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Orientation of this paper
There are many paths that can facilitate human well-being – for example, Yoga
practice, Tai Chi, Play-therapy and psychotherapy. None of these paths is exclusive;
none has the whole “truth”.
Mental Training, such as Meditation and Mindfulness practice, is another effective
path which has been practised for millennia. In broad terms, Autogenic Training has
significant overlaps with Meditative approaches, and so can be a good spring-board,
as it were, for taking on board some of the wisdom of Buddhist psychology.
In this article, we focus on forms of mental training specifically in the context of
some of Sakyamuni’s teachings (e.g. the Four Noble Truths) and indicate links with
physiological parameters such as the Autonomic Nervous System and our Primary
Process Emotions [that we share with mammals – Panksepp 1998]. Buddhist
psychology was once described by Carl Jung as being one of the most profound
human psychologies ever developed; it has in recent decades been taken up in the
west as an insightful and profound way of dealing with human distress. In this, the
fourth article relating to the duhkha on this website, much of the focus of our
attention will be towards a consequence of Mindful practice: human flourishing.
In summary, it is hoped that some may find the interlinking of these various
parameters (described above) helpful both in terms of human suffering in general,
and in their own path towards wholeness and well-being.
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1. Introduction
This is the fourth of four linked webpages concerning Duhkha (Dukkha). The other three related
articles are:
 D4: Duhkha, Impermanence, & Inter-relatedness
 D8: Duhkha II: The Second Arrow and Sympathetic Afferents
 D9: Duhkha lll: Reducing duhkha – experiential modes, mindfulness and intuitive
working memory
In the presentations of Buddhist psychology in the west, emphasis has tended to be put on the fact
of suffering1, and this has had the effect of distorting our perspective on this eastern philosophy-psychology.
It is a little like discussing Yin without Yang; or Yang without Yin.
The essence of the Buddha’s teaching is that through skilful means and practice, we can realise
Sukha, a state of flourishing. A specific path towards sukha is described in the third and fourth of the Four
Noble (Ennobling) Truths (see Appendix pages 26-27), providing their essence is put into practice. This is in
contrast to unskilful means, attitudes, ideas and life-styles which can inevitably lead to a life of Duhkha and
a feeling of our lives being deeply unsatisfactory and / or meaningless. These aspects of dukkha have been
addressed in some detail in D4; D8 and D9.
In this essay we will be focusing on Being, Paths to Well-Being, and some of the neuro-physiological
underpinnings of these.
If we go for counselling / psychotherapy, not unexpectedly the therapist will tend to focus on what
is going wrong in our life, our distress, and our suffering. This seems to be not an unreasonable approach /
perspective. Yet the reasons for our distress probably reflect a deeper neuro-physiological disturbance, and,
without this disturbed physiology being rectified, it is unlikely that the underlying distress / disturbance will
be resolved2.
Thich Nhat Hanh often used to enquire about this matter with those many psychotherapists he met:
I always ask psychotherapists, “Why do you talk to your clients only about suffering?
Why not help them touch the seeds of happiness that are also there?” Psychotherapists need
to help their patients be in touch with the Third Noble Truth, the cessation of suffering. I
encourage them to practice walking meditation and tea meditation with their parents in
order to water the seeds of joy in them.
Hanh 1998 p 41

Part of the disturbed neuro-physiology within us when we are suffering deeply can relate to matters
going back to childhood; as adults, we inter-are with the child within us, our childhood, and our parents. In
a chapter in the enchanting “A Pebble for Your Pocket – Mindful Stories for Children and Grown-ups”,
[Hanh 2001 / 2010 p 41] Thich Nhat Hanh illustrates how a mindful child can re-establish a meaningful
relationship with his estranged parent through Mindful Practice3. Mindful Practice allows our inner neurophysiology to return to harmony, and this allows our perspective to become more wholesome 4. In addition,
1

Suffering in not a very satisfactory translation of the Sanskrit term Duhkha; see Glossary Duhkha.
This is not to say that the so called “talking therapies” are not helpful per se; rather, that one of the main reasons for
their efficacy may the physiological changes that come about in the client as a result of the nurturing and holding
environment of the therapist-client relationship.
3
This is a lovely and heart-warming true story – the original is very instructive. Mention of it is also included in the
Glossary of E-03 of this series (under Procedural Learned Tendencies).
4
This is partly because such practice can bring about a shift from predominantly Sympathetic Nervous System afferents
to predominantly Parasympathetic Nervous System afferents. These matters are discussed more fully in the interrelated web-site articles: E03; E04.
page 4 of seventy (Glossary pp 31-67)
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Mindfulness allows us to be present in the present moment, and thus to enjoy and cherish this cloud in the
sky, this rain drop on a branch, and the blackbird singing outside.
Duhkha is a Buddhist concept that embraces concepts such as suffering, our perceptions of life as
being in some ways unsatisfactory, and the realisation of our own and others’ mortality.
Mental Trainings such as Meditation, Mindfulness and / or Autogenic Training are skills that we can
develop that can, among other things, help us to reduce our own duhkha (suffering) and that of others. If
our effort / diligence in such training does not have this effect, then it is an inappropriate type of effort.
Practices that lead to increased bitterness, anger, or negative feelings are unwholesome practices.
A trainee monk was once very diligent and practised meditation for very long hours each day; and
he was very proud of this. One day his teacher asked him why he was practising so hard; the student
replied: “So that I can become a Buddha”. The master then sat down beside the student and started
polishing a tile. “What are you doing?” asked the curious student; the master replied: “I am making the tile
into a mirror”. The student laughed: “Don’t be absurd; how can you make a tile into a mirror?” The master
replied: “How can you become a Buddha by sitting?” [Adapted from Hanh 1998 pp 99-100].
As indicated above, in this fourth paper on duhkha, we will be mainly focusing on the skilful means
that allow us to move towards Sukha / Well-Being. A number of the words and terms used are somewhat
technical (both in terms of Buddhist psychology and affective neuro-science), and for this reason the fairly
extensive glossary in included; the glossary is best seen as an integral part of the paper. Words that are in
the glossary are generally, when they first appear in the text, notated thus.

2. Reframing the Four Noble Truths
The traditional teaching of the Four Noble Truths has been to focus initially on the fact of Duhkha
(sometimes translated as suffering; or the perceived unsatisfactory nature of life). This can lead to a false
perception that the teachings are all to do with suffering. Rather, it is to do with the transformation of
Duhkha into Well-Being and Happiness [Dalai Lama & Cutler 1998; Hanh 1998 p 51].
However, the real essence of Buddhist psychology is to show us a path towards Well-Being5; we can
then reflect on this path and decide for ourselves whether to adopt the required practice to travel this route
(and perhaps root). In this sense Buddhist philosophy / psychology mirrors aspects of Autogenic Training in
which each practitioner is responsible for their own approach and diligence [see also D2 in this series – Dana
Paramita].
This path towards Well-Being means that the practice will be towards reducing Duhkha; if it does
not, then there is something not right with our practice. Just as to become physically fit we need to exercise
regularly, to become mentally fit we need to develop a regular (daily) practice of Mental Training, such as
meditation / Autogenic Training.
Our human minds tend to ruminate, and negative ruminations can be a great source of suffering and
pain [Teasdale & Chaskalson 2011]. In other words, the default setting of our human minds is often one of
negative ruminations that result in the penetration of the “second arrow” [see also D8 in this series]; in this
sense, it is not our fault. However, we have within us the power to re-set this default setting by changing
our underlying neuro-physiology through Mental Training.
Wholesome Mental Trainings such as Meditation leads to:
 Calming of the Mind; and from a calm mind, in due course, to
 Insight Meditation [Tulku 1998; Hanh 1998 pp 24-27].
5

In other words, it is to do with the transformation of Duhkha into Well-Being and Happiness [Dalai Lama & Cutler
1998; Hanh 1998 p 51].
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The truths become Ennobling Truths if we put them into practice [Teasdale & Chaskalson 2011 p
90]. Appendix 1 gives a summary of the traditional teaching of the Four Noble Truths. These can be
reframed in the context of Well-Being as illuminated in Figure 2 [after Hanh 1998 pp 41-46].

1. Well-Being is possible and achievable by transforming our mental state. This is brought
about by embracing our distressed states and transforming them into positive states. We
can equate this to transforming garbage into compost; and from the compost can emerge
flowers that bloom in the spring and fruits that bloom in the summer [Noble Truth 3(we can
reduce suffering by ceasing to do / think those things that create suffering)
and Noble Truth 4 (by reframing our lives and developing and
putting into practice the skills of the Noble Eight-Fold path)
].
2. The specific path of transformation involves the Eight-Fold Noble Path that includes, for
example, wholesome perspectives (Right View), wholesome Livelihood and Mindfulness [D1]
(Noble Truths 3 and 4). The path involves taking in healthy nutrients (see below).
3. The recognition that there is Duhkha, and that a major cause of this is the result of how our
default minds tend to operate [Noble truths 1(there is suffering) and 2 (the causes, origins and roots of suffering –
including the Second Arrow)
].
4. Our Duhkha has its origins in the way our minds ruminate in a negative downward spiral sort
of way, and as a result of toxic nutrients that we take in, which may be in the form of: foods
/ drinks; sensory inputs for example magazines / films; unwholesome volitions and
motivations. These can lead us down an ignoble path with resultant suffering – no blame per
se [Noble Truth 2].
Based on Hanh 1998; e.g. pp 28-46
Figure 2
The Four Noble Truths reframed as the Four Ennobling Truths
[After Thich Nhat Hanh 1998]

In what follows we will be looking further into wholesome and unwholesome nutrients. Nutrients in
this context means much more than just food.
3. Wholesome nutrients for Well-Being
3.1 Introduction
Human existence is associated with suffering. We are of the nature to grow old; we are of the
nature to become ill; we are of the nature to lose our loved ones and all that we possess (“I cannot carry
anything with me the moment I die”); and we are of the nature to die. These are inescapable facts, and are
sometimes referred to as the Four Contemplations [Hanh 2008 pp 22-23]. In this sense, duhkha is inevitable
and, for this reason, was described by Sakyamuni as the First Noble Truth – see Appendix with an overview
of the traditional teaching of the Four Noble Truths.
Yet, as already indicated, much of our suffering is caused by how we and our minds respond to life
and events – and how our default mind tends to inflict the “second arrow”. Negative ruminations cause
disturbed minds, and our disturbed minds are themselves to a large extent created as a result of increased
Afferent6 Sympathetic Nervous System activity [Craig 2015; and see, for example, C12 and E-03].

3.2 Ingestion /

6

Afferent nerves transmit information from the body to the brain; see glossary
page 6 of seventy (Glossary pp 31-67)
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3.2 Ingestion of unwholesome nutrients
In addition, our very modus operandi can create suffering because we consciously or unconsciously
allow ourselves to take in unwholesome nutrients – and this itself will often increase our SNS afferent
activity. Unwholesome nutrients include certain food and drinks, but also other “nutrients” which include:
 Unwholesome sensory inputs. This may be in the form of visual / aural intakes of
unwholesome films / TV, magazines, books, and music. If our children are fed a diet
of films / magazines that implicitly focuses on greed, hatred, revenge, and egoinflation, then this will have an impact on the future of society. We each need to be
mindful of what we take in – otherwise our suffering will be exacerbated. For
example, some films / books can stimulate anger, hatred, ill-will towards others – and
unwholesome cravings.
Some volitions and motivations are unlikely to bring about lasting happiness and Well-Being. For
example, there is very little evidence that seeking fame, money, or possessions make us happier [Hanh 1998
pp 28-40; Csikszentmihalyi 1992].
Unwholesome sensory inputs and volitions rather tend to water negative / toxic seeds within us
[see also D3: Store Consciousness and Watering our Positive Seeds]. Such toxic seeds are sometimes
discussed in the context of seeds of affliction, which manas then latch on to; the essence of manas is
delusion and ignorance – including the idea that we each have a permanent separate self.
The above discussion is closely linked to two aspects of the Eightfold path: Mindfulness and Right7
View. If our perception and view of the world is distorted, then we cannot rely on it being a valid basis for
our lives. Skilful paths towards well-being imply that our views and ideas are also skilful in that they do not
add to our distress / suffering.

3.3 Types of Wholesome nutrients
As indicated above, if we take in unwholesome foods / drinks or other unwholesome modalities
discussed above, we can easily understand that this can adversely affect our Well-Being.
On the other hand, we can develop Mindful approaches that allow us to take in what is wholesome;
this will then water the positive, nurturing, and creative seeds within us. In addition to three types of
nutrient discussed in 3.2 above of foods / fluids, sensory inputs, and volitions / motivations, there is a fourth
nutrient described in Buddhist psychology. This, interestingly, is consciousness. Consciousness in Buddhist
metaphysics has two parts:
 Mind Consciousness; essentially what we are conscious of at this moment, and
 Store Consciousness – the seeds that lie dormant within us, which can be neutral,
negative, or positive. Our Mind Consciousness at any moment will reflect what type
of nutrients we have been taking in in the recent past.
Store consciousness is a most interesting perspective, and overlaps with Jung’s concept of
archetypes and the Collective Unconscious. Hanh comments in this way:
7

Right here, in the context of the Eightfold path, can be taken to mean Wholesome Views. Hanh has this to say about
the matter: “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, or beneficial. Wrong mindfulness means that there are ways to practice that are wrong,
crooked, and unbeneficial. Entering the Eightfold Path, we learn ways to practice that are of benefit, the ‘Right’ way to
practice. Right and wrong are neither moral judgement 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 footnote 1.
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Our consciousness is composed of all the seeds sown by our past actions and the
past actions of our family and society. Every day our thoughts, words and actions flow
into the sea of our consciousness and create our body, mind, and world. We can nourish
our consciousness by practising the Four Immeasurable Minds of love, compassion, joy
and equanimityE , or we can feed our consciousness with greed, hatred, ignorance,
suspicion, and pride. Our consciousness is eating all the time, day and night, and what it
consumes becomes the substance of our life. We have to be very careful which
nutrients we ingest.
Hanh 1998 p 36
E
Hanh 1998 Chapter 22: The Four Immeasurable Minds
Watering the positive and wholesome seeds within us will to a large extent depend upon a
wholesome view (Right View) that we develop over time; per se Right View is not something that we can
learn from others in that it has to grow organically from within us. If our SNS afferents dominate our being,
it is unlikely that we will develop Right View in that these autonomic afferents are associated with negative /
toxic emotions [Craig 2015; also see web-series e.g. C-12 and E-04]. On the other hand, regular mental
training in the form of Meditation / Autogenic Training will stimulate PSNS afferent activity, which itself is
associated with positive / nurturing / CARE type of emotions [Craig 2015; Panksepp 1998].
A teacher can help us identify the seed of Right View that is already in our garden,
and help us have the confidence to practise, to entrust that seed to the soil of our daily
life. But we are the gardener. We have to learn how to water the wholesome seeds that
are in us so they will bloom into the flowers of Right View. The instrument for watering
wholesome seeds is mindful living – mindful breathing, mindful walking, living each
moment of our day in mindfulness
Hanh 1998 pp 54-55

The essence of Right Perception grows out of our practice; in this sense it is not a theory / ideology.
Out of Mental Training and increased PSNS afferent activity, insight develops.
Modern life and social media often gives us a distorted view of the world and life; and hence we can
easily develop a perspective that does not lead to mental health and Well-Being. In fact, our distorted
perspective may simply be feeding the negative wolf within us [See Autogenic Course handout: Zz 19: A
Cherokee Story; available on request – also see Fredrickson 2009 p 179].

We can illustrate some of the ideas discussed above pictorially – see Figure 3.3.
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Figure 3.3
Wholesome Nutrients, Positive Seeds, and Well-Being
Comments on Figure 3.3
i.

ii.

iii.
iv.

v.
vi.
vii.

We take in different types of nutrients including foods / fluids; sensory inputs, and the creations in
our mind as a result of volitions / motivation, which are themselves interlinked with our SEEKING
system – for good or ill.
These become manifest in our Mind Consciousness (or conscious mind). This is sometimes
regarded at the fourth nutriment, because how our mind works and the perspectives we develop
can themselves act as positive or negative nutriments.
A wholesome view interlinked with mindfulness will ensure that we take in wholesome nutrients,
and this can be regarded as part of Right View.
As a result of these dynamics, the positive seeds in our store consciousness (illustrated in
turquoise ovals and circles) are watered; and they then come to fruition by arising up into mindconsciousness, as illustrated. This in turn will activate positive affect, which will also be facilitated
as a result of the inter-related increasing PSNS afferent activity.
Mind Consciousness that is fed on positive nutrients will result in mindfulness.
These dynamics will all facilitate increased PSNS activity and the positive / nurturing affect that is
associated with these [Craig 2015].
All aspects illustrated are interconnected.

Note that the above dynamics will also act as anti-dotes to negative seeds in our store
consciousness and their associated afflictions in mind-consciousness [see also D3].

4. Duhkha, un-skilful means, and SNS afferents /
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4. Duhkha, un-skilful means, and SNS Afferents
The main focus of this paper, as indicated in the introduction, is on Sukha. This section will return to
the theme of duhkha – especially in the context of toxic nutrients that we may take in / be exposed to.
4.1 Oven shelves and Passing Disturbance
As Jung once discussed, great humility and great pride can be very close together – as the
formulation ‘I am proud of my humility’ indicates. The other day before the morning meditation with
Bernie8, my wife, I was in the process of putting some halloumi in the pre-heated oven for our post
meditation breakfast. It turned out that the previous day the shelf I usually put the halloumi on had been
moved to the bottom of the oven; this caused me some slight irritation; I had to find gloves to move the
shelf, and then found the oven door was jamming. This caused me further irritation before the problem was
fixed. Subsequently, during our meditation, I reflected upon this incident and did not feel good about it.
Theory is no good unless we practise; and practise; and practise. During the next few days the following
memories of wise teaching came back to me.
a. Not feeling good after such an incident is very human; yet even here we can reformulate
the present moment to one of “a feeling of ‘not feeling good’ is arising in me”; this
means we can observe the feeling, rather than be overcome by the feeling / affect. We
can also welcome the present moment feeling as in the Rumi poem the Guest House9.
b. A brief breathing exercise / Partial Exercise such as the “Neck and Shoulders are Heavy”
can dissipate the disturbance.
c. The above can be regarded as simple skilful means for dissipating such distress.
d. Frankl commented:
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.
Victor Frankl
Author of Man’s Search for Meaning
Thanks to Hephzibah Kolban for drawing my attention to this quote

Every moment of every day we have the potential to honour that gap.
The above four approaches can manifest whenever we need if we develop Right (wholesome) View;
and indeed the two further examples below also reflect a wholesome perspective.
e. Any form of “Partial exercise” can allow the gap to be wholesome through mindful
means. As a children my brother Michael and I decided once that if we had an upset we
would name one of the engines in the book ‘Thomas the Tank Engine’ to dissipate our
upset; the engine happened to be Edward. This seems to have been a spontaneous
childhood inter-connectedness with Changing the Peg.
f. Carl Jung was once in Ceylon when he observed two peasants with carts colliding; as a
result, the two carts became stuck together. Jung imagined that both men would accuse
the other of being careless; but after a couple of moments or so, the two men bowed to
each other and said:
Passing disturbance, no soul.
Jung: CW 10; 877
Also quoted by Hannah 1976 p 251
8

The first three article in this series on duhkha were written before I met Bernie, when Maggie my late wife was still alive (and
suffering from advanced Alzheimer’s disease). This present article has been refracted through Bernie’s wisdom and our daily
conversations.
9 See for example: https://allpoetry.com/poem/8534703-The-Guest-House-by-Mewlana-Jalaluddin-Rumi; also Rumi 1995 translation.
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Jung commented: ‘That is to say, the disturbance takes place only outwardly, in the
realm of Maya, and not in the realm of true reality, where it neither happened nor
left a mark.’ (i.e. merely a passing disturbance; of no significance to the soul. We
could also rephrase this in terms of “Passing Disturbance; no significance; no
blame”.)
g. Jung once compared our emotions, our disturbed affect, as a passing storm in the valley,
that we can learn to view from the mountain top:
What, on one level, had led to the wildest conflicts and to panicky outbursts of
emotion, from the higher level of the personality now looked like a storm in the valley
seen from the mountain top. This does not mean that the storm is robbed of its reality,
but instead of being in it, one is above it. But since in a psychic sense, we are both
valley and mountain, it might seem a vain illusion to deem oneself beyond what is
human. One certainly does feel the affect and is shaken and tormented by it, yet at the
same time one is aware of a higher consciousness looking on which prevents one from
becoming identical with the affect and can say: “I know that I suffer.” What our text
says of indolence: “Indolence of which a man is conscious, and indolence of which he is
unconscious are a thousand miles apart” holds true in the highest degree to affect.
Jung: CW 13; Commentary on ‘The Secret of the Golden Flower’ para 17.
Also quoted by Barbara Hannah; Jung; his life and work; Chiron; ISBN 1-888602-07-4.; p 267

Much of our experienced Duhkha is the result of our mental processes exacerbating the primary
event, which in some situations we can see in terms of the Second Arrow that is inflicted by ourselves [see
related web article D8]. These inappropriate mental processing patterns are trans-generational, and will
involve epigenetic dynamics. So developing skilful means implies re-configuring these dysfunctional neurocircuits. Teasdale and Chalkalson put it this way:
……. the Buddha’s analysis of dukkha, expressed as the Second Noble Truth, identifies
tanhã, craving, as the origin of dukkha. The Buddha also offered a more detailed analysis of
suffering know as Dependent Origination, or Dependent Co-arising. This more detailed analysis
suggests that dukkha arises and is sustained as a result of complex, mutually reinforcing, and
self-perpetuating patterns of interaction between many conditions [Thanissaro 2007]. We can
usefully regard those conditions as particular mental processes and mental contents. 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. These configurations are dynamic –
suffering is actively created and re-created, moment my moment. The maintenance of such
configurations depends on the re-creation of a particular set of conditions, from one moment to
the next, over and over again.
Teasdale and Chalkalson 2011 pp 103-104
The above analysis suggests that, among other things:
 Suffering arises as a result of complex, interacting, conditions.
 The mental state then exacerbates the situation as a result of particular patterns
that have become established in our brains in terms of neuro circuits. These then
“keep the whole configuration going” and in this way are interlinked with
Procedural Learned Tendencies that create great suffering [Ogden 2009; and see
web-site B17]. Underlying this will often be an increase in SNS afferent activity.
 In a Jungian sense, this means that suffering arises out of our complexes.
 The suffering is re-created moment by moment because we become in-grooved in
these deeply cut mal-functioning habit energies.
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Negative Ruminations, habit energies, and Procedural Learned Tendencies will often be associated
with increased Sympathetic Nervous System activity, which is not conducive to a settled mind and WellBeing.
4.2 Some initial reflections on Deflecting Duhkha
Teasdale and Chaskalson indicate that we can deflect / dissolve such suffering:
 In the short term by changing these patterns of neural-circuitry so that they no
longer “feed off themselves”. For example, if our SNS afferents are activated, this
can easily be associated with negative affect such as anger morphing into hatred
and ill-will towards others [Craig 2015]. A meditation / Autogenic sequence can
facilitate a switch to increased PSNS afferent activity and so to positive / nurturing
type emotions.
 In the longer term, and to bring about lasting change, “we have to change
conditions so that the configurations that perpetuate dukkha no longer even
arise” [Teasdale & Chaskalson 2001].
 This will involve Mindfulness and a gradual change in our perceptions so that we
are able to integrate, for example, the Ennobling Eightfold path.
 Mindfulness and some form of Mental Training inter-are. Appropriate Meditation
/ Autogenic approaches will result in a background physiological milieu in which
PSNS afferents are normally active, and this will facilitate a move in the direction
of the adept [Ross 1997 Figure 3.10 p 19].
 The gradual switch from a background of SNS dominated afferent activity to that
of a background of PSNS dominated afferent activity will have, over time, a
profound effect on the underlying configurations of neuro-circuits that results in
us getting locked into recurrent dysfunctional mental activities such as negative,
and downwardly spiralling, ruminations.
One of the causes of the pervading sense of Duhkha in our world is the result of the toxicities that
we unconsciously take in, and we will now return to these unwholesome nutrients.

4.3 Intake of Toxic Nutrients and Duhkha
As discussed above and in the previous articles [D4, D8 and D9], duhkha is a fact of life. In Section
4.2 we discussed some of the skilful means of transforming our suffering into well-being.
However, as humans our default position is generally one of not transforming Duhkha, partly
because our intake of nutrients is not wholesome – as discussed in Section 3. If we take in toxic nutrients,
we will suffer. Figure 4.3 illustrates the likely outcome of toxic intakes in the context of SNS afferents and
our affective state.
Part of the problem is that if we grow up in a culture and society infused with toxic nutrients, we will
not be aware of this because for that society that is the norm. It is a little like a man working with silage all
morning, and then he goes home at noon for lunch with his wife; his wife may become aware that her
husband is stinking of the silage; yet he is no longer aware of this because he has been in it all morning and
so his olfactory sensory receptors have switched off to silage.
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Nutrient Modality

Example (toxin)

Neuro-physiology

Affect /comment

Food / Fluid

 Sugar

Refined sugars boost our blood
sugar levels excessively; the
pancreas responds by having to
repeatedly secrete insulin in
large amounts.
Over time, this can exhaust the
pancreas’s capacities.
A hypersensitivity to alphagliadin, a component of gluten,
leading to changes in the gut
mucosa – and so leading to
absorption malfunction.
Deranged brain function.

Refined sugar was unusual in diets 100 years
ago. Now it is endemic in the western world in
the form of soft drinks and sweets, and added
sugar in many products – which tend to go
unnoticed – and which can have a particularly
adverse effect on children – leading to Type II
diabetes and obesity.
Some people have a gluten intolerance; so for
them gluten-containing foods are toxic.

 Gluten (in gluten
enteropathy /
coeliac disease)

 Alcohol / other
drugs

Can lead to toxic behaviours including violence in
certain societies, and the associated increase in
SNS activity.

Sensory Input

 Film with
violence

Activation of FEAR / RAGE
circuits; inter-linked increase
in SNS afferents activity.

Negative / toxic: stimulating neo-cortical
elaborations such as revenge, hatred, and
ill-will towards others.
 Wholesome sensory inputs will be
associated with a realisation of the
inter-being nature of all.

Volition /
Motivation /
primary SEEKING

 Craving for,
e.g.: fame,
possessions,
revenge

Volitions /motivations are
energised by our SEEKING
system, for good or ill.
Craving in this context is a
negative mental state
associated with SNS
modalities, and these will
energise the SEEKING
system in a negative / egodominated way.

The examples given may be associated with
a mental state (in Transactional Analysis
terms) of I+; U- in which we discount others.

These dynamics will often
be associated with increased
SNS afferent activity.

FEAR; RAGE; and neo-cortically elaborated
emotions such as revenge, hatred, and illwill towards others.
 These neuro-circuits are often
associated with negative
ruminations and increased
duhkha.

Consciousness

This is linked to
volition; if our aim
in life is to
succeed at the
expense of others,
then we will be
watering the
negative seeds
within us to
further our toxic
aims.

Figure 4.3
Toxic Intake, SNS afferents and Duhkha

page

These will activate, or be activated by, our
SEEKING system. This is an example of
unwholesome activation of this Primary
Process Emotion [Panksepp 1998].
 Volition / motivation based on
activated CARE / nurturing circuits
activate wholesome SEEKING in
which each person works to
reduce suffering and increase the
well-being of both self and others.
 Such a mental state will be
associated with an I+; U+ Life
Position.

 Nurturing / CARE based
consciousness, on the other hand,
will water seeds of, for example,
compassion, tenderness, and
generosity. These are associated
with increased PSNS afferent
activity.
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Toxic nutrients and deluded mind inter-are; the man in the silage has, after a few hours, no sensory
awareness that from the perspective of others he stinks10. As already indicated, Interdependent Co-Arising
will of course have implications if:
o we are operating in a state of deluded mind or, on the other hand,
o we are operating in a state of what could be called true mind [Hanh 1998 p 248].
There is co-arising conditioned by deluded mind and co-arising conditioned by true mind.
The world, society, and the individual have been formed in a cycle of conditions based on
deluded mind. Naturally, in a world based on deluded mind, there is suffering and affliction. But
when conditions are based on true mind, they reflect the wondrous nature of reality. Everything
depends on our mind. Imagine one thousand people whose minds are full of misperceptions,
wrong views, envy, jealousy, and anger. If they come together, they will create hell on Earth.
The surroundings they live in, their daily lives, and their relationships will all be hellish. If two
people full of misunderstanding live together, they create a hell realm for each other….
……. If two people come together with true mind, they make a small paradise for
themselves….
Hanh 1998 p 248
Plato, Sakyamuni, and others suggest that part of our life purpose is to develop True Mind.
We will now return to the theme of sukha.
5. Sukha, Inner Warmth, PSNS afferents and compassion
5.1 Sukha – and flourishing
Duhkha is the state, the lot, of human beings and arises as a result of how our brains are wired, how
the wiring develops in childhood through parental and social influences, and how this brings about
perceptions that are often false and increase our suffering / distress. Reflections can be both positive and
negative. If we recall through visualisation a lovely quiet place where we once enjoyed a tranquil holiday,
this memory will be associated with positive affect and increased PSNS afferent activity. We are, as it were,
re-experiencing the original experience through visualisation. On the other hand, negative ruminations will
be associated with negative affect and an increase in SNS afferent activity. These negative ruminations can
be toxic – and distressing.
Sukha is a state of being that we can realise through skilful means that change our perceptions so
that our view of ourselves and the world is more accurate (true mind) – and hence we are on a path to Right
View through Mindfulness and the other six of the Eightfold Path. Well-Being is thus possible. Ekman,
Davidson, Ricard and Wallace in 2005 described Sukha in this way:
Sukha: 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.
Extract from: Ekman et al 2005; p 60

Sukha is facilitated by the experimental modality, in which we are present with the experiences of
the moment. When we follow the breath in meditation, this is itself experiential. When we focus, in
Autogenic Training, on for example “both arms are heavy”, this is again experiential. We notice what is
happening in the arms – we may notice heaviness, and that is O.K.; or we may notice no feeling – which is
also OK as the “no feeling” is also experiential. If an intruding thought comes in, we accept the fact it has
come in without judgement, and gently return to the Autogenic sequence – and thus to the experiential
present moment.
This overlaps with Plato’s wisdom of his “simile of the cave”; if we are all in the silage then this is our perceived
reality.
page 14 of seventy (Glossary pp 31-67)
 Ian R. F. Ross 2017; BAS www.atdynmaics.co.uk
10

D 11

Sukha
Paths of Well-Being, PSNS Afferents, and Inner Warmth: from Duhkha to Sukha

.

We can picture these dynamics schematically as follows [Figure 5.1A; adapted from Dobbin and
Ross11, Sheila 2012; 2016, and integrating concepts from Craig 2015, Panksepp 1998 and Hanh 1998].

Figure 5.1A
Neuro-physiological paths associated with Duhkha and Sukha
Comments on Figure 5.1A
i.

ii.
iii.
iv.

v.
vi.

vii.

11

Our human brain tends to take us on the path of ‘analytical’ thinking that can often be associated
with negative ruminations. We could say that this is the default position of the brain and in this
sense it is not our fault.
However, such ruminations tend to increase human distress and duhkha, as the figure illustrates.
Negative reflections tend to produce negative / distressing / toxic memories, and these modalities
are all associated with increased SNS activity.
Increased SNS afferent activity activates the Right Anterior Insular Cortex, and is itself associated
with negative / disturbing affect such as anxiety (FEAR) and anger (RAGE) [Craig 2015; Panksepp
1998; Panksepp & Biven 2012].
This in turn can water the negative / toxic seeds in our store consciousness, and thus activate
negative habit energies [Hanh 1998; 2001] and Procedural Learned Tendencies [Knox 2003].
Negative brooding may of course be triggered by an upsetting event; yet the real suffering is often
caused by the way we respond to the original event, not the event itself. In other words, it is the
second arrow that causes the pain and our dysfunction [see D8 and the second arrow].
In contrast, the experiential mode is associated with, in general terms, opposite effects. Some of
the dynamics of the experiential mode, and their neurological correlates, include:
 Being in the present moment.
 A non-judgmental mind-state.
 Increased PSNS activity, including increased afferent activity.
 Note that the increased afferent PSNS activity is relayed to the Left Anterior
Insular Cortex, and this is associated with positive and nurturing type emotions
[Craig 2015 – and with positive primary process emotions such as CARE, PLAY, and
wholesome SEEKING [Panksepp 1998].
The above all have the effect of watering the positive / nurturing seeds in our store
consciousness, which manifest in our mind consciousness.

No relation to Ian Ross
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The experiential mode facilitates the Reflective Function [Knox 2003], Self-Realisation (Schultz /
Wallnöfer 2014) and Sukha. [See also D9 on website for further discussion on the experiential modality
(Duhkha III: Reducing duhkha – Experiential Modes, Mindfulness and Intuitive Working Memory)].
The dynamics illustrated in Figure 5.1A (and 5.1B) are pertinent in different forms of Mental
Training, including:
 Meditation
 Positive Mental Training
 Autogenic Training
 Mindfulness – and being aware of our experience right now. This includes
noticing how things are in this moment – non-judgementally.
 The noticing inter-is with the experiential mode.
Figure 5.1B illustrates some of the mindful neuro-physiological-Buddhist paths toward Sukha.

Figure 5.1B
Mental Training as a pathway to reframing and well-being
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Comments on Figure 5.1B
i.

ii.
iii.

iv.
v.
vi.
vii.

viii.

ix.

Mental Training here refers to specific disciplines such as meditation that allow for
neuro-physiological changes to develop – these are modulated partly through changes
in the dynamics of the autonomic nervous system, with a reduction of SNS efferent
and afferent activity and an increase in PSNS afferent and efferent activity.
These specific skills can include / embrace some form of Mindfulness and Positive
(wholesome) Visualisation.
These are associated with what is called the experiential mode, or Being Mode. In this
we notice what is in this present moment: such as drops of rain water on a leaf or “my
arms and legs are warm”.
The Being Mode is associated with increased PSNS activity, nurturing and CARE circuits
(for self and others) and thus with compassion.
The resulting positive affect is associated with feelings of Joy and Ease, which are both
modalities in the Seven Factors of Awakening.
The experiential mode facilitates the Reflective Function [Knox 2003], and [SelfRealisation (Schultz / Wallnöfer 2014).
The changed neuro-physiological dynamics facilitate reframing [reappraisal – Gross
2002; and see Glossary Figure 1 – under Self Realisation]; and this allows us to begin to
see things as they really are rather than distorted as a result of disturbed affect. This
can lead to a realisation of the inter-connectedness of all things – Inter-Being.
Activation of CARE circuits can facilitate reframing in terms of a growing awareness of
self and other; and that for well-being we can water the positive seeds in ourselves
and in the other.
All these dynamics facilitate in the development of Sukha, Jen and Well-Being.

Well-Being embraces an inner state that can be flourishing and whole despite internal physical and /
or external hardships. It overlaps with the sense that Kabat-Zinn is indicating in his book: “Full Catastrophe
Living” [Kabat-Zinn 1990 /2006]; i.e. we have the potential to still live a full life despite external or internal
catastrophes (such as cancer, a heart attack, and / or loss of our beloved).
5.2 Sukha Realisation
Suffering and Well-Being inter-are, and the transformation process is like waste-vegetable-matter
becoming compost, from which new wholesome seeds can germinate. In order for us to develop skilful
means to do this, three processes are involved12:
1. Recognition
 We recognise that that there is a path which will reduce duhkha for ourselves
and others; and so we make a commitment to follow the path. Recognition
also embraces the growing awareness of the toxic influences we may subject
ourselves to if we are not mindful (see section 4.3 above).
2. Encouragement
 In the early days / weeks / months we may attend a teacher / group, and this
can encourage us to keep up our practice, especially when difficulties arise. I
have found this perspective from Thich Nhat Hanh helpful:

12

This section has its origins in Hanh 1998 pp 28-46
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“What nourishes joy in me? What nourishes joy in others? Do I nourish joy in myself and
others enough?”
These are questions about the Third Noble Truth. The cessation of suffering – well-being –
is available if you know how to enjoy the precious jewels you already have. You have eyes that
can see, lungs that can breathe, legs that can walk, and lips that can smile. When you are
suffering, look deeply at your situation and find the conditions for happiness that are already
there, already available.
Hanh 1998 p 41
 Such a perspective moves us into a different realm from duhkha; it can awaken
our SEEKING system to gravitate towards wholesome modalities in which we
are watering our and others’ positive and nurturing seeds.
 Sometimes in our lives we may lose track of what brings joy and what
nourishes us. We can then ask ourselves, for example: “Some years ago when I
was in a better state, what gave me joy and feelings of fulfilment?” Such
questions can bring to mind our mental state and activities when we were
flourishing. (For example attending a quilt-making class; going for a walk in the
country; spending time in a garden.)
3. Realisation
 This is equated with the realisation of sukha.
 For some this may be a permanent state; for most of us it is more that we are
moving towards this state, and at times for short periods of time may realise it
through our practice or through some synchronicity.
 Realisation can only take place in the present moment, not some time in a
mythical future. The present moment means this very moment; while typing
this sentence in a holiday cottage on the Isle of Harris in the Outer Hebrides, I
open the front door and hear gentle waves of the sea on the sea-shell shore a
few feet below – greying clouds still holding a hint of the setting sun’s colours;
“Present Moment, Wonderful Moment” [Hanh 1993].
 The real precious jewels are within and all around us – such as
the blue sky, the drops of rain on a branch, a rainbow.
5.3 Autonomic paths of watering – for good or evil
Negative complexes and habit energies can derail our best intentions. The glossary entry for habit
energies, which I wrote several weeks ago, includes the following:
In Buddhist psychology the image is sometimes given of a man on a horse; the man does
not know where he is going because the horse has a will of her / his own. The horse in this
context is our habit energy [Hanh 1998 pp 24-25]. They can influence us at an unconscious
level and so lead to volitional actions that may later perplex us – that is, we can be driven by
these unconscious forces.

We tend to assume that we are in control of our volitional acts, including our thinking, speech, and
action. Yet this is not always the case. If our RAGE circuits take over, we (our “mind consciousness” 13) is no
13

To use the Buddhist term – in contrast to Store Consciousness
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longer in control; if our FEAR circuits are activated, or our Separation Distress circuits, then they can become
the galloping horse over which we have no control.
Mindful approaches and mindfulness can enable us to regain control.
In disturbing affective states, we are in effect being controlled by the outcomes of the activated SNS
afferent system that is bombarding our brain (the right anterior insular cortex) with messages. These
activate our primordial primary emotions such as RAGE; FEAR; and Separation distress (PANIC and GRIEF)
[Panksepp 1998; Panksepp & Biven 2012]. We could say that the activated SNS afferents have the effect on
our brains of watering the negative seeds in our Store Consciousness (in Buddhist psychology terms). In this
state, it becomes difficult / impossible to be caring and mindful. In fact, our ability for compassion and
nurturing ourselves and others becomes severely compromised. Duhkha increases; Sukha is no longer
possible. These dynamics are illustrated in Figure 5.3A.
Mental Training, as already indicated, reduces SNS afferent activity and axiomatically increases PSNS
afferent activity. Our body and mind become calm; and we can now be in a position to reflect mindfully on
what is going on: and so our actions in terms of thoughts, speech and behaviours return to our control – we
are no longer at the mercy of the wild galloping horse within – we can now take responsibility for the
direction and quality of our lives. At the same time, our inter-related neuro-physiological condition is such
that axiomatically we are watering the seeds in store consciousness of, for example, CARE / nurturing, PLAY,
and wholesome SEEKING. Figure 5.3A and Figure 5.3B respectively illustrate these dynamics.

Figure 5.3A
A schematic Representation of Bodily Distress and Watering of Negative / Toxic Seeds
Comments on Figure 5.3A
].
1. Our mental state at any moment in time is greatly affected by the state of our body; a tense body
leads to a tense mind [Dobbin and S. Ross 2016
2. When our body is distressed, this will result in:
a) increased SNS afferent activity that follows neural pathways to the Right Anterior Insular
Cortex, whether or not the message starts from the right or the left side of the body.
b) Activation of the Right Anterior Insular Cortex in this way is associated with distressing /
negative affect, and this will unconsciously (and consciously) have the effect of watering the
negative / toxic seeds in our Store Consciousness.
3. /
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Comments on Figure 5.3A continued
3. Store Consciousness is a Buddhist concept, and it is probably fruitless to imagine that it has a specific
location in the brain. All neuro-circuits and neural networks inter-are.
4. The activated negative / toxic seeds from the store manifest themselves in Mind Consciousness as,
for example, RAGE, Jealousy, hatred and ill-will towards others.
 The conscious mind state (Mind Consciousness) in this situation has an undertone and overtone
and present tone of distressing affect.
 This catalyses negative and brooding ruminations, which in turn can reactivate negative seeds in
Store Consciousness.
 Simultaneously, efferent messages are being sent to every part of the body, and so the bodily
distress that we started with is intensified.
 The second arrow has deep, piercing, and painful effects.
5. These seeds of affliction are, in Buddhist psychology, sometimes describe in the context of Manas.
Manas arises as a result of ignorance and delusion, and a failure to understand the inter-dependent
nature of all things. As a result of this ignorance, we see ourselves as having a separate permanent
self. “Manas is the basis for the illusionary belief that we have a separated self. We suffer because of
the discrimination and delusion of manas” [Hanh 2010 p 54].
We could say that negative Store Consciousness seeds are the drivers of the horse in the analogy of
the horse and rider by Thich Nhat Hanh cited earlier [Section 5.3 and Hanh 1998 pp 24-25]. In this sense, it
is not our fault; and these (the activated negative Store Consciousness seeds) are some of the drivers of
negative Habit Energies, Toxic Archetypes, and negative Procedural Learned Tendencies.
If we, or others, are suffering in such a way, we need compassion and understanding, not irritation
and rejection.
Our brains can be changed; we have within us the potential for a Growth Mindset [Dweck 2006] and
the associated neural plasticity; this means that we can develop skilful means to overcome bodily distressed
states so that it becomes transformed to our body being at ease. The outcome is then entirely different, as
illustrated in Figure 5.3B.

Figure 5.3B
A schematic representation of the inter-relatedness of body-at-ease-states, autonomic afferents and
Watering Wholesome Seeds in Store Consciousness
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Comments of Figure 5.3B
1. Mental Training facilitates the body being at ease.
2. As a result, the PSNS afferents are activated; these pathways terminate in……
3. …. the Left Anterior Insular Cortex, whether they originate from the left or the right side of the
body (i.e. the opposite of the SNS afferent system).
4. Such activation of the Left Anterior Insula is associated with positive emotions and affect, and this
has the effect of watering the positive / wholesome seeds in our Store Consciousness. These
activated seeds (such as CARE, compassion, and JEN) manifest consciously in Mind Consciousness,
as illustrated.
5. Feedback from our Mind Consciousness to the body maintains the body in a state of being relaxed,
and at the same time the positive affect further waters the seeds in our Store Consciousness.

Mental Training facilitates a move towards the experiential mode – and thus tends to dissipate /
dissolve ruminative type thinking

5.4 Inner Warmth and Autonomic Afferents
Our practice has to be right and appropriate practice for us; whatever the teachings or texts say, we
have to make it our own for our practice to become authentic. It is no good practising in non-mindful ways,
just as polishing the tile will not create a mirror, however long we polish. In these terms, right practice
overlaps and inter-is with Autogenic Training – it is something that comes from within through deep practice
and deep reflection.
Regular meditative-type practice will facilitate increased PSNS afferent activity, and this is one of the
underpinnings of Calm Abiding Meditation [Tulku 1998]. In general terms, increased PSNS afferent activity is
associated with an increase in positive emotions [Craig 2010; C12 & D10] including, for example, the primary
process emotions of:
 CARE and nurturing
 PLAY (PLAY in autonomic terms is actually a play between SNS and
PSNS modalities)
 Wholesome SEEKING.
What this means is that increased PSNS afferent activity per se will water the positive and creative
modalities and seeds within us. It will simultaneously – in many of us – re-awaken (from childhood)
feelings of a safety and being nurtured. These are axiomatically interlinked with increased activity of warmth
afferents, part of our homeostatic emotional system [Craig 2010; Craig 2005; see also inter-linked website E03] which can engender a feeling of warmth within us. Autogenic practitioners will be aware that warmth is
embraced in both the second and fifth standard exercise [e.g. ‘Both Arms are Warm’, and ‘Solar Plexus is
Warm14]. Warmth is a key factor in mindfulness; the Chinese symbol for Mindfulness embraces two aspects:
heart and mind. This helps us to recognise that mindfulness that is not heartfelt is not mindfulness.
Transformation towards sukha is not possible unless our Autonomic Nervous System has a basic background
of PSNS afferent activity most of the time.
The increased PSNS afferent activity will facilitate various other wholesome modalities such as:
 Dana Paramita
 The inter-linking of the Eight-fold Path
 Well-Being.

In recent years several Autogenic students have found the formulation “My Solar Plexus is Warm” problematic. Some
have found the expression “My Inner Being is Warm” (while focusing in deep to the upper abdomen) experientially to
be both warming and nurturing. This can awaken a feeling of warmth and warm-heartedness within.
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When we are focused and in a meditative-type state, we are in a good condition to ‘Investigate
Phenomena’, one of the Seven Factors of Awakening. This may be, for example, in terms of a difficult
emotion that has arisen in us, or to reflect on the meaning of an autumnal leaf on its journey from tree to
ground (in terms of impermanence and inter-being).
Figure 5.4 links some of the modalities discussed above.
,

Figure 5.4
Some Neuro-physiological modalities in the paths of Inner Transformation to Well-Being

Comments on Figure 5.4
1.
2.

3.
4.

5.

6.

All aspects of the figure are inter-related in the direction of sukha and flourishing.
The background experience of many of us is one of suffering and duhkha due to the state of our mind
consciousness – which is being inflicted by the manifestations of negative / destructive seeds arising from store
consciousness. These afflictions cloud our mind and being; in themselves they are not our fault [Gilbert 2009;
2013] and may have their origins in the afflictions of our parents and ancestors. They may carry negative and
destructive archetypes (e.g. the Trickster).
Mental Training settles our body and mind through various modalities, including increased activity of our PSNS
afferents and wholesome homeostatic emotions (e.g. the experience of warmth) [Craig 2015; and see E-03].
The activity of the PSNS per se reduces negative affect and increases positive affect and Primary Process
Emotions (PPE) such as:
 CARE
 Wholesome SEEKING
 PLAY.
These PPE are grounded in such informational substances as oxytocin, which itself acts as an anti-dote to toxic /
negative emotions such as FEAR and RAGE. From RAGE / anger neo-cortically elaborated affects (or mental
states) such as jealousy, hatred, greed and ill-will towards others arise.
 Activation of such toxic seeds within store consciousness is inhibited by increased PSNS
afferent activity, as this increased PSNS activity has the effect of reducing any watering of
the negative / toxic seeds in store consciousness.
 In addition, they are not watered because Mind Consciousness is in a positive / nurturing /
compassionate and mindful state and so is not watering (by, for example, negative
ruminations) negative / toxic seeds.
 At the same time, the positive mind-state is watering the positive seeds in store
consciousness, resulting in the positive / nurturing seeds manifesting in mind
consciousness.
Positive Mental States and the watering of these wholesome seeds inter-are.
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Comments on Figure 5.4 continued
7.

The mind consciousness that thus arises facilitates:
 Self-Nurturing [Gilbert 2009, 2013]
 Our Reflective Function [Knox 2003 / 2012 pp 138-166]
 Self Realisation [Schultz, quoted by Wallnöfer 2014]
 Compassion for self……and others…….
 ……. and this will lead to an increased ability to give – in the Dana Paramita sense [see
web D2].

8. The above are linked in with Right View [Hanh 1998 pp 51-58; and the other seven of the Eight-fold path].
9. And hence the path towards wholeness.
10. In these ways, sukha arises.

5.5 Inner Warmth, Compassion (Karuna), and the Heart
Compassion for ourselves and others is crucial for the development of sukha, and is a fundamental
concept in Buddhist psychology, especially in the Mayhyana tradition. The original term is Karuna (Sanskrit).
Recurrent distressing ruminations and negative feelings are not compatible with well-being. For example, if
we are immersed in feelings of revenge and negative feelings towards others (as in the Toxic Trio), we will
not be in a wholesome or happy space.
The cultivation of karuna is facilitated by mental training – and emerges from changes in our whole
physiology and heart. Some years ago, Richard Davidson15 conducted some studies on compassion with the
help of Tibetan monks; the following paragraph relating to this research is fascinating.
When Richard Davidson, at the University of Wisconsin, first began studying
compassion, it was with Tibetan monks who were long term meditators. The monks were
told they were to wear a cap on their heads, and this cap would be embedded with
innumerable electroencephalograph (EEG) electrodes to measure their compassion.
When the monks heard this, they all began laughing. The researchers thought it was
because the cap looked funny, with all the electrodes, each connected to a trailing wire so
that the cap resembled a wild wig. The laughter of the monks wasn’t because of the cap,
as the scientist thought. The researchers had it wrong. A monk finally explained what
they had found so funny. “Everyone knows”, he said, “compassion doesn’t arise from the
brain. It comes from the heart.”
Doty 2016; p 9516
; “the
What are we to make of this? In Chinese the symbol for mindfulness is of interest –
upper part means ‘now,’ and the lower part means ‘mind’ or ‘heart’ ” [Hanh 1998 pp 64-65]. This implies
that heart and mind inter-are. It also implies that the current western term of the Sanskrit word smriti as
mindfulness is misleading and rather left brain; in other words, a better realisation of the original Sanskrit
term would be heart-mindful-ness; or to keep the original Sanskrit word. Or, in order to keep this in mind,
use the term Compassion-Smriti.
Compassion and concern for others can arise when we are feeling at ease – and is associated with
increased PSNS afferent activity and activation of our CARE and nurturing circuits [Craig 2015; Panksepp
1998]. It is difficult for karuna to arise when we are feeling tense or anxious.
Tension in the body is associated with the fight and flight response and the inter-related increase in
SNS efferent and afferent activity. This affects the heart, and reduces what is called Heart Rate Variability
(HRV). On the other hand, when we are feeling at ease (with axiomatically increased PSNS activity), our
Heart Rate Variability increases. Thus, feeling in harmony, compassion, CARE circuits and our heart inter15
16

Richard Davidson is a professor of psychology and psychiatry at the University of Wisconsin – Madison.
See also e.g.: Davidson & Lutz 2008.
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are. The Tibetan monks were right. Yet as with mindfulness, it is best to see karuna in terms of the interbeing of mind and heart.
In ethically based Autogenic Training, we can inter-link some of the above modalities, as shown in
Figure 5.5A.
Autogenic
Standard
Exercise
SE 1

focus

Neuro-physiological correlates
and comments

Further comments

Heaviness in
limbs

Relaxation of muscles
associated with decreased SNS
efferent and afferent activity
and increased PSNS activity.

SE 2

Warmth

SE 3

Heart [heart beat

PSNS activity increases as SNS
activity goes down; this leads to
dilatation of subcutaneous
capillaries in the skin, resulting
in a feeling of warmth.
As the Autogenic sequence
progresses, there tends to be
an increase in PSNS activity, a
reduction in SNS activity, and
the associated slowing of heart
rate.
Focusing on the breathing has
been a skilful means in
meditative practices going back
millennia.
This can bring about feelings of
deep inner warmth – as a result
of the increased PSNS activity
(see SE 2 above).

Rosa suggests that in the AT state the trainee will
discover heaviness as the muscles relax and there is
nothing left to hold them up. In other words, the
heaviness is an interoceptive modality that we
gradually realise with mindful awareness [Rosa 1973
pp 41-48].
In addition, increased PSNS activity will facilitate
activation of the homeostatic emotions such as
warmth and hence the warmth afferents [Craig 2015;
and see E-03].

calm and regular]

SE 4

Breath

SE 5

Solar Plexus
Warm

SE 6

Forehead cool
(Forehead cool
& clear)

Neck Shoulders
Heavy
I am at peace

On-going muscle relaxation
Potential for real-isation of
deep harmony within.

This will also be associated with an increase in Heart
Rate Variability17 [HRV]. PSNS activity facilitates
activation of CARE and nurturing circuits. Hence
increased HRV interlinks with Karuna.

As the breathing slows with the Autogenic process,
the outbreath may unconsciously be extended. An
extended outbreath is particularly associated with
increased HRV.
Many students of AT find the Solar Plexus phrase
problematic and rather medical. An alternative that I
have found helpful for myself and AT students is:
 My Inner Being is Warm.
This is a lovely phrase (and simultaneously of course a
Personal and Motivational formula), and links in with
compassion and warm heartedness.
 A quality in ancient Chinese philosophy
that was / is regarded more highly than
any other is Jen: Human Heartedness.
After deep settling of the body [cf. Calm Abiding
Meditation – Tulku 1998; Hanh 1998 e.g. pp 24-27],
SE 6 brings our attention to the forehead (and the
frontal lobes). This can facilitate a transition to Insight
Meditation for experienced practitioners.
Tension is often associated with tense muscles in the
neck and shoulders.
Inner well-being can result in an increased focus, and
ability to focus on, the Present Moment. This in turn
facilitates a realisation of the inter-connectedness of
all things (Inter-Being – Hanh 1998 e.g. pp 24-27].

Figure 5.5A
Autogenic Standard Exercises, Warmth, Compassion and Well-Being

Figure 5.5B is a reframing of Figure 5.5A from a neuro-physiological perspective hinting at some of
the underpinnings of karuna.
For this reason, the term “Heartbeat calm and regular” is physiologically not exactly accurate. In view of this, I now
prefer the term “Heartbeat calm and steady”. [An alternative and physiologically correct phrase would also be: “my
heartbeat is regularly irregular”; but this is not recommended as it can imply a negative.]
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Figure 5.5B
Some neuro-physiological underpinnings of Karuna and Mindfulness
Comments on Figure 5.4B
i.
ii.

iii.

iv.
v.

Mental Training brings about changes within the body.
Hypervigilant and anxiety states (essentially bodily states) are both associated with increased SNS
efferent and afferent activity; and in turn the increased afferent SNS activity is associated with
distressing / negative / toxic emotions (and with reduced Heart Rate Variability – HRV). Such
affects are not conducive to feelings of CARE, concern for others and mindfulness.
These distressing bodily states begin to settle with mental training, which is associated with
increased PSNS afferent and efferent activity. This axiomatically increases positive and nurturing
feelings / affects (via the Left Anterior Insular Cortex –Craig 2015].
At the same time, breathing will slow down, HRV will increase, and these factors will affect the
mind and our overall mental state. Heart and Mind inter-are.
As a result of the above bodily changes, our mental state flows in the direction of:
 CARE and nurturing
 Mindfulness
 A growing awareness of the inter-relatedness of all things; in scientific
terminology, this is increasingly being called The Systems View of Life18 (or deep
ecology) [Capra and Luisi 2014 – e.g. pp 1-15].

The relatively recent scientific re-acceptance of the inter-relatedness of all things and the
networking that goes with this is not in itself new. There have been on-going paradigm shifts (between
mechanistic understandings of life / the cosmos, contrasting with an inter-related perspective) in the world
of science / natural philosophy / philosophy going back centuries. In the 1950s there was a return shift
towards a mechanistic perspective of the world following the elucidation of the structure of DNA. Yet this
18

This contrasts with the left brain dominated analytical thinking that gradually replaced more holistic views
in Europe some three to four hundred years ago which had gradually emerged with towering figures such as
Galileo Galilei, Francis Bacon, Rene Descartes, and Isaac Newton [Capra and Luisi 2014 pp 19-34; McGilchrist
2009].
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shift failed to take account of the discoveries earlier in the 20th century of quantum physics and, for
example, Heisenberg’s uncertainty principle. Implicit in Heisenberg’s work was the realisation that the
observer has an effect on what she or he is observing [Capra and Luisi 2014 e.g. pp 65-77; Bizony 2007;
Hawking 1988]. Albert Einstein was himself well aware of the inadequacy of a mechanistic perspective:
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
Plato, more than two millennia earlier, had suggested that we live in a “prison” of delusion in his
simile of the cave [Plato: The Republic]. The “optical delusion of consciousness” is what leads to the
mistaken belief that we have a permanent separate self – and this deluded construct that we have such a
separate self can manifest in the toxic trio. The toxic trio can arise particularly when we are feeling
threatened or anxious, and neuro-physiologically this will be related to increased SNS efferent and afferent
activity. Meditation, Mindfulness and Autogenic Training facilitate PSNS activity and the reframing that goes
with this (see for example Figures 5.4, 5.5A and 5.5B). These will all, in their own way, help us to widen “our
circle of compassion to embrace all living creatures and the whole of nature in its beauty”.
6. Epilogue: Moon, mountain and butterfly
All concepts, all ideas regarding duhkha and transformation, while they can be useful, in some ways
miss the point; while they remain in the realm of concepts / ideas, they are not realised. Realisation goes
beyond words and is experiential.
As Thich Nhat Hanh says, the real jewels of life are around and within us all the time, if we tune into
them and become mindful. Concepts of having a permanent separate self dissolve in the realisation of the
inter-linking of all things; the (heavy) elements within us arose out of collapsing stars, and for all beings
these elements return to mother earth in due course – from where they continue in the eternal bio-dance
of nature.
All things inter-are; we inter-are with the moon, the mountain, and the butterfly. Each moment has
the potential to be real-ised.

The butterfly counts not months, but moments,
And has time enough.
Rabindranath Tagore
Fireflies (1928)
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Appendix l
The Four Noble Truths19
[Adapted from D8: Duhkha ll]
Note that in this appendix the Pali term dukkha is generally used rather than the Sanskrit term Duhkha

The central tenet of Shakyamuni’s teaching is that we have within us the means to develop skilful
means for dealing with the inevitable distress, sorrows and duhkha20 of life. The four noble truths succinctly
summarise the foundations for Buddhist psychology, which are briefly reviewed below.
1. There is dukkha
There is no escaping pain, impermanence and death. These are facts of life. There are many temptations in
modern life to ignore / deny that dukkha is intrinsic to life. There are of course also many joys and wonders
in life – and these can be experienced potentially in each present moment. Yet it is essentially through
acknowledging dukkha that we can grow in a spiritual sense by developing skilful means for dealing with it in
ourselves and others.
2. Having acknowledged that there is dukkha, the second ennobling truth
is to realise that many aspects of dukkha are created by us / within us through ruminations,
craving and negative thinking; this is the essence of the second arrow
The second arrow is not our fault in that this is the way our human minds tend to operate – yet once we
become aware of the root causes of such suffering we are in a position to transform it by mindful means.
The Second Noble Truth is the origin, roots, nature, creation, or arising
(samudaya) of suffering. After we touch our suffering, we need to look
deeply into it to see how it came to be. We need to recognise and identify
the spiritual and material foods we have ingested that are causing us to
suffer.
Hanh 1998; pp 9-11
In other words, when we look deeply into our suffering we may begin to realise that some of it results from
our own (present) mental state, and some has its origins in our ancestors. In this connection, the following
can be relevant:
o The intake of toxic nutrients (e.g. in the form of unwholesome advertising, vicarious
violence (e.g. in books / films) etc. These toxic nutrients are some of the roots of our
suffering.
o Our ancestors will also have ingested toxic nutrients, will have suffered, and will have
passed these down to us [Hanh 2001; e.g. pp 30-34]. Part of our suffering will reflect
the suffering of our ancestors – and may manifest itself in similar Procedural Learned
Tendencies to those our ancestors developed. We need to reflect on these deeply;
no blame; and in time we can transform these negative handed down seeds that
have been trans-generational21.
o Our own negative ruminations (about the “first” arrow – i.e. the initial / apparent
cause of our suffering).
.
19 Figure 1 the related website D9 [Duhkha III : Reducing duhkha – Experiential Modes, Mindfulness and Intuitive Working Memory]
gives a succinct summary of the Four Noble Truths from a somewhat different perspective.
20
Sanskrit: Duhkha
Pali: Dukkha. In this appendix the Pali word is generally used.

Also note: our ancestors will also have passed down to us positive seeds such as nurturing, CARE, and good-will – and
these in turn may manifest in us as positive Procedural Learned Tendencies. We can continue to water these positive
seeds in ourselves and others.
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Note that the implication of what Thich Nhat Hanh is saying here is that while dukkha is a fact of life (1
above), it is we ourselves that often create the most distressing aspect of dukkha by allowing the second
arrow to penetrate us (through negative ruminations), or by what we mindlessly “consume”. It is important
that when reflecting on these areas we do so with compassion and kindness to ourselves, our parents, and
their on-spring.

3. The third ennobling truth inter-is with the first two.
It is summarised by Thich Nhat Hanh as follows:
The cessation of suffering by refraining from doing the things
that make us suffer.
Hanh 1998; p 11
Here Sakyamuni is indicating that it is often we ourselves who create the most painful suffering, in essence
because this is how our minds work. In making this deduction, we are gentle with ourselves and do not
judge ourselves negatively [see also web-page D1 regarding Mindfulness and Mindful Living]; rather, we
acknowledge that this is the default position of the human mind (i.e. that our mental processes such as
negative ruminations produce much of our suffering / the second arrow). As indicated above, the basic
Buddha teachings also embrace joy and wonder.
The Buddha did not deny the existence of suffering, but he also did not deny
the existence of joy and happiness. If you think that Buddhism says,
“Everything is suffering and we cannot do anything about it,” that is the
opposite of the Buddha’s message. The Buddha taught us how to recognise
and acknowledge the presence of suffering, but he also taught the cessation
of suffering.”
Hanh 1998; p 11
There are many toxins in modern day life that we may well not realise are toxins, and yet they can cause
deep suffering. In order to reduce our suffering, we therefore need to look deeply into our own lives and
own perceptions, and those of society; only then will we be in position to use skilful means to reduce this
human distress. At the same time, we can ask: “Is the modus operandi of ourselves, and present day society,
wholesome?”
The four truths are of course all inter-linked, and especially the second with the third. Linked in with the
second arrow are two closely related phenomena:
a. The origin of dukkha can also be seen in terms of our human tendency of Tanhã, which can
be translated as craving [Teasdale & Chaskalson 2011 p 103]. This is in the sense of, for
example, craving that things are not as they are; and craving for unwholesome things that
do not add to our or others’ Well-Being.
b. Interlinked with dukkha is the inter-linking / inter-dependence of all things. This is
sometimes described as Dependent Origination or Dependent Co-arising [op cit p 104]. In
the west we have grown up to see ourselves as independent beings / agencies, and the
world in terms of causation; of x resulting in y. The eastern view is based on the insight that
everything inter-is. You cannot make an apple pie from scratch without having first to create
the cosmos.
This inter-linking is beautifully captured by Francis Thomson:
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All things my immortal power
Near or far
Hiddenly,
To each other are linked,
That thou canst not stir a flower,
Without troubling of a star.
Francis Thomson
c 1990

4. The fourth ennobling truth embraces the actual path /way
that enables us to realise Sukha.
We can see this as having three related parts:
i.

On the one hand, giving us the mental energy to refrain from our in-built habit-energies
that cause so much suffering.

ii.

Through a growing awareness of the Interdependent Co-Arising nature of all things, our
perspective and view changes and this allows us to develop our skills, practice, and
mindfulness.

iii.

This awareness of Interdependent Co-Arising also links the concepts of impermanence
and non-self.

In classic Buddhist teaching this involves the Eight-fold path, which embraces mindful / wholesome
approaches to life. These are:









Mindful View
Mindful Thinking
Mindful Speech
Mindful Action
Mindful Livelihood
Mindful Diligence (effort)
Mindfulness
Mindful concentration.

These eight are usually described in terms of “right” livelihood etc. However, the word “right” can be
misleading. The essence of the above eight is an appropriate / wholesome approach to life that will
facilitate Well-Being and reduce our and others’ suffering. This is the meaning of right mindfulness. Hanh
indicates that in this context “right” implies “straight”, “upright” and “not bent or crooked”.
 “wrong mindfulness means that there are ways to practise that are wrong, crooked,
and unbeneficial” [Hanh 1998 p 11].
The Buddhist path is essentially experiential, not theoretical. That is, we each have to work out / discover
our own wholesome path through our own experience. Otherwise we may be following a theoretical
concept that is not wholesome for us. In this sense Autogenic Training is similar to this ancient eastern path;
each Autogenic practitioner develops the right authentic path for themselves – and this allows for SelfRealisation [Schultz / Wallnöfer 2014]; the bed rock for Self-Realisation (and for the Eight-fold path) is a
regular (daily) mental training that allows for para-sympathetic afferents to become the default
physiological modality within us [see also C12, D10; E-03; E-04].
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Linked themes in this Autogenic Dynamics section of the web-site

A9

Emotions, Well Being and Immune Function: Awe and Shame as modulators of Being – for good or ill

B1
B3 Part I
B3 Part II
B6
B10
B11
B17
B19
B20

Bears, Imagination, and Well-Being
The Origins of Affect and Affective Neuroscience – and the misplacing of Affect in the Neo-cortex
Emotional Operating Neuro Circuits – a brief introduction to Panksepp’s model
Perceptions, Flowers, and Reality
Snakes, Conditioned Stimuli, and Equanimity – Approaches to treating mind-body disturbances
Distressed Mind-Body-States to Inner Tranquillity – from Negative Ruminations towards Well-Being
The Window of Affective Tolerance – Reflections on Childhood Stressors and some Clinical, Psychological and Personal
Implications (based on Ogden)
Reflections on a Secure Base – Bowlby, Ainsworth, Attachment and Well-Being
Separation Distress – Neuro-physiological reflections on developing a Secure Base

C7
C12

Being in touch with our Feelings – Hemispheric Integration (includes the concept of affect labelling)
Presence in Mind – Autonomic Afferents and Well-Being

D1
D2
D3
D4
D8
D9

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
Duhkha II: The Second Arrow and Sympathetic Afferents
Duhkha III: Reducing Duhkha: Experiential Modes, Mindfulness and Intuitive Working Memory

D10
D11

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

Glossary /
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Glossary
Afferents
(correctly speaking
afferent nerves)
Autonomic
Nervous System

Buddhist
Psychology

Changing the Peg I
Adapted from Ross
2010

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) Afferents are of particular importance – see
below.
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. So 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, 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 move from the SNS to the
PSNS [e.g. Benson & Klipper 1975].
In this series of papers relating to duhkha (and sukha), it is helpful to distinguish between Buddhism, and
Buddhist Psychology.
We focus on Buddhist psychology for various reasons, including:
 it’s inherent wisdom;
 the fact that Carl Jung recognised it as one of the profoundest psychologies ever developed by a
human being; and
 that in recent years / decades western based research has been found it to be an effective means
for reducing human distress [Kabat-Zinn 1990; Teasdale & Chaskalson 2011].
In contrast, any -ism it potentially a danger to well-being if it develops a (rigid) dogma. In the context of
religions, rituals that may only develop after the death of the founder may become hindrances to human
flourishing and well-being.
Thich Nhat Hanh said this well when he wrote (paraphrasing): “A man with a gun can kill a number of
people; a man with an ideology (an -ism) can kill millions.”
A concept from Buddhist psychology. It is suggested that negative mind states, including both destructive
and negative emotions, can best be overcome by changing our inner mental state to one of a positive
emotion / affect (Hanh 1998 p 207-209). This switch in our mental state is called changing the peg.
 Interestingly, Spinoza developed a similar concept in which he stated that we can only
overcome a negative affect not by reason alone, but by reason-induced-emotion (Spinoza
1677; Damasio 2003 p 11-12; Ross 2005X p 30-34).
 Studies in neuro-science support this concept; positive affects tend to act as anti-dotes to the
informational substances associated with such negative mind states as anxiety; grief; and anger
(Panksepp 1998; Ross 2005X p 31-32).
In addition:
Meditation, and so by extrapolation the AT state, activates the Left Frontal Lobe (pre-frontal
i.
cortex - PFC) region of the brain; this in itself reduces amygdala activity (especially fear / anxiety
circuits) and in dissipates any pre-existing negative affect (Davidson 2003B pp 212-338; Ross
2006A);
ii.
Mental training (e.g. Meditation / Autogenic Training) changes the dynamics of the autonomic
nervous system so that there is an increase in parasympathetic nervous systems afferent activity
that is lateralised to activate the left anterior insular cortex [Craig 2005; 2015]. This is associated
with an increase in positive affect such as CARE and nurturing [Craig 2015; Panksepp 1998]. This
may actually be the neuro-physiologically underpinning that results in the activation of the left PFC
referred to in (i.) above.

Changing the Peg II/
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Changing the Peg II
Adapted from Ross
2010

Changing the Peg lll

Dependent Coarising

“Changing the peg” is a Buddhist metaphor for the concept of dealing effectively with negative mind states /
afflictions. In rural / nomadic societies, if a peg (e.g. a tent peg) became rotten or damaged, it would be
replaced by a carpenter with a new and wholesome peg. In the same way, if we are suffering from a
negative / unwholesome affect, it can be overcome by replacing it with a positive wholesome affect – in the
context of Meditation and Mindfulness.
This concept was echoed by Spinoza who suggested that we cannot overcome a negative mind state / affect
simply by reason or rational thought, but rather by “reason induced emotion” (Spinoza 1677; Damasio 2003;
Ross 2005X Part 7).
In modern Affective Neuro-science, Panksepp notes that activation of, for example, the CARE-circuits can
release informational substances (such as oxytocin) that act as antidotes to the FEAR- and RAGE-circuits.
Thus, we could say that, by extrapolation, Panksepp’s research supports this ancient concept of changing the
peg.
Changing the peg can also give us new insights and a new meaning to life.
What are the implications of the above for society? And what are the implications for Autogenic Training?
 Unresolved anger, negative mind states, and ill will towards others are toxic states that will be
associated with mal-molecules [Ross 2010], increased SNS (efferent and) afferent activation and
the negative / distressing / dysfunctional emotions related to such activity.
 If we do not let go of such disturbed mental states, they will damage us as they become internal
stressors [Sapolsky 2007; McEwen 1998; McEwen & Lasley 2003; also see Ross 2010 p 260].
 Films, plays and books that portray feelings of ill-will and violence are problematic in that they can
feed the negative and destructive wolf within [Plato c -340 -BPE; Fredrickson 2009 – p 179 (A
Cherokee Story)]. There is concern that this may lead to increases in SNS afferent and associated
toxic emotions.
 Intentional Off-Loading Exercises [Luthe – OLE] deal with negative mental states; this may be
helpful and wholesome if it releases the distressing states and enables us to let go of them [see for
example Dibs / Alexine 1964].
 However, such OLE should be viewed, it seems to me, as short term strategies. If we are still
needing to Off Load e.g. anger about the same matter several months later, this suggests that the
exercise has become counter-productive. Anger OLE can activate RAGE circuits in unhelpful ways.
Thich Nhat Hanh has severe reservations about such approaches. In the context of Anger Offloading there may be a tendency to strengthen the anger seeds in our “Store Consciousness”
[Hanh 2001 pp 73-75] and thus feed the negative wolf within.
 If we are angry about a parent / ex-partner, then in the long run compassion and understanding
for them and us will neuro-physiologically diminish and overcome ruminating negative affect.
 There are other wholesome approaches to negative affect that do not involve the Luthe type Off
Loading Exercises. These include:
 Affect Labelling
 Positive Affirmations
 Replacing an ill-will feeling in ourselves with positive mantras for self and
others [e.g. Yogananda, Paramahansa 1981].
 Reframing: if someone has upset us / abused us, it is at heart a reflection of
their own unresolved suffering. They need our compassion and understanding.
 Reframing is neuro-physiologically greatly superior to repression in terms of
Affect Regulation [Gross 2002; also see Ross 2010 p 253-268]. (Note that if we
suppress something important from e.g. our partner, our blood pressure goes
up; more surprisingly, their blood pressure also goes up [Butler et al 2003; and
see Ross 2010 p 255-258].)
 Positive reframing and the activation of our own CARE and PLAY circuits will be associated with eumolecules [Ross 2010], and increased PSNS afferent activation and the associated positive
emotions that go with this [Craig 2015].
 Changing the Peg facilitates, for neuro-physiological reasons, letting go; Oxytocin is an anti-dote to
fear and anger.
Also known as Interdependent Co-Arising; Dependent Origination.
A Buddhist term indicating that everything is inter-linked, and that nothing actually 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.
A more detailed description can be found in Interdependent Co-Arising.

Deus ex
Machina /
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Deus ex
machina
“God out of the
machine”
i.e. operating from
out-with the world or
cosmos

From Ross 2010
Glossary p 273

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

Ego Inflation

A term originally used in ancient Greek and Roman plays in which a “god” appeared towards the end of the
play to resolve the plot or miraculously sort out the human dilemmas that had been created in the play. The
term was used quite extensively by theologians during the 1960s.
Here it is used by IR specifically to denote a concept of God that is out-with the Cosmos. Some find such a
concept of God difficult to grasp.
Other concepts of God would suggest that God is embraced within the concept of the Cosmos; and cannot
be separated from it. The thesis that God created the cosmos does not solve the origins of God (so can be
regarded as part of the debatable concept of “God of the gaps”) [Though it is accepted that this may be
somewhat of a Left Brain way of looking at the matter.]
 Within nature there is something somewhat uncanny which we could call the life-force; the
ancient Chinese concept of Tao / Dao perhaps overlaps with this idea.
 At times in nature (or during other experiences) we may be overcome by a sense of awe and
wonder. Such numinous experiences are beyond understanding. [See also in this web series A9:
Emotions, Well Being and Immune Function: Awe and Shame as modulators of Being – for good
or ill.]
 The Eastern concept of the ‘divine’ within each one of us can be contrasted with the concept of
deus ex machina.
 The SEEKING and CARE circuits of mammals [Panksepp 1998] are the ground-rock, the archetypal
underpinnings, for nurturing, care, compassion, mudita and love. These are gifts beyond singing
about (see also generosity).
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 very 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. If we do
not find them helpful, this may be because our practice in not based on Right View.
As human beings, we do not have a permanent, fixed state. We could say that we are transient conscious
manifestations of the cosmos. Our emerging being at conception was the fruit of many interacting factors
since the big bang; and when we die our very atoms in due course will return to mother earth and become
part of the soil, flowers in springs to come, and clouds. The heavy elements that make up or bodies (e.g.
iron in our red blood cells) were created in the heat furnaces caused by long extinct disintegrating stars.
Any idea that we can be independent of the complex web of life and society is a misconception (false view,
cf right view.)
Ego Inflation can result from such false views. In Transactional Analysis terms, it can be reflected in the Life
Position I+; U- [Stewart & Joines 1987]. Such a Life Position can be equated with what we can call
hubrification of the ego, and is not compatible with Mindfulness or Sukha.
o Wholeness and compassion for self and others, in Transactional Analysis terms, is reflected
in the Life Position of I+; U+.
Ego Inflation is also a term used by Jung. In this context, Ego Inflation occurs when the ego identifies and
merges with an archetype – for example, the Hero. Other examples are identification with the Trickster
archetype, Mother archetype, or Father Archetype. The myth of Midas is a classic example of the potential
dangers of negative Ego Inflation.
“In the story /….”
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Ego Inflation continued

In the story of King Midas, everything the king touches turns to gold. At first this seems like a boon, for this power would
make him the richest man in the country. But turning everything he touched to gold would eventually make the king the
most spiritually and emotionally poor man there can be. How do you eat food turned into metal, find fragrance in a gold
flower, or receive love from a statue? More importantly, how do you follow God if your heart is full of greed?
This myth is about the dangers of psychological inflation. Psychological inflation occurs when an individual’s conscious
identity (ego and the persona) becomes merged with an archetype of the unconscious. That archetype could be the Self,
or God, as was the case with King Midas, or any of a number of other “positive” archetypes such as the hero, sage, savior,
healer, divine child, etc. People may also fall prey to an equally harmful negative archetype, such as the scapegoat, loser,
failure, victim, or pariah. These latter give rise to what is called a negative inflation.
Source: Jungian Psychology Series: Psychological Inflation on web:
http://jungstop.com/understanding-psychological-inflation/

The example of Midas, as indicated above, is instructive. We need to be wary of what we think we want. When
Midas was told that he could have one wish granted, he had of course answered that he wanted anything he
touched turned to gold. He became thirsty, and the water in his glass turned to gold as it contacted his lips…...
His beloved turned to gold the next time he caressed her.
A further quote from the Jungian Psychology series is instructive.
Both positive and negative inflations are postures adopted by the ego to deflect a humbling truth or forestall an
imperative for change. In alchemical terms, inflation is a defense against coagulatio, the process of coming down to
earth and experiencing life’s constraints and your own limitations. Ultimately, positive inflation is a denial of your
humanness in favor of an exaggerated superiority. Negative inflation, on the other hand, is a false or phony humility. In
both cases the ego is exalting itself, latching onto extremes in order to avoid and defend against a far more real and
painful truth. That truth is that you are human, incomplete, and fallible. You have missed the mark, and it is time to
make certain changes in your life.
Source: Jungian Psychology Series: Psychological Inflation on web:
http://jungstop.com/understanding-psychological-inflation/
The realisation of the inter-relatedness of all things is a good anti-dote to ego inflation [Capra & Luisi 2016].
Overcoming duhkha is not possible without embracing inter-being.

Eightfold Path
See Right!
Extinction
Adapted from Ross
2010

The Eightfold path outlined by Sakyamuni to enable humans to work towards Sukha.
For further details, see Right Eightfold Path.
A technical name for the reduction in intensity or complete deletion of a memory. That is to say, for
example, a fear that has been brought about by classical (Pavlovian) conditioning can become extinguished
(or at least greatly reduced) in certain circumstances.
Pavlovian conditioning associated with traumatic childhood experiences can, for example, lead to a pairing
in the brain of a tall dark male figure and FEAR. As an adult, this can become a major problem. For example,
for a woman with such pairing who falls in love with a tall dark man. Each time she comes close to him, her
FEAR circuits may be activated as a result of the Pavlovian pairing.
This is just one example of the development of deep duhkha as a result of childhood experiences – that may
go back for generations. Overcoming such traumas effectively will involve the extinction and re-appraisal
pathways.
 The neuro-circuits involved in extinction include the ventro-medial (cingulate) Pre Frontal Cortex
(vmPFC) pathways to the Amygdala (Gross 2002; Milad 2006; Delgado et al 2008; and Dobbin 2009,
personal communication).
 See Glossary Figure GF 3 under Re-appraisal for a schematic representation of these pathways.

Generosity /
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Generosity
Adapted from
D2 Dana Paramita on
website

Growth Mindset
In contrast to
a Fixed Mindset.

If we have a lot of money, and give a lot of it away, we are not necessarily being generous. Generosity
comes from the heart. If someone is in distress, or needs our help, and we give of our time and True
Presence, that is being generous.
Generosity in this sense is associated with Jen and what Shunryu Suzuki calls “big I”. This is in contrast to
“small I” in which we believe that it is us – that is, the feeling of “me, me, me” that is being generous. ”
[Suzuki 1970 pp 65-71]. Actually, all creation, all positive endeavours, have their source beyond us, which
some call Dao. A caring loving mother is a wonderful manifestation of cosmic generosity: yet without the
oxytocin circuits her CARE and nurturing dissolves.
We also need to be generous to ourselves, in the sense of giving time to be authentic and so enable
Self-Realisation [Schultz – e.g. in: Wallnöfer 2000; and see Appendix C of website article E-03]. Regular daily
practice of Mindfulness or Autogenic Training helps us to be truly ourselves: and if we are truly ourselves
what we give in terms of time and attention to others will become a great gift, being grounded in Jen.
A term developed by Carol Dweck [Dweck 2006] implying that basically, whoever we are, we can develop,
learn, and expand our potential. In this mind-state, we do not mind getting something wrong, as we can see
the bigger picture and see that we can learn from any error – and so we are in a win win situation. This is in
contrast to a Fixed Mindset in which, for fear of being wrong, we do not ask questions, and we assume that
intelligence is innate and cannot be developed. By not asking questions, we remain in a Fixed Mindset.
Below is summary of some of the distinguishing features of these two mindsets.
1.Intelligence is not fixed.
2.Brain connections can grow throughout our entire life – they are like muscles in that they grow with
appropriate use.
3.As we learn, the neuronal connections in the brain grow and get stronger.
4.Short term memory does not automatically become long-term understanding and knowledge.
 Connections in the brain depend upon on-going repetition and practice to become
established. It is this repetition and practice that allows long-term memory – and
deep understanding – to develop. Physical Exercise facilitates in establishing these
neuro-memory connections (Cotman 2007).
5.Success depends far more on effort and practice than on inborn-talent.
6.We all have far greater potential than was previously thought possible.
7.Our attitudes to Mistakes and Errors:
 Fixed Mindset: embarrassment, shame, giving up, feeling useless.
 Growth Mindset: “Let’s see where we went wrong – and learn from it.” [As
Professor G.J. Romanes used to say to his anatomy medical students: “The only
stupid question is the one you don’t ask”.]
8.Our attitude to Challenges:
 Fixed Mindset: “I can’t risk failing so I won’t try” [“Failure will make me look
stupid.”]
 Growth Mindset: “Life is full of challenges; I can only improve by embracing them.”
[“If I look stupid, that is not what matters: what matters is that I learn from this.”]
9.Be suspicious of praise: we are often our own best assessors – enjoy the feeling when you see when
and how you improve.

Habit Energy /
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Habit Energy
See also Hanh 1998;
e.g. pp 24-25; 45-48;
61-62;
Habit Energies can be
neutral, negative, or
positive

As we grow up, we take on certain patterns of behaviour and attitudes from our parents, teachers, and
ancestors. Some of these may be helpful, some may be neutral, and others may be dysfunctional. In
Buddhist psychology, these are termed Habit Energies, and overlap with Procedural Learned Tendencies and
Complexes.
In the context of habit energies, the image is sometimes given of a man on a horse; the man does not know
where he is going because the horse has a will of her / his own. The horse in this context is our habit energy
[Hanh 1998 pp 24-25]. Habit energies can influence us at an unconscious level and so lead to volitional
actions that may later perplex us – that is, we can be driven by these unconscious forces.
Complexes, in the Jungian sense, are forms of habit energies. These can be passed down to us by our
ancestors, and in turn we can pass down habit energies to our off spring. These may manifest in terms of
Procedural Learned Tendencies [Ogden 2009]. Negative habit energies can very easily be transmitted to our
children, starting when the baby is in the womb. Hanh suggests pre-marriage classes to reduce such
negative transmission.

Bringing a new life into the world is a serious matter. Doctors and therapists spend up to ten years to get a
licence to practice. But anyone can become a parent without any training or preparation. We need to create an
“Institute of the Family” where young people, before they have children, can go for one year to practice looking
deeply into themselves in order to see what kind of seeds in them are strong and what kind of seeds are weak. If the
positive seeds are too weak, prospective parents need to learn ways to water them in order to make them stronger.
If the negative seeds are too strong, they should learn ways to transform them, to live in a way that those seeds will
not be watered so much.
One year of preparation for getting married and starting a family is not too much to ask. Mothers-to-be can
learn how to sow seeds of happiness, peace, and joy, and avoid unhealthy seeds in their babies’ store consciousness.
Fathers-to-be also need to be aware that the way they act sows seeds in the store consciousness of their unborn
child….
Hanh 2001-TAB; p 32 with minor adaptation
For an introduction to the concept of watering seeds and store consciousness, see also:
D3: Store Consciousness and Watering our Positive Seeds

Some Habit Energies drive us into the doing mode, so we are for ever doing, planning, ruminating – and so
miss the present moment: the moon dancing behind clouds at night, or the cypress tree in the courtyard
[see web-article E-03].
Mindful approaches, which all embrace some form of meditation / mental training, can facilitate us in
addressing our habit energies: “Hallo Habit Energy; I know you are there”; we then can simply smile at the
negative Habit Energy – this will begin to de-potentiate its power over us [Hanh 1998 p 26].
Mental Training such as Meditation and Autogenic practice can become positive habit energies; and we may
then feel incomplete / something not right if we miss a session. The Partial Exercise “neck and shoulders
heavy”, and walking meditation, can become positive habit energies. These are linked in with the
experiential mode / Being Mode, and are interlinked with increased PSNS afferent activity.
Happiness can also be a habit energy. When we practice walking meditation, every step we take brings us peace
and joy. When we first begin to practice walking meditation, we may have to make an effort. We are not yet skilled at
it. But one day we begin to feel peace and joy quite naturally. We wonder, “Why was I always in such a hurry?” Once
we feel at ease with walking meditation and other ways of moving mindfully, they become a wholesome habit.
Hanh 2001-TAB; p 47

A woman in an Autogenic Training group some years ago came up with the Personal and Motivational
Formula of: “Nature Grounds Me”**. Allowing ourselves to be in the present moment, to be grounded in
nature, becomes a positive habit energy.
Forms of psychotherapy and Mental Training can facilitate in a re-wiring of our brains – and as a result of this
we can become less driven by such negative habit energies.
** Thanks to KC, a member of a 2013 group, for this lovely formulation.

Happiness /
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Happiness

A term often used by the Dalai Lama in his writings [e.g. Dalai Lama & Cutler 1998].

See also
Well-Being

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. It is also embedded in the American Constitution. The concept
of happiness raises many questions: for whom? What does it mean if our “happiness” is at the expense of
others?
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 be 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 more profound concept than pleasure.

Heart and Reason /
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Heart and Reason
After: Pascal,
Descartes, Damasio,
Panksepp and Craig

Pascal once said:
 “The heart has its reasons which reason knows nothing of.” [ODOQ 1962]
Our ANS afferents give us vital information about how the body is, and how it is responding, moment by
moment to events. Our thinking and reason is at times at odds with what our heart and body and guts are
telling us. Brain lesions that prevent this feedback from the body result in us making very poor and
unreliable decisions, as happened to Phineas Gage – as Damasio’s research shows [Damasio 1994; e.g. pp
212-217].
So actions we take when we do not listen to our heart are fraught with danger. In fact, our moods,
behaviours, and speech are greatly affected by what is going on in our bodies. There is no longer good
neuro-physiological evidence, if there ever was, to support Descartes:
 Cogito ergo sum – which itself is a translation of the French:
 Je pense, donc je suis
 I think therefore I am.
Blind reason and logic can lead humans and humanity down terrible paths.
On the other hand, following the urges of primary process emotions without mindfulness, compassion, and
a feeling of Jen can also result in disastrous outcomes.
We need to be aware of what is going on in our body. An understanding of the pathways of ANS afferents
and their lateralisation in the brain (and associated affect states [Craig 2015]) can give us greater insight into
the human condition and wholesome approaches to life – whether from the perspective of an individual,
teacher, parent, or therapist / counsellors.
Craig, regarding this matter, says:

Now, I no longer believe that idea (i.e. “I think, therefore I am”) is correct. On the basis of the evidence that I present in this book, I
now believe that I am a sentient hominid with, yes, advanced cognitive and verbal skills and with truly unique qualities of
creativity and inventiveness. But most fundamentally, I believe that I am a creature whose behaviour is still guided, as it
has been for eons, by emotional motivations that are accompanied by feelings, and it is these feelings that provide the
truest glimpse of “me”. In other words, I believe that
o “I feel, therefore I am,”
or more aptly, as I will explain, “I feel that I am.” By the end of this book, I hope you will understand this perspective
(whether you agree or not!), and why I believe it to be true.
Craig 2015 p xvii
The “emotional motivations that are accompanied by feeling” may include Procedural Learned Tendencies
and Habit Energies, for good or ill. The task of our journey through life includes transforming negative
energies / tendencies / archetypes into wholesome energies so that we can move in the direction of Sukha,
Well-Being and compassion for all.
A further reflection:
As Panksepp says, we should not be too hard on Descartes, as it is difficult to know what he really felt in an
age when saying the wrong thing could result in a bad outcome (as happened to Gallileo). Panksepp’s
reading of the matter is:
 “I feel, therefore I am”; ...... leading to
 “I am, therefore I am” [Panksepp 1998; p 309 and p 420 note 34].
Consciousness is beyond thinking about.

Heart Rate
Variability l /
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Heart Rate
Variability l

The heart rate varies slightly with breathing:

The inbreath is associated with slight speeding up of the heart (SNS modulated);

The outbreath with a slight slowing of the heart, brought about the influence of the myelinated
vagal (part of the PSNS) efferents (to the heart).
HRV increases when we are relaxed, and it is in effect an indirect measure of PSNS activity; the greater the
HRV, the more PSNS activity is going on in the body.
Longer outbreaths, which can be consciously induced, tend to increase HRV. For this reason, it is sometimes
suggested in breathing exercises / meditation that the outbreath is deliberately extended.
 In the context of Autogenic Training Standard exercises, this is probably problematic as a vital
element of the AT sequence is that we are not actively trying or striving to do / achieve anything.
 Some experienced AT practitioners sometimes, at the end of the standard sequence, may stay in
the Autogenic state and gradually allow the outbreath to be prolonged; on physiological principles
this would seem to be reasonable.
From a technical point of view for purists, HRV means that the heart rate is not exactly regular, rather it is
regularly irregular. For this reason, some have advocated the expression “heartbeat calm and steady” as the
third standard exercise, rather than the original: “heartbeat calm and regular”. In the spirit of the original
Schlutz concept, perhaps “heartbeat is rhythmically regular” would be more technically correct (though not
generally recommended during the initial training period).
 [Rosa 1973 pp 54-60 has an interesting and informative discussion on heartbeat and pulse].
 See also the Relaxation Response.

Heart Rate
Variability ll

As indicated above, increased HRV is an indirect measure of increased PSNS activity.
Anxiety, worry, and mental distress in general are associated with increased SNS activity, which axiomatically
results in increased afferent SNS activity to the Right Anterior Insular Cortex and an increase in negative /
distressing emotions [Craig2015].
Negative memories will have the effect of increasing SNS activity, and so reinforcing distressing feelings /
emotions.
An understanding of the significance of HRV allows us to develop skilful means for reducing distressing
feelings.
o Studies show that we can increase positive affect by inducing increased HRV. Such measures
include:
 Partial exercises such as Neck and Shoulders are Heavy. This, in the context of Autogenic
Training, will, for the practitioner, bring about the PSNS response (in a short space of
time) that is naturally produced by the full AT Standard Exercise Sequence.
 The Three Minute exercise. Focusing on the breathing in the middle section of the threeminute exercise allows the breathing to slow down and the outbreath to become
prolonged.
Dr Alastair Dobbin has demonstratedAED that we can increase HRV simply by enabling our
breathing rate to settle down to around 6 breaths a minute (i.e. one full in and out breath in
ten seconds). He goes on to demonstrate that then recalling a negative memory will reduce
HRV as the memory takes hold of our body with increased SNS activity. If we then again
focus on (slowing) our breathing, while still having in mind the negative memory, our HRV
will again go up, thus increasing positive affect.
 This is the basis of resilience. Resilience is the ability to bounce back
to positive affect after setbacks / disappointments.
This all means that an increased HRV can be the gateway to Well-Being and Resilience; and that we can each
develop the skill-full means to enter this gateway through mental training such as Positive Mental Training,
meditation, and Autogenic Training.
AEDMuch

of the above is based on Dr Alastair Dobbin’s and Sheila Ross’s application video to NICE: e-learning
module/NICE application. For further information regarding the Positive Mental Training approach, please
see: http://www.foundationforpositivementalhealth.com/

Ignorance I /
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Ignorance I

In Buddhist psychology, it is considered that the default outlook of human beings, if we can put it that way, is
based on a mis-perception of reality – and in this sense we are living in a state of ignorance. The basic
misperception is the assumption that we, that is each individual, have a separate permanent self.
Furthermore, we may assume that other animals, plants, and objects in the world and cosmos have a
permanent separate existence.
This assumption was seen as being false by Sakyamuni, who realised that flora and fauna, the ecosystem, and
the whole cosmos inter-is. That is, it can only really be understood in term of an understanding of
Interdependent Co-Arising.
This mis-perception means that axiomatically most of us grow into adulthood living and thinking with false
assumptions. This in turn results in a distorted view of the world; we can only develop Right View when we
realise Interdependent Co-Arising.

Ignorance ll

Ignorance is regarded as one of the toxic trio, the other two being craving and hatred / ill will towards others.
Ekman et al, in the context of the three toxins of the mind, have put it this way:

See also manas

Ignorance lll

The third, most fundamental affliction of the mind is the delusion of grasping onto one’s reified
personal identity as real and concrete. According to Buddhism, the self is constantly in a state of
dynamic flux, arises in different ways, and is profoundly interdependent with other people and the
environment. However, people habitually obscure the actual nature of the self by superimposing on
reality the concepts of permanence, singularity, and autonomy. As a result of misapprehending the
self as independent, there arises a strong sense of the absolute separation of self and other. Then,
craving naturally arises for the “I” and for what is mine, and repulsion arises toward the other. The
erroneous belief in the absolute distinction of self and other thus acts as the basis for the derivative
mental afflictions of craving, hatred, jealousy, and arrogance. Such toxins of the mind are regarded,
in Buddhism, as the sources of all mental suffering.
Ekman, Davidson, Ricard & Wallace 2005

Thich Nhat Hanh comments on Ignorance:
The Sanskrit term for ignorance is avidya, which means the absence of knowledge. This is the
absence of understanding. Because of our ignorance, or delusion, we water many unwholesome
seeds in our store consciousness. If we look deeply we can get some insight and transform these
seeds. As we continue to practise, our ignorance diminishes and our understanding increases…..
Hanh 2001-TAB pp 82- 83

Impermanence
and Non-Self
 “Impermanence
and non-self are
in essence the
same” [Hanh
2001-TAB p 71]

Neuro-physiologically, this will partly be because with mindfulness our mind becomes transformed towards
positive affect and the awakening of our nurturing CARE circuits.
Manas are rooted in Ignorance and delusion: the energy of mindfulness helps us to see beyond the surface
appearance of things and phenomena, and allows inter-being to penetrate our understanding and being.
In classic Buddhist teachings, impermanence and the concept of non-self are closely linked, depending upon
the domain we are reflecting upon.
 Impermanence is to do with the realisation that nothing in the cosmos, in life, is permanent;
everything is in the process of transforming from one state into another. The flower that we see has
emerged from a seed, and in a short space of time will be transforming from flower to seed – while
the petals return to mother earth. Impermanence is in essence how we perceive the matter from
the perspective of time.
 Non-self is the fact that nothing, no thing, has a (permanent) separate self. All things are made up of
other elements. The flower contains atoms / elements that were created in ancient stars. The
flower could not be without the sun, the clouds, the atmosphere, and the earth. So it cannot be
considered to have a separate self; it inter-is with the cosmos, just as we are. This is the aspect of
impermanence and non-self seen from the angle of space (and matter) [Hanh 2001-TAB p 71].
Thich Nhat Hanh gives a wave as an example of impermanence and non-self. In the historical dimension, the
wave is a wave; it is born, it grows, and then subsides (“dies”). In the ultimate dimension, the wave, as well as
being a wave, is also water and is part of the whole ocean; it inter-is with the ocean, and is not separate from
it.
These realisations can give us a new perspective on birth, life and death. If we live without this realisation, we
are in essence living in a false world created by misconceived thinking. Of course in one sense things seem to
be born, live, and die, and so death appears permanent. Yet this is being caught in the historical dimension. In
the ultimate dimension all things, all life, concepts and ideas are in in the process of changing from one state
into another [See also Hanh 2001-TAB pp 67-72].

Inner child /
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Inner Child

As small children, we are unable to modulate / control our own emotions, and we need a loving / nurturing
parent or other to settle us; this they can do by cuddling us in a wholesome manner. The physical contact and
warmth helps to settle our being.
o Small children do not have a sufficiently developed Pre-Frontal Cortex to allow them to settle their
disturbed emotions [Sunderland 2007; see also B19 and B20 on website scheduled for 2017].
Emotional distress is normally associated with increased SNS activity, and increased SNS afferent activity tends
to increase distressing emotions such as FEAR and RAGE [Craig 2015; Panksepp 1998]. The close warm
support of an adult (whose CARE circuits are activated) will switch off the child’s increased SNS activity and
replace it with increased PSNS activity; and the increased PSNS afferent activity is associated with positive
affect [Craig 2015].
As adults, we still carry within us our Inner Child. When as adults we become really upset or angry, it will often
be our Inner Child that is distressed – and this may be a re-activation of a distress that we as young children
experienced. This Inner Child is, just like a small child, unable to settle her / his own upset. The inner child
may feel upset, angry, anxious, ashamed and guilty.
So the nurturing Adult in us can pick up, in our mind, our hurt inner child and comfort and nurture her / him
just as we would our own children.
Thich Nhat Hanh, in his 2010 book: Reconciliation – healing the inner child – discusses such approaches in his
sensitive and wonderful way [Hanh 2010A].

Inter-Being

A term coined by Thich Nhat Hanh [Hanh 1998 e.g. pp 24-27; 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].
A fundamental aspect of inter-being is the carbon cycle – see Appendix ll.

Interdependent
Co-Arising

Jen

Also known as Dependent Origination; Dependent Co-arising.
A Buddhist term indicating that everything is inter-linked, and that nothing actually 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. 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.
In ancient China, there was a quality that was considered higher than any other. It was not, for example,
courage, or beauty, or perseverance. It was Jen, that is, Human-heartedness [see, for example, Watts 1995;
page 25].
We can get more in touch with the sacred and human-heartedness within each of us by mental training which
facilitates our CARE / nurturing circuits, and activates our positive emotions through the increased activity of
our para-sympathetic nervous system afferents. Jen can emerge from Mindfulness.

Karuna /
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Karuna
(Sanskrit; usually
translated as
compassion)

Karuna is usually translated as compassion. In the Mahayana tradition, it is seen to complement insight. In this
view, both karuna and insight are required for enlightenment [Keown 2003 p 138]. There is an image of the
two complementing each other, just as the two wings of a bird are necessary for flight.
Hanh sees karuna in the context of love, compassion, joy and equanimity [Hanh 1998 p 169].
The second aspect of true love is karuna, the intention and capacity to relieve and transform suffering
and lighten sorrows. Karuna is usually translated as “compassion,” but that is not exactly correct.
“Compassion” is composed of com (“together with”), and passion (“to suffer”). But we do not need
to suffer to remove suffering from another person. Doctors, for instance, can relieve their patients’
suffering without experiencing the same disease in themselves. If we suffer too much, we may be
crushed and unable to help. Still, until we find a better word, let us use “compassion” to translate
karuna.
To develop compassion in ourselves, we need to practise mindful breathing, deep listening and deep
looking……
Hanh 1998 p 172

The development of karuna can be facilitated by mental training such as meditation and Autogenic Training;
these facilitate in watering the positive seeds / emotions within us – including our CARE and nurturing circuits
[extrapolating from the work of Craig 2015 and Panksepp 1998].

Manas
Manas is best seen
in terms of a
Buddhist metapsychology that
represents an
aspect of mind in
terms of metaphor
that helps us in our
quest for meaning
and understanding
of life and the
human condition.

Manas is a fundamental concept of Buddhist psychology, and is interlinked with the concept of afflictive seeds
in our Store Consciousness. Manas arises as a result of ignorance and delusion, and a failure to understand the
inter-dependent nature of all things. As a result of this ignorance, we see ourselves as having a separate
permanent self; we discriminate everything into concepts such as “me” and “not me”.
Manas can be considered as being in the delusional domain between mind consciousness and store
consciousness [Hanh 2010 pp 54-59]; the essence of manas can be described as a “store for the attachment of
self” [Hanh 2001 p 91]; this includes attachment to concepts such as “me” and “mine” [see also Ekman et al
2005].
Manas is the energy of ignorance, thirst and
craving…….
Hanh 2001-TAB; p 91
This is of significance as it implies there is a specific (negative) energy of manas, that results in craving; this can
then manifest as ill-will towards others. It will be energised by a mal-adaptive SEEKING system.
There is a danger that the ego-dominated “me / mine” perspective will actually prefer to stay in ignorance; and
to consciously or unconsciously deny Interdependent Co-Arising.
The energy of manas also leads us to think that we can have pleasure without suffering; we think we can avoid
paying attention to the suffering of our inner child; all of us, to varying degrees, have a hurt inner child within
us (as adults).
One of the main reasons we avoid our inner child is because we’re afraid of suffering.
This is because between store and mind consciousness there’s a part of our
consciousness called manas that leads us to seek pleasure and avoid suffering. Manas
is the basis for our illusory belief that we have a separate self. We suffer because of
this discrimination and delusion in manas.
Hanh 2010A p 53-54
Manas work day and night, and in this respect, overlap with unconscious processes which are on-going also
when we sleep (and are interlinked with Jung’s concept of archetypes, especially in their negative / destructive
manifestations).
Day and night/
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Manas continued

Day and night, manas discriminate things: “I am me. That is you.” Pride, anger, fear, and
jealousy – mental formations that are based in seeing ourselves as separate – all arise from
manas. Because manas is filled with delusion – craving, fear, and clinging – it does not have the
capacity to touch the realm of things-in-themselves. It can never touch the realm of suchness of
store consciousness.
Hanh 2001-TAB; p 92
We can touch the realm of “things-in-themselves” any moment of any day if we become one with the present
moment; in that moment we embrace inter-being, and therefore move out of the grasp of manas.
However, whilst in the grasp of the me-centric-dominated perspective, we can never see things as they are; we
are in the world of false assumptions.
Manas can be seen as the default position of the un-enlightened mind22. In this sense, manas is not our fault.
 Manas is associated with a part of Store Consciousness which has as it were been taken over by it –
and is perfused with the idea of a permanent ego-centric self (self-centred) which grasps onto
concepts of “me and mine”. This me may be at the expense of the other / others. As a result,
afflictions such as hatred, ill-will towards others, and craving arise.
 These seeds of affliction can be watered by society, by advertising, and by habit energies that have
been transmitted by our ancestors.
Manas is inevitably bound in with the Toxic Trio, and is generally associated with negative affect, which will
further water the seeds of affliction in our Store Consciousness. However, the fundamental aspect of manas is:
a) one of delusion and ignorance, and so an inability to see the inter-relatedness of all things and
b) of craving and attachment to whatever it latches on to: “…. manas is blind, blindly following
whatever seeds it latches onto in the store consciousness, whether they are wholesome or
unwholesome”23 [Hanh 2011 p 112].
This means that manas can attach on to not just negative seeds, but also positive seeds and affects. Being
attached to positive seeds is not necessarily in itself wholesome, in that this is in the context of delusion and
the idea of a separate self; so manas is imprisoned in a state of separateness and discrimination, the opposite
of inter-being. Manas can lead to fanaticism.
The nature of manas is delusion, ignorance, and discrimination. It is imprisoned in its
delusion and its craving for duration and satisfaction. Manas seeks to satisfy craving, even when
doing so might be unhealthy.
……Sometimes we cling to what we believe in so much that when the truth comes and
knocks at our door, we refuse to let it in. This kind of blind conviction of our own beliefs –
fanaticism – is the enemy of practice.
Hanh 2001-TAB; p 113; and p 110 respectively

This type of blind belief is illustrated in a classic, tragic Buddhist story / teaching. A father who lives with his
little boy goes away for a few days. When he returns, he finds his home has been burnt down by bandits, and
he finds the charred remains of a small boy. He carries the charred remains of this small boy around with him
for months. He believes that the charred remains are those of his son. Actually, his own son had been
captured by the bandits, and some months later the son escapes. He returns late one night to his old home,
which his father has now rebuilt. He knocks at the door, calling to his father to let him in. His father angrily
replies: “go away, you rascal; you are no son of mine – he died months ago”. The young boy knocks at the door
again and again, but each time he receives a similar reply. Eventually the boy goes away, never to return [after
Hanh 2011 pp108-111].
Our beliefs can be false. A good question is always: “Are you sure?”; “Am I sure?”. The Four Agreements of the
Toltec wisdom [Ruiz 1997] can be summarised thus:
 Be impeccable with the truth
 Don’t take things personally.
 Don’t make assumptions.
 Do your best.
We often make assumptions, which we assume are true. We often take things personally. If someone says
something unkind to us, or is angry with us, it is usually because they are already suffering inside themselves; so
they need not our rejection or wrath, but rather understanding and compassion.
Manas and Duhkha /
22

No judgement
“Smother love”, where a parent is purporting to show care and nurturing yet is not allowing the child to develop. This may be the
result of the parent’s own needs – and is not based on real CARE or a mature development of Theory of Mind.
23
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Manas and
Duhkha

In Buddhist psychology, ignorance and delusion are fundamental causes of duhkha. It follows naturally that
manas and duhkha are closely connected. Figure GF 1 shows some of the links between manas, store
consciousness and mind consciousness.

Glossary Figure GF 01
Manas, Store Consciousness
and Duhkha
Comment on Figure GF 01
1. Ignorance and delusion underpin Manas, which can be considered to take over Store Consciousness.
2. As a result, Mind Consciousness is affected because the inputs from Store Consciousness have already
become distorted.
3. The inputs from our five senses can water the afflictive seeds in manas / the part of store
consciousness that has been taken over by manas, such as pride, anger, jealousy – as indicated.
4. These then manifest consciously in Mind Consciousness as distressing / toxic affects, giving rising to
duhkha.
5. These negative conscious feelings then can further water the afflictive seeds in Mana / Store
Consciousness.
6. These afflictive seeds are sometime called:
 Internal Formations or
 Knots or
 Fetters.
7. Such Internal Formations result in persisting duhkha.
8. “They have the power to bind, to incite, to drive, to push” [Hanh 2001 p 92].
9. They can become very ugly and collective – as in political mass movements. Jung discussed the
danger of such Collective Unconscious movement in the context of European History during the
1930s.
10. Inciting, binding movements are at present being felt in Europe and North America (November 2016).
11. “The strength of our internal formations pulls us along. That is the seed of craving with attachment.
‘Attachment’ means grasping tightly, clinging blindly” [Hanh 2001 p 93].
12. Clinging blindly is typical of such afflictive mass movements.
13. Manas is closely interlinked with transgenerational negative habit energies that are modulated
through epigenetic processes.
14. The fundamental delusion / ignorance relating to manas is a lack of recognising the inter-dependent
nature of all things – sometimes now called, within enlightened scientific circles, The Systems View of
Life [Capra & Luisi 2016].
There are anti-dotes to such afflictive seeds and negative manas, at least on the personal level – as discussed in
the next section: Manas and Sukha.

Manas and
Sukha /
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Manas and Sukha

As discussed above, manas and related negative habit energies cause a great deal of pain and suffering to
humans; yet the default position of humans is that we do not realise this because we live in societies and a
world that, generally speaking, is ignorant of inter-being and the Systems view of Life.
As a result of the delusion of a separate self, manas refracts incoming sensory inputs in toxic ways – see Figure
GF-01 above. However, Store Consciousness, which contains neutral, positive and negative seeds, can be
transformed.
The greater the blindness of manas, the greater the blindness of the sense organs. When
manas opens itself and becomes more accepting, the six consciousnesses also enjoy openness
and acceptance. That is why it is called “the ground of wholesome and unwholesome.” In
order to transform manas, we have to transform our store consciousness, which holds all the
seeds that are the base of manas.
Hanh 2001-TAB; p 104
Manas cannot become open and “more accepting” if our body-mind continuum’s default position is increased
SNS activity; this will militate against social engagement [Porges 2013] and the neuro-physiological basis for
such concepts as interdependent co-arising and interbeing. In other words, increased SNS24 afferent activity
will be associated with on-going delusion.
Mindfulness is to do with watering and nurturing the seeds within our store consciousness so that wholesome
seeds flourish and toxic / negative seeds dwindle. Meditative disciplines do this at a neuro-physiological level,
and not primarily at a thinking / cognitive level. In other words, heart-mindfulness (Smriti) can allow the earth
of store consciousness to be the base for the germinating and flourishing of our wholesome seeds. In the
following extract, Hanh has just mentioned that manas is indeterminate, by which he means it is, in itself,
neither wholesome nor unwholesome; this means manas can be transformed.
The veil of ignorance that covers manas is the tendency to discriminate between self and
non-self. Indeterminate means neither wholesome nor unwholesome. This means there is a
possibility of transformation from clinging and discriminating to letting go and nondiscrimination. The transformation of manas can happen because it is indeterminate. The
earth can give rise to thorns or brambles, but it can also give rise to fragrant fruits and
flowers.
Hanh 2001-TAB p 105
Through Mindfulness, sorrow and duhkha can give rise to “fragrant fruits and flowers”. Glossary Figure
GF-02 illustrates some of the above dynamics.

Glossary Figure GF-02
Skilful Means, Store Consciousness, and Sukha
Comments on Figure GF-02 /
24

For health, we obviously need a balanced Autonomic Nervous System with the SNS sometimes being dominant and
sometimes the PSNS being dominant. However, if our prevailing affect is negative (toxic), then our default position can
become SNS dominant – and this will result in the activation of manas as indicated in Figure GF-01.
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Manas and Sukha
continued

Comments on Figure GF-02
i.
ii.
iii.
iv.
v.
vi.
vii.
viii.
ix.

Manas and
Tathata
Tathata:
Suchness
 “The thing in
itself”

Manas and toxic afflictions can be transformed.
Figure GF-02, in contrast to GF-01, illustrates some of the skilful means by which this can be done.
Meditative type practices transform our physiology, so that our default position can become one of
increased PSNS afferents.
This facilitates wholesome primary process emotions such as CARE circuits [Panksepp 1998] and
social engagement [Porges 2011].
Incoming sensory inputs, such as hearing and vision, can now be integrated in a mindful way, rather
than activating negative complexes and habit energies.
As a result, these inputs water the positive and nurturing type seeds within us, which manifest in
mind consciousness as wholesome mental formations.
These then in turn further water the positive seeds within store consciousness and act as anti-dotes
to negative / toxic seeds within store consciousness.
In this way, duhkha diminishes, and Sukha arises.
In order to maintain these transformations, life-long practice is a suggested way.

The above section on manas was going to be the concluding section, until I came across a further description of
manas that I have found illuminating.
We can see manas as a connecting route (wire) or transmission route between Store Consciousness and Mind
Consciousness that inherently distorts the seeds that have been activated in Store Consciousness.
Manas is like an electrical conduit between the store consciousness and the mind
consciousness, but because its nature is obscured, it distorts the electrical signal, the
information, passing between the store consciousness to the mind consciousness. When
 is able to touch the seeds in store consciousness directly, without the
mind consciousness
distortion of manas, it is capable of touching the realm of suchness.
Hanh 2001-TAB p 121-122

Suchness is tathata, the “thing in itself”; i.e. no distortion. Manas distorts because its realm is that of delusion,
of assuming a permanent separate self, and thus not being able to realise the inter-related Inter-Being nature
of all things. Manas is as it were the default position of the adult human mind in most of us most of the time. As
a result, our perceptions of the world are distorted, as though by poorly reflecting mirrors.
We have the potential to realise the true nature of things, their tathata, their suchness.
Figures GF-03 and GF-04ATAB below illustrate the above dynamics.

Figures GF-03
Distorting effect of Manas
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Comments of Figure GF-03
1) In this Buddhist meta-psychology, an event (external or internal) triggers a seed in our Store
Consciousness; before it becomes conscious in Mind Consciousness, it has to pass through manas.
The domain of manas is one of distortion because manas is ignorant of, and blind to, the nature of
reality, of inter-being. Manas tends to discriminate: me and mine cf. the other. Manas is interlinked
with toxic affects such as greed and ill-will towards others.
2) Negative ruminations will add to the distorting of manas, as will anxiety and FEAR and negative
emotions which tend to be associated with increased SNS afferent activity.
3) Thinking and purely cognitive approaches cannot change these dynamics because the problems lie
deep down at the base (i.e. Store Consciousness; for example, in the associated fear and anxiety,
anger, and craving.) [See also Hanh 2001TAB : Transformation at the base.]
4) The base can only be transformed by Experiential approaches which embrace the Being mode rather
than the Doing Mode.
5) Manas is a main cause of us not being able to see the thing / person in itself / herself / himself
(Tathata).
6) The true nature of Tathata is that each object, each phenomenon, is interlinked with all other
phenomena.
Figure GF-04ATAB below indicates that we can enter the realm of Tathata through Mindful practices.

Figure GF-04-ATAB: Legend
CARE: CARE circuits
PSNS: Para-Sympathetic Nervous System
SC: Store Consciousness

Figure GF-04ATAB
Transformation at the Base and the Realisation of Tathata

Comments on Figure GF-04-ATAB
a)
b)
c)

d)
e)

f)

As indicated in the comments in Figure GF-03, we cannot change the distorting nature of manas by
purely thinking / cognitive / or driven-doing (Segal et al 2013) modes.
Transformation can only come about by changing the underlying conditions of Store Consciousness,
so that the positive seeds are watered and given nutrition; this will allow them to flourish.
This involves a transformation of our underlying physiology, which cannot be brought about by purely
cognitive (in this context, purely thinking) means, and so cannot be brought about simply by Mind
Consciousness.
These dynamics are illustrated in the GF-04-ATAB figure.
Mind Consciousness is somewhat like a gardener who takes good care of her / his soil (Store
Consciousness). If the soil is enriched with wholesome compost and watered judiciously, then the
positive seeds will germinate and flower in Mind Consciousness.
The gardener cannot make the flower bloom or the fruit form and ripen; yet the gardener can
provide the conditions for these transformations by paying attention to the soil [Hanh 2001 pp 104107].

g)/
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Comments on Figure GF-04-ATAB continued

g)

Meaning
Adapted somewhat
from Ross 2016

Meaning is
underpinned by our
SEEKING system.
“This harmoniously
operating neuroemotional system
drives and
energises many
mental
complexities that
humans
experience…… and,
in the presence of a
sufficiently
complex cortex, the
search for higher
meaning”
[Panksepp 1998 p
145]

Meditative practices allow us to transform the base of our being, and is associated with the watering
of positive seeds (in Store Consciousness) and a reduction of the potency of negative (afflictive) seeds
(such as hatred and greed).
h) This will be associated with increased CARE and PSNS afferent activity; and related Social Engagement
[Porges 2011].
i) These transformations are associated with an increased ability to see / experience “the-thing-initself” – and Awakening (Seven Factors of Awakening).
j) In time this can result in Store Consciousness becoming the domain of Great Mirror Wisdom [Hanh
2001 p 107].
k) Autogenic Training (in the sense of regular, on-going, practice), in common with other meditativetype practices, will tend to dissolve manas. This is not as a result of ignoring disturbing /distressing
affects – rather by embracing them in the sense of Rumi in his poem ‘The Guest House’, and as a
result of the physiological changes that occur as a result of regular experiential practice [See also:
C12, D3, and E-03].
Meaning, and the meaning of life, may differ from one human to another. Meaning is to some extent
determined by our family, social and cultural mores. Can meaning having a wider connotation than this? Is
there a potential universal type meaning to life that could be acceptable to all humans whatever our
background or ethnic origins?
 Sakyamuni was not content with the meaning of life in the well-to-do family into which he was born.
Eventually he went to seek meaning from various gurus and from various disciplines, and gradually
developed a specific “middle way” with meditative and mindfulness practices; he thus became awakened
– and so the Buddha. Some would argue that his insights into the human condition and suffering have
universal value for all humans.
 Frankl was brought up in a western culture, and his experience in concentration camps led him to the
recognition that meaning is vital for our survival and wellbeing. Those inmates that lost all meaning
tended to give up and die (sic). He challenged the prevailing perspective of “What do I expect from life”
with the much deeper: “What does life, what does the cosmos, expect from me?” (Frankl 1946; p 98).
Such a question stems from a dawning realisation of the inter-relatedness of all things, and in this respect,
is a Buddhist type concept.
 Jung felt that meaning was central to health; and that the modern (even in his day) medical model
excluded such concepts. He saw one of the main purposes of our lives was to move from an ego-centric
perspective in which we see ourselves as separate individuals to one in which we acknowledge both the
positive and negative qualities within us, confront our shadow (which may well include some of our
negative qualities), and become whole through the union of opposites (the Transcendent Function). The
Self was the name he gave to the whole of the psyche, which embraces both the ego and unconscious
processes which will include the shadow. The unconscious itself includes both a personal unconscious and
the collective unconscious. The Collective Unconscious embraces and includes universal archetypes25 /
symbols, which may manifest in the dreams of humans – whatever our ethnic origins.
 This process he called Individuation; by acknowledging and coming to terms with our whole psyche,
including repressed parts, we can become whole and the unique person that we are: and from this
stance play our unique role within our family and society. Individuation thus links in with perspectives
of inter-relatedness and wholeness, and is the antithesis of an ego-centric or ego-bound perspective.
Consumerism is essentially an ego-bound perspective – e.g. from the perspective of the ecology / wellbeing of our planet.
.




Jung felt that the experience of the numinous was a possibility for all of us; and that this linked in with
what he felt was a spiritual dimension that is part of our nature.
The following extract may help to shed further light on Jung’s perspective:

The reproach levelled at the Freudian and Adlerian theories is not that they are based on instincts, but that they are
one sided. It is psychology without the psyche, and this suits people who think they have no spiritual needs or aspirations.
But here both doctor and patient deceive themselves. Even though the theories of Freud and Adler come much nearer to
getting at the bottom of the neuroses than any earlier approach from the medical side, their exclusive concern with the
instincts fails to satisfy the deeper spiritual needs of the patient. They are too much bound by the premises of nineteenthcentury science, too matter of fact, and they give too little value to fictional and imaginative processes. In a word, they do
not give enough meaning to life. And it is only meaning that liberates.
Jung 1932; para 496
Meaning continued /

25

See also Leighton 2012.
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Meaning
continued
Ordinary reasonableness, sound judgement, science as a compendium of common sense, these certainly help us over
a good part of the road, but they never take us beyond the frontiers of life’s most commonplace realities, beyond the merely
average and normal. They afford no answer to the question of psychic suffering and its profound significance. A
psychoneurosis must be understood, ultimately, as the suffering of a soul which has not discovered its meaning. But all
creativeness in the realm of the spirit as well as every psychic advance of man arises from the suffering of the soul, and the
cause of the suffering is spiritual stagnation, or psychic sterility.
Jung 1932; para 497
 Here Jung is suggesting that part of mental dis-ease is the result of a loss of meaning. If we are in
severe pain, we may also suffer from loss of meaning. Depression, which will often occur with the
stress of chronic and persistent pain, is also associated with loss of meaning. If we can find some
meaning in life, despite chronic pain, we may be able to cope with the chronic pain much better.
 Jung is also saying, I think, that suffering, in the context of mental dis-ease, is the lot of humans
whenever we have lost a sense of meaning; yet out of this suffering new meaning can be born. We
could reframe this by saying that if we are able to work through our suffering, it will over time form
good “compost”, as a result of which new shoots of creativity and wholeness will spring up [after Thich
Nhat Hanh].
Ernest Rossi’s work embraces ideas of imagination, creativity, and developing meaning and insight through a
Four Stage model of psychotherapy, which may include a crisis, and the coming together of opposites (e.g.
Rossi 2002 pp 42-71, including Figure 2.11 on p 68: The four-stage creative process in psycho-biologically
oriented psychotherapy). The significance of this is that meaning can be an emerging property of certain forms
of psychotherapy and of meditation; Rossi gives space for meditative type reflections during the
psychotherapeutic sessions.
From the perspective if Sakyamuni, suffering and loss of meaning stem from ignorance and delusion; in
particular, the failure to embrace and take on board the meaning and implications of Interdependent CoArising.
Meditation l
Adapted from
Ross 2010

A mental practice in which we focus, for example, on a particular object, phrase, or physiological process (such
as breathing). Some aspects of the Standard Exercises in Autogenic Training can be seen as being close to some
forms of Meditation. In the west, we have tended to think of Meditation as one entity. However, there are
many different Meditation traditions and disciplines, and it may be helpful to briefly quote Goleman on this
matter:

……To overhear that conversation would have been eye-opening for anyone who thinks of meditation as a single, vaguely
defined Zen-like mental exercise. Such an assumption is akin to thinking of all cooking as the same, ignoring the vast variation
of cuisine, recipes, and ingredients throughout the world of food. Likewise, there are dozens of distinct, highly detailed
varieties of mental training – too loosely lumped together in English under the term “meditation” – each with its own
instructions and specific effects on experience……”
Goleman; 2003; p 5
According to Kabat-Zinn (1994 p. 81), there is no exact word for meditation in Pali (the original language of the
Buddha); however, a word that is often used in this context, bhavana, has a most interesting meaning:
“development through mental training” (Kabat-Zinn 1994 / 2004 p 81).
Please note that the above quote from Goleman 2003 implies that it is impossible to give a balanced
overview of Meditation in just a few paragraphs. This Glossary entry focuses in particular on Meditative
practice from the Buddhist traditions.

Meditation II /
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Meditation ll
Adapted from Ross
2010

Thanks to Sue
McLennan for her
helpful comments /
suggestion re this
Meditation l & ll
entry.

Other sources
include:
Pollard 2004;
McLennan 2006

Some authorities state that there are basically only two types of Meditation:
 Calm Abiding Meditation and
 Insight Meditation (e.g. Tulku 1998).
Lutz et al (Lutz 2008) compare Focused Attention (FA) and Open Monitoring (OM) forms. Examples of FA
would include focusing our attention on a candle or the breath; this practice calms the mind, and can be
equated to Calm Abiding Meditations (Samantha Bhavana – more “concentrative techniques”).
o Aspects of AT Standard Exercises overlap with this form: for example, when we focus on heaviness in
the limbs or our breathing (IBM).
In OM we do not focus on any specific idea or process: rather we become aware and monitor what is going on
in the mind, without judgement and without getting hooked on the thought or emotion or feeling: we become
the witness of these inner mental conscious occurrences (as we do in AT). OM type practice is used in
Vipassana Bhavana traditions (more “mindful techniques”) and forms part of the Meditation in Kabat-Zinn’s
Stress Reduction programme (Kabat-Zinn 1990) and the Mindfulness Based Cognitive Therapy for Depression
(Segal et al 2002).
o Aspects of Autogenic Standard Exercises (SE) overlap with OM**, as for example when we realise our
mind has wandered: we simply accept this without judgement and return to the SE.
Both FA and OM are associated with altered Pre-frontal cortex dynamics:
 Meditation increases Left Pre-frontal cortex activity. This is associated with increased positive emotions,
and can per se act as an anti-dote to negative / toxic emotions [see also Craig 2015].
 Meditation increases activation of the anterior cingulate cortex and dorso-lateral Pre-frontal cortex
(Cahn and Polich 2006; Davidson 2003A; 2000). This is in keeping with recognition that meditation
facilitates reframing / re-appraisal [Gross 2002; see also Reflective Function and Self-Realisation.
 The inference of this is that this activation will facilitate reframing / re-appraisal.
 These positive dynamics probably also occur in Autogenic Training.
** As already indicated, this is not to imply that AT does not also overlap with FA. Sue McLennan points out:

“I feel that AT is more a mindfulness technique than a concentrative technique. If we only focused on heaviness in the limbs there
could be an argument made for it to be Calm Abiding (FA). However, we are moving our awareness to different parts of the body
and as our awareness is often described as 60/40 split**, there is an awareness of other sensations in other parts of the body or
awareness of thoughts/images/emotions etc. (i.e. Mindful type OM) as well as passive concentration on the heavy limb.”
Sue McLennan (e-mail on 12.12.2009 - with slight adaptation; and further adaptation after discussion
on 10.XI.2016)
** this 60/40 split was taught when Sue did the Autogenic Training course for therapists c. 2004.

Meditation III
Meditation and
Autogenic Training /
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Meditation III
Meditation and
Autogenic Training

As implied above, Autogenic training can be seen to embrace Calm Abiding Meditation (Focused Attention) and
Open Monitoring.
Mindful Awareness (sometimes called Passive Concentration) is central to Autogenic practice, and involves:
o
o

Focused Attention on the exercise in question (e.g.: “my right arm is heavyW26). There is a mental
connection between the phrase and the focus on the relevant part of the body.
While focusing on, say, the heaviness part of the exercise, we may become aware of, for example,
sensations in other parts of the body (or feelings / emotions arising), and this too is part of Mindful
Awareness – and links in with the Open Monitoring discussed above.

In addition, the mind may wander – for example, a thought (e.g. about shopping), an arising emotion / feeling,
a bodily sensation (e.g. an itch).
o The Mindful Awareness now becomes the realisation that the mind has wandered; the focus of
attention is brought back to where we were before the mind wandered (or where we think we were).
o The realisation that the mind has wandered is part of the practice. We bring our focus of attention
back to where it was without judgement or criticism of ourselves. We simply accept that this is what
human minds tend to do, and ours is no different!
Some authorities suggest that in any AT session about 60% of the time we may be in Focused Attention, and
40% in Open Monitoring. This is helpful in that it allows us to realise that the mind wandering is common.
These percentages are of course simply statistical averages. On some AT sessions I find that my mind may be
wandering more or less all the time. At other times, it can be that my mind is in focused attention more or less
100% of the session.
Whatever the percentage split on any one occasion, an important aspect is that we do not judge or criticise
ourselves: we simply do the exercise.

Comment on the above reflections following further discussion with Sue Mclellan on 10.11.2016
Sue points out that that the terms Focused Attention and Open Monitoring come specifically from the Meditation tradition
and not from Autogenic Training. They are not directly comparable.
Focused Attention in Meditation may be on, for example:
a. A candle.
b. Breathing.
Whichever one it is, that is the focus for the entire meditation session. If the mind wanders, once realised, the attention is
immediately brought back to the candle (in a. above).
In Autogenic Training, the Focused Attention is subtly different from that in Meditation, in that:
o In AT, after the Focused Attention on e.g.: “Arms and Legs Heavy and Warm”, we transfer attention to
the next part of the exercise (i.e. the heart). So there is in AT a sequential switching of the Focused
Attention, which is very different from focusing on a lighted candle for say forty minutes, as pointed out
above.
o In AT, when the mind wanders, as with meditation on a candle, we return our focus to where we were
once we realise the mind has wandered (perhaps to a childhood memory).
o Yet in AT, especially during the training, after the session we make a written note of what happened,
and in this case this would include the childhood memory or emotions.
o In Open Monitoring Meditation, we simply note any thoughts / feelings / memories /emotions as they
arise in the present moment. [ Calm Abiding Meditation may be followed by Open Monitoring which I
think Tuklu may suggest can merge with Insight Meditation (see Meditation ll above - Tulku 1998).

W 22

Comment on the use of the word “my” in Autogenic Training Standard Exercises :

Wallnöfer points out that the use of the word “my” in the English Literature is contrary to the spirit of Schultz who felt that the
Autogenic process should be accompanied with a move towards “de-selfing”, which is a pre-requisite for letting go and developing our
Authentic Self. For this reason, it is suggested that the word “my” is increasingly omitted during the basic training [Wallnöfer 2014].
This is an important observation of Wallnöfer, and I have discussed this with Sue McLennan. Sue normally does not include the word
“my” in the Autogenic Standard Exercise sequence. With some clients, she may include the word “my” in the early sessions – if she
feels it will help them when she is initially and verbally going over the new Standard Exercise each week. But her handouts omit the
word “my” in this context. This is I feel an enlightened approach and paves the way for personal development – especially in terms of
non-attachment and the developing realisation of the inter-relatedness (inter-being) of all things.
Mental formations /

26
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Mental
Formations
See also Hanh 1998;
e.g. pp 73-75

In Buddhist meta-psychology, we all have positive, neutral, and negative seeds which reside in our Store
Consciousness. These will include seeds of FEAR, RAGE, Separation Distress [PANIC / GRIEF], as well as
Mindfulness, Compassion, Joy, CARE and PLAY. When these seeds are activated, they rise up to Mind
Consciousness where they manifest as conscious mental formations.

Store Consciousness can be equated with the basement of a house.

Mind Consciousness can be equated with the living room of our house.
When a feeling / emotion manifests in Mind Consciousness (i.e. as a mental formation), we accept and welcome
it whatever it is; then, with the energy of mindfulness, we can deal with it appropriately yet also at one removed
from it, as it were.
So, for example, if it is anger that has arisen, we do not pretend it is not there; yet we are not taken over by the
anger.
o We can distinguish the formulation “I am angry”, in which we may feel we are being overtaken (or
possessed) by the anger from:
o “Anger is arising in me”; or “Grief is arising in me”. In these two formulations, we are aware of the
feeling / emotion being there, yet with mindfulness we can see that we are not that emotion; the
emotion is a passing state [cf. “This too will pass” of the King and the Ring story].
Rumi’s wisdom in his poem the Guest House is the equivalent of the above approach:
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

Implicit in the Rumi poem is that we “welcome and entertain them all” with mindfulness.
If a distressing emotion / feeling arises, we recognise it and acknowledge that it has arisen. We can do this by
labelling the feeling: for example: “anger”; “frustration is here”. We thus name (silently to ourselves) the mental
formation as it arises. This in western psychology has been called affect labelling [Creswell 2007; see also C7 on
website: Being in touch with our Feelings Hemispheric Integration – including a reference to Affect Labelling].
We label it with care and nurturing – in this way it becomes mindful labelling and the mindfulness itself helps to
dissipate the distressing feeling / emotions. This is an aspect of changing the peg.
The Buddha suggested a practice called “changing the peg.” When a peg of wood is not the right size
or is rotting or in disrepair, a carpenter will replace it by putting another peg on exactly the same spot
and driving the new peg into the old one. If you have a mental formation arising that you consider to
be unwholesome, one way to practise is to invite another mental formation to replace it. Many seeds
in your store consciousness are wholesome and beautiful. Just breathe in and out and invite one of
them to come up, and the other seed will go down. This is called “changing the peg”.
Hanh 1998 pp 207-209
Hanh here is describing a mindfulness practice. Mindfulness is associated with positive emotions and the
increased para sympathetic nervous system afferent activity associated with positive emotion (such as CARE
circuits) [Craig 2015; Panksepp 1998].
In the context of Autogenic Training, we can do a brief or longer Autogenic sequence and allow the positive
wholesome state to replace the negative / distressing one.

Mindfulness /
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Mindfulness
Or better
translated as:
Heart-Mindfulness
[Hanh 1998 p 6465]

Adapted from Ross
2010 Glossary; and
E-03 on website - w

Mindfulness and
(Negative)
Mental
Formations
Based on:
Hanh 1998
Hanh 2010A

A Buddhist concept of being mindful and in the present moment; an “alert state of mind” (Keown 2003 under
smrti).
Kabat-Zinn provides a helpful introduction to Mindfulness and indicates that the term includes (at least) seven
key concepts, which embrace: Non-judging; Patience; Trust (developing a basic trust in ourselves); Beginner’s
Mind; Non-striving; Acceptance; and Letting go (equanimity). [See Kabat-Zinn, 1990/2005; pp 33-40]
Kabat-Zinn also gives this insightful definition of Mindfulness:
“Paying attention, in a particular way: on purpose, in the present
moment, and non-judgementally”.
Kabat-Zinn 1994 – p 4
A brief overview of Kabat-Zinn’s approach to Mindfulness can be found on the web-site www.atdlynamics.co.uk
D1.
In the context of the Buddhist psychology model, we have many seeds in our Store Consciousness: negative,
neutral, and positive. When these are watered, they manifest in Mind Consciousness as Mental Formations.
Store Consciousness can be likened to the basement of a house, while Mind Consciousness can be likened to the
living room of the house. If a seed of anger arises in us it will manifest as the mental formation anger: if this
happens, the skilful approach is to invite the mindfulness seed to manifest in our Mind Consciousness.
Whenever a seed, say the seed of anger, comes into our living room and manifests as a mental
formation, the first things we can do is to touch the seed of mindfulness and invite it to come up too. This
is mindfulness of anger. Mindfulness is always mindfulness of something. When we breathe mindfully, that
is mindfulness of breathing. When we walk mindfully, that is mindfulness of walking. When we eat
mindfully, that’s mindfulness of eating. So in this case, mindfulness is mindfulness of anger. Mindfulness
embraces and recognises anger.
Hanh 2010A p 11
Figure GF-04-MMEDA illustrates some of these dynamics (also compare with GF-04-ATAB).

Glossary Figure GF-04-MMEDA: Mindfulness embracing disturbing affects
Comments on Figure GF-04-MMEDA
i.
A seed of affliction (in this case Anger) is watered, rises up from Store Consciousness, and manifests in
Mind Conscious as the Mental Formation Anger.
ii.
At this stage, we invite up our seed of mindfulness, and it manifests as a Mindful Mental Formation,
which embraces the Anger, and takes good care of the distress caused by anger, just as a parent would
take could care of her / his distressed / angry child.
iii.
Mindfulness is associated with activation of our CARE circuits and increased afferent PSNS activity, and
this will, for example, have the effect of reducing the anger / RAGE circuits in the amygdala.
iv.
Such an approach is another example of Changing the Peg.
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Mudita

Sympathetic Joy [Salzberg 1995 p 119].
A Pali term, the root of which means: “to be pleased, to have a sense of gladness”; in the context of mudita, this
is directed at the positive situation / feeling of the other person.
“Rejoicing in the good fortune of another” [Keown 2003].
 If we immerse ourselves in the understanding of Interdependent Co-Arising, and compassion for all
beings, then mudita will emerge.

Numinous I

A term introduced by Otto (Otto 1917; 1923) to describe the mysterious / awe-some aspects of certain spiritual
experiences. Such experiences, it is argued, pre-date the development of an ethical or philosophical perspective
on life (and predate the formations of religions – see below). For full human development, both the numinous
and the ethical are vital. It could be argued that all of the great religions had their origins when the founder had a
numinous experience, or a series of numinous experiences.
The term was subsequently quite widely used by Carl Jung (Jung 1958; 1963A).

From Ross 2010
glossary p 285

Numinous II

Adapted from E-03 on
website (glossary);
and Ross 2010
glossary p 285;

The CED defines numinous as:
 Denoting, being or relating to numen; divine.
 Arousing spiritual or religious emotion. [Feeling might be a better word – IR; see Damasio 1994 p 143.]
 Mysterious or awe-inspiring.
Numen: a guiding principle, force or spirit. [CED 2003].
In our western culture many have a problem with certain words such as spiritual or religious as they may set in
motion in our minds set ideas and concepts that baffle us. It may be helpful to regard all religions and the beliefs
that go with them as secondary phenomena that are often divorced from the original experience. It seems to me
that we all have the potential to have a numinous experience; something that we feel is beyond the material
world; something we cannot fathom; something perhaps awe-inspiring. Such experiences may then be viewed as
an encounter with the Beyond; perhaps the Divine; the Mysterious.
o It is important to separate the actual experience with what is subsequently done with that experience,
which often, in reducing it to words and concepts such as God, ends up as a pale and inadequate
expression of the original (numinous) experience.
We can actually have a numinous experience while looking deeply at a flower; when sitting outside and looking at
trees, or mountains, or the stars. We do not have to go to the other side of the world for such experiences; they
are potentially here, right now.
As indicated above, Jung not infrequently used the term, and, in more recent times, it has been taken up by Rossi
(Rossi 2002; 2004)

Awe is one of the emotions that has been found to be particularly associated with well-being; see also
web-article: A9 Emotions, Well-Being and Immune Function: Awe and Shame as modulators of Being –
for good or ill.

If we are in the present moment with the Cypress Tree in a particular way, that may be the Dao.

Positive Mental
Training

A twelve week programme developed by Lars-Eric Unestahl* (see e.g. Unestahl 2006) in Sweden. It consists of a
series of twelve “tapes” **, which are given out to the subject: each tape is played once daily for a week, before
moving on to the next tape. The tapes start off with a basic relaxation sequence, but later moves on to the
development of a “mental room” to which the individual can return whenever she or he feels the need; this is a
safe place. Visualisation methods are also used: and it has been shown to be a successful approach to treating
depression and phobias – and for athletes to develop their peak performance potential. It is at present being
developed by Dr A.E. Dobbin and Sheila Ross in Edinburgh – in a clinical context – for NHS patients (Dobbin 2006 /
2009).
This programme is of great attraction to health providers as it is very cost effective.
*Unestahl, Lars-Eric. 2006. http://www.unestahl.com/eng_index.htm
[**The 12 “tapes” are in the format of 3 CDs, each with four sessions; other modalities now include …and an Ap.]

Procedural Learned
Tendencies /



The original programme developed by Lars-Eric Unestahl was actually a twenty week programme (source Dr A.E. Dobbin, Edinburgh).
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Procedural
Learned
Tendencies
(PLT)
Ogden 2009
This is a brief
extract form the
Glossary of E-03,
adapted for this
essay

As small children we are learning all the time; and we are learning how best to repond to the situation that we
find ourselves in. Our brains respond to different situations / different family dynamics in different ways, and in
terms of evolutionary perspectives this is an adaptive response. The adaptive response will be different in, for
example, the following examples:

If we are born into and spend the early years of our life in a war zone;

If we are an orphan;

If we are born into a stable society with wholesome values;

If we are born into a family where one or other parent is abusive;

If we are born into a family with caring / nurturing parents and siblings;

If our mother / father dies when we are young.
While the adaptive responses may be appropriate at the time of development, they can become fixed responses
/ Procedural Learned Tendencies – which may be very dysfuntional for us as adults. They can be difficult to unlearn. They overlap with Jung’s concept of complexes (e.g. Mother compex, which can manifest in positive,
neural, and negative ways); they also overlap with the Habit Energies described in Buddhist Psychology.




Pre-frontal cortex
(PFC)
Adapted from Ross
2010

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

Negative / dysfunctional PLT will tend to feed the negative destructive wolf within us [Fredrickson 2009
p 179], which is the equivalent to watering the negative seeds on our Store Consciousness. This will be
associated with negative / destructive Habit Energies.
On the other hand, wholesome and nurturing PLT will feed the positive wolf within, and so water the
positive and wholesome seeds within our Store Consciousness; this will be associated with positive /
nurturing / wholesome Habit Energies.

Anatomically, the anterior part of the Frontal Lobes of the brain, situated anterior to the motor and pre-motor
cortex. Divisions of the Pre Frontal Cortex (PFC) are complex.
 To simplify, and in the context of Autogenic Dynamics, the following is of relevance:
i. Negative and destructive emotions are associated with increased Right PFC activity, and increased
Amygdala activity (especially fear and anxiety modalities).
ii. Meditation (and so by extrapolation the Autogenic Standard Exercises), are associated with increased Left
PFC activity (see Essay 4, pp 147-148).
iii. Activation of the ventro-medial PFC (vmPFC) inhibits amygdala activity (extinction pathways).
iv. Activation of the lateral PFC inhibits amygdala activity (via vmPFC) (re-appraisal pathways – see Glossary
Figure GF 3 with re-appraisal entry).
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 1998; 2003; p
298). It is also crucial in healthy affect development of the infant/toddler – see Ross 2010 Essay 5 pp191192; 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 1998). 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 [see
linked website article: D9: Duhkha III – Reducing Duhkha: Experiential Modes, Mindfulness and Intuitive
Working Memory]. 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).

Reappraisal /
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Reappraisal
Adapted from
Ross 2010

Re-appraisal (reframing) is a specific psychological method which can be used to overcome previous negative
outlooks or affects. When undertaken in a relaxed frame of mind, as in therapeutic hypnosis (Rossi 2002), Positive
Mental Training (Dobbin 2009), or within an Autogenic Training session, it can be particularly effective (as a result of
the underlying neuro-physiology in these states).
Such experiential approaches to Affect Regulation are thought to involve dorso-lateral Pre-Frontal Cortex (dlPFC) to
Amygdala circuits via the ventro-medial (cingulate) PFC. Note the vmPFC to the amygdala pathways are also active
during Extinction (Delgado et al 2008).
Both re-appraisal and extinction result in diminished Amygdala activity, and thus in reduced fear [FEAR circuits] in the
context in which they are being carried out (i.e. the specific fear that is being addressed at that time – e.g.
authoritarian male figures).
Gross comments thus on re-appraisal: “…. reappraisal comes early in the emotion-generative process. It consists of
changing the way a situation is construed so as to decrease its emotional impact.” (Gross 2002; p 281).

Glossary Figure GF-05
Basic neural pathways of extinction and re-appraisal
After Gross 2002; Delgado 2008

Reflective
Function
[Knox 2012]

Comments on Figure GF-05
o Mental Training facilitates the neural pathway involved in extinction [Delgado et al 2008] and re-appraisal
[Gross 2002], as indicated.
o Such activation of the ventro-medial Pre-Frontal Cortex inhibits Amygdala activity in terms of, for example,
FEAR circuits.
o At the same time, such Meditative Type mental training facilitates the Reflective Function [Knox 2012] and a
wholesome perspective – and this relaxed state facilitates further reframing (reappraisal).
If we are stressed, our ability to reflect on matters with a clear mind becomes very difficult. As we become relaxed
with increased PSNS activity, our Reflective Function comes into its own.
Jean Knox discusses the Reflective Function in the context of psychotherapy. In terms of human development, the
Reflective Function is interlinked with the so called Theory of Mind, which is the ability most humans develop to
realise that other people and peoples see the world in a different way – and to do this with acceptance and
understanding (see Inter-Being and Interdependent Co-Arising).
As adults, our ability to use our reflective function and be always mindful of the implications of Theory of Mind is
crucial for the well-being of the individual and society.
For a helpful discussion on this matter, see Knox 2012 pp 138-166]
o See also Figure GF 1 above.

Relaxation
Response /
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Relaxation
Response
Extract from
Glossary in E-03
on web-site

In neuro-physiological terms, this can be seen as the opposite of the Flight / Fight Response (the Stress Response).
The Relaxation Response is associated with rest, repair, and recuperation – and increased PSNSRR activity, and was
studied extensively by Herbert Benson [Benson 1975/1988]. Benson’s original research showed that meditative type
approaches (which he re-named the Relaxation Response), resulted in, for example, reduced heart rate, reduced
blood pressure, reduced oxygen consumption, reduced muscle tension and increased alpha wave activity on EEG.
The modalities he studied for bringing about this response included:
 Transcendental Meditation
 Zen & Yoga
 Autogenic Training
 Progressive Muscular Relaxation
 Hypnosis with suggested deep relaxation and
 Sentic Cycles [Benson 1975 Table 2 pp 70-71; also see Ross 2010 pp 65-72].
RR

Resilience

It is curious that in his popular books Benson rarely if ever mentions the Parasympathetic Nervous System per se.
However, he does discuss in some depth the fact that the Relaxation Response (through meditative-type practices)
has been elicited throughout the ages: “The altered state of consciousness associated with the Relaxation Response
has been routinely experienced in Eastern and Western cultures throughout the ages” [Benson 1975 p 75; and pp 7498].
Resilience is a measure of our ability to bounce back to well-being despite adversity / setbacks.
Olympic athletes and many sports players exhibit this ability.
o The set back / upset will normally be associated with distressing feelings / affect and the associated
increased efferent and afferent SNS activity (and thus with reduced Heart Rate Variability).
o In addition, negative and traumatic memories (which will be associated with increased SNS activity and
primary process emotions such as FEAR and RAGE) can result in reduced resilience.
Settling the body by skilful means will settle the mind; this will be associated with increased PSNS afferent and
efferent activity, and with the positive affect that axiomatically goes with this [Craig 2015], and potentially the
activation of such primary process emotions as CARE and PLAY [Panksepp 1998].
These skilful means increase Heart Rate Variability.
See also Heart Rate Variability ll.
--------------------------------------------------Recent research suggests that resilient people are able to overcome distressing / stressful events and memories by
being able to off-set these with positive memories and affect [Dobbin 2016 – personal communication.] Part of the
Positive Mental Training programme has been shown to increase resilience by changing negative memory (networks)
to more positive ones. This concept in some ways overlaps with the ancient Buddhist concept of Changing the Peg.
In addition, mental training in general will facilitate our abilities to reframe negative memories in a more positive
light. [See, for example, Hanh 2001; 2011 pp 41-43.], and thus become more resilient.
Note:
a. Increased SNS afferent activity will generally be associated with negative / distressing memories that are
often associated with discriminative concepts such as “me” and “mine”, the toxic trio, and the domain of
manas.
b. Increased PSNS afferent activity will often be associated with positive / life-enhancing memories – and links
in with concepts of inter-being and interdependent co-arising.

Right in the context of the eight-fold path /
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Right in the
context of the
Eightfold Path

The Eightfold Path was described by Sakyamuni as the way we can embrace the Four Ennobling Truths, and consist of
the following:
 Right View
 Right Thinking
 Right Speech
 Right Action
 Right Livelihood
 Right Diligence (Effort)
 Right Mindfulness
 Right Concentration
Right in this sense means wholesome / mindful. This eightfold path will greatly help us to realise sukha. On the other
hand, each of the above can have a negative manifestation if it is based on ignorance / an unwholesome perspective,
in which case the result will be to increase our own and others’ duhkha.
Hanh clarifies the meaning of Right in the above contexts in this way:

“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, on beneficial. Wrong
mindfulness means that there are ways to practice that are wrong, crooked, and unbeneficial.
Entering the Eightfold Path, we learn ways to practice that are of benefit, the ‘Right’ way to
practice. Right and wrong are neither moral judgement 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 footnote 1.

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 interrelated 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.
Right View will embrace the Life Position of I+; U+ in Transactional Analysis terms [Stewart & Joines 1987: TA Today].

Second Arrow

There are, of course, many things in life that can result in us suffering. In Buddhist psychology the perceived cause is
sometime referred to as the ‘first arrow’. However, what can cause us to suffer deeply is not this, but rather what
our minds tend to make of this. For example:
 We may get a bad cold; and start to say to ourselves: “Why me? Why should this happen to me right now
at this important time in my life?”
 We may be irritated by someone at college, at work, or in the family – and embark on negative ruminations
about them in which we plot to get our own back – feeding the negative wolf within with hatred and ill-will
towards the other.
These are both example of our response (the second arrow) inflicting more suffering within us than the original
incident.
Autogenic Training, and other Mental Training approaches, can help us to prevent or deflect this second arrow from
penetrating.
See also linked article: D8: Duhkha II: The Second Arrow and Sympathetic Afferents

Self Realisation /

page

58 of seventy (Glossary pp 31-67)

 Ian R. F. Ross 2017; BAS www.atdynmaics.co.uk

D 11

Sukha
Paths of Well-Being, PSNS Afferents, and Inner Warmth: from Duhkha to Sukha

.

SelfRealisation
** Or perhaps
the two concepts
overlapped;
according to
O’Donovan,
Schultz and
Luthe met back
in the 1930s
[O’Donovan
1989 p 8]

Extract from
Ross 2016; see
also E-03 on
website.

A term used by Schultz which seems to very
much overlap with Luthe’s (later**) concept
of the Authentic Self.
In the context of Autogenic Training, Schultz
said:
o “In this sense our work leads towards the
highest goal of psychotherapy (the
highest stratum of existential values), to
self-realisation.” [Quoted by Wallnöfer 2000
– see also appendix C in website article E-03].

This implies an ethical dimension, and
overlaps with Jung’s concept of
Individuation, and overlaps with the concept
of Mindfulness.
Glossary Figure GF-06 illustrates the
development of Self-Realisation in the
context of neuro-physiological aspects of
Autogenic Training.
Glossary Figure GF-06
Autogenic Training and Self-Realisation
[Adapted from Ross 2016 G-12C]

Seven Factors
of Awakening

The seven factors can facilitate our path towards Sukha. They are:
 Mindfulness [see D1 in this web series]
 Investigation of Phenomena (including, for example, asking a leaf where it comes
from, and where it is going [after Hanh])
 Concentration
 Diligence
 Joy
 Ease
 Letting go (Equanimity).
These seven are well described by Hanh [Hanh 1998 pp 214-220]. It is of particular note that the seven
include joy and ease. If we are not able to be in the present moment, joy and ease will probably elude us.

Skilful means /
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Skilful means

In the context of mental training, these are the skills that we can develop:
o to reduce duhkha, suffering, and negative affect;
o to increase our resilience to adversity / setbacks; and
o to increase Sukha (flourishing).
Buddhist psychology is fundamentally about developing skilful means to reduce our own suffering and the
suffering of others. In this way, these skilful means are a pathway to Sukha.
Positive Mental Training, Meditation, and Autogenic Training all help us to develop these skilful means and
thus increase our resilience.
From the neuro-physiological perspective, the following are relevant.
o Mental distress is usually associated with increased SNS activity (efferent and afferent); and
increased afferent activity is relayed to the right anterior insular cortex and is associated with yet
more negative / distressing affect [Craig 2015]. Heart Rate Variability (HRV) will be decreased.
o Mental Training is associated with:
 Increased PSNS activity (efferent and afferent)
 Increased HRV
 Increased positive / life affirming affect (e.g. nurturing / CARE) [Craig 2015;
Panksepp 1998]
 Increased Social Engagement [Porges 2011]
 Increased positive affect in facial expression [Porges 2011 e.g. p 15].
o The skilful means will include:
 Short exercises such as Partial Exercise (Neck and Shoulders are Heavy); the
three-minute exercise.
 Focusing on the breath and reducing the breathing rate to around six
breaths a minute – and prolonging the outbreath.
 Regular Mental Training (daily).
 Refraining from watering the negative seeds within us and others.
 Mindfully watering the positive seeds within us and others [Hanh 1998;
Hanh 2001].
 Developing Mindfulness [see D1 on web].
 Developing Dana Paramita [see D2 on web].
o In effect, these skilful means result in our ability to change the peg [Hanh 1998; changing the peg].
We cannot overcome a negative emotion by thinking (reason) alone, but rather by “reason-induced
emotion” [Spinoza 1677; Damasio 2003 p 12].
 In order for us to be able to do this, we need to be in a relaxed state so that we can
affectively use our Reflective Function.

Smriti [Hanh],
or Smrti
[Keown]

(both
Sanskrit)

Smriti is the Sanskrit term for mindfulness, and is a fundamental concept in Buddhist teaching / psychology.
Smriti is included as one of the eight in the Eight Fold Path (to enlightenment – see Appendix above) and is
one of the seven in the Seven Factors of Awakening.
Mental Training facilitates the development of mindfulness, the Reflective Function, and Self-Realisation.

Sati: Pali

Sources
include Keown
2003; and
Hanh 1998 e.g.
pp 64-65



As mentioned in Section 5.5, mindfulness is a somewhat problematic translation and would be
better rendered as heart-mindfulness (or left as smriti / sati).
See also figure: Figure 5.5B and Figure GF4 in Glossary under Self-Realisation.

The term spiritual, as used here, does not assume a belief in God, gods, or any particular religious set of
beliefs. (See also deus ex machina). The following definition of spiritual I have found most helpful in my
(clinical) practice:
Adapted
“By spiritual we mean the needs and expectation which all humans have to find meaning, purpose and value
from Ross
in life: even people who are not religious have belief systems that give their lives meaning and purpose.
2010
Spiritual distress can hinder physical healing, and its identification may improve healing outcomes. Thus we
consider this a dimension relevant in holistic health care.”
Quoted from: The Department of General Practice (Edinburgh University); notes for 5th Year Medical
Students – 2002.
(Also see Frankl 1946 / 1984.)
A further interesting perspective on spiritual is given by Pollard: “Some people find spirituality through
religion; others find it through science, music, art or a connection with nature, while still others find it in their
personal values and principles. No matter how it is defined, this elusive entity describes the way we find
meaning, hope, comfort and inner peace in our lives.” (Pollard 2004)
Store Consciousness /

Spiritual
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Store
Consciousness
See also
Inner Child

In Buddhist psychology Store Consciousness represents feelings, emotions, and patterns of behaviour that
most of the time are unconscious – and so do not surface to conscious level.
Let us say we are looking out over the sea as the sun is setting; we may be overcome with a feeling of beauty
and gratitude. In this context, the sea and the setting sun are watering feelings of beauty and gratitude within
us that reside in our Store Consciousness – and the watering allows these seeds to rise up and manifest in
Mind Consciousness as positive mental formations [Hanh 2001 pp 73-75] – where we become conscious of
them.
o Each day of our lives we can water negative, neutral, or positive seeds within our Store Consciousness.
If we live in an unhappy family, work situation, or in a dysfunctional country then negative seeds can be
watered every day – and they will arise as mental formations in our Mind Consciousness – for example, as
FEAR, RAGE, feeling abandoned and guilt. On the other hand, whatever our situation, we can decide to water
our positive seeds such as nurturing, generosity, compassion, CARE and PLAY every day. These will then in
turn manifest in our Mind Consciousness and will be associated with positive affect.
 Positive affect such as CARE and Mindfulness can transform our lives and the lives of
those around us. Regular Autogenic Training practice and meditation water our
positive seeds. And the arising of these positive seeds into Mind Consciousness,
where they manifest, act as antidotes to negative and distressing affect.
If a gardener takes good care of her or his garden, and waters the plants appropriately, they will flourish.
Compost will add to the nutrition of the soil; yet what goes on in the soil is in some respects secret – and as
gardeners we have to trust that the seed will germinate in the soil.
As gardeners, we turn the soil, sow seeds, water them, pull weeds out and add compost. But we
cannot do the work of the earth. Only the earth can hold the seeds and bring forth the fruits of
our labour. What is most important is to have faith that the earth will germinate the seeds that
have be sown.
Hanh 2001-TAB p 84
Our Store Consciousness is like the earth. What goes on within it is beyond our conscious control. Mental
Training, including Meditation, Walking Meditation and Mindfulness, can all enhance the positive within us to
manifest.
Much of our human suffering is deep within our Store Consciousness, and is often out of reach of cognitive /
thinking approaches. It may have its roots in our ancestors, and be passed down each generation in the form
of (negative) Procedural Learned Tendencies which can be catalysed by epigenetic modalities.
 In order to stop such transgenerational transmission, we need to change the nature of the seeds in
our Store Consciousness. This cannot be done simply by cognitive / thinking means, but rather by
other approaches that can gradually infuse our Store Consciousness with positive and wholesome
seeds. In order to water the positive seeds within us, we need to practise mindful approaches
(such as Autogenic Training / Meditation). These can then slowly, and unconsciously, transform
what is in our Store Consciousness. This work cannot be done only with the intellect, cannot be
done only with thinking.

Our intellect, our Mind Consciousness, is just the gardener. It cannot do the work of Store Consciousness.
Instead, we should plant the object of our meditation in our Store Consciousness like a seed, and water it every day.
Then, as we go about our daily activities during the day, walking, standing, lying down, or sitting, we water that seed
through the practice of mindfulness. If we water the seed every day, one day, when we least expect it, the flower of
understanding will appear to us as an offering from our Store Consciousness. If we try to use our Mind Consciousness
to make the seed grow, the seed will dry up. A gardener cannot do the work of the soil.
Hanh 2001-TAB; p 84

The transformation comes about from within, if we allow the conditions to be right. In the same way, we
have to have conditions right for the yeast if the bread is going to rise. If we pour boiling water on the yeast
before it is added to the flour mix, that is not watering the “seed of yeast”; it is destroying it. So, we gently
add a little sugar and some touch-warm water – and then the yeast can carry out its magic while we go for a
walk in nature!

Stress Response /
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Stress
Response
See glossary of E-03
for a fuller account.

The Stress Response is associated with increased SNS afferent (and efferent) activity.
o Our feelings of being stressed, or distressed as a result of stressors, are directly correlated
with the increased SNS afferent activity from our body (see, for example website article E-03
and Figure 4.1A and 4.2A in main text of E-03).
o Persistent stressors, especially if these originated in childhood, can lead to anxiety states /
hypervigilant states and chronic stress; these can increase morbidity and mortality rates
[Marmot 1991].

Stressor

An event, experience (e.g. a previous emotional trauma) that causes stress (the Stress Response). Stressors
can be divided into: External Stressors, such as excessive pressure at work; and Internal Stressors, such as unresolved emotional issues, previous childhood abuse, and on-going physical or emotional pain.
 Research indicates that it is particularly internal stressors (especially if they are recurrent
or chronic) that can be damaging (i.e. producing Allostatic Load) and lead to physical and
mental ill health (Sapolsky 2007).
 External stressors can of course become internal stressors, depending on how we respond
to the initial stressor [see e.g. Marmot 1991].

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 play 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.

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 (and 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.
Matthieu Ricard, one of the co-authors of the above Ekman quote, puts the matter this way:
Sukha is the state of lasting well-being that manifests itself when we have freed ourselves of mental
blindness and afflictive emotions. It is also the wisdom that allows us to see the world as it is,
without veils or distortion. It is, finally, the joy of moving toward inner freedom and the loving
kindness that radiates towards others.
Ricard 2003 / 2012

Sutta (Pali)
Sutra(Sanskrit)

Joy is interestingly one of the Seven Factors of Awakening.
A discourse of the Buddha.
 Pali for a thread.
So if we follow the thread mindfully, we will be moving towards deeper understanding of the nature of
things.

Systems view of life /
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Systems View
of Life

For an in-depth
account, see
Capra & Luisi
2016.

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 scientists 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”].
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.

Tanhã /
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Tanhã

One of the driving forces of mammals is our SEEKING system, that is the motivating system that gives us the
energy to seek shelter, food, warmth, companionship etc. [Panksepp 1998]. Without this primary process
emotion, mammals would not have developed in the way they did27.
In humans, the SEEKING system has had two other significant effects, one helpful, the other problematic.
o SEEKING in a negative (problematic) craving sense. This may be in terms of:
i.
Craving for fame, popularity, money and all this may drive ambition in an
unwholesome way.
ii.
Craving that things are not as they are [Teasdale & Chaskalson 2011B].
 Craving that what we enjoy / find pleasure in will last.
 Craving that things are not as they are – e.g. feeling that we
will only be happy when we retire / have more money / find
another partner.
 These modalities can result in on-going mental activity in
which we are ruminating negatively about the past or
getting lost in the future [Hanh 1990]
o SEEKING meaning [Panksepp 1998].
Tanhã is to do with the negative manifestation of craving – for example, i. and ii. above, and is sometimes
seen as the central element that produces Duhkha
…..given that the Second Noble Truth identifies dukkha as the attachment to desire [i.e. tanhã],
it then goes on, reasonably enough, to the instruction that: “Attachment to desire should be let
go of.” Similarly, the essence of the Buddha’s teaching can be summarised as: “Nothing
whatever should be grasped or clung to as “me” or “mine” (Buddhadãsa 1989, 138). In other
words: “Do not take anything personally.”
Teasdale & Chaskalson 2011 p 99
Buddhadãsa, B. 1989. Me and Mine, selected essays of Bhikkh Buddhadãsa. Edited and with an
introduction by Donald K Swearer, Albany: State University of New York Press.

The paper by Ekman et al gives a good insight into the danger of the concepts of “me” or “mine” [Ekman et
al 2005 “Buddhist and Psychological Perspectives on Emotions and Well-Being”].
The concept and perspective of “do not take anything personally” is a great wisdom, and is one of the Four
Agreements in the Toltec tradition; the four are:
 Be impeccable with the truth
 Do not make assumptions
 Do not take things personally
 Do your best.
Ruiz 1997
A recognition of the interdependent co-arising of all things helps us to free ourselves from concepts such as
“me” and “mine” and so free us from craving / Tanhã.
See also Toxic Trio.

Tathata
Suchness
” The thing
in itself”

Tathata is a Sanskrit word meaning “the thing in itself”.
Our mental states and assumptions can distort our perceptions so that we do not see or sense correctly the
“thing in itself”. We see the world through these mental states and assumptions. For example, we see a flat
wooden oblong with four legs on it as a table that we can put a cup of tea on; a woodworm sees the table as
a wonderful meal for the coming months! [after Hanh].
If we put a wooden knitting needle into a vase of water, the knitting needle may no longer appear straight. It
has become distorted as a result of light being bent by refraction. In the same way, many of our perceptions
are distorted.
Tathata: “Term meaning ‘suchness’, and denoting the way things are in truth or actuality……...to denote the
essential nature of reality and the quality of true mode of being of phenomena which is beyond the range of
conceptual thought.” [Keown 2003 p 296].
o See also Manas and Tathata and Keown 2003 pp 296-297

Theory of
Mind /

27

The SEEKING system is inter-linked with the other six primary process emotions: CARE (nurturing); FEAR; RAGE; PANIC / GRIEF
(arising from Separation Distress); LUST (sexual neuro-circuits); and PLAY [Panksepp 1998; Panksepp & Biven 2012].
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Theory of
Mind

Theory of the Mind embraces our ability to realise that other people have different perceptions and beliefs
from ourselves. In children up to the age of three this is not neuro-physiologically possible. By the age of four
this ability develops in most of us.
The following two extracts from Wikipedia are informative:

Theory of mind is the ability to attribute mental states—beliefs, intents, desires, pretending, knowledge, etc.—to
oneself and others and to understand that others have beliefs, desires, intentions, and perspectives that are different
from one's own.[1] Deficits can occur in people with autism spectrum disorders, schizophrenia, attention deficit
hyperactivity disorder,[2] as well as alcoholics who have suffered brain damage due to alcohol's neurotoxicity.
Theory of mind appears to be an innate potential ability in primates, including humans, that requires social and other
experience over many years for its full development. Different people may develop more, or less, effective theories of
mind. Empathy is a related concept, meaning the recognition and understanding of the states of mind of others,
including their beliefs, desires and particularly emotions. This is often characterized as the ability to "put oneself into
another's shoes". Recent neuro ethological studies of animal behaviour suggest that even rodents may exhibit ethical
or empathetic abilities
Extract from Wikipedia on 18.X.2016: https://en.wikipedia.org/wiki/Theory_of_mind

Theory of Mind implies, it seems to me, a recognition of inter-being and Interdependent Co-Arising. In many
western culturesE it is easy for us to grow up with assumptions that we are each independent agencies and
have a right to do as we please – this ego-centric perspective is fuelled by advertising which fuels craving.
This, from a Buddhist perspective, is a delusional metaphysics, and can easily lead to the toxic trio. The toxic
trio feeds our negative wolf within.
By way of contrast, theory of mind and an inner awareness and feeling of inter-being feeds our nurturing and
CARE wolf within.
o
o

Negative Habit Energies that can be passed down the generations can hinder the fruition of Theory
of Mind;
on the other hand, children who experience plenty of CARE / nurturing and PLAY and positive
SEEKING will be much more likely to develop empathy and other qualities suggested above.

A fundamental aspect of duhkha is that we have a separate permanent self; this can be associated with
unwholesome craving and anger that leads on to hatred and ill-will towards others [see for example Ekman et
al 2005].
Mental training, by facilitating positive neuronal networks, will facilitate the development of theory of mind
and, it is suggested, a Systems View of Life. On the other hand, a reductionist scientific model can be
associated with unwholesome philosophies and social interactions.

E

By way of contrast, many eastern traditions, such as the Sikhs, have a wholesome understanding of the
inter-relatedness of all members of society, and are thus the antithesis of ego-centric dominated
perspectives.

Toxic Trio /
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Toxic Trio
Based on
various sources
including
Ekman,
Davidson,
Ricard &
Wallace 2005

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 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 of 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 nonhuman 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 Gilbert 2009; Gilbert and Choden 2013 ]; however, once we become
aware of these matters it is our ethical responsibility to overcome them by skilful means.

Well-Being
Adapted from
Ross 2010
glossary
See also
Happiness

Dr Martin Seligman, a psychologist at the University of Pennsylvania, has become 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). 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
wholesome pursuits / activities. This construct of Well-Being is thus not one of a passive "happy" state,
but one that also embraces engaged – and I would add mindful – activity.
 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.)
.
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.

Wolf Story /
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Wolf Story
From the
Cherokee
tradition

This story is quoted by Barbara Fredrickson in her book “Positivity” – which is essentially a description of
Positive Psychology for the interested layman. This Cherokee story reveals the underlying wisdom of
Cherokee teachings – and how it is in accord with recent neuro-physiological findings [e.g. Panksepp 1998].

One evening an old Cherokee told his grandson
about a battle that goes on inside people.
He said, “My son, the battle is between two wolves
inside us all. One is Evil. It is anger, envy, jealousy,
sorrow, regret, greed, arrogance, self-pity, guilt,
resentment, inferiority, lies, false pride, superiority, and
ego.
“The other is Good. It is joy, peace, love, hope,
serenity, humility, kindness, benevolence, empathy,
generosity, truth, compassion, and faith.”
The grandson thought about it for some minutes
and then asked his grandfather: “Which wolf wins?”
The Old Cherokee simply replied: “The one you
feed.”
Anonymous
From Fredrickson 2009 p 179
with minor alterations

Working
memory
Adapted from
Ross 2010

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 the formation of new neurones
(neurogenesis).
o Each time a memory is recalled, these connections tend to become stronger, until eventually a
permanent memory is laid down.
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. Damage to the pre-frontal lobe can cause havoc with our
working memory, as research has shown:



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).

Sources and References /

page

67 of seventy (Glossary pp 31-67)

 Ian R. F. Ross 2017; BAS www.atdynmaics.co.uk

D 11

Sukha
Paths of Well-Being, PSNS Afferents, and Inner Warmth: from Duhkha to Sukha

.

Sources and References
Axline, Virginia M. 1964. Dibs: In Search of Self [Personality Development in Play Therapy]

ISBN 0-14-021344-9

Benson, Herbert; and Klipper, Miriam Z; 1975 The Relaxation Response
ISBN 0-00-626148-5
Bizony, Piers. 2007. ATOM
ISBN 978-1840468-00-7
Brazier, David. 1995. Zen Therapy
ISBN 0-09-474690-7
Butler, Emily.A.; Egloff, Boris; Wilhelm, Frank.H.; Smith, Nancy.C.; Erickson, Elizabeth A.; Gross, James J.: 2003. The Social
Consequence of Expressive Suppression. Emotion 2003, Vol. 3: 1; 48-67. (The American Psychological Association
Cahn, B. Rael; Polich, John. 2006 Meditation States and Traits: EEG, ERP, and Neuroimaging Studies.
Psychological Bulletin. Vol 132(2), Mar 2006, 180-211.
Capra, Fritjof 1975 The Tao [Dao] of Physics
ISBN 0-00-654489-4
Capra, Fritjof 1996 The Web of Life – a new synthesis of mind and matter
ISBN 0-00-255499-2
Capra, Fritjof; & Luigi Luis, Pier, 2014. The Systems View of Life: A Unifying Vision
ISBN 978-1-107-01136-6
Carter, Rita. 2003. Mapping the Mind.
ISBN 0-75381-019-0.
Cotman, C. W.; Berchtold, N.C.; and Lori-Ann Christie. 2007. Exercise builds brain health: key roles of growth factor cascades and
inflammation. Trends in Neurosciences: Vol. 30; 9: 464-472
Csikszentmihalyi, Mihaly: 1992. Flow: The Psychology of Happiness. (Note: see happiness!)
Rider. ISBN 0-7126-5477-1
Craig A.D. (Bud). 2005 Forebrain emotional asymmetry: a neuroanatomical basis?
TRENDS in Cognitive Sciences – mVol.9 No.12 December 2005 pp 566-571
Craig, A.D. (Bud): 2009A. How do you feel – now? The anterior insula in human awareness. Nat Rev Neuroscience 10: 59-70
Craig, A.D. (Bud): 2009 How do you feel? Lecture by Bud Craig at Linköpings universitet.
https://vimeo.com/8170544
Craig, A.D. (Bud): 2013. Cooling, pain, and other feelings from the body in relation pp 103-109. IN: Handbook of Clinical Neurology, Vol.
117 (3rd series) Autonomic Nervous System. R.M. Buijs and D.F. Swaab, Eds.
Craig, A.D. (Bud) 2015 How Do You Feel?
ISBN 798-0-691-15676-7
Creswell, J. David; Way, Baldwin M.; Eisenberger, Naomi I.; Lierberman, Matthew D. 2007
o Neural Correlates of Dispositional Mindfulness During Affect Labelling – Psychosomatic Medicine 69:560–565
Dalai Lama & Cutler, Howard C. 1998. The Art of Happiness – a handbook for living.
ISBN 978-0-340-75015-5
[N.B. See Happiness and Well-Being.]
Damasio, Antonio R.: 1994. Descartes' Error: Emotion, Reason, and the Human Brain.
ISBN 0-399-13894-3
Damasio, Antonio R.: 2003. Looking for Spinoza: Joy, Sorrow, and the Feeling Brain. Heinemann.
ISBN 0-434-00787-0
Davidson; Richard J.; Kabat-Zinn, Jon; Schumacher, Jessica; Rosenkranz, Melissa; Muller, Daniel; Santorelli, Saki F.;
Urbanowski, Ferris; Harrington, Anne Bonus, Katherine; Sheridan, John F.: 2003A: Alterations in Brain and
Immune function Produced by Mindfulness Meditation; Psychosomatic Medicine (2003); 65: 564 - 570 (From the
Laboratory for Affective Neuroscience, Dept. of Psychology, University of Wisconsin, Madison, Wisconsin: Stress Reduction Clinic.)
Davidson, Richard. 2003B; IN: Destructive Emotions: a dialogue with The Dalai Lama narrated by Daniel Goleman;
ISBN 0-7475-6182-6
Davidson RJ, 2000. Affective Style, Psychopathology and Resilience – Brain Mechanisms and Plasticity.
American Psychologist; November 2000 pp 1196-1214
Davidson RJ, Jackson DC, Kalin NH. 2000. Emotion, plasticity, context, and regulation: perspectives from affective
neuroscience. Psychol Bull 2000; 126:890 –909.
Davidson; Richard J. 2005. Emotion Regulation, Happiness, and the Neuroplasticity of the Brain.
Advances in Mind-Body Medicine; 21; 3/4; pp 25 - 28
Davidson, Richard J.; Lutz, Antoine; 2008. Buddha's Brain: Neuroplasticity and Meditation (Waisman Laboratory for Brain Imaging and
Behavior, University of Wisconsin-Madison). IEEE Signal Process Mag. 2008 January 1; 25(1): 176–174. [NIH Public Access
Author Manuscript – available as PDF download: https://www.ncbi.nlm.nih.gov/pmc/articles/PMC2944261/pdf/nihms83558.pdf
Delgado, Mauricio R.; Nearing, Katherine I.; LeDoux, Joseph E; and Phelps, Elizabeth. 2008. Neural Circuitry Underlying the
Regulation of Conditioned Fear and its Relation to Extinction. Neuron 59, 829-838 (11.09.2008)
Dobbin, Alastair D and Ross28, Sheila. 2012. Resilience and Recovery – Dumping Dualism
Contemporary Hypnosis and Integrative Therapy pp 136-155
Dobbin, Alastair D and Ross29, Sheila. 2016.
A short video about how Positive Mental Training can help us submitted to NICE (not for publication).
Dobbin, Alastair 2016-P-D-R see Phillipe, Dobbin & Ross 2016 submitted for publication August 2016
Doty, James R. 2016. Into the Magic Shop – A Neurosurgeon’s Quest to Discover the Mysteries of the Brain and the Secrets of the Heart.
ISBN 978-1-59463-298-3
Dweck, Carol S. 2012. Mindset: How you can fulfil your potential
ISBN 978-1-78033-200-0
Ekman, Paul; Davidson, Richard J.; Ricard, Matthieu; and Wallace, B. Alan: 2005. Buddhist and Psychological Perspectives on Emotions
and Well-Being. April 2005; Current Directions in Psychological Science: Vol. 14; 2; page 59 - 63
Frankl, Viktor E.: Man's Search for Meaning; 1946; 1984; Pocket Books; Simon & Schuster. ISBN 0-671-02337-3
Fredrickson, Barbara: 2009. POSITIVITY.
ISBN 978-0-307-39373-9
Gilbert /
28
29

No relation to Ian Ross
No relation to Ian Ross
page

68 of seventy (Glossary pp 31-67)

 Ian R. F. Ross 2017; BAS www.atdynmaics.co.uk

D 11

Sukha
Paths of Well-Being, PSNS Afferents, and Inner Warmth: from Duhkha to Sukha

.

Gilbert, Paul. 2009. The Compassionate Mind. How to use compassion to develop happiness, self-acceptance and well-being. ISBN
978-1-84901-098-6
Gilbert, Paul and Choden: 2013. Mindful Compassion – using the Power of Mindfulness and Compassion to Transform Our Lives ISBN
978-1-4721-1990-2
Goleman, Daniel: 2003; IN: Destructive Emotions: a dialogue with The Dalai Lama narrated by Daniel Goleman.
ISBN 0-7475-6182-6
Gross, J.J. 2002. Emotion regulation: Affect, cognitive, and social consequences. Psychophysiology, 39: 281-291
Hanh, Thich Nhat: 1998. The Heart of the Buddha’s teaching - transforming suffering into peace, joy and liberation. ISBN 0-7126-7003-3
Hanh ;Thich Nhat: 1990: Our Appointment with Life: discourse on Living Happily in the Present Moment.
ISBN
0-938077-36-8
Hanh, Thich Nhat: 1993 (1990). Present Moment, Wonderful Moment. Rider Books; 1993;
ISBN 0 7126 4737 1
Hanh, Thich Nhat: 2001-TAB. Transformation at the base – fifty verses on the nature of consciousness
ISBN 1-888375-14-0
Hanh, Thich Nhat 2001 / 2010. A Pebble for Your Pocket – Mindful Stories for Children and Grown-ups
ISBN 978-1-935209-45-4
Hanh, Thich Nhat: 2008: Under the Banyan Tree
ISBN 978-81-7621-175-8
Hanh, Thich Nhat: 2010A. Reconciliation – Healing the Inner Child
ISBN 978-1-935209-64-5
Hanh, Thich Nhat: 2011 Healing the Child Within
 Available free on internet from: http://www.mindful.org/healing-the-child-within/
Hanh, Thich Nhat: 2012 The Pocket Thich Nhat Hahn
ISBN 978-1-59030-936-0
Hannah. Barbara; Jung; his life and work; Chiron;
ISBN 1-888602-07-4.; p 251
Hawking, Stephen W. 1988. A Brief History of Time
ISBN 0-593-01518-5
Jung, C.G.: CW 10; para 877 [1959/1960: Good and Evil in Analytical Psychology. IN: Civilisation in Transition ISBN 0-415-06579-8]
Jung, C.G. 1931 / 1938 CW 13; pp 1-58 Commentary on ‘The Secret of the Golden Flower’ IN: Alchemical Studies ISBN 0-7100-6189-7
Also as single volume: Jung, C.G. The Secret of the Golden Flower – A Chinese book of Life. [Arkana 1984] ISBN 0-14-019054-6
Jung, Carl G. 1958. Collected Works Volume 11. Psychology and Religion: West and East.
ISBN 0-415-06606-9
Jung, Carl G. 1963A. Collected Works Volume 14; Mysterium Coniunctionis; Part Vl.
ISBN 0-7100-6298-2
Kabat-Zinn, Jon 1990 (2006). Full Catastrophe Living30: How to cope with stress, pain and illness using mindfulness meditation.
ISBN 0-7499-1585-4
Kabat-Zinn, Jon: 1994 / 2004. Wherever you go, there you are: Mindfulness Meditation for everyday life.
ISBN 0-7499-2548-5
Knox, Jean. 2003 / 2012. Archetype, Attachment, Analysis – Jungian psychology and the emergent mind
ISBN 978-1-58391-129-7
Marmot, M.G, et al: 1991. Health inequalities among British civil servants: The Whitehall ll study; The Lancet 1991: 337; 1387 - 1393.
McEwen, BS; 1998; Protective and damaging effects of stress mediators: New England Journal of Medicine; 1998;338;171- 9
McEwen, Bruce; & Lasley, Elizabeth N: 2003. Allostatic Load: When Protection Gives Way to Damage.
Advances; in Mind-Body Medicine; Spring 2003; 19; (1); 28 - 32)]
McGilchrist, 2009. The Master and his Emissary: The divided brain and the making of the Western World. ISBN 978-0-300-1-4878-7
ODOQ: The Oxford Dictionary of Quotations Second Edition; 1953 / 1962.
Pre ISBN
O’Donovan, J.B. 1989 The Application of Autogenic Training in Organic Illness
ISBN 0-9154747-0-7
Ogden, Pat. 2009. Emotion, Mindfulness, and Movement: Expanding the Regulatory Boundaries of the Window of Affect tolerance.
IN: The Healing Power of Emotion – Eds: Diana Fosha, Daniel J. Siegel, & Marion Solomon pp 204-231 ISBN 978-0-393-70548-5
Otto, Rudolf: 1917; 1923; 1958. The Idea of the Holy [The idea of the sacred].
ISBN 0-19-500210-5
Panksepp, Jaak: 1998. Affective Neuroscience: The Foundation of Human and Animal Emotions
Oxford University Press; ISBN 0-19-509673-8
Panksepp, Jaak; & Biven, Lucy. 2012. The Archaeology of Mind: Neuroevolutionary Origins of Human Emotions.
……………………………………………………………………………………………………………………………………………………………..ISBN 13-978-0-393-70531-7
Philippe, Frederick L.; Dobbin, Alastair E.; Ross, Sheila. 2016 Resilience facilitates positive emotionality and integration of negative
memories in need satisfying memory networks (submitted for publication August 2016)
Plato [-427-347 BPE]. The Republic. Translated by Desmond Lee. Penguin Classics.
ISBN 0-14-044048-8
Pollard, Irina: 2004. Meditation and brain activity from the bioscience-bioethical perspective.
Eubios Journal of Asian and International Bioethics; 14 (1): 2004; 28-33
Porges, Stephen W. 2011. The Polyvagal Theory – Neuro-physiological foundations of Emotions, Attachment, Communication,
Self-Regulation.
ISBN 978-0-393-70700-7
Ricard, Matthieu. 2003 / 2012 Happiness – A Guide to Developing Life’s Most Important Skill
ISBN 978-0-85789-930-9
Rosa, Karl R. 1973. You and AT: Autogenic Training – the revolutionary way to relaxation and inner peace
Translated from the original German by Helen Tuschling.
ISBN 0-8415-0407-5-0476
Ross, Ian R.F.1997. Concerning the Psycho-physiological Shift and the Authentic Self.
Unpublished student submission to BAFATT 1997 [BAFATT subsequently became the British Autogenic Society]
Ross, Ian R.F. 2006A. Psychopathology Part ll in relation to Autogenic Therapy and Affective Neuroscience.
(unpublished hand-out to Students for Level l, British Autogenic Society Diploma)
Ross, Ian R.F. 2010. Autogenic Dynamics – Stress, Affect Regulation and Autogenic Therapy. ISBN 978-0-9563993-0-4
Ross, Ian R.F. 2016 /
30 This is an excellent book: I was initially put off by the title because I did not understand it. It refers to those people who have had a major
catastrophe in their lives – such as cancer, a heart attack, or a profound loss. These people were invited to attend Jon Kabat-Zinn’s Mindfulness Based
Stress Reduction clinic, and as a result of this many of them were then able to go on to live full and meaningful lives, despite what had happened to
them.
page 69 of seventy (Glossary pp 31-67)
 Ian R. F. Ross 2017; BAS www.atdynmaics.co.uk

D 11

Sukha
Paths of Well-Being, PSNS Afferents, and Inner Warmth: from Duhkha to Sukha

.

Ross, Ian R.F. 2016 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] [Available as: E-03 on Website]
Rossi, Ernest L.; 2002; The Psychobiology of Gene Expression; W.W. Norton
ISBN 0-393-70343-6
Ruiz, Don Miguel. 1997. The Four Agreements: A Practical Guide to Personal Freedom ISBN-10:1-878424-50-5; ISBN-13: 978-1-878424-50-1
RUMI, The Essential: Barks, Coleman, & Moyne, John, et al: 1995. page 109. Harper, San Francisco.
ISBN 0-06-250959-4
Salzberg, Sharon 1995. Loving Kindness – The Revolutionary Art of Happiness
ISBN 978-1-57062-903-7
Sapolsky, Robert M. 2007. Stress, Stress-Related Disease, and Emotional Regulation. IN: Handbook of Emotion Regulation.
Ed. James J. Gross. pp 606 – 615. ISBN 13 978-1-59385-148-4
Schultz, W.: IN: Wallnöfer, Heinrich. 2014: Introductory talk to the first ISATAP Congress Madrid. IN BAS Newsletter No 5: Spring 2016,
pp 12-16 (Part 1)
Segal, Zindel V.; Williams, J. Mark G.; & Teasdale, John D.: 2002
Mindfulness Based Cognitive Therapy for Depression: a new approach to preventing relapse ISBN 1-57230-7064
Segal, Zindel V.; Williams, J. Mark G.; & Teasdale, John D.: 2013; Second Edition. Mindfulness Based Cognitive Therapy for Depression
ISBN 978-1-4625-0750-4
Spinoza, 1677; Ethics; translated by Edwin Curley, Penguin Classics, 1994
ISBN 0-140-43571-9
Stewart, Ian; Joines, Vann; TA Today: 1987. A New Introduction to Transactional Analysis; Lifespace Publishing – (especially Chapter 2
and 3; and pp 236 - 240.)
ISBN 1-870244—00-1
Sunderland, Margot. 2007 / 2007 What every parent needs to know
ISBN 978-1-4053-2036-8
Suzuki, Shunryu. 1970. Zen Mind, Beginners Mind. Weatherhill, New York, Tokyo.
ISBN 0-8438-007909
Tagore; Rabindranath 1928 Fireflies
Teasdale, John D.; & Chaskalson (Kulananda) , Michael. 2011. How does Mindfulness transform suffering?
l. The nature and origins of duhkha. Contemporary Buddhism Vol 12:1 May 2011
Thanissaro, B. 2007 The Wings of Awakening. 5th Edition, Barre, M: Dhamma Dana Publications
Tulku, Ringu: 1998. The Lazy Lama Looks at Buddhist Meditation.
ISBN 0 9534489 0 8
Wallnöfer, Heinrich. 2014: Introductory talk to the first ISATAP Congress Madrid. IN BAS Newsletter No 5: Spring 2016, pp 12-16 (Part 1)
Watts; Alan: 1995. The Tao of Philosophy – edited transcripts. ISBN 1-870845-16-1
Teasdale, John D.; & Chaskalson (Kulananda) , Michael. 2011. How does Mindfulness transform suffering?
l. The nature and origins of duhkha. Contemporary Buddhism Vol 12:1 May 2011
Teasdale, John D.; & Chaskalson (Kulananda) , Michael. 2011B How does Mindfulness transform suffering?
ll The transformation of Dukkha Contemporary Buddhism Vol 12:1 pp 103-124 May 2011
Yogananda, Paramahansa 1981 Scientific Healing Affirmations – Theory and Practice of Concentration
ISBN 978-0-87612-145-0

Ian R.F. Ross
August 2016 – February 2017
52 Hopetoun Terrace,
Gullane,
East Lothian,
EH31 2DD
01620 844 321
ross425@btinternet.com

page

70 of seventy (Glossary pp 31-67)

 Ian R. F. Ross 2017; BAS www.atdynmaics.co.uk

