and Autogenic Therapy having a calming effect on the individual. For example,
the phrase "Right arm warm", when repeated silently in the context of Passive (focused) Concentration, will
activate Working Memory and hence the dorso-lateral prefrontal cortex: and it is suggested that this has
inhibitory effects upon the amygdala. This would in turn reduce SNS arousal. Visualisation methods, such as
those used in upper level Autogenic Training and Positive Mental Training, would also stimulate working
memory with similar beneficial effects.
(The above is based on, and extrapolated from, a talk given by Dr A.E. Dobbin on 02.02.2006 to members of
the Primary Care Team in Edinburgh on the subject of Positive Mental Training.)
o Working memory can become severely impaired in Alzheimer’s disease, making simple daily tasks
that we usually take for granted impossible.

Working Memory II

In the context of reducing duhkha, Teasdale and Chaskalson differentiate two particularly relevant forms of
Working Memory:
i.
“Propositional” / Explicit / Specific WM which can exacerbate duhkha; while another form helps to
alleviated duhkha:
ii.
“Implicational” / Implicit / Holistic / Integrated WM [Teasdale & Chaskalson 2011B].
See main text Section 6 for further discussion.

Thematically linked articles /
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Thematically linked articles in this Autogenic Dynamics section
A1
A3
A9

The Stress Response, the Relaxation Response, and the Tend and Befriend Response
Towards a concept of happiness and well-being
Emotions, Well-Being and Immune Function – Awe and Shame as modulators of Being – for good or ill

B1
B2
B3
B5
B6
B9
B10
B11
B12
B15
B18

Bears, Imagination, and Well-Being
Reframing, Reappraisal and Well-Being
Emotional Operating Neuro Circuits (a brief introduction to Affective Neuroscience and the work of Panksepp)
Emotions, Frontal Lobe dynamics, and Autogenic Training
Perceptions, flowers, and reality
Mental Training, the Pre-Frontal Cortex, Resilience and Equanimity
Snakes, Conditioned Stimuli, and Equanimity – Approaches to treating mind-body disturbances
Distressed Mind-Body-States to Inner Tranquility – from Negative Ruminations towards Well-Being
Affect Labelling, Autogenic Training and Reducing Emotional Distress
Towards a Growth Mindset [Based on the work of Carol W. Dweck]
The Space to Choose – reflections on the gap between the stimulus and the response [After Frankl]

B19*
B20*

Reflections on a Secure Base – Bowlby, Ainsworth, Attachment and Well-Being
Separation Distress and Well-Being – Neuro-physiological reflections on developing a Secure Base
The Second of two inter-linked articles

C4
C7
C10
C12

The Hub of Mindsight
Being in touch with our feelings – Hemispheric Integration (includes the concept of Affect Labelling)
Autogenic Training, Insight Meditation and Mindful Awareness
Presence in Mind – Autonomic Afferents and Well-Being

D1
D2
D3
D4
D5
D8
D9
D10
D11

Reflections on foundations for mindful living
Dana Paramita
Store Consciousness and Watering our Positive Seeds
Duhkha, Impermanence, and Inter-relatedness - Some Reflections on Sakyamuni, Inter-relatedness, and Well-Being
Reflections on Mindfulness (after Thich Nhat Hanh)
Duhkha II: The Second Arrow and Sympathetic Afferents
Duhkha III: Reducing duhkha – Experiential Modes, Mindfulness and Intuitive Working Memory (this article)
Look at the Cypress Tree (completed for the Website December, 2015)
Sukha: Paths of Well-Being, PSNS Afferents, and Inner Warmth: from Duhkha to Sukha

E-03

Look at the Cypress Tree – Autonomic Afferents and Well-Being [ Background Research Paper for talk given to the
British Autogenic Society Annual Lecture 21st May 2016]
Look at the Cypress Tree – autonomic afferents and well-being – a four-page summary of E-03 outlining some of the more
important concepts

E-04*

* It is planned to have these articles on the website sometime in 2017

Sources and References /
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