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Happiness does not come automatically. It is not a gift that good fortune bestows upon us and a reversal of fortune takes back. It depends on us alone. One does not become happy overnight, but with patient labor, day after day. Happiness is constructed, and that requires effort and time. In order to become happy, we have to learn how to change ourselves.

LUCA AND FRANCESCO CAVALLI-SFORZA


FOREWORD

The first time I met Matthieu Ricard he was huddled over a computer monitor in a back room of Shechen Monastery in Kathmandu, Nepal. Matthieu was overseeing a group of monks who were laboriously copying texts word by word from the traditional long rectangles of woodblock-printed pages, typing them into a computer program with a specially designed Tibetan font.

What had been tall stacks of yellowing handmade paper between hand-carved covers was now stored digitally, in an electronic space the size of the palm of a hand. The digital age had entered the monastery. Now anyone with computer access could tap into texts that for centuries had only been found stored away in hermitages and monasteries in the high, hidden valleys of Tibet. Matthieu was helping to preserve for the modern world wisdom from the ancient.

Matthieu seems the perfect candidate for that task. His background includes one of the finest educations the modern world can offer. He holds a doctorate in biology from the prestigious Pasteur Institute, where his main adviser was a Nobel laureate. And yet he has spent more than a quarter century as a Buddhist monk in the Himalayas, learning from some of the most fully realized Tibetan teachers of our day.

More recently I’ve worked with Matthieu as part of the Mind and Life Institute, which brings scientists together in dialogue with Buddhist scholars. That ongoing conversation has resulted in remarkable findings that show how meditation can reshape the brain, strengthening the centers that undergird good feelings and compassion.

Here Matthieu speaks with unparalleled authority. I witnessed him work in collaboration with Professor Richard J. Davidson, head of the Laboratory for Affective Neuroscience at the University of Wisconsin–Madison, as they prepared to pilot a series of brain tests that would be used with advanced meditators. Matthieu was both a key collaborator in considering what measures would make the most sense, and the first experimental subject.

For the first tests, Matthieu lay within the noisy maws of a magnetic resonance imager (MRI), the diagnostic imaging device that uses huge magnets that whirl around a person’s body as he or she lies within the machine. The MRI offers a precise image of a person’s brain (or other internal tissues), but it is also an ordeal for many people, some of whom panic at being trapped inside the monstrous machine. Matthieu endured his captivity for more than three hours while going through the paces of several kinds of meditation: concentration, visualization, and compassion.

At the end of that grueling session, we rushed into the room to see how Matthieu had held up, slightly apprehensive about the effects of his ordeal. But Matthieu emerged from the machine smiling. His comment: “That was like a miniretreat!”

That reaction to what most people would find overwhelming bespeaks a special state of mind, a capacity for confronting life’s ups and downs with equanimity, even joy. And Matthieu, I realize, has that joie de vivre in full measure.

The psychoanalyst C. G. Jung once described the role of a “Gnostic intermediary” as someone who himself plunges into spiritual depths and emerges to bring the vision of that inner possibility to the rest of us. Matthieu fills that role.

Beyond his well-cultivated temperament, Matthieu brings a quiet brilliance and always quick mind. I’ve witnessed him in sessions of the Mind and Life meetings, where the Dalai Lama explores in depth a scientific topic with a panel of scientific experts. Matthieu often represents the Buddhist perspective, speaking with a fluid intelligence that easily weaves together spiritual and scientific paradigms.

In The Art of Happiness he draws on both his ease in the world of scientific studies and philosophy and his intimate familiarity with the wisdom traditions of Buddhism, bringing these streams together in a seamless offering. The resulting insights are both inspiring and pragmatic. The vision of happiness conjured here challenges our everyday notions of joy, making a convincing argument for contentment over collecting “good times,” for altruism over self-centered satiation. And beyond that, Matthieu suggests how we can all cultivate the very capacity for such happiness.

On the other hand, Matthieu offers no quick fixes, for he knows well that training the mind takes effort and time. Instead he goes to the root of the mechanisms that underlie suffering and happiness, offering refreshing insights into how the mind functions and strategies for dealing with our most difficult emotions. The result is a sound road map, one based on cultivating the conditions for genuine well-being.

A few days after my wife and I first met Matthieu, we happened to share some hours together in the Kathmandu airport, waiting for endlessly delayed flights. Those hours sped by in minutes due to the sheer pleasure of being in Matthieu’s orbit. He is without doubt one of the happiest people I know — and happiness is contagious. I wish the reader a similar contagion, enjoying the pleasures to be found in these pages.

Daniel Goleman
Mendocino, California
October 2005


The Art of Happiness


INTRODUCTION

When, in the early morning, I sit in the meadow in front of my hermitage, my eyes take in hundreds of miles of lofty Himalayan peaks glowing in the rising sun. The serenity of the scenery blends naturally and seamlessly with the peace within. It is a long way indeed from the Pasteur Institute, where, thirty-five years ago, I performed research on cell division, mapping genes on the chromosome of Escherichia coli bacteria.

This would seem to be a pretty radical turnabout. Had I renounced the Western world? Renunciation, at least as Buddhists use the term, is a much-misunderstood concept. It is not about giving up what is good and beautiful. How foolish that would be! Rather it is about disentangling oneself from the unsatisfactory and moving with determination toward what matters most. It is about freedom and meaning — freedom from mental confusion and self-centered afflictions, meaning through insight and loving-kindness.

When I was twenty I had an idea of what I did not want — a meaningless life — but could not figure out what I wanted. My adolescence had been far from boring. I remember the excitement I felt when, at sixteen, I had the opportunity to join a journalist friend of mine at lunch with Igor Stravinsky. I drank in everything he said. He autographed for me a copy of the score of Agon, a then lesser-known work that I was especially fond of. He wrote these words: “To Matthieu, Agon, which I like very much myself.”

There was no shortage of enthralling encounters in the intellectual circle in which my parents moved. My mother, Yahne Le Toumelin, a well-known painter, full of life, poetry, and human warmth, who became a Buddhist nun herself, was friends with the great figures of surrealism and contemporary art — André Breton, Leonora Carrington, Maurice Béjart, for whom she painted vast theatrical sets. My father, who, under his pen name, Jean-François Revel, became one of the pillars of French intellectual life, held unforgettable dinners for the great thinkers and creative minds of the time: Luis Buñuel; Emmanuel Cioran, the despairing philosopher; Mario Suares, who liberated Portugal from the yoke of fascism; Henri Cartier-Bresson, the “eye of the century”; and many others.

In 1970 my father wrote Without Marx or Jesus, in which he expressed his rejection of political and religious totalitarianisms alike. The book stayed on the U.S. bestseller list for a whole year.

I was hired in 1967 as a young researcher at the Institut Pasteur, in the cellular genetics lab of François Jacob, who had recently won the Nobel Prize for medicine. There I worked with some of the great names of molecular biology, including Jacques Monod and André Lwoff, who lunched together every day at the communal table in a corner of the library, along with scientists from all over the world. François Jacob had only two doctoral students; he confided to a mutual friend that he had taken me on not only because of my university work, but also because he’d heard that I had plans to build a harpsichord, a dream I never brought to fruition but which earned me a place in a highly coveted laboratory.

I also loved astronomy, skiing, sailing, and ornithology. At the age of twenty, I published a book on migratory animals.1 I learned photography from a friend who was a professional wildlife photographer, and spent many a weekend stalking grebes and wild geese in the Sologne marshes and along the beaches of the Atlantic. I spent winters coursing the slopes of my native Alps and summers on the ocean with friends of my uncle, the navigator Jacques-Yves Le Toumelin, who, shortly after World War II, undertook one of the first solo trips around the globe on his thirty-foot sailboat. He introduced me to all sorts of unusual people — adventurers, explorers, mystics, astrologers, and metaphysicians. One day we went to pay a call on one of his friends and found a note pinned to the door of his Paris studio: “Sorry to miss you — I’m off to Timbuktu on foot.”

Life was far from dull, but something essential was missing. In 1972, when I was twenty-six and fed up with life in Paris, I decided to move to Darjeeling, in India, in the shadow of the Himalayas, to study with a great Tibetan master.

How had I reached this crossroads? The striking individuals with whom I’d crossed paths each had his or her own special genius. I’d have liked to play the piano like Glenn Gould or chess like Bobby Fisher, to have Baudelaire’s poetic gift, but I did not feel inspired to become what they were at the human level. Despite their artistic, scientific, and intellectual qualities, when it came to altruism, openness to the world, resolve, and joie de vivre, their ability was neither better nor worse than that of any of us.

Everything changed when I met a few remarkable human beings who exemplified what a fulfilled human life can be. Prior to those meetings, I was inspired through my readings of great figures like Martin Luther King Jr. and Mohandas Gandhi, who by the sheer strength of their human qualities were able to inspire others to change their way of being. When I turned twenty, I saw a series of documentaries made by a friend of mine, Arnaud Desjardins, on the great spiritual masters who had fled the ruthless invasion of Tibet by communist China. They were now living as refugees in India and Bhutan. I was taken aback. They all had very diverse physical appearances, but there emanated from all of them a strikingly similar inner beauty, compassionate strength, and wisdom. I could not go and meet Socrates, listen to Plato debating, or sit at Saint Francis’s feet, yet suddenly here were two dozen of them before my very eyes. It did not take me very long to decide to travel to India and meet them.

How to describe my first encounter with Kangyur Rinpoche, in June 1967, in a small wooden cottage a few miles from Darjeeling? He radiated inner goodness, sitting with his back to a window that looked out over a sea of clouds, through which the majestic Himalayas rose to an altitude of more than twenty-four thousand feet. Words are inadequate to describe the depth, serenity, and compassion that emanated from him. For three weeks, I sat opposite him all day long and had the impression that I was doing what people call meditating — in other words, simply collecting myself in his presence, trying to see what lay behind the screen of my thoughts.

But it was only after my return from India, during my first year at the Institut Pasteur, that I realized how important that meeting with Kangyur Rinpoche had been. I became aware that I’d found a reality that could inspire my whole life and give it direction and meaning. It was over the course of subsequent journeys I made every summer between 1967 and 1972 that I realized that I forgot all about my life in Europe every time I reached Darjeeling. Conversely, during the rest of the year, when I was at the Institut Pasteur, my thoughts were constantly flying off to the Himalayas. My teacher, Kangyur Rinpoche, had advised me to finish my doctoral studies, so I didn’t rush things. But though I waited several years, it was not difficult for me to make a decision that I’ve never regretted: to go and live where I wanted to be.

My father was sorely disappointed to see me abruptly put an end to a career whose beginnings, he felt, were promising. Moreover, as a convinced agnostic he did not take Buddhism very seriously, even though, as he wrote, “I had nothing against it, for its unadulterated and straightforward approach give it a distinctive position among religious doctrines and have earned it the respect of some of the most exacting Western philosophers.”2 Although we did not see each other very often for many years — he came to visit me in Darjeeling and later in Bhutan — we remained close, and when asked by journalists, he remarked: “The only clouds that ever passed over our relationship were those of the Asian monsoon.”

What I discovered never called for blind faith. It was a rich, pragmatic science of mind, an altruistic art of living, a meaningful philosophy, and a spiritual practice that led to genuine inner transformation. Over the past thirty-five years, I have never found myself in contradiction with the scientific spirit as I understand it — that is, as the empirical search for truth. I have also met human beings who were enduringly happy. More, in fact, than what we usually call happy: they were imbued with a deep insight into reality and the nature of mind, and filled with benevolence for others. I have also come to understand that although some people are naturally happier than others, their happiness is still vulnerable and incomplete, and that achieving durable happiness as a way of being is a skill. It requires sustained effort in training the mind and developing a set of human qualities, such as inner peace, mindfulness, and altruistic love.

All the ingredients for allowing me to find a way to a fulfilled life had come together: a profound and sane way of thinking and the living example of those who embodied wisdom in their words and actions. There wasn’t any of the “do what I say, not what I do” that discourages so many seekers all over the world.

I remained in Darjeeling for the next seven years. I lived near Kangyur Rinpoche until his death in 1975 and then continued to study and meditate in a small hermitage just above the monastery. I learned Tibetan, which is now the language I mostly speak in my everyday life in the East. It was then that I met my second main teacher, Dilgo Khyentse Rinpoche, with whom I spent thirteen unforgettable years in Bhutan and India. He was one of the great luminaries of his time, revered by everyone from the king of Bhutan down to the humblest farmer, and became a close teacher to the Dalai Lama. He was someone whose inner journey led him to an extraordinary depth of knowledge and enabled him to be, for all who met him, a fount of loving-kindness, wisdom, and compassion.

There was a constant stream of other teachers and disciples who came to meet and study with him, so when I began translating Tibetan scriptures into Western languages, there were always living treasure-houses of knowledge from whom I could seek clarifications about the texts. I also served as Khyentse Rinpoche’s interpreter and traveled with him to Europe and to Tibet when he first returned to the Land of Snows after thirty years in exile. In Tibet, all that was left was ruins. Six thousand monasteries had been destroyed, and many of the people who had survived — unlike the million Tibetans who died of famine and persecution — had spent fifteen or twenty years in labor camps. Khyentse Rinpoche’s return was like the sun suddenly rising after a long, dark night.

In India and then in Bhutan, I lived a simple life. I would receive a letter every few months, had no radio, and knew little of what was going on in the world. In 1979 Khyentse Rinpoche began building a monastery in Nepal to preserve the Tibetan heritage. Artists, scholars, meditators, philanthropists, and many others flocked to Shechen Monastery. I have lived there more or less permanently since Khyentse Rinpoche’s death in 1991, helping his grandson, Rabjam Rinpoche, the abbot of Shechen, to fulfill our teacher’s vision.

One day someone called me from France to ask if I would like to publish a dialogue with my father. I did not take the proposal very seriously and replied: “That’s fine with me. Just ask my father.” I thought that would be the last I’d hear of it. I could not imagine my agnostic father agreeing to do a book of dialogue with a Buddhist monk, even one who was his son. I was wrong. At a lunch, the publisher proposed several book ideas to my father which he promptly rejected, remaining focused on the art of gastronomy. But when, over dessert, the publisher proposed the dialogue, my father froze and, after a few seconds of silence, replied: “I cannot refuse that.” That was the end of my quiet, anonymous life.

When I learned of his answer, I was a little concerned that my father, famous for his relentless demolition of views that he considered wrongheaded, would tear me to pieces. Fortunately the encounter occurred on my turf. My father came to Nepal, and we spent ten days in a forest inn above Kathmandu Valley, recording our conversations, an hour and a half in the morning and another hour in the afternoon. The rest of the day we strolled together through the woods. He too must have been a bit worried, perhaps that the debate would not be up to his intellectual standards, since at the end of the first day he immediately faxed our publisher, Nicole Lattès, to say: “Everything is going well.” From my side, I had drafted an exhaustive list of topics. When he first looked at it he exclaimed: “But that’s everything philosophers have discussed for the past two thousand years!” Anyway, we went on, days passed, and at the final session he came back with the list and, pointing to a few remaining topics, said: “Well, we haven’t discussed these yet.”

Our book, The Monk and the Philosopher, was an instant success. Over 350,000 copies were printed in France, and it was translated into twenty-one languages. I was invited onto countless TV shows and swept up in a whirlpool of media activity. Although I was glad to share some ideas that I deeply valued and that had brought so much to my life, this episode also made me realize how artificial the making of celebrity is. I was the same old guy, but suddenly I had become a public figure.

It also dawned on me that much more money than I had ever envisioned having was going to come my way — quite a change from my many years living in India on $50 a month. Since I could not see myself getting a big house and a swimming pool, I decided to donate all the proceeds and rights of that and all subsequent books to a foundation that carries out humanitarian and educational projects in Asia. The decision eased my mind. Humanitarian projects have since become a central focus of my life, and with a few dedicated volunteer friends and generous benefactors, under the inspiration of my abbot, Rabjam Rinpoche, we have managed to build and run more than thirty clinics and schools in Tibet, Nepal, and India. We do this spending barely 1 percent on overhead expenses.

Then came the return to science. It happened in two steps: first physics and the nature of outer reality, then cognitive sciences and the nature of mind.

When Trinh Xuan Thuan, a renowned astrophysicist from the University of Virginia, suggested we have a dialogue on Buddhism and science, I could not resist, since I had many questions at the ready for a physicist about the nature of the world of phenomena. Thuan and I met at the Summer University, in Andorra, in 1997. During our long walks together through the majestic Pyrenean scenery, we had a series of fascinating conversations. Are atoms “things” or mere “observable phenomena”? Does the notion of a “first cause” to the universe stand up to analysis? Is there a solid reality behind the veil of appearances? Is the universe made of “interdependent events” or of “autonomous entities”? We found striking philosophical similarities between the Copenhagen school’s interpretation of quantum physics and the Buddhist analysis of reality. Further encounters followed, and The Quantum and the Lotus was born.

This dialogue had mostly to do with the philosophical, ethical, and human aspects of science. The next step, in which I am still fully engaged, was to collaborate in scientific studies about the heart of Buddhist practice: transforming the mind.

My late spiritual friend Francisco Varela, a pioneer neuroscientist, had always told me that the collaboration between cognitive sciences and Buddhist contemplatives was the way to go, since it held vast potential not only for understanding the human mind but also for conducting actual scientific experimentation. Francisco himself had cofounded the Mind and Life Institute with the American businessman Adam Engle to facilitate and organize meetings between top scientists and the Dalai Lama, who has always been extremely interested in science.

I first joined the Mind and Life meetings in 2000, in Dharamsala, the seat of the Dalai Lama in India. The subject was “destructive emotions.” It was a most fascinating meeting, with some of the best scientists in the field, including Francisco Varela, Richard J. Davidson, Paul Ekman, and others, and was chaired by Daniel Goleman. The five days of dialogue were pervaded with a unique brilliance, openness, and deeply felt aspiration to contribute something unique and beneficial to humankind. I was asked to present the Buddhist perspective on the various ways of dealing with emotions. Like a schoolboy taking an exam, I felt odd doing this in the presence of the Dalai Lama, who knew the subject matter a hundred times better than I did. I had been acting as the Dalai Lama’s French interpreter for a decade, so I assumed in my mind my usual role of interpreter and tried to concentrate on the audience, the scientists and over fifty observers, and to convey the essence of what I had learned from my teachers. As the meeting progressed, it became clear that a research program could be put together. One could invite expert meditators to the labs and study the effect of years of mind training. How would their ability to deal with emotions and even their brains have changed? This kind of study had always been one of Francisco’s dreams. An agenda was set with Richard Davidson and Paul Ekman. The story of that ongoing collaboration, of which I became an intimate part, is related in Daniel Goleman’s Destructive Emotions and in Chapter 16 of the present book.

It was very exciting to return to science after some thirty years of absence, and to do so with such great scientists. I was intrigued to see if the latest methods of scientific investigation would reveal whether different meditative states, such as focused attention or compassion, would have distinct brain signatures. I was also very keen to find out if a group of experienced meditators would yield similar results and how they would differ from untrained subjects. Since then, I have thoroughly enjoyed the uplifting and warm atmosphere in which this collaboration is taking place. With the first scientific papers now coming out, I think that we are on the threshold of ground-breaking research.

I have also become increasingly involved in photography and have published five photography books over the years. I feel fortunate to be able to share through images the inner beauty of those with whom I live and the outer beauty of their world, and to offer a little hope for human nature.

Why now a book on happiness? It began with a typical example of the “French exception.” Some French intellectuals despise happiness and are very vocal about it. I debated one of them for a French magazine and thought that if I ever wrote another book, I would include a chapter on the subject. In the meantime Paul Ekman, Richard Davidson, Alan Wallace, and I spent two days at a northern California coastal wilderness, writing an article titled “Buddhist and Psychological Perspectives on Emotions and Well-Being.”3 I realized that the subject was so central to human life that it deserved an in-depth exploration. For a year I read everything I could get my hands on about happiness and well-being in the works of Western philosophers, social psychologists, cognitive scientists, and even in the tabloid press, which regularly reports peoples’ views on happiness, such as that of one French actress: “For me, happiness is eating a tasty plate of spaghetti”; or “Walking in the snow under the stars,” and so on. The many definitions of happiness that I encountered contradicted one another and often seemed vague or superficial. So in the light of the analytical and contemplative science of mind that I had encountered through the kindness of my teachers, I embarked on trying to unravel the meaning and mechanism of genuine happiness, and of course of suffering.

When the book came out in France, it sparked a national debate. The same intellectuals confirmed that they were not interested in happiness and discarded the idea that it could be cultivated as a skill. One author wrote an article asking me to stop bugging people with the “dirty works of happiness.” Another magazine did a feature on “the sorcerers of happiness.” After spending a grueling month in Paris engaged in these debates and with the media, I felt like the scattered parts of a puzzle. I was happy to return to the mountains of Nepal and put the pieces back together.

Although my life has become more hectic, I am still based at Shechen Monastery in Nepal and spend two months a year in my hermitage facing the Himalayas.

I doubtless have a lot more practice and effort ahead of me before I achieve genuine inner freedom, but I am fully enjoying the journey. Simplifying one’s life to extract its quintessence is the most rewarding of all the pursuits I have undertaken. It doesn’t mean giving up what is truly beneficial, but finding out what really matters and what brings lasting fulfillment, joy, serenity, and, above all, the irreplaceable boon of altruistic love. It means transforming oneself to better transform the world.

As I write in the conclusion of this book, when I was twenty words like happiness and benevolence did not mean much to me. I was a typical young Parisian student, going to see Eisenstein and Marx Brothers movies, playing music, manning the barricades in May ’68 near the Sorbonne, loving sports and nature. But I didn’t have much sense of how to lead my life except playing it by ear, day in and day out. I somehow felt that there was a potential for flourishing in myself, and in others, but had no idea about how to actualize it. Thirty-five years later, I surely still have a long way to go, but at least the sense of direction is clear to me and I enjoy every step on the path.

That is why this book, though Buddhist in spirit, is not a “Buddhist” book as opposed to a “Christian” or an “agnostic” book. It was written from the perspective of “secular spirituality,” a theme dear to the Dalai Lama. As such it is intended not for the Buddhist shelves of libraries, but for the heart and mind of anyone who aspires to a little more joie de vivre and to let wisdom and compassion reign in her or his life.

Shechen Monastery, Nepal
May 2005


1

TALKING ABOUT HAPPINESS

Every man wants to be happy, but in order to be so he needs first to understand what happiness is.

JEAN-JACQUES ROUSSEAU

An American friend of mine, a successful photography editor, once told me about a conversation she’d had with a group of friends after they’d finished their final college exams and were wondering what to do with their lives. When she’d said, “I want to be happy,” there was an embarrassed silence, and then one of her friends had asked: “How could someone as smart as you want nothing more than to be happy?” My friend answered: “I didn’t say how I want to be happy. There are so many ways to find happiness: start a family, have kids, build a career, seek adventure, help others, find inner peace. . . . Whatever I end up doing, I want my life to be a truly happy one.”

The word happiness, writes Henri Bergson, “is commonly used to designate something intricate and ambiguous, one of those ideas which humanity has intentionally left vague, so that each individual might interpret it in his own way.”1 From a practical point of view, leaving the definition of happiness vague wouldn’t matter if we were talking about some inconsequential feeling. But the truth is altogether different, since we’re actually talking about a way of being that defines the quality of every moment of our lives. So what exactly is happiness?

Sociologists define happiness as “the degree to which a person evaluates the overall quality of his present life-as-a-whole positively. In other words, how much the person likes the life he or she leads.”2 This definition, however, does not distinguish between profound satisfaction and the mere appreciation of the outer conditions of our lives. For some, happiness is just “a momentary, fleeting impression, whose intensity and duration vary according to the availability of the resources that make it possible.”3 Such happiness must by nature be elusive and dependent on circumstances that are quite often beyond our control. For the philosopher Robert Misrahi, on the other hand, happiness is “the radiation of joy over one’s entire existence or over the most vibrant part of one’s active past, one’s actual present, and one’s conceivable future.”4 Maybe it is a more enduring condition. According to André Comte-Sponville, “By ‘happiness’ we mean any span of time in which joy would seem immediately possible.”5

Is happiness a skill that, once acquired, endures through the ups and downs of life? There are a thousand ways of thinking about happiness, and countless philosophers have offered their own. For Saint Augustine, happiness is “a rejoicing in the truth.” For Immanuel Kant, happiness must be rational and devoid of any personal taint, while for Marx it is about growth through work. “What constitutes happiness is a matter of dispute,” Aristotle wrote, “and the popular account of it is not the same as that given by the philosophers.”

Has the word happiness itself been so overused that people have given up on it, turned off by the illusions and platitudes it evokes? For some people, talking about the search for happiness seems almost in bad taste. Protected by their armor of intellectual complacency, they sneer at it as they would at a sentimental novel.

How did such a devaluation come about? Is it a reflection of the artificial happiness offered by the media? Is it a result of the failed efforts we use to find genuine happiness? Are we supposed to come to terms with unhappiness rather than make a genuine and intelligent attempt to untangle happiness from suffering?

What about the simple happiness we get from a child’s smile or a nice cup of tea after a walk in the woods? As rich and comforting as such genuine glimpses of happiness might be, they are too circumstantial to shed light on our lives as a whole. Happiness can’t be limited to a few pleasant sensations, to some intense pleasure, to an eruption of joy or a fleeting sense of serenity, to a cheery day or a magic moment that sneaks up on us in the labyrinth of our existence. Such diverse facets are not enough in themselves to build an accurate image of the profound and lasting fulfillment that characterizes true happiness.

By happiness I mean here a deep sense of flourishing that arises from an exceptionally healthy mind. This is not a mere pleasurable feeling, a fleeting emotion, or a mood, but an optimal state of being. Happiness is also a way of interpreting the world, since while it may be difficult to change the world, it is always possible to change the way we look at it.

A FORETASTE OF HAPPINESS

Although Bertha Young was thirty she still had moments like this when she wanted to run instead of walk, to take dancing steps on and off the pavement, to bowl a hoop, to throw something up in the air and catch it again, or to stand still and laugh at — nothing — at nothing, simply. . . . What can you do if you are thirty and, turning the corner of your own street, you are overcome, suddenly, by a feeling of bliss — absolute bliss! — as though you’d suddenly swallowed a bright piece of that late afternoon sun and it burned in your bosom, sending out a little shower of sparks into every particle, into every finger and toe?

KATHERINE MANSFIELD, “BLISS”6

Ask any number of people to describe a moment of “perfect” happiness. Some will talk about moments of deep peace experienced in a harmonious natural setting, of a forest dappled in sunshine, of a mountain summit looking out across a vast horizon, of the shores of a tranquil lake, of a night walk through snow under a starry sky, and so on. Others will refer to a long-awaited event: an exam they’ve aced, a sporting victory, meeting someone they’ve longed to meet, the birth of a child. Still others will speak of a moment of peaceful intimacy with their family or a loved one, or of having made someone else happy.

The common factor to all of these experiences would seem to be the momentary disappearance of inner conflicts. The person feels in harmony with the world and with herself. Someone enjoying such an experience, such as walking through a serene wilderness, has no particular expectations beyond the simple act of walking. She simply is, here and now, free and open.

For just a few moments, thoughts of the past are suppressed, the mind is not burdened with plans for the future, and the present moment is liberated from all mental constructs. This moment of respite, from which all sense of emotional urgency has vanished, is experienced as one of profound peace. For someone who has achieved a goal, completed a task, or won a victory, the tension they have long carried with them relaxes. The ensuing sense of release is felt as a deep calm, free of all expectation and fear.

But this experience is just a passing glimpse brought on by a particular set of circumstances. We call it a magic moment, a state of grace. And yet the difference between these flashes of happiness seized on the fly and the immutable peacefulness of the sage, for instance, is as great as that between the tiny section of sky seen through the eye of a needle and the limitless expanses of outer space. The two conditions differ in dimension, duration, and depth.

Even so, we can learn something from these fleeting moments, these lulls in our ceaseless struggles; they can give us a sense of what true plenitude might be and help us to recognize the conditions that favor it.

A WAY OF BEING

I remember one afternoon as I was sitting on the steps of our monastery in Nepal. The monsoon storms had turned the courtyard into an expanse of muddy water and we had set out a path of bricks to serve as stepping-stones. A friend of mine came to the edge of the water, surveyed the scene with a look of disgust, and complained about every single brick as she made her way across. When she got to me, she rolled her eyes and said, “Yuck! What if I’d fallen into that filthy muck? Everything’s so dirty in this country!” Since I knew her well, I prudently nodded, hoping to offer her some comfort through my mute sympathy. A few minutes later, Raphaèle, another friend of mine, came to the path through the swamp. “Hup, hup, hup!” she sang as she hopped, reaching dry land with the cry “What fun!” Her eyes sparkling with joy, she added: “The great thing about the monsoon is that there’s no dust.” Two people, two ways of looking at things; six billion human beings, six billion worlds.

On a more somber note, Raphaèle once told me of a meeting she’d had on her first visit to Tibet, in 1986, with a man who had had an appalling time during the Chinese invasion. “He invited me to sit down on a bench and served me some tea he kept in a large thermos. It was his first time talking to a Westerner. We laughed a lot; he was really adorable. Children kept coming by to stare at us in astonishment, and he showered me with questions. Then he told me how he’d been jailed for twelve years by the Chinese invaders and condemned to cut stone for a dam being built in the Drak Yerpa valley. The dam was completely useless, since the riverbed was almost always dry! All his friends dropped dead of hunger and exhaustion around him, one by one. Despite the horror of his story, there wasn’t the slightest trace of hatred in his words or the least bit of resentment in his eyes, which beamed with kindness. As I fell asleep that night, I wondered how a man who had suffered so much could seem so happy.”

Anyone who enjoys inner peace is no more broken by failure than he is inflated by success. He is able to fully live his experiences in the context of a vast and profound serenity, since he understands that experiences are ephemeral and that it is useless to cling to them. There will be no “hard fall” when things turn bad and he is confronted with adversity. He does not sink into depression, since his happiness rests on a solid foundation. One year before her death at Auschwitz, the remarkable Etty Hillesum, a young Dutchwoman, affirmed: “When you have an interior life, it certainly doesn’t matter what side of the prison fence you’re on. . . . I’ve already died a thousand times in a thousand concentration camps. I know everything. There is no new information to trouble me. One way or another, I already know everything. And yet, I find this life beautiful and rich in meaning. At every moment.”7

Once at an open meeting in Hong Kong, a young man rose from the audience to ask me: “Can you give me one reason why I should go on living?” This book is a humble response to that question, for happiness is above all a love of life. To have lost all reason for living is to open up an abyss of suffering. As influential as external conditions may be, suffering, like well-being, is essentially an interior state. Understanding that is the key prerequisite to a life worth living. What mental conditions will sap our joie de vivre, and which will nourish it?

Changing the way we see the world does not imply naive optimism or some artificial euphoria designed to counter-balance adversity. So long as we are slaves to the dissatisfaction and frustration that arise from the confusion that rules our minds, it will be just as futile to tell ourselves “I’m happy! I’m happy!” over and over again as it would be to repaint a wall in ruins. The search for happiness is not about looking at life through rose-colored glasses or blinding oneself to the pain and imperfections of the world. Nor is happiness a state of exaltation to be perpetuated at all costs; it is the purging of mental toxins, such as hatred and obsession, that literally poison the mind. It is also about learning how to put things in perspective and reduce the gap between appearances and reality. To that end we must acquire a better knowledge of how the mind works and a more accurate insight into the nature of things, for in its deepest sense, suffering is intimately linked to a misapprehension of the nature of reality.

REALITY AND INSIGHT

What do we mean by reality? In Buddhism the word connotes the true nature of things, unmodified by the mental constructs we superimpose upon them. Such concepts open up a gap between our perception and reality, and create a never-ending conflict with the world. “We read the world wrong and say that it deceives us,” wrote Rabindranath Tagore.8 We take for permanent that which is ephemeral and for happiness that which is but a source of suffering: the desire for wealth, for power, for fame, and for nagging pleasures.

By knowledge we mean not the mastery of masses of information and learning but an understanding of the true nature of things. Out of habit, we perceive the exterior world as a series of distinct, autonomous entities to which we attribute characteristics that we believe belong inherently to them. Our day-to-day experience tells us that things are “good” or “bad.” The “I” that perceives them seems to us to be equally concrete and real. This error, which Buddhism calls ignorance, gives rise to powerful reflexes of attachment and aversion that generally lead to suffering. As Etty Hillesum says so tersely: “That great obstacle is always the representation and never the reality.”9 The world of ignorance and suffering — called samsara in Sanskrit — is not a fundamental condition of existence but a mental universe based on our mistaken conception of reality.

The world of appearances is created by the coming together of an infinite number of ever-changing causes and conditions. Like a rainbow that forms when the sun shines across a curtain of rain and then vanishes when any factor contributing to its formation disappears, phenomena exist in an essentially interdependent mode and have no autonomous and enduring existence. Everything is relation; nothing exists in and of itself, immune to the forces of cause and effect. Once this essential concept is understood and internalized, the erroneous perception of the world gives way to a correct understanding of the nature of things and beings: this is insight. Insight is not a mere philosophical construct; it emerges from a basic approach that allows us gradually to shed our mental blindness and the disturbing emotions it produces and hence the principal causes of our suffering.

Every being has the potential for perfection, just as every sesame seed is permeated with oil. Ignorance, in this context, means being unaware of that potential, like the beggar who is unaware of the treasure buried beneath his shack. Actualizing our true nature, coming into possession of that hidden wealth, allows us to live a life full of meaning. It is the surest way to find serenity and let genuine altruism flourish.

There exists a way of being that underlies and suffuses all emotional states, that embraces all the joys and sorrows that come to us. A happiness so deep that, as Georges Bernanos wrote, “nothing can change it, like the vast reserve of calm water beneath a storm.”10 The Sanskrit word for this state of being is sukha.

Sukha is the state of lasting well-being that manifests itself when we have freed ourselves of mental blindness and afflictive emotions. It is also the wisdom that allows us to see the world as it is, without veils or distortions. It is, finally, the joy of moving toward inner freedom and the loving-kindness that radiates toward others.
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IS HAPPINESS THE PURPOSE OF LIFE?

One must practice the things which produce happiness, since if that is present we have everything and if it is absent we do everything in order to have it.

EPICURUS

Who wants to suffer? Who wakes up in the morning thinking: “I wish I could suffer all day”? We all strive, consciously or unconsciously, competently or clumsily, passionately or calmly, adventurously or routinely, to be happier and suffer less. Yet we so often confuse genuine happiness with merely seeking enjoyable emotions.

Every day of our lives, we find a thousand different ways to live intensely, forge bonds of friendship and love, enrich ourselves, protect those we love, and keep those who would harm us at arm’s length. We devote our time and energies to these tasks, hoping they will provide us and others with a sense of fulfillment and well-being.

However we go about looking for it, and whether we call it joy or duty, passion or contentment, isn’t happiness the goal of all goals? Aristotle called it the only goal “we always choose for its own sake and never as a means to something else.” Anyone who says otherwise doesn’t really know what he wants; he is simply seeking happiness under another name.

Stephen Kosslyn, a Harvard professor and one of the world’s leading researchers in mental imagery, once told me that when he wakes up in the morning it is not the desire to be happy that gets him out of bed but the sense of duty, the sense of responsibility for his family, for the team he leads, for his work, for humanity. He maintained that happiness is not among his considerations. And yet when we think about it, the satisfaction of accomplishing what we consider to be worthy goals through a long-term effort strewn with obstacles undeniably reflects certain aspects of true happiness, sukha. It is what allows a sense of harmony within ourselves. In doing his “duty” — and even if he believes that suffering and hardship “build character” — such a man is clearly not seeking to cultivate his own unhappiness or that of humankind.

The tragedy lies in our frequent misidentification of the ways to achieve that well-being. Ignorance perverts our desire to improve ourselves. As the Tibetan master Chögyam Trungpa explains: “When we talk of ignorance, it has nothing to do with stupidity. In a way, ignorance is very intelligent, but it is an intelligence that works exclusively in one direction. That is, we react exclusively to our own projections instead of simply seeing what is there.”1

Ignorance, in the Buddhist lexicon, is an inability to recognize the true nature of things and of the law of cause and effect that governs happiness and suffering. Supporters of ethnic cleansing, for instance, claim that they want to build the best of all possible worlds, and some appear to be deeply convinced of the rightness of their abomination. As paradoxical and unhealthy as it may seem, those who satisfy their selfish impulses by sowing death and destruction expect their actions to bring them a certain degree of gratification. Malevolence, delusion, contempt, and arrogance can never be means of achieving genuine happiness; and yet, even as they veer wildly astray, those who are cruel, obsessed, self-righteous, or conceited are still blindly pursuing happiness while being completely unaware of its true nature. Likewise, someone who commits suicide in order to end unbearable anguish is desperately reaching out for happiness.

How do we dispel this basic ignorance? The only way is through honesty and sincere introspection. There are two ways we can undertake this: analysis and contemplation. Analysis consists of a candid and systematic evaluation of every aspect of our own suffering and of the suffering we inflict on others. It involves understanding which thoughts, words, and actions inevitably lead to pain and which contribute to well-being. Of course, such an approach requires that we first come to see that something is not quite right with our way of being and acting. We then need to feel a burning desire to change.

The contemplative approach consists of rising above the whirlpool of our thoughts for a moment and looking calmly within, as if at an interior landscape, to find the embodiment of our deepest aspirations. For some this may be a life lived intensely at every moment, sampling the many delicacies of pleasure. For others it may be the attainment of goals: a family, social success, leisure, or, more modestly, a life without undue suffering. But these formulations are incomplete. If we go even deeper into ourselves, we may come to find that our primary aspiration, that which underlies all the others, is for some satisfaction powerful enough to nourish our love of life. This is the wish: “May every moment of my life and of the lives of others be one of wisdom, flourishing, and inner peace!”

A TASTE FOR SUFFERING?

Talking about drugs, a Parisian teenager once told me: “If you don’t crash a little between doses, you don’t appreciate the difference as much. I accept the really tough times for the moments of euphoria. Since I can’t get rid of my pain, I prefer to embrace it. I have no interest in developing inner happiness; it’s too hard and takes too long. I’d rather have instant happiness, even if it isn’t real and even if it gets a little weaker every time I go for it.” Hence the emphasis on sensation and momentary pleasures, and the dismissal of the search for deep and lasting serenity as utopian. And yet, while “lousy” or unhappy intervals give life a little more variety, they are never sought out for their own sake, but merely for the contrast they provide, the promise of change they hold out.

For the writer Dominique Noguez, misery is more interesting than happiness because it has a “vividness, an extremely seductive, Luciferian intensity. It has the additional attraction . . . of not being an end in itself, but of always leaving something to anticipate (happiness, that is).”2 What a foolish merry-go-round: Here, just a bit more pain before your happiness! Like the madman who beats himself over the head with a hammer so that he can feel better when he stops. In short, lasting happiness is boring because it is always the same, while suffering is more exciting because it is always different. We may appreciate such contrasts for the variety and color they give life, but who wants to swap moments of joy for moments of suffering?

On the other hand, it would seem more resourceful, perhaps wise, to use suffering as a vehicle of transformation that allows us to open ourselves with compassion to those who suffer as we do, or even more than we do. It is in that sense, and that sense alone, that we should understand the Roman philosopher Seneca when he says: “Suffering may hurt, but it is not an evil.” It is not an evil when, unable to avoid it, we turn it to profit to learn and to change, while recognizing that it is never a good thing in and of itself.

On the contrary, “the desire for happiness is essential to man. It is the motivator of all our acts. The most venerable, clearly understood, enlightened, and reliable constant in the world is not only that we want to be happy, but that we want only to be so. Our very nature requires it of us,” wrote Saint Augustine in On the Happy Life. That desire inspires our every act, our every word, and our every thought so naturally that we are totally unaware of it, like the oxygen we breathe all our lives without thinking about it.

EVERYTHING YOU NEED TO BE HAPPY

To imagine happiness as the achievement of all our wishes and passions is to confuse the legitimate aspiration to inner fulfillment with a utopia that inevitably leads to frustration. In affirming that “happiness is the satisfaction of all our desires” in all their “multiplicity,” “degree,” and “duration,”3 Kant dismisses it from the outset to the realm of the unachievable. When he insists that happiness is the condition of one for whom “everything goes according to his wish and will,”4 we have to wonder about the mystery whereby anything might “go” according to our wishes and will. It reminds me of a line I once heard in a gangster movie.

“I want what’s owed to me.”

“What’s owed to you, man?”

“The world, chico, and everything in it.”

Even if, ideally, the satisfaction of all our desires were achievable, it would lead not to happiness but to the creation of new desires or, just as likely, to indifference, disgust, or even depression. Why depression? If we were to convince ourselves that satisfying all our whims would make us happy, the collapse of that delusion would make us doubt the very existence of happiness. If I have more than I could possibly need and I am still not happy, happiness must be impossible. That’s a good example of how far we can go in fooling ourselves about the causes of happiness. The fact is that without inner peace and wisdom, we have nothing we need to be happy. Living on a pendulum between hope and doubt, excitement and boredom, desire and weariness, it’s easy to fritter away our lives, bit by bit, without even noticing, running all over the place and getting nowhere. Happiness is a state of inner fulfillment, not the gratification of inexhaustible desires for outward things.

DOES OUR HAPPINESS DEPEND ON THAT OF OTHERS?

Among all the clumsy, blind, and extreme ways we go about building happiness, one of the most sterile is egocentrism. “When selfish happiness is the only goal in life, life soon becomes goalless,” wrote Romain Rolland.5 Even if we display every outward sign of happiness, we can never be truly happy if we dissociate ourselves from the happiness of others. This in no way requires us to neglect our own happiness. Our own desire for happiness is as legitimate as anyone else’s. And in order to love others, we must learn to love ourselves. It’s not about swooning over the color of our own eyes, our figure, or some personality trait, but about giving due recognition to the desire to live each moment of existence as a moment of meaning and fulfillment. To love oneself is to love life. It is essential to understand that we make ourselves happy in making others happy.

In brief, the goal of life is a deep state of well-being and wisdom at all moments, accompanied by love for every being. True happiness arises from the essential goodness that wholeheartedly desires everyone to find meaning in their lives. It is a love that is always available, without showiness or self-interest. The immutable simplicity of a good heart.


EXERCISE

Examining the causes of happiness

Take a quiet moment alone and try to find out what really makes you happy. Is your happiness derived mainly from outer circumstances? How much of it is due to your state of mind and the way you experience the world? If happiness comes from outer circumstances, check how stable or fragile they are. If it is due to a state of mind, consider how you can further cultivate it.
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A TWO-WAY MIRROR:
LOOKING WITHIN, LOOKING WITHOUT

Seeking happiness outside ourselves is like waiting for sunshine in a cave facing north.

TIBETAN SAYING

While everyone wants to be happy one way or another, there’s a big difference between aspiration and achievement. That is the tragedy of human beings. We fear misery but run to it. We want happiness but turn away from it. The very means used to ease suffering often fuel it. How could such a misjudgment occur? Because we are confused about how to go about it. We look for happiness outside ourselves when it is basically an inner state of being. If it were an exterior condition, it would be forever beyond our reach. Our desires are boundless and our control over the world is limited, temporary, and, more often than not, illusory.

We forge bonds of friendship, start families, live in society, work to improve the material conditions of our existence — is that enough to define happiness? No. We can have “everything we need” to be happy and yet be most unhappy; conversely, we can remain serene in adversity. It is naive to imagine that external conditions alone can ensure happiness. That is the surest way to a rude awakening. As the Dalai Lama has said: “If a man who has just moved into a luxury apartment on the hundredth floor of a brand-new building is deeply unhappy, the only thing he’ll look for is a window to jump out of.”1 How many times do we have to hear that money can’t buy happiness, that power corrupts the honest, and that fame ruins private life? Failure, separation, disease, and death can occur at any moment.

We willingly spend a dozen years in school, then go on to college or professional training for several more; we work out at the gym to stay healthy; we spend a lot of time enhancing our comfort, our wealth, and our social status. We put a great deal into all this, and yet we do so little to improve the inner condition that determines the very quality of our lives. What strange hesitancy, fear, or apathy stops us from looking within ourselves, from trying to grasp the true essence of joy and sadness, desire and hatred? Fear of the unknown prevails, and the courage to explore that inner world fails at the frontier of our mind. A Japanese astronomer once confided to me: “It takes a lot of daring to look within.” This remark — made by a scientist at the height of his powers, a steady and open-minded man — intrigued me. Recently I also met a Californian teenager who told me: “I don’t want to look inside myself. I’m afraid of what I’d find there.” Why should he falter before what promised to be an absolutely fascinating research project? As Marcus Aurelius wrote: “Look within; within is the fountain of all good.”2

It is something that we must learn how to do. When we are thrown into confusion by inner troubles, we have no idea how to soothe them and instinctively turn outward. We spend our lives cobbling together makeshift solutions, trying to imagine the conditions that will make us happy. By force of habit, this way of living becomes the norm and “that’s life!” our motto. And although the search for temporary well-being may occasionally be successful, it is never possible to control the quantity, quality, or duration of exterior circumstances. That holds true for almos every aspect of life: love, family, health, wealth, power, comfort, pleasure. My friend the philosopher and Buddhist practitioner Alan Wallace has written: “If you bank on achieving genuine happiness and fulfillment by finding the perfect mate, getting a great car, having a big house, the best insurance, a fine reputation, the top job — if these are your focus, wish also for good luck in life’s lottery.”3 When you spend your time trying to fill a leaky barrel, you neglect the methods and above all the ways of being that will allow you to find happiness within yourself.

The main culprit here is our muddled approach to the dynamic of happiness and suffering. No one would deny that it is eminently desirable to live long and in good health, to be free in a country at peace where justice is respected, to love and to be loved, to have access to education and information, to enjoy adequate means of subsistence, to be able to travel the world, to contribute as much as possible to the well-being of others, and to protect the environment. Sociological studies of entire populations clearly show that human beings enjoy their lives more in such conditions. Who would want anything else? In pinning all our hopes on the external world, however, we can only end up being disappointed.

For instance, in hoping that money will make us happier, we work to acquire it; once we have it, we become obsessed with making it grow and we suffer when we lose it. A friend from Hong Kong once told me that he’d promised himself that he’d save a million dollars, then quit work and enjoy life, and thereby become happy. Ten years later he had not one million but three million dollars. What about happiness? His answer was brief: “I wasted ten years of my life.”

Wealth, pleasures, rank, and power are all sought for the sake of happiness. But as we strive, we forget the goal and spend our time pursuing the means for their own sake. In so doing, we miss the point and remain deeply unsatisfied. This substitution of means for ends is one of the main traps lying across the pursuit of a meaningful life. As the economist Richard Layard puts it: “Some people say you should not think about your own happiness, because you can only be happy as a by-product of something else. That is a dismal philosophy, a formula for keeping oneself occupied at all costs.”4

If, conversely, happiness is a state that depends on inner conditions, each of us must recognize those conditions with awareness and then bring them together. Happiness is not given to us, nor is misery imposed. At every moment we are at a crossroads and must choose the direction we will take.

CAN WE CULTIVATE HAPPINESS?

“Cultivate happiness!” I said briefly to the doctor: “do you cultivate happiness? How do you manage?” . . . Happiness is not a potato, to be planted in mould, and tilled with manure.

CHARLOTTE BRONTË, Villette

Charlotte Brontë makes her point with great wit, yet it would be a pity to underestimate the mind’s power of transformation. If we try resolutely over the course of years to master our thoughts as they come to us, to apply appropriate antidotes to negative emotions and to nourish positive ones, our efforts will undoubtedly yield results that would have seemed unattainable at first. We marvel at the idea of an athlete’s being able to clear an eight-foot high jump, and if we hadn’t seen it on television we wouldn’t believe it possible, since we know that most of us can barely clear four. When it comes to physical performance we soon run into limitations, but the mind is far more flexible. Why, for instance, should there be any limit to love or to compassion? We may have varied dispositions to cultivate these human qualities, but we all have the potential to progress continually throughout our life, through persistent efforts.

Oddly, many modern thinkers are, in the words of one French author, dead set against “the construction of the self as a never-ending task.”5 If we were forced on principle to give up every long-term project, the very concepts of apprenticeship, education, culture, or self-improvement would become meaningless. Leaving aside the spiritual path, why bother reading books, undertaking scientific research, learning about the world? The acquisition of knowledge is a never-ending task too. Why accept that but neglect our own transformation, which determines the quality of our lived experience? Is it better just to allow ourselves to drift? Isn’t that how we crash on the rocks?

MUST WE SETTLE FOR BEING OURSELVES?

Even so, some people think that in order to be really happy all we need do is learn to love ourselves as we are. This all depends on what is meant by “being ourselves.” Is it being on a perpetual seesaw between satisfaction and displeasure, calm and excitability, enthusiasm and apathy? Resigning ourselves to this way of thinking while letting our impulses and tendencies run rampant is the easy way out, a compromise, even a kind of surrender.

Many formulas for happiness insist that by nature we are a blend of light and shadow and that we must learn to accept our faults along with our positive qualities. They claim that by giving up the fight against our own limitations we can resolve most of our inner conflicts and greet each day with confidence and ease. Setting our own natures free is the best way; muzzling them can only exacerbate our problems. If we have to choose, it is certainly better to live spontaneously than to spend our days champing at the bit, being bored to tears, or hating ourselves. But isn’t that just a way of wrapping our habits up in a pretty package?

It may be true that “expressing ourselves,” giving free rein to our “natural” impulses, gives us momentary relief from our inner tensions, but we remain trapped in the endless circle of our usual habits. Such a lax attitude doesn’t solve any serious problems, since in being ordinarily oneself, one remains ordinary. As the French philosopher Alain has written, “You don’t need to be a sorcerer to cast a spell over yourself by saying ‘This is how I am. I can do nothing about it.’ ”6

We are very much like birds that have lived too long in a cage to which we return even when we get the chance to fly away. We have grown so accustomed to our faults that we can barely imagine what life would be like without them. The prospect of change makes us dizzy.

And yet it’s not as if we lack energy. We’re constantly striving in any number of different directions, tackling countless projects. A Tibetan proverb says, “They have the starry sky for a hat and the white frost for boots,” because they’re up late at night and awake before dawn. But if it does occur to us to think, “I should try to develop altruism, patience, humility,” we hesitate and tell ourselves that these qualities will come to us naturally in the long run, or that it’s not a big deal and that we’ve gotten along just fine without them up to now. Who without determined and methodic efforts could play Mozart? It certainly can’t be done by plunking away at the keyboard with two fingers. Happiness is a skill, a manner of being, but skills must be learned. As the Persian proverb has it: “Patience turns the mulberry leaf into satin.”


EXERCISE

Developing attention

Sit quietly in your meditation posture and focus all your attention upon a chosen object. It can be an object in your room, your breath, or your own mind. Inevitably as you do this, your mind will wander. Each time it does, gently bring it back to the object of concentration, like a butterfly that returns again and again to the flower it feeds on. As you persevere, your concentration will become more clear and stable. If you feel sleepy, assume a straighter posture and lift your gaze slightly upward to revive your awareness. Conversely, if your mind becomes agitated, relax your posture, direct your gaze slightly downward, and let any inner tension dissolve.

Cultivating attention and mindfulness in this way is a precious tool for all other kinds of meditation.
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FALSE FRIENDS

Those who seek happiness in pleasure, wealth, glory, power, and heroics are as naive as the child who tries to catch a rainbow and wear it as a coat.

DILGO KHYENTSE RINPOCHE

If we wish to identify the external factors and mental attitudes that favor genuine happiness and those that are prejudicial to it, we must first learn to distinguish between happiness and certain conditions that may appear similar to it but are actually very different.

HAPPINESS AND PLEASURE: THE GREAT MIX-UP

The most common error is to confuse pleasure for happiness. Pleasure, says the Hindu proverb, “is only the shadow of happiness.” It is the direct result of pleasurable sensual, esthetic, or intellectual stimuli. The fleeting experience of pleasure is dependent upon circumstance, on a specific location or moment in time. It is unstable by nature, and the sensation it evokes soon becomes neutral or even unpleasant. Likewise, when repeated it may grow insipid or even lead to disgust; savoring a delicious meal is a source of genuine pleasure, but we are indifferent to it once we’ve had our fill and would get sick of it if we continued eating. It is the same thing with a nice wood fire: coming in from the cold, it is pure pleasure to warm ourselves by it, but we soon have to move away if we don’t want to burn ourselves.

Pleasure is exhausted by usage, like a candle consuming itself. It is almost always linked to an activity and naturally leads to boredom by dint of being repeated. Listening rapturously to a Bach prelude requires a focus of attention that, minimal as it is, cannot be maintained indefinitely. After a while fatigue kicks in and the music loses its charm. Were we forced to listen for days on end, it would become unbearable.

Furthermore pleasure is an individual experience, most often centered on the self, which is why it can easily descend into selfishness and sometimes conflict with the well-being of others. In sexual intimacy there can certainly be mutual pleasure through giving and receiving pleasurable sensations, but such pleasure can transcend the self and contribute to genuine happiness only if the very nature of mutuality and generous altruism lies at its core. You can experience pleasure at somebody else’s expense, but you can never derive happiness from it. Pleasure can be joined to cruelty, violence, pride, greed, and other mental conditions that are incompatible with true happiness. “Pleasure is the happiness of madmen, while happiness is the pleasure of sages,” wrote the French novelist and critic Jules Barbey d’Aurevilly.

Some people even enjoy vengeance and torturing other human beings. In the same vein, a businessman may rejoice in the ruin of a competitor, a thief revel in his booty, a spectator at a bullfight exult in the bull’s death. But these are only passing, sometimes morbid states of elation that, like moments of positive euphoria, have nothing to do with happiness.

The fervid and almost mechanical quest for sensual pleasures is another example of gratification’s going hand in hand with obsession and, ultimately, disenchantment. More often than not, pleasure does not keep its promises, as poet Robert Burns describes in Tam O’Shanter:


But pleasures are like poppies spread,

You seize the flower, its bloom is shed;

Or like the snow falls in the river,

A moment white — then melts forever.



Unlike pleasure, genuine flourishing may be influenced by circumstance, but it isn’t dependent on it. It does not mutate into its opposite but endures and grows with experience. It imparts a sense of fulfillment that in time becomes second nature.

Authentic happiness is not linked to an activity; it is a state of being, a profound emotional balance struck by a subtle understanding of how the mind functions. While ordinary pleasures are produced by contact with pleasant objects and end when that contact is broken, sukha — lasting well-being — is felt so long as we remain in harmony with our inner nature. One intrinsic aspect of it is selflessness, which radiates from within rather than focusing on the self. One who is at peace with herself will contribute spontaneously to establishing peace within her family, her neighborhood, and, circumstances permitting, society at large.

In brief, there is no direct relationship between pleasure and happiness. This distinction does not suggest that we mustn’t seek out pleasurable sensations. There is no reason to deprive ourselves of the enjoyment of a magnificent landscape, of swimming in the sea, or of the scent of a rose. Pleasures become obstacles only when they upset the mind’s equilibrium and lead to an obsession with gratification or an aversion to anything that thwarts them.

Although intrinsically different from happiness, pleasure is not its enemy. It all depends on how it is experienced. If it is tainted with grasping and impedes inner freedom, giving rise to avidity and dependence, it is an obstacle to happiness. On the other hand, if it is experienced in the present moment, in a state of inner peace and freedom, pleasure adorns happiness without overshadowing it.

HAPPINESS AND JOY

The difference between joy and happiness is more subtle. Genuine happiness radiates outward spontaneously as joy. Inner joy is not necessarily manifested exuberantly, but as a luminous appreciation of the present moment, which can extend itself into the next moment, creating a continuum that one might call joie de vivre. Sukha can also be enhanced by unexpected delights. And yet not all forms of joy proceed from sukha — far from it. As Christophe André stresses in his work on the psychology of happiness: “There are unhealthy joys, far removed from the serenity of happiness, such as that of vengeance. . . . There is also calm happiness, often far removed from the intrinsic excitation of joy. . . . We jump for joy, not for happiness.”1

We have seen how hard it can be to agree on a definition of happiness and have tried to pin down the meaning of true happiness. The word joy is equally vague, since, as the psychologist Paul Ekman has shown, it is associated with feelings as varied as the pleasures of the five senses: amusement (from the chuckle to the belly laugh); contentment (a calmer kind of satisfaction); excitement (in response to novelty or challenge); relief (following upon another emotion, such as fear, anxiety, and sometimes even pleasure); wonder (before something astonishing and admirable, or that surpasses understanding); ecstasy or bliss (transporting us outside ourselves); exultation (at having accomplished a difficult task or undertaken a daring exploit); radiant pride (when our children earn a special honor); elevation (from having witnessed an act of great kindness, generosity, or compassion); gratitude (the appreciation of a selfless act of which one is the beneficiary); and unhealthy jubilation, schadenfreude (in relishing someone else’s suffering, such as through revenge).2 We might also throw in rejoicing (in someone else’s happiness), delight or enchantment (a shining kind of contentment), and spiritual radiance (a serene joy born from deep well-being and benevolence), which is indeed more an enduring state of being than a fleeting emotion.

These emotions all possess an element of joy, generally bring a smile to the face, and are manifested by a specific expression and tone of voice. But in order to participate in or contribute to happiness, they must be free of all negative emotion. When anger or envy erupts, joy is abruptly extinguished. When attachment, egoism, or pride creeps in, it is slowly smothered.

If joy is to endure and mature serenely — if it is to be, in the words of Corneille, a “blossoming of the heart” — it must be linked to other aspects of true happiness: clarity of mind, loving-kindness, the gradual withering of negative emotions, and the disappearance of selfish whimsy.

LIVE IT UP!

“Living it up” has become the leitmotif of modern man — a compulsive hyperactivity without any downtime, no gap of unscheduled time, lest we end up alone with ourselves. The meaning doesn’t matter, so long as it’s intense. We feel that without constant activity, life would be fatally insipid. Friends of mine who lead cultural tours in Asia have told me how their clients can’t bear the least gap in their itinerary. “Is there really nothing scheduled between five and seven?” they ask anxiously. We are, it seems, afraid to turn our gaze in upon ourselves. We are fully focused on the exterior world, as experienced through the five senses. It seems naive to believe that such a feverish search for intense experience can lead to a lasting enriched quality of life.

If we do take the time to explore our inner world, it’s in the form of daydreams and imagination, dwelling on the past or fantasizing endlessly about the future. A genuine sense of fulfillment, associated with inner freedom, can also offer intensity to every living moment, but of an altogether different sort. It is a sparkling experience of inner well-being, in which the beauty of each thing shines through. It is knowing how to enjoy the present moment, the willingness to nurture altruism and serenity and to bring the best part of ourselves to mature — transforming oneself to better transform the world.

AN ARTIFICIAL HIGH

We might imagine that achieving sudden fame or sudden wealth would satisfy all our desires, but more often than not the satisfaction provided by such achievements is short-lived and does nothing to improve our well-being. I met a famous Taiwanese singer who, having described her discomfort and disenchantment with fame and fortune, burst into tears, crying: “I wish I’d never become famous!” Studies have shown that an unexpected situation — winning the lottery jackpot, for instance — can lead to a temporary heightening of one’s pleasure quotient but has little long-term effect on the happy or unhappy disposition of the subjects involved. In the case of lottery winners, it has been found that most experience a period of elation following their stroke of good luck but a year later have returned to their normal satisfaction level.3 Sometimes, too, the event, which was presumably enviable, destabilizes the life of the “happy winner.” The late psychologist Michael Argyle cites the case of a twenty-four-year-old Englishwoman who had won a jackpot of more than one million pounds sterling. She quit her job and was soon consigned to boredom; she bought a new house in a fashionable neighborhood and found herself cut off from her friends; she bought a fancy car, although she didn’t know how to drive; she bought mountains of clothing, most of which never left the closet; she went to fine restaurants but preferred to eat fish and chips. Within a year she began to suffer from depression, her life empty and without satisfaction.4

We all know how very clever and tireless our consumer society is at inventing countless bogus pleasures, laboriously hyped stimulants designed to keep us in a state of emotional tension capable of triggering a kind of mental anesthesia. A Tibetan friend of mine who was contemplating the flashy advertising billboards in New York commented: “They are trying to steal our minds.” There is a distinct difference between true joy, which is the natural manifestation of well-being, and euphoria, the elation caused by passing excitation. Any superficial thrill that is not anchored in enduring contentment is almost invariably followed by disappointment.

SUFFERING AND UNHAPPINESS

Just as we distinguished between happiness and pleasure, we must also make the distinction between affliction and suffering. We incur suffering but we create unhappiness. The Sanskrit word dukkha, the opposite of sukha, does not simply define an unpleasant sensation, but rather reflects a fundamental vulnerability to suffering and pain that can ultimately lead to world-weariness, the feeling that life is not worth living because there is no way to find meaning in it. Sartre put these noxious words into the mouth of the hero of his book Nausea:

If someone had asked me what it means to be alive, I would have answered in good faith that it means nothing, merely an empty vessel. . . . We were all just a pile of awkward lives, embarrassed by ourselves. We hadn’t the slightest reason to be there, none of us. Every living being, confused, vaguely anxious, felt redundant. . . . I was redundant too. . . . I had vague notions of doing away with myself, to rid the world of at least one of these superfluous lives.5

The belief that the world would be better off without us is a common cause of suicide.

Suffering can be triggered by numerous causes over which we sometimes have some power, and sometimes none. Being born with a handicap, falling ill, losing a loved one, or being caught up in war or in a natural disaster are all beyond our control. Unhappiness is altogether different, being the way in which we experience our suffering. Unhappiness may indeed be associated with physical or moral pain inflicted by exterior conditions, but it is not essentially linked to it.

A study of quadriplegics found that although most acknowledged having considered suicide at first, a year after having been paralyzed only 10 percent considered their lives to be miserable; most considered theirs to be good.6 Just as it is the mind that translates suffering into unhappiness, it is the mind’s responsibility to master its perception thereof. A change, even a tiny one, in the way we manage our thoughts and perceive and interpret the world can significantly change our existence. Changing the way we experience transitory emotions leads to a change in our moods and to a lasting transformation of our way of being. Such “therapy” targets the sufferings that afflict most of us and seeks to promote the optimal flourishing of the human being.


EXERCISE

Distinguishing happiness from pleasure

Bring to your mind a past experience of physical pleasure, with all its intensity. Remember how you enjoyed it at first and then how it gradually changed into a neutral feeling and maybe even waned into lassitude and lack of interest. Did it bring you a sense of inner or lasting fulfillment?

Then remember an occasion of inner joy and happiness. Recall how you felt, for example, when you made someone else really happy, or when you peacefully enjoyed the company of a loved one or the sight of beautiful natural scenery. Consider the lasting effect this experience had on your mind and how it still nourishes a sense of fulfillment. Compare the quality of such a state of being with that of a fleeting sensation of pleasure.

Learn to value these moments of deep well-being and aspire to find ways to develop them further.
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