
 

 

 

 

 

 

 

 

 

 
 

 

 

VAJRA REGENT ÖSEL TENDZIN  
LIBRARY & ARCHIVE  

TRANSCRIPT 
 
 
 
 

VAJRA REGENT ÖSEL TENDZIN 
 

Intensive Training Seminar (I.T.S.) 
 

“Protecting the Mind: Effort as the Expression of Freedom” 
 

Karme Chöling 
 

May 25, 26 & 28, 1984 
 
 





 

 

 

Vajra Regent Ösel Tendzin Library & Archive 
P. O. Box 821 
Ojai, California 93024 
 
 

This is an unedited transcript from the collection of the Vajra Regent Ösel Tendzin Library & 
Archive and may not be reproduced, in whole or in part, stored in a retrieval system, or 
transmitted in any form or by any means, electronic, mechanical, photocopying, recording or 
otherwise, without prior permission of the Vajra Regent Ösel Tendzin Library & Archive. Any 
such permission does not constitute publication, and no publication herein is made or intended. 

 
 
Copyright © 1984 Vajra Regent Ösel Tendzin. All rights reserved. 
 
 
 
The three talks in this program were given on May 25, 26, and 28; Sunday, May 27, was a 
nyinthün day for the participants. 
 
Talk One 
Transcribed by: Yeshe Gyamtso 
Checked, corrected, and annotated by Donna Holm 
 
Talk Two 
Transcribed by: Yeshe Gyamtso 
Checked, corrected, and annotated by Donna Holm 
 
Talk Three 
Transcribed by: Yeshe Gyamtso 
Checked, corrected, and annotated by Donna Holm



 

1 

TALK ONE 

May 25, 1984 

 

 
 

Good evening. Well, good morning. Now you understand. There is upward mobility at 
Karme Chöling. [Laughter] However, it depends on your cooking. [Laughter] 

Well, ladies and gentlemen, we are here to practice together, to work together, to 
discuss the dharma, and this is a very auspicious time for us. It is indeed rare in this world 
of ours that we have such time. When we look around at things that happen in this world, 
and we look around at our lives, we see that time is like the price of gasoline. We 
remember when it was sixteen cents a gallon. Now, it's much more expensive. So as we go 
along in our lives and we grow older, we begin to realize that the time that we have is much 
more precious, so we should take advantage of it. We probably will complain that it is too 
expensive now. It used to be less expensive. When we were younger, we had less concern. 
Now that we are older, we complain. Be that as it may, we are here, not under duress. We 
are here because we feel some sort of inspiration and some sort of longing, and we would 
like to figure out what we are doing, who we are. What this life actually has for us. What it 
has for us, does it have any content or not? We would like to figure out whether or not we 
can relax, or whether or not we have to struggle. 

Our seminar, our discussion, and our practice time together is [titled] “Effort and 
Freedom.” Is that how it goes?  

STUDENT:   [Inaudible words] 

VR:   No subtitle?  

KARME CHÖLING CO-DIRECTOR ROGER GUEST:   Exertion and the path of awareness. 

VAJRA REGENT:   Exertion and the path of awareness—oh, that's good. Effort and freedom. 
The reason why I chose that title is because I would like to explain, at least as much as I 
can, how to practice meditation without struggle. And that is probably the main teaching 
of the Buddha—in fact, it is the main teaching of the Buddha. And it is the main teaching 
that I would like to discuss this weekend. How to practice meditation without struggle, 
which translates into how to be without self consciousness. 

Now, many of you have been here before, many of you have studied the 
buddhadharma. Many of you have practiced meditation, and still you have doubts. Many 
of you have practiced one form of meditation or another, and still you have doubts. And 
many of you have not practiced anything, and still you have doubts. All of that is good, 
because it creates the ground from which we can discuss our mutual interest. And we have 
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mutual interest. And that is, how can we actually be without time to be something or 
other? And I think that's the main point. When we consider our lives, who we are and 
what we think we are, we can detect an underlying suspicion. We are suspicious of 
ourselves, we are suspicious of others, and we think in a very, sometimes in a very 
noncommittal way, that that suspicion is simply a product of our mind. Well, that is true, 
that suspicion is a product of our mind, but on the other hand, it also is a by-product of 
our true essential nature. 

Now, when I say, “true essential nature,” I must explain that a little bit. The true 
essential nature, according to the Buddha, is that there is no origin to our being. That is to 
say, whomever you call yourself, or whatever you call yourself, or whatever you are, or 
whomever you are at this very moment does not have any particular origin. Aside from 
your birth, which is recorded in a hospital somewhere and in the city hall, saying, “So and 
so was born on such and such a date and given a name, such and such.” Aside from that, 
there is no real origin of our birth. Now, take it specifically. You say, “Well, I was born of 
these parents, Jack and Jill. They went up the hill and tumbling down came little Jackie and 
Jillie.” However, when we ourselves try to recognize the origin of that particular moment, 
we have no recollection, we have absolutely no recollection. 

Now, if you think about it, you will understand that that is why we are afraid. Because 
we don't remember how it is that we are here. And therefore we have invented, along with 
our—but not we ourselves, but all of us—we have invented this interesting story, which is 
called “how to be a human being in a very short time.” We've invented this story, and we 
think that we can coast along, for better or worse, until we die. Ha! Along the way, as we 
coast along, we begin to become frightened because the story wears thin at a certain point. 
Extremely thin. And we can't think back, and we have a big problem thinking forward. 

So we're actually stuck in the present moment. Which, according to the teaching that 
we are working with this weekend, is not such a bad idea. To be stuck in the present 
moment means that we actually get frozen with our own awareness. Awareness gets frozen 
by itself. Because we can't remember, and because thinking ahead doesn't produce 
anything, we get stuck right here. That is the main point. When we talk about freedom, 
freedom means being freed from the past, that is to say, being free from our memory, or 
lack of it. And being free from the future, that is to say, being freed from our expectations 
or lack of them. Which puts you squarely where you are right now, just where you're 
sitting. This is it. Freedom. End of seminar. Thank you. [Laughter] Joke, but no joke. Joke, 
but no joke. If you could do it that way, then liberation would be yours this very moment. 

However, according to our flow of thoughts and emotions, we seem to stick at certain 
points on memories, and from memories we project future occurrences. For instance, you 
knew someone ten, fifteen years ago. You liked them very much. Haven't seen them in ten 
years. You see them. Let's say you were in love with them ten years ago. You had a lover. 
You haven't seen them in ten years, you see them again. Something happens, your heart 
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starts to beat. You start to think of the past and think, “Well, maybe something could 
happen.” It doesn't even matter who they are. You don't even remember what happened in 
between. There is a certain moment where you think, “Oh, yes, now we could go on.” In 
our actual experience, our everyday life, this happens all the time. And it happens in such 
rapid sequence that we construct an ego. That is to say, a notion of self. Self in this case is 
the one who remembers, and the one who projects. Basically, that's the two ideas of the 
self: remembering and projecting. Freedom, according to the Buddhist way, is memories 
become like rain, and expectations become like mud. If there is rain, it will gather a pool 
wherever there is a depression, and it will soak in and create a mushy space. That's what we 
do with our minds, ladies and gentlemen. Dwell on memories, it's like rain creating a pool 
which makes a mushy ground, which is expectation. 

Now, the reason I'm talking about this is because we have to understand if we're going 
to talk about freedom and exertion together, we should take a look at what we mean by 
freedom, so when we get into exertion, we know how to work with it. Freedom means that 
the rain itself, that is to say your memory, as it falls to the ground, that is to say the present 
moment, creates a pool, if there is a depression, which is expectation of the future. 

Now, the main point is the depression, you see? The depression, the hole, that's the 
present moment. It's like a little carved-out space where the rain can settle. People who are 
free, the enlightened ones, they take that carved-out space, that depression, as a breeding 
ground for enlightenment. People that are trapped make mud pies, make it a muddy pool, 
so the expectations become very murky. People who have understood that the rain of 
memory, that which has passed, is totally free in itself, allow that mud pool to drain over 
and irrigate or wash away the doubt. Now, I'm talking metaphorically, but on the other 
hand, when you look at your experience, think about this: whenever you have a memory, 
there is a residue. When you have a residue, there is an expectation of what should 
happen. And if this is not the case, let me know. Memory creates residue, creates further 
embellishment for further activity. 

Let's say you have this pool, and it‟s, rain is stuck in there. Well, it stops raining, and 
there is just this pool. Well, little things start to flop in it, like little bugs and things, and 
maybe some fungus and stuff start to grow in it. That's what happens in our mind, you see, 
when we let the memory of the past settle into a depression, it starts to make—what do you 
call it? Stagnancy. It starts to get stinky, smelly. Because it doesn't flow out, doesn't go 
anywhere. Freedom, on the other hand, is allowing that rain to overflow and drip down 
and create new avenues, new banks, new rivers, so it keeps on going. 

When we talk about freedom, we have to liberate the past, first of all. That's the first 
thing, we have to liberate the past. And how we liberate the past is by not clinging to our 
thoughts. That‟s how you liberate the past, how we liberate the past. Not clinging to our 
thoughts as anything real. How you liberate the future is not clinging to the result, the 
result of not clinging to your thoughts. In your meditation practice, what will happen is 
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this: that you practice meditation, and you begin to see that your thoughts have no basis, 
they are empty. They don't have any basis. And you begin to become liberated, high, so to 
speak. But that experience itself becomes a depression when you cling to it. You create 
another hole, and you make a deeper pool. And then when the water starts to build up and 
it has nowhere to go, it becomes stagnant. And not only do you have the past memories, 
but you have the present situation becoming somewhat stinky in terms of its expectation. 
In other words, it would like to get rid of itself but has nowhere to go. 

So, in your meditation practice, what has to happen is you have to liberate the past by 
not clinging to thoughts, and you have to liberate the future by not clinging to your 
experience. Twofold. So how to do that, to protect your mind from falling into that puddle 
of depression which keeps you bound to this life and keeps you a slave to your own 
experience, is this: Number one—and the number one is to free yourself from laziness. And 
that involves exertion. Well, first of all, let me backtrack. Do you understand what I mean 
by freedom? On a practical level. Am I too metaphorical, or do you understand what I 
mean? If you don't, ask me. 

David. 

STUDENT: What about the sense of déjà vu? 

VAJRA REGENT: Speaking of deejay vu. 

S:   Déjà vu. What about the sense that it's all happened before? 

VR:   Well, that's simply that, you know, when the raindrops fall in the pond, they make a 
particular sound. That's it. There's no particular meaning to it. That it's happened before 
doesn't mean anything at all. It's just an echo. Freedom is the past, the present, and the 
future are like a drainage system. It doesn't stop anywhere. Even if the pool fills up, it 
drains out, you see. What happens to us is we have the rain coming down, that is our 
memory, and then we have our expectation becoming just like a stagnant pool, it just 
doesn't go anywhere. It can't go anywhere. We're thinking about what's going to happen 
next, and therefore we develop this mud pool of our thoughts. The rain just keeps coming 
down and soaks in, doesn't go anywhere. David?  

S:   What about the richness of our inheritance?  

VR:   Nobody knows how long it's going to last. The great inheritances of this world have 
come and gone. We don't know if it's going to last. We hope it might last. Say, look at this 
shrine room here. “Ah, this looks good, this looks like inheritance.” We don't know if it's 
going to last. So if we take it that this is going to last, then this will become a depressive 
pool at some point, because at one point—zingo! Fire, wind, water—it's not here anymore. 

S:   Thank you sir. 

VR:   You're welcome. 

Wait, we have to have a microphone. 
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STUDENT:   [Inaudible words] 

VR:   Well, you are if you have a microphone. 

S:   I was so cool. Regent?  

VR:   Yes? 

S:   Did—are you aware of being here? 

VR:   Me?  

S:   Yes. 

VR:   Right now? 

S:   No, I know you are right now. 

VR:   Ever? 

S:   If you‟d like. No— 

VR:   No, I'm not interested particularly. 

S:   No, I wouldn't think you did. 

VR:   What's your question? What's your question? Come on. 

S:   My question is...I forgot. Sorry. 

VR:   No problem. No problem. We'll just leave it like that for now. 

S:   Yes. 

VR:   We might get to it later. 

In the back. 

STUDENT:   Hello, sir. 

VR:     Hello. 

S:   You said that you could liberate the past by not clinging to our thoughts, and liberate 
the future by not clinging to our experience. 

VR:     Right. 

S:   Now, how are our thoughts, or what we think we experience, is that different than what 
we experience? 

VR:   No, no, no, no, no. It's not different. You see, what we think is a notion of ourselves. 
You see, that's how, all of us, we identify ourselves with our thoughts. That's our closest 
reference point to who we are. We ask somebody, “How are you?” “Well, I feel okay 
today.” When you think about who you are, you usually think in terms of thoughts. When 
you think about what's happening, you think in terms of your experience. So both of those 
have to be liberated in order for there to be freedom. Thoughts have to be liberated, 
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experience has to be liberated. Just like—you see, rain coming down shouldn't stay in the 
depression. It should spill over and fall down, like a stream coming down a hill, you see? If 
it gets stuck in the space, it starts to get polluted. And all the little things grow in it, like 
discursive thoughts and emotions and negativities and all these things. Right? That's what 
happens to us in our very life, you see. When the rain of memory comes down as 
experience, it creates a pool of discursiveness and emotionality, which starts to stink after a 
while. So, do we understand that that's what we're trying to free ourselves from? Does that 
make sense? Hai!  

AUDIENCE:  Hai! 

VR:   Hai! Oh, my goodness, oh, oh, I better sit up here. We're talking with a—huh—right. 
[Laughter; laughs] That's very nice. That's a good question. 

Mrs. Miller? I'm sorry, ex-Mrs. Miller. I'm so used to saying that, you know. 

STUDENT:   Now you've made me lose my train of thought. 

VR:   Oh, that's good! [Laughter] Now what shall we talk about? 

S:   Well, when one is liberated from a sense of memory, seeing one's thoughts as being 
insubstantial— 

VR:   Like rain. 

S:   Right. 

VR:   Yes. 

S:   Then how does your sense of, my experience of prajna—  

VR:   Don't get technical, okay? Put it in plain language. 

S:   Intelligence. 

VR:   Plainer, plainer language. Just tell me your experience. 

S:   Being accurate, just— 

VR:   Right, Okay, okay. 

S:   —functioning properly, being accurate— 

VR:   Better, right, right. 

S:   —is based on my experience. 

VR:   Is it? 

S:   I think it is. I must be— 

VR:   Aha! [Laughter] No, no, that's not just a linguistic trick there. Think about it. Think 
about it. But don't think about it. You think that—when you say that, you say, “Well, my 
experience, and I think, my experience, and I think.” And that's what we do all the time. 
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Thought, experience, thought, experience. It's almost like pouring one jug of water into 
another. And saying, “Aha!” [Laughter]  

S:   So it almost seems as if my notion that my memories, my remembrances of 
conversations with you, or teachings I have received, are actually what are, that that's 
important to keep that or to—but in some way that's missing the point a little bit, that we're 
undoing— 

VR:   We're talking about freedom. Freedom is like the rain coming down into a swell and 
falling over and continuing. Now, if you remember something I told you or a teacher told 
you sometime, that should spill over into your life, shouldn‟t remain in the memory 
category, or the experience category. Otherwise— 

S:   Just be absorbed more. 

VR:   —well, [inaudible] absorbed and continue. Or else you'll be saying, “Well, my teacher 
told me that...” Or, “The way I remember it is...” You see? There's no spontaneity, and 
there's no real freedom there. There's just sort of tense memory. A tense memory. Memory 
which is... 

S:   Safeguarded. 

VR:   Safeguarded, yes. The expression of me, I, this is who I am, you know. It doesn't spill 
over and fall down the rocks, you see. 

S:   All right. 

VR:   You got it? 

S:   Yes, I understand. 

VR:   That's good. That's very good. I like that. 

Ah, Jonathan. This is old home week again. I always love to come to Karme-Chöling. 

STUDENT:   Hello, sir. 

VR:   Hello. 

S:   I was wondering if you could say something about the relationship between thought 
and experience. 

VR:   Yes, definitely. Now thought is like, well, you could say it's like if you had a pot of 
water, and you turn on the gas. Flame. It gets hot enough so it bubbles. And bubbles are 
like thoughts. 

S:   What about the experience? 

VR:   Experience is like hot. [Laughter] 

S:   But it seems that for the most part, the way—I don't know whether to say the way we 
experience or the way we think— 
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VR:   Don't worry about the words, we're not trying to play word games. That's not 
important. 

S:   All right. I understand. But it seems as though half the time when we talk about that, 
we have no way of talking about our experience without talking about our thoughts about 
our experience. 

VR:   Precisely. So, we have to understand how it is that we weave this web which is called 
ego. 

S:   Mm-hmm. 

VR:   Right? Ego is basically a self recognition. Right? 

S:   Mm-hmm. 

VR:   Self recognition. “I had this experience, and I felt this way, therefore, let me tell you 
how I felt when this happened. And when this happened I felt really good, but later on, I 
didn't feel so good because things changed, and when things changed, I thought, 'Well 
things are changing now.' And then I had an experience of...” [Laughter]  

S:   Exactly. 

VR:   So, we want to liberate ourselves from all of that.  

S:   Mm-hmm. 

VR:   You see, we're talking about free—the point I'm trying to make here is we have to 
understand for each other, with each other, freedom. What we're talking about when we 
mean freedom. I want to talk about effort, because effort is the way, but first, we have to 
get some idea what we mean by freedom. By freedom we're not talking about simply 
relieving ourselves of a particular irritating experience, because all experience is irritating, 
even the good ones. 

S:   Mm-hmm. 

VR:   And all thoughts are, what shall we say, repetitive, even the bad ones. 

S:   Especially the bad ones. 

VR:   No, not especially the bad ones. See, that's the point. Not especially the bad ones. 
Especially the bad ones is what we think because of our experience. See, when you have 
experience, you have experience of bad things, we say, “Oh, this is bad,” and we think 
about it, therefore we repeat it. 

S:   Mm-hmm. 

VR:   So, the thought and the experience sort of tend to play ping pong with each other. 
Now, when they are good, we say, “This is good,” therefore, we think about it and repeat it. 
Freedom goes beyond both of those. Freedom goes beyond good experience and good 
thoughts, bad experience and bad thoughts. Now, if we're talking about freedom, my dear 
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friends, that's what we're talking about. We are not talking about whether or not there's a 
good experience on one side, therefore leads to good thoughts. Bad experience leads to 
thoughts. They are both the same. Basically, anything that is perpetuated by repetition and 
habit is not liberating. 

S:   So if we drop the thoughts— 

VR:   Ho! [Laughs] How are you going to do that? 

S:   Well, let go of them. 

VR:   Oh? 

S:   Seems to hap—to be possible sometimes. 

VR:   Tell me about it. 

S:   [Laughs] 

VR:   No, just tell me. 

S:   Well, when you're— 

VR:   What's your experience? 

S:   —practicing shamatha, thoughts arise. 

VR:   Yes. 

S:   And, at a certain point, the possibility arises of saying, “thinking,” and returning to the 
breath. That there's some kind of letting go that's happened at that point, it seems to me. 

VR:   Yes. 

S:   Yes. 

VR:   So? 

S:   Well, I was wondering if that isn't the expression of freedom in some sense. 

VR:   Well, now, you tell me. Is it? Honest?  

S:   [Laughs] Well, I think so. 

VR:   You do? 

S:   Yes. 

VR:   How do you think that?  

S:   Because at that moment, you‟re no longer totally under control of the momentum of— 

VR:   Oh, yes? Do you remember that moment? 

S:   [Laughs] Yes. 

VR:   What's it like? [Laughter] 
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S:   Very hard to say. 

VR:   You can't think of it, can you? 

S:   No. 

VR:   And you can't remember it, can you?  

S:   [Laughs] And yet, you know it happens. 

VR:   You have an experience of it. 

S:   Yes. 

VR:   True. 

S:   Yes. 

VR:   But the experience of it doesn't produce a memory. 

S:   Right. 

VR:   Right. How do you know that? 

S:   Oh, hell! [Laughs; laughter] 

VR:   Now, there is a good point, my dear friends. There's something right there, what 
Jonathan said. Yes, right, but there's no memory, and there's no thought. That's pure 
meditation practice: no memory and no thought of it. No remembrance of it, no 
projection to the future. It did happen, but can he describe it? No. You can't. But we can 
talk about it, which we are doing. So that's the idea of freedom. Okay, so we got that. 

S:   Thank you. 

VR:   Very good. Thank you! I didn't know how I was going to explain that. [Laughter]  

S:   My pleasure. 

VR:   So, you see, there is this balance. In the Buddhist tradition, we talk about that, ego, 
what's called ego, that is the notion of “I am,” and you... “I am” [sudden feedback from the 
Regent‟s microphone]—we have an orchestra? That's “I am,” and also “You are.” [Laughter] 
How are we doing? What happened? Did something happen? We got a Local 802. If we 
had a synthesizer, we wouldn't have to worry about it. No, it's still doing it. What's 
happening? So just like that, there's no microphone. [Laughter] No, now listen, that's a 
good one, you see, kind of like the sound that comes back when you talk. [Inaudible] 

STUDENT:   You're not on the speaker, sir. 

VR:   I beg your pardon? Are you drunk? 

S:   No. [Laughter] 

VR:   You're not?  

S:   [Inaudible response] 
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VR:   So. So. So. So. Soo. So. So. This is a test. [Laughter] So. So. So. So. Little bit. So. So. 
Sooo. So. So, KI KI SO SO. [Laughter] This is not a test. [Laughter] All right, okay. So. 
Freedom. Wayne, can we have a microphone in the front, please?  

STUDENT:   Sir, my understanding and experience of what we're talking about is that it 
involves both pain and effort. What I'm asking is about freedom. My experience of 
freedom is that I normally find myself trapped by my own thoughts and expectations. And 
that there's some sort of discomfort then, and— 

VR:   Mm-hmm. 

S:   —and then I realize, there's recognition of that discomfort, that there's some kind of 
reference, like, “Is he looking at me?” Or—anything. 

VR:   Yes, yes. 

S:   And then there's some kind of, well, I'll just drop that, because it's painful. 

VR:   Now, the only thing there is, what I would say, Wayne, is that if it keeps moving, then 
there's no problem. 

S:   One doesn't have to drop it. 

VR:   No.  

S:   But once it‟s stopped— 

VR:   This idea of dropping something is really interesting. Where would you drop it? 
[Laughter] And where would it go?  

S:   Well, you would just go, you would just—sort of continue. 

VR:   Then what's the point of dropping? If you're going to continue, there's no point of 
dropping anything. 

S:   Well, there's some feeling of being stuck. 

VR:   Well, that's because it doesn't feel like it's continuing. Not because it has to be 
dropped, it's because it doesn't feel like it's continuing. When it is continuous, in other 
words, when your meditation practice is continuous—continuous meaning that it's not 
simply when you're sitting practicing meditation, but when you feel the continuity of your 
life as, you could say, as like the four seasons. Like spring and summer and winter, like 
rain, like snow. Then there's no reason to think, “I'm stuck.”  

S:   I don't think I experience that, though. 

VR:   Well, then you should practice very diligently until you do. [Snaps fan] 

S:   Well, I'm trying, but my experience of freedom is more that there's some quality of 
getting—  
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VR:   Well, there you go. “My experience of freedom is that...” There is no such thing as my 
experience of freedom. Nobody ever has that experience. There's nobody that ever said, 
“My experience of freedom is...” If they did, then they were just simply trying to make some 
money. [Laughter]  

S:   I don't expect to get money from this. 

VR:   And that's what I mean. You can't, because if you say it like that, nobody's going to 
give you anything. [Laughter] “My experience of freedom is...” People will walk right by 
your tent. You know, it's just like, “Huh?” and they walk right by. [Laughter] See what I 
mean? Whole notion is freedom is continuity, continuous expression of your mind, 
experience, and thoughts without any particular stopping point. It just flows like a river 
downstream. And there's no point in saying, “This is my experience, and this is what I 
thought.” So what I'm trying to say is don't fool yourselves, anybody, even though you 
practice meditation, don't think you're doing a big thing. It doesn't work when you think, 
“Ah, now I've got it!” Because as soon as you say that, you sort of have made this little mud 
pool where your mind will stick in. 

S:   That's the point exactly, that‟s some sort of reminder. All of a sudden you're stuck in 
this mud pool once again. 

VR:   Yes? 

S:   So then, then there‟s some possibility for— 

VR:   It's still raining, Wayne. It's still raining. 

S:   [Laughs] It's continual. 

VR:   Yes. It's still raining. Even though you think, “I'm stuck in my thoughts,” here come 
some more thoughts. Eventually, they overflow your conceptual mind. In other words, no 
matter how—let's say, you‟re stuck in an emotion—”I hate that son of a bitch.” [Laughter]  

S:   [Laughs] I know that one. 

VR:   “I just hate that son of a bitch…I hate that…hate that…” “What? What was that?!” 
[Laughter] Eventually, it happens that way. See, what we try to do is teach you how to 
practice that way so you don't have to take so much time with, “I hate that son of a bitch.” 
[Laughter] You see, it will overflow in any case. You see, you cannot control the flow of 
thoughts. If you try to control the thoughts, whatever thoughts you have, you relate to 
them as ego. [TAPE ONE: END SIDE A, BEGIN SIDE B; some words lost] ...angry. “I'm 
so in love with you. I love you so much.” Well, it doesn't really matter to me. Whatever you 
say. 

S:   Hmm. It strikes me as embarrassing, in a way. 
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VR:   That's another one. [Laughter] Just let it keep going. See, the point is if you want to 
achieve freedom, or if you want to have any sense, there's no point in you saying anything 
else. There's really no point. 

[Addressing second student] Put the hand down. Down. Just sit and relax. We have 
three days. There's lots of time to talk.  

STUDENT 2:   I know, I know, I know. 

VR:  Yes, I know. There's lots of time to talk. Lots of time. Just let it pacify itself. Let it just 
run down, you know. We have lots of time.  

S2:   [Inaudible] 

VR:   Don't worry about it. It will pass. [Inaudible] It goes down. 

S1:   Yes, well, I'm going to take your word for it because I... [Laughter] 

VR:   If you're going to take it, what are you going to do with it? Do me a favor—don't try 
and sell it. [Laughter]  

S1:   I'm not going to do anything. 

VR:   Whatever you do with it, don't sell it. In fact, if you are really good, you wouldn't even 
repeat it. 

S1:   Mum's the word. I won't say a word. [Laughs; laughter] 

VR:   Already you repeated it! [Laughter] Already you got stuck. Right? Mum's the word, 
right? Concept. Good for you, Wayne, forget it. [Laughter]  

S1:   Thank you, sir. 

VR:   Oh, yes. [Laughter] 

Now, we have to not play word games with each other, because the whole idea is 
freedom. Now the notion of freedom is to let the mind go downstream, so to speak. Right? 
What collects the mind, what collects the mind are memories and expectations. That's 
what collects the mind into a form. 

STUDENT:   So what if you feel like there's going to be some sort of foolishness, some kind 
of big embarrassment if the mind just flows downstream? 

VR:   How could you feel that way? 

S:   I don't know. 

VR:   You see, you cannot feel that if the mind flows downstream, there will be big 
foolishness and embarrassment. That—before you even have the flowing downstream, you 
have that idea. That's already in the depression, you see. It's already collected. You can't say 
it's flowing downstream at that point. You already presupposed it because of your memory 
and your projection of it. That's why you think, “If I let go of this, there's going to be a big 
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embarrassment.” What that means is you already created a nice little puddle to think that 
there's embarrassment. Who said so? Who remembers? You'd be surprised, you know, like 
when you have an encounter with somebody. And to you it's like, “Oh, they said that to 
me. I said that to them.” You see them three days later, and you say, “I'm really sorry.” 
They say, “Huh?” [Laughter]  

S:   Yes, big deal, huh? 

VR:   But there are other times when everybody's right on course with the depression. It's 
like, “Huh [gasps], huh?” Well, at that point you probably could have a good time. In fact, 
at that point is when you get free. When two people recognize that they're both stuck at the 
same time, it's sort of [snaps fingers]. Usually. Especially in the Buddhist environment. We 
know that. People who live here know that. When you finally recognize, you say to each 
other, “Sorry, I've been a little bit uptight lately.” And they say, “Me, too.” Pshew, over it 
goes. Spills over, like if you put water in a cup, falls over, falls down the side and keeps on 
going. It's really interesting, this notion of freedom. See, I was going to talk about other 
things tonight, but I can't even get to that, because it‟s good. I'm glad, I want to continue 
this because I don't have anything else to say. [Laughter]  

The gentleman in the back. You have to have a microphone. We insist on that. You 
see, that's because those big guys in the back are taking notes. [Indicates pictures in shrine 
room; laughter]  

STUDENT:   What's the relationship between frivolous mind and freedom? 

VR:   Frivolous mind has no decency. Freedom is totally decent. All the time. In other 
words, there's no harm. 

S:   Thank you. 

VR:   [Aside] Is somebody going to go with him? [Whispers: Somebody should go with him.] 
See, that's how good people, Karme Chöling, take care of each other. That's very nice. 
Hope he doesn't trip on those things down there. Did somebody go? Did somebody go?  

Audience: Yes. 

VR:   Good, yes. Is he drunk?  

Audience:   [Inaudible response] 

VR:   Ah, ha. 

[To original questioner] Did you get that, where are we? Where's that gentleman who 
just asked that question? Is that understood, or is there something more? 

S:   Yes, sir, that answered the question. Thank you. 

VR:   Thank you. 
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STUDENT:   Sir, I'm still confused about the difference between thought and experience. Is 
there a significant difference, in fact? 

VR:   Well, not particularly. It's just sort of like if—did you ever make yogurt? 

S:   As a matter of fact, I haven't. 

VR:   Well, a lot of people here probably have. [Laughter] It's like you have a culture, and 
then you breed it. See? Thoughts breed experience. Because of the attention of the mind to 
the thought, right? When a thought arises—let's say your mind is like a screen, like a movie 
screen. It's not quite the right analogy. Let me try and do it another way. Your mind is like 
space, and clouds begin to form. And if they form in a particular way, they're either dense 
or dispersed. If they are dense, they create rain. Right?  

S:   Yes. 

VR:   They are dense with moisture. They create rain. That's the same way that thoughts 
and experience work. That basically, your mind is empty like space, and thoughts gather 
like clouds, and when they become really dense, in other words, you're thinking real fast, 
you become real speedy, it creates like a thundercloud. It creates rain. Experience. Which is 
usually emotional. See? But it's not. You see, at that point, if you understand it, the clouds 
are not different than the sky. They're not different than the rain, they just happen to 
coalesce and pour down. Now, the problem is with ourselves, all of us, is we have become 
habituated to thinking that that is important, or something that we should notice. Or take 
note of, because we say, “How's the weather? What's it like up there in Vermont?” What's 
the difference anyway? When you get here, if it's raining, what are you going to do about it?  

S:   Yes. 

VR:   See what I mean? The thought and the experience. Thought is like, you might say, the 
currents in the air that create moisture, and whatever elements create the clouds, create 
thunderstorm or rain, which is experience. And it goes on like that. Waters the earth, the 
plants grow up, we say, “Oh, we got cucumbers.” Do you see what I mean? It continues like 
that. 

S:   Let me run this by you. 

VR:   Okay, go ahead. 

S:   As I sit here, a breeze may blow in, and I suppose that would be experience. Or a 
thought may cross my mind, and that would be thought.  

VR:   Yes. 

S:   It occurs to me that there's really no particular difference— 

VR:   Between the two. 

S:   —between the two things. 



Protecting the Mind: Effort as the Expression of Freedom I.T.S. 

 

16 

VR:   Got it.  

Microphone. This is not—see, this is, we are archaic at this Karme Chöling. We have to 
get into microdiscs [sic], we have to do the whole thing here. I mean, this is old fashioned. 
Look at this!  

[To previous questioner] That was very good. Very good. Now: don't think about that. 
Don't think about that. Just let it settle wherever it goes. Don't think about that. Now, 
don't congratulate yourself. That's no, you know, I'm talking about how to practice 
freedom. How to be free. Don't think about it. You had the insight—whew, let it be like the 
breeze and the thought, continuous. Very good. 

STUDENT:   You mentioned that expectation is a stumbling block. And it occurs to me that 
we're all gathered here today, and we're here because we have a certain expectation that 
doing this practice will lead to freedom. Could that expectation also be a stumbling block, 
and how do we resolve that? 

VR:   Well, there‟s, that's the reason why I'm talking. Exactly that point. That yes, we are all 
here because we would like to.... [Aside: Eh, back again]. We are all here because we would 
like to attain freedom. And also the expectation of attaining freedom is a stumbling block, 
therefore, I am gingerly pointing out that whatever we do, we should not take it too 
seriously, but resolve our minds in the practice of meditation. 

S:   So it's more or less having a playful attitude to it?  

VR:   I would say that is a really good idea. But I would also say that if you have a playful 
attitude, and you start to congratulate yourself about being playful, you will only create 
another pool of depression. So, keep your mind fresh, you see. To keep your mind fresh is 
freedom. You don't think about it. You don't have to remember it. You don't have to recall 
it, and you don't have to expect anything to happen next. So, simply be right now. Present 
moment. 

S:   Thank you. 

VR:   But that's a good point. It's a very good point. We wouldn't be here if we didn't have 
some expectation, right? Somebody once said to me—I forget, it was one of my colleagues, I 
forget who it is now—that everybody comes to this practice for the wrong reason. Which is 
the right reason, you see? But they didn't remember that. But when they said it to me, I 
remembered that. I said, “Yes, if you didn't come here for the wrong reason, there wouldn't 
be any right reason.” So therefore, water tumbles down and doesn't accumulate. So good 
point. Yes, we have expectation, but that expectation is not solid. In other words, the goal 
that you want to achieve is unknown to you already, therefore, you shouldn't pay too much 
attention to it. If you say, “Well, I am here because I have heard that it's possible to free 
oneself from suffering, and that to free oneself from suffering is called the attainment of 
enlightenment.” Now, since nobody here knows what that means, then we should free 
ourselves spontaneously from that notion of enlightenment altogether. So then we can just 
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be here with each other as long as it lasts, and then when it tumbles down into something 
else, we can also be with that. So you don't have to remember anything. You don't have to 
say, “When I was at Karme Chöling I heard this great talk, and I felt great when I practiced 
meditation. And I really had a good experience.” Something goes wrong the next day. Bye-
bye Karme Chöling. Ugh. Bye-bye experience. Becomes another experience, becomes 
another thought, becomes another pool, becomes another depression. You see? So, 
freedom is a very, very big subject. It's very vast. What I'm trying to do here is to point out 
to all of you, in whatever stage of meditation practice you are in, that whatever meditation 
stage you are in, any time you have any thought of yourself, you should let that tumble 
down, like water falling outside of the pool. 

STUDENT:   Sir, it seems to me that this idea of freedom is pretty scary stuff. I mean, there's 
nothing to hang on to. I mean, I think about it and try to imagine kind of… 

VR:   There you go!  

S:   Yes, right. 

VR:   Well, okay. Let it go. 

S:   Yes. 

VR:   Think about it, and think about it as long as you want. Now, you say “This sort of 
freedom is pretty scary stuff because there's nothing to hang on to,” and I'll bet there's 
another thought after that. Wait. Sit. Don't do anything. Very good. Something will come 
up. Then when it does, sit, wait, don't do anything. It'll come up again. Sight. Sound. 
Smell. Taste. Touch. Thought. It'll come up again. Just let it go down. It's okay. For the 
time that you are here, this weekend, try and do it that way. You have nothing to 
accomplish while you are here these three days. Nothing to accomplish. Just do it the way I 
just did it, okay?  

S:   Mm. I think I got it. 

VR:   Good. I think you did, too. That's the way I practice. 

Gentleman behind. 

STUDENT:   Sir. When the water isn't flowing over, when there's not freedom, is that 
because the depression is acting like a sponge? 

VR:   Well, I suppose it's kind of like there's too much absorbency in the earth. You know, 
it's kind of like there's too much expectation. The rain comes down, and you just want to 
go [makes slurping sound] “Experience, experience, I want to experience.” See, that's what 
happens. The rain comes down as memory, and the present moment comes down as 
expectation [slurping] “I want it. I want it. I want it. I want. I want it. I want it. I want it. I 
want it. I want it. I want it. I want it. I want it. I want it. I want it. I want it. I want it. I 
want it. I want it.” Just let it go. 
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You see, the problem is we can't wait to get things over with. We can‟t wait to get 
things over with. Rushing to our death, eh? Pay attention. Let it happen. Let it fill up and 
overflow, and let the memories come down, the thoughts, emotions, whatnot, let them 
overflow and spill over into the further experience of your mind. Let them happen. Don't 
try to get them over with. It's not necessary. Whether you live or die, space doesn't care. 
And there's big, vast universe. And your particular consciousness is, shall we say, well, it's 
like someone turning on a light. And turning it off. Like a light, you know, like a switch. 
Turning a switch on, turning it off. [Snaps fingers] It's as quick as that. So, please don't be 
in a hurry. You don't have all that much time to be in a hurry. You know, you think you 
will, what do you think? We're sitting here, we say, “Ah, here we are.” Think about your 
past, project into your future, there is no guarantee how long you will live. At any moment 
you'll be dead, and when your consciousness dissolves into the elements and you find 
yourself without a body, and consciousness dissolves into space and there's abstract fear 
because of your own uncertainty, then you will find yourself reborn in a lower realm. At 
best. 

S:   Thank you. 

VR:   Aha! Monsieur, it is a pleasure to see you again. Ah, you going to ask me some 
question, eh? This gentleman and I are old question and answer friends. 

STUDENT:   Monsieur, sometimes when I'm sitting, I'll hear a sound, or a bird will fly by 
the window, or someone will cough, or the candle will flicker. It's like dropping salt in 
beer, this whole cloud of bubbles rises, and sometimes they're like ginger ale bubbles, they 
just pop and they're gone. Other times, it's like a chain reaction, and those bubbles 
themselves create another cloud of bubbles, which create another cloud of bubbles. 

VR:   Don't let it do it. 

S:   Well, I'm not sure why sometimes they— 

VR:   There's no point. There's no point. 

S:   Sometimes it's one, sometimes it's the other. 

VR:   There's no point in letting it go on that long. You should understand at this point, 
after you've practiced this long. Basically, what happens when it goes on longer is because 
you're attached to some sort of sensation that you like. 

S:   Hmm. 

VR:   That's all. There's nothing more than that. 

S:   Yes. Okay. 

VR:   Yes. Gentleman behind you. Do you understand what I'm saying?  

S:   Yes. 
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STUDENT:   Earlier this evening you used the notion of effort regarding freedom. It seems 
almost mutually exclusive to use. 

VR:   I know what you mean. I haven't even talked about effort yet. 

S:   Am I mistaken that you brought up the subject? 

VR:   I thought tonight in this talk I would talk about effort, but I didn't get there yet. They 
seem mutually exclusive, yes, I understand. But we'll get to it. 

S:   Okay. 

VR:   You see, in our lineage, we try to explain freedom first, and therefore, it seems, if you 
understand it, that the mutual exclusivity comes out to be spontaneity. Once you 
understand the freedom, there is no reason to struggle. But, I will get on to that topic of 
effort. But I understand. I was getting to that. I have a whole list of, you know, cards here 
[laughter] all about the effort part. But it seems that it's organically or naturally happening 
that we're talking about freedom. I think it's good, because we have to present the ground 
to ourselves, what we're talking about altogether, before we get into the particular 
descriptions of how to do this and that. Do you understand what I'm saying?  

S:   I do. 

VR:   They are not mutually exclusive, they are, you might say, simultaneously arising. 

S:   Thank you. 

VR:   Gentleman behind you. 

STUDENT:   Oh God. [Long pause] I think…I don't believe this. I'm not sure what to ask. 
What, I can, you know, listening to you, I've heard things that…it comes down to trusting 
oneself to go ahead, to relate with the phenomenal world, to relate with, you know, the 
sangha. I don't think I'm...I'm not asking or stating the right question. 

VR:   Sounds fine, sounds fine. Just go ahead. 

S:   Regent, I really appreciate what you've had to say tonight. And I never have before. 
[Laughter] 

VR:   All I can say is Hallelujah! [Laughter]  

S:   Hallelujah! 

VR:   We have arrived! Well, you know what” I really appreciate what you have to say, too. 
It makes me pay attention. 

S:   Paying attention to you helps a great deal. 

VR:   Likewise. 

S:   Because what you've had to say has been— 

VR:   Come on, you're going to make me cry, will you stop it. 
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S:   Oh, I'm not going to cry! 

VR:   Will you stop it, I'm not either, so stop it. 

S:   I'm going to say praise Jesus! Praise the Regent! [Laughter] 

VR:   Ha ha. 

S:   Oh, God. 

VR:   Oh, God, oh, God. Free at last, free at last, great God almighty, we're free at last! 
[Laughter] 

S:   I had a dream—somebody turned the microphone off on me. 

VR:   The microphone's on—it's on [laughter] We're on full blast. 

S:   Please, someone ask a question. [Laughter] 

VR:   Thank you, thank you. 

S:   Thank you, Regent. 

VR:   Ah, it's very nice to see you [laughs] That's great. He has a genuine sense of humor. 
Lady over here. Not a bad comeback. [Laughter]  

S:   Would you want to go one on one? 

VR:   No, no, no. [Laughter] Let's just keep it this way for now. I'll see you tomorrow night. 

STUDENT:   Aren't there times when it's necessary to use your rational mind or a memory 
process to make decisions or... 

VR:   No. 

S:   No? 

VR:   Nope. [Laughter] No. Now, that's not a glib remark. I will have to explain it as we go 
on through the weekend, but I would like you to remember that question tomorrow. Okay?  

S:   Okay, thank you. 

VR:   Because tonight we're just talking in somewhat finger-painting terms. Talking about 
bigger mind, but as we go down to how to work with this freedom aspect in terms of 
exertion, effort, then we will talk about that very question. 

S:   Okay. Thank you. 

VR:   So, don't forget. [Laughter] Because I will! [Laughter]  

STUDENT:   I've been formulating... 

VR:   I'm sorry, where are you? 

S:   Yes, I've been formulating questions all night. And then they fall apart. 
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VR:   Hmm. 

S:   And then it's like if they don't formulate, I have nothing to say. If there's no confusion, 
there's nothing to say. 

VR:   Oh, don't be so sure of that. 

S:   No, that's the way I f... 

VR:   Oh, I know, you swear. 

S:   Hmm? 

VR:   I also swear. Don't be so sure of that. 

S:   I'm not positive, it's just that I feel lonely, you know. The emptiness and... 

VR:   Let me tell you something about that. You see, sometimes when you're in a situation 
like this, the formulation starts to happen, you know, like clouds condensing into making 
the rain come down. But they don't quite make it. See, I live in Boulder most of the time 
and there's—what do you call it? This kind of—what is it? The draft on the foothills, what do 
you call, the inversion thing—so the clouds come over and they want to rain, but they don't, 
and then they go past, and then they rain later on. So don't worry, you know, it'll come out 
sooner or later. 

S:   Yes. [Laughs; VR laughs] 

VR:   What do you want to say? 

S:   Oh, it's just that I kept wanting to ask questions, but... 

VR:   Right, that's what I'm saying, that you want to ask them, doesn't happen. 

S:   Mm-hmm, well, but then there's no way to relate. It‟s just… 

VR:   No, no, no, no. That's fine, that's the way to relate. That's fine. You don't have to say 
anything, you don't have to ask a question. Let the clouds just form. And if there's no 
question, if there is even a semblance of a question, like, you know, you have something on 
your mind, like when I was with the Vajracharya in my early days as a student, it would 
happen like that with me. I'd be sitting in an audience just like you are, and mind would go 
into a formation, right? And it would almost get to a question and then, because I was 
afraid, and because I had nothing to say, two things together. It would just go away. Then 
later on, I would think to myself, “Why didn't you say something?” And then I couldn't 
remember why, because I didn't have anything to say.  

S:   Right. 

VR:   So it would go like that. And it would go like that for a long time. Went like that for 
a long time. I always maintain this, that if you don't have anything to say, don't say 
anything. There's no point in making up anything. Just let—you know, it's almost like with 
your thoughts forming, you see. You let them form to the point where they are about to 
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create a shape, and then they don't. And then they dissolve. No blame, don't attach 
yourself to it. Let it go down. No problem. 

S:   Right, thank you. 

VR:   You're welcome. 

S:   That is what I wanted to relate. Just that. 

VR:   I know, I know. 

S:   Okay. 

VR:   I used to be sitting where you are. Hmm. Did you do that? That means that's the end? 
Hmm. Oh, my goodness, aha, ha, ha, ha. So we should probably stop. It's so nice to talk to 
you. It's so nice. This is the only opportunity I have. I'm sorry to keep you up. But, actually, 
I'm not. [Laughter]  

STUDENT:   Sir— 

VR:   Who's that? 

S:   This is Emily. Hi. 

VR:   Oh, hello, Emily. That's who I thought it was. Yes, go ahead. 

S:   Where does the motivation to meditate really come from? 

VR:   Oh, I suppose it comes from confusion, basically. You know. The motivation to 
meditate comes from—well, actually, it comes from two things. It comes from confusion 
and sanity at the same time. It's kind of like you feel, you know, like when you were a child. 
As far back as you can remember, there was something brilliant going on. Even when you 
were a kid, you remember placing the first pebble on something and making something out 
of it and saying, “Ah, Mommy, look! Look what it did. Look at that, Mommy!” Or Daddy, 
or someone. It's kind of like that. Kind of brilliance of first thought, of making something, 
doing something. 

Then as time goes on, because of the proliferation of dullness of this particular age that 
we live in—it's not anybody's fault, not anybody's fault—because of the dullness of this age 
and because the Buddha's teaching has existed, those things can become co-apparent to 
ourselves. The first being that desire to do something lovely, delightful. And also, at the 
same time, that heaping expectation of the past. Those two things go together and create 
this tension. To meditate, you have to be at one time completely disgusted and completely 
brilliant. Yes, it's true. There's this kind of idea in your mind that—well, actually, there's no 
idea in your mind. That's the brilliant part. And then there's the idea in your mind, which 
is the memory, and it goes back and forth, and that's what creates this particular situation 
which we call our seminar. It goes like that. We're here because we don't want to be here. 
And we're here because we want to be here. Tch...tch...tch...tch...tch...tcha.  
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This makes good meditation practice. Don't let allegiance to one or the other, don't 
say, “I want to get rid of the past and go toward the future!” Or don't even say, “Be here 
now” like those idiots of the other generation. The last in the sixties, you know, like Ram 
Dass. Those silly people. I don't want to, I'm not putting them down specifically, but it's 
that whole idea of “Be here now,” as a thing. It's basically tch...tch...tch...tch. Back and 
forth in your mind. Past, future. The present doesn't exist, really. What you're working 
with is past and future. Memory and expectation. That's what you're working with. When 
you work them out, then you have the present moment. Before that, you're just basically 
working. That's exertion. I'll talk about that tomorrow night. Seriously. [Laughter] No, 
seriously. 

Tomorrow you're going to meditate? Right? Okay. So, meditate this way: do not cling 
to thoughts as anything special, and when you feel that you don't cling to thoughts as 
anything special, don't cling to the experience of that. Let the mind run down like a river 
or a brook. Actually, like a brook. Going down over rocks. Simply flowing down. If there 
are some twigs in the way, don't consider that to be too important. The movement of your 
mind is continuous. Thoughts, emotions, bodily sensations, memories, all continuously 
pass through the mirror of your mind. Just sit still. And don't trouble yourself about being 
here. Okay?  

There are techniques, and I'm sure they've been explained to you—I hope they have—
the techniques themselves are purely a way of letting it happen. So when you do that, then 
you will probably get very bored in a short period of time. Chögyam Trungpa Rinpoche, 
the Vajracharya, has said that real meditation practice is what's called “cool boredom.” 
Cool boredom. Like a cool rocky mountain spring. Just flowing down. It has no thought of 
its own. It has no expectation of where it‟s going or where it came from. Try that. If 
thoughts come up [snaps fan], regard them as thoughts. Label them as thinking. If 
emotions happen, let them happen in a bigger space. 

The main thing is try not to move around too much. If you do, don't be upset with 
yourself. But don't be excessive. You know, if you have an itch on your face, you don't have 
to make a big display to yourself about scratching it. You can probably do one of these 
[secretively scratches face; laughter]. Then you'll be like a devil to yourself, you'll think, “I 
did it.”' [Laughter] In any case, you can't escape your own mind. So, just sit like a gentle 
human being. Very simple, very direct. Thoughts. Emotions. Bodily sensations. Smells. 
Environment. [Sighs; snaps fingers] Very good. Okay. Practice meditation. 

Tomorrow, I'll see you tomorrow night. Thank you. Very good. Thank you for your 
questions. Excellent. Well, we had a combination of old and new, good and bad, happy 
and sad. See you tomorrow. 
 
[END OF RECORDING]
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Good evening, ladies and gentlemen. Continuing with our discussion of effort and 
freedom and protecting the mind. It is important for us to discuss effort tonight in terms 
of how to overcome laziness, which is, you could say, the main obstacle to freedom. And 
laziness is not simply that ordinary notion that we have of laziness, but laziness actually 
goes, is a very deep, kind of, you could say, obstacle, because it obscures vision. And unless 
we have vision, we have no way to proceed. So we have to overcome laziness in order to see 
things clearly. 

Now we should talk about laziness and effort from the point of view that we should 
not understand effort as simply some kind of mechanistic expression of freedom. It is not 
that way. Effort, from the point of view of a practitioner, is effort which is based on 
freedom to begin with. That's why we talked last night about how to undercut all the 
conceptual notions in terms of your outlook or attitude. And therefore, proceeding in that 
way, effort does not become a mechanical expression or some sort of forced point of view 
or forced action from an absurd point of view. We're talking about effort proceeding from 
the absence of conceptual notions. So once you have developed an attitude which is 
encompassing the freedom of nonconceptual mind, then the effort that you put into 
realizing the potential enlightenment in your lifetime is truthful, sincere, and without any 
kind of deception. 

In the beginning you should understand that freedom and egoistic formations are 
antithetical: they don't work together. So, if you have any kind of notion of freedom as 
something for yourself, that is to say, something that will make you happier, or less afraid, 
or more secure in your conceptual way, then that is not freedom, that is ego. 

So, proceeding from that, we should talk about effort. Effort and laziness. To make an 
effort, we are usually motivated by some kind of fantasy, and some kind of dream. You 
know how it happens, you know, in your life when you feel that there's something coming 
up, you want to do it, you feel excited about the next thing, so you make an effort, and you 
really crank it up to do it, because it seems like the next thing will be fulfilling and make 
you happy. So you get enough energy from that to make an effort, to make it happen. 
Fortunately, when it happens, you don't get any satisfaction. So you're thrown back again 
on that basic nonconceptual mind which has no goal, so to speak.  

However, we should understand for ourselves how it works that we can transcend 
laziness altogether. And the first form of laziness is what might be called mental laziness. A 
notion of inertia, mental inertia, which is basically the kind of laziness that produces 
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dreaminess and sleepiness and fantasy. It's most aligned with what we call ignorance. To 
ignore the situation completely, and therefore to slip into some kind of dream, some kind 
of fantasy. To just slip into it, and let the world become fuzzy, hazy, foggy, dreamy. That's 
basically in the realm of mental inertia. Not wanting to make the effort mentally to stay 
awake. And the reason we don't want to make that effort to stay awake is because we don't 
realize awake as freedom. But in this case, now, what we are talking about is how to stay 
awake based on what we already have understood. So the first aspect, mental inertia, 
should be overcome. At the beginning, if you don't overcome that mental fog and laziness 
or dreaminess, then you cannot proceed with your practice and with your enlightenment.  

The main antidote to mental inertia is concentrating one's mind on the inevitability of 
death. That will wake you up very quickly. If it doesn't, then you, basically, what you're 
doing is you're dreaming about your life, and you think, “This will go on forever. It feels all 
right now.” But, as is seen, and if you have the eyes to see, you will notice that this 
particular time when you feel all right will not last too long. Because eventually, this body 
begins to decay. And with it, there comes sickness, old age, and death. To be a good 
practitioner and to free oneself from this grip of mental stupor, one should focus one's 
mind on the inevitability of the death of this particular body. Not only this body, but the 
constructs that form this consciousness, which eventually will also decay. Begin to think, 
we should begin to think that what we call ourselves and how we view ourselves, all of that 
is simply a temporary phenomenon, which will dissipate and decay. So therefore, sit up 
straight. We do not, we do not know how much time we have. We have no idea whether 
or not this will be the last talk. From that point of view, or this point of view. [Points to 
audience and then self; laughter]  

So, mental laziness is the sort of original ground from which we operate and create our 
fantasy, our ego world. That ground of mental laziness, which makes us sort of wishy-washy 
and stupid. So we have to give that up. We actually have to give that up. We have to give it 
up abruptly. The mental way to give it up is to fix one's mind on the inevitability of death. 
Now, this is the basic teaching taught by the Buddha. How to realize the impermanence of 
this lifetime, and therefore, how to begin one's practice without obstruction.  

So, to clear away that fogginess, it is said that one cannot think to oneself, “Oh, well, 
I'll just linger here for a little while. I'll just doze off for a little while. I can do it later. Later 
on, when I feel more energetic. When I feel more inclined to do it. Now it's not so good. 
I'm tired. The situation's not quite right. It's too hot in here, or it's too hot outside. It's too 
cold. My stomach is upset. I had a bad dream. My relationship with my husband or wife, 
lover, is not going so well, so I'll just take it easy right now.” [Sighs; laughter] “Just lay back 
a little bit. Later on I'll get to the practice.” If you think that that's the case, when that 
thought enters your mind, that I can do it later, I don't have to do it now, you should 
understand that death is uncertain, and according to the texts, it is said that in order to 
shake off that kind of laziness, you should feel as if a poisonous snake just jumped in your 
lap. Or if your clothes suddenly caught on fire. [Gasps] That's the way to shake off mental 
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inertia. Have that kind of attitude. Every time you start to drift or fade, feel like your 
clothes just caught on fire. Then suddenly, you will just bolt up, sit up, as if, say, your 
clothes, you start to roll around, “Ahhh! Help! Help!” Poisonous snakes! [Makes frantic 
brushing movements] Jump! So you should take that kind of abrupt [snaps fingers] attitude 
to mental laziness. Just push it off, really quickly. Don't let it sink in, because once it sinks 
in, you begin to sleep. And then when you sleep, you dream. And when you dream, you 
become part of a mental fantasy which is not happening. I'm talking about while you are 
awake. You understand? Yes. 

The second kind of laziness is based on mediocrity, or what is called faintheartedness 
or idleness in your mind. And that's based on the idea that, “Well, a person like myself 
with my capabilities, and what I can do, well, I can just do so much. I can't really do it 
properly. I can't do the practice, you know, the way the others did, the people who attained 
enlightenment. Not me. I can do enough, though. I can just do my little meditation 
practice here and there, and sort of gets me through life.” That is another kind of laziness. 
It's based on mediocrity. Feeling like you are just, “Oh, well, I'm just sort of mediocre 
person, I can't really do this. The others can do it, but not me.” You should understand 
that, according to the teachings, all sentient beings possess buddha nature, and therefore 
can become a Buddha. Even a fly or a mosquito, a worm possesses it. How much more so 
do you possess it? Having a body in which you can meditate, it's very hard for a fly to sit 
cross-legged and practice meditation. And yet, even such a fly, through successive rebirths, 
can attain enlightenment. So for you to think that “I, in my present condition, I really can't 
do it. Oh, I have so many problems, my back hurts, and my knees. I'm not really meant for 
this kind of thing. You know. I can't sit up for a long time like the other people can. My 
mind wanders constantly. The other people, they seem to be just fine, but not me.” Be 
careful of that, my dear friends. That‟s just laziness. It's not real. It's kind of being trapped 
by your thought process, being trapped by your notion of yourself as not good enough. 
That's the second kind of laziness. 

The third kind is what's called gross laziness altogether. And that is simply trying to 
secure one's life in any way one can, and especially in regards to money and power. To be 
able to have power over one's enemies, or those people we consider our enemies, to have 
power over them, mentally and physically, and second, to amass money and fortune so that 
we can feel secure. To hoard wealth is—those two things are called gross laziness. And one 
should definitely consider those things to be gross. And I don't think we have to say much 
more about that. If you fall into that kind of behavior in regard to other people and in 
regard to yourself, then you are very far from the dharma and very far from the truth. You 
can't make yourself better than other people in terms of power or position or money or 
fame. That kind of thing is simply gross laziness. In the conventional world, that's 
considered to be real energy and real effort. But in our world, we consider it to be the 
grossest form of laziness.  
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The main point is one should know how to meditate properly so that one's intention 
to achieve liberation from this particular confusion and to help others attain that 
liberation is the main point. And that should be the main point. So, first of all, the mental 
inertia, shake it off as if you had just encountered a ghost. That is, yourself. And second, 
don't drift into mediocre thoughts about who you are by thinking that you cannot do the 
practice because you're not good enough. And third, do not attract yourself [to] the notions 
of power and fame and wealth simply for security. So those three types of laziness should 
be overcome. And they are overcome by having the proper attitude, which is what we 
talked about last night, and then remembering the last three things I said, and when you 
practice meditation, you will find that those three aspects come up continually. Whether 
it's power over others, and securing oneself through that means, whether it's mediocrity 
and thinking that what you're doing is simply good enough and maybe the next lifetime 
you'll be better, or, more fundamentally, just sleeping and drifting into a dream and letting 
mental fog overtake your awareness of the present moment. So that's basically the notion 
of how to overcome laziness and how to work with effort.  

And that's all I have to say. Questions? Yes. 

STUDENT:   Last night you spoke about all of us coming here with doubt, and the 
intelligence of that. And I'm wondering what the difference is between [doubt and] the 
second form of laziness. 

VAJRA REGENT:   Oh, that's not doubt at all. That's just, you see, what happens is there's a 
kind of progression from the sleepiness and dreaminess right? Which becomes your basic 
attitude, that's the ego attitude, ego attitude is like, hmmm, just make everything blurred 
out, so you don't have to feel anything. But if you feel something, you say, “Oh, yes, that's 
what the others do.” You say, “That's how the others react. But myself, let me just be 
content to stay right here.” See? That is nothing to do with doubt. Doubt, on the level we 
were talking about last night, is free from laziness altogether. All three kinds we're talking 
about tonight. That kind of doubt is just a pure spinal tap. 

S:   Could you say more about that?  

VR:   Sure. What? 

S:   Well… 

VR:   See, the doubt we were talking about last night is not involved with this kind of, you 
might say this is, what we're talking about is just when the fog rolls in, and how we exist in 
a foggy world. Last night we were talking about how we were on the spot [snaps fan], and 
that doubt becomes the beating heart, the intelligence. What I'm trying to point out 
tonight is how to meditate and recognize when the obstacles to meditation, the obstacles to 
meditation as they arise in the form of laziness, the different aspects of them, how to work 
with that. 
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S:   Seems hard for me to distinguish between my own sense of doubting— doubting either 
myself and my ability to attain enlightenment, or doubting that the teachings are powerful 
enough for me, you know, to work on me. 

VR:   That‟s the laziness part. That‟s just simply being lazy. 

S:   Thank you. 

VR:   See what I mean? 

S:   Yes. 

VR:   It's just purely, you know, like sitting on top of a big bed of mushrooms. You know, 
like in Alice in Wonderland or something, you know? 

S:   Yes. 

VR:   “Not for me.” You should exert yourself, and sit and don't move. That's not doubt. 
Doubt we were talking about last night is really sort of like a chisel. When the thoughts 
arise, “I don't think I can do it, the other people can do it, they're much better at it than 
me, especially those great teachers of the past. How could I even come near those people, I 
could never do what they did.” You should remember that, according to the Buddha, all 
sentient beings possess that nature of the Buddha, that is to say, possess that enlightened 
mind. So therefore, you should proceed from that. Rather than thinking to yourself, “Oh, I 
can't do it. Even though I know I possess buddha nature, I can't do it now. There are too 
many things in the way. There's too much complication there. I have too many thoughts.”  

S:   It doesn't quite feel like that. You know, I feel like I practice, and I stay with it, and still 
there's those doubts. 

VR:   Oh, well, then you should practice more. Yes, heap the whipped cream right on top 
of that. Do you see what I mean? See that's, you know, what you're thinking right now is 
that, “I practice, and still there seems to be some kind of doubts.” So, practice more. Exert 
yourself beyond that. Now tell me something: when those doubts come up in your 
meditation, what happens to your mind?  

S:   Nothing particular. 

VR:   I'll bet! It scatters and disperses. 

S:   Those thoughts scatter and disperse— 

VR:   Yes, that's right.  

S:   —just the same as any other one does. 

VR:   In that case, what are we talking about? If everything scatters and disperses like the 
other things, then there shouldn't be any problem. 

S:   Then after I get up, then there's a trace of those thoughts. 
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VR:   So?  

S:   So there's a double take on my practice. 

VR:   What's the double take? 

S:   It's not working. 

VR:   Ha!  

S:   [Laughs] 

VR:   Aha! Don't be so lazy! Don't be so lazy. You know, you allow those things to happen. 
You allow that thought to creep in and say “It's not working.” What is it that's supposed to 
work? If this is the original mind, right now, what's supposed to work? What are you doing 
with your meditation practice? Are you trying to get to heaven? Are you? Forget it. What's 
supposed to work? It's supposed to work, you're not supposed to have those thoughts 
anymore? 

S:   I guess I would like to feel I'm saner in this world. 

VR:   [Imitates snoring] 

S:   That I behave in a saner way. [Laughs] 

VR:   [Imitates snoring; laughter] Ah, yes! Of course, yes. We all like to think that. We like 
to be saner. Right. We like to behave in a saner way. What is that? You don't even know 
what that is. No idea what that is!  

S:   Well, it just seems the way I—  

VR:   It's just another thought—hmm? 

S:   —it seems the way I am isn't sane, though. 

VR:   Really? 

S:   Yes. 

VR:   How is that, that you're not sane? Are you, do you go around doing nasty things to 
people? 

S:   Not too nasty [laughs]. 

VR:   Well, what is it that you do that is insane? 

S:   Oh, sometimes being just very overtaken by anxieties. 

VR:   Aha. Well, you know, sometimes it's not bad to lose. That's a joke. Being overtaken by 
anxiety? Let the anxiety win. Yes, let them go, anxiety, way ahead. At least four lengths, five 
miles ahead. [Laughter] Let the anxiety win. Go ahead, you got it. [Laughter] You have to 
have much sharper thing than that, you know. This business of being overtaken by 
anxieties is pure laziness. Anxiety has no form at all. What does anxiety look like?  
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S:   I don't know what it looks like. I know what it feels like. 

VR:   What does it feel like? 

S:   I feel like my mind is just going around a mile a minute without any focus at all. 

VR:   Ah! That's going back to the mental inertia, you see. When that happens to you, just 
brush it off, real quick. Whew! Get out. Come back right here. 

S:   Thank you. 

VR:   Yes. Because here we are. Even if nobody's around, still, here we are. Okay? 

S:   Yes. Thank you. 

VR:   Good. Have to get down to it, you see. 

In the back. This is, by the way, this is a rather traditional approach. I'm not making 
this up. 

STUDENT:   It seems like there's an antidote to the first—  

VR:   Who is that? 

S:   It's Lori. 

VR:   Aha. I thought so. Hello, Lori. 

S:   Hello. 

VR:   There's an antidote for the first one, but not the next two?  

S:   Or is the antidote, does that antidote apply to all three? 

VR:   No. The first one is the antidote of doing things abruptly. That‟s the first antidote. 
The second one—what's the second one? Let me look at the paper here. Ah! The second 
one is to think—ah, the second one is to remember buddha nature. That all beings have 
such buddha nature, including yourself, and therefore, don't be so silly about thinking that 
you can't do it. The third one is, well, basically, sweep and clean. In other words, when you 
get into that notion of simply gross activity of protecting yourself through fame and power 
and wealth, think that that is simply a gross attitude that's not dignified. 

S:   Okay. Thank you. 

VR:   You're welcome. Good to see you again. 

S:   It's good to see you, too. 

STUDENT:   When we're talking about laziness like this, it sounds, it always seems to me 
when you talk about laziness, that you're always there, so that idea of you needing to work 
with laziness is a little questionable to me. My experience of—you always seem like you're 
right on top of it, and my experience of laziness is not like that at all. I mean, it doesn't feel 
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like laziness comes up like a thought. You know, how thought, it's there, it‟s there, it‟s 
there. 

VR:   Yes, yes, yes, yes, yes, yes. 

S:   In my experience of that, it doesn't… 

VR:   What is it, we're talking about? We're talking about from the beginning the devious 
quality of the ego turn. 

S:   Yes, that's the thing I never seem to see, that the dot, I mean, right on the dot. 

VR:   Well, watch in your meditation practice when you start to fall asleep. Watch when 
you start to mentally fantasize. Right? Watch that. And as soon as it goes, and as soon as 
you recognize it [makes whooshing sound], bolt right up. Well, not right up, but you know 
what I mean. Nicely. 

S:   Well, it feels like…  

VR:   Don't just ugh, not like [tenses body] that, but just suddenly, sit up. Aha. Right. It's 
very devious, that whole bit. 

S:   Well, sometimes it's devious and sleepy and like a fog, and sometimes it's like cement 
shoes, you know. 

VR:   Same thing. Same thing. That's the same thing. Fog and cement shoes are the same. 
It's basically when you allow the moment to be lost. You lose it, nobody else does. 

S:   Mm-hmm. And where does obstinacy come in?  

VR:   Oh, that's the gross one. 

S:   I mean, just digging in your heels. 

VR:   Yes, that's the gross one. That's the last one. It's like, “I am,” you know. 

S:   Yes, blatantly saying…  

VR:   Yes, “I am, I am,” you know. “I don't care what they say. I still am who I am.” 
[Laughter]  

S:   Well, it doesn't seem so proud as that, I mean, it feels more like grrr, like you just put 
on the brakes, and you just, utter refusal or something. 

VR:   Yes, that's kind of, it's very gross. It's kind of like you have to preserve your identity, 
no matter what. That's gross egotism. Yes. Well, in all of this we should have that notion of 
freedom that we talked about last night. That's how you can do this kind of thing. First, the 
attitude when you sit down, you first take your posture, free from everything. Free from 
concept, free from the past, free from the future. Present moment totally free. Then, when 
the obstacles arise, such as the three kinds of laziness, then you can exert yourself without 
feeling that you're doing anything egotistical, you see. You don't have to feel like “I'm doing 
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this for myself, therefore, it's not really true, it's not real meditation.” You know. That's 
what happens. People think that way. [Snaps fan] 

S:   Thank you. 

VR:   You're welcome.  

They don't have microphones in this section here [indicates seats near him], in the loge. 
[Laughter]  

STUDENT:   Sir, it seems that when one discusses exertion, there are a couple of words that 
often come up: joy and struggle. I'd be interested to know how struggle relates to the sort of 
path quality of overcoming these particular lazinesses. 

VR:   Yes, that's a good point. Well, it's said that if you have true exertion, then you have 
joy, because you realize that there's no struggle. When you have true exertion, there's no 
struggle. You just do it, immediately. You don't wait in order to figure out what to do or 
how to muscle it, you know, how to muster up the energy to do it, you know, try to muscle 
your discursive thoughts away, that kind of thing. You should try and see in your 
meditation practice that if you are struggling to hold your mind in a particular place, then 
what you are doing is concentrating. Now, concentration is not the right way. If you are 
trying to concentrate, then you will struggle, because the mind resists patterning, a 
particular pattern. The mind will resist a pattern, just because the nature of the mind is 
unpatterned. So, if you try to pattern your mind through discipline, what you call 
discipline, if you try to make a pattern out of your meditation practice, you will have 
tremendous trouble in trying to keep your mind with the technique. Something comes 
after that?  

S:   Well, the issue of shaking off mental inertia. 

VR:   Ah! Ah, that one, yes. Well, you have to be rather abrupt with yourself, but that 
doesn't mean you have to struggle to be abrupt. To be abrupt with yourself means you 
should know deception when you see it. I mean, it smells, it stinks. When it stinks, it 
stinks, you don't have to say, “It doesn't really stink.” [Laughter] “It doesn't really stink. It 
smells fine in here.” And everybody else looks around and says, “It really stinks in here.” 
You know it, immediately. When you're practicing, you know it, immediately. As soon as 
you feel that web of sleepiness and deception crawling in, shake it off, but don't shake it off 
as if you are trying to kill yourself, shake it off the same way a horse or a cow shakes flies off 
the tail. You know that movement that they make, on the back? [Imitates shaking; laughter] 
Very quick. [Snaps fingers] Simple. Basically, you have to be aware. Have to be awake and 
free from struggle to begin with, so you have to have the notion of freedom to begin with, 
so that when that kind of habitual pattern starts to grip you, you shake it off, just like that. 
It takes a fraction of a second. 

S:   Would you say that if you don't make that effort, that there's an element of struggle in 
your state of mind?  
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VR:   Mm-hmm. Absolutely. If you don't do that right at the beginning, you' will be doing 
something else. In other words, you will be weaving the web of mediocrity, which is the 
next number. The next state of mind. You will be weaving the web of “Well, I understand 
this, of course, but it seems ridiculous for me to try to continue exerting myself when 
nothing's happening.” Therefore, you will think, “Well, since nothing's happening, and I 
can't really shake off these discursive thoughts, I should just let them be.” Unh-unh. Watch 
out for the deception! That's another form of laziness. 

S:   So is there struggle inherent in laziness?  

VR:   In ignorance? Yup, absolutely. That is struggle. Ignorance started by avoiding the 
situation. When we avoid the absolute, obvious quality of being, of deceiving ourselves, 
when we avoid that, we eventually go along to create the ego structure, which makes us 
always struggle. Always. There's no doubt about it. Just from the first moment you sit down 
on the cushion, my dear friends, first moment you sit down, settle yourself. Ah! The 
thought comes in, “I'm going to meditate.” Watch out! Watch out. You don't have to do 
that. Just sit down. Do the practice. Never mind, “I'm going to meditate.” Nobody's 
listening. [Laughter] The fellow with the big white beard in the sky is not writing the notes 
down so that you can get into heaven. That‟s purely a fantasy. Do you see what I mean? 
The struggle starts right at the beginning when you ignore that very first moment when you 
sit down. [Sighs] There's a little bit of paranoia that exists right at that moment, and you 
ignore it [snaps fingers], and you try to do something. You try to get into the technique. 
Right? You already changed your mind from enlightened state, freedom, to confused state. 
Right in a very moment [snaps fingers], you did that. Okay, so settle down, sit there, and as 
the paranoia arises, shake it off, and then do it. Does that make sense?  

S:   Yes, the…  

VR:   I mean, practically. 

S:   Mm-hmm. But I'm talking about even before you make it to the shrine room. 
[Laughter] If you are lying in bed and the gong goes off, or the conch goes off, and you say 
to yourself—  

VR:   Oh! Same thing. Same exact thing. 

S:   —“I don't think I can make it this morning, I'm too tired.” It seems to me that— 

VR:   “I'm too tired.” 

S:   —right. 

VR:   “Just let me sleep a little bit longer.” Okay, sleep a little bit longer. 

S:   It seems to me that that kind of laziness might involve enough struggle to make you 
exhausted, which makes you perpetuate— 
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VR:   Well, I wouldn't count on it. [Laughter] I wouldn't count on it, not from my 
experience. I wouldn't count on it, because I tried that one lots of times. It doesn't work in 
the long run. There's always a big fist. 

S:   Mm-hmm. 

VR:   Which is called the reality of the situation of whether or not you can handle your life 
or not. And it doesn't matter when you wake up in the morning you say, “Well, it's okay, I 
can, I understand.” [Snoring sound; laughter] “I'll do it later, maybe a couple hours later. 
I'll do it later.” It doesn't work. I'm not saying that everybody should be hard on 
themselves, that's not what I'm talking about. But what I'm saying is you should be definite. 

Well, there's a gentleman all the way in the back with a white jacket on. If we can get a 
microphone to him, that would be good. 

STUDENT:   Sir, it seems that in each of these antidotes for the three kinds of laziness, it 
seems to me that what's being pointed at is necessity for some kind of faith, or cultivating 
faith of some kind. 

VR:   Yes, yes, yes, faith. Yes, right. What kind of faith are you talking about? 

S:   Well, I'm not really sure, because I don't really know what that is— 

VR:   Oh, I see, that kind of faith.  

S:   —you know, a nontheistic— 

VR:   Well, that's what we were talking about last night. Weren't we talking about that last 
night? That faith is faith in the absolute truth of no concept, and awareness as being self 
existing in itself, by itself. That kind of faith. You can trust it. Because there's no “it” to 
trust, therefore, no problem. If you see something with your eyes, hear with your ears, 
touch, taste, that's basic truth, you don't have to worry about that it is something else. 

S:   Well, it seems we talked about freedom in that way, but hearing these antidotes, it 
seems as if there's actually some way that you can cultivate that… 

VR:   Yes, precisely. This is the way to cultivate that. First of all, you have the attitude of 
freedom, then you cultivate it by not giving in to laziness. Does that make sense? 

S:   Yes. 

VR:   Yes, well you have to do it, you see. Now, tomorrow you're going to have a nyinthun 
day, right? You're going to practice all day. You should take these things to heart. And see 
how you do it. Now, I'm not saying that you should become in the negative way or the 
pejorative way, militaristic about your practice, but you should become disciplined to 
recognize when you're starting to become hazy, drifty or when you're starting to become 
sort of like Jell-O with a little Cool Whip on top. [Laughter] Or when you're starting to 
become prideful or gross and saying, “I don't have to do this,” even while you're doing it. 
You check it out tomorrow, and check it out when you practice. Just see that you do that 
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all the time. Not you, but that's the process of your mind. That's going to happen all the 
time. You're going to go through that cycle. So you have that underbelly of freedom, and 
you can allow it to happen and not attach yourself, and therefore you can cut any of the 
various arisings as they arise. 

S:   While I have the mike, I'd just like to say that your instructions last night were very 
helpful for practicing today. I kept thinking, whenever I felt like I was in a hurry to get it 
over with, I remembered what you said [laughs]. And it just made me want to practice. 
Thank you. 

VR:   You're welcome. My main wish is that it works for you. That's my main wish: that it 
works. Now, I'll tell you something, about that, just for a little antidote. Did I say antidote? 
Anecdote, anecdote, not antidote. Well, it could be an antidote, too. Did I say this last 
night, about Jack Nicklaus? 

AUDIENCE:   No. 

VR:   I play golf. You know, that's a game where you hit a ball with a stick. It's a rather silly 
thing to do but, you know, among the silly things to do, it's one of them. And there's a 
golfer named Jack Nicklaus, who's a very renowned golfer, and he's won a lot of 
tournaments and things like that. And he's also my hero. [Laughter] And he was talking 
about the golf swing. And he said, “The problem with most golfers is they try to get it over 
with too soon.” And I interpreted that in terms of the teachings, and I understood that 
that happens to everybody. That you want to get it over with too soon, before you actually 
experience it, you want it to be finished, because there's this anxiety that it won't be right. 

STUDENT:   Roger spoke of not wanting to get up in the morning, and that kind of mental 
laziness. Is there a limit on the amount of effort one can spend in the practice? 

VR:   No. None whatsoever. Our forefathers, including the great yogin Milarepa, he didn't 
spare himself any of it. Twelve years, meditating by himself. Day and night. Well, you could 
take that as an example. Somebody could do it. And he was a human being, just like us. 
Body, you know: have eyes and ears and fingers. He just caught on to the idea, which is 
what we're trying to do here, catch on to the idea. How to free yourself from this illusion of 
existence. This is an illusion, my dear friends, right now. We could free ourselves from it. 
But it does take effort, because right now when I say it, you are all rather attentive to it. 
And in fifteen minutes, when I'm gone, you will have other thoughts, and think about 
other things. So, when you think about other things, maybe you might cut them [snaps 
fingers]. Of course, we all have this nagging thought that “I'm going to become really dull. 
If I do that, I'll just be like night of the living dead.” [Laughter] But you would be surprised 
what happens when you do cut them. You become just like a diamond in the sky. 

Aha. It's quick service. This is first class. Second class is in the back. 
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STUDENT:   Listening to you tonight, I keep thinking about that story of “You could fly if 
you don't think of jumping monkeys.” And then, of course, immediately, you start 
thinking of jumping monkeys, so you can't fly. 

VR:   I think that's sort of like you can't get rid of the disease until you have it. 

S:   Mm-hmm. I'm having a chronic case, or I feel that way [laughs]. Just that it's— 

VR:   You're not the only one. 

S:   No, I know that. 

VR:   Yes, well, you see, what we're talking about is working with the chronic case. We all 
have a chronic case of delusion about who we are. So we come here to Karme Chöling in 
order to soften the blow. 

S:   So does there…it seems then that it's understandable that one feels like getting the pie 
in the face. 

VR:   Of course, it's understandable. One should feel like that. Otherwise, how are we 
going to become aware of what we're doing? The pie has to come right in the face. It's like 
“I am!” Phhht! [Laughter]  

S:   But you'd think it would just take one pie, but it seems endless pies. 

VR:   You know what? That's right. We'd like to just take a piece at a time and say, “I am.” 
“I am!” [Laughter] Works fine, right. Works fine, but it doesn't work! Because what 
happens is if you just get the piece, you clean it off, and you think, “What was that?” 
[Laughter] “That wasn't me.”  

S:   I just feel so dumb. 

VR:   I wish I had a pie, I'd throw it right at you. [Laughter] And if you had one, you'd 
probably throw it at me. [Laughter] It's okay, you see, it's okay to actually feel human and 
feel vulnerable, and understand that there are some problems here. There are some 
problems with this existence. If we are attached to it, there are problems with it. 

S:   But last night following the talk, I asked you a question about something you had said. 
During the talk you had said that if, when you die, you have fear and uncertainty, then you 
would at best be born in a lower realm. And that sort of seems, that sort of goes along with 
how I‟m feeling, of— 

VR:   Well, then, you should exert yourself. 

S:   —oh, if I die now, a worm is going to be lucky. [Laughter]  

VR:   Right. Right! Then you should exert yourself because you realize that a worm cannot 
cross its legs and meditate. 

S:   Right. It scares the hell out of me. 
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VR:   I would hope so. It has scared the hell out of me for a long time. Therefore, I try to 
keep my mind just like this, always. Which I do through practice, through remembering 
and the dharma, constantly. And if I start to drift, “What are you doing?” Bring it back. 
“What are you doing? Where are you going?”  

S:   Thank you, sir. 

VR:   You're welcome. I hope I can be of some little bit of service to all of you. The problem 
is you put so much stock in thoughts, you think it's a big deal that you think. It's purely 
energy. It forms and reforms. 

STUDENT:   Sir, that notion of being a worm seems theistic to me. 

VR:   Being a worm seems theistic? Ho, I'm sure that the theists would not agree with you. 

S:   Let me correct that, I mean being reborn as a worm. 

VR:   Seems theistic? 

S:   It seems like it‟s— 

VR:   No, listen. 

S:   —an article of faith. 

VR:   What's your name? 

S:   Blundell. Bryan Blundell. 

VR:   My goodness, it's you. [Laughter] Well, you see, birth occurs according to your mental 
construct. But this particular body is basically your mental construct. 

S:   But we take that on faith. 

VR:   No, we don't. 

S:   Where's the proof? 

VR:   I don't. 

S:   Well, where's the proof of that? 

VR:   There is no proof of that. 

S:   Well, then, it's an article of faith. 

VR:   No, it's not. No, it's not an article of faith. It's not. Why should it be? 

S:   Because there isn't any proof. 

VR:   Have you seen a worm? 

S:   I've seen worms, but I don't know— 

VR:   Have you ever seen one meditate? [Laughter] 
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S:   But that's not my point. 

VR:   I realize that's not your point— 

S:   My point is— 

VR:   —and it's also not mine. 

S:   My point, sir, is that I haven't seen a human being reborn as a worm. 

VR:   How would you know? If you did? 

S:   But I can ask you the same question. 

VR:   Well, the reason I say that is not simply because I read it in a book. It's because I have 
total confidence in my mind. There it is, Bryan. Do you want to do it again another way? 
I'm not looking for the proof. If you want to, go ahead. For me, it's simple: when you 
experience pain, you experience pain in different degrees. You could experience worm-like 
pain, mosquito-like pain, elephant-like pain, ghost-like pain, god-like pain. You can 
experience any of those pains. And you can do it with your mind, and you do it with your 
mind anyway. So to look for the proof of whether or not a human being is reborn as a 
worm is not all that important to me.  

It's very interesting that you bring that up. I wrote this book, Buddha in the Palm of Your 
Hand, which I didn't really write. It's a series of lectures that I gave based on Rinpoche's 
teachings. And there was a review in the Tibetan Review from Dharamsala. And there's this 
gentleman named Katz? Tatz. And I presented the notion of the six realms, which is 
basically what your question is. And he said the problem with Trungpa Rinpoche's 
students is they don't present enough the fear that should be instilled in a practitioner that 
you could be reborn as a worm. I thought to myself, “Well, if you ever felt like one, then 
you should understand what it might be to be one.”  

So as far as the proof goes, I could give a flying fuck. If you feel like it, you feel like it. 
Maybe your mental state is like a worm, then that's a worm's existence, but you don‟t have 
the body of a worm. If the karma is such, you see, cause and effect cannot be escaped, and 
whatever it is that you shape your mind into, your body will actually result in that in the 
next life. Now, to have that as a proof is not my problem. From my point of view, to have 
that as a real working basis, that's what I do. I don't want to shape my mind in that way. 
Because if I do, I'll get the body in that way. You know, when you feel like a pig? When you 
eat? You start to look like one. And when you feel like a bunny, when you fuck, you start to 
be a fucking bunny. [Laughter] It's pretty simple. I've never seen anything happen that way 
myself [laughter], but if it does happen that way, well, then, we should do it. I'm sorry. 
Every time it comes to the proof idea, I just start to get hysterical. [Laughter] I can't figure 
out why anybody would ask such a thing. Considering your experience, why would you ask 
that? 

S:   Well, because it seems to me to be superfluous to our motivations. 
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VR:   Really? 

S:   Well, to me it does. 

VR:   Imagine when you feel like a goat. 

S:   Well, feeling like something and being something in the flesh, or being reborn as that 
thing— 

VR:   Really, really? 

S:   —are two different, in my mind, they are two different things. Yes. 

VR:   Oh, really? Interesting. 

S:   Quite so. 

VR:   Quite so. So what do you feel like when you don't feel like that? A human? How does 
that feel? Goat-less? You see what I mean? When you don't feel like that. Like when you are 
jealous, let's say you're jealous, right? You might feel like you have fangs and eyes popping 
out, right? When you don't feel like that, you feel like a reserved human being who 
observes how it's like not to feel like that? If you don't have any fear about that, you're in 
bad shape, my dear friend. Absolutely bad shape. Because you will eventually be gripped by 
your own delusion and tumble down into births that you do not want to take. 

Well, in terms of the logical explanation, it is said that if you follow the result of a 
karmic coincidence, and you study it very clearly with your mind, you will see that mind 
shapes itself according to its intention. And that's the point. 

STUDENT:   You spoke about meditation as effort. And I'd just like to clarify this, because 
in my own experience I feel that it like flip-flops between effort and surrender. One minute 
it's effort, and then you surrender the effort, then you go back to— 

VR:   Well, that's exactly what we're talking about. Freedom is the surrender. Effort is when 
you lose track. 

S:   Aha. 

VR:   You lose track of the freedom, you make some effort, you're back again.  

S:   Mm-hmm. 

VR:   So it sort of goes back and forth like that, you see. In and out. In breath, out breath. 
Thinking. Not thinking. Happy. Sad. Good. Bad. 

S:   Because it appears to me that the aspect of surrender is equally as important as the 
aspect of effort. 

VR:   Mm-hmm. We talked about that last night. 

S:   Okay. And the other part of that question is, as I understand the Buddha had many 
teachers and had many disciplines, but when he achieved enlightenment, he— 
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VR:   Did it by himself, yes. 

S:   Yes, it was just surrender. When do you know to give up the effort and just forget it? 

VR:   Give me a call sometime when you find out. [Laughter] There's nobody there to 
witness your death. That's what Rinpoche always used to say, nobody—you can't witness 
your own funeral. When do you know that you're free? 

S:   Well, can you get stuck just on making effort? Can you get kind of in a groove on that? 

VR:   You can get a groove on anything at all. Anything that comes up in your mind, you 
can groove on that. That‟s the whole nature of mind. It grooves on whatever comes up. 

S:   Okay. Thank you. 

VR:   Mr. Hess. 

STUDENT:   Good evening, sir. It strikes me when you speak of Milarepa that he didn't 
have to take the A train or listen to the Eurythmics. 

VR:   Well, you understand that in his mind, he was the A train. And later on, he became 
the Eurythmics. [Laughter] He took the A train to meditate in twelve years by himself, and 
then later on became the Eurythmics and taught other people. First, you have to solidify 
your meditation practice so you do not waiver for an instant from your basic 
understanding or your basic realization. And when that is stabilized completely, then you 
can talk to other people about it. Or sing, like he did. 

S:   But the possibilities exist of taking the A train and listening to the Eurythmics, though? 

VR:   Well, they do. Those possibilities exist, but they are very rare. You have to be totally 
unconcerned about your life. Like Padmasambhava, but that's another story, which we will 
tell another time. 

STUDENT:   I have a question, last night about how it's possible to function in everyday life 
without using your memory or your rational mind. 

VR:   Oh, you know what it's like? You know what it's like to function like that? Let me tell 
you from my experience: it's like everything is new. Every time you look or hear or speak or 
touch or smell, it's new. You don't have any memory of the past. It smells like [inhales]. 
You don't say, “This smells like something I smelled before.” It just smells like. 

S:   Can you still write a shopping list and, you know, do the cleaning— 

VR:   Yes, because it's the shopping…it's a new one. In other words, let's say you always say 
“Brillo.” Or you always say “detergent” of some kind. Or you say “soap,” right? So when 
you write down soap, s-o-a-p, soap. That's soap. Ah! I have to get some soap. [Laughter] 

S:   It's as simple as that. 

VR:   I'm afraid so. I don't want to offend anybody, but it is as simple as that. 
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S:   Well, thank you. 

VR:   You're welcome. 

Cookie Divine. 

STUDENT:   Sir, what does it mean, actually, when you say someone attains enlightenment? 

VR:   That means that they forget enlightenment. They become just like those things you 
see. See those pictures, and like that? [Indicates photos in shrine room] You recognize it 
immediately. 

S:   So what you were talking about to Jonathan, that when you're in the state of freedom, 
you're not saying to yourself, “I'm free.” 

VR:   Yes, that is right. 

S:   So that sort of flipping back and forth between what you were talking about in practice 
when you're there, and then you lose track and you use the effort to bring yourself back, 
that you would say that no longer occurs. 

VR:   That no longer occurs.  

S:   Mm-hmm.  

VR:   Yes. 

S:   Which means that discursive thoughts, or thought would no longer arise at all… 

VR:   It arises as the image of the Buddha. 

So, now that we have said these things—and, hopefully, they will be of some use to you 
in your meditation practice, which is the intention of the lineage and myself—we have a 
little bit of presentation which we would like to make to you tonight, and that is the 
presentation of what we call the Satdharma. That is the group of people who support this 
particular place where you have the opportunity to practice. And I would like to introduce 
Sara Kapp, who has from the beginning been one of the main people and founders of this 
particular association, Satdharma, which makes it possible for you to practice here. And 
Sara, if you would. Can we bring that microphone? 

[Presentation] 

VR:   Well, I think that what Sara was saying I cannot add too much to, because we lived 
here together from the very beginning when it was called “Tail of the Tiger.” And the tail 
of the tiger was actually grabbed, and it's said you cannot grab the tail of the tiger, but we 
did it. And His Holiness Karmapa named this Karme-Chöling, “the place of the Karma 
Kagyü,” and it has been a place of practitioners from that very moment, or even before that 
moment. From the first time we set foot on this property, we knew that this was the place 
where people could experience good meditation. And there's no obstruction here. None 
whatsoever. Anybody who practices here will achieve realization. This is the truth. From my 
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own experience and from yours as well. And yours as well. If you practice here, you will 
achieve good realization. This is not like saying, “If you put your money down, you're going 
to get the results.” You practice here, you will have good realization, because all the gurus 
of our lineage have put their imprint on this place. 

I remember when Karmapa was first here, before we had all the gold leaf and 
everything painted. It was just the bare wood, all of that. And he looked at me and he said, 
“It needs something.” [Laughter] He said, “It's good, but it needs something.” Of course, 
the Vajracharya had in mind all the while that it would look like this. And this particular 
room has been an inspiration for thousands of people. Thousands and thousands of 
people over the years. And it's also an inspiration for me. Every time I come here to teach, I 
feel connected to His Holiness Karmapa, to Khyentse Rinpoche, to Tilopa, Naropa, Marpa, 
Mila, and all the rest. Because this is where they dwell in the space of meditation, in the 
space of this particular Karme Chöling. 

So, well, when we loosen our minds, we might loosen our wallets, and put some 
money down for Karme Chöling. It doesn't matter if you have fifty dollars or twenty-five 
dollars or ten dollars. Please put it here. Because then other people will experience what 
you have experienced. In time to come, ten, fifteen, or twenty years, when we are not 
sitting here, when we are old, or dead for that matter, somebody else will be sitting here, 
and somebody else will be sitting here [indicates self], saying that same thing which brings 
joy to the mind, brings ease to the body, and brings relief to sentient beings.  

This is the place. Such a good place. This is where I did my graduate studies—I'm sorry, 
undergraduate studies. This is where I learned how to be a Buddhist. This is where I took 
my refuge and bodhisattva vows. This is where I gave my first talk. My first seminar—
dharma—called “Feast of Devotion,” and this will be where I give my first vajrayana seminar 
this November. Vajra Assembly. This is somewhat the place where the egg hatched and was 
born like a Garuda, fully enlightened. So, this is the place where this can happen. So, think 
about it. If you have five dollars, ten dollars, doesn't matter what you have, put something 
here, for us and for the future. Thank you, Sara, for your kind attention to this place, and 
thank you, Connie, Roger, for your kind attention to my being here.  

They‟ll pass out forms for you to make a pledge. Now, think to yourself, “I can't make 
a pledge now, I don't have any money,” and then write down what you think you can do. 
Even though you don't have any money, put it down on the paper. Put it down, that you 
will give two hundred dollars this year to Karme Chöling. Doesn't matter if you don't have 
any money right now. You will find the money, because it's good for people to be here. You 
know that all year long, people come here to meditate? Yourselves and others. And if you 
put some merit into it, and if you put some money down here, then some people can 
practice, and if you allow other people to practice, then you have achieved your goal. You 
have achieved your goal, because enlightenment is not so much that you will feel better, 
but other people will feel better. And then you won't have to worry about yourself. Which 



Protecting the Mind: Effort as the Expression of Freedom I.T.S. 

 

44 

would be a good thing, don't you think? So, please, they're going to pass out these pledge 
forms. Put down something. Just let it come to your mind. Let's say you say five thousand 
dollars. [Laughter] Now, what's so funny? That's not so funny. You might think that: five 
thousand dollars. Do you know what that would do in your mind? That you might have to 
do it? You might have to get that five thousand dollars, not for yourself, but for this. Very 
interesting idea, don't you think? It might motivate you not to become lazy, not to think, “I 
could never do that.” Or to think, “If I had the five thousand dollars, I'd keep it for 
myself.” Three types of laziness. [Laughter] Three types of laziness. 

Just remember what I said. When you practice tomorrow, don't hold anything for 
yourself. And you'll have a good time. And look at this [indicates shrine room], it's 
beautiful. It's beautiful to behold. Somebody did it for you, and you should do it for 
somebody else. Thank you. 
 
[END OF RECORDING]
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Are you ready for some more of this? [Laughter] Good evening, good afternoon, good 
morning. How is your meditation practice? [Someone whistles; laughter] I see.  

Today, we shall talk about the fruition aspect of our discussions, that is, how we work 
with what we have understood through our practice and our being together, how we carry 
that out in our everyday life. The notion of effort is liberated from self concern when we 
understand that the goal, so to speak, of our life is to liberate ourselves from confused 
thinking. Otherwise, as we have discussed, effort will become purely another ego-centered 
or egocentric expression.  

However, we should also discuss further notion of freedom, what we mean by freedom. 
And another word for freedom is what's called “enlightenment.” “Enlightenment” is a very 
interesting word. It evokes a particular kind of openness in one's mind. Even in a 
conventional sense, when we talk about enlightenment, it still evokes a kind of openness. 
Conventional sense meaning if we look at it historically and say, “Well, the age of 
enlightenment, when people did wonderful things, you know, in art, or in music, or in 
literature,” something like that.  

In this case, when we talk about enlightenment, we're talking about the complete 
realization of one's own buddha nature, that is to say, realizing that we are, as we are, 
Buddha. Buddha meaning “awakened one.” So enlightenment means, in this case, to 
realize oneself as Buddha. Not a Buddha, but just Buddha. Awakened one. And the word 
“enlightenment” is good because it lights things up. Lightens things up and makes them 
brighter. Makes them brighter, meaning we can see properly. We can see clearly because 
there's enough light. When there isn't enough light, things are obscured. 

So in our tradition, which is basically a mahayana tradition, we talk about 
enlightenment as being of lesser grade and superior. The lesser grade being this: That we 
can practice the dharma, and we can practice meditation to the point where we have freed 
ourselves from the habitual round of thinking and the habitual round of emotional 
attachment. However, according to our tradition, that particular experience is only partial 
enlightenment, it is not complete enlightenment. The reason for that is that you can 
actually free yourself to a certain degree from confusion, but if other beings are not freed 
from confusion, then your enlightenment is obscured as well. Because all beings are of the 
same nature, of the nature of Buddha—that is, the nature of awake. If we see other beings 
in that way, then enlightenment becomes like the blue sky. Very broad and expansive.  
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Now, to see other beings in that way takes a lot of heart and a lot of effort, because 
generally, what we would like to do is get, as we said, get things over with, and do it for 
ourselves, so that we don't have to suffer anymore. But when we look around and see the 
countless, numberless beings, like ourselves, are trapped in confusion and trapped in 
samsara, then we realize that we have one thing to do, and that is we must alert them to the 
fact that it is not necessary to stay in that condition. And also that there is a way to relieve 
oneself of that particular confusion. 

So basically, we could say that all beings are of an interdependent nature. We exist in 
relationship. We exist as a human being, let's say. That's one type of being: in relationship. 
There is no single being without relationship. If there were, then there wouldn't be 
anybody else. Do you understand what I'm saying? If you're confused, if you can attain 
enlightenment, it's only because there's confusion. Otherwise, the thought would not arise. 
So, in the same way, if you liberate yourself from confusion, even to a small degree, you 
become acutely aware of other people's suffering, because your mind expands, becomes 
more open, and things become more visible to you. And you start to see, “Ah! Sentient 
beings like myself are suffering in this endless samsara and confusion. And since I have 
some little experience, I should at least, in whatever way I can, tell them about it.”  

Now, we're not, of course, talking about “born again,” in the current usage. But we are 
talking about, you might say, ecology. Some sort of recycling approach. And that's where 
effort becomes really interesting. When you start to connect with other people and their 
pain, their suffering, you realize that what you have experienced through your practice, and 
what you have understood in terms of liberation can be recycled. It can become ventilation 
for others. So then you start to realize that effort is not self motivated. Up to a certain 
point, effort is self motivated because it's the self that you want to get rid of, you know, the 
attachment to the notion of self. But when, even to a little degree, you have done that, you 
begin to realize that that kind of motivation and that kind of energy, energy that comes 
from that motivation, is much broader than you thought. It's not simply your doing, but it 
is a kind of universal energy, a cosmic energy, that is constantly liberating itself and 
constantly opening itself. And every sentient being has that kind of potential.  

However, because of delusion and because of mistakes, mistaken ideas, sentient beings 
like ourselves do not realize that that kind of effort is self-existing effort. In other words, 
you don't have to make it up, it exists. It's the energy of this particular universe or this 
world or this cosmos, whatever you want to say. The energy of this world that we live in is 
the self-liberating energy of awakened mind, enlightened mind. How to tune into that is to 
become aware of others and how other people become confused in the same way we have 
become confused. And how people perpetuate their confusion the same way we perpetuate 
our confusion. And also how that can be liberated. So that is a greater, that's the greater 
view, you could say. And that's what's called the bodhisattva's way in the mahayana path. 
There is a distinction there.  



Talk Three 
 

 

47 

So when you realize that freedom is not simply an individual notion, that it is 
environmental, you begin to have effort which doesn't come from anywhere. Effort which 
doesn't have to be cranked up and doesn't have to be invented. That does not mean to say 
that you will never get tired again. In fact, it means the opposite. Did I say this already? I 
didn't, oh good. What it means is that once you tune into it, the more tired you get, the 
more you're in tune with what's actually happening in terms of being compassionate and in 
terms of having energy. See, that's contrary to the conventional notion that, the 
conventional notion is that effort is what you need to get to the goal. And when you get to 
the goal, then you can relax, and you don't have to produce all that kind of energy 
anymore. It's quite the contrary. It's like when you get to the goal, that's when you have to 
have more effort. It is said in the texts that when a bodhisattva attains the tenth bhumi, the 
highest stage of realization, that is, complete enlightenment, then Buddha activity begins. 
Then one begins to act like a buddha. One begins to act as a buddha. In other words, the 
real work doesn't start until you actually get enlightened. [Laughs; laughter] Up to that 
point, what you're doing is simply removing the obstacles to that enlightenment, which 
again takes effort. Once you achieve that particular what's called the vajrapamosamadhi, 
vajra-like samadhi, or the continuous meditative mind, meditative state of mind, then real 
effort begins, real activity begins. 

So, in order to work with that, one has to have the proper motivation. And the proper 
motivation is this: Thinking, “Until every sentient being is freed from confusion and 
suffering, I will continuously work for their benefit.” Now that changes your meditation 
practice entirely. When you generate that particular thought, which is called the 
bodhichitta—bodhi meaning awakened, chitta meaning heart or mind—awakened heart, 
awakened mind. When that begins to become real to you—when we say, “the thought of 
enlightenment,” we're not talking about a discursive thought, we're talking about a thought 
which is continuous—when that becomes real to you in your experience, then you can 
actually do something with your life. 

So, one has to generate that by actually paying attention to what's going on. Looking 
around with open mind, inquisitive mind, and seeing how beings in this realm suffer. 
Then it will not be difficult for you. It might be overwhelming at first, and it is. Because 
when you look at it, you say, “How can I do this? Where am I going to get the energy to do 
this? There are so many people and there are so many beings—endless.” On the other hand, 
you have to think to yourself, “If I chicken out, if I don't make this commitment, then I'm 
simply deceiving myself again. And my meditation practice is phony.” Do you understand 
what I'm saying? [Laughs]  

So, how to effect that. The first thing in terms of activity is to reject outright the 
conflicting emotions which cause us to remain in a confused state. Such as pride, jealousy, 
anger, hatred, lust, aggression, all of that. To reject those because they are the real cause of 
suffering. So one should reject those outright. That doesn't mean that you, again, it doesn't 
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mean that the effort involved in rejecting those is some kind of Nazi-like approach to 
things. It has to be very clear. When I say, “You should reject them,” that rejection has to 
do with understanding that by entertaining that kind of behavior, that kind of activity, it 
only causes suffering, so therefore, you should reject that kind of activity. That takes effort. 
One of the major efforts is to even remember that that's true. You know how we pick and 
choose. We pick and choose what we like, what we don't like, you know. And sometimes 
we become habituated to one of these kleshas, they're called, emotional upheavals. And we 
begin to develop a persona around that kind of activity. And we don't even know we're 
doing it. So, the first effort is to remember that any of those particular activities will keep 
you bound to confusion. So therefore, you should reject them. That is to say, you should 
not cling to them as being real, real in a sense of substantial or in any way dharmic. 

The second thing is that you should also realize, after having done so, you should 
realize what is good to do. First is what you reject. Then the second is what to accept. What 
to accept is to practice what are called the six paramitas or the bodhisattva path. That is to 
say, first of all, one should practice generosity. That is to say, being kind to oneself, being 
kind to others. Not holding back when people need your help. Not hoarding anything. Not 
being cheap or stingy with your feelings, your emotions, your money, your time, your 
effort, not holding back from others. Now we have to make a distinction here between 
stupidity, and clear thinking and clear action. When we talk about not holding back, it 
doesn't mean to become silly and stupid, like, you know, tomorrow giving away your house 
to the first person that comes by, you see. “I don't need this anymore. I want to be 
generous, take this house. It's yours.” We're not talking about that. One has to have 
intelligence, you see. That giving things to others is the basis of enlightenment. Generosity 
is the actual basis of enlightenment. It's the first paramita, and it's also the first experience 
one has of being free from ego, when you can give things away. 

But also, one has to have intelligence in knowing when to give and what to give and 
how to give it. It is said in the texts that there are three types of giving. The first type of 
giving is to give material things: food, shelter, that kind of thing. So people don't starve, et 
cetera, et cetera. The second type of giving is more psychological, and that is to protect 
people from harm, enemies, people that are frightened because someone is threatening 
them, to protect them from that—second type of giving. And the third type of giving, which 
is the highest type, is to give people the gift of the dharma, to teach them how to liberate 
themselves altogether. So one should have that kind of understanding when it comes to 
generosity. 

The second paramita is called shila. First one is dana. I was thinking of jinpa, isn't that 
interesting? In Tibetan, it's jinpa, yes. Second one is shila, which is practicing discipline in 
terms of one's behavior. That is, not causing harm to others through body, speech, and 
mind. That means to be, to walk lightly on the earth, not to disturb others. To keep your 
mind that way. Don‟t slam doors, you see, little things like that. Don't speak too loudly. 
Don't get too close to someone's face when you're talking to them. You can look at, you 
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know, your whole pattern of behavior, and think about how it is that you actually create 
confusion or don't create confusion. So, that's the second one. Paramita shila. Right 
conduct, you could say. Good conduct. Good behavior. Discipline. 

The third one is called kshanti, which is patience. That is to say, one should have an 
absence of aggression in one's attitude. Patience literally is the absence of aggression. You 
know how we talked about this earlier, how we want things to be over with. We get 
impatient with ourselves and other people. Because we think—basically, it's egotism—we 
think, “They should know better.” Or, you know, “The world should know better.” When 
things don't go right for you, they don't happen in your particular time zone. There's 
always, the first thing is to blame. First thing. That, they, this—the whole world is out of 
sync with you. One has to develop patience in the sense that “It may take eons for 
enlightenment to occur in this one, but I will continue gently without blaming anyone, 
without injuring anyone in terms of complaint.” So in that way, your mind becomes like an 
ocean, which can contain all kinds of things. Like the ocean is full of thousands and 
thousands of things happening, species of beings and whatnot. A container, that's what 
patience is like. And it's a very interesting practice. That was the one that the Vajracharya 
always used to nail me on. Because my particular approach is the fast gun. And years ago 
he told me, “Patience.” [Snaps fingers] What it does is it creates expansiveness, and you 
start to really care for other people, because you don't jump to conclusions about whether 
or not they're neurotic, or how neurotic they are, how this or that they are. When your 
mind expands in that way, you realize they are sentient beings traveling on their path, and 
they have their karma, whatever it is, good or bad, mediocre, superior, or lesser. You see it, 
and you become more in tune with them. So you can work with them. 

The next paramita is virya, which is effort, which is what we've been talking about. 
Effort goes with all the rest: generosity, discipline, patience. Effort is kind of like, you could 
say it's the pivotal point that makes everything happen. But we've been talking about that 
anyway, so. 

The next one is called dhyana, or meditative awareness. That is to say, one should have 
a continuous sense of one-pointedness, which is the meditative state. Not wavering. Not 
allowing the flickering mind to take hold of one‟s awareness, consciousness. The flickering 
mind, the one that goes there, there, here, there. To develop a continuous stream of 
awareness as the meditative state creates ongoing or continuous stability, which helps other 
people, you see. When you have achieved that kind of paramita practice, then other people 
feel relaxed in your presence, because your mind is not jumping all over the place. And 
people can see that, they can understand that very clearly. When your mind is jumping all 
over the place, everybody else is jumping too, you see. But if there is like a reference for 
other people how not to jump around, and you can do this just—it's not necessarily that 
you have to, you know, if you're in a room when people are talking, you're sitting like this 
[imitates rigid posture; laughter] That's not the idea. Even in the midst of conversation or 
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the midst of activity, if you have that meditative awareness, then everything is going along 
in a continuous stream, and it affects the environment that way, and people calm down. 

And the last one is called prajna, or discriminating awareness. What other words do we 
use for that? Transcendent intellect. Anyway, Milarepa said that whoever coined the term 
“transcendent awareness” was a numbskull. Basically, prajna is the intuitive power of the 
mind to pierce the veils of ignorance and conflicting emotions. That intuitive power of 
pure, clear seeing is the culmination of one‟s practice, which leads to perfect, great, 
enlightenment. It's called prajna. And next time, we'll do a seminar on that. And that takes 
a long time to talk about, even though it's very simple to experience. 

So, that is how to—oh, I'm sorry, that‟s the second one. There's a third one. The first 
way to affect is to reject klesha activity. The second way is to practice what is good, that is 
the six paramitas. And the third one is to work for the benefit of others until all beings 
contain complete enlightenment. The results, according to Lord Gampopa, is that if you 
do things in this way, you will attain perfect, great enlightenment, and also you will enjoy 
supreme worldly pleasures while still being in samsara. [Laughter] That's true. That's 
actually true. It means that in your lifetime, your situation will be perfectly okay, good, and 
fine. What you want to happen will happen, what you want to attain, you will attain. 

So that's it for now. If you have any questions, please. Jonathan. 

STUDENT:   Sir, I was wondering if you would say something about the connection 
between exertion and joyousness. 

VAJRA REGENT:   When you realize that effort itself is liberated by itself, then even if you're 
weary and tired, you don't get depressed. When you realize that the effort doesn't come 
from the man in the sky with the beard, or from a pill, or from a substance of any kind, or 
from your thoughts, but it's naturally existing, then you feel really good. Do you know what 
I mean? You feel really good because you don‟t have to crank it up. It's there. 

S:   Thank you. 

VR:   You're welcome.  

Mr. Graffis. 

STUDENT:   Good evening. 

VR:   Good evening. 

S:    You said that when your mind expands you help liberate others, and that's quite 
obvious, I think, on one hand, but on the other hand, you said you need a big heart. 
When you… I hate to say this, but when your mind expands and, you know, through 
insight, you have patience, it might expand, people see that patience and, well, there's 
nothing to say really except that it's a lot harder than what you seem to imply. Okay, let me 
go forward. [Laughter] I was visiting my brother in an ashram in New Hampshire, and they 
have thousands of members, and they believe like you said last night there are seven layers 
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between them and heaven, and it's very structured, very organized, just like the way we are. 
And it occurred to me, my goodness, you know—  

VR:   The way we are? [Laughter] Really? 

S:   Pardon?  

VR:   The way we are?  

S:   They're very structured. I mean, they have their rota system and— 

VR:   Oh, I see. I see. That kind of thing. 

S:   That's what I meant. And they've been going on for years, you know. They're probably 
older than our organization. We're like what? 12 years old, and maybe they're 20 years old. 

VR:   No, no. Our organization in this particular kalpa is two thousand five hundred years 
old. Anyway. 

S:   Well, you just can't go in there with your insight. I mean…  

VR:   Graffis, what are you talking about? “Go in there with your insight?” What are you 
talking about? What are you trying to say?  

S:   Well, sometimes you can't make a dent in the situation. 

VR:   That's fine. You see, it takes ages and ages, lifetimes, to even come to the dharma. The 
auspicious coincidence of you, yourself, or any of us finding this particular teaching, it is 
said in the text that it's like a tortoise putting its head through a tube in the middle of the 
ocean. Right? No? How does it go? [Laughter] Something like that? Not a tube? What is it? 

S2:   A knot in a piece of wood. 

VR:   No, no, no, not a knot in a piece of wood. 

S3:   Yoke a yoke. 

VR:   Yoke, yes, yoke.  

S3:   It only comes up for air every [inaudible] years. [Laughter] 

VR:   Well, I mean, you know, you have to understand the depth of that. That particular 
thing is very, very amazing that anybody could come to this many people sitting here. There 
are thousands and thousands of members of thousands and thousands of religious sects all 
over the place. But how many people come to the dharma? Not that many. 

S:   So basically, there's just nothing you can do, except may be there. 

VR:   Well, you can be there, but you see, all the things we were talking about in terms of 
the paramita practice basically come down to this: How you be is how you teach. It's not so 
much that you go into a situation and think to yourself, “Now I'm going to tell them 
something about the dharma.” You have to have a bigger vision, you see. Things take time. 
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S:   Okay. Thank you, sir. 

VR:   You're welcome. They don't keep microphones up here. No. The V.I.P. section. 
[Laughter]  

STUDENT:   Sir? Could you say something about the notion of not spending one‟s capital?  

VR:   Yes. 

S:   In terms of effort and being tired. 

VR:   Well, I think we talked about that a little bit earlier when I said about generosity. 
That there is one of Rinpoche's phrases, sayings, “Don't spend your capital.” Which means 
that if you try to practice the paramitas, and you exhaust yourself by thinking, “I must save 
all sentient beings,” this is pretty much what we're talking [about] here with Mr. Graffis. “I 
must do it,” and you just rush right out, and there you go. In a very short time, you're 
exhausted. And then somebody, at that point, somebody will ask you for help, and you 
can't even get up and do anything.  

However, there‟s another thing one should realize when upon entering the 
bodhisattva‟s path, it is inevitable that that is what you will do. And it's even said in the 
text that the beginning practitioner will always say yes. The beginning practitioner of the 
bodhisattva path will say yes to everybody all the time. Until they get smart. [Laughter] And 
then they begin to realize, “If I do this, I won't have anything else going, because there are 
so many sentient beings.” And if you just, you know, like you see one sentient being and 
say, “Ah, I have to give everything,” everything's given, you fall asleep. So tired. As soon as 
you wake up, there's another one. So, it's inevitable at the beginning that you will exhaust 
yourself for others' benefit. But that's also good teaching, because as you exhaust yourself, 
you begin to realize that that effort that you made to do that was somewhat forced, you see. 
You forced the effort somewhat, and you realize you don't really have to do that. Because 
of patience, because of generosity, because of meditative awareness, you begin to see that 
there's a much bigger picture, and you can take your time, or take your good sweet time. 
And that way you will help people much more than if you try to do it all at once. So that's 
not spending your capital. Even though it's inevitable that you do. In the beginning. 

[Aside] He's got it there. 

STUDENT:   Sir, at the beginning of last night's talk, I think you mentioned that we were 
talking about freedom and exertion from the point of view of protecting the mind. I just 
wonder if you can comment— 

VR:    Last night?  

S:    I thought so. 

VR:    Last night was… 

S:    Well, not last night, the last talk. 
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VR:    Oh, about, I was talking about laziness and freeing oneself from laziness. 

S:    Yes, that's right. 

VR:    I'm sorry, technical?  

S:    Then I thought that you, in the context, in the beginning of the talk, you mentioned 
that we were talking about freedom and exertion from the point of view of protecting the 
mind. 

VR:    Ah, yes, yes. 

S:    And I just wondered if you could say anything more about that being a helpful 
reference point. 

VR:    Yes. Well, according to one of the analogies that Lord Gampopa uses is that effort is 
like armor. You put it on for the benefit of sentient beings. And once you buckle it, strap it 
on, you say, “I will keep this armor on until hell freezes over. Until all sentient beings are 
saved.” So that's the idea of—well, it‟s some idea, what idea is it? [Laughter] Protection! Yes. 

S:    Thank you. 

VR:   That's protecting the mind, is to have that kind of motivation and that kind of 
intention, you see. That's what‟s called the arousing of bodhichitta in one's life. That you, 
the analogy is you strap on the armor of effort, and you say, “I will keep this on no matter 
what situation I'm in, no matter how long it takes, no matter how many beings there are to 
save, I won't take this off until that's accomplished.” So that's kind of mind protection, to 
have that kind of motivation and that kind of intention. You can't produce it by thought, 
though, you see. It also says that this armor is not a product of thought. It cannot be 
understood by thought process. So when we talk about motivation in that sense, it's really 
that big heart. You really feel it intuitively that you can do this, and you do do it because of 
that. So it's not a product of thought. Otherwise, it becomes like do-goody, you know, 
which only lasts for a short time. I'm not saying that the do-goody people are bad. They do 
goody. [Laughter] But the goody that they do only lasts for a certain period of time. It's 
short, you see, it's a short goody. [Laughter] Whereas, the bodhisattva's way is endless. The 
idea is endlessness. Because when the question is asked, “I will take this vow,” as the 
bodhisattva does, to save all sentient beings, the next question is, “How many sentient 
beings are there?” The answer is “Numberless.” So that's how your mind has to be. That's 
the protection, you see. Because we‟re all waiting for when the bus is going to stop, so we 
can get off, you see. When you have that kind of attitude, you will interrupt your journey, 
taking a rest, you know. Like we're saying earlier, effort, “I'll do it up to this point, and 
when I get to Main Street and whatever, I'll get off. That's enlightenment.” No, no, that's 
not. 

S:   Something like a tea break?  
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VR:   Yes, well, tea break, lunch, dinner, sleep, any of those things. We shouldn't see them 
as separate events, but rather as continuous. See? Do you understand what I'm saying? Even 
when you sleep, it's still part of the same continuous intention to save sentient beings and 
to attain enlightenment for their benefit. So then you begin to see that there's no 
distinction between meditation, formal meditation, and postmeditation. That's how you 
connect to the ongoing quality of working with effort. Something else?  

S:   I don't think so. That's very helpful, thank you. 

VR:   Thank you. 

STUDENT:  Sir. You had mentioned the hardest kind of effort is to remember. And I— 

VR:   Well, not the hardest, but it's the first one. 

S:   Oh, I thought you said that— 

VR:   Which in some ways is the hardest. Yes, yes. 

S:   It is, I couldn't understand that, and I was wondering if you could speak a little bit 
more about that. 

VR:   Well, you should constantly study the dharma, and practice as much as you can, and 
remember what the teachers have said. When you're in a situation like this and you hear a 
talk, try to fix it in your mind, and you'll notice, if you fix it in your mind by studying 
further and practicing further, you will notice that it will come back to you almost, after a 
while, almost like an echo. You'll start to hear dharma. Your thoughts will start to convert 
themselves into dharmic thoughts. So in order to do that, you have to make a deliberate 
effort, by studying and practicing and remembering what your teachers have told you. 

S:   I was wondering about if you were in the middle of a klesha, for example [laughter], 
and effortlessly, from not a conceptual point of view, but just waking up, somehow, you 
know, just, maybe the sudden jerk is an example. But just to bring even a step further back 
and sort of reflect on who's noticing that altogether—  

VR:   Mm-hmm. 

S:   —I always have an ongoing question of that as being ignorance, you know, no one being 
there completely, and that as being not ignorant. It‟s always a very thin line. 

VR:   Well, you know what, it‟s basically that it's not even a line. In reality, the ignorance is 
the wisdom. The same almost deaf and dumb quality of our minds is also the spaciousness 
of our minds. So you have to trust yourself. 

S:   Thank you. 

VR:   You're welcome. 

STUDENT:   I guess I'm still not, my question comes from the first talk, where you were 
making a distinction between thought and experience, and I was sort of going on well, 
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“How could you have an experience without a thought,” and then I realized that one was 
having a lot of experiences without thinking about them, and then it seemed like how 
many experiences we miss. We experience like, well, some [inaudible: vain? vein?] or 
something, but sometimes I find that I've written a line of poetry, and the next day I'll look 
at that and I say, “Wow, was I really experiencing that the day before something?” and I 
hadn't been thinking about it, but there it appeared in the poem, and some sort of spacey 
quality. And I was wondering how you could, like you mentioned the bubbles in the water. 
So I guess you could have hot water that wasn't boiling, without the thoughts. But, how 
you— 

VR:   Mm-hmm. 

S:   But in a way, one is trying to play down one‟s thoughts in meditation. But how one 
could connect more with the experiences that one misses. Because everyone is having this 
incredibly rich life, and there's only a very few Yeats, and it's just because they're not paying 
attention. 

VR:   Well, it's a good thing, in a way. If everybody did that, then we'd all be bored stiff. A 
whole roomful of Yeatses. [Laughter] Be so boring, my goodness, can you imagine? 
Everybody saying the same thing about an urn or something like that? [Laughter] Is that 
Yeats or Byron, I forgot? Basically, it's coincidence, you see? It's purely coincidence. The 
main thing is not to make a big deal about whether or not you had an experience or didn't 
have an experience. Or what you missed, or what you got. I think we have more problem 
with what we got than what we missed, you know. When we get, when we have an insight, 
we cling to it, and then we think, “Oh, all the things that I could have, should have.” Just 
because we had one little thing happen. You see? And suddenly, the whole thing opens up, 
and we say, “Oh, big world,” right? At that point it is necessary to drop the attachment to 
what you have insight about. You could have an insight, and you could write a delectable, 
wonderful, delicious, line of poetry, and like it. Let it go, because in that way, the next one 
will come. 

S:   Let it go. 

VR:   Yes. If you fixate on it too much, on the brilliance of it, on the enlightened quality of 
it, then the next one doesn't come, you see? Because you have stopped, it's the same thing, 
you know, you got off at the Main Street. 

S:   I find I write dozens where I'm cranking them up, and I'm trying to—  

VR:   That's okay, that's effort, you see, that's discipline. Crank, do it in that way as a 
repetition. It doesn't matter whether they're good or bad. 

S:   Right. 

VR:   If you want to learn how to write, you just write. 
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S:   But the only good ones come like when I'm racing out the door to sort of, I just have 
idea that this is going to make something fit together. 

VR:   Right. Oh, I got it, yes, exactly. I had the same kind of thing. You go now, and you 
say, “That's it! How am I going to remember this?”  

S:   And it's not even… [Laughter]  

VR:   What you can do with that, at least from my own experience, is that when you have 
that kind of feeling of, “Oh, this is good, I've got to remember this,” I just smile to myself 
because it's inexhaustible where that stuff comes from. It'll come back again, in a different 
form, but just as brilliant as before. 

S:   But there's no way to make that—well, see…  

VR:   No, there isn't, there really isn't. I mean, you can try it that way, but what will happen 
is you become like, oh, a sort of monument to yourself. 

S:   No, well, that was part of my question was, well, you've been talking about dedicating 
your life to saving all sentient beings, and I've taken bodhisattva vows, but I find it hard to 
justify fixating on any kind of art—  

VR:   You don't have to. You don't have to. All you have to do is keep the pure intention in 
the word. That is to say, if it's in terms of writing, do it with heart. Do it with heart for 
yourself and for others. And you don't have to justify anything. Because it‟s not something 
that's harmful. And as you go along, it may become something that's helpful. 

S:   Well, the good lines are helpful, so I— 

VR:   Right. Precisely. You want more of them, right?  

S:   —I want more of them. 

VR:   Yes, I understand. I understand. [Chuckles] Well, things take time. Things take, it 
takes time. That's why we talked about this today: Even if I have to stay in this spot for 
eons, I will do so for their benefit. So, you know, maybe you have one good line out of 400 
lines, but, you know, there's endless activity, endless expression. It goes on. [Snaps fan] So, 
you see what I mean? Don't fixate on that which you like, you know. Don't fixate on the 
good stuff, because you have all this contrast to all the mediocre schlock that we produce, 
you know. But that's the beginning of the bodhisattva's path, and the bodhisattva‟s way is 
to understand how to do that. How to not fixate when you have a good thing, and if you 
really help somebody. I remember when I first started teaching, and I would always say to 
myself, “Was that good, did I do it right? Did I give a good talk?” Then I'd ask everybody 
around, “How was the talk, was it good? How was the talk?” And if somebody said, “Oh, 
that was a good talk,” I'd sort of “Whew!” You have to go through that process. 

S:   Thank you, sir. 

VR:   You're welcome. Okay. [Laughs]  
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STUDENT:  We talk of bringing meditative awareness into postmeditation situations, and 
effort in both areas. It seems to me that in certain kinds of things, like Mr. Haase was 
speaking about the use of capital, the use of time and effort in practical life projects and in 
practical practice, that one almost has to make a choice on how to spend that time and 
effort. 

VR:    Oh, sure, but that choice shouldn't take you very long to make. That's the key. That 
choice should come from the spontaneous arising of generosity, patience, et cetera, et 
cetera, rather than a calculated approach to making a choice. In other words, when you've 
freed your mind from its own preconceptions, then making that choice will take [snaps 
fingers] that much time. Because there's nothing in the way. The only thing that, when we 
talk about discriminating awareness, making a choice between this and that, the reason we 
have problems with it is because of the overload of conceptual notions that already are 
habitually ingrained. Through meditation practice, when we begin to sort that out, like a 
sieve, actually, begin to, if there's nothing obstructing the vision, the choice will be obvious, 
rather than labored. That‟s how I give the names to the refugees. [Laughs] I just told a 
secret. [Laughter]  

S:    Could you sort of do the same thing with a ninety-minute movie?  

VR:    I think so. If you don't do it that way—well, you see, we have to be able to play. If we 
don't play, we don't have any good time at all. And the only way you can play is when you 
have definitely given up attachment to this particular life. 

STUDENT:   In my job I do everything from— 

VR:    Haven't we talked about this before?  

S:    No, no, I don't think so. 

VR:    Oh, good. 

S:    We haven't talked about it in the same way. This wasn't the same talk you gave last year 
and the year before. 

VR:    Okay. Okay. All right now. [Laughs; laughter] Very good, see, that's what I mean. 
That's what I mean, that's very good. Okay. 

S:    In my job I do everything from analyze business systems, create computer systems, write 
the manuals, that kind of thing, and they're often very garbage-y things that nobody wants, 
and some poor clerk's going to sit down at a terminal and try to handle it all. 

VR:    Mm-hmm. 

S:    I do have freedom of choice as to whether I'm going to do that job or some other job, 
but if I'm going to stay in that job and make some livelihood and all the rest of it, then I try 
to do the best I can with that job. 

VR:   Mm-hmm. 
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S:   When I'm sitting at a terminal day after day writing the user manual, I begin to ask 
myself what kind of an effort I'm making. And I often find myself first saying, “Well, the 
poor clerk who has to use this system, if I do a really good job, that will help them out,” 
because you can actually really blight a person with a manual that makes it impossible for 
them to be successful in their job. 

VR:  Oh, don't we know it. [Laughter]  

S:    So I try to do the best I can there, and then after a while, that wears a little thin 
because you can actually sit down and decide how to do a good job of that. 

VR:   Yes. 

S:   And then I try to make it a little elegant in the language so that they don't get bored 
reading the manual. 

VR:   That's another good one. 

S:   And, but when you do this month after month, day in and day out, after a while you 
wonder whether or not you can sneak in little puns that they'll chuckle at. 

VR:   That's it! [Laughter] The punch line! The punch line. 

S:   I guess the punch line is that after a while I'm not sure whether I'm doing anything 
worthwhile, or I'm just entertaining myself. 

VR:   One should think this way: That to make a living should be directed or should be 
generated so that one can practice the dharma and also provide a situation for others to 
practice the dharma. Whether or not you're writing technical manuals or doing anything, 
that particular situation has a broader base, which should be the dharmic base. You should 
be thinking to yourself—I don't mean thinking, you know—having the attitude that, “This, 
what I am doing now, if I can make enough money, I can practice the dharma, I can learn 
the path, so that I can teach other people.” So all those things you do are good. Throw in a 
few little things, try to make it elegant, all of that, but you should understand that any 
activity that you do, if it has that basic motivation behind it, will be all right, and you don't 
have to worry too much about the clerk. Because the intention goes further than just the 
manual itself. It encompasses all sentient beings. So in that way, anything you do might be 
useful. 

S:   Thank you again. 

VR:   You're welcome again. Next time we'll do something else, and it'll be the same thing. 
[Laughter] It's always nice to talk to you. 

STUDENT:   Sir, you mentioned rejecting the kleshas outright as a necessary attitude or 
approach, and then shortly thereafter you mentioned not being stingy with emotions in 
terms of generosity. 

VR:   I knew somebody would pick that up. 
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S:   Well [laughs], I did, and— 

VR:   That's good. [Laughter]  

S:   Those seem like two— 

VR:   I did, too. 

S:   You did? 

VR:   Yes. 

S:   Those seem like two different— 

VR:  They are contradictory statements.  

S:   Yes, and two, and also two experiences that I get caught between all the time. 

VR:   Well, you see, that's why I tried to explain what I meant by rejecting the kleshas. Now, 
in our tradition, we talk about real meditation is not rejecting and not accepting. Real 
meditation is neither of those. So when—we're only talking in words here about pointing to 
how to practice—rejecting the kleshas outright means to have the attitude of not attaching 
oneself to emotional upheaval, because that will obscure vision.,  

S:   Right. But the klesha goes on. 

VR:   What?  

S:   Something goes on. Something continues. 

VR:   Not that. 

S:   [Sighs] Not that, but I was thinking of an example of anger, which is a big one, and…  

VR:   For some people. 

S:   For some people, maybe for me. So maybe I see someone doing something, or I think I 
do, and I get angry with them, and so I catch myself, and I stop myself. 

VR:   Good, good. 

S:   Right. 

VR:   Very good. 

S:   But then there's still seeing them doing something, and there‟s something really 
communicative about the anger, so more I'm letting that go, or letting something go. 

VR:   From the attitude of generosity?  

S:   From the attitude of…sometimes. 

VR:   Ah, there you go. There you go. Stay on that track. 

S:   Okay. 
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VR:   Make sure you understand sometimes and other times, so that you know what to 
accept and what not to accept in terms of your behavior. 

S:   So there's some kind of indulgence in, some kind of personal indulgence. 

VR:   If there is, you should note it. 

S:   Yes. And that's what gets cut. And the rest of it is just—out. 

VR:   Generosity. 

S:   Mm. 

VR:   Very good. Yes. Hard to do. 

S:   Yes. 

VR:   But after you catch on, easy to do. 

STUDENT:   Sir, you said after connecting with the paramitas [VR laughs], you get whatever 
you want. [VR laughs]. And I'm wondering what wanting is without grasping and 
attachment. 

VR:   Oh, well, we'll find out. Once you do that, you'll find out. I wouldn't jump the gun 
particularly on that topic. [Laughter] Basically, what it actually means, now you have to 
understand when you hear teaching, that the words you hear are not just communicating 
concepts, they are communicating actual experiences that the teachers of the past had and 
transmitted to others. And when it says the result of practicing strenuous effort is perfect 
enlightenment and complete satisfaction in your life, what that actually means comes after 
the enlightenment part, you see. Otherwise, if it goes the other way, it's purely desire based 
on ego. So first, you attain the enlightenment, then from there, everything that you want 
will happen. 

S:   Do you still want things?  

VR:   There's no point in asking that question now. Do you see what I mean? That only gets 
in the way. It's like saying, “When you're enlightened, do you still have pain?” [Dog barks 
loudly; audience roars with laughter] [VR to dog: I'll talk to you later, Cujo. More laughter] 
That's a very important point, and I think you should all recognize that, because we always 
try to presuppose what it's going to be like once we are not confused anymore. It doesn't 
work that way. That just breeds further confusion. It‟s almost like saying, “Can I have my 
cake and eat it too?” What the teacher is saying is “Yes, you can, but first you have to bake 
the cake. You have to get the ingredients, you have to mix the batter, you have to, you put 
it in the oven, bake it, then eat it.” First, attain that great enlightenment for the benefit of 
others, and everything you want will happen. And whether you want anything or not at 
that point doesn't really matter. 

STUDENT:   Sir, you said about the, I guess it was the exertion paramita to develop 
steadiness in order to deal with flickering thoughts. 
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VR:   No, not exertion. That was dhyana, meditative awareness. 

S:   Oh, thank you, I couldn't remember which one it was. 

VR:   No, exertion is what we've been talking about all weekend. 

S:   Okay, meditative awareness then. 

VR:   Right. 

S:   Is that like resting in alaya or something like that?  

VR:   Yes, yes, yes, yes. 

S:   It's not easy to do. 

VR:   No. But easy to do once you catch on. You see, it's a matter of exhausting the habitual 
pattern, which takes a lot of work. But at some point it's almost as if you slip through a 
crack, and there's a big space, and then you realize you don't have to do it that way 
anymore. Very simple. 

S:    Thank you. 

STUDENT:   Sir, would you care to say anything more in discriminating— 

VR:    Is that you? My goodness! Ha, ha, hello. 

S:    Hi. 

VR:    In terms of discriminating awareness?  

S:    No, discriminating between the self indulgence and self protection instinct that arises 
from ego, and the, I guess, the sense of gentleness and sanity that comes from not wanting 
to spend your capital. That seems to be…  

VR:    Didn't I already say that?  

S:    You brought up that as a distinction that we have to make, and I was wondering if you 
could say something more helpful in making that distinction. 

VR:    Oh, I see. Well, you see, the point is that with all of our good intentions, we are 
going to make mistakes, and that's really where we begin to learn about how to not spend 
capital. So no matter how you try and set up the ideal situation for you to practice the 
dharma and to become a bodhisattva, et cetera, you will exhaust yourself, make a lot of 
mistakes, and then you start to bring it back, regroup, and work with the energy. 

S:    Well, if I could probe a little bit further, for example, in answer to Phil's question, it 
seemed that a sense of generosity might be symptomatic of the right approach in going 
with your emotion, be it anger, whatever, letting that out more. And I was wondering if 
there might be a particular sense of some paramita that would be active in feeling like I 
shouldn't spend my capital, in this case, that was other than stinginess or holding back. 
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Some connection to sanity that was other than holding back. Although, because it seems 
just like holding back. 

VR:    Generosity. Generosity is said to be the foundation of all buddha activity. What else?  

S:    So feeling like you shouldn't extend yourself particularly towards this person or in this 
situation would be based on generosity. 

VR:    If it's really genuine action, yes. Definitely. Definitely. 

S:     Okay. Thank you. 

VR:    When one experiences generosity in terms of the first bhumi, it is said that that is the 
real—it‟s called “the all-joyful experience.”  

Anyway, ladies and gentlemen, we are going on and on, and so what? [Laughter] Ah, 
ah. So, now I would like to make a little bit of a sales pitch. And this isn't for money. But it 
might cost you money. I would like to remind you and tell you that this particular path 
that we are on, and we're all—those of us who are just new to it—has been transmitted to us 
and given to us in a particular fashion by the Vajracharya, Chögyam Trungpa Rinpoche. 
And you can travel on this path because other people have made it possible for you to do 
so, such as coming here to Karmê Chöling and whatnot. So I would like to just remind you 
that there are ways in which you can practice the dharma and particular experiences that 
are necessary in order to connect yourself with the lineage and with this particular 
teaching. And those things are things like coming to seminars like this; practicing at a local 
center, the Dharmadhatu, if you are near one; taking a retreat, which is a main practice of 
especially Kagyü lineage, retreat practice, and there are facilities for that here and in our 
Rocky Mountain Dharma Center, or wherever you can find a place to do a retreat. 
Dathüns, which are very important in terms of how to really flatten yourself out like a good 
pancake and make yourself a good practitioner, dathün is the best practice. And beyond 
that, there are, one should make oneself part of the path by taking refuge and eventually 
bodhisattva vows, and then later on, one should definitely think about attending the 
Vajradhatu Seminary, the three-month period where the Vajracharya himself discusses and 
explains and teaches the whole three-yana journey. 

And that particular sequence of events is quite important, and you should understand 
that it is available to you. You can do it. And it's provided for you. Meditation instruction, 
seminars, retreats, dathün, seminary, is all laid out and has been meticulously presented. 
And it is there for you to do. So if you are serious, and even if you're not that serious 
[laughter], it is still available to you, and you should think in terms of, very clearly you 
should think, “If I want to proceed, and especially if I am connected with this lineage and 
this particular teacher, that there are these things I can do.” So think about it in terms of 
your life. Whatever your career is, whatever your time thing is, try to think ahead and plan 
so that you can do these things. You can go to the seminary. You can do a dathün. You can 
do retreats. You do weekthüns. You could do nyinthüns at your local Dharmadhatu, 
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wherever it is. Take advantage of that which is presented. It has been now, how many years? 
Fourteen years since the Vajracharya arrived? Fourteen years, and we have worked very 
hard to be able to offer this to you, so please take advantage of that. 

And one other thing I would like to remind you of, and that is we have what I think 
will be a very major event in our history, and that is coming up in Halifax, Nova Scotia. 
What we call the International Sangha Conference. I don't know if you've seen the poster—
it's probably out there in the—this conference is, you might say, in the Scottish sense, a 
gathering of the clans. And it's happening in Halifax, Nova Scotia, which the Vajracharya 
has designated as his world-wide headquarters, eventually, will be that. He has, he 
requested me before he went on retreat to gather the sangha together in Halifax for a 
conference, which basically is talking about how we live in the world as Buddhists, in terms 
of education, in terms of relationships, in terms of practice, in terms of livelihood. How we 
live as Buddhists in this world of ours. So the idea is to gather the energy from all over the 
world, all of our sangha, and come to Halifax, which Rinpoche has designated as his 
eventual home, along with Boulder, too, and meet together and discuss with each other 
how we do it. 

Now, there are application forms here. Not applications? Applications? Yes. And what 
is going to happen is I'm going to give two days sitting and talks on livelihood and 
Buddhist practice. Then there will be a day where people can travel around the city and 
look at it. And then there will be basically five days of conference, in which each day will be 
a separate topic, and a panel will present, one person will present a paper, which we hope 
some of you who have expertise in one of these fields, education or whatever it is, can 
submit those papers to your Ambassador or people, or directly to Mr. Ken Green in 
Vajradhatu. Someone will present a paper, and we'll have discussion with everybody on 
how that relates to practice. 

So this is sort of like we're getting into the time in our life where these things are 
important, and hopefully, that we can make some further statement to the rest of the 
sangha by our being together. So that will happen, and on the last day the Vajracharya will 
come from out of his retreat to address the sangha gathered there. So if you have the 
opportunity, it's from August 5th through the 11th in Halifax. If you have the opportunity 
and want to participate, please try to come there. It's going to be rather good, I think. We 
have facilities and a local university and everything. So do that. 

Ah, there are also applications for the seminary available here, if you would like to take 
one of them. Don't worry if you're a new practitioner, apply anyway. Who knows, you 
might get lucky. [Laughter]  

I would like to say one last thing. I would like to thank you very much for your 
generosity to Karme Chöling with the Satdharma fundraising. I think we raised somewhere 
around fifteen thousand dollars, which is not a lot of money, but it helps. Helped 
tremendously. And we appreciate your generosity so much. And I would personally like to 
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thank the staff, the directors and the staff of Karme Chöling, for making my stay here as 
wonderful as it always is. So thank you very much. 

So that's it. For now. „Til next time. And remember to take these teachings to heart 
and practice them in your daily life. Don't just think you come to a seminar and, you 
know, that's it. You have to use it. Time is short. We don't know how much time we have, 
so take advantage of it, and please practice these teachings. They will be of benefit. 

KARME CHÖLING CO-DIRECTOR CONNIE BERMAN:   This has been actually more like a 
celebration than an Intensive Training Session. And I have a little dumb little thing here to 
read to you. 

VR:    I knew you were going to say that. [Laughs] Go ahead. [Laughter]  

CB:    
This time being with you, at first glance you look younger than ever. 
Looking closer, your face looks primordial and ancient. 
How many countless lives of practice have brought you here, the dharma heir of our 
Vajracharya, to teach us?  
We are grateful to the lineage for its blessings and boundless availability. 
We are grateful to the Vajracharya for placing you in his hothouse and ripening 
you. 
We are grateful to you for your patience and your relentless energy. 
What has been taught and what is experienced are one. 
The power and clarity of the teachings of the lineage are streaming through your 
body, speech, and mind. 
Thank you very much. 

VR:   [Whispers] Thank you. So. 
 
[END OF RECORDING] 
 


