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Namo Tassa Bbagavato Arabato Sammasambuddbassa

Homage to the Exalted One, the Arabant,
the Fully Enlightened One



The Universal Appeal of the Buddha Dhamma :
A Personal Experience

Most Venerable Sangha and Dhamma friends:

Let me first thank the organizers of this conference for
kindly inviting me. I would also like to congratulate the
organizers for choosing Myanmar as the host for the Fourth
World Buddhist Summit that aims at uniting the followers
of the Buddha in order to spread the peaceful message of the
Buddha all over the world. We unite and make a collective
effort not to dominate the world, not to exploit the world,
not to boost the supremacy of one religion over another but
to help in a great conversion of humanity—conversion from
bondage to liberation, from cruelty to compassion, trom
discord to concord, from misery to happiness. This 1s the
Buddha’s way. The Buddha spread the message ot peace and
harmony. Emperor Asoka helped to disseminate it further in
many countries. And today, I am happy to see the World
Buddhist Summit is working in the same direction for the
benefit of many.

Apparently it seems that there are many divisions of the
followers of the Buddha but the differences are superticial.
All these branches follow the same basic principles ot the
Four Noble Truths including the Noble Eighttold Path and
the Paticcasamuppada, the Chain of Conditioned Arising. I
am very happy that this effort 1s getting a new impetus in
this Summit in Myanmar.

Myanmar is my motherland. I was born here. In some
families as in my family it was a tradition to bury the
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umbilical cord in the ground ot the building where one is
born. My umbilical cord is buried here in the soil of
Myanmar. A part of me will always remain with the soil of
Myanmar. It 1s not my motherland just because a part of my
physical being has become one with the soil of Myanmar—it
ts also my spiritual motherland. Myanmar gave me two
births. The second birth 1s more important for me because I
got Dhamma here. As the bird has got two births: one birth
coming out of the mother’s womb, and the second birth
coming out of the shell ot the egg. My mother gave me the
first birth, and Sayagyi U Ba Khin gave me the second
birth—I received Dhamma, broke the shell of ignorance and
a new Goenka came out of it.

This 1s such a powertul Dhamma land that 1t att -acted me to
the Saddhamma in spite of my upbringing, which was totally
opposed to the Buddha’s teaching. Throughout my
childhood and early adulthood, 1t was drilled into me that
one may worship the Buddha but one must stay away from
‘his teaching. I was told that the Buddha’s teaching was
deceptive and leads to hell!

How could I come to Saddhamma in spite of such deep
prejudices? What attracted me to the Buddha Dhamma?

I remember the first time I met my teacher Sayagy: U Ba-
Khin. I had great attachment to my beliets. I had many
misgivings about the teaching of the Buddha. Sayagyi knew
that I was a leader of the local Indian Hindu community. He
asked me, “Do you Hindus have any objection to sila—a life
of morality, to samadhi—mastery over the mind and to
pannd—wisdom to purity the mind?” How could I object!
How could anybody object! He continued, “Well, this 1s
what the Buddha taught. This 1s all I am 1nterested in and
this 1s all that I am going to teach you.” How can anyone

have objection to sila, samadhi and panrias Years later when
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[ started teaching Dhamma to those who came from diverse
religious backgrounds, I used the same way as Sayagyi to
explain Dhamma to them.

Sayagyi’s interpretation of Dhamma was universal and non-
sectartan. He was not interested in converting me to
“Buddhism”. He used to say, “For me, if someone follows

sila, samadhb: and panna, for all practical purposes, he or she
1s a Buddhist”. And it a Buddhist doesn’t practice sila,

samddhi and panna, 1 teel sorry for him or her!

My first Vipassana course introduced me to the teachings of
the Buddha and transtormed 'my life forever. I was pulled
like a magnet to his logical, practical, pragmatic, universal
and non-sectarian teaching. There was nothing objectionable
in it. I had been hearing about and talking about the
eradication of defilements and purification of mind. When 1
started observing sensations, initially, there were moments
of doubt, “How 1s this going to help me?” But very soon I
realised that by observing sensations, I am working at the
root of the problem. I was actually walking towards the goal
of full liberation. Whatever Sayagyi taught me was not
merely to develop devotion or to satisfy the intellect though
both are important. He taught me the way to know the
truth at the experiential level. What convinced me and gave
me here-and-now results was the experience of the truth

through bodily sensations. The Buddha’s teaching 1s akaliko.

[ feel very fortunate that I was born in this land of Dhamma.
| feel very fortunate that I came in contact with Sayagyr U
Ba Khin. Here was a person who had the technique 1n 1ts
pristine purity. Sayagyi was a saintly person who taught with
great compassion without expecting anything in return.

Now the same teaching is attracting people from all over the
world. Vipasssana courses have been held in about 70
countries and people from more than 130 countries have
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e e e —

participated in the courses. Why are people from all over the
world getting attracted to the Buddha Dhamma?

The teaching of the Enlightened One 1s so simple and yet so
deep, so deep. He has explained his teachings in tew words:

Sabbapapassa akaranam,
kusalassa wpasampada;
sacittapariyodapanam,
etam buddhana sasanam.’

Etam buddbina sasanam. This 1s the teaching of all the
Buddhas. Not just -Gotama the Buddha. Everyone who
becomes the Buddha will teach nothing but only these three:
sabbapipassa akaranam—abstain trom all unwholesome
actions, evil actions, sinful actions; kusalassa upasampada—
perform  wholesome actions, pilous actions; and
sacittapartyodapanam—LKkeep on puritying the mind, keep on
purifying the totality of mind. That’s all. So simple and yet
so deep, so profound.

At the surface level it looks so simple. Any religion worth
the name will say: “Abstain from sinful action.” Every
religion will say that. “Perform good actions.” Every religion
will say that. “Purify your mind.” Every religion will say
that. Then what was unique about the Buddha? Let us
understand.

If it was just a question of giving sermons, then the Buddha
stands on the same level like any other religious teacher. But
the Buddha does not merely give sermons. He gives us a
way, a technique, a practice by which one can actualise those
sermons to enable one to live the life of Dhamma.

To live the life of morality is acceptable by one and all at the
intellectual level: “Yes, I must live a life of morality. I accept
it.” Or one accepts 1t at the devotional level because the
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Buddha said so or the founder of this religion or that
religion says so and: “I am from that particular sect, from
that particular religion, from that particular tradition.
Theretore, I must live a life of morality.” One accepts this at
the devotional level. One accepts this at the intellectual
level. “I must pertorm wholesome actions, good actions. I
must purify my mind.”

But 1t 1s so difficult to accept it at the actual level, the
experiential level. The experiential level is missing and if that
1s missing, everything is missing. Someone becomes a
Buddha. He teaches the experiential aspect of Dhamma.

Abstain from sinful actions. How to abstain? Perform good
actions. How to perform good actions? Purity the mind.
How to purity the mind in 1ts totality? This 1s where the
Buddha made a unique contribution to humanity. He
discovered and showed the way to totally purity the mind.

The first part 1s sila: abstain from sintul actions. Some
religious teachers tell people that if they perform sinful
actions, they will go to hell. If they abstain from sintful
actions, they will go to heaven. Yes, 1t 1s true. But there are
many who just laugh at it: “Who cares for the next life.
Where is hell?> Where 1s heaven? If I enjoy this life, it 1s good
for me.”

Then another argument is given. A human being 1s a social
being. One has to live in the society. One has to live with
the members of the family. One has to live with others.
Even a recluse or a monk or a nun remains in contact with
the other members of the society. If one performs any
action, which disturbs the peace and harmony of the society,
how can one have peace and harmony within oneselt? “Yes,”
intellectually one starts understanding, “If I ignite fire all
around me, I will have to suffer the heat of this fire around
me. | will suffer from this heat that I have generated all
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Yet another explanation is given, often to children:

“It someone comes to kill you or someone hits you do you
hke 1t?”

“No, I don’t like it.”
“Then 1t you hit somebody and try to kill somebody, that

person won'’t like 1t, will he?”
“No, that person won’t like it.”

“Then you should not do something which you don’t like
others to do to you!”

“Yes, I should not kill. You are correct.”
Similar arguments are presented for all the moral precepts.

All these five silas are quite acceptable at the logical level, at
the rational level, at the intellectual level. Yet people do not
lead the life of sila. Even those who understand that: “I must
live a life of sila. Sila is so important for me. A life of
morality 1s so good for me, so good tor others.” Yet, one
does not live a moral lite. Why? The Buddha understands 1t
properly. Why? Because one has no control over the mind.
One is not the master of one’s own mind.

An addict of alcohol knows very well, “I should not take
alcohol, alcohol is not good for me.” Yet, when the time
comes, he succumbs. He can’t control himselt. A gambler
knows very well, “I should not gamble, gambling 1s not
good for me.” Yet, when the tume comes, he starts gambling.
One keeps on performing evil deeds while understanding
very well that these are not good for one. This is because
one is not the master of one’s own mind. One has become a
slave of one’s own unwholesome habit patterns.

Therefore the Buddha teaches the second part of Dhamma:
samadhi, mastery over the mind. Again the Buddha’s
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samddp: differs trom that taught by the other teachers. He
teaches samma samadbi.

All night, one has pracused samddhi. One has developed
mastery over the mind. One is living a life of sila and is not
performing any unwholesome action that will disturb the
peace and harmony of other beings. One has developed
samadhi. But 1t there are impurities in the depth of the mind,
anusaya kilesa (sleeping volcanoes of impurities at the
deepest level of the mind), one does not know when one of
these sleeping volcanoes will erupt. One will again get
overpowered by the impurity and will again start living a
wrong lite.

The Bodhisatta Gotama realised this. He pracused all the
eight jhanas, lokiya-jhanas. He realised that even atter
perfecting these jhanas, the impurities at a very deep level of
the mind were sull not eradicated. Unless these deep-rooted
impurities are destroyed, one cannot be a liberated person.

So he worked tor the third part of Dhamma: pasnina, wisdom,
insight, purification of the mind at the deepest level. We
have a vast canvas with the spectrum of the entire Indian
spirituality and we see so many teachers announcing the
same thing: “Come out of craving, come out of aversion.
Don’t indulge in craving and aversion towards sensual
objects.” But when we go deeper in this subject, we tind that
the Buddha’s contribution was unique. No other teacher

could reach the depth that the Buddha reached. The path he
showed takes everyone to that depth.

One can purify the mind at the surface level. One can even
purify the mind at a little deeper level. But the way to purnity
the mind at the deepest level, at the root level, was missing.
The Buddha discovered how to eradicate all the anusaya
kilesas. The roots of impurities have to be taken out. So long
as these sankhiras are there, as explained 1n
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paticcasamuppada, tanhd, updadina and bhava tollow—bbava
after bhava. One keeps on rolling in misery, one keeps on
rolling in misery. One cannot come out of misery. One may
keep on taking births in very high planes, brahmic planes,
ripa-brabmaloka, or aripa-brabhmaloka. Stll, one 1s living in
the field of suffering.

The anusaya kilesas are the seeds of bhava. These sankbaras
give rise to one bhava atter another, one bhava atter another.
One does not come out of misery as long as the anusaya
kilesas are not eradicated.

The Buddha said that Dhamma s paripunnam.
Kevalaparipunnam. Nothing else needs to be added. The
entire Dhamma 1s included in i1t. Nothing 1s missing. In
these three—sila, samadhb: and pasiria—nothing 1s missing.
Dhamma 1s parisuddham—so pure that nothing needs to be
removed. Nothing needs to be taken out and nothing else
needs to be added. It is complete and pure—

kevalaparipunnam parisuddham.

Now we see that Vipassana, this technique ot the Buddha,
has travelled round the world. Intellectuals, scientists,
engineers, doctors, psychiatrists—all have learnt 1t and
experienced it. People from different sects come to these
courses—Hindus, Muslims, Christians, Jains, Jews, Parsis,
Sikhs etc. and, of course, Buddhists. Even people from
communities who have been traditionally opposed to the
Buddha, when they come to Vipassana courses, tind 1t

acceptable.

This is the beauty of the Buddha’s teaching. It 1s so simple,
pragmatic, universal, and acceptable to all. One just practises

[

sila, samadhi and pannia. Enough. It i1s so pure that nothing
nceds to be taken out. Nobody can point out anything
wrong in sila. Nobody can pomnt out anything wrong in

FU R

samadhi. Nobody can point out anything wrong in panna.
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The essence of the Buddha’s teaching—sila, samdadh: and

pannd—is acceptable to all. This is because all religions have
an 1nner core, an 1nner essence that focuses on the
puritication of mind. All religions also have an outer shell
that 1s concerned more with appearances, festivals, rites,
rituals etc. So long as one gives importance to the inner
essence, it doesn’t matter if the outer shell differs from one
religion to another. However, when the outer shell is given
all importance, the inner core is lost and a religion fails to
create peace and harmony. The Buddha’s teaching helps to
live according to the inner essence. It gives benetits here and
now.

[ benetited so much from the practice of Vipassana that I
started reading the words ot the Buddha as per my teacher’s
advice. I had been told from childhood that the Buddha
incorporated good points from our tradition in his teaching
and then added delusion to 1t; and that he had not
discovered anything new. Since I found the Buddha’s
teaching to be very beneficial, I further explored the truth
about these statements. Reading the words of the Buddha
(Tipitaka) gave me so much joy! How wrong my earlier
information turned out to be! It showed me how the
Buddha’s emphasis was on actual experience of the truth.
The Tipitaka is so inspiring. We see such a wondertul
description of the Dbhammakiyi of the Buddha in the
Tipitaka.

When the Buddha taught Dhamma to people, he said: “I
have no interest in making you my disciples. I have no
interest in snatching you away from your old teachers. I
have found the way out of misery. Give 1t a trial.” At onc
ume, while talking to some ascetics who were sceptical
ibout Siddhamma, he exhorted them to give a trial only tor

seven days.
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[f more and more people in the world start calling
themselves Buddhists, how will they benefit? Yes, if they
start practising sila, samddhbi, panisia then yes, they will surely
get the best fruit of the Buddha’s teaching. If one calls
oneself a Buddhist, but does not practise sila, does not
practise samddbi, does not develop pasirid, how will one

benetit from the teaching of the Buddha?

The Buddha had no interest in changing the names of his
disciples. Moggallina remained Moggallina. That is a
brahmin name, the name of a particular brahmin clan.
Kaccana remained Kaccana. Bhiaradvija  remained
Bhiradvaja. Kaccina and Bhiradvija are the names of
brahmin clans.

The Buddha’s teaching is so simple and so profound. But to
actually practise Dhamma, one has to work hard. My
Sayagyi used to say, “It is very easy. And yet, it 1s so
ditticult!”

Listening to discourses or reading scriptures is very good.
Kilena  dbammassavanam  etam  mangalamuttamam’.
Discussing Dhamma 1s wondertul—kalena dhammasakaccha
etam mangalamuttamam.” But if one just keeps on discussing
and debating, and one doesn’t practise Dhamma, then 1t
doesn’t work. One has to start taking actual steps on the
Path. If one doesn’t take steps on the path of Dhamma, one
doesn’t get the fruits of Dhamma.

The Buddha teaches Dhamma, the law of nature, the
universal law of nature, which 1s applicable to one and all.
He teaches in such a simple language and in such a lucid
manner. When we don’t practise it we make a philosophy
out of it and we start fighting: “Your beliet 1s wrong. My
belief is all right. Your belief i1s wrong, my beliet 1s correct.”
What do we gain? Even it my beliet 1s all night, very good,
yet if I don’t practise, then what 1s the use of this belief?
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[ was born in Myanmar. I feel very grateful, and proud also,
that T was born in this Dhamma land. More than eighty
percent of the people here do not believe that there is a soul
inside. They do not believe that there is a creator of this
universe. a God Almighty. Now, tor the last more than
three decades, I hve tn a country and I often travel in
countries, where more than eighty percent of people believe
that there 1s a soul inside. They believe in God Almighty as

the creator of the universe.

There could be thousands ot arguments that there 1s no soul
while others argue that there is indeed a lasting soul.
Similarly, there may be arguments about the existence of
God Almighty. These debates and these arguments don’t
help much.

When one practises Dhamma, one experiences oneselt that
the entire phenomenon is nothing but interaction of mind
and matter. At the apparent level, it looks so solid, so
substanuve, so lasting. This 1s parinatts; it appears to be so.
The Buddha’s teaching 1s a journey trom pasnratei, the
apparent to paramattha, the ulumate truth. One has to go
beyond the apparent to reach the ulumate truth. This 1s
what Vipassana 1s—pannatti thapetvd visesena passati'ti
vipassand'. When one looks within, one starts to realise that
everything in the tield of mind and matter 1s iImpermanent
anicca. Everything keeps changing.

Whatever keeps changing cannot be a source of lastng
happiness. One realises that whatever happiness one
experiences, sooner or later, turns into unhappiness.
Unhappiness 1s inherent in transient happiness. As one
continues on the path one realises that sutfering 1s inherent
in every experience in the field ot mind and matter: yam
kirici vedayitam tam dukkhasmim '

As one obscrves the phenomenon objectively, the way the
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Buddha taught one will tind that there is no solidity. One S
own investigation of the mind-matter phenomenon leads to
the discovery that everything 1s mere vibration. Sabbo
pajjalito loko, sabbo loko pakampito’. The entire universe is
nothing but combustion and vibration. There 1s no lasting
substance in it. One has no control over it. There is nothing
that one can point out as “I” or “mine” or “my soul”

The exPerience of anicca at the experiential level changes

sannd to anicca-sannid, which naturally leads to anatta. This
leads to the experience of nibbana.

et e —

Aniccasaniritno  hi, anattasannia  santhati, anattasanni
asmimanasamugghdtam  papunati  dittheva  dbamme
nibbanan’ti.’

This has to be experienced. One may keep on saying: “There
is no soul,” and it one 1s tull of ego, the Buddha’s teaching
doesn’t help. One’s ego 1s so strong. If one doesn’t
experience anattda and one makes a philosophy out of it, 1t

won’t help. But when one experiences oneself, one 1is
liberated. That 1s anatta.

Pan7ia takes one to the stage where the ego naturally gets
dissolved by experiential understanding. It is neither an
intellectual game nor an emotional or devotional game. It 1s
not a blind beliet; it 1s not a dogma; 1t 1s not a cult; 1t 1s not a
philosophy. It is a truth that can be realised by one and all: a
Christian or a Muslim or a Hindu or a Jain; a Myanmar or a
Thai, an Indian or a Pakistani or an American or a Russian
or a Chinese. It makes no difference. The law of nature is
universal—it 1s applicable to everyone.

This was the discovery made by the Buddha. Some accepted
it in the past and some didn’t. The Buddha shows the path.
He doesn’t want you to accept blindly. He gives you a way
to find out the truth for yourselt.
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Galileo discovered that the earth is round. He also
discovered that the earth is rotating on i1ts own axis. Some
believed 1t; some didn’t believe it. Later on, all people
accepted this as the truth. The earth was round even before
Galileo. The earth was round at the time of Galileo. The
earth remains round after Galileo. Newton found out that
there is a law of gravity. He announced it. The law of gravity
was there even before Newton, at the time of Newton, and
will remain after Newton.

Similarly, the law of paticcasamuppida was there—even
before the Buddha, at the time of the Buddha, and will

remain after the Buddha. This is the law of nature.

Whether there 1s a Buddha or no Buddha, Dbamma
niyamatd remains eternal. The Buddha said:

Uppada va tathagatanam anuppada va tathagatanam, thitava
sd dhatu dhammatthitatd dbammantyamata idappaccayata.’

Due to avijd, ignorance, one does not know what 1s
happening within the framework of nama-ripa, mind and
matter. Every moment there 1s some sensation or the other,
throughout the body. Wherever there 1s life, there 1s a
sensation. All these six sense organs come in contact with
their respective objects; there 1s a vedana, phassa-paccaya
vedana. If one does not have the ability to feel the vedana,
how can one understand vedana-paccaya tanba.

That was there even before the Buddha. Vedana-paccaya

tanhd was there before the Buddha. This law was there. This

was at the time of the Buddha. This will also remain after the

Buddha. That is why the law, the Dhamma, is eternal. Esa

dbammo sanantano. It 1s sanantano, eternal. The Buddha or
_no Buddha, 1t 1s there.

The Buddha discovers it and makes use of 1t for his own
liberation, and with all compassion, distributes it to others.
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“Look, this 1s how you are miserable. Vedana-paccaya tanba,
vedand-paccayd tanha. Look, I will give you a way by which
you come out of 1t. Now vedana is there, but no more tanha.
Every time you experience vedand, pa7ni must arise. Oh
anicca, anicca, anaissa, anaissa. 1 his vedana or that vedana, it

- 3

1S anicca, anaissa.

Again, it 1t becomes a philosophy that every wedana is
anicca—one doesn’t gain anything, it 1s merely one’s belief.
But if one experiences: “Look, a vedand has arisen. Sooner
or later, 1t passes away. However unpleasant a sensation may
be, however unpleasant a vedana may be, 1t 1s bound to pass
away. However pleasant a vedand may be 1t 1s bound to pass
away. Udaya-vaya, ndaya-vaya.”

One has to remain aware of this arising and passing away—
Samudaya-dhammanupassi viharati, vaya-dhammanupassi
viharati. Apparently, it seems that vedana stays for some
time but sooner or later 1t passes away. However, a
meditator realises with his or her own experience that every
moment it arises and passes away without any gap. As i1t
arises so 1t passes away with so much rapidity...

_ - . 10
samudayavaya-dbammanupassi viharati.

The vedana 1s there all the time. It arises and passes away, it
arises and passes away. One keeps on reacting to 1it. If 1t 1s
pleasant, one reacts with lobba. It it 1s unpleasant, one reacts
with dosa. This 1s what one 1s doing for the whole life and
creating more and more misery for oneself. One keeps on
multiplying one’s misery. Look, there 1s a way to come out
of misery. Vedana-nirodha tanha-nirodho. Tanhd-nirodha,
updadina nirodhi’. One reaches the stage where one

transcends the field of mind and matter.

The Buddha did not merely ¢ive sermons. Mere sermons
would have made him just one "mong so many philosophers

i the world. He experienced the ulumate truth himselt to
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become the Buddha and taught others to experience it.

The Buddha’s teaching fascinated me, because of its practical
aspect. It it were only an intellectual exercise, I doubt that I
would have gone on the path of the Buddha. I would have
said: “Very good, very good. Our Gita also says so. Our
Upanishada also says so. This 1s wonderful. Very good.” |
would not have walked on 1t.

[ was convinced because [ was given the way: “Look, this is
how you can come out of lobha. This 1s how you can come
out of dosa.”

[ feel very fortunate that I was born in this wonderful land,
the land of Dhamma. [ am very fortunate to be born in a
country where the teaching of the Buddha is preserved in 1ts
pristine purity. Vipassana—the way it should be practised—
1s maintained here.

[ teel very tortunate that I came in contact with a saintly
person who taught so compassionately without expecting
anything in return.

Myanmar has a special place in the life of the Buddha. Atter
his enlightenment, after enjoying the bliss of enlightenment
for seven weeks, the first meal he took was Myanmar rice
and honey offered to him by two businessmen from
Myanmar, Tapassu and Bhallika. They became the first lay
devotees by taking refuge in the Buddha and the Dhamma
(dvevacika updsakas). This was the first and only dvisarana
gamana (refuge in the Buddha and Dhamma). The Buddha
plucked out a few strands of his hair and gave this ripa-
dhatu (kesa-dhatu) to the two Myanmar businessmen. The
dhatu given in his own lifetime, personally gifted by him and
that too the only time he ever gave such a gift in his lifetime
is very special indeed. This Buddba dhatu that was gifted in
his very lifetime came to Myanmar—and the Shwedagon 1s
such a glorious tribute to that fact. Myanmar preserved
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more than just the kesa-dhatu ot the Buddha. Through the
millennia, 1t preserved the Saddbhamma—pariyatti as well as
patipatti—especially the practice of Vipassana.

Now Vipassana is spreading round the world. Whether one
is from Myanmar, from India, from another Theravadin
country, from a Mahayana country or from any other part
of the world; the most important thing 1s to take actual
steps on the path ot Dhamma.

May all of you get the opportunity to taste pure Dhamma at
the experiential level. May all of you come out of your
misery. May all of you enjoy real peace, real harmony, real
happiness, real happiness.

Bhavatu Sabba Margalam—May all beings be happy!

Notes
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Right Samadhi : Anapana Sati

Most Venerable Sangha and Dhamma friends:

In the last lecture, we discussed some basics about the
Buddha’s teaching, its appeal to and its acceptance by
humanity at large.

When we see the entire spiritual background of those days
ot India, it becomes very clear that some aspects of
Dhamma were known before the Buddha’s enlightenment.

Sila was not something new that the Buddha gave to the
world. There were teachers who were teaching and
practising sila even betore the Buddha, at the uume of the
Buddha, and after the Buddha. The Buddha elaborated on
the practice of sila and the wisdom behind the practice of

sila.

The Buddha taught a method to find out for oneselt at the
experiential level why one should practise sila: Whenever
one breaks any precept, one cannot do so without first
generating some negativity or the other in one’s mind. One
also realizes by proper practice that the behaviour pattern of
generating negativities, say anger, hatred, ill will, animosity
etc. actually harms oneself since one is the first victim of
one’s negativities.

These words become clear at the experiential level—pubbe
hanatt attanam, paccha banati so pare. One first kills one’s
own peace and harmony before killing that of anyone else.
When one develops experiential wisdom, pasnria, one starts
realising that to break any of the five precepts, one must
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tirst generate some negativity in the mind. Whenever one
generates any negativity, one becomes miserable. One
realises this truth at the level of body sensations. If one
observes one’s negativities at the level ot body sensations
equanimously, one easily comes out of the unwholesome
behaviour pattern of the mind at the root level and starts
living a life of sila, which is good for oneselt and good tor
others. Thus, the entire path taught by the Buddha is on the
basis ot pa#nia. Sila ads pa#na and paﬁﬁd’ aids sila. The
Buddha said that just as one washes one’s hands by rubbing

one with the other, likewise sila and pasisia purity each
other.

There were so many different kinds ot samadh: practices at
the time of the Buddha. Even before the Buddha, there were
people practising samadhi. The Bodhisatta, the ascetic prince
Siddhattha, went to Acariya Alira Kilima and Acariya
Uddaka Riamaputta to learn the seven jhanas and the eighth
jhana respectively. This means that jhanas were being
practised and taught at that ume. Samdadhi did not orlgmate
with the Buddha. But the Buddha turned the ex1stmg
practices of samadhi into samma-samadhi. What was just a
lokiya-samadhi, he turned into lokuttara-samadhi—samadh:
that leads one towards the goal ot liberation. This was the
contribution of the Buddha.

Some aspects of pansid at the mere intellectual level were
known to some people of India in those days. These were
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only suta-maya pansna or cintda-mayd panria. The Buddha’s

new contribution was bbhdvanda-maya paninia.

In the Tipitaka, there are instances where we find the
Buddha questioning a person: “What do you believe? Is this
body and mind anicca or nicca?”

The other person says: “Sir, 1t 1s anicca.”

“Whatever is changing, is it sukba or dukkha?”
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“Sir, 1t 1s dukkba.”

“Whatever 1s anicca, 1s dukkha, can you call it—This is ‘I’;
this 1s ‘me’ or this is ‘my soul’?”

He says: “No sir.”

The Buddha often asks, “Kim mannasi—What do you
believe?”

And he says: “Yes sir. [ believe that this is anicca, this is

dukkba, this 1s anatta.”

Then the Buddha says: “Well, now passa, jana—see,
experience. Passa—do Vipassana, observe it. And jana—
understand 1t.”

The Buddha gave the Satipatthana so that we can see (passa)
and experience (jana). This was the gift of the Buddha to
humanity—simple and clear instructions about how to walk
on the path that leads to complete liberation.

A significant school in India and around the world believes
in mere devotion—They are devoted to and pray to this
deva or that deva, this brabma or that brabma or to
Almighty God. All prayers, patthana, are full of craving,
That is not the Buddha’s teaching. The Buddha says:
“Nobody can liberate you. I cannot liberate you; I can only
show yeu the path to liberation—you have to work out your
own liberation.” Tumbebi kiccam atappam akkbataro
tathagatd.' A tathigata will only show the path.

If one generates negativity in the mind, one has to suffer.
This is the law of nature. It is not the Buddha who punishes
you! One has to suffer because the law of nature is such that
if one generates lobba, dosa or moha, one becomes miserable.
That is the dbamma-niyamata—the law of nature.

[f one comes out of lobba, dos.a and moha, onc comes out of
misery. When one’s mind is {ree from negativity, then the
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four brabmaviharas (metta, karuna, mudita, upekkha)
naturally spring from within. When one’s mind dwells in
these brabhmavibaras, nature starts rewarding one. One feels
so peaceful, so happy. This is the law of nature.

The Eightfold Noble Path that the Buddha gave to liberate

us tfrom all sutfering can be divided into three parts: sila,
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samadpi and pariria.

One should observe sila. To do so, one should have control
over one’s mind. For that, one must practice samadh:. In the

Noble Eighttold Path, the Buddha included only samma
samddhbi, which is an integral part ot the path of liberation.

There were many types of samadbis prevailing then. There
were many objects with the help of which one could
concentrate the mind. The Buddha also gave tforty such
objects of concentration. But the Buddha mostly taught
Anapana Sati (andpanassati)—observation of the respiration,
as it 1s. He did not discuss any other object in as much detail
and as many times as he discussed Anapana. When the
ascetic prince Siddhattha tound out that all the other
samadhis as well as the most severe austerities didn’t
eradicate all suttering, he discovered the middle path. He
remembered that as a child, he had once practised awareness
of respiration under a tree while his friends, relatives and
attendants were engrossed in festivities. It had brought him
much peace and joy. Now after leaving aside the two
extremes, he embarked on the journey to liberation by
starting with the awareness ot natural respiration. Thus,
Anapana has a very special place in samddhi taught by the

Buddha.

[ learned Anapana Sati from my teacher, Sayagy: U Ba Khin.
Since I learned this particular method trom my teacher (and
also the reasons behind 1t), I am going to elaborate on' 1t
here. In doing so, I don’t want to hurt anyone’s feelings. I
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would like to apologize here if while giving the explanation

ot this method that I learned from Sayagyi, I inadvertently
appear critical of any other technique. All I can say is that I
have respect tor all the great traditions of the Buddha’s
teaching, which are like branches that get their sap from the
same stem and roots of the Eightfold Noble Path, the Four
Noble Truths and Paticcasamuppada etc. More and more,
the world is looking to the Buddha's teaching for solutions
to the problems that aftlict humanity. This has increased the
responsibility of the different traditions ot the Buddha’s
followers. We should ignore the minor ditferences and tocus
on the fundamental teachings that are common to all the
traditions.

Respiration is a bridge between the conscious and the
unconscious and between voluntary and involuntary
processes. One can say that it is a bridge between mind and
matter. Anapana Sati requires us to remain aware of the
breath on the area below the nostrils and above the upper
lip. It 1s one-pointed concentration at the middle of the
upper lip—uttarotthassa vemajjhappadeso.”

In the tradition in which I was born and brought up,
observation of respiration was sometimes taught but always
along with some verbalization or some visualization. It 1s
likely that the awareness of respiration was borrowed from
the Buddha’s teaching and then the practice became
corrupted. In my childhood and early adulthood, I mostly

heard about just verbalization or visualization.

But my teacher taught me to observe the breath as it 15—
yathd-bhita, with no verbalization, no visualization, no
imagination. Observation of the breath as 1t 1s; as 1t comes
in, as it goes out. He told me that Anapana Sati1 was not a
breathing exercise. It was different from prandyama where
we control the breath. My teacher emphasized natural

12169



22 World Buddbist Summat, 2004

L]

respiration as the object of concentration—breath, mere
breath, bare breath, nothing but breath, breath as 1t 1s; as 1t
naturally comes in, as 1t naturally goes out.

This was something new that the Buddha taught: yatha-
bhita—as 1t i1s. The entire teaching ot the Buddha is yatha-
bhiita—the teaching ot the truth. There 1s nothing created or
artificial—yatha-kata; nothing 1maginary—yatha-kappita,
nothing speculative—yatha-cintita. It 1s the teaching of the
truth or reality as it is—from the beginning, from gross
truths such as awareness of natural respiration to the
ultimate truth ot nibbina. From the apparent gross truth,
paninatti, to the ultimate truth, paramattha-sacca.

Idha, bhikkbave, bhikkhu arariviagato va rukkbhamiilagato va
sunndagaragato va nisidati pallankam abbujitva uyjum kiyam
panidhdya parimukbam satim upatthapetvd. So satova assasati,
satova passasati. Digham va assasanto digham assasami’ti
pajandti, digham vd passasanto digham passasami’ti pajanati.
Rassam va assasanto rassam assasam?t 'ti pajanati, rassam va
passasanto rassam passasami’ti pajanata.
Sabbakayapatisamvedi assasissami’ti... passasissami’ti sikkbati.

Passambbavam kavasankhdaram assasissami’ti... passasissami’ti
yar Y .

stkkbati.

...Samudayadbhammanupassi va kayasmim vibharati,
vayadhammanupassi va kayasmim vibarati,

- T ; ; : 3
samudayavayadhammanupassi va kayasmim vibarati.

[f the breath 1s deep, it is deep. If 1t 1s shallow, 1t is shallow.
Don’t interfere with the natural breath. Just observe it. Do
nothing. It 1s mere observation, bare observation. One does
nothing. An example i1s often given to explain this
observation of respiration. It 1s like a person sitting on the
bank of a river and looking at the tlow of the river without
interfering with it in any way. In Indian languages today, 1t
s called tatastha; literally, sitting on the bank of the river.
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[f one uses verbalization, some word or the name of one’s
deity, or it one wuses visualization, one’s mind gets
concentrated relauvely easily. If one observes only
respiration, it takes a little longer.

Verbalization may be ditterent in different sects. A Hindu
may say, “Rama, Rama, Rama”. A Mushm may say: “Allab,
Allab, Allab”. A Christian may say: “Jesus, [esus, Jesus”. It
won’t be a universal object of concentration. Dhamma 1s
universal. Breath 1s neither Hindu nor Muslim nor Christian
nor Jain. Breath is breath. Thus, Anapana becomes universal.

One can use words that are not sectarian. But my teacher
said “No”. It one keeps on repeating any word, 1t soon
becomes a mantra. This becomes a great hindrance 1n
reaching the next step of Vipassana because one’s attention
will be on the words that one recites. One’s awareness of the
respiration will become weaker and weaker. One will be
more concerned about the words that one recites, and
Anapana Sat1 will be lost.

Sayagy:r U Ba Khin instructed me to observe just breath,
bare breath, nothing but breath. If it 1s deep, it is decp. It 1t
1s shallow, 1t is shallow. Just observe. Do nothing,.

The Buddha wanted us to observe the breath as 1t is—yatha-
bhita. It one starts controlling one’s respiration, one’s
attention will be diverted to controlling the respiration.
One’s attention will not be with the reality as it 1s, but with
something that one has created. Therefore the Buddha
emphasized that the object must be natural breath—as 1t
comes in naturally, as it goes out naturally. $o sato va
assasati, so sato va passasati.’

If breath is going through the right nostril, then observe
that it is going through the right nostril. If 1t 1s going
through the left nostril, then observe that it is going
through the left nostril. When it passes through both the
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nostrils, then observe the flow through both the nostrils.
Don’t try to interfere with the natural flow of the breath.
Then you are working according to the instructions of the
Enlightened One. You have to keep in mind that your aim 1s
to feel the natural breath. However soft it is, however subtle
it is, you must be able to feel it. That is the aim.

For the Buddha, the purpose of practising awareness ot the
natural breath was to reach the next step of feeling
sensations. When you practise Vipassana, natural breath 1s
important—yatha-bhiita.

The instruction given by the Enlightened One 1s very clear.
In the Patisambhidamagga, he says that you must be aware
ot :

1. the incoming breath,

2. the outgoing breath, and

3. mukba—the area above the mouth.

He calls it mukbanimitte.’

A carpenter using a saw to cut the wood 1s an apt simile. To
start with, he may look at the entire length of the saw but
then as he saws the wood, he concentrates on the area where
the saw is touching the wood even though the whole saw
moves. Similarly, one is aware of the incoming and outgoing
breath and then one concentrates on the area where the
breath is touching (the entrance of nostrils or the area below
the nostrils and above the upper lip).

It is clearly explained in the Patisambhidamagga and in the
Vibbariga what is mukbanimitte: 1t means the portion in
front of the nose at the entrance of the nostrils—ndsikagge.
Then it is said, wuttara-otthassa-majhimappadeso. Uttara
means above; ottha is lip; and majjimappadeso 1s the middle
poriion. In the Satipatthina sutta, the Buddha says
parimukbam satim upatthapetvd. Sati means awareness;
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parimukham means the area above the lips. One has to
establish one’s awareness here.

Nimittam assasapassdasd, anarammanamekacittassa.

Janato ca tayo dhamme, bhavana upalabbhatiti... ... Bhikkhu
ndstkagge va mukhbanimitte va satim upatthapetva nisinno
hott, na dgate vd gate va assdsapassdse manasikaroti, na dgatd
vd gatd va assasapassdsa aviditda honti.”

Ayam sati upatthita hoti supatthita ndsikagge va mukhanimitte

-3

vd. Tena vuccati “parimukbam satim wpatthapetva™ti.’

As one practices, one understands why this small area i1s
chosen. The incoming breath and the outgoing breath must
pass over this area. The incoming and. outgoing breath
touches the area at the entrance of the nostrils and above the
upper lip. That 1s why the Buddha wanted you to keep your
attention here. For those with long noses, the breath is
likely to touch the entrance of the nostrils near the outer
and lower borders. For those with short noses, 1t usually
touches the area above the upper lip. So he chose an area
that works for everyone—ndstkagge,
uttaraotthassamajjhimappadeso.

The Buddha does not want you to imagine that the breath 1s
coming in or that the breath is going out. You must actually
feel it. When you pay attention, you can feel the touch of
the breath somewhere in this area.

For a very new student, we say even if you feel the breath
inside the nostrils, 1t 1s all right. However, ultimately you
have to be able to work in this smaller area. Why? Because
for samddhi, concentration of mind, cittassa ekaggata, 1s
fundamental. It becomes very clear, as you kecp on
progressing on the path given by the Buddha, that the area
of concentration must be as small as possible.

[t also L'ecomes clear that the object of concentration must
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be subtle. That is why when the mind 1s wandering too
much, you are allowed to take a few hard breaths, but then
as soon as possible, within a few minutes, you must come
back to natural breath. As your mind gets concentrated, the
breath will become softer and softer, subtler and subtler,
shorter and shorter. You won’t have to make any ettort. It
happens naturally.

Sometimes, the breath becomes so short that i+ seems as it
immediately after it comes out, it makes a U-turn and goes
back inside. It becomes very tine, like a thin thread.

When the area 1s small, the object of concentration 1s very
subtle and one continues to be aware without interruption,
one’s mind becomes very sharp.

When one’s mind is sharp and one is aware of this area,
one’s mind becomes so sensitive that one soon starts feeling
sensations in this area. The purpose of samadhbi, the purpose
of Anapana, i1s to take the next step of Vipassana. The
Buddha taught us in a very systematic manner. Start on a
small area with the natural breath. The breath will become
subtler and subtler. The mind will become sharper and
sharper. Then, one will start teeling sensations. Everywhere
around the world, we see that people who come to retreats
start feeling sensations in this area on the second day or

third day.

[f the aim is to purity the mind by eradicating all impuriues,
one has to investigate the mind-matter phenomenon, ndma-
ripa. Breath 1s one reality pertaining to the nama-rapa. One
starts with a gross reality and moves to the subtler realities.
Later, with sensations also, one moves trom gross to subtle.
The teaching of the Buddha takes one from olariko to
sukhuma—Iirom gross to subtle, from gross to subtle to the
subtlest reality pertaining to mind and matter and then the
reality beyond mind and matter.
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When one works with breath, one is with the reality
pertaining to ndma and ripa. Breath s related to both nama
and rapa. Inttally, 1t looks as if it is related only to ripa; that
it 1s a mere physical function. Yes, that is true but it is a
partial truth. As one starts practising, it becomes clear that
the breath 1s not merely a physical function; it is intimately
connected to the mind.

When one starts observing the respiration, one observes just
two or three breaths and the mind wanders away. Again, onc
brings it back. Two, three breaths—the mind wanders away.
This happens with the majority of the people to start with.
As the mind starts getting concentrated a little, the breath
becomes shorter and shorter, tiner and finer. This 1s the law
ot nature. As the mind gets more and more concentrated,
the breath naturally becomes subtler and subtler.

The breath becomes subtler, mind starts getung
concentrated to some extent, and again, suddenly the mind
wanders away! The mind starts thinking of some past
incident or starts speculating about some future event.
When one realises this, one feels frustrated. Then one is told
not to get- upset with oneself. One 1s asked to remain
patient.

Sometimes, angry thoughts come in the mind: “He insulted
me. She hurt me.” As soon as one gencrates anger, you
notice that your breath i1s no longer normal. It has become
hard; it has become fast. It has lost its normal nature. When
the anger passes away, the breath again becomes normal.
One notices similar phenomena with passion, fear and other
defilements of mind.

Thus. one starts to understand the entire phenomenon ot
mind and matter: how it is happening; how mind and matter
are interrelated; how mind starts influencing the matter and
how the matter starts influencing the mind. All this has to
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be understood at the experiential level. One starts feeling
some sensation or the other in this area where one observes
breath. Then one is taught to observe the sensation without
reacting to it.

[t there is itching, a meditator 1s taught to observe it; not to
scratch 1t. Just observe how long it lasts. It may become
stronger and stronger for some time but sooner or later 1t
passes away. It doesn’t stay forever. It arises to pass away. It
is the same with any other sensation such as heat or cold or
vibration etc. One is asked to just observe, do nothing. One
has started to change the habit pattern of the miad of
constantly reacting.

Thus, one starts the work of pasi7id during Anapana Sati
itself. Wherever there is life, which means wherever nama
and r#pa are present, sensation has to be present. This 1s the
law of nature. When the nama (citta) 1s dissociated from the
body, the body 1s dead. So wherever there 1s nama, there 1s
lite. Phassa-paccayd vedana—whenever any sense object
comes in contact with the respective sense organ, there 1s
sensation.

If one understands that the aim is not mere concentration of
mind but total eradication of all defilements to attain the
ultimate happiness ot nibbana, one also understands the
importance of Anapana Sati as the practice ot right samadb:.

One has to come to pa#ina, to Vipassana, to awareness of
sensations for total liberation. To tollow the path that takes
us to the final goal that was attained by the Buddha, we
must work as he wanted us to work. It 1s important to train
our mind to feel natural sensations, ftirst on this area below
the nostrils above the upper lip and then on the rest of the
body. This 1s where Anapana Sau plays such an important
role. It is such a simple and scienufic way to feel the
sensation. In a Vipassana course, you start feeling it within
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three days. Observing sensations within sensations, one
pays proper attention to incoming breath and outgoing

breath.

Vedanasu wvedanannatarabam, bhikkbave, evam vadami
yadidam—assdsapassasanam sadbhukam manastkaram.
Tasmatiha, bhikkhave, vedandasu wvedananupassi tasmim
samaye bhikkbu vibarati atapi sampajano satima vineyya loke
abbijjhadomanassam.”’

The Buddha gives systematic and graded teaching. He never
lost sight of the ultimate goal while teaching Anapana Sau.
He says,

Naham, bhikkbave, mutthassatissa asampajanassa
S ; _ . 9
anapanassatim vadami.

He doesn’t regard Anapana Sati as complete unless 1t 1s
accompanied by sampajanria. And he describes sampajariria
as follows:

Katharica, bhikkbave, bhikkbu sampajano hoti¢ Idba,
bhikkhave, bhikkhuno widita wvedana wppajjanti, vidita
upatthabanti, vidita abbbattham gacchanti... ...Evam kbho,
bhikkhave, bhikkhu sampajano hoti. Sato, bhikkhave, bhikkhu

vihareyya sampajano. Ayam vo amhdakam anusdasani’ti.

When a monk knows sensations arising in him, knows their
persisting, and knows their passing; he knows perceptions
arising in him, knows their persisting, and knows their
passing; he knows each initial application of the mind on an
object arising tn him, knows its persisting, and knows its

passing. This is what is called sampajarnizia by the Buddha.

(Sampajasina will be discussed in the next lecture because
the practice ot Vipassana is sampajarinia.)

Thus, Anapana Sati, if practised properly, takes one to the
next step of the Noble Eightfold Path—the practice of

parind. We will discuss the details of the practice ot parnng,
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that is, vipassana bhavand in the next lecture.

May those who don’t have faith give a trial to Anapana Sati,
the ingenious timeless discovery ot the Buddha that has the
potential to bring peace to one and all! May those who have
faith in the Buddha’s teaching take steps on the practical
path of Dhamma and may those who are already walking on
the path make further progress with ardent ettort!

Bbhavatu Sabba Marngalam—May all beings be happy!

Notes

Khuddaka Nikiaya, Dhammapada, Maggavagga
Vibbarga Atthakatha, [hanavibbhanga
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Wisdom in Practice : Vipassana Bhavana

Most Venerable Sangha and Dhamma friends:

In this lecture, we will discuss the most important aspect of

the Buddha’s teaching: pasnirna, the experiential wisdom. The
teaching ot the Buddha is fruitful only when one practises it.

When the Buddha gave his first discourse at Isipatana
Migadaya to his five tellow ascetics, he said that these four
truths are real noble truths only when one experiences each
truth in three ways—tiparivattam dvadasakaram.

What 1s dukkba according to the Buddha?

“Yam kirici vedayitam, tam dukkbasmin ’tz'."\l(’/hatcvcr you
experience within the framework of the body 1s all dukkha.

When one transcends the entire field of mind and matter
and experiences nibbana, which 1s beyond mind and
matter—where nothing arises, nothing passes away; nothing
dies because nothing arises—it can be said that one has
understood the entire tield of dukkha because one has now

reached beyond the field of dukkba.

One’s own personal experience 1s very 1mportant.
Somebody may say that cake 1s very sweet. One may accept
this just because someone has said so. One may go a step
further and reason, “It is sweet because there 1s sugar in 1t.”
But one gets the benefit of its taste only when one actually
puts it in one’s mouth. The taste of the pudding lies n
eating it.

It is the same with the Four Noble Truths. One accepts that
there is dukkha everywhere. Rich or poor, educated or
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uneducated, man or woman—all experience sutfering. Old
age, disease, death, griet, lamentation... dissociation trom
that which one likes and association with that which one
doesn’t like; wanted things don’t happen, unwanted things
happen; in short, attachment to the five aggregates 1s

dukkba.

The Buddha said, dukkbam ariyasaccam parizizieyyam...
dukkbam ariyasaccam parifiriatam.” One must explore the

entire field of dukkba, up to the last boundary, beyond
which there 1s no dukkba.

One has to explore the entire tield of mind and matter. At
first, one understands only at the intellectual level based on
reasoning.

When people join a meditation course, initially they teel
.many unpleasant sensations, dukkha-vedana, such as pain,
pressure, heaviness, heat, itching. They understand and
realise for themselves at this stage that every sensation
pleasant or unpleasant passes away sooner or later. They

experience the arising (#daya) and the passing away (vaya).

After a few days, many students reach a stage where the.
entire solidity of the body gets dissolved. One starts
experiencing that everything in the tield of mind and matter
is mere vibrations, kalapas—arising, passing, arising and
passing with great rapidity. This 1s what he called”
samudayavaya-dbammanupassi vibarati in the Satipatthina
Sutta. Everything 1s so impermanent, so ephemeral. There 1s
no solidity. '

[t is very easy to accept dukkha-vedand as dukkha. One
accepts this as dukkba because it 1s very unpleasant. But 1t a
meditator lacks wisdom, he gets carried away by the pleasant
experience of total dissolution, bharnga.

A wise meditator understands the impermanent nature ot
bhariga and continues to be equanimous. One -understands
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that bhariga 1s a trightening and dangerous situation because
there 1s great danger of developing attachment to it. The
more pleasant the experience, the greater is the attachment
and hence the greater is the misery one experiences when it
passes away.

Uppajjitva nirujjhanti, uppajjitva nirujjhanti.” Deep rooted
sankharas rise to the surface and get eradicated because one
1s equanimous with the understanding of anicca, dukkha and
anatta at the experiential level and one doesn’t generate new
sankbaras in response to (the ripening of) the old ones.

One clearly sees that there 1s no essence in what one calls

“I” or “mine”. It 1s mere 1illusion.

- - . - . - 4
Sunnamidam attena va attaniyena va...

Then one reaches the final purification and attains the path
(magga) and the truit (phala) of the tour stages of liberation
from stream-enterer (sotapanna) to a completely liberated
one (arahata).

Only when one has experienced nibbana, it can be said that

one has explored the entire field of dukkba. ...dukkham

artyasaccam parinnatam...

Similarly for the Second Noble Truth the Buddha explained:
dukkba-samudayam  ariyasaccam...  dukkbasamudayam
artyasaccam pahdtabbam... dukkba-samudayam ariyasaccam
pahinam.” This is the cause of dukkha, the cause has to be
eradicated and the cause has been eradicated. Thus, one has
realised the Second Noble Truth in three aspects.

Then the Buddha talks about the Third Noble Truth:
dukkhanirodham artyasaccam... dukkhanirodham
artyasaccam sacchikatabbam... dukkbanirodham artyasaccam
sacchikatam.” This is the truth about the extinction of
suffering, it has to be realised and it has been realised. Thus,
one has completed the Third Noble Truth in three aspects.
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Finally, the Buddha explains his experience ot the Fourth
Noble Truth: dukkhanirodhagamini patipada ariyasaccam...
dukkba-nirodhagamini patipada ariyasaccam bbavetabbam...
dukkha-nirodhagamini patipada ariyasaccam bhavitam.” This
1s the way out of suftfering, it has to be practised and it has
been practised to its completion: Thus one has developed
the Fourth Noble Truth in three aspects.

In Vipassana Bhavana (vipassani bhivana) one moves trom
olariko (gross) to sukbhuma (subtle). The Buddha’s teaching
takes one from the gross to the subtle, to the subtler, to the
subtlest reality beyond mind and matter. One starts with
pannatti, the apparent truth ot mind and matter, which 1s
gross, solidified truth; one analyses it, divides it, dissects it
at the experiential level based on the wisdom of
impermanence. One goes beyond the apparent truth of
mind (citta and cetasika) and matter to reach the paramattha
of mind and matter and tinally the paramattha ot nibbina
which 1s the truth beyond mind and matter—the ultimate
truth ot nibbana.

Sensation, vedana, has a very important role in the Buddha’s
teaching. The Buddha made a ground-breaking observation:
whatever arises 1n the mind 1s accompanied by sensations on
the body—Vedandsamosarani sabbe dbhamma.’ Even a
thought that arises in the mind is accompanied by a
sensation on the body. Theretore, when one 1s working with

sensations, one is working at the depth of mind.

[t was the Buddha’s great discovery that we generate tanha
in response to the sensations. This was not known to the
other teachers before the time of the Buddha, at the time of
the Buddha, or after the -Buddha. Those teachers kept
advising people not to react to the sensual objects that come
in contact with the sense organs—eyes with visual object,
nose with smell, ear with sound, etc. The Buddha said that
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actually you are not reacting to these objects. He gave the
example of a black bull and a white bull (one representing
the sense organs and the other the sense objects) tied
together with a rope. Neither the black nor the white bull is
the bondage; the rope 1s the bondage. The Buddha said that
the rope of tanha i1s the bondage and that one yenerates
tanhd (craving or aversion) In response to vedand
(sensations)—vedand  paccayd tanhd (in the
paticcasammupdda). This discovery made him an enhightened
person. The Buddha equated the understanding ot the
paticcasammupada with the understanding ot the Dhamma.
[t 1s the law of nature that governs the cycle of sutfering and
the way out of the cycle of suttering. He said:

Yo paticcasamuppadam passati so dbammam passati;
yo dhammam passati so paticcasamuppadam passatiti.”

Whoever sees the chain ot Conditioned Arising sees
Dhamma, whoever sees Dhamma sees Conditioned Arising.

Other teachers taught that one should not generate lobha
(craving) and dosa (aversion). The Buddha explained that
lobba and dosa last as long as there 1s moha. What 1s moha?
Moba is ignorance. Moba is avijja. One doesn’t know what 1s
happening inside. One doesn’t understand the true nature ot
suffering. One doesn’t know the real cause of lobha and

dosa.

There are three important links in the Conditioned Arising.
The first one is avijjd paccaya sankhaira. In the past, one
generated sankhdra because of avijja leading to nama and
ripa—the current existence. If avijd, that is, 1gnorance
about the true nature of sensations, continues, onc generates
tanhd; vedand paccayd tanha. This leads to wupddana
(attachment) and bhava (birth) in future. However, if one
generates anicca-vijjd (the wisdom of impermanence from
moment to moment) in response to vedand, there 1s no
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avijji—the whole Chain ot Conditioned Arising 1s broken
in the present moment. Thus, one comes out of the cycle of
birth and death by striking at the root of the problem by
working with the sensations; at the point in the chain where
tanha is generated.

So long as one is not aware of sensations, one keeps on
thinking that the outside objects are responsible for craving
and aversion. One thinks, “This 1s desirable” or “This is not
desirable”—one keeps on working on the surface. One
thinks of the black bull as the cause of the bondage or the
white bull as the bondage. Actually, the bondage is the
craving and aversion that one generates in response to
sensations. For example, an alcoholic thinks that he 1is

addicted to alcohol. He 1s actually addicted to the sensations
that he feels when he drinks alcohol.

By developing understanding ot the impermanent nature of
sensations, one generates pa##sd In response to vedand.
When one observes sensations in this manner, one starts
coming out of ignorance. One understands the law of
nature, Dhamma niyamata, the law behind the natural order
of phenomena.

The feeling of sensation is the crucial junction trom where
one can take either of two paths going in opposite
directions. If one keeps on reacting blindly to pleasant and
unpleasant sensations, one generates sankharas of craving
(lobha) and aversion (dosa) and muluplies one’s misery. It
one learns to maintain equanimity in the face of pleasant and
unpleasant sensations, one starts changing the habit pattern
at the deepest level and starts coming out of misery. The
sensations are the root. As long as one neglects the roots,
the poisonous tree will grow again even 1f the trunk 1s cut.

The Buddha said:
Yathapi mile anupaddave dalbe,
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chinnopt rukkho punareva rihati;
evampi tanhanusaye anibate,
nibbattati dukkbamidam punappunam.”

Just as a tree with roots intact and secure,

though cut down, sprouts again;

even so while latent craving 1s not ropted out,

misery springs up again and again.

Thus, this super-scientist discovered that to become fully
liberated trom mental defilements, one has to work at the

root of the mind. One must cut asunder the roots of
tanhanusaya.

My own journey to understand the Buddha’s teaching and
the central importance of vedana in the practical aspect of
this teaching started in this Dhamma land of Myanmar.

My teacher Sayagyr U Ba Khin often used to say that
purification of mind 1s the greatest common denominator of
all religions. T also had this aim of purification ot mind by
the eradication of defilements even before coming in contact
with the Buddha’s teaching. But when I was asked to
observe sensations, there were some moments of doubt,
“How 1s this going to help me?” Sayagyi taught me the way
to know the truth at the experiential level. The experience of
the truth through body sensations gave results here and now
and convinced me. The tangible tool of body sensations gave
me confidence that I could reach the cherished goal of total
purification of mind.

Tanha arises in response to vedand. There are many, even
among those who are not the followers of the Buddha, who
accept tanhd as the cause of misery. But they miss the most
important link: not one of them discusses vedand and its
relation to tanhd. Tanha is craving—Craving for acquiring,
multiplying or continuing that which is pleasant and craving
to get rid of or repelling that which is unpleasant. Therefore,



38 T\X/orlci Budd/oist; Sftmmz't,_2004

tanhd actually means both craving and aversion. The Buddha
showed that the real cause of tanha lies in vedana.

With this one discovery, he gave us the key to open the door
ot liberation within ourselves. It 1s logical that it tanha arises
in response to vedand, any endeavour to reach the root of
tanha and to eradicate tanha must include the understanding
ot vedand, the experience of it and the knowledge of how it
causes craving and aversion, and the wisdom to know how 1t
can be used for thé eradication of tanha.

Samabhito sampajano, sato buddhbassa sdvako;
vedand ca pajandti, vedandanarica sambhavam.

A follower of the Buddha, with concentration, awareness
and constant thorough understanding of impermanence,
knows with wisdom the sensations, their arising, their
cessation and the path leading to their end.

Yattha  cetd  nirujjhanti,  maggavica  kbayagaminam;
vedananam khaya bhikkbu, nicchato parinibbuto’ti.”

A meditator who has reached the end (has experienced the
entire range) of sensations (and has gone beyond to a stage
where there 1s no sensation because there 1s no mind and no
matter) is freed from craving, 1s tully liberated.

In another discourse, the importance of vedana 1s given as :

Yam kirici dukkbam sambhoti sabbam vedandpaccayati,
ayamekanupassand. Vedandnam tveva asesaviraganirodhd
natthi dukkbassa sambbavoti, ayam dutiyinupassana.”

Whatever misery arises, all this has sensation as 1ts cause;
that is the first (stage of) Vipassana. Because of the
complete ending and stopping of sensation (because one has
reached the stage beyond mind and matter) there 1s no
arising of misery; that is the second (stage of) Vipassana.

This 1s why the Buddha practised and taught the meditation

of awareness of mind and matter (ndma and ripa). Riapa
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—

includes kaya (body) and vedana is telt on kdya. Without

vedand one cannot have the experience of riapa. Thus for
both kayanupassuna and vedananupassana, wvedand is
important.

Nama 1ncludes citta (consciousness) and the dbammas
(mental concomitants) arising on 1t. Vedand 1s also a cetasika
(mental concomitant). The experience of citta as described
in the Saupatthina sutta cannot be without something that
arises on it: sardgam vd cittam, ‘sardgam cittan’ti pajanatl,
vitardgam va cittam, vitardgam cittan’ti pajanati..." If mind
arises with craving, one understands properly that mind with
craving has arisen; it mind arises without craving, one
understands properly that mind free of craving has arisen:
etc. Mind and mental concomitants arise together and pass
away together. Whatever mental concomitants arise, they
arise along with sensations.

The Buddha says, vedandasamosarana sabbe dhamma—the
experience of all mental concomitants includes and 1s
inseparable trom vedana. Hence, not only do kayanupassana
and vedandnupassana involve the awareness of vedand but
vedana also forms an integral part of dbammanupassana and
cittanupassana.

A meditator whether practising kdayanupassana  or
vedandnupassand or cittanupassand or dbhammdnupassand,
continues to be aware of vedana. He realises the
phenomenon of arising (samudayadhammanupassi) and the
phenomenon of passing away (vayadhammdanupassi) by
maintaining awareness of vedana with the understanding ot
its impermanent nature. Thus, he does not allow tanha to
arise in response to vedand: he responds neither with craving
(tanha) towards a pleasant sensation nor with aversion
(tanhd) towards an unpleasant sensation. A meditator
maintains upekkhd (equanimity) based on the understanding
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ot anicca (impermanence). Theretore, it 1s said:

Imdsam kho, bhikkbave, tissannam vedananam pariviriaya ime
- 14

cattaro satipatthana bhavetabba.

Thus by completely (in totality, to the fullest extent)
understanding (at the experiential level) the three kinds of
sensattons, one should practice all tour satipatthanas.

Similarly, 1t 1s said:

Imasam kho, bhikkhave, tissannam vedananam parininidya
ariyo atthangiko maggo bhavetabbo."

Thus by completely (in totality, to the fullest extent)
understanding (at the experiential level) the three kinds of
sensations, one should practice the Noble Eighttold Path.

A behaviour pattern is formed in the darkness ot ignorance
where one keeps reacting with craving and aversion,
knowingly or unknowingly, towards body sensations. Thus,
one becomes a slave of one’s behaviour pattern and keeps
reacting to sensations at the deepest level. The anusaya
kilesas are sleeping volcanoes, latent behaviour patterns, ot
blihd reaction to sensations. The Buddha’s discovery helps a
meditator to come out of this blind behaviour pattern. Mere
intellectual knowledge of the impermanent nature of mind
and matter phenomenon can purity only the intellect to
some extent. It does not change us at the depth of the mind
where we remain slaves of our behaviour patterns and keep
on reacting in utter 1gnorance.

The Buddha gives such a clear and lucid exhortation to a
meditator:

Sukbdaya, bhikkbave, vedanaya raganusayo pahatabbo,
dukkbdiya vedandya patighanusayo pahdtabbo,
adukkbamasukbiya vedandya avijjanusayo pabatabbo.”

Eradicate the latent tendency of craving using pleasant
sensations (by equanimous observation with the
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understanding of their changing nature), similarly eradicate
latent tendency of aversion using unpleasant sensations and
eradicate the latent tendency of ignorance using neutral
sensations.

Among the many other spiritual teachings of India and
other parts of the world, there is none that goes to the root
cause of the defilements of craving and aversion and
eradicates them. In no other technique 1s the way to
eradicate the latent tendencies of craving, aversion and
ignorance so clearly spelled out. Vedana 1s the key to
eradication of suffering. This was a new discovery of the
Buddha. This explanation 1s not found anywhere in any
other teaching of the enure spiritual world including the
entire Indian literature before the time of the Buddha.

Let us now see what exactly 1s vedana? It 1s clear trom the
words of the Buddha that vedana 1s one of the tour
aggregates of mind (sas7a, sankbhara and viniriana being the
other three) and that it plays a vital role in liberation trom
misery. The Buddha gave importance to the vedana that one
feels on the body. The vedana that one teels on the body 1s
experienced by the vedana kbhandbha (feeling aggregate) of
nama, rather, it 1s the vedana khandha ot nama. Ripa
(matter) in itself cannot experience sensations arising on it.
Though body sensations are important, 1t does not mean
that mental feelings (somanassa and domanassa) are to be
ignored. Mental feeling continues simultaneously along with
bodily feeling. I learned Vipassana Bhavana in the tradition
of Ledi Sayadaw. This tradition gives all importance to the

sensations that one teels on the body.

When I learned Vipassana, it showed me how the Buddha’s
emphasis was on actual experience of the truth."In my

childhood and early adulthood, I was told that the Buddha

was an incarnation of the qualities of deception and
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ignorance of Lord Vishnu. Theretfore, the Buddha’s teaching
was nothing but illusion and delusion and 1its tollowers went
to hell. After experiencing Vipassana, I asked myselt, “How
could a teaching so firmly grounded in reality be full of
illusion and delusion? On the contrary, it takes one out of
tllusion and delusion.” I could detect no trace of talsehood
on this path. The phrase bbhavito bahulikato—know with
your own experience and thus gain and muluply
knowledge—occurs many times in the 7ipitaka. As I studied
the words ot the Buddha turther it became clear that they
also contirmed my teacher’s emphasis on the physical body
sensations.

While describing dukkba, 1t 1s said:
Katamarica, bhikkbhave, dukkbam? Yam kho, bhikkbave,

kayitkam dukkbam kdyikam asatam  kdyasampbassajam
dukkbam asatam wvedayitam, idam wvuccati, bhikkhave,

dukkbham.”

What now, O bhikkhus, 1s pain? It there is, O bhikkbus, any
kind of bodily pain, any kind of bodily unpleasantness or

any kind of painful or unpleasant feeling as a result of bodily
contact—this, O monks, 1s called pain.

This again makes 1t clear that when the Buddha describes
dukkba vedana, he is talking about body sensations.

The Buddha says in the Satipatthina sutta: Atapi sampajano
satimd. Sampajariria 1s continuous clear comprehension and
thorough understanding of the impermanent nature of the
physical and mental structure (particularly vedana). Vedana
is felt on the body but i1t 1s part of the mind and its
observation means the observation ot the mind and matter
phenomenon.

The following words clarify that vedana indicates sensations
on the body:

Yathapi vata akdse, vayanti vividha puthi;
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puratthimd pacchimda capi, uttara atha dakkbind.

Sarajd ara)d capi, sita unhd ca ekada;

adbimattd parittd ca, puthit vayanti malut.i.
Tathevimasmim kdayasmim, samuppajjanti vedan.;
sukhadukkhasamuppatti, adukkbamasukhd ca ya.

Yato ca bhikkhu atapi, sampajarinam na rinicati;

tato so vedana sabba, parijanati pandito.

So vedana parinndya, ditthe dbamme andsavo;

kayassa bhedi dhammattho, sankbyam nopeti vedagii’t.

Through the sky blow many difterent winds: from east and
west, from north and south, dust-laden and dustless, cold as
well as hot, tierce gales and gentle breezes—many winds
blow. In the same way, in the body, sensations arisc:
pleasant, unpleasant, and neutral. When a bhikkhu, practising
ardently, does not neglect his faculty of thorough
understanding, then such a wise person fully comprehends
all sensations. Having tully comprehended them, within this
very life he becomes freed from all impurities. At his lite’s
end, such a person, being established in Dhamma and
understanding sensations perfectly, attains the indescribable
stage.

Seyyathapt, bhikkhave, agantukagaram, tattha puratthimayapi
disdya... pacchimayap: disdya... uttarayapi disdya...
dakkhinayapi disaya dgantva vasam kappenti. Khattryapu...
brabmanapi... vessapi... suddapi agantvd vdasam kappenti.
Evameva kho, bhikkhave, imasmim kdayasmim vividhad vedan.
uppajjantt.

Sukbapi... dukkbapi... adukkbamasukhdpi vedana uppajjati
Samisapi sukba... samisap: dukkba... samisapi
adukkbamasukha vedana uppajjati. Niramisapi sukhd...
niramisapi dukkha... niramisapi adukkbamasukhad vedand
uppajjati’ts.”

Just as, bhikkbus, in a public guest-house, people from the
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east, west, north, and south come and dwell there... people
who are Kshatriyas, Brahmins, Vaishya and Shudras come
and dwell there... In the same way, bhikkhus, various
sensations arise in the body, pleasant sensations, unpleasant
sensations and neutral sensations arise. Pleasant sensatons
with attachment, unpleasant sensations with attachment,
and neutral sensations with attachment arise. Likewise, arise
pleasant, unpleasant, and neutral sensations without
attachment.

[ needed no further proof that the Buddha was reterring to
the physical, body sensations when he described vedana!
Not only did these exhortations of the Buddha clear all my
doubts, they also made me teel as it the Buddha himselt was
instructing me to give importance to the body sensations.

The study of the Tikapatthina reveals the clear and explicit
guidance from the Buddha that body sensations (kdyikam
sukbam and kayikam dukkbam) bear strongly dependent

relations to the attainment of nibbana.

Pakatiapanissayo—kayikam  sukbam  kdyikassa  sukbassa,
kayikassa dukkbassa, phalasamapattiya wpanissayapaccayena
paccayo. Kayikam dukkbam kayikassa sukbassa, kayz/eassa

dukkbassa, phalasamdpattiyi upanissayapaccayena paccayo.’

Pleasant body sensation is the cause for the arising of
pleasant sensation of the body, unpleasant sensation of the
body, and attainment of fruition (nibbdna) in relation to the
strong dependent condition. Unpleasant body sensation 1s
the cause for the arising of pleasant sensation of the body,
unpleasant sensation of the body, and attainment of fruition
(nibbana) 1n relation to the strong dependent condition.

Pakatiipanissayo—kayikam sukbam wupanissgya... kayikam
dukkbam upanissiya... vipassanam  uppddeti, maggam
uppddeti, abbiririam uppadeti, samapattim uppadeti.”’

Dependent on pleasant body sensations... unpleasant body
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sensations... Vipassana arises... -Path arises... Knowledge
arises... attainment (of nbbana) arises.

Some insist that because vedand 1s a part of nama, it has no
relation to the body sensations. The Patthana gave an added
incontrovertible proot that body sensations are of utmost
importance on the path ot liberation.

Somanassa and domanassa are ‘used for pleasant mental
teelings and unpleasant mental teelings respectively. Sukh.
and dukkha are used in the broader sense of happiness and
misery but the Buddha also used them in the specitic sense
ot bodily pleasant and unpleasant feelings.

Tisso imd, bhikkhave, vedand. Katamd tisso? Sukhi vedand,
dukkhi vedanad, adukkbamasukha wvedana. [mda kho,

bhikkhave, tisso vedand.”

There are these three types of sensations. What are the
three? DPleasant sensations, unpleasant sensations and
sensations that are neutral (neither pleasant nor unpleasant).

The Buddha always enumerated three types of vedand in the
manner mentioned above. He included somanassindriyam
and domanassindriyam only when he enumerated five types
ot vedana. This indicates the primacy of body sensations
over mental feelings in the Buddha’s teaching.

Katama ca, bhikkhave, tisso vedanad Sukba vedana, dukkba
vedand, adukkbhamasukhd vedanda—ima vuccanti, bhikkhave,
tisso vedanad.

Katama ca, bhikkbave, parica wvedanaé Sukbindriyam,
dukkbindriyam,  somanassindriyam,  domanassindriyam,

L)

upekkhindriyam—ima vuccanti, bhikkbave, parica vedand.

The Buddha qualities vedana by sukha vedana and dukkha
vedand when he talks about the satipatthanas but never
somanassa vedand or domanassa vedand in the context of
sampajanna or satipatthanas. In the entire Tipitaka, vedand
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occurs together with somanassa only a tew times while the
Buddha uses sukba or dukkba vedani hundreds of times,
particularly in the context of meditation of satipatthana.
Thus, 1t 1s clear that vedana is primarily body sensations.

This 1s also the reason why brabhmas trom arapabrabmaloka
cannot practise Vipassana and why the Buddha could not
~ give Dhamma to his past teachers of aripa jhanas (seventh
and eighth jbanas). In the fifth to eighth jhanas, the mind is
set free from the body and thus there is no experience of
body sensations. Theretore, these brabmas lack r#pa and
cannot experience body sensations.

When one practises Sammad Samadhi, somanassa and
domanassa disappear in the third jhana but sukba and dukkba
vedand disappear only in the fourth jhana. Adukkbamasukba
vedania remains even in the fourth jhdna. Thus, body
sensations give us a stronger and more continuous hold on
the root cause of tanha. Body sensations otfer a tangible tool
tor one’s practice.

Finally, I very humbly request those from this august
gathering who wish to know the importance of body
sensations to come and give a trial to Vipassana
meditation—to experience and examine whether 1t is in
accordance with the Buddha’s teaching.

Once again, I express my immense gratitude to this
Dhamma country, to the noble Sangha for preserving the
teaching of the Buddha and to my teacher Sayagy: U Ba
Khin for this invaluable gift of Dhamma.

Bhavatu Sabba Margalam—May all beings be happy!
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Dhammalaya, Kolhapur, Tel: (0230) 2487167, Fax: 2487383. Email:
dhammalaya@sancharnet.in

Dhamma Thali, P.O. Box 208, Jaipur 302 001, Rajasthan,

Tel: (0141) 2680220, 2680311; Fax: 2576283;

Email: info@thali.dhamma.org

Dhamma Sota, Delhi, Tel: (011) 26452772. Fax: 26470658. Mobile:
98110-45002. Email: vipassana@dhammasota.org,

Dhamma Tihar, Tihar Central Prison, New Delhi

Dhamma Sikhara, Dharamashala, HP. Tel: (01892) 221309, 221368;
Email: info@sikhara.dhamma.com

Dhamma Salila, Dehradun, UP Tel: (0135) 2754880, 2715189/27; Email:
assorep@nde.vsnl.net.in

Dhamma Dhaja, Hoshiarpur, Punjab. Tel: (01882) 272333, 240202;
Email: dhammadhaja@yahoo.com

Dhamma Cakka, Sarnath, Tel: (0542) 2205418, Fax: 2202285;

Email: kambalghar@sancharnet.in

Dhamma Suvatthi Jetavana Vipassana Meditation Centre, Katara Bypass,
Sravasti-271845; Dist. Bahraich. Tel: (05252) 265439.

Email: dhammasravasti@yahoo.com

Dhamma Kota, Rajkot Tel: (0281) 2220861-6; Fax: 2221 384;

Email: dhammakot @hotmail.com

Dhamma Sindhu, Tel: (02834) 273612, 273304,

Email: info@sindhu.dhamma.com _

Dhamma Pitha, Gurjar Vipassana Kendra, Village: Ranoda, Taluka:
Dholka, Dist.: Ahmedabad 387 810, Tel: (079) 3422473;

Email: somtex@icenet.net

Dhamma Gangad, Calcutta, Tel: [91] (033) 2553 2855;

City Office: Tel: (033) 22251366, 24757208. Fax: 22255174.

Email: badani@vsnl.com

Dhamma Bodhi, Bodh Gaya, Tel: (0631) 2200 437




Dhamma Khetta, Hyderabad Tel: Oft. (040) 2424 0290,

City Off. 24241746: Fax: C/o (040) 24240290;

Email: vimc_hyd @hotmail.com

Dhamma Paphulla, Alur Village, Dasanapura Hobli, Bangalore North
Taluka 562 123. City Office: C/o Bharat Silks, No. 185, 1st floor, 4th
Cross, Lalbagh Road, Bangalore 560 027. Tel: (080) 2222 4330, Fax: 2227
5776. Email: silksb@vsnl.com

Dhamma Setu Chennai, Contact Tel: (044) 52011188, 52177200.
Fax: 52011177, Email: dhammasectu@ vsnl.net

Nepal

Dharmasriniga, Tel: {977] (01) 4250581, 4225490,

Fax: 4224 720, 4226 314; Email: nvc@htp.com.np

Sri Lanka

Dhamma Kita, Hindagala, Peradeniya, Tel: [94] (070) 800 057

Email: dhamma@sltnet.lk

Dhamma Sobha, Vipassana Meditation Center, 38, Pahala Kosgama,
Kosgama, Sn Lanka. Email: dhammasobha@yahoo.com Contact: 1. Mr.
D. H. Henry, Anuradhapura, Sn Lanka. Tel: [94] (25) 2221887. Emaul:
<dhhenryS54 @yahoo.com> 2. Mr. Ranjit. Colombo 7, Sn Lanka. Tel: (011)
2502403 Mobile: (071) 2347400 Email: <ranpitksam@ hotmail.com>
Cambodia

Dhamma Kamboja, Dhamma Ankura, Dhamma Latthika

Tel/Fax: C/o [855] (23) 210850; Email: ivec@ forum.org.kh

Indonesia

Dhamma Java, Tel: & Fax: [62] (21) 765 4139, 750 2257,

Email: info@java.dhamma.org

[apan
Dhamma Bhanu, Kyoto-Fu Japan. Tel: [81] (0771) 860 765.

Email: info@bhanu.dhamma.org

Mongolia
Dhamma Mangala, Tel: (976) 682636, 368064

Fax: (976) 681176

Myanmar

Dhamma Joti, Vipassana Centre, Wingaba Yele Kyaung, Nga Htat Gyi
Pagoda Road, Bahan, Yangon, Myanmar; Tel: [95] (1) 549 290, 546660);
Email: dhammajoti @mptmail.net.mm; Office: No. 77, Shwe Bon Tha
Street, Yangon, Myanmar. Fax: [95] (1) 248 174, Contact: Mr.
Banwariji Goenka, Bandoola International Limited, Goenka Geha, 3rd
Floor, 77 Shwe Bon Tha Street, Yangon, Myanmar; Tel: [95] (1)
253601, 245327, 241708; Res. [95] (1) 524983, Tel/Fax: 524751.
Email: bandoola@mptmail.net. mm; goenka@ mptmail. net.mm
Dhamma Ratana, Oak Pho Monastery, Myoma Quarter, Mogok,
Myanmar; Contact: Dr. Myo Aung, Shansu Quarter, Mogok.
Mobile: [95] (09) 6970840

Dhamma Mandapa, Near Mandalay Arts & Science University, Bhamo
Monastic Compound, 39th St., Mahar Aung Mye Tsp., Mandalay,
Myanmar, Contact: Dr. Soe Aye, Trust Secretary,

Tel: [95] (2) 8023913, 6970173

Dhamma Mandala, Mandalay, Myanmar, Contact: Dhamma Joti
Dhamma Makuta, Min Dadar Quarter, Mogok, Myanmar.

Contact: Dr. Myo Aung, Shansu Quarter, Mogok.

Mobile: [95] (09) 6970840

Dhamma Manorama, Maubin, Myanmar




Dhamma Mahima, Myanmar

Dhamma Manohara, Myanmar

Taiwan

Dhammodaya, Tel: [886] (04) 581 4265, 582 3932;

Fax: [886] (04) 581 1503; Email: <tvc@tpts6.seed.net.tw>

Thailand

Dhamma Kamala, Maung District, Prachinburni 25000, Contact Tel: Res.
[66] (02) 552 1731; Off. 521 0392. Fax: 552 1753 |
Australia & New Zealand

Dhamma Bhimi, Tel: [61] (02) 4787 7436; Fax: [61] (02) 4787 7221
Email: info@bhumi.dhamma.org

Dhamma Medinl, Burnside Road, RD3 Kaukapakapa, New Zealand.
Tel: [64] (09) 420 5319

Europe

Dhamma Dipa, UK, Tel: [44] (01989) 730 234; Fax [44) (01989) 730 450;
Email: info@dipa.dhamma.org

Dhamma Dvara, Tniebel, Germany. Tel: [49] (37434) 79770; Fax: [49]
(37434) 79771. Email: manager@dvara.dhamma.org

Dhamma Mahl, France, Tel: [33] (0386) 457 514; Fax [33] (0386) 457
620; Email: info@mahi.dhamma.org

Dhamma Atala, Italy, Tel/Fax [39] (0523) 857215;

Email: info@atala.dhamma.org

Dhamma Neru, Barcelona, Spain. Tel/Fax: [34] (93) 84826953;

Email: info@neru.dhamma.org

Dhamma Pajjota, Tel: [32] (08) 951 8230; Fax: [32] (08) 951 8239; Email:
vipassana.dilsen@skynet.be

Dhamma Sumeru, LaSalome, CH-2325, Les Planchettes, Switzerland. Tel:
[41] (32) 9411670; Fax: 9411650

Email: info@sumeru.dhamma.org

North America

Dhamma Dhara, Mass., Tel: [1] (413) 625 2160; Fax: [1] (413) 625 2170;
Email: info@dhara.dhamma.org Website: www.dhara.dhamma.org
Dhamma Kuiija, WA, Tel: [1] (360) 978 5434 Fax: 1] (360) 978 5433
Email: info@kunja.dhamma.org

Dhamma Mahavana, CA, Tel: [1] (559) 877 4386; Fax 877 4387
Email: info@mahavana.dhamma.org;

Website: www.mahavana.dhamma.org

Dhamma Manda, Mendocino, CA, Email: info@manda.dhamma.org
Dhamma Siri, TX, Tel: [1] (972) 932 7868; Fax: 962-88358.

Reg: (214) 521-5258, Email: info@siri.dhamma.org

Dhamma Surabhi, B.C. V5Z 4R3, Canada. Tel: [1] (250) 3784506; Email:
info@surabhi.dhamma.org; Web-site: surabhi.dhamma.org

Dhamma Suttama, Quebec, Tel: [1] (514) 481 3504; Fax: 879 3437
Dhamma Torana, Ontario Vipassana Centre, 6486 Simcoe County Road
56, RR # 1, Egbert, Ontario, Canada LOL INO

Tel: [1] (705) 434 9850; Email: info@torana.dhamma.org

Latin America

Dhamma Santi, Miguel Pereira, Brazil. Tel: {55)(21) 2221-4985; Email:
info@br.dhamma.org; Website: www.santi.dhamma.org

Dhamma Mariyada, Near Menda city, Venezuela,

Email: info@ve.dhamma.org

South Africa
Dhamma Patak3i, Tel: (27] (021) 433 2273, Fax: 780 1081; Email:
info@pataka.dhamma.org




Publications of Vipassana Research Institute

English Publications

|. Sayagyi U Ba Khin Journal Rs. 160/-
2.  Essence of Tipitaka by U Ko Lay Rs. 100/-
J.  The Artof Living Rs. 80/-
4. The Discoursec Summanes Rs. 40/-
5.  Healing the Healer by Dr. Paul Fleischman Rs. 25/-
6. Come People of the World Rs. 25/-
7.  Gotama the Buddha: His Life and His Teaching Rs. 25/-
8. The Gracious Flow of Dharma Rs. 35/-
9. Discourses on Satipatthana Sutta Rs. 60/-
10. The Wheel of Dhamma Rotates Around the World Rs. 50/-
11. Vipassana: Its Relevance to the Present World Rs. 110/-
12. Dhama: Its True Nature Rs. 70/-
13. Vipassana- Addiction & Health (Sminar 1989) Rs. 70/-
14. The Importance of Vedana and Sampajanya Rs. 110/-
15. Pagoda Souvenir 1997 Rs. 50/-
16. Pagoda Semunar, Oct. 1997 Rs. 80/-
17. A Re-appraisal of Patanjali’s Yoga-Sutra by S. N. Tandon Rs. 80/-
18. The Manuals Of Dhamma by Ven. Ledi Sayadaw Rs. 160/-
19. Was the Buddha a Pessimst Rs. 35/-
20. Psychological Effects of Vipassana on Tihar Jail Inmates Rs. 60/-
21. Effect of Vipassana Meditation on Quality of Life (Tihar Rs. 60/-
Jail)
22. For the Benefit of Many Rs. 120/-
23. Manual of Vipassana Meditation Rs. 65/-
24. Reahlising Change Rs. 100/-
25. The Clock of Vipassana Has Struck Rs. 100/-
26. Meditation Now - Inner Peace through Inner Wisdom Rs. 65/-
27. S. N. Goenka at the United Nation Rs. 15/-
28. Defence Against External Invasion Rs. 3/-
29. How to Defend the Republic Rs. 4/-
30. Why Was the Sakyan Republic Destroyed? Rs. 8/-
J1. Mahasatipatthana Sutta Rs. 60/-
32. Pali Primer Rs. 70/-
33. Key to Pali Pnmer Rs. 35/-
B, 70 @1 3 THFR

9. = sy ad &Y - (o fRadia gg9d) A. 30/-
. vdaq g (fafa-ugaaq) 5. 30/
3. AT 9199 97On K. 4/
5. M HFAINd 5. ¥
w. o A A= A HA 5. 30/-
f. fafe® 9 s @93, wm-9, 2 5. 930/
9. UM & A Uy . ¥o/-
G &1 ’«175 m !37 A QQ/..
°. ®Ws T ph AlgE | h. 4/-
vo. syl ®UE (FafAa oifs mam og B o) 5. R0/-
99 fagoan Tm= =nfra 5. 900/-
93 AA[r v ¢ (€ gd sfzm ) B uy/-



?3. GOEW ¥ R (gAFeA) pran s N TIT T N ARY B uof-

'\"_J P T

S I CTHTITTFY 5. hz .0 ::lon Znd "/

e . 5. 34/-
13 arwcnmﬁ:rammm TR ARG RN R 11 Lo SR 5 5y
20. Kaba-Aye, Ya.moa 5. ¥4/-
9 ¢C. eng‘l\mm@m JAfs®Toia 7. AT g1y Sil H. 30/-
2. TAud (9B Qﬁmﬁﬂs ng 5. &/~
R0. JITH-BIA HIT 5. 3u/-
2. 5. &/
RI. T agsam gyaﬂ 5. 4-
3. TV dI Ia &y 5. ©/)-
Y. ATH 3 & UGS 1 faer g ? 5. (-
4. ST MH[™, WAT-2 . 900/-
RE. TS BHT q9Id (Fga"r ALY 5. gul-
Y. T BT AT T (T gE) H. ¥u/-
e¢. R (wfs mam, &) arar) %. R0/-
R. gy (e &t orfame ated) B, /-
30. WEEfAUgHYgd (GHien gigd Warane) 5. 30/-
32 ww (q1f) H. 30/-
3R (aries) 5. 96/-
33. onifaug (FUd) 5. ¥u/-
3% SR gra| ST (qﬂ—&') 5. ¥o/-
34, g9 qIN (AUE) 5. 33/-
3€. W STgq T &l (JU) 5. /-
39 ST 3agry (m) 5. 34/-
3¢. 9999 QA (Tt 5. 30/-
3% Uﬁfﬁﬁﬂ?{ﬁﬁaﬂﬁﬁw( gﬂ%a . Y-
¥0 'IEIEI'%quliIgEI (TFWE“ Hdl< ) . R0/[-
¥9. M Hady (W]T‘ﬁ) 5. ¥ul-
¥3. URO HL a uH (TE) 6. ¥u/-
¥3. S qigd gon R, W3-
$%. 1 g3 5@ gl °? B. Y-
XY, i%rq:mm 9N AT ? (STl YfEciant) H. 09/
¥E. B9 & R (3IF) 5. 20/-
¥9. & e A% fofan (afe) 5. €0/

Pali Literature

Pali Tipitaka with its commentarial literature in Devanagari script
Buddhasahassanamavali (Pali verses by Goenkaji)

(in Roman, Devanagari, Myanmar, Sinhalese, Thai, Cambodian, and Mongolian
scripts) and Buddhagunagathavalt (Pali verses by Goenkaj1) in Roman, Devanagari
and Myanmar scripts)

Chattha Sangayana CD-ROM containing Pali literature in seven scripts

For more information write to:

Vipassana Research Institute, Dhamma Giri, Igatpur1 422 403, India.

Tel: [91] (02553) 244076, 244086; Fax: 244176

Email: info@ giri.dhamma.orgr Website: www.vri .dhamma.org

Please send the payment in advance by DEMAND DRAFT in the name of
Vipassana Research Institute, Igatpuri-422403. For postage, please add additional
amount as per the chart below:

Cost of Books ~ Postage Charges
Ordered (India & Nepal) | (USA & Other Countries)

| Less than Rs. 200/- Rs. 35/- 170%
l From Rs. 201 to 500/- 0% 140%

From Rs. 501 to 5000/-
(501 to 1000/- for USA 10% 125%
and other Countries)

l - More than Rs. 5000/- B 5% - | \

Note: Postage charges = Percentage (%) of the total cost of books ordered.
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