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Abstract 
 
The present paper aims at achieving the task of fin ding 
enough similarities between a few specific Daoist c oncepts 
and the specific tool of Reframing in Neurolinguist ic 
Programming in order to support the thesis that NLP ’s 
Reframing can be a very effective tool for experien cing the 
objective, describable portion of the experience wh ich the 
Daoist thinkers strive to describe in their texts. 
In order to do that, two objectives will be covered . 
The first objective is to make a brief review of so me 
important Daoist concepts in Chapter 1 (namely: the  concepts 
of Yin Yang, Wu Wei, and Zi Ran) as well as some im portant 
NLP presuppositions and one specific tool from the 
therapeutic point of view in Chapter 2 (namely: Ref raming). 
The second objective is to make some comparisons be tween the 
concepts studied in Chapters 1 and 2 in order to dr aw some 
conclusions that would support the thesis given at the 
beginning of the present abstract. 
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Resumen 
 
La presente disertación pretende lograr el objetivo  de hallar 
suficientes similitudes entre unos pocos conceptos Daoistas y 
la herramienta puntual del Re-encuadre de la Progra mación 
Neurolingüística para sustentar la tesis de que el Re-
encuadre de la PNL puede ser una herramienta muy ef ectiva 
para llegar a experimentar la porción objetivas y d escribible 
que los pensadores Daoistas se esfuerzan por relata r en sus 
textos. 
Para lograr esto se cubrirán dos objetivos. 
El primer objetivo es el hacer una breve revisión d e algunos 
conceptos Daoistas importantes en el Capítulo 1 
(específicamente: los conceptos de Yin Yang, Wu Wei  y Zi 
Ran), así como algunas presuposiciones básicas de l a PNL y de 
una herramienta específica desde el punto de vista 
terapéutico (específicamente el Re-encuadre). 
El segundo objetivo es el hacer algunas comparacion es entre 
los conceptos estudiados en los Capítulos 1 y 2 par a sacar 
algunas conclusiones que respalden la tesis dada al  inicio 
del presente resumen. 
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Introduction 

The task of writing the present paper is a difficul t one 

because it deals with two topics that are highly 

misunderstood, not to say controversial, among the academic 

community: NLP and Daoism. 

 

In one hand, ever since Richard Bandler and John Gr inder came 

out, in the decade of 1970, with the opinion that “ during 

these years both practitioners and theoreticians sp ent much 

energy and creativity arguing the necessary superio rity of 

one form of psychotherapy over the others” 1, and that 

therefore it was necessary to find the common trend s that 

would run through all schools of therapy (therefore  finding 

what we could call a Meta-Therapy, or the model on which all 

therapies are based, whether consciously or unconsc iously), 

Neurolinguistic Programming (from now on referred a s NLP) has 

always had a very polar relationship with therapist  all 

around the globe. 

 

In one side there are the people who regard such an  attempt 

as an interesting one, if not promising to say the least, 

while in the other side there are other people who consider 

such project a very ambitious one, not to call it i mpossible 

                                                 
1 Bandler & Grinder, “The Structure of Magic I”, p. 155 



 viii

or plainly crazy.  Leaving all the sterile theoreti c 

discussions aside, the only observable truth is tha t NLP 

seems to be achieving fast, easy, consistent, lasti ng and 

side-effect-free success in areas where other profe ssionals 

(not only in therapy, but now in education, sales, 

negotiation, and nearly every area of the human exp erience 

that involves communication) have been painfully st ruggling 

for poor outcomes for decades.  Or, to put it in Ba ndler’s 

own words: “I’ve been called everything from a char latan to a 

genius. Whether they look at me as being really mag ical or 

whether they look at me as being a charlatan, the t ruth is I 

get results where they got none.” 2 

 

In the other hand, every time a person starts to ge t in touch 

with Daoism, that person is confronted with an appa rently 

paradoxical situation.  In one hand, the whole scho ol of 

thought known in the West as Daoism revolves around  one 

concept -the Dao- from which a whole corpus of know ledge 

spring.  In the other hand, however, the very fist sentence 

in the Dao De Jing –the Daoist cannon per excellenc e- reads: 

“The Dao that can be told of is not the eternal Dao .” 3  So, 

the person trying to understand Daoism is confronte d with the 

highly difficult situation of trying to learn somet hing from 

                                                 
2 Bandler, “The Hypnotist” video, seconds 24 to 34 
3 Dao De Jing, Ch. 1, in Wing.Tsit Chan, p. 139 
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a school of thought whose main topic simply cannot be really 

studied at all. 

 

While it is true that every person with some experi ence in 

Daoism will agree on the fact that the real Dao can not be 

studied, the quoted sentence in the previous paragr aph also 

reveals the fact that, if the real Dao cannot be st udied, it 

means that there’s what Lao Zi calls “a Real Dao”, but also 

that there are other different concepts of Dao that  can 

indeed be studied.  In other words, while it is tru e that the 

Unlimited Ultimate Reality of the Real Dao cannot b e 

completely grasped by a limited being such as a hum an being, 

it is also true that limited human beings can compr ehend 

certain limited portions of that greater scheme.  T hus, the 

question that arises is, what parts, then, are wort hy of 

being studied? 

 

The answer to that question is not an easy one eith er.  While 

for some people and purposes some topics may be of interest 

and use, for different individuals and situations a  whole 

different tier of matters should be covered, and bo th 

approaches would be indeed correct.  Therefore, the  question 

that really matters for the present paper is to cle arly 

define its main objectives to make it possible to s elect the 
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topics and approaches that would serve better to de monstrate 

the points in question. 

 

Therefore, there are two main objectives that will be covered 

in the present paper. 

The first objective is to make a brief review of so me 

important Daoist concepts in Chapter 1 (namely: the  concepts 

of Yin Yang, Wu Wei, and Zi Ran) as well as some im portant 

NLP presuppositions and one specific tool from the 

therapeutic point of view in Chapter 2 (namely: Ref raming). 

The second objective is to make some comparisons be tween the 

concepts studied in Chapters 1 and 2 in order to dr aw some 

conclusions that would support the thesis that, sin ce both 

Daoism and the parts of NLP specifically studied in  this 

paper have so many similar characteristics, the lat ter can be 

a very effective tool for experiencing the objectiv e, 

describable portion of the experience which the Dao ist 

thinkers strive to describe in their texts. 

 

In other words, since NLP seems to be saying exactl y the same 

thing as the Daoist texts (at least in some extents  and at 

certain matters), then it should be a valid practic al tool 

for recreating the mundane states that are describe d in those 

texts. 
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Of course, since the most observable portion of the  human 

experience is the behavior a person performs, for t he present 

paper the focus of Reframing will be that of attain ing the 

Daoist way of acting known as Wu Wei. 

 

Finally, there’s a fact that lies implicitly stated  in the 

previous paragraph: the present paper, under no cir cumstance, 

pretends to be a “guide for enlightenment” or a “st ep by step 

model” for becoming a Daoist Sage.  As Noss & Noss state: 

“The final goal is ecstasy of absorption into the 
quietude and ultimate truth of the Dao; one cannot 
push his way into this ecstasy; it must come of 
itself, in utter spontaneity” 4 

 
Therefore, this paper can only be considered as a t ool for 

experiencing some of the more concrete states descr ibed in 

the Daoist texts while the person waits for the exp erience of 

the Real Dao to arrive by itself. 

In other words, if the Daoist principles described in texts 

like the Dao De Jing or the Zhuang Zi are the prepa ration for 

such “ecstasy of absorption” to take place within t he person, 

then the “fullness of life” that one can experience  after 

achieving a profound change via NLP technology can also be 

the way to prepare the person for such high absorpt ion. 

                                                 
4 Noss & Noss, “Man’s Religions”, p. 356 



 xii

Chapter 1: Daoist Concepts Overview 

Section A: Yin Yang 

One of the most popular concepts regarding Chinese culture –

and also one of the most misunderstood ones- is tha t of the 

Yin Yang polarity. 

 

The word “Yin” 5 means, according to he NJStar Chinese 

translator program: “(in Chinese philosophy, medici ne, etc.) 

yin, the feminine or  negative principle in nature;  the moon; 

<meteorology> overcast; shade;  north of a hill or south of a 

river; back; in intaglio; hidden; secret; sinister;   of the 

nether world; <physics> negative; private parts (es p. of the 

female).” 

The word “Yang” 6 means, according to the same program used 

before: “the sun; south of a hill or north of a riv er; in 

relief; open; overt; belonging to this world; conce rned with 

living beings; positive; (in Chinese philosophy, me dicine, 

etc.) yang, the masculine or positive principle in nature.” 

The two words used together give the idea of the tw o ends of 

a continuum, of two opposites, of two extremes. 

 

                                                 

5 Classic Chinese: 陰, Modern Chinese: 阴, Pinyin: y īn 

6 Classic Chinese: 陽, Modern Chinese: 阳, Pinyin: yáng 
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In many other cultures there’s also the figure of t he pair of 

opposites (good and evil, light and darkness, cold and 

heat...), where people are coaxed to pursue good an d discard 

evil. Maybe the most extreme of such cases is Zoroa strism, 

which “offers a marked division between the good an d evil 

opposites because each one of them exists by itself  in an 

endless antagonism.” 7  Chinese thought, however, is a little 

different from such point of view. 

 

The first characteristic that makes Yin and Yang di fferent 

from almost every other pair of opposites is the fa ct that 

they exist in a state of tension between them, but instead of 

being an antagonistic tension, they exist in a tens ion that 

tends to achieve balance rather than confrontation.   It can 

also be said that each one of them does what the ot her cannot 

do, becoming a Complimentary pair of forces more th an an 

Opposite ones: 

“One Yin and one Yang – this is Dao.  The passionat e 
union of Yin and Yang and the intercourse between m an 
and woman represent the eternal model of the 
universe.  If Heaven and Earth would not have mixed , 
how could all beings come to existence?” 8 

 

For Daoism, both the Yin and Yang are so tied toget her, so 

dependent upon each other, that to consider one wit hout the 

other would be like considering one of those antiqu e 

                                                 
7 Cooper, “Yin y Yang”, p. 117 
8 Watts, “El Camino del Dao”, p. 70 
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railroads (not the new, magnetic ones, but rather t he old, 

coal-based ones) to function not with two, but only  with one 

rail: it would be utterly impossible because for a railroad 

to exist it requires 2 rails, and to dispense of on e means 

that the whole system disappears (or at least stops  working 

and becomes useless) as well.  It not only means th at the two 

elements exist individually, but rather that they d epend on 

each other, and that the existence of one of them c an only 

imperatively signify that the other one exists as w ell: 

“When the people of the world all know beauty as 
beauty, there arises the recognition of ugliness.  
When they all know the good as good, there arises t he 
recognition of evil.  Therefore: being and non-bein g 
produce each other; difficult and easy complete eac h 
other; long and short contrast each other; high and  
low distinguish each other; sound and voice harmoni ze 
with each other; front and back follow each other” 9 

 

However, no matter how intrinsically related those two 

opposites are, they maintain a relation of exclusio n as well, 

because one cannot exist as long as the first one p revails.  

In order for the night to exist, the day must retre at, and 

for the heat to advance, cold must draw back (a goo d modern 

example of this would be the steering wheel of a ca r: when 

one side goes up, the other side must go down and v ice 

versa).  The previous statement also signifies that  one of 

those forces or energies also have the ability to p roduce the 

other because, if the advancement of one means the diminish 

                                                 
9 Dao De Jing, Ch. 2, in Wing.Tsit Chan, p. 140 
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of the other, then the converse is also true: the w eakening 

of one element of the pair means the strengthening of the 

other, and the fading of the latter means the inten sification 

of the former. 

 

That, in turn, also means that, under extreme circu mstances, 

each component of the pair can become the other if pushed to 

an extreme: 

Calamity is that upon which happiness depends; 
happiness is that in which calamity is latent.  Who  
knows when the limit will be reached?  Is there no 
correctness?  Then the correct again becomes the 
perverse and the good will again become evil. 10 

 

Of course, the fact that one thing may appear as Yi n or as 

Yang doesn’t mean that it is actually completely Yi n or 

absolutely Yang.  On the contrary, when we call som ething 

“masculine” or “feminine”, to use an example, we’re  only 

stating that that particular specimen to which we’r e making a 

reference has a majority of either Yin or Yang 

characteristics.  Indeed, as it can be seen in the classic 

Yin Yang diagram, each part has a little of its con trary: 

white has a dot of black, and black has a dot of wh ite.  Or, 

to continue with the male/female example: 

“When we consider them [the yin and yang] as male a nd 
female we don’t mean so much the male and female 
individuals, but rather the dominant –but not 
exclusive- characteristics of each one of the sexes . 
Obviously, the male has a convex penis and the fema le 

                                                 
10 Dao De Jing, Ch. 58, in Wing.Tsit Chan, p.167 
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a concave vagina [...] but the female also possesse s 
a convex chest compared to the flat one of the 
male.” 11 

 

Lastly, the previous quote also points out the fact  that, if 

every being in the creation has both a yin and a ya ng part to 

it, then we can’t really say that there exists a “p ure” yin 

or “pure” yang in nature, but rather that something  can be 

catalogued as yin or yang depending on what we comp are them 

to.  In other words, as the classic Chinese story a t the end 

of this section shows, something can be labeled as yin or 

yang (good or bad, long or short, hot or cold, etc. ) 

depending on what it is compared to: early morning is 

brighter than the night that just ended, but is pal e in 

comparison to the noon of a clear summer day. 

 

Now, there’s one interesting and important implicat ion of 

this way of viewing the opposites, so different fro m the one 

commonly accepted in the west.  The main objective of western 

technology is to favor one aspect of the duality wh ile 

hindering the other: science has been struggling fo r 

centuries to achieve a world where there’s health w ithout 

disease, youth without aging, pleasure without pain , and 

richness without poverty.  However, all these effor ts seem to 

be bringing about more troubles than the ones that are 

helping to solve because the more the human beings try to 

                                                 
11 Watts, “El Camino del Dao”, p. 65 
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dominate and analyze the world, the more it goes fu rther and 

further away from humankind: “Idealists (in the mor al sense 

of the word) consider the universe as something dif ferent and 

separated from themselves; that is, as a system of external 

objects that needs to be overcome.” 12  Human beings, under 

such point of view, tend to considered themselves a s 

“outsiders” of the natural order, or at least as be ings who 

occupy such a high rank in the arrangement of thing s that 

common Natural Laws are not applied to them. 

 

The question that arise then is, is the human race exempt of 

obeying such natural order?  The answer is not a di fficult 

one under the Daoist premises: humans are not only affected 

by such superior laws, but share a greater responsi bility 

than the rest of the “ten thousand beings” because human 

beings are one of the “four great things in the uni verse”: 

“...Dao is great.  Heaven is great.  Earth is great .  
And the king is also great.  There are four great 
things in the universe, and the king is one of them .  
Man models himself after Earth.  Earth models itsel f 
after Heaven.  Heaven models itself after Dao.  And  
Dao models itself after Nature.” 13 

 

Human beings, it may even be accurately said, are i n a 

greater danger of infringing the natural laws becau se men, 

                                                 
12 Watts, “El Camino Del Dao”, p. 64 
13 Dao De Jing Ch, 25, in Wing.Tsit Chan, p.152;  “in  this case the 
king is understood as the representative of man” 
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due to their desire for knowledge, have forgotten w hat is 

natural to them: 

“Only when Dao is lost does the doctrine of virtue 
arise.  When virtue is lost, only then does the 
doctrine of humanity arise.  When humanity is lost,  
only then does the doctrine of righteousness arise.   
When righteousness is lost, only then does the 
doctrine of propriety arise.  Now, propriety is a 
superficial expression of loyalty and faithfulness,  
and the beginning of disorder.  Those who are the 
first to know have the appearance of Dao, but are t he 
beginning of ignorance.” 14 

 

Such abandonment of the natural role that correspon ds to men 

(abandonment that in turn carried crimes or sins by  human 

doing) was believed by ancient Chinese to be the ca use of 

adverse natural phenomenon that would cause trouble  in the 

world: “Heaven in anger summoned meteors and thunde rbolts 

[...] it was because [its equilibrium] was wonted b y 

something in earth, maybe a human crime.” 15 

 

In the end, however, the real Daoist Sage comes to the 

realization that it’s not that human beings are jus t a part 

of the Greater Whole, but rather that humans (and e very other 

single being) are in fact one and the same with the  Greater 

Whole, so that the sage regards the world as one wi th 

himself: 

One may know the world without going out of doors.  
One may see the Way of Heaven without looking throu gh 

                                                 
14 Dao De Jing, Ch. 38, in Wing.Tsit Chan, p.158 
15 Noss & Noss, “Man’s Religion’s”, p. 329 
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the windows. The further one goes, the less one 
knows. 16 

 

As a conclusion, then, it can be stated that the Da oist sage 

under no circumstance opposes the developing of hum an skills, 

technology included, as long as such developments d on’t loose 

the insight that the inventor, the invention and th e rest of 

things are, in reality, one and the same thing: “Th erefore, 

the art of living is not considered as something at tached to 

Yang and detached of Yin, but rather as the balance  between 

both of them.” 17 

 

This balance is achieved not by a still, close to d ead 

quietude, but rather by a serene cyclic change and 

alternation of the Yin and Yang in all its manifest ations.  

In this way of viewing things, isolated events cann ot be 

categorized as absolutely “good” or “bad”, “short” or “long”, 

or any other pair of opposites because what we rega rd as one 

thing can be regarded as something absolutely diffe rent if we 

vary the point of view just a little.  That seems t o be 

exactly what Zhuang Zi tries to express when he giv es us 

comparisons and metaphors such as the following: 

“If a man sleeps in a damp place, his back aches an d 
he ends up half paralyzed, but is this true of a 
loach?  If he lives in a tree, he is terrified and 
shakes with fright, but is this true of a monkey?  Of 
these three creatures, then, which one knows the 

                                                 
16 Dao De Jing, Ch. 47, in Wing.Tsit Chan, p.162 
17 Watts, “El Camino del Dao”, p. 65 
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proper place to live?  Men eat the flesh of grass-f ed 
and grain-fed animals, deer eat grass, centipedes 
find snakes tasty, and hawks and falcons relish mic e.  
Of these four, which knows how food ought to taste?   
Monkeys pair with monkeys, deer go out with deer, a nd 
fish play around with fish.  Men claim that Mao-
ch’iang and Lady Li were beautiful, but if fish saw  
them they would dive to the bottom of the stream, i f 
birds saw them they would fly away, and if deer saw  
them they would break into a run.  Of these four, 
which knows how to fix the standard of beauty for t he 
world?” 18 

 

Not only that, but it is also common that one thing  that was 

initially regarded as good, for example, may end up  being a 

disgrace in disguise, and vice versa, as is shown i n the 

popular Chinese story regarding the old frontiersma n that 

lost his horse, recorded in the “Instructions in th e World – 

Huainan Tzu”: when the horse of an old man got lost , all the 

neighbors went to comfort the old man, but he only replied, 

“I am not sad; maybe this would bring good fortune. ”  Some 

time later, the lost horse came back with a stallio n, to 

which his neighbors came to congratulate him, but h e only 

said, “Maybe this thing will change into bad fortun e”.  Some 

time later, the old man’s son was riding the stalli on when he 

fell down and broke his leg; again the neighbors ca me to 

comfort the old man, and he replied, “Maybe this wi ll turn 

into good fortune”.  Then an invasion took place, s o that all 

of the young men were recruited into the army, but the old 

man’s son got spared because he was lame because of  the 

                                                 
18 Zhuan Zi Ch. 2, in Burton Watson p. 45-46 
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injury he suffered some time ago when he fell from the 

horse. 19 

 

Therefore, it may be concluded that the real Sage i s the one 

who not only regards himself and the world as one, but 

someone who is also able to view things from a high er 

perspective, different from the everyday-problems p oint of 

view: “All the opposites cease to exist as such in the moment 

in which one considers them from a level higher tha n the one 

in which such opposition takes place.  The basis fo r the 

transformation and the transmutation is the accepta nce of the 

totality of its positive and negative aspects.” 20 

 

The question, then, is not if such “natural laws” - of which 

the Yin Yang is just an example- indeed govern natu re, nor is 

it the question whether human beings are affected a nd can 

affect the Universe back, because that was a a comm on belief 

among Chinese people from great antiquity.  Indeed,  the idea 

of a “mutual influence between nature and man” can be found 

as early as the end of the 12th century B.C. 21 in writings of 

the Yin Yang School, where it is said to be a part of the 

discourse given by the Viscount of Chi to the King Wu of the 

Chou Dynasty.  Such accounts are even said to be ba sed on 

                                                 
19 Zhao, “Collection of Chinese Idioms and their Stor ies”, p. 279 
20 Cooper, “Yin y Yang”, p. 19 
21 Fung Yu-lan, p. 336-337 
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ideas of about the 20th century B.C. 22, which were in turn 

based in ideas supposedly of Yu, “traditional found er of the 

Hsia Dynasty, who is said to have lived in the 22nd  century 

B.C.” 23 

 

The matter of real interest, provided that there’s really a 

“mutual influence between nature and man”, is to fi nd what 

behavior the wise human being, the Sage, should ado pt in 

order to be in harmony and accord with Nature. 

The answer to such question lies in another one of the 

capital –and also widely misunderstood- Daoist conc epts: the 

Wu Wei. 

                                                 
22 Fung Yu-lan, p. 337-338 
23 Fung Yu-lan, p. 401-405 
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Section B: Wu Wei and Zi Ran  

The first task that should be undertaken is that of  analyzing 

and trying to clearly define what the Daoist unders tand by Wu 

Wei. 

 

The word “Wu” 24 means, according to the NJStar Chinese 

translator program: “nothing; nil; not have; there is not; 

without; not; regardless of; no matter whether, wha t, etc.” 

The word “Wei” 25 means, according to the same program used 

previously: “do; act; act as; serve as; become; be;  mean; 

<preposition> (for passive); <formal> <auxiliary> ( for 

question.)” 

The term Wu Wei, thus, may seem a term used to indi cate that 

which lacks action, that which is quiet, merely res ponsive in 

the best cases or, as usually misunderstood, inacti ve.  The 

previously statement can be somehow wrongly backed up if some 

quotes from the Dao De Jing are taken lightly and w ithout 

further analysis, for example the very well known o ne in 

chapter 37: 

Dao invariably takes no action, and yet there is 
nothing left undone. 26 

 

                                                 

24 Classic Chinese: 無, Modern Chinese: 无, Pinyin: wú 

25 Classic Chinese: 為, Modern Chinese: 为, Pinyin: wéi 
26 Dao De Jing, Ch. 37, in Wing.Tsit Chan, p. 158 
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However, “inaction” is as far from the real Daoist meaning of 

Wu Wei as noon is of midnight, and that’s why the t erm “no-

action” is commonly preferred to depict that very p eculiar 

state which the Daoist describe as “Wu = not having ”, and 

“wei = action”. 

 

Starting from the fact that Chinese philosophy in i ts origins 

in general, and Daoism in specific, are very interm ingled 

with the observation of nature, it sounds only logi cal to try 

to find in nature itself some examples of what coul d be 

called Wu Wei, and Lao Zi seems to be very specific  as to 

where to look for such examples: 

The softest things in the world overcome the hardes t 
things in the world [...] Through this I know the 
advantage of taking no action. 27 

 

Therefore, by turning to look at the smallest thing s in the 

world, it may be possible to realize the greater tr uths of 

the Universe: 

A tree as big as a man’s embrace grows from a tiny 
shoot.  A tower of nine storeys begins with a heap of 
earth.  The journey of a thousand li starts from 
where one stands. 28 

 

However, the metaphor per excellence regarding the Wu Wei way 

of being is undoubtedly found in water, for water i s regarded 

to be as close as something can be of the Dao: 

                                                 
27 Dao De Jing, Ch. 43, in Wing.Tsit Chan, p. 161 
28 Dao de Jing, Ch. 64, in Wing.Tsit Chan, p. 169 
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The best man is like water.  Water is good; it 
benefits all things and does not compete with them.   
It dwells in lowly places that all disdain.  This i s 
why it is so near to Dao. 29 

 

And yet in another passage: 

There is nothing softer and weaker than water, and 
yet there is nothing better for attacking hard and 
strong things.  For this reason there is no 
substitute for it.  The entire world knows that the  
weak overcomes the strong and the soft overcomes th e 
hard. 30 

 

One of the pertinent conclusions that can be derive d from the 

previous quotes is that, for a beginning, it turns out to be 

quite obvious that Wu Wei, under no circumstance, m eans lack 

or absence of action.  Indeed, if the previous cita tions are 

carefully analyzed, it will be clearly noted that e verything, 

from the “smallest things”, to water, to the Sage h imself, 

are indeed executing some kind of actions or moveme nts in a 

way or another: plants are growing, water is flowin g, and 

humans in accord with the Wu Wei –and Sages per exc ellence- 

are doing things and engaging in action, but only i n those 

things that would not be regarded as excessive, cap ricious or 

arbitrary: 

The sage discards the extremes, the extravagant, an d 
the excessive. 31 

 

                                                 
29 Dao De Jing, Ch. 8, in Wing.Tsit Chan, p. 143 
30 Dao De Jing, Ch. 78, in Wing.Tsit Chan, p. 174 
31 Dao De Jing, Ch. 29, in Wing.Tsit Chan, p. 154 
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And yet in another passage, Zhuang Zi clearly state s that 

there’s nothing wrong with doing certain things, as  long as 

those actions don’t go against common sense: 

Nothing is as good as a boat for crossing water, 
nothing as good as a cart for crossing land.  But 
though a boat will get you over water, if you try t o 
push it across land, you may push till your dying d ay 
and hardly move it any distance at all. 32 

 

Therefore, the Sage does only that which is necessa ry to 

achieve a purpose, only that which is sufficient, o nly that 

which is in accord with good and common sense, and even when 

doing so does not feel anything self-important abou t it: 

A good (general) achieves his purpose and stops, bu t 
dares not seek to dominate the world.  He achieves 
his purpose but does not brag about it.  He achieve s 
his purpose but does not boast about it.  He achiev es 
his purpose but is not proud of it.  He achieves hi s 
purpose but only as an unavoidable step.  He achiev es 
his purpose but does not aim to dominate.  For afte r 
things reach their prime, they begin to grow old, 
which means being contrary to Dao.  Whatever is 
contrary to Dao will soon perish. 33 

 

But, what is the rule, the measure, against which t he Sage 

can compare himself in order to know that he’s not over-doing 

something and that he’s doing only that which is ad equate?  

The answer is, plainly, to do that which does not i nterfere 

with the flow of nature, of what is natural to each  being –

the Zi Ran: 

The Heavenly is on the inside, the human is on the 
outside [...] Horses and oxen have four feet –this is 

                                                 
32 Zhuang Zi Ch. 14, in Burton Watson p. 159 
33 Dao De Jing, Ch. 30, in Wing.Tsit Chan, p. 154 
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what I mean by heavenly.  Putting a halter on the 
horse’s head, piercing the ox’s nose –this is what I 
mean by the human. 34 

 

In the previous quote, though, “the Heavenly” is sy nonym with 

that which is Natural, and “the human” is synonym w ith the 

artificial and the excessive, because to impose the  human 

norm or need on the horse and the ox is to hinder t he horse 

and the ox’s nature.  Of course, if we’d be talking  about the 

human itself, “the human” would then be synonym of “the 

heavenly”, of the natural. 

 

Just in the same way that it would be impossible to  pretend 

an understanding of what is Yin without taking into  account 

what Yang is, as it was stated in the previous sect ion, it 

would be impossible to accurately define what Wu We i means 

without taking into consideration what Zi Ran is.  

Nonetheless, the Zi Ran can be understood as the Yi n, 

metaphysical principle of which the Wu Wei is the Y ang, 

physical and concrete human manifestation.  Therefo re, it is 

important now to analyze this notion of what Daoism  consider 

to be “natural” for a moment. 

 

Now, in order to validate the momentary digression from the 

Wu Wei topic to the Zi Ran one, a good reason must be given.  

That reason is that, for a person to be able to sur render 

                                                 
34 Zhuang Zi Ch. 17, in Burton Watson p. 182-183 
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itself to the Wu Wei, there must be a profound and complete 

understanding of what is Natural (that is, in the h uman 

nature, as well as in the nature of each being) in order for 

the human being to trust in Nature and, therefore, be able to 

surrender to it and to Wu Wei. 

 

That is to say: if a person doesn’t understand what  is 

Natural, then that person cannot trust in the unive rse as a 

whole, therefore it is impossible to trust in other  beings, 

and lastly it is even impossible even to trust in o neself.  

In fact, as Watts sharply states, “if you cannot tr ust in 

yourself, then you cannot even trust in the distrus t you feel 

about yourself.” 35  This is the same kind of confidence that 

Lao Zi seems to have in human beings when he says t hat: 

I take no action and the people of themselves are 
transformed.  I love tranquility and the people of 
themselves become correct.  I engage in no activity  
and the people of themselves become prosperous.  I 
have no desires and the people of themselves become  
simple. 36 

 

Another way to try to understand what is Natural is  by 

looking at the term “De” 37.  Usually translated as “virtue”, 

according to the NJStar Chinese program, the term m eans 

“virtue; morals; moral character; heart; mind; kind ness; 

favour.”  This “virtue”, however, should not be und erstood as 

                                                 
35 Watts, “El Camino del Dao”, p. 77 
36 Dao De Jing, Ch. 57 

37 Classic Chinese: 德, Modern Chinese: 德, Pinyin: Dé 
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a moral value, as is commonly taken in the west, bu t rather 

as the original meaning of the word, meaning that w hich 

posses the power or strength to accomplish somethin g. 

 

Therefore, when something obeys its nature, it’s on ly 

following what it has the faculty, power or strengt h to 

spontaneously or effortlessly become.  It is becaus e of that 

reason that the real virtue, and therefore the bein g who 

follows what is Natural to that being, always seem to be 

doing nothing at all –or, to say it more accurately , not to 

be doing anything artificial, forced or unnatural-,  and 

therefore practicing the perfect Wu Wei: 

The man of superior virtue is not conscious of his 
virtue, and in this way he really posses virtue.  T he 
man of inferior virtue never looses sight of his 
virtue, and in this way he looses his virtue. 38 

 

And further ahead: 

What is more perfect seems to be incomplete; but it s 
utility is unimpaired.  What is full seems to be 
empty; but its usefulness is inexhaustible.  What i s 
most straight seems to be crooked.  The greatest 
skill seems to be clumsy.  The greatest eloquence 
seems to stutter. 39 

 

 

The “reward”, for lack of a better term, for the pe rson who 

posses the perfect virtue –or, to say it more accur ately, who 

allows its virtue to manifest itself-, and therefor e 

                                                 
38 Dao De Jing, Ch. 38, in Wing.Tsit Chan, p. 158 
39 Dao De Jing, Ch. 45, in Wing.Tsit Chan, p. 161 
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practices the Wu Wei, is that, in being in accordan ce with 

the whole Universe –with the greater, unnamable Dao - he 

cannot suffer any harm. 

So the Dao De Jing reads: 

He who possesses virtue in abundance may be compare d 
to an infant.  Poisonous insects will not sting him .  
Fierce beasts will not seize him.  Birds of prey wi ll 
not strike him.  His bones are weak, his sinews 
tender, but his grasp is firm [...] He may cry all 
day without becoming hoarse. 40 

 

And Zhuang Zi also states: 

When a man has perfect virtue, fire cannot burn him , 
water cannot drown him, heat and cold cannot afflic t 
him, birds and beasts cannot injure him. 41 
 

Of course, it would be very naïve and not-academic to think 

that the Sage acquires some kind of supernatural po wers that 

would protect him from all harm.  Rather, what Lao Zi and 

Zhuang Zi are trying to express is that the Sage, b eing fully 

aware of the Virtue within himself, is also fully a ware of 

his Nature, and thus is able to regard all things e qually and 

flow practicing a perfect Wu Wei.  Indeed, continui ng with 

the previous quote, Zhuang Zi says: 

I do not say that he makes light of these things.  I 
mean that he distinguishes between safety and dange r, 
contents himself with fortune or misfortune, and is  
cautious in his comings and goings.  Therefore 
nothing can harm him. 42 

 

                                                 
40 Dao De Jing, Ch. 55, in Wing.Tsit Chan, p. 165 
41 Zhuang Zi, Ch. 17, in Burton Watson p. 182 
42 Zhuang Zi, Ch. 17, in Burton Watson p. 182 
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The final task that pertains to the present analysi s is, 

then, to try to define what can be considered “natu ral” for 

human beings. 

Regarding this point, Zhuang Zi states that certain  things 

are common and similar for any human beings –what w e would 

call “basic needs”: 

“The people have their constant inborn nature.  To 
weave for their clothing, to till for their food –
this is the Virtue they share.” 43 

 

 

However, with that common ground covered, Zhuang Zi  also 

recognizes that all the beings –and human beings ar e just a 

part of the other ten thousand beings- have indeed a 

different nature, and therefore their natural needs  and 

abilities are not the same.  Zhuang Zi gives many e xamples in 

Chapter One (“Free and Easy Wandering”) of the book  wearing 

his name, for example: the requirements for the eno rmous Peng 

to fly are completely different than the ones the l ittle dove 

or the cicada have; a boat needs huge amounts of wa ter to 

sail, but small bits of trash can sail like boats i f a cup of 

water is spilled; the morning mushroom will never s ee the 

night, but there’s a caterpillar “that counts five hundred 

years as one spring”; and so on. 

 

                                                 
43 Zhuang Zi Ch. 9, in Burton Watson p. 105 
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The idea behind this, as Fung Yu-lan states, is tha t “what 

they share in common is that they are all equally h appy when 

they have a full and free exercise of their natural  

ability” 44.  Thus, what Zhuang Zi is really trying to say is 

that there’s no real absolute uniformity in the nat ure of 

things, and there’s not real need for such uniformi ty: 

“The duck’s legs are short, but to stretch them out  
would worry him; the crane’s legs are long, but to 
cut them down would make him sad.  What is long by 
nature needs no cutting off; what is short of natur e 
needs no stretching.” 45 

 

 

However, to achieve such “relative happiness”, as F ung Yu-lan 

calls it, is not as “desirable”, lacking for a bett er term, 

than to aim for absolute or perfect happiness. 

Absolute happiness is the kind of quality that the true sage, 

the perfect man, posses, and is characterized by th e fact 

that such happiness does not depend on anything at all.  In 

fact, in the “Free and Easy Wandering” (Chapter One ), Zhuang 

Zi mentions of a man by the name of Lie Zi who  cou ld ride on  

the wind but that, nonetheless, still depended on s omething 

(the wind), and thus his happiness was not absolute . 

However, further along the same chapter, Zhuang Zi states, 

regarding Lie Zi: 

                                                 
44 Fung Yu-lan, p. 309 
45 Zhuang Zi, Ch. 8, en Burton Watson p. 99-100 
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“If he had only mounted on the truth of Heaven and Earth, 

ridden the changes of the six breaths, and thus wan dered 

through the boundless, then what would he have had to depend 

upon?” 46 

 

What Zhuang Zi seems to be saying is that the way i n which 

the Virtue of the Sage manifests itself is by recog nizing the 

differences in the nature of the ten thousand being s, but not 

regarding any as better or worse, as more or less d esirable, 

or as happier or sadder.  In addition to that, the way to 

achieve absolute happiness is to clearly see and si mply 

accept the changes that happen inevitably, as shown  by the 

well known response to Hui Zi’s recrimination about  Zhuang 

Zi’s behavior regarding his wife’s death: 

“When she first died, do you think I didn’t grieve 
like anyone else?  But I looked back to her beginni ng 
and the time before she was born.  Not only before 
the time she was born, but before the time she had a 
body.  Not only before the time she had a body, but  
the time before she had a spirit.  In the midst of 
the jumble of wonder and mystery a change took plac e 
and she had a spirit.  Another change and she had a  
body.  Another change and she was born.  Now there’ s 
been another change and she’s dead.  It’s just like  
the progression of the four seasons, spring, summer , 
fall, winter.  [...]  If I were to follow after her  
bawling and sobbing, it would show that I don’t 
understand anything about fate.  So I stopped.” 47 

 

So, it seems correct to state that an outcome of th e study 

and practice of the daoist principles is to allow t he 

                                                 
46 Zhuang Zi, Ch. 1, en Burton Watson p. 32 
47 Zhuang Zi, Ch. 18, in Burton Watson p. 192 
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manifestation of a state of fundamental peace and t ranquility 

–what Zhuang Zi calls the “Perfect Happiness” in Ch apter 18 

of the book bearing his name-, where the difference s between 

things are only noted, and where the changes of lif e are 

acknowledged, but one remains in peace and undistur bed. 

 

The next task, then, will be to find out what can b e done 

with the NLP technology in order to facilitate and recreate 

that tangible part of Daoism as a mean of “paving t he way” 

for the Ultimate experience of the Dao to arrive by  itself. 
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Chapter 2: NLP Basics 

Section A: Origins and Definition 

The goal of trying to define what is NLP is a diffi cult one, 

for a start, because there’s no official definition  of what 

NLP is –“official” in the sense that the creators o f it, 

Richard Bandler and John Grinder, never gave a fixe d 

definition, even until our days-, so a way to under stand what 

is covered in the field that bears the label of 

“Neurolinguistic Programming” is to look at its ori gins. 

 

In the early years of the 1970 decade (around the y ear of 

1972 to be more precise), Richard Bandler and John Grinder 

(two academics from the University of California in  Santa 

Cruz) began working together in the task of analyzi ng three 

pioneers psychiatrists (Fritz Perls, Virginia Satir  and 

Milton Erickson).  They didn’t want to create yet a nother 

school of therapy or a new theory on why does X or Y illness 

occur, but rather to find and identify the common t rends and 

patterns used in practice by the best psychiatrists , in order 

to be able to codify them in an understandable way,  and to be 

able to teach them afterwards to any other professi onal 

interested in duplicating the almost magical effect s that the 

other professionals were attaining. 
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Richard Bandler was a former student of System Engi neering, 

who changed his academic efforts to the study of Ps ychology 

and Psychotherapy when he learnt, in that time, tha t the 

human brain was being studied by computer technicia ns in 

order to find the way in which the neural nets oper ate, and 

then try to duplicate their structure and functioni ng in an 

artificial processor. 

 

Bandler first started studying recorded sessions of  both 

Fritz Perls (creator of the Psychotherapy known as Gestalt, 

which basically states that a psychological phenome non cannot 

be isolated and treated as an independent issue bec ause it 

forms a complex and interrelated whole with the ent ire 

person’s psychological compound) and Virginia Satir  (who 

specialized in Family Therapy), and then started vi siting 

both professionals to witness their therapy session s live. 

 

What Bandler found was that, even though the approa ches, 

ranges of interest and concrete actions of both pro fessionals 

were entirely different, there were some common pat terns that 

he could indeed recognize running through both thei r language 

and behavior.  So, in order to understand better wh at he was 

beginning to identity, he turned to look for the he lp of 

Richard Grinder, a professor at the same university  Bandler 

was attending. 
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Grinder was a teacher of Linguistics devoted to the  study of 

Syntax: the way in which sentences are organized.  The idea 

that fascinated Grinder was that, even though “the number of 

verbal descriptions of human experience is limitles s, [...] 

the number of forms (syntax) in which this infinite  set of 

meanings is represented is highly restricted –has s tructure- 

and, therefore, may be described by a set of rules” 48.  That 

is to say that, while the number of sentences that could 

potentially be produced in any language is infinite , the 

number of ways in which those sentences can be prod uced is 

very restricted, and therefore it must be governed by a set 

of fixed and predictable rules. 

 

When they joined their efforts together they confir med what 

Bandler had suspected from the very beginning: whil e Perls 

and Satir had very different styles, interests and 

personalities, the fundamental way in which they us ed 

language was strikingly similar.  Therefore, Bandle r and 

Grinder identified those common language patterns, purged 

them, and built an elegant model that effectively e xplained 

why Perls and Satir where attaining their surprisin g results 

with subjects that other professionals have dismiss ed as 

untreatable. 

                                                 
48 Bandler and Grinder, “The Structure of Magic I”, p . 1 



 xxxviii

 

Later they started analyzing the work of Milton Eri ckson -

another psychiatrist and hypnotist who were quickly  gaining a 

name for himself among the academic community for t he 

efficacy of his techniques applied to cases that ot her 

professionals regarded as beyond redemption- and th ey came 

out with a similar conclusion: he too had a set of fixed and 

predictable language patterns that he was using rep eatedly, 

whether consciously aware of it or not, although hi s patterns 

were a little bit different from the kind of patter ns used by 

Perls and Satir. 

 

The findings of their work were published in a seri es of four 

books published between the years of 1975 and 1977:  “The 

Structure of Magic I” and “The Structure of Magic I I” 

(consisting of what they called the “Meta Model”: t he way in 

which Perls and Satir used language and words to cl early 

define and specify a problem) and “Patterns of the Hypnotic 

Techniques of Milton Erickson I” and “Patterns of t he 

Hypnotic Techniques of Milton Erickson II” (consist ing of 

what they called the “Milton Model” or “Reverse Met a Model”, 

because they realized Erickson was using the langua ge in an 

artfully vague way, different from the specific con tents of 

the Meta Model, in order to generate new options of  behavior 

for his clients). 



 xxxix

 

However, it was not until the year of 1976 that, wh ile 

gathered at their workplace in Santa Cruz, they rea lized the 

necessity to coin a term that could be used to desc ribe all 

their findings as a group.  Therefore, they came ou t with the 

idea of naming their newly created science as 

“Neurolinguistic Programming” –a complicated term t hat 

gathers 3 simpler ideas. 

 

First, the term “neuro” refers to the fact that eve ry 

observable behavior derives from the neurological p rocesses 

related to the five senses (sight, hearing, touch, taste and 

smell).  That is to say, the behaviors we externali ze are the 

product, the result, of the information gathered by  the five 

senses, and later interpreted by the brain. 

 

Under that perspective, the human neurology covers,  not only 

the invisible thought processes and the measurable chemical 

and physiological reactions, but also the correlati on of 

both: the way we interpret the information we gathe r (the 

thoughts we have) can affect the tangible chemistry  of our 

brain and bodies, in just the same way that an imba lance of 

the biological components of the body can result in  mood and 

behavior shifts as well.  Both components cannot be  truly and 

profoundly studied if their correlation is not take n into 
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account, for one can be affected by the other, and vice 

versa. 

 

Second, the term “linguistic” refers to the fact th at human 

beings use different ways to encode their experienc e of the 

world, their findings and lessons learned.  For exa mple, a 

person can paint a picture resembling a certain mom ent of his 

life, or create a music piece that reminds him of a  certain 

mood.  However, the tool per excellence that human beings 

share as a way of coding the information they want to 

preserve and share is language. 

 

Indeed, so critical is the importance of this codin g 

mechanism that it can be used to “more effectively”  describe 

and share the experience a person has of any of the  five 

senses.  That is to say, while a person can paint a  picture 

of an epic battle, and a musician can compose a mus ic piece 

that could at some extent recreate the feelings ass ociated to 

that battle, the most effective tool for both descr ibing the 

battle (creating mental images) and the feelings as sociated 

to it, is the use of a cultivated and elegant langu age. 

 

Another advantage of language over the other repres entational 

systems is that, while it’s impossible to translate  the 

contents of one system into the contents of another , language 
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is an effective tool to describe, or at least give some 

insight, on any of the other five representational systems.  

In other words, while it’s impossible to use smells  to 

effectively describe a picture, it’s very possible to use 

language to describe images and smells, as well as sounds, 

textures and tastes.  In fact, that’s exactly what happens 

when we read any good book. 

 

Last, the term “programming” is an analogy that sur ely 

derives from Bandler’s early days as a System Engin eer 

student.  In computer sciences, a program is a set of 

components or inputs that predictably result in a k nown 

outcome when executed in a certain way. 

In the same manner, the brain has certain “inputs” (the 

information gathered by the five senses) that deriv e in 

certain “outcomes” (the observable behaviors of the  people).  

The way in which a person organizes his ideas and s ubjective 

experiences constitutes a sort of mental “program” that will 

always result in the same outcomes, provided the sa me inputs 

are given under equal conditions and run in the sam e way. 

 

Gathering all the previous data, a tentatively more  

understandable definition of NLP was given in 1990 by two of 

the main figures in the field, Joseph O’Connor and John 

Seymour: 
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“NLP deals with the structure of subjective human 
experience: how we organize what we see, hear and 
feel, as well as how we filter the exterior world 
through our senses.  It also explores how that 
external world can be described through language, a nd 
how we react, both intentionally as well as 
unintentionally, in order to produce results” 49. 

 

Another way to look at it is to see NLP as “the sci ence and 

art of personal excellence” 50. 

It is a science because there’s a method and a proc ess for 

both defining and applying the methods used by outs tanding 

subjects to obtain outstanding results in certain a reas. 

It is an art because every good practitioner takes those 

common and fixed techniques and goes one step furth er by 

adding his or her personal style and signature to t hem, and 

that subjective component is something that cannot be 

accurately described in text books –it must be expe rienced. 

I other words, NLP is a process that can be used to  discover 

the patterns used to excel in a given field, as wel l a tool 

for duplicating the effective ways of thinking and 

communicating used by the people who excelled in th ose 

fields. 

 

Given the fact that NLP is indeed a science, it mus t operate 

under the guide of a certain set of rules or princi ples.  

However, since it also deals basically with the sub jective 

                                                 
49 O’Connor & Seymour, “Introducción a la PNL”, p. 30  
50 O’Connor & Seymour, “Introducción a la PNL”, p. 28  



 xliii

human experience (as opposed to other more traditio nal 

sciences who deal with “the objective”), it is only  logical 

to suppose that, for it to function properly, a set  of basic 

guidelines different from the ones used by the othe r sciences 

must be observed. 

 

This is indeed the case, and those rules –commonly known in 

NLP as “Behavioral Frames” or “Basic Presupposition s”- will 

be the object of analysis of the next section. 
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Section B: Behavioral Frames 

First hand it is necessary to define what we mean w hen we use 

the word “frame”. 

For NLP, a frame is the specific context in which a nything (a 

word, an image, a behavior, etc.) is located.  For example, 

if a person hears the word “fire”, the meaning of t he word 

can vary drastically depending on the frame in whic h that 

word is understood.  If the person, on hearing the word 

“fire”, remembers of a barbecue with his family and  friends, 

the meaning of the word is going to be perceived as  a 

positive one.  However, if another person remembers  of a time 

when he burnt himself, or of the time when he witne ssed the 

burning down of a house, the word is going to mean something 

entirely different for that person. 

 

Therefore, when we refer to a “behavioral frame” in  NLP, what 

we’re trying to describe is the way in which an NLP  

practitioner views things or, putting more accurate ly, the 

context in which an NLP practitioner allocates the behaviors 

he sees. 

The reason why this very important part of this sci ence is 

also referred as “basic presuppositions” is because  those 

frames can also be understood as the necessary cond itions 

that must exist for the whole corpus of knowledge o f NLP to 

be true. 
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Yet another way to put it is that “behavioral frame s” or 

“basic presuppositions” are the characteristics or attitudes 

that any NLP practitioner must posses in order to e ffectively 

understand, apply and generate NLP technology. 

Lastly, as O’Connor and Seymour very concisely stat e, a way 

of understanding those behavioral frames is simply by 

thinking of NLP as ”an attitude of mind and a way o f being in 

the world.” 51 

 

With those definitions in mind, it must be said tha t the 

number of behavioral frames in which NLP is based c annot be 

fixedly stated, mainly because of the reason that N LP is 

still a developing science, and as long as new tech nologies 

are outlined and new applications for those technol ogies are 

discovered, new presuppositions will also have to b e taken 

into consideration. 

 

However, no matter how true the previous statement is, it is 

also true that a certain amount of those behavioral  frames 

are common to all the branches and applications of NLP, in a 

very similar way that, no matter how sharp the dist inctions 

between the different branches of Buddhism are, eac h and 

every Buddhist in the world should agree at least w ith some 

                                                 
51 O’Connor & Seymour, “Introducción a la PNL”, p. 22  
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basic and common principles (for example, the “Four  Noble 

Truths”). 

Thus, what we’ll be analyzing in the remaining part  of this 

section are those common behavioral frames that are  relevant 

to the present paper. 

 

Objectives vs. Problems 52 

One of the very first tendencies that Bandler notic ed when he 

started learning Psychology was that the different academics, 

in their efforts to help people, were focusing more  in what 

was going wrong and what problems a person had, rat her than 

in the goal of attaining a person’s well being.  Th e 

underlying principle behind this was, understandabl y, that an 

insight on the nature and origin of the problem cou ld lead to 

a solution of it.  The problem with this approach i s that to 

enquire about the causes, the extents or the respon sible 

subjects of a certain condition, only leaves the su bject 

feeling worse off than at the beginning of the ques tioning, 

and it rarely leads by itself to a description of a  practical 

solution for the problem. 

 

                                                 
52 All the Behavioral Frames described in this sectio n are 
enumerated in Sevilla, “Manual del Curso de Practit ioner en 
Programación Neurolingüística e Hipnosis Clínica”, p. 4; the 
descriptions of each Behavioral Frame come from per sonal class 
notes of the author of the present paper 



 xlvii

NLP, however, sees things differently.  As Bandler says: “I 

did not look for ‘what went wrong’ or the ‘whys’; I  did not 

look for cures; I looked at what worked, no matter how” 53.  

In other words, for NLP it’s not important if somet hing is 

“right” or “wrong” because “right” and “wrong” will  depend 

greatly on the context in which those observations are made, 

as we stated previously on the example using the wo rd “fire”. 

 

If there’s one thing that NLP distinguishes is betw een what 

is “effective” and what is “ineffective” in the pur pose of 

attaining a goal (even if that “something” is to ca use him or 

herself troubles).  So, for example, while traditio nal 

therapy sees a phobia as a problem to be cured, NLP  sees it, 

in one hand, as a very effective way of attaining a  certain 

state of mind (fear), and also as a unique opportun ity to 

study what is known as a “one time learning”: a les son or a 

reaction learnt in the very first and only attempt.  

 

From this perspective, wouldn’t it be great to disc over how 

such mechanism works in order to duplicate this pro cess and 

its result, for example, when teaching how to drive  a car?  

The answer should obviously be an emphatic “yes”. 

                                                 
53 Bandler, “Get the Life You Want”, p. xix 
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Some of the other behavioral frames that we’ll be a nalyzing 

further ahead are developments of this initial 

presupposition. 

 

How? vs. Why? 

NLP focuses more on how something comes to happen r ather than 

why it happens.  The reason for this is that, while  the “why-

focus” tends to find excuses and justifications for  a given 

situation, the “how-focus” will lead to understand the 

structure of a problem. 

 

The disadvantage of the latter approach is that to know the 

underlying principles of a situation does not neces sarily 

produce a desirable change by itself, while the lat ter way of 

viewing things will lead us to gain a valuable insi ght on how 

to reinforce and replicate a state, if it’s a desir able one, 

or to stop “the habit of feeling bad” 54 when there’s no need 

to feel that way. 

 

For example, a person with arachnophobia (a morbid and 

incapacitating fear of spiders) may know that it st arted 

exactly at age 7, 10 months and 8 days because a sp ider 

landed on the person’s face and was left unattended  by his or 

                                                 
54 Bandler, “Get the Life You Want”, p. xxiii 
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her parents for 10 minutes, but all those facts don ’t say a 

thing about how to stop the panic attacks from happ ening. 

 

However, if we know that the fear is the results of  a mental 

process, and if we also discover how that process runs, we 

may do something to interrupt it on time before the  panic 

strikes.  A typical example of such process can be something 

along the lines of: 

The person sees the spider in the outside world => The person 

makes an augmented mental image of it => The person  zooms in 

on an specific details, like the hairy legs => the person 

starts to remember how does it feel to have a spide r’s hairy 

legs over himself => the person hears himself in hi s head, 

screaming from fear => the panic attack starts to t ake place 

and is expressed externally by the person. 

Therefore, if an NLP practitioner manages to teach the person 

how that process works, and therefore how to interr upt that 

process, then the panic attack simply cannot take p lace. 

 

Feedback vs. Failure 

Since NLP deals greatly with the human subjective e xperience, 

it’s not surprising that a “failure” is only regard ed as such 

depending on a person’s way of viewing things.  Tha t is to 

say, a failure can be viewed as either a loose or a n 
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opportunity for improvement depending on the contex t and the 

person’s attitude towards his or her life experienc e. 

 

For example, a duck’s short legs can be viewed as a  nature’s 

failure only if we think all animals should be able  to run as 

fast as a deer with its long legs.  However, the du ck’s legs 

are the greatest success if we regard the capacity of that 

animal for propelling itself over water. 

 

From a more human perspective, the main reason why NLP avoids 

the usage of the term “failure” is the mental state  it 

produces.  When facing a difficult or adverse life situation, 

or any other unwanted result a person obtains, the use of the 

word “failure” puts the person in a dead-end street : that 

person tried something, he or she did not achieved success, 

and therefore his or her efforts have been futile w hich, in 

turn, usually leave the person feeling emptier and worse off 

than at the beginning. 

 

However, if the person sees that unwanted result on ly as an 

opportunity to correct what he or she did wrong, th e panorama 

changes completely: the person is no longer facing a dead end 

street, but rather a whole new world of opportuniti es open 

before his or her eyes.  If all happenings in life are viewed 

as mere results, then any “failure” turns out to be  an 



 li

opportunity to learn something more valuable, an op portunity 

to correct our curse of action, and it allows the p erson to 

keep the initial objective in sight so that he or s he can 

pursue it in even more effective ways. 

 

The only person capable of operating his own mind i s that 

person himself, and is therefore responsible for hi s results 

Together with the previous frame, what this presupp osition 

does is to place the responsibility of a person’s m ood and 

states of mind straight into that person’s lap. 

If no one else in the whole world can get into a pe rson’s 

head and think his thoughts, then the only being re sponsible 

for seeing things as failures, successes or simply results, 

is the person himself. 

 

Law of Requisite Variety 

Derived from a law from cybernetics that states tha t “the 

variable with the most flexibility is the variable that 

controls the system”, what this basic presuppositio n states 

is that the person with the most options available to him or 

herself (in other words, the person with the most f lexible 

way of thinking and acting) is the person that will  have more 

chances of attaining his or her goals. 
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Since this is a law derived from mathematics, the b est way to 

understand it is with an example from mathematics. 

Given the basic function: “A + B + C = X”, the vari ables A, B 

and C don’t vary in the same way.  The variable “A”  can only 

be a number between 1 and 5; the variable “B” can o nly be a 

decimal number between 0 and 1; and the variable “C ” can be 

any number between -10 and 10. 

As we can conclude after making a quick analysis of  that 

function, since the variables “A” and “B” are much more 

limited than the variable “C”, we can say with enou gh 

security that the final result “X” will depend main ly on the 

value of “C”, which can lead to the conclusion that  variable 

“C”, having the widest possible range of variation,  is the 

one that controls the system or equation. 

 

Translating that example to the sphere of human beh avior, 

what NLP states is that, given the fact that any nu mber of 

human beings are after the same goal, the one that is more 

likely to attain it will be the person who’s able t o think 

and act in the greatest variety of ways.  So, if a person’s 

goal is to “attain happiness”, for example, but he can only 

see a divorce as something bad, then that person wi ll be less 

likely to attain his or her goal than a person who,  having 

the same desired outcome in mind, can view the same  divorce 

as something bad, neutral or even good. 
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The meaning of a communication is the response it p rovokes 

Based on one of the basic principles of Social Comm unication, 

what this behavioral frame states, simply put, is t hat the 

words a person says (or the actions that person und ertakes) 

mean what the person intended them to mean only as long as 

they remain within the person’s head (or are not ex pressed 

outwardly, respectively). 

 

This attitude (very properly expressed in English e xpressions 

such as “think outside of the box” or “get out of y our own 

head”) prevents the person, together with the Law o f 

Requisite Variety analyzed previously, from develop ing a 

“mental rigor mortis” in which he or she regards an y opinion, 

attitude or behavior different from his own as wron g or 

mistaken. 

 

Albert Einstein used to say that “smart people lear n from 

their mistakes; wise people learn from other people ’s 

mistakes” and what this presupposition does is exac tly that: 

it allows us to step outside of our own shoes and t o step 

inside another person’s position and experience in order to 

gain a newer and more complete perspective of life.  

 

Every behavior has a positive intention that motiva tes it 
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Simply put, what this basic presupposition states i s the fact 

that any human behavior that we can get in contact with or 

think of, no matter how bizarre, crazy or weird it may seem, 

is the way that a person has to fulfill a good inte ntion he 

has, whether that person is consciously aware of it  or not. 

 

The classic example given in psychology for this be havioral 

frame is eating disorders: an anorexic woman is sta rving 

herself to death because she has the need to feel l oved by 

her close relatives.  In this case, to die of hunge r may be a 

less-than-positive outcome or behavior, but the int ention of 

being noted and loved by that woman’s close relativ es remains 

a positive one nonetheless. 

 

Every behavior is valid in a certain context 

Very related to the previous presupposition analyze d, this 

statement calls the attention on the fact that even  the most 

extreme or otherwise unjustifiable actions (for exa mple, to 

kill a human being) can be valid in certain context s (for 

example, in self defense). 

 

The current observable behavior is the best option available 

Starting from the evolutionist premise that human b ehavior, 

like any other component of human experience and ex istence, 

is designed to adapt itself to the circumstances, a nd taking 
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into account the last two frames analyzed, what NLP  argues is 

that, even when facing a behavior that may seem sel f 

destructive, in reality that was the best option (o r, in some 

cases, the only option) the person had. 

 

For example, in the case of a person with arachnoph obia, the 

panic attack may not seem a very rational or “evolv ed” 

response to a spider, but the truth is that the per son just 

can’t react in any other way.  Or, to give another example, 

any human being have the need to feel loved, but 

unfortunately some of them try to fulfill that need  by 

calling attention on themselves by means of hurting  

themselves in a way or another.  Obviously, if any of those 

people would know of a better way to fulfill their respective 

needs (a less painful, more efficient way, etc.), t hey would 

opt for it. 

 

As it was stated at the beginning of the present ch apter, the 

range of action and application of NLP is very wide , and it’s 

still increasing and developing fast year after yea r.  

Therefore, it is necessary to focus in a more speci fic point 

in order to be able to derive some useful conclusio ns using 

all the information from the first chapter to the e nd of this 

one. 
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Therefore, in the next section the focus will conce ntrate on 

the analysis in one area where NLP can be used -nam ely, 

psychotherapy-, and even more specifically in one t ool widely 

used to help people attain a healthier attitude tow ards life: 

a tool commonly known among the NLP community as “R eframing”. 
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Section C: Reframing 

As it was stated in the previous section, a “frame”  in NLP is 

that specific context which gives sense and meaning  to 

something, whether it is a word, an action, a pictu re or any 

other thing you can think of. 

In other words, from an NLP point of view, seldom – if any- 

events have a fixed meaning, but rather the meaning  of that 

event depends upon the frame in which we perceive o r put it. 

 

Reframing, then, from the NLP perspective, is that tool which 

allows us to change the meaning of something in ord er to 

create more and better options as well as a better attitude 

and way of living for a person. 

 

When a person engages in a certain behavior -for ex ample, 

depression- when facing a certain event –for exampl e, being 

fired from his job-, that’s because the event is se en in a 

certain frame or context –for example, that to get fired is 

bad because there won’t be a paycheck next month. 

However, if a person somehow changes the frame in w hich the 

same event is viewed –for example, that to be fired  is a 

great opportunity to improve his salary as well as his 

working conditions-, the result is that the behavio r is also 

going to be different –for example, he’ll be motiva ted 
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towards finding a better job instead of depressed f or loosing 

the previous one. 

 

The concept was first clearly defined and named in 1979 by 

Bandler and Grinder in his book “Frogs into Princes ”. 

Some of the early definitions given at the time inc luded that 

reframing was “a specific way of contacting the por tion or 

part –for lack of a better word- of the person that  is 

causing a certain behavior to occur, or that is pre venting a 

certain behavior from occurring” 55. 

Another way to look at it is to say that reframing is a tool 

that allows making a distinction between the intent ion of a 

behavior, and the behavior itself, therefore helpin g us to 

recover the idea behind the behavioral frame that “ the 

meaning of our communication is the response we get ”: people 

often don’t realize the difference between what the y intend 

to communicate and what they communicate. 

 

Later, in 1981, another more radical definition was  given, by 

the lines of: “Reframing takes one symptom and turn s it into 

another” 56, along the premise that “when a symptom becomes a 

teacher for you, it becomes an ally, because there is nothing 

in the world that can’t be used in some way” 57. 

                                                 
55 Bandler & Grinder, “Frogs Into Princes”, p. 138 
56 Bandler & Grinder, “Trance-Formations”, p. 142 
57 Bandler & Grinder, “Trance-Formations”, p. 145 
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Finally, in 1982, the book “Reframing” was publishe d, dealing 

with the topic of reframing entirely, and also goin g into 

details and specifications to further clarify the d efinitions 

given before, which is something that will be under taken now. 

First, the two main ways in which reframe can opera te will be 

explained (namely: “Meaning Reframing” and “Context  

Reframing”), and then the definitions given before in this 

section will be further clarified along with some a dditional 

examples and cases. 

 

The main idea behind reframing, as stated before, i s that 

events –actions, behaviors, words, and so on- don’t  have a 

meaning in and on themselves.  That’s a useful 

simplification, but for the sake of clarity some 

specifications and further examples must be given. 

 

When a person takes an event, a stimulus, and acts upon a 

judgment that the person makes of that stimulus, wh at is 

really happening is that the person is making an im plicit 

statement about the way in which that person views that 

stimuli or that event.  In other words, if a person  reacts in 

a positive way every time that person faces X stimu lus, what 

that person is really saying is: “In my way of expe riencing 

the world, X is perceived as something good, and th erefore I 
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react in a positive way”.  The converse is also tru e: if a 

stimulus Y is seen as bad, the person’s response wi ll be a 

negative one. 

 

However, there was a behavioral frame in the previo us section 

that stated that “every behavior has a positive int ention 

that motivates it”, so even when a person externali zes a 

“negative behavior”, product of a negative judgment  that the 

person makes of something, it is to be understood a s a less-

than-positive way of achieving a goal or a motivati on that 

remains positive and well-intentioned nonetheless. 

 

Therefore, one more detailed type of reframing is w hat 

Bandler and Grinder called “Meaning Reframing”: the  type of 

reframing in which the event in the external world doesn’t 

actually change, but the meaning of the event is ch anged to 

something different.  An example given by Bandler a nd Grinder 

will help to further clarify the concept: 

“Leslie-Cameron Bandler was working with a woman wh o 
had a compulsive behavior –she was a clean freak!  
The rest of her family could function pretty well 
with everything the mother did except for her 
attempts to care for the carpet [...] When this 
particular woman looked down at the carpet [...] sh e 
would rush off to get the vacuum cleaner and vacuum  
the carpet immediately [...] three to seven times a  
day [...] At home everybody referred to the mother as 
being a nag, because she nagged them about this, an d 
nagged them about that.  Her nagging centered mainl y 
on the carpet.” 58 

                                                 
58 Bandler & Grinder, “Reframing”, p. 6 
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That’s a case where there’s a clear negative behavi or (the 

compulsive cleaning and nagging of the mother) caus ed by a 

negative evaluation of a stimuli that, for other pe ople, was 

not necessarily bad: the mother regarded a carpet w ith messy 

hair –not even dirty, but only with messy hair- as a 

undeniable proof of her incompetence as a housewife , and 

therefore of her low value as a person, and therefo re she 

acted on it immediately.  The way in which the NLP 

practitioner “meaning-reframed” the woman’s problem  is very 

elegant, to say the least: 

“I want you to close your eyes and see your carpet,  
and see that there’s not a single footprint on it 
anywhere.  It’s clean and fluffy –not a mark anywhe re 
[...] and realize fully that that means you are 
totally alone, and that the people you care for and  
love are nowhere around!” 59 

 

So, in this case, the meaning of the stimuli that g enerated a 

negative response for the mother (messy carpet = ba d person = 

feel bad = compulsive cleaner and nagger) was given  a new 

meaning that allowed everybody in the family to be happier 

(messy carpet = your loved ones are around = feel g ood = no 

compulsive behavior or nagging). 

This is a classic example where it is demonstrated that the 

stimulus for a problem behavior doesn’t really need  to change 

–that’s there’s nothing inherently bad about it. 

                                                 
59 Bandler & Grinder, “Reframing”, p. 6 
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The preceding example is also congruent with the ot her 

behavioral frame that stated that “the only person capable of 

operating his own mind is that person himself, and is 

therefore responsible for his results”.  In the pre vious 

example, the woman already tried to solve her probl em (the 

bad feeling she had every time the carpet was messy  or dirty) 

by getting other people to do things (not walking o n the 

carpet, going into the house through the back door,  etc.), 

but the only time when the problem reached a health ier 

solution was when the woman took care of her own mi nd and 

changed what didn’t worked. 

 

Of course, another possible solution would be to ju st have 

the other members of the family to assume responsib ility of 

their own minds and attitudes and therefore to just  regard 

the mother’s nagging as irrelevant, but that’s not the best 

possible solution because one member of the family would 

still feel unhappy when the carpet would be stained , no 

matter that the other members of the family didn’t care about 

her unhappiness. 

 

However, useful as it may be, the previous case is just one 

possible way to see reframing.  In the next case, w hat 

Bandler and Grinder called “Context Reframing”: a r eframing 
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in which the event in the external world doesn’t ch ange 

either, but it is located in a new context where it  is 

regarded as acceptable. 

 

This type of reframing is based on the behavioral f rame that 

stated that “every behavior is valid in a certain c ontext”, 

and will be further explained, as it was done previ ously, by 

analyzing an example: 

“Virginia was working with a family.  The father wa s 
a banker who was professionally stuffy.  He must ha ve 
had a degree in it.  He wasn’t a bad guy; he was ve ry 
well intentioned.  He took good care of his family 
[...] The daughter acted like her father [...] The 
father’s repeated complaint in the session was that  
the mother hadn’t done a very good job of raising t he 
daughter, because the daughter was so stubborn”. 60 

 

Up to this point, the problem is clearly defined: t he father 

complains that the daughter is stubborn and rebelli ous, but 

refuses to see that he himself is stubborn in a way .  The 

following is the part of the session where the daug hter’s 

behavior was context-reframed, leaving her behavior  

untouched, but placing it in a context where it’s n ot only 

acceptable, but desirable: 

“Now I want you to turn and look at your daughter, 
and to realize beyond a doubt that you’ve taught he r 
how to be stubborn and how to stand up for herself,  
and that that is something priceless.  That gift th at 
you’ve given to her is something that can’t be 
bought, and it’s something that may save her life.  
Imagine how valuable that will be when your daughte r 

                                                 
60 Bandler & Grinder, “Reframing”, p. 8 
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goes out on a date with a man who has bad 
intentions”. 61 

 

What Virginia Satir does is to give the father a ne w context 

in which that stubbornness that the daughter doubtl essly 

learnt from him would not be a bad thing at all, an d would 

even be a good thing.  In this way, one behavior –t o be 

stubborn- is left intact, but changes drastically f rom a 

family problem to a invaluable inheritance from the  father to 

the daughter, just by the means of placing that beh avior in a 

different context. 

 

Now, given those two main ways in which reframing c an 

operate, it is possible to go back to the previous given 

definitions of reframing for further analysis and a  wider 

range of situations where reframing can be applied.  

 

The first obvious additional application for refram ing is in 

personal therapy, given the first definition that r eframing 

is “a specific way of contacting the portion or par t –for 

lack of a better word- of the person that is causin g a 

certain behavior to occur, or that is preventing a certain 

behavior from occurring”. 

 

                                                 
61 Bandler & Grinder, “Reframing”, p. 9 
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In the first two examples given previously in this section, 

reframing was used to solve problematic family situ ations.  

However, a person is, at some extent, like a “famil y” within 

a simple body.  What NLP tries to say by the previo us 

statement is that, whenever a person has two or mor e 

conflicting needs, wants or wishes, the dynamic can  be viewed 

as the person having multiple “parts”, or multiple “personas”  

within himself, and that those parts are not in acc ord, 

therefore causing an uneasy situation for the perso n. 

 

Once the conflicting parts are identified, treatmen t will 

revolt around the idea of finding alternative ways of “making 

everyone happy”; that is to say, according to the b ehavioral 

frame that “the current observable behavior is the best 

option available”, the role of the NLP practitioner  will be 

that of helping the person to find a way to fulfill , in the 

best possible way, the needs the person has as a co mplex 

human being. 

 

Another way to put it is the second definition that  was given 

at the beginning of this section: “Reframing is a t ool that 

allows making a distinction between the intention o f a 

behavior, and the behavior itself”, and that will b e better 

explained by an example: 

“A woman wanted to loose 45 pounds.  She had lost 
this weight in the past, but every time she lost it , 
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she regained it.  She could get it off, but she 
couldn’t keep it off.  We discovered through 
reframing that [...] the part of her that caused he r 
to overeat was doing that in order to protect her 
marriage [...] In the opinion of this part of the 
woman, if she were to loose weight, she would be 
physically attractive to men [...] she would be 
approached and propositioned.  In the opinion of th is 
part she did not have adequate resources to make go od 
decisions for herself in response to those 
propositions”. 62 

 

So, basically, what was presented in the previous e xample can 

be viewed as a situation that can be dealt with via  meaning 

reframing: one subconscious part of the woman wishe s to 

maintain her marriage and does so by overeating.  T he goal of 

the NLP practitioner, then, would be to help the pe rson’s 

subconscious realize that, as good as the intention  may be, 

there may be healthier ways to achieve that same go al, and 

that would definitely not include overeating.  This  is also 

coherent with the behavioral frame that states that  “every 

behavior has a positive intention that motivates it ”. 

 

Finally, the last way to view and understand refram ing stated 

that “reframing takes one symptom and turns it into  another” 

because “when a symptom becomes a teacher for you, it becomes 

an ally, because there is nothing in the world that  can’t be 

used in some way”. 

 

                                                 
62 Bandler & Grinder, “Frogs Into Princes”, p. 138 
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The case study to better clarify this point is too long to be 

quoted, so a brief summary will be given: a woman s uffers 

from feet numbness, which makes it impossible for h er to 

maintain balance, and therefore to walk without hel p.  After 

dealing with the problem via context reframing, the  NLP 

practitioner achieves the goal of changing the numb ness from 

happening all the time, to only happening when the 

subconscious of the person (responsible of the psyc hological 

numbness) was willing to give the woman a very conc ise 

message: to speak out her needs, and to fight for h er right 

to be pleased by her husband.  In other words, the numbness 

was changed from happening always, to happening onl y when she 

was allowing other people “step on her head” and di srespect 

her needs.  In this way, her previous disability be came a 

tool for herself and for her well being. 

 

Finally, one last case example must be given in ord er to deal 

with an extreme case -people with suicidal tendenci es-, which 

will be useful for further analysis in chapter thre e. 

 

According to NLP, suicidal tendencies -just like an y other 

human behavior- is the result of a mental process, and 

therefore, if we manage to discover how that proces s runs 

rather than why the person is thinking about suicid e, then it 

would be possible to stop it from happening. 
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As we stated before, the way to prevent an unwanted  behavior 

from occurring is to “short circuit” the mental pro cess that 

derives in the behavior being exteriorized, and tha t is 

called, in NLP argot, a “patter interrupt”.  Howeve r, there’s 

one interesting detail about suicidal tendencies th at makes 

it a little bit different than the other, less radi cal cases 

that we may encounter in NLP literature. 

 

The concise element that makes this extreme case di fferent 

than the other ones is the way in which the pattern  that 

leads to suicide is interrupted.  In other cases, w hat is 

generally done is that the NLP practitioner, upon h earing the 

client’s complaints and demands, acts as a sort of 

“negotiator” or “facilitator” between the person’s 

conflicting inner parts.  The approach is rather a gentle and 

delicate intervention with the intention of leading  the 

person in a direction different from the direction that’s 

generating the conflict. 

 

For example, if the conflict arises because the per son sees 

the task of writing his taxes declaration as an unp leasant 

thing to do, then the role of the NLP practitioner is to help 

the mind of the individual move away from that feel ing, and 
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towards a different way of viewing the previously c onflicting 

stimuli (to write the taxes declaration). 

 

When dealing with a suicidal case, however, a commo nly 

accepted and practiced method is to just go along t he 

direction of the initial conflict, and not only “go  along 

with it”, but also to make it stronger.  In other w ords, a 

typical pattern interrupt for someone who says “I’m  thinking 

of committing suicide” can easily be something alon g the 

lines of “That’s a wonderful idea!  I agree that it ’s better 

for you to die than to continue living the way you are...” 

 

Of course, after that initial shock, the idea is to  help the 

client to achieve healthier ways of dealing with hi s or her 

everyday problems, but the detail that should be no ted is 

that, in order to deal with a situation that moves the client 

in a certain direction, instead of trying to convin ce the 

person of something different, that same direction is 

reinforced and encouraged.  Studies and follow ups from as 

long as two years have shown that, when reinforced,  such 

measure tend to move the client’s old extreme respo nse in the 

opposite direction.  In other words, it is as if by  adding to 

the problem in an extreme case, the client would 

automatically reverse to a different intent and beh avior. 
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That is also the case with people with any other se ver 

conditions that satisfy the criteria of dissociatio n –which 

is that the person cannot experience both states 

simultaneously (like being drunk and sober at the s ame time).  

Therefore, addictions (anything from alcoholism to heroin 

dependency), dissociated personality disorders (wha t is 

commonly known as “multiple personalities”) or mani c-

depressives, are excellent candidates for a success ful 

treatment via this specific “reinforcing pattern in terrupt” 

method. 

 

Finally, after reviewing some key Daoist principles  in 

Chapter One, and some general key concepts of NLP, as well as 

some more specific details regarding a specific NLP  tool such 

as Reframing in the present chapter, it’s time to m ove on to 

the conclusion of the present paper, where some con clusion 

will be made in order to satisfy the second objecti ve 

presented at the beginning of the paper –namely: to  support 

the thesis that, since both Daoism and the parts of  NLP 

specifically studied in this paper have so many sim ilar 

characteristics, the latter can be a very effective  tool for 

experiencing the objective, describable portion of the 

experience which the Daoist thinkers strive to desc ribe in 

their texts. 
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Chapter 3: Conclusions 

As it was stated at the beginning of the present pa per, the 

second objective of this dissertation is to “suppor t the 

thesis that, since both Daoism and the parts of NLP  

specifically studied in this paper have so many sim ilar 

characteristics, the latter can be a very effective  tool for 

experiencing the objective, describable portion of the 

experience which the Daoist thinkers strive to desc ribe in 

their texts”. 

 

Now, two efficient ways way of achieving such goal are the 

following: in one hand, to analyze and show those e lements of 

both Daoism and NLP where they agree in general; an d, in the 

other hand, to show how those parts support each ot her in the 

specifics by analyzing the impact one tool –namely:  

reframing- can have in human behavior. 

 

Now, beginning the analysis with the concepts studi ed in 

Section A of Chapter 1 of the present paper –concer ning the 

topic of Yin Yang- the first thing that was stated was that 

one detail that makes this philosophy different fro m other 

ones is that, for Daoism, the opposites –Yin and Ya ng- are 

not necessarily opposite, but rather complimentary.   That is 

to say, people cannot regard nigh as less desirable  than day 

just as they shouldn’t regard happiness as more des irable 
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than sadness because they all have their own space and time 

within human experience. 

Now, that’s almost exactly as to say that, if not e ven the 

extremes of a spectrum can be regarded as “better” or 

“worse”, then it is also reasonable to say that any  behavior 

is valid in some context, which is exactly what one  of the 

NLP Behavioral Frames state. 

 

Then, going along the lines of that analysis, Daois m states 

that Yin and Yang may maintain a relationship of 

complementation, but also one of exclusion as well –for one 

cannot exist with the same strength while the other  prevails 

without diminishing.  NLP, at the same time, does n ot 

automatically denigrate the existence of a “bad” op tion, 

because all possible alternatives given a certain s ituation, 

as was stated before, are just part of a greater sc heme: the 

whole human potential.  As Cooper states: 

“It is the same impulse the one that the delinquent  
uses for committing crimes the one that the well-
disposed person uses for helping others: only the 
motivation and the objectives are different.  Love,  
as well as hate, utilizes the same possibilities an d 
capabilities of the human being”. 63 

 

Therefore, giving an specific example, the same ene rgy that 

the person uses for keeping himself depressed is th e same 

energy that the person will utilize for helping him self out 

                                                 
63 Cooper, “Yin y Yang”, p. 21 
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of his depressed state.  That change, however, is n ot 

possible while the person keeps on focusing that en ergy on 

his depression; for the “cure” to happen, the depre ssion-

focused energy must be lowered in order to allow th e 

happiness-energy to ascend. 

 

Now, regarding the cases when an extreme –either Yi n or Yang- 

is converted to its opposite after more of the same  energy is 

added, it was clearly shown that, according to NLP,  that is a 

perfectly valid practice. 

Indeed, recalling one of the last paragraphs of the  previous 

section, the best cases for working with this kind of 

approach are indeed extremely problematic cases, li ke 

suicidal, manic-depressive and multiple personality  people.  

That was clearly explained there, and therefore wou ld not be 

reviewed again. 

 

Now, one of the greatest characteristic of the Daoi st Sage is 

that he profoundly and clearly apprehends life unde r two 

premises that are very problematic, to say the leas t, for 

other average human beings. 

The first one, as stated in Section A of Chapter 1,  is that 

the Daoist Sage has come to the understanding that human 

beings are just another being among the ten thousan d beings –

that is to say, just another element of the whole c reation- 
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and that, therefore, human beings –and himself as o ne of 

those beings- will be affected by the Universal law s (like 

decay and death) just in the same way as any other beings. 

The second way in which a Daoist Sage views life di fferently, 

deriving from the previous one, is the fact that al l beings 

are not only equal, but one and the same.  Therefor e, to harm 

one being is to harm oneself in a way because the S age 

recognized in the other beings those characteristic s that he 

posses himself. 

 

As it has been stated time and again along the pres ent 

dissertation, one of the things that drastically 

differentiate NLP from other schools of therapy is the 

general notion that every behavior is valid in some  context, 

as well as the specific tool of Reframing which, si mply put, 

allows the person to see things from a different pe rspective, 

as exposed in Chapter 2. 

 

Therefore, what NLP in general, and Reframing in sp ecific, 

does is to help people come to the realization of t hose two 

characteristics previously exposed, by the means of  

constantly helping the individual to “see things di fferently” 

and to “place himself inside other people’s shoes”.   That 

way, one a person has become used to “thinking outs ide of the 

box”, and has get some practice in seeing things fr om a 
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different perspective, that person is in a better p osition to 

realize that, in reality, he and any human being ar e just 

parts of a greater whole where all beings are subje ct to the 

rules of that greater scheme, in one hand, and that  therefore 

all beings are, in a way, one and the same, because  you 

cannot injure a part of a system without making the  whole 

complex suffer as well.  It is impossible to damage  one 

kidney without having the whole body suffers in som e way as 

well. 

 

In other words, another way of viewing Reframing is  as a tool 

for achieving that perspective, that point of view where 

cyclic change is viewed as natural, and therefore n aturally 

accepted, as well as a point of view where things l oose their 

intrinsic “good” or “bad” characteristics, and ther efore all 

behaviors are accepted as good in some context. 

 

That previously described perspective, or point of view, 

which is in absolute accord with the Daoist Sage’s attitude, 

is called a “Going Meta” in NLP: to subjectively es calate in 

hierarchical characteristics in order to accept the  totality 

of occurrences as necessary parts of a greater whol e. 

 

Regarding Wu Wei, it may be useful to re-view it in  the 

following way: that Wu Wei is that way of acting wh ich is the 
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result of apprehending things regarding higher prin ciples of 

the universe, for example the Zi Ran or the Yin Yan g.  

Effectively, as stated in Chapter 1, Wu Wei is the way in 

which the Sage acts after he has come to a full und erstanding 

and internalization of things like what is natural to him and 

others, what is his De (Virtue) as well as that of other 

beings, and how do the universal energies of Yin an d Yang 

operate, and the rules that govern them. 

Therefore, it is absolutely congruent to say that a nything 

that would lead to accept and internalize those hig her 

principles or universal laws is, at the same time, helping 

the person to achieve a better “Wu Wei”. 

 

Consequently, it is logical to say that anything th at leads 

the person to achieve “Relative Happiness”, and lat er to 

attain “Absolute Happiness”, would be a “very effec tive tool 

for [helping the person to] experience the objectiv e, 

describable states which the Daoist thinkers strive  to 

describe in their texts”. 

 

So, since “Relative Happiness” was described earlie r as the 

realization that “there’s no real absolute uniformi ty in the 

nature of things, and there’s not real need for suc h 

uniformity”, it is congruent to say that NLP would be a 

useful tool to achieve Relative Happiness because i t helps 
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the person, as was explained previously, to see, un derstand 

and accept the “truth” in which other people live.  Or, 

putting it in another way, reframing is an effectiv e tool for 

helping the person to reach that state in which the  absolute 

heterogeneity of nature can be fully and easily acc epted. 

 

Now, since “Absolute Happiness” was described earli er as the 

kind of happiness that “does not depend on anything  at all”, 

derived from the fact of easily and readily accepti ng the 

change in life as the most natural and unavoidable thing (as 

Zhuang Zi described it as mounting “on the truth of  Heaven 

and Earth, ridden the changes of the six breaths, a nd thus 

wandered through the boundless”), it is congruent t o say that 

NLP is a useful tool to also achieve Absolute Happi ness. 

 

Finally, under no circumstance this dissertation pr etends to 

be an exhaustive one, covering all the therapeutic 

implications of NLP associated with Daoism.  The do or is 

still open for debate concerning many interesting t opics like 

the use of other specific tools like Anchoring or 

Submodalities, which can in and on itself be the to pic for 

two additional complete dissertations.  For now it will 

suffice to say that the two objectives of this thes is have 

been sufficiently covered and proven. 
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