
Insight Meditation Center

Four Foundations of Mindfulness ‑ Week 12: Cultivating
Lucid Awareness

Gil Fronsdal

April 18, 2016

Keywords: nibbāna, Four Foundations of Mindfulness, mindfulness, lucid awareness, liber‑
ation, greed‑hate‑delusion, five aggregates, letting go, non‑return, clinging

I'd like to finish the series of talks I've been doing this winter. I don't know if you've been
coming to it. I've been interrupted for twoweeks and now this is a series of talks on themost
basic teaching the Buddha gave onmindfulness practice. And he gave a particular discourse
that's usually called in English the Four Foundations of Mindfulness. I prefer to translate it as
the four foundations for awareness. There are four areas of our life that, if we bring careful
attention to these areas of our life, they have the consequence, the result of developing a
very clear sense of awareness.

One scholar monk calls it lucid awareness, and this lucid awareness is the condition—one
of the conditions—for what in Buddhism is called liberation, or the experience of nibbāna or
nirvāṇa. And it's an experience, a profound letting go. Or some people prefer the word re‑
lease, a profound release of any holding or clinging or gripping thatwe have in themind or in
the heart. Someone pointed out tome recently that the word letting go literally means to let
it move. I'm supposed to drop it, and I usually associate letting go with dropping something.
You are no longer holding it, but letting it move is kind of a nice idea.

It wants tomove except thatwe resist it orwe stop it, we grip on to it, and so to let it flow, let it
go. Andso to letour life flow, or to letour lifemove throughus, rather thansomehowblocking
it, or stopping it, or resisting it, or pulling away from it—all the kind of different things we do.
And so an experience of nibbāna, the Pāli word for nirvāṇa, is a radical letting things move.
Again, letting things go. And one of the things that there is a holding on is the stopping of the
flow. What's identification is when we get self‑consciously involved with our experience in
the ordinary kind of problematic way of becoming self‑conscious.
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You know, me, myself, and mine, and we start tripping over ourselves because of it. And
of course, you're, you know, generally one of the main characters in your story of your life,
and so it's reasonable that you should be one of the subjects of the story and something
you're concerned about. But we can get overly self‑conscious about it. And now, to really
let ourselves, our life, move freely, it's best not to be too self‑conscious. And so this part of
this nibbāna is to let go of this kind of excessive self‑concern that many people have. The
experience of nibbāna is also a letting go.

Or actually, here, their language is actually quite dramatic in the early literature of Buddhism,
and that is todestroy. That's a strongword—todestroy. Someof youknowabout theDharma
punks, I know a Levine, and he has a whole kind of following. People came, Dharma punks,
and sometimes you see themaround. They have black sweatshirts, as hadDharmapunks on
them, and on the back of their shirts. Sometimes it says, Meditate and destroy.

And the previous generation of Buddhists in America, convert Buddhists, they would avoid
languages like destroy, which irritates the Dharma punks, you know, because they were too
tight coming out of the hippie‑dom, and so that was a different approach to things. So the
idea of destroying is kind of—it can seem really quite, you know, negative and destructive,
and somehow, you know, it's like, you know, coming from the wrong place inside of us to
destroy. But in fact, the Buddha talked about destroying greed, hate, and delusion, and the
idea of destroying is destroying the forces that interrupt the free flow of our life, the free kind
of movement. So we can let go, let things go that should be going, should be moving, but
we want to remove the things that stop the flowing, stop the moving. And greed, hate, and
delusion is one of those things that are considered the stoppers. They interrupt the whole
process of our life.

And so nibbāna, this experience of liberation, when it's a significant experience of realization
or awakening, comes with a radical shift in our relationship to greed, hate, and delusion, a
radical disinterest in being involved in these fundamental forces of human life—greed, hate,
and delusion. And it's hard to imagine how could this happen? How could I, you know, it
seems like it's built into our system that there's very strong desire, compulsive desire, or very
strong aversion, or ill will, sometimes very strong delusion? And if these are fundamental to
who we are, how could you possibly destroy them? Or what does it take?

Well, the practice ofmindfulness, when it's developed to the point of developing lucid aware‑
ness, brings themind to a certain kind of conditionwhere it's very still, very soft, very flexible,
very fluid, where there is very little holding. There's quite a little bit holding and very little
holding. So it can seem very natural for the mind to let go fully. And in a busy, active life,
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self‑conscious life, there are all kinds of things that seem very important to us. It can seem
uninteresting to let go deeply. It can seem like why—you know, never occur to someone that
they could let go of some of the fundamental drives that run civilizations, sometimes the
drives of greed, hate, and delusion.

So it's a remarkable goal that the Buddha championed. And he said that if it was not possi‑
ble to do this, he would not have taught it. A kind of strong statement of confidence that it's
possible for people to become awakened, become free. So in this famous discourse called
the Discourse on the Four Foundations for Awareness, it goes through thirteen exercises that
youcando that cultivate this strongawareness. I remember, so strongawareness is anaware‑
ness where themind becomes poised or equanimous or at ease in such a way that letting go
becomes easier and easier. So you go through it. You develop this lucid awareness through
these four foundations of mindfulness, and then there's a conclusion to the whole thing.

And theBuddha said, if anyone shoulddevelop these four foundationsofmindfulness in such
a way for seven years, one of two fruits could be expected for that person: either final knowl‑
edgehereandnow, or if there is a traceof clinging left, non‑return. Sohere the final goal is not
called nibbāna, but final knowledge. Because understanding is a very important part of this
whole process of freedom in Buddhism, that it's not supposed to be magic, is not supposed
to bewishful thinking that we become awakened, but it comes from a profound—something
really profound—anunderstanding ofwhat's going on in this life, or in ourselves, in ourmind.
That's called final knowledge. Or if there's a little bit of clinging left, then you don't get fully
liberated. Excuseme, you don't get fully liberated. But you get what's called a non‑return.

And non‑returnmeans that in the ancient kind of understanding, you'll die when time to die,
and you'll only—you'll never get reborn again as a human being. You'll get reborn in some
kind of very special higher realm, of a heavenly realm, and from there you'll never return to a
human realm. But from there you'll attain your final liberation. That's nice, in a comfortable
place up there, one of two results. And if you attain final knowledge here and now, then in
this ancient life understanding, you not get reborn. But so it's seven years. It's kind of like a
guarantee. Do this for seven years.

But then he goes on to say, let alone seven years, if anyone should develop these four foun‑
dations ofmindfulness in such away for six years, for five years, for four years, for three years,
for two years, for one year, one of two fruits could be expected for that person: either final
knowledge here andnow, or if there is a trace of clinging left, non‑return. That's nice. Getting
easier, let alone one year, if anyone should develop these four foundations of mindfulness
in such a way for seven months, for six months, for five months, for four months, for three
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months, for twomonths, for onemonth, for half amonth, one of two fruits could be expected
for that person: either final knowledge here and now, or if there is a trace of clinging left, non‑
return. Let alone half a month. If anyone should develop these four foundations of mindful‑
ness in such a way for seven days, one of two fruits could be expected for that person: either
final knowledge here and now, or if there is a trace of clinging left, non‑return.

So itwaswith reference to this that itwas said: This is thedirectpath forpurificationofbeings,
for the surmounting of sorrow and lamentation, for the disappearance of pain and grief, for
the attainment of the true way, for realization of nibbāna, namely, the four foundations of
mindfulness. So that's so. Here it says: If you cultivate this practice of mindfulness as taught
in this discourse, it's possible to become fully awakened in seven days. Isn't that nice? The
question is, how do you have to practise it during those seven days? And the usual answer—
you have to practise it thoroughly. You have to be on top of it all your waking hours, not
letting a single moment slip into mindlessness, just really present, really present.

If you do it a bit, also says you can do it in half amonth or twoweeks about, and so there also
you have to—you'll really have strongmindfulness, butmaybe not—don't quite have to be as
continuous initially. But you have more time to build up, and then you can do it in a month.
You have more time to build up the momentum so that it becomes continuous. And if you
have seven years, you havemuch longer time to slowly build it up. And so at some point, you
get to the pointwhere themindfulness is pretty continuous. Andwhat thatmeans—a relaxed
mind that's ardent and energized to stay aware, lucidly aware of every waking moment, of
everything that comes and everything goes, everything that's going on—is amind that's not
going to be caught in preoccupations.

It's not going to be distracted by, you know, did I do my taxes right? It's not going to be—
today's tax day, right? Am I not going—not to be distracted by self‑consciousness? Not to be
distracted by, you know, desires, what to do tomorrow, or regrets about yesterday, because
to be lucidly aware is to be in the presentmoment. And it isn't so necessarily have to be that
lucid, aware all the time. But something happens to themindwhen it has that clarity, steadi‑
ness that's not distracted or pulled offmark, pulled off to go off the off track. Thatmakes the
mind very, very open, very—I like that. I like the word poised or ready, very ready.

The language of the ancient world is malleable and workable, ready, malleable and kind of
ready for something. It's workable. It's ready to kind of be shaped or to move. I liken it to
sometimes to taking a dry, cold beeswax. And you can't really work with cold beeswax. It's
hard—if you only—you can do as maybe break it. But if you hold it for a while in your hand,
and the heat of your hand will soften the wax, and then you can shape it into something. It
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becomesmalleable and ready and workable to make something.

So the same thing with the mind. Part of the function of this mindfulness practice is to help
the mind become soft, malleable and ready. And this lucid, clear awareness. And that's an
important thing to keep inmind, because I think some people are a little bit too intomindful‑
ness practice. I think that mindfulness is only about being aware of what's happening in the
moment, like on being aware that I'm holding a book. I'm talking. There are people listening.
There's lights on. Just kind of noticing what the object of attention is, and that's a part of
it.

But the other half of mindfulness practice is cultivating and developing a ready mind, a soft
mind, an openmind, a spaciousmind. And so howwe practise, howwe pay attention should
be in such away that it helps themind to relax, to soften. And themore it softens, themore it
relaxes, themore it's relaxed, then and themore kindof develops its lucid awareness, then at
some point—this is an amazing kind of teaching that the Buddha gave—at some point, even
if you don't want to get enlightened, you will. And he likens it to a hen sitting on her eggs.
It's long, she's there sitting on the eggs and incubating them, keeping themwarm. The eggs
will hatch even if she doesn't want them to hatch. So in the same way, if you're incubating
your awakening, if you're stayingpresent, stayingpresent, keeping themind, theheartwarm,
keeping thebeeswax fromgetting cold, gettingwarmer andwarmer, softer and softer, thenat
somepoint, themindwill finally let go ofwhere it's the last vestiges of hardness or toughness
or clinging that's there.

And we need this continuity. We need to really kind of develop, cultivate this kind of mind.
And it's kind of nice to realize that this experience of very deep letting go, it's not something
that youdo. It's not something thatwe self‑consciously cando. It's something that gets done
to us. So part of this cultivating of lucid awareness is learning also—this very important part
of it is learning how to be present in a clear way without being too involved in self‑conscious
thinking, identification, concerns. And that's a hard lesson to learn, because you know your
concerns are important to you, and it can be counterintuitive to put them to rest. Put them
down for a while, for seven days, for half a month, or a month, or two, or three, or four, five,
or six, or a year, two, three, four, five, six, or seven years. Put them down to kind of shift the
orientation that you have, to shift the preoccupation. And it does require a kind of shift of
perspective to do this practice.

And in the instructions that the Buddha gives for developing mindfulness, it begins at the
very beginning with a shift of perspective. That's a kind of introduction to it all. You start
with the shift, and the shift is putting away greed or covetousness and grief for the world.
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And how I understand this is that if you're going to mindfulness practice, you want to not be
concernedwithwhat youwant in theworldorwhat youaredismayedabout in theworld. And
the way you do that is not somuch by getting rid of those emotions as feelings, but realizing
that—this is where the shift of perspective is so important for this practice. When you are
doing mindfulness practice in this kind of, you know, intense way that the Buddha seems to
encourageus tododuring that time, youwant tobeable to turnyourattentionahundredand
eighty degrees around, away from the things of the world to your own subjective experience.
What's happening here?

Not to reject theworld. There are certainly timeswhenwe should pay attention to theworld,
but if you're doing the steep meditation practice, you want to have a perspective where you
understand that it's not about the world. It's not about fixing a problem at work. It's not
about figuring out dinner. It's not figuring out how to get revenge on someone you have re‑
sentment for. It's not trying to remember what happened yesterday and figure out a better
past. It's not about planning the future. It's not about being concerned with what's happen‑
ing in the world around you in any kind of way. It's okay to have those concerns outside of
meditation. But the shift of perspective is to turn the attention a hundred eighty degrees
around, to be present for the subjective experience of experience, the way it feels like, what
it's like to experience what's going on.

So if you have covetousness, or if you have grief or distress about the world, if you turn your
attention one hundred eighty degrees around, you would look that right in the face, right in
the eye. Greed, I see you. This is what it's like here to be greedy. You don't have to reject
the greed. You're simply turning away from the object of the greed. So if I really want this
book, I'm greedy for this book. The shift of perspective is no longer focused on the book and
what the book will do for me, and turn the attention around. Feel what it's like to have that
strong desire for it. Where is attention? What happens in themind? What's the thoughts and
feelings that go with it?

So that's the shift of perspective that is the one beginning point of doing this mindfulness
practice. And then from there the mind begins to settle down. As we do this practice, we
are less inclined to be pulled off into the past and the future or be agitated, spinning in our
thoughts. Thingsquietdownandget settled. Andas themind is lesspreoccupied, it becomes
more clearly aware. As we become more clearly aware, we become aware of our body, our
physical experience. As we settle into our physical experience more and more, we become
aware of what it feels like to be in a body, what it feels like to be in a body. We start noticing
howthere'spleasant feelingsandunpleasant feelingsandsensations thatareeitherpleasant
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or unpleasant. And we start seeing that these pleasant and unpleasant feelings, how they
come into play, how they work, how they move through us.

And we start recognizing that there is a deeper underlying feeling of pleasant or unpleasant
kind of quality, feelings within us, kind of quality of being that are not connected to stimulus
from theworld, what's happening in theworld, but belongsmore deeply to the quality of our
being, how we are. And so rather than being on the surface, feelings of how things are, we
slowly learn to drop intowhat's deeply going on for us, the deep kind of heartfelt connection
to ourselves. What's really—how am I? And in a deep kind of more—and this is the quality
of our heart, the quality of our mind. Then we learn to recognize what's going on there, the
quality of our hearts and minds, and what's deeper than the experience of the moment and
now. And as we settle into that and open up to it, and perhaps as we settle away some of the
agitated, someof the forcesof distress and fear andgreedanddifferent things that kindof are
deep down. Sometimes they settle away. The mind becomes more aware, more expansive,
more spacious, more relaxed.

And that relaxedmind, then awareness starts becoming—amindfulness practice takes in the
operating system, the operating on behaviour of our mind. You see how it is that we know
that the forces within us that bring us suffering and perpetuate our suffering. We see how
there's clinging, andwe see that it's possible to become free andmove in the other direction.
Rather thanmoving towards clinging and tightening upmore, moving away from it, opening
the grip, opening the hand that clings, opening the mind, and moving towards its beautiful
states ofmind that comeas themindbecomesmoreopen, as theheart opensmore, and then
finally to learn to let go, or let the mind let go in the deep way that leads to liberation.

It's a remarkable path. It's one of the, at least in Buddhist terminology, one of the noble
things to do with human life that I've—down through the centuries, many Buddhist practi‑
tioners have seen that this has given them a purposeful life, a sense of purpose, a direction
andorientation, something of great value to donot just for themselves, but also for theworld
around them. Because if you can be completely free, or not even completely, just partially
free of your clinging, your grasping, your fear, your self‑consciousness, the constrictions we
have around self, thenwe canbecomemuchmoreuseful to theworld aroundus. Webecome
a gift. We enter into the world with what some people call in Zen—they call gift‑bestowing.
Hence we become a gift to the world that we can't really be if we're locked up in our self‑
conscious concerns.

So seven years or six or five or four or three, or two, or one, or half a year, or fivemonths, four
months, three, two, one month, let alone one month, half a month. But not even just half a
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month—in seven days. And it just happens to be that the standard length of time for a retreat
in our retreat center is seven days. So it's a wonderful thing to give yourself over for seven
days as fully as possible into this practice, and now give yourself over in a way that's hard to
do outside of retreat, but it's awonderful thing to do on retreat. So I hope that this series of—
now I don't know howmany talks I've given, some fifteen talks on this topic. I think—I hope
that those of you have come to them, found them useful or interesting and engaging. And
kind of gave you an understanding and orientation to one of the basic practices of Buddhism,
and also the basic practice here where mindfulness centers. It's one of the key practices we
do.

So we have some minutes left. Did anyone have any questions or comments you'd like to
make? Tinh's feet asleep if someone could help him. I know, I guess. Go ask the obvious
question. Why stop at aweek? Imean, is there something? Is there somethingmagical about
a week? Can we do it in a day? No, I believe there's an alternative version of this text that's
preserved in Chinese, that has it faster than seven days. So I don't know, you know, why this
version starts and stops at seven days, you know. But it's, you know, for most of us, it's not
so realistic to expect it can happen much faster. But, you know, it's unknown. It's unknown
what way—one of the ideas is, it's actually unknown how long it'll take any—and individuals,
different people take a different length of time.

And one of things that really inspired—there's one of the Spirit Rock teachers, Sylvia
Boorstein, and what really fueled her in her deep practice when she was engaged in it,
she overheard some teachers talking, and the message she got from it was, you know,
everyone—everyone takes the length of time it takes for them, but we don't know how long
it's going to be. So it could be any minute, you know? And as she had—so she, I'd better, I'd
better practice then, you know? So she kind of gave herself fully over to the practice, and
with that kind of enthusiasm, if you canmove the mike back over here.

By that I mean, I have a question about interacting with people, because lately I've noticed
that, youknow, I'm interactingwith aperson, andall of a sudden theymakeme really excited,
or they make me really angry, and I notice that, Oh, you make me excited, or you make me
really angry, and I get really caught up in that emotion, and it kind of like multiplies itself.
And when it happens, you know, when I'm sitting, I can go back to my uncle, but when I'm
interactingwith somebody, then I notice that I'mno longer listening, or I'mno longer present.
It's like one of the hardest places to bemindful is in conversations. And so it's something that
we want. It's like if you go to the gym to work out, you don't pick up a two hundred pound
weight the first time you're there. You start with maybe one pound weight, and then slowly
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you build towards it. Sowith conversations and difficult conversations, youwant to build up
themuscle ofmindfulness throughmeditation, throughpractice, in placeswhere it's easier—
practising in easier conversations—so that a couple of things happen.

You start knowing yourself really well, and you have the ability to stay mindful, stay present,
and you know how you sweep away, how you lose your mindfulness, and because you've
watched it over and over again, how you've lost it. So as you get more familiar with it, you'll
catch yourself earlier and earlier, and one day you'll catch yourself before you lose yourself,
and thenyou'll stayawayandpresent, andyouwon't give yourself over. Youwon't get caught
up in your preoccupations. But it takes practice. And now there can be some people wait to
practice until they're challenged by something, but then it might be too late because you
haven't prepared yourself for it. And so it's good to have a regular practice. And then, now,
with time, I bet that you'll learn to stay balanced, equanimous, not get caught by the energies
of other people. What do you think of that? Thank you. And that's helpful.

Is there another mike over that side here? It's coming to you. Thank you for all your knowl‑
edge you sharewithus. Myquestion is, likewhenyoupractisemindfulness, does it get boring
sometimes? And I think everything comes through mindfulness practice sooner or later. So
boredom is one of the things thatwill come, andwhenboredomdoes come, it's a fascinating
topic of attention to study it. So the trick is, don't believe it. Don't get pushed around by it.
But study it, look at it. Bring your mindfulness to really see boredom and see what's going
on.

And what's interesting about boredom is that nothing is inherently boring. Boredom is an
evaluation, so you're not an innocent person just because things are boring. Therefore, you
feel bored. Things are not boring. Things are just things—active. But there's some activity in
the mind, some evaluation, some thinking that goes on. So what is that? What is happening
in you that evaluates it as boring? And there's a couple of things that people sometimes
find around boredom. One is that boredom is a subtle form of aversion, resistance, pushing
things away. I don't know. I don't like this. So that's—it's not necessary to have that kind of
movement.

Sometimes, perhaps, we will find that boredom is a sign of being removed from the experi‑
ence, so we're kind of holding ourselves apart from it and then judging that. You're looking
down at it as opposed to being intimate with experience. So when you are bored, one of the
questions you can ask yourself is, How could I bemore connected to what's happening right
now? How can I be more present for it, give myself over to it more, relax into it? So if you
study, if you study boredomand you find it interesting, then you stop being bored. Does that
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answer your question? Or you have more detail. You and I say, I'm sorry. I think it does give
me insight into things. And then one of the things which I just learnt—that all of a sudden I
putmore importance to thingswhich are not important—was thismindfulness. Great. Thank
you.

In about the middle of your talks, there were four, and what was the name—Catina, or Four
Foundations ofMindfulness? Well, I've got the image of foamas the first one—aggregates. Or
in the series, the series, yes, you ask about the four—is it five? Called the five aggregates—
five, yes, started with foam like on a river. That's the analogy for it, right? Can you just really
quickly—it ends up with bamboo? Can you just—it sure made sense to me that day, and I
keep losing. That's enough. I can remember the offhand analogy.

So there are these—when we have an experience, so all experiences we have, all the oral
things we know as the in‑the‑moment direct experience arise in one of five different areas,
ways orways of knowing. We can know it physically. So there canbephysical experience, the
direct physical contact with experience, and that is called form, the aggregate of form. The
collected—the aggregate means a heap or a collection of ways of knowing. So the collected
ways of knowing things physically, and that's likened to foam under—it has no essence, no
real substance. It's kind of there, but, you know, foam is like all bunch little bubbles that, you
know, can pop. So that's kind of insubstantial, kind of—so we think our body is solid. But if
you really stay closely connected to the direct experience of physicality as it arises, it actually
comes and goes, and flows andmoves like foam.

Then feelings, I think, are likebubbles. So feelingsare the simpleway inwhichour experience
is—not feeling like emotions, but the feeling tone. Things are either pleasant, unpleasant,
or neutral. So as we're going through having experiences, one of the ways we know and
experience things is pleasant or unpleasant. The basic one—pleasure principle, which is so
big for a fewminutes, and those are like bubbles. They appear a little bit, and then they can
pop.

And then there is what's called—onewaywe know, the third way you experience things. The
third heap or aggregate is the very simple cognitions or concepts throughwhich we perceive
things. So, you know, in this day and age, we can identify this as a book. And so there's a
certain concept—book, and, you know, that we have in order to see this as a book. And there
was a time, you know, some thousands of years ago, that you—if I handed this to human
beings, theywouldnothaveacluewhat thiswas, and it looks likewe'regoing in thatdirection
again soon. But, youknow,wehaveasimpleconcept sowecanknowtheworld. Theknowing
of the world arises out of a certain kind of—they call it perception in English, this form. But
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it's not as innocent. Perception is the perception that arises because we have simple labels
for our experience. And so that's called a mirage or an illusion.

Sowe—and then there is themental activities ofwanting andnotwanting, having intentions,
having thoughts about things, and more complicated emotions. And that's called a mental
construct or mental formations. And that is like maybe what's—we think of a bamboo to a
bane, a trunk of a banana tree. But apparently the banana trunks are hollow inside, and so
all our mental constructs we make are not really there. Somehow connected to the world,
but they have no essence or substance to themselves. As you know, because we can have
all kinds of thoughts that turn out to be false, making all kinds of thoughts that seem so
important in the moment. But the next day, what was I thinking? You know, it wasn't—you
know, they don't have in their essence—like they're hollow in the core.

And then the fifth aggregate is consciousness, the ability, the very basic ability to know or be
aware that allows you to kind of perceive, or sense, or feel, or kind of knowwhat's happening
momentbymoment. And that's—theanalogy for that is amagic show. Andso ifwewant, one
of these exercises in this book is to become aware of these five aggregates, because they're
so central to how we experience things, and to really can see them in a deep way and not
be fooled by them. Not think that they are, you know, places to get hung up on or be—they
take us too substantial or too set—this is how it is. But to learn to hold or be present, be with
these feelings of the body. And since the feelings are pleasant, unpleasant, the perceptions
we have, the thoughtswe have, the consciousnesswe have—to bewith it without any kind of
clinging, without any kind of holding or resistance. Just very simple, like an open hand that
can hold something lightly.

So this idea of letting go, you know, if we—rather than dropping something, and, you know,
it breaks when you let go of it and falls on the floor, it's more like you're holding a little bird
in your hand, and when you open your hand and let go of the bird, it flies away. It's free. So
if you can let go of your mind, it'll fly. They won't fly away too far, but it'll become free like
a bird. And then there's a very interesting analogy that Buddha gave—that for people who
are liberated, they're like a bird flying through the sky, that they don't leave a path. There's
no traces of a path left behind. So when we're liberated, then we don't leave a certain kind
of way—we don't leave any traces, nothing. When we go through and live our life, it's kind
of like everything is done completely each time, and we don't think—there's no traces left.
There's no nothing, no residue. Our path is like the path of a bird through the sky.

Yes, here, then, for youpersonally, would you say, This is howyouare in theworld all the time,
or someother time? Foryou, thismeaningwithouta trace, leavinga trace—oh, justno. I don't
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mean that. I mean just this whole description of them, of all this, everything you said, yes, or
just you always—you've actually achieved this liberation and freedom fromclinging in all the
other levels at this point. After all you've done, yes, okay. So it's a fair question. The why—
one of the most important things I've done in my life was when I went off and practised for
many months, doing this practice here intensely and intensively. And through that practice,
I've built up this, you know, wonderful continuity of the mindfulness, the lucid awareness,
and that at some point something did give away. There was a deep release that changedme,
that I've only been changed ever since by that experience, and exactly what it is, and how—
you know, where it fits. In Buddhism, they have various grades of liberation or freedom a
person can attain—where it fits the map in the grade, and I don't have much clue or much
interest in knowing, but I know I've been changed by it in a way that my life is much better
because of it.

You feel—I feel different than I used to, yes, for sure. I think it's me. Many ways I am different
things, I can say. But one of them is that there's much, much less a self‑consciousness in a
kind of neurotic self‑consciousness, and there's much less greed and much less hate than
what I had before. So these things are still there in small ways. I hope they're small ways—
close up to see. Don't provoke me. Why, Yuvati? I don't think they're much more drastic,
much decrease than—it feels really great. The consequence is a sense of ease and happiness
that I feel, you know, maybe not, you know, often enough, I'm happy with it. Great, really.

I just want to share one thing, and that's that I haven't been here in a while. And the reason
why is I've been in a very high level, intense Kabbalah class, studying the original text, which
isnowtranslated intoEnglish in twelvevolumes. Imean, not thestuff thatpalaceordoes, and
what it amounted to—it was so impractical on a certain level. Where it went—I mean, we get
the stuff that we can apply in our life. Where it went was God, understanding God, and it was
so esoteric. And I really—this seems to just completely aim at transpersonal transformation.
Great, just sharing that—it was just unbelievably—it does. And though it's easy to read this
text, that is, you know, if you are uninitiated and read this text, it is easy to be bored by it.
Someof youwho try to read it probably havebeenboredby it. But it's not, youknow—it's not
meant for, you know, easy reading Saturday night. But it's quite profound what it's offering
to do. It's instruction manual. So on some—great, thank you for that. As there is practical
Kabbalah, that'swhat things out. And that's not the text of the Zohar, I see. So it's interesting,
totally interesting. Soyou'rewelcometostayafterwardsandaskmeuphere. But I don'twant
to keep people beyond our contract at nine o'clock. You know,most people need to go back.
So thank you all very much. But please, if you have a.
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