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FOREWORD

“Liberation can be gained only by practice, never by merc
discussion,” S. N. Goenka has said. A course in Vipassana meditation
is an opportunity to take concrete steps towards liberation. In such a
course the participant learns how to free the mind of the tensions and
prejudices that disturb the tlow of daily life. By doing so one begins to
discover how to live each moment peacefully, productively, happily.
At the same time one starts progressing towards the highest goal to
which mankind can aspire: purity of mind, freedom from all suffening,
full enlightenment.

None of this can be attained just by thinking about 1t or wishing for
it. One must take steps to reach the goal. For this reason, 1n a
Vipassana course the emphasis is always on actual practice. No
philosophical debates are permitted, no theoretical arguments, no
questions that are unrelated to one’s own experience. As far as
possible, meditators arc encouraged to find the answers to their
qucstions within themselves. The teacher provides whatever guidance
1s needed in the practice, but it is up to each person to implement these
guidelines: one has to fight one’s own battle, work out one’s own
salvation.

Given this emphasis, still some explanation is necessary to provide
a context for the practice. Therefore every evening of a course
Goenkaji gives a “Dhamma talk”, in order to put into perspective the
experiences of that day, and to clanfy vanous aspects of the
technique. These discourses, he warns, are not intended as intellectual
or emotional entertainment. Their purpose 1s simply to help
meditators understand what to do and why, so that they will work 1n
the proper way and will achieve the proper results.

[t is these talks that are presented here in condensed form.

The eleven discourses provide a broad overview of the teaching of
the Buddha. The approach to this subject, however, 1s not scholarly or
analytical. Instead the teaching is presented in the way that it unfolds
to a meditator: as a dynamic, cohcrent whole. All its differcnt tacets
arc secn to reveal an underlying unity: the expericnce of meditation.
This expenience is the inner fire that gives true life and brilliance to the
jewel of the Dhamma.

Without this experience onc cannot grasp the full significance of
what is said in the discourses, or indeed of the teaching of the Buddha.
But this does not mean that there is no place for an intellectual
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appreciation of the teaching. Intellectual understanding is valuable as
a support to meditative practice, even though meditation itsclf 1s a
process that gocs beyond the limits of the intellect.

For this reason these summaries have been prepared, giving in
brief the essential points of each discourse. They are intended mainly
to offer inspiration and guidance to those who practice Vipassana
meditation as taught by S. N. Goenka. To others who happen to read
them, it is hoped that they will provide encouragement to participate
in a Vipassana course and to expericnce what is here described.

The summaries should not be treated as a do-it-yourself manual
for learning Vipassana, a substitute for a ten-day course. Meditation is
a serious matter, especially the Vipassana techniquc, which deals with
the depths of the mind. It should never be approached lightly or
casually. The proper way to learn Vipassana is only by joining a
formal course, where there 1s a suitable environment to support the
meditator, and a trained guide. If someone chooses to disregard this
warning and tries to teach himsclf the technique only from reading
about it, he proceeds entirely at his own risk.

Fortunately courses 1in Vipassana meditation as taught by S. N.
Goenka are now held regularly in many parts of the world. Schedules

may be obtained by writing to any of the centres listed 1n the back of
this book.

The summaries are based primarily on discourses given by
Goenkaji at the Vipassana Meditation Centre, Massachusetts, U.S.A.
during August 1983. An exception 1s the Day Ten Summary, which is
based on a discourse given at the Centre in August 1984,

While Goenkaji has looked through this material and approved 1t
for publication, he has not had time to check the text closely. As a
result, the reader may find some errors and discrepancies. These are
the responsibility not of the teacher, nor of the teaching, but of myscll.
Criticism will be very welcome that might help to correct such {laws
in the text.

May this work help many in their practice of Dhamma.

May all beings be happy.
William Hart



NOTE ON THE TEXT

Sayings of the Buddha and his disciples that are quotcd by
Goenkaji arc taken from the Collections of Discipline (Vinaya-pitaka)
and of Discourses (Sutta-pitaka) of the Pili canon. (A number of
quotations appear in both Collections, although in such cases only the
Sutta references are given here.) There arc also a few quotations from
post-canonical Pali litcrature. In his talks, Goenkaji explains these
passages more often by paraphrase than by word-tor-word translation
from the Pali. The intention is to give the essence of each passage in

ordinary language, stressing its relevance to the practice of Vipassana
meditation.

Where a Pali passage appcars in the summary, the explanation
given is that of Goenkaji in the discourse on which the summary is
based. At the back of this book, in the scction of Pali with English
translation, an attempt has becen made to give morc cxact renderings of

the passages quoted, still emphasizing the point of view of a
meditator.

In the text of the summaries, the use of Pali words has been kept to
the neccssary minimum. Where such words are used, for the sake of
consistency their plurals are given in Pali form: for example, the
plural of sankhara is sarikhdra, that of kaldpa is kaldapa, that of parami
IS parami
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Namo tassa bhagavato arahato
samma-sambuddhassa



DAY ONE DISCOURSE

Inttial difficulties—the purpose of this meditation—avkhy
respiration is chosen as the starting point—the nature of
the mind—the reason for the difficulties, and how to deal
with them—dangers to be avoided

The first day is full of great difticulties and discomforts, partly
because one 1s not accustomed to sit all day long and to try to meditate,
but mostly because of the type of meditation that you have started
practising: awareness of respiration, nothing but respiration.

[t would have bcen casier and faster to concentrate the mind
without all thesc discomforts if, along with awareness of respiration,
one had started rcpcating a word, a mantra, a god’s name, or if onc had
started imagining the shape or form of a deity. But you are required to
observe bare rcspiration, as it naturally is, without regulating it; no
word or imagined form may bc added.

They arc not permitted because the final aim of this meditation is
not concentration of mind. Concentration is only a help, a step lcading
to a higher goal: purification of mind, eradicating all thc mental
defilements, the necgativitics within, and thus attaining liberation {rom
all misery, attaining full enlightenment.

Every time an impurity arises in the mind, such as anger, hatred,
passion, fear etc.,, onc becomes miscrable. Whenever something
unwanted happcns, one becomes tense and starts tying Knots insidc.
Whencver somcething wanted docs not happen, again one gencratcs
tcnsion within. Throughout life onc repcats this proccss until the
cntirc mental and physical structurc 1s a bundle of Gordian knots. And
one does not kcep this tension limited to oncsclt, but instead
distributes it to all with whom one comes into contact. Ccrtainly this is
not the right way to live,

You have comc to this meditation coursc to learn the art of living:
how to live pcaccfully and harmoniously within oncsclf, and to
gencrate peace and harmony for all others; how to live happily from
day to day whilc progressing towards thc highcst happiness of a
totally purc mind, a mind filled with disinterested love, with
compassion, with joy at the success of others, with cquanimity.

To lcarn the art of living harmoniously, first one must find the
cause of disharmony. The cause always lics within, and for this reason
you have to explore the reality of yoursclf. This tcchnique helps you to
do so, to examinc your own mcntal and physical structurc, towards
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which there is so much attachment, resulting only in tensions, in
misery. At the experiential level one must understand one’s own
nature, mental and physical; only then can one experience whatever
there might be beyond mind and matter. This is therefore a technique
of truth-realization, self-rcalization, inves-tigating the reality of what
one calls ‘onesclf’. It might also be called a technique of
God-realization, since after all God 1s nothing but truth, but love, but
purity.

Direct experience of reality is essential. “Know thyself’—from
superficial, apparent, gross reality, to subtler realities, to the subtlest
reality of mind and matter. Having experienced all these, one can then
go further to experience the ultimate reality which 1s beyond mind and
matter.

Respiration 1s a proper point from which to begin this journey.
Using a self-created, imaginary object of attention—a word or
form—will lead only in the direction of greater imaginings, greater
1llusion; 1t will not help one to discover the subtler truths about
oneself. To penetrate to subtler truth, one must begin with truth, with
an apparent, gross reality such as respiration. Further, 1t a word 1s
used, or the form of a deity, then the technique becomes sectanan. A
word or form will be identified with one culture, one religion or
another, and those of a different background may find it unacceptable.
Misery is a universal malady. The remedy for this malady cannot be
scctarian; it also must be universal. Awareness of respiration meets
this requirement. Breath 1s common to all: observing 1t will be
acceptable to all. Every step on the path must be totally free from
sectarianism.

Breath is a tool with which to explore the truth about oneself.
Actually, at the experiential level, you know very little about your
body. You know only 1its external appearance, the parts and functions
of it that you can consciously control. You know nothing ot the
internal organs which operate beyond your control, nothing of the
cells of which the entire body 1s composed, and which are chan-ging
cvery moment. Innumerable biochemical and electromagnctic
reactions are occurring constantly throughout the body, but you have
no knowledge of them.

On this path, whatever 1s unknown about yoursclt must become
known to you. For this purpose respiration will help. It acts as a bridge
from the known to the unknown, because respiration 1s one function
of the body that can be either conscious or unconscious, intentional or
automatic. One starts with conscious, intentional breathing, and
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proceeds to awareness of natural, normal brecath. And from there you
will advance to still subtler truths about yourself. Every step 1s a step
with reality; every day you will penetrate further to discover subtler
realities about yourself, about your body and mind.

Today you were asked to obscrve only the physical tunction of
respiration, but at the same time, cach one of you was observing the
mind, becausc the naturc of the breath 1s strongly connected to one’s
mental statc. As soon as any impurity, any defilement anses in the
mind, thc breath becomes abnormal—one starts breathing a little
rapidly, a little hcavily. When the defilement passes away, the breath
again becomes soft. Thus breath can help to explore the reality not
only of thc body, but also of the mind.

One rcality of mind, which you began to expcrience today, 1s its
habit of always wandering from one object to another. It does not want
to stay on the brcath, or on any singlc object of attention: instead it
runs wild.

And when 1t wanders, where does the mind go? By your practice,
you have secn that it wanders either in the past or in the future. This is
the habit pattern of the mind; 1t docs not want to stay in the present
momcent. Actually, one has to live in the prescnt. Whatever is past is
gonc beyond recall; whatever i1s future remains beyond one's rcach,
until it becomes present. Remembering the past and giving thought to
the future arc important, but only to the extent that they help one to
dcal with the present. Yet because of its ingrained habit, the mind
constantly trics to cscapc from present rcality into a past or future that
1s unattainable, and therefore this wild mind recmains agitated,
miscrable. The technique that you are Icarning here 1s called the art of
living, and lite can really be lived only in the present. Thercfore the
first step 1s to learn how to live in the present moment, by keeping the
mind on a present reality: the breath that 1s now entering or leaving the
nostrils. This is a reality ot this moment, although a superficial one.
When the mind wanders away, smilingly, without any tension, one

accepts the fact that, bzcause of its old habit pattern, 1t has wandered.
As soon as onc realizes that thec mind has wandered, naturally,
automaltically, 1t will return to awareness of respiration.

You easily recognised the tendency of the mind to roll in thoughts
cither of the past or of the futurc. Now of what type arc these
thoughts? Today you have seen for yourselves that at times thoughts
arisc without any sequcnce, any head or tail. Such mental behavior 1s
commonly regarded as a sign of madness. Now, howevcr, you havc all
discovered that you are equally mad, lost in 1gnorance, 1llusions,
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delusions—mohba. Even when there is a sequence to the thoughts, they
have as their objcct something that is either pleasant or unpleasant. If
it is pleasant, one starts reacting with liking, which develops into
craving, clinging—rdga. If it is unpleasant, one starts reacting with
disliking, which develops into aversion, hatred—dosa. The mind 1s
constantly filled with ignorance, craving, and aversion. All other
impurities stem from these three basic ones, and every impurity
makes one miserable.

The goal of this technique is to purify the mind, to free it from
misery by gradually eradicating the negativities within. It 1s an
operation deep into one’s own unconscious, performed 1n order to
uncover and remove the complexes hidden there. Even the first step of
the technique must purify the mind, and this is the case: by observing
respiration, you have started not only to concentrate the mind, but also
to purify it. Perhaps during today there were only a few moments
when your mind was fully concentrated on your breathing, but every
such moment is very powerful in changing the habit pattern of the
mind. In that moment, you are aware of the present reality, the breath
entering or leaving the nostrils, without any 1llusion. And you cannot
crave for more breath, or feel aversion towards your breathing: you
simply observe, without reacting to it. In such a moment, the mind 1s
free from the thrce basic defilements, that is, it 1s pure. This moment
of purity at the conscious level has a strong impact on the old
impurities accumulated in the unconscious. The contact of thesc
positive and negative forces produces an explosion.:Some of the
impurities hidden in the unconscious risc to the conscious level, and
manifest as various mental or physical discomforts.

When one faces such a situation, there is the danger of becoming
agitated, and multiplying the difficulties. However, it would be wise
to understand that what scems to bc a problem 1s actually a sign of
success in the meditation, an indication that in fact the technique has
started to work. The operation into the unconscious has begun, and
some of the pus hidden there has started to come out of the wound.
Although the process is unpleasant, this is the only way to get rid ot
the pus, to remove the impurities. If one continues working i the
proper way, all these difficulties will gradually diminish. Tomorrow
will be a little easier, next day more so. Little by little, all the problems
will pass away, it you work.

Nobody else can do the job for you; you have to work yoursclt.
You have to explore rcality within yourself. You have to libcratc
yourself.
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Some advice about how to work:

During meditation hours, always mcditate indoors. If you try to
meditate outside in direct contact wath the light and wind, you will not
be able to penetrate to the depths of your mind. Dunng breaks you
may go outside.

You must remain within the limits of the course site. You are
perfor-ming an operation on your mind; remain in the operating room.

Resolve to remain for the entire period of the course, no matter
what difficulties you may face. When problems anise dunng the
operation, remember this strong determination. It can be harmful to
leave in the middle of a course.

Similarly, make a strong determination to observe all the
discipline and rules, of which the most important 1s the rule of silence.
Also resolve to follow the timetable, and specially to be in the hall for
the three one-hour sittings of group meditation each day.

Avoid the danger of overcating, of allowing yourself to succumb
to drowsiness, and of needless talking.

Work exactly as you are asked to work. Without condemning it,
leave aside for the course period anything that you may have read or
learned elsewhere. Mixing techniques is very dangerous. If any point
1s not clear to you, come to the guide for clarification. But give a fair
trial to this technique; if you do so, you will get wonderful results.

Make best use of the time, the opportunity, the technique, to
libcrate yourselves from the bondages of craving, aversion, delusion,
and to enjoy real peace, real harmony, real happiness.

Real happiness to you all.

May all beings he happy!



DAY TWO DISCOURSE

Universal definition (Z sin and piety—the Noble
Eightfold Path: sila and samadbi

The second day is over. Although it was slightly better than the first
day, difficulties still remain. The mind is so restless, agitated, wild,
like a wild bull or elephant which creates havoc when it enters a
human dwelling-place. If a wise person tames and trains the wild
animal, then all its strength, which has been used for destructive
purposes, now begins to serve society in constructive ways. Similarly
the mind, which is far more powerful and dangerous than a wild
elephant, must be tamed and trained; then its enormous strength will
start to serve you. But you must work very patiently, persistently, and
continuously. Continuity of practice is the secret of success.

You have to do the work; no-one else can do it for you. With all
love and compassion an enlightened person shows the way to work,
but he cannot carry anyone on his shoulders to the final goal. You
must take steps yourself, fight your own battle, work out your own
salvation. Of course, once you start working, you receive the support
of all the Dhamma forces, but still you have to work yourself. You
have to walk the entire path yourself.

Understand what 1s the path on which you have started walking.
The Buddha described it in very simple terms:

Abstain from all sinful, unwholescme actions,
perform only pious wholesome ones,

purify the mind;

this is the teaching of enlightened ones.

It is a universal path, acceptable to people of any background, race, or
country. But the problem comes in defining sin and piety. When the
essence of Dhamma is lost, it becomes a sect, and then each sect gives
a different definition of piety, such as having a particular external
appearance, or performing certain rituals, or holding certain beliefs.
All these are sectarian definitions, acceptable to some and not to
others. Dhamma, however, gives a universal definition of sin and
piety. Any action that harms others, that disturbs their peace and
harmony, is a sinful, unwholesome action. Any action that helps
other, that contributes to their peace and harmony, is a pious,
wholesome action. This is a definition in accordance not with any
dogma, but rather with the law of nature. And according to the law of



DAY TWO 7

nature, one cannot perform an action that harms othcrs without {irst
generating a defilement in the mind—anger, fcar, hatred, ctc.; and
whecnever onc generates a mental defilement, then one becomes
miscrable, one cxpcricnces the sutterings of hell within, Similarly,
on¢ cannot pcrform an action that helps others without first generating
love, compassion, good will; and as soon as one starts dcveloping
such purc mental qualities, one starts enjoying hcavenly peace within.
When you help others, simultaneously you help yourself; when you
harm others, simultancously you harm yourself. This is Dhamma,
truth, law—the universal law of nature.

The path of Dhamma is called the Noble Eighttold Path, noblc 1n
the sensc that anyone who walks on 1t 1s bound to becomc a
noble-hearted, saintly person. The path 1s divided into three sections:

sila, samadhi, and panna. sila is morality—abstaining from
unwholesome deeds of body and speech. samddh: is the wholesome
action of developing mastery over one’s mind. Practising both is
helpful, but ncither sila nor samadh: can cradicate all the defilements
accumulated in thc mind. For this purpose the third scction of the path
must bc practised: panna, the development of wisdom, ol insight,
which totally puritics the mind. Within the division of sila arc thrce
parts of the Noble Path:

1) Sammad-vaca—right speech, purty of vocal action. To
undecrstand what is purity of spcech, onc must know what 1s impurity
of speech. Speaking lies to deceive others, speaking harsh words that
hurt others, backbiting and slanderous talk, babbling and purposeless
chatter are all impurities of vocal action. V/hen one abstains tfrom
these, what remains is right speech.

2) Samma-kammanta—right action, purity of physical action. On
the path of Dhamma there is only one yardstick to mcasure the purity
or impurity of an action, be it physical, vocal, or mental, and that 1s
whether the action helps or harms others. Thus killing, stealing,
committing rape or adultery, and becoming intoxicated so that onc
does not know what one 1s doing are all actions that harm others, and
also harm oncsclf. When onc abstains from these impure physical
actions, what remains is right action.

3) Samma-ajiva—right livelihood. Everyone must have somc
way to support himself and those who are dependent on him, but if the
mcans of support is harmful to others, then 1t 1s not a nght livelihood.
Pcrhaps onc may not onesclf pcrform wrong actions by onc's
livelihood, but encouragcs others to do so; if so onc is not practising



8 | THE DISCOURSE SUMMARIES

right livelihood. For example, sclling liquor, operating a gambling
den, selling arms, selling living animals or animal flesh are none of
them right livelihoods. Even in the highest profession, if one’s
motivation is only to exploit others, then one is not practicing right
livelihood. If the motivation is to perform one’s part as a member of
society, to contribute one’s own skills and efforts for the general good,
in return for which one receives a just remuneration by which one
maintains oneself and one’s dependents, then such a person is
practising right livelihood.

A householder, a lay person, needs money to support himself. The
danger, however, is that earning money becomes a means to inflate
the ego: one seeks to amass as much as possible for oneself, and feels
contempt for those who earn less. Such an attitude harms others and
also harms oneself, because the stronger the cgo, the further one is
{from liberation. Therefore one essential aspect of right livelihood is
giving charity, sharing a portion of what onc earns with others. Then
one carns not only for onc’s own benefit but also for the benefit of
others.

If Dhamma consisted merely of exhortations to abstain from
actions that harm others, then it would have no ctfect. Intellcctually
one may understand the dangers of performing unwholesome actions
and the benefits of performing wholesome ones, or one may accept
the importance of sila out of devotion to those who preach it. Yet one
continues to perform wrong actions, because one has no control over
the mind. Hence the sccond division of Dhamma,
samadhi—developing mastery over one’s own mind. Within this
division are anothcer three parts of the Noble Eightfold Path:

4) Samma-vayama—right etlort, right excrcise. By your practice
you have seen how weak and infirm the mind is, always wavering
from one object to another. Such a mind requires exercise to
strengthen it. There are four exerciscs to strengthen the mind:
removing {rom it any unwholesome qualities it may have, closing it to
any unwholesome qualities 1t does not have, prescrving and
multiplying those wholesomc qualitics that are present in the mind,
and opening it to any wholesome qualitics that arc missing, Indirectly,

by the practice of awarencss of respiration (Anapana) you have started
performing these exercises.

5) Samma-sati—right awarcness, awareness of the rcality of the
present moment. Of the past thcre can only bc memories; for the
future there can only be aspirations, fears, imaginations. You have

started praclising sammad-sat: by training yoursclt to remain awarc of
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whatever reality manifests at the present moment, within the limited
arca ol thc nostrils. You must develop the ability to be aware of the
entire reality, from the grossest to the subtlest level. To begin, you
gave attention 1o the conscious, intentional breath, then the natural,
soft breath, then the touch of the breath. Now you will take a still
subtier object of attention: the natural, physical sensations within this
limited area. You may feel the temperature of the breath, slightly cold
as 1t enters, slightly warm as it Jeaves the body. Beyond that, there arc
innumerable sensations not related to breath: heat, cold, itching,
pulsing, vibrating, pressure, tension, pain, ctc. You cannot choosc
what sensation to tecl, because you cannot create sensations. Just
observe; just remain awarc. The name of the sensation 1s not
important; what 1s important is to be awarc of the reality of the
sensation without rcacting to it.

The habit pattern of the mind, as you have scen, is to roll in the
future or in the past, gencrating craving or aversion. By practising
right awarcness you have started to break this habit. Not that after this
course you will forget the past entirely, and have no thought at all for
the future. But 1n fact you used to waste your cncrgy by rolling
nccdlessly 1n the past or future, so much so that when you nceded to
remcmber or plan somethtng, you could not do so. By developing
samma-sati, you will learn to fix your mind more firmly in the present
reality, and you will tind that you can easily recall the past when
necded, and make proper provisions for the futurc. You will be ablc to
lead a happy, healthy lite.

6) Samma-samadhi—right concentration. Mere concentration is
not the aim ot this technique; the concentration you develop must
have a base of purity. With a base of craving, aversion, or illusion one
may concentrate thc mind, but this is not sammad-samddh:. Onc must
bc aware of the present reality within oncselt, without any craving or
aversion. Sustaining this awareness continuously {rom moment to
momcnt—this is sammad-samddbhi.
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By following scrupulously the five precepts, you have started
practising sila. By training your mind to remain focused on one point,
a rcal object of the present moment, without craving or aversion, you
have started developing samadhi. Now keep working diligently to
sharpen your mind, so that when you start to practise pansia you will
be able to penctrate to the depths of the unconscious, to eradicate all

the impurities hidden there, and to enjoy real happiness—the
happiness of liberation.

Real happiness to you all.
May all beings be happy!



DAY THREE DISCOURSE
The Noble Eightfold Path: panrna—received wisdom,

intellectual  wisdom,  experiential  wisdom—the
kalapa—the four elements—the three characteristics:
impermanence, the illusory nature of the cgo,
suffering—penetrating througzapparent reality

The third day is over. Tomorrow afternoon you will enter the ficld of

panna, wisdom, the third division of the Noble Eightfold Path.
Without wisdom, the path remains incomplecte.

One begins the path by practising sila, that is, by abstaining from
causing harm to others; but although one may not harm others, stll
onc harms oncsclf by generating defilements in the mind. Therefore

onc undcrtakes the training of samadh:, lcarning to control the mind,
to supprcss the defilements that have ansen. Howcver, suppressing
defilements does not eliminate them. They remain in the unconscious
and multiply there, continuing to cause harm to oncsclt. Therefore the
third step of Dhamma, panind: neither giving a frce licence to the
defilements nor suppressing them, but instead allowing them to arise
and be eradicated. When the defilements are eradicated, the mind is
freed from impurities. And when the mind has becn punfied, then
without any effort one abstains from actions that harm others since by
nature a pure mind is full of goodwill and compassion for others.
Similarly, without any effort one abstains from actions that harm
onesclf. One lives a happy, healthy lifc. Thus each step of the path
must lead to the next. sila leads to the development of samddhi, right
concentration; samadhi leads to the developments of paririd, wisdom
which purifies the mind; parnirid leads to nibbana, liberation from all
impurities, full enlightenment.

Within the division of fall two more parts of thc Noble Eightfold
Path:

7) Samma-sankappa—right thoughts. It is not ncccssary that the
entirc thought process be stopped before onc can begin to develop
wisdom. Thoughts rcmain, but the pattern of thinking changes. The
dcfilements at the surface level of the mind start to pass away because
of the practice of awarcness of respiration. Instead of thoughts of
craving, aversion, and delusion, one begins to have healthy thoughts,
thoughts about Dhamma, the way to liberate onesclf.
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8) Samma-ditthi—right understanding. This is real pa#nna,
undcrstanding reality as it is, not just as 1t appcars 1o be.

There are three stages in the development of pannia, of wisdom.
The [irst is suta-maya parind, wisdom acquired by hcaring or rcading
the words of another. This reccived wisdom is very helplul in order to
sct onc in the proper dircction. However, by itsclf it cannot liberatc,
because in fact it i1s only a borrowed wisdom. One accepts it as truc
perhaps out of blind faith, or perhaps out of aversion, in the {car that
disbelieving will lead onc to hell, or perhaps out of craving, in the
hope that believing will lead one to heaven. But in any case, it 1s not
onc’s own wisdom.

The function of received wisdom should be to lead to the next

stage: cintd-maya panna, intellectual understanding. Rationally onc
examincs what one has heard or rcad, to see whether it is logical,
practical, beneficial, if so, then onec accepts it. This rational
understanding is also important, but it can be very dangerous it it 1s
rcearded as an end in itself. Someone develops his intcllectual
knowlcdge, and decides that therefore he is a very wise person. All
that he learns serves only to inflate his ego; he 1s far away {rom
liberation.

The proper function of intellectual understanding is to lead to the
next stage; b/advand—mayd’ pannd, the wisdom that develops within
oneself, at the experiential level. This 1s real wisdom. Reccived
wisdom and intellectual understanding are very uscful if they give one
inspiration and guidance to take the next step. However, it is only
cxpericntial wisdom that can liberate, beccausc this is one’s own
wisdom, based on one’s own experience.

An examplc of the three types of wisdom: a doctor gives a
prescription for medicine to a sick man. The man gocs home, and out
of great faith in his doctor, he recites the prescription every day; this is
suta-maya pannd. Not satisfied with that, the man returns to the
doctor, and demands and rcceives an explanation of the prescription,
why it is necessary and how it will work; this is cintd-maya panna.
Finally the man takes the medicine; only then is his discasc
eradicated. The benefit comes only from the third step, the
bhavana-maya panna.

You have comc to this course to takc the medicine yourself, to
develop your own wisdom. To do so, you must understand truth at the
cxpericntial level. So much confusion cxists because the way things

appear to be is totally differcnt from their real naturc. To remove this
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conlusion, you must develop expericntial wisdom. And outside of the
tramcwork ol thc body, truth cannot be cxperienced: it can only be
Intcllectualized. Therefore you must develop the ability to expericnee
truth within yoursell, from the grosscst to the subtlest fevels, in order
to cmerge from all illusions, all bondagces.

Everyonc knows that the entirc universe 1s constantly changing,
but merc intcllcctual understanding ot this rcality will not help; onc
must expericnce it within onesclf. Perhaps a traumatic cvent, such as
the death of somcone ncar or dear, forces one to face the hard tact of
impcrmancnce, and one starts to develop wisdom, to scc the tutility ol
striving after worldly goods and quarrelling with others. But soon the
old habit of cgotism rcasscrts itsell, and the wisdom fades, becausc it
was not bascd on dircct, personal cxperience. One has not expericneed
the rcality ol impermanence within oncsclt.

Everything is cphemeral, arising and passing away cvcery
momcnt—anicca,; but the rapidity and continuity of the proccss creale
the illusion of permancnce. The flame of a candle and the light of an
elcctric lamp are both changing constantly. If by one’s senses one can
detect the process of change, as 1s possiblc 1n the casc of the candlc
tlamc, then onc can emerge from the illusion. But when, as in the case
of the clectric light, the change is so rapid and continuous that onc’s
senses cannot detect it, then the illusion is far more difticult to break.
Onc may be ablc to dctect the constant change in a flowing river, but
how i1s onc to undcrstand that the man who bathes in that river is also
changing cvery moment?

The only way to brecak the illusion 1s to Icarn to ¢xplorc within
onescit, and to expcrience the rcality ol onc’s own physical and
mcntal structure. This 1s what Siddhattha Gotama did to beccome a
Buddha. Leaving aside all preconceptions, he cxamined himscll to
discover the truc naturc of the physical and mental structure. Startling
from the Icvel of superficial, apparent rcality, he penctrated to the
subtlest level, and he found that the entirc physical structure, the cntire
matcrial world, 1s composcd of subatomic particles, called in Paili

attha kalapa. And hc discovered that cach such particle consists of the
four clements—carth, water, fire, air—and thecir subsidiary
charactcristics. These particles, he found, arc thc basic building
blocks of mattcr, and they arc themselves constantly arising and
passing away, with great rapidity—tritlions of times within a sccond.
In rcality there is no solidity in the material world; 1t 1s nothing but
combustion and vibrations. Modcrn scicntists have confirmed the
lindings of thc Buddha, and have proved by experiment that the entire
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matcrial universe is composcd of subatomic particles which rapidly
arisc and pass away. Howcver, these scientists have not become
liberated from all misery, becausc their wisdom 1s only intcllectual.
Unlike thc Buddha, they have not expericnced truth dircctly, within
themselves. When one cxperiences personally the reality of once’s
own impermanence, only then does one start to come out of misery.

As thc understanding of anicca dcvelops within oneself, another

aspect of wisdom arises: anattd, no ‘I', no ‘mine’. Within the physical
and mental structure, there is nothing that lasts more than a moment,
nothing that onc can identify as an unchanging self or soul. If
somcthing is indeed ‘mine’, then onc must be able to possess it, to
control it, but in fact one has no mastery even over one’s body: it
keeps changing, decaying, regardlcss of onc’s wishcs.

Then the third aspect of wisdom devclops: dukkba, suffering. If
onc trics to possess and hold on to something that is changing beyond
one’s control, then onc is bound to crcate miscry for oncsclf,
Commonly, one identifics suffering with unplcasant scnsory
expericnces, but pleasant ones can equally be causes of misery, if one
develops attachment to them, because they are equally impermancnt.
Attachment to what is ephemeral is certain to result in suffering.

When the understanding of anicca, anatta, and dukkha is strong,
this wisdom will manifest in one’s daily life. Just as onc has lecarned to
penctratc beyond the apparcnt reality within, so in external
circumstances onc will be ablc to sce the apparcent truth, and also the
ultimate truth. One comes out of 1llusions and lives a happy, hcalthy
life.

Many illusions are creatcd by apparcnt, consolidated, integrated
reality—for example, the illusion of physical beauty. The body
appears beautiful only when it is integratcd. Any part of it, secn
scparatcly, is without attraction, without beauty—asubha. Physical
beauty is superficial, apparcnt rcality, not ultimate truth.

Howevcer, understanding the illusory naturc of physical beauty
will not lead to hatrcd of others. As wisdom arises, naturally the mind
becomes balanced, detached, pure, full of good will towards all.
Having cxperienced reality within oncself, one can come out of
illusions, cravings, and aversions, and can live peacefully and
happily.

Tomorrow afternoon, you will take your first steps in the ficld of
pannd when you start to practisc Vipassana. Do not expcct that as
soon as you begin you will sce all the subatomic particles arising and
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passing away throughout thc body. 'No, onc bcgins with gross,
apparcnt truth, and by rcmaining cquanimous, gradually onc
pcnctratcs to subtler truths, to the ultimate truths of mind, of matter, of
the mental factors and finally to the ultimate truth which 1s beyond
mind and maticr.

To attain this goal, you must work yourself. Thercforc keep your

sila strong, bccause this is the base of your meditation, and kcep
practicing Anapana until 3 p.m. tomorrow; kecp obscrving rcality
within the arca of the nostrils. Keep sharpening your mind so that
when you start Vipassana tomorrow, you can penetrate to the deeper
levels and cradicate the impurnties hidden therc. Work patiently,
persistently, continuously, for your own good, your own libcration.

May all of you be successful in taking the first steps on the path ot
liberation.

May all beings be happy!



DAY FOUR DISCOURSE

Questions on how to practise Vipassana—the law of
kamma—importance of mental action—four aggregates
of the mind: consciousness, perception, sensation,
reaction—remaining aware and equanimous is the way
to emerge from suffering

The fourth day is a very important day. You have started taking dips in
the Ganges of Dhamma within, exploring the truth about yoursclf at
the level of bodily sensations. In the past, becausc of ignorance, these
scnsations werc causcs for the multiplication of your misery, but they
can also be tools to eradicate miscry. You have taken a first stcp on the
path to liberation by learning to observe bodily scnsations and to
rcmain equanimous.

Somc questions about the technique which arc frequently asked:

Why move the attention through the body in order, and why in this
order? Any order may be followed, but an ordcr is nccessary.
Otherwisc there is the danger of neglecting somc parts of the body,
and those parts will remain blind, blank. Scnsations exist throughout
the body, and in this tcchnique, it is very important to develop the
ability to expcricnce them cverywhere. For this purposc moving in
order is very helpful.

I{ in a part of the body there is no sensation, you may keep your
attention therc for a minute. In reality therc i1s scnsation there, as in
every particle of the body, but it 1s of such a subtle naturc that your
mind 1s not aware of il consciously, and thercforc this arca scems
blind. Stay for a minute, observing calmly, quictly and cquanimously.
Don’t develop craving for a sensation, or avcrsion towards thc
blindness. If you do so, you have lost the balancc of your mind, and an
unbalanced mind is very dull; it certainly cannot cxpcerience the more
subtle sensations. But if the mind remains balanced, it becomces
sharper and more sensitive, capable of dctccting subtlc sensations.
Observe the area cquanimously for about a minute, not more. If within
a minutc no sensation appcars, then smilingly move further. Next
round, again stay for a minute; sooncr or later you will begin to
experience sensations there and throughout the body. If you have
staycd for a minute and still cannot fecl a sensation, then try to fecl the
touch of your clothing if it is a covered arca, or the touch of the
atmosphere 1f it is uncovered. Begin with these superficial sensations,
and gradually you will start to fccl other ones as well.
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If the attention is fixed in one part of the body and a sensation
starts in another, should one jump hack or forward to observe this
other sensation? No; continuc moving in order. Don't try to stop the
scnsations in other parts of thec body—you cannot do so—but don't
give them any importance. Observe cach scnsation only when you
comc to it, moving 1n order, Otherwisc you will jump from onc place
to another, missing many parts ot the body, obser-ving only gross
scnsations. You have to train yourselt to observe all the ditfercnt
sensations in cvery part of the body, gross or subtle, pleasant or
unplcasant, distinct or feeble. Therctore nevcer allow the attention to
jump trom place to place.

How much time should one take to pass the attention from head to
feet? This will vary according to thc situation onc taces. The
instruction is to f1x your attention 1n a ccrtain area, and as soon as you
fecl a sensation, to move ahead. It the mind is sharp cnough, it will be
awarc ol sensation as soon as il comes (o an arca, and you can movc
ahcad at oncc. It this situation occurs throughout the body. it imay bc
possiblc to move from head to fecet in about ten minutcs, but it 1s not
advisablc o move more quickly at this stage. It the mind 1s dull,
however, thcre may be many arcas in which 1t is neccessary Lo wait tor
up to a minutc for a scnsation o appcar. In that casc. it may take thirty
minutes or an hour to move from hcad to tect. The time nceded to
makc a round i1s not important. Just kecp working paticntly,
persistently; you will certainly be successtul.

How big should the area be in which to fix the attention? Take a
scction of the body about two or three inches wide: then move ahead
anothertwo or threc inches, and so on. If the mind is dull, take larger
arcas, for example, the entire face, or the entire right upper arm; then
gradually try to reduce the arca of attention. Eventually you will be
ablc to feel scnsations in evcery particle of the body, but {for now, an
area of two or three inches i1s good cnough.

Should one feel sensations only on the surface of the body or also
in the interior? Sometimes a meditator feels sensations 1nside as soon
as he starts Vipassana; somctimes at first he teels scnsations only on
the surfacc. Either way is perfectly all right. It sensations appcar only
on the surface, obscrve them repeatedly until you feel scnsation on
cvery part of the surface of the body. Having expericnced sensations
everywhere on the surface, you will later start penctrating into the
intcrior. Gradually the mind will develop the ability to feel sensations
everywhere, both outside and inside, 1n every part ol the physical
structurc. But to begin, superticial sensations are goud cnough.
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The path leads through the entire sensory field, to the ultimate
rcality which is beyond sensory experience. If you keep purifying
your mind with the help of sensations, then certainly you will reach
the ultimate stage.

When one is ignorant, sensations are a mcans to multiply onc’s
misery, becausc one rcacts to them with craving or aversion. The
problem actually arises, the tension originates, at the level of bodily
sensations; thercfore this is the level at which onc must work to solve
the problem, to change the habit pattern of the mind. One must Icarn to
be awarc of all the different sensations without reacting to them,
accepting their changing, impersonal nature. By doing so, one comes
out of the habit of blind reaction, one liberates onesclt from misery.

What is a sensation? Anything that onc fecls at the physical Icvel
1S a scnsation—any natural, normal, ordinary bodily sensation,
whether pleasant or unplcasant, whether gross or subtle, whether
intense or feeble. Never ignore a scnsation on the grounds that it is
caused by atmospheric conditions, or by sitting for long hours, or by
an old disease. Whatever the rcason, the fact 1s that you [eel a
sensation. Prcviously you tried to push out the unplcasant scnsations,
to pull in the pleasant ones. Now you simply obscrve objcctively,
without identifying with the scnsations.

Jt 1s a choiceless obscrvation. Never try to selcct sensations;
instead, accept whatever arises naturally. It you start looking for
somcthing in particular, something cxtraordinary, you will create
difticulties for yourself, and will not be able to progress on the path.
The technique is not to expericnce something special, but rather to
remain cquanimous in the face of any sensation. In the past you had
similar scnsations in your body, but you were not aware of them
consciously, and you rcacted to them. Now you arc lcarning to bc
awarc and not to rcact, to fecl whatever is happcning at the physical
level and to maintain equanumnity.

It you work in this way, gradually the entirc law of nature will
become clear to you. This is what Dhamma means: nature, law, truth.
To understand truth at the experiential level, onc must 1nvestigate it
within the framework of the body. This 1s what Siddhattha Gotama
did to become a Buddha, and 1t became clcar to him, and will becomce
clear to anyonc who works as hc did, that throughout the univcerse,
within the body as wcll as outside it, everything kecps changing.
Nothing is a final product; everything is involved in the proccss of
becoming—hhava. And anothcr reality will become clear: nothing
happens accidentally. Every change has a causc which producces an
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cftect, and that eflect in turn becomes the cause for a turther change,
making an endlcss chain of cause and effcct. And still another law will
bccome clear: as the cause is, so the effect will be; as the sced is, so the
fruit will be.

On thc same soil onc sows two sceds, onc of sugarcane, the other
of neem—a very bitter tropical tree. From the seed of sugarcanc
develops a plant that is sweet in every libre, trom the seed ol neem, a
plant that is bitter in every fibre. Onc may ask why nature 1s kind (o
onc plant and cruel to the other. In fact nature 1s neither kind nor cruel:
1t works according to sct rules. Nature mercly helps the quality of cach
sced to manifest. If one sows secds ol sweetness, the harvest will be
sweetness. Il onc sows sceds of bitterness, the harvest will be
bitterness. As the seed is, so the fruit will be; as the action is, so the
result will be.

The problem is that onc is very alert at harvest time, wanting to
reccive sweelt frunt, but during the sowing secason one 1s very heedless,
and plants sceds of bitterness. It one wants swect truit, onc should
plant thc proper type of sceds. Praying or hoping for a miracle is
mercly sclf-deception; onc must understand and live according Lo the
law of naturc. Onc must be carcful about onc’s actions, because these
arc the sccds in accordance with the quality of which one will receive
sweelness or bitterness.

There are three types of action: physical, vocal and mcntal. One
who lcarns to observe onesclf quickly rcalizes that mental action is the
most important, because this i1s the secd, the action that will give
results. Vocal and physical actions are merely projcctions of the
mental action, yardsticks to measurc its intensity. They originate as
mcntal action, and this mental action subscgquently manitests at the
vocal or physical level. Hence the Buddha declared:

Mind precedes all phenomena,

mind maltters most, everything is mind-made.

[f with an impure mind

you speak or act,

then suffering follows you

as the cartwheel follows the foot of the draft animal.

[f with a pure mind

you speak or act,

then happiness follows you

as a shadow that never departs.
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If this 1s the case, then one must know what i1s the mind and how it
works. You have started investigating this phenomenon by your
practice. As you procecd, it will become clear that there arc four major
scgments or ageregates of the mind.

The first segment is called vifinana, which may be translated as
consciousness. The sensc organs arc lifeless unless consciousncss
comes into contact with them. For example, if onc 1s cngrossed in a
vision, a sound may come and one will not hear it, becausc all onc’s
consciousness is with the eyes. The tfunction of this part of the mind is
to cognize, simply to know, without ditferentiating. A sound comes

into contact with the ear, and the vififigna notes only the fact that a
sound has come.

Then the next part of the mind starts working: sanna, perception. A
sound has come, and from one’s past experience and memorics, one
recognizes it: a sound...words...words of praisc...good; or else, a
sound...words...words of abuse...bad. One gives an evaluation of good
or bad, according to onc’s past expcricnce.

At once the third part of the mind starts working: vedanad,
sensation. As soon as a sound comes, there is a sensation on the body,
but when the perception recognizes it and gives it a valuation, the
sensation becomes pleasant or unpleasant, in accordance with that
valuation. For example: a sound has come...words...words of
praisc...good—and one feels a plcasant sensation throughout the
body. Or else; a sound has come...words...words of abuse...bad—and
one feels an unpleasant sensation throughout the body. Scnsations
arise on the body, and are felt by the mind; this is the function callcd
vedand.

Then the fourth part of the mind starts working: sankbdra,
reaction. A sound has come..words..words of praise...
good...pleasant sensation—and one starts liking it: “This praise is
wonderful! I want more!” Or clse: a sound has come... words...words
of abuse...bad...unpleasant sensation—and one starts disliking it; *“ I
can’t bear this abuse, stop it I At each of the sense doors, the samec
process occurs; eyes, cars, nose, tongue, body. Similarly, when a
thought or imagination comes into contact with the mind, in the same
way a sensation arises on thc body, pleasant or unplcasant, and onc
starts rcacting with liking or disliking. This momentary liking
devclops into grcat craving; this disliking develops into great
aversion. One starts tying knots insidc.

Herc is the real secd that gives fruit, the action that will have
results: the sankbdra, the mental reaction. Every moment one keeps
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sowing this sced, keceps recacting wit lelng or dishiking, craving or

aversion, and by doing so makes oncsclt miscrable.

There arc rcactions that make a very light impression, and arc
cradicated alinost immcdiately, those that make a slightly deeper
impression and are cradicated after a little time, and thosc that make a
very deep impression, and take a very long time to be cradicated. At
thc cnd ol a day, if onc trics to remember all the sarikhdra that onc has
generated, once will be able to recall only the one or two that madc the
dccpest impression during that day. In the samc way, at the end of a
month or ol a ycar, onc will be ablec to rccall only the one or two

sankhard that made the deepest impression during that time. And like

it or not, at the end of life, whatever sankhdra has made the strongest
impression 1s bound to come up in the mind; and the ncxt life will
begin with a mind of the samc nature, having thc same qualitics of
swecetness or bitterness. We create our own future, by our actions.

Vipassana tcachcs the art of dying: how to dic pcacclully,
harmoniously. And onc Icarns the art of dying by lcarning the art of
living: how to bccome master of the present moment, how not to
gencrale a sankhdra at this moment, how to live a happy life here and
now. I the prescntis good, one need not worry about the futurc, which
1s mcrely a product of the present, and therctore bound to be good.

There arc two aspects of the technique:

The first 1s brcaking the barricr between the conscious and
unconscious lcvels of the mind. Usually the conscious mind knows
nothing ol what 1s bcing cxpernienced by the unconscious. Hidden by
this ignorance, rcactions kcep occurring at the unconscious level: by
thc time they rcach the conscious level, they have beccome so intensc
that they casily overpower the mind. By this technique, the cntire
mass ol the¢ mind beccomes conscious, awarc; thc ignorance is
rcmoved.

The sccond aspect of the technique is cquanimity. Onc 1s aware of
all that onc cxpceriencces. of every scnsation, but docs not react, doces
not tic new knots of craving or aversion, docs not crcate miscry for
onesclf.

To bcgin, while you sit for meditation, most of the time you will
rcact to the scnsations, but a few moments will come when you remain
cquanimous, despite severe pain. Such moments arc very powerful in
changing thec habit pattern of the mind. Gradually you will rcach the
stage in which you can smile al any scnsation, knowing it is anicca,
bound to pass away.

1 315
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To achieve this stage, you'have to work yourself; no-one else can
work for you. It is good that you have taken the first step on the path;
now keep walking, step by step, towards your own liberation.

May all of you enjoy real happiness.

May all beings be happy!



DAY FIVEDISCOURSE
The Four Noble Truths: suffering, the cause of suffering,

the cradication of suffering, the way to eradicate
suffering—the chain of conditioned arising

Five days arc over; you have five more lcft to work. Make best usc of
the remaining days by working hard, with proper undcrstanding of the
technique.

From observing respiration within a limitcd arca, you have
proceeded to observing scnsations throughout the body. When one
begins this practice it is very likely that one will first encounter gross,
solidified, intensificd, unpleasant sensations such as pain, pressure,
ctc. You had encountercd such cxpericnces in the past, but the habit
pattern of your mind was to rcact to sensations, to roll in pleasure and
rcel in pain, remaining always agitated. Now you arc lcarning how (o
observe without rcacting, to examine the sensations objectively,
without identifying with them.

Pain exists, misery exists. Crying will not frce anyonc of miscry.
How is one to come out of it? How is onc to live with it?

A doctor trcating a sick person must kinow what the sickncss is,
and what the fundamental cause of the sickness is. If there i1s a cause,
then there must be a way out, by removing the cause. Once the cause is
rcmoved, the sickness will automatically be removed. Therefore steps
must be taken to cradicate the cause.

First onec must accept the fact of suffering. Everywhere suffering
exists; this 1s a unmiversal truth. But it becomes a noble truth when one
starts observing it without reacting, because anyone who docs so 1s
bound to bccome a noblc, saintly person,

When one starts observing the First Noblc Truth, the truth of
suffering, then very quickly the cause of suftering becomes clear, and
one starts observing it also; this is the Second Noble Truth. If the
causc 1s cradicated, then suffering i1s eradicated; this is the Third
Noble Truth—thc cradication of suffering. To achicve its cradication
one must take steps; this 1s the Fourth Noble Truth—the way to end
suffcring by cradicating its causc.

One bcegins by lcarning (o obscrve without reacting. Examine the
pain that you expericnce objectively, as if it is someonc elsc’s pain.
Inspcct 1t like a scientist who observes an cxpcriment 1n his
laboratory. When you fail, try again. Keep trying, and you will find
that gradually you arc coming out ~ sutfering.
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Every living being suffers. Lifc starts with crying; birth 1s a grcat
suffcring. And anyonc who has been born 1s bound to encounter the
sufferings of sickncss and old agc. But no mattcr how miscrablc onc’s
lifc may bc, nobody wants to dic, becausc death 1s a great suffcring.

Throughout lifc, onc cncounters things that onc docs not like, and
1s scparated from things that onc likes. Unwantcd things happen,
wanted things do not happen, and one fecls miscrable.

Simply understanding this reality at the intcllectual level will not
libcrate anyonc. It can only givc inspiration to look within onesclf, in
order to expericnce truth and to find the way out of miscry. This is
what Siddhattha Gotama did to beccome a Buddha: hc started
obscrving rcality within thc framcwork of his body like a research
scicntist, moving {rom gross, apparcnt truth to subtlcr truth, to the
subtlest truth. He found that whenever one devclops craving, whether
to keep a pleasant sensation or to get rid of an unplcasant one, and that
craving is not fulfilled, then one starts sutfcring. And going further, at
the subtlest level, he found that when seen with a fully collected mind,
it 1s clear that attachment to thc five aggregates 1s suflcring.
Intclicctually one may understand that thc matcrial aggregate, the
body, is not ‘I’, not ‘mine’, but mercly an impersonal, changing
phenomenon which 1s beyond onc’s control; actually, however, onc
identifics with the body, and devclops trenm.cndous attachment to 1.
Similarly onc develops attachment to the four mental aggregates of
consciousncss, perception, sensation, rcaction, and clings to them as
‘I, minc’ despite their constantly changing naturc. For conventional
purposcs onc must use thc words ‘I’ and ‘mine’, but when onc
dcvelops attachment to the five aggregates, onc crcates suffering for
oncsclf. Whercver there 1s attachment, there 1s bound to be misery,
and the greater the attachment, the greater the miscry.

Therc arc four types of attachment that onc keeps devcloping in
lifc. The first is attachment Lo onc’s desires, to the habit of craving.
Whenever craving arises in the mind, it is accompanied by a physical
scnsation. Although at a decep level a storm of agitation has begun, at a
supcrficial level once likes the sensation and wishes it to continue. This
can be compared with scratching a sorc: doing so will only aggravatc
1t, and yct onc cnjoys the sensation of scratching. In the samce way, as
soon as a desire 1s {ulfilled, the scnsation that accompanicd the desirc
is also gonc, and so one gencrates a fresh desire in order that the

scnsation may continuc. Onc becomes addicled to craving and
multiplics onc’s miscry.
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Anothcr attachment 1s the clinging to ‘I, mine’, without knowing
what thts ‘1" rcally 1s. Onc cannot bear any criticism of onc's ‘1" or any
harm to 1t. And the attachment sprecads to include whatever belongs to
‘I', whatcver 1s ‘mine’. This attachment would not bring miscry il
whatcever 1s ‘mine’ could continuc cternally, and the *I' also could
rcmain o cnjoy it clernally, but the law of naturce 1s that sooncr or later
onc or the other must pass away. Attachment to what 1s impcrmancnt
1s bound to bring misery.

Similarly, one develops attachment to one’s views and beliets, and
cannot bear any criticism of them, or even accept that othcers may have
ditfcnng vicws. Onc does not undcrstand that evcryonc wecars
colourcd glasscs, a diffcrent colour tor cach person. By removing the
glasscs, onc can scc reality as 1t 1s, untinted, but instcad one remains
attached to the colour of one’s glasses, to one’s own precconceptions
and belicls.

Yct another attachment is the clinging to one’s rites, rituals, and
rcligious practices. One fails to understand that thesc arc all mercly
outward shows, that thcy do not contain the essence of truth, It
somconc 1s shown the way to expenence truth directly within hunsclt
but continues to cling to empty external forms, this attachment
produccs a tug-of-war in such a pcrson, resulting in miscry.

All the sutlerings of life, it examinced closely, will be scen Lo arisc
[rom onc or another of these four attachmcents. In his scarch tor truth,
this 1s what Siddhattha Gotama found. Yct he continued investigating
within himself to discover the decpest cause ol suffcring, to
understand how the entire phenomenon works, to tracc 1t to its source.

Obviously the sutferings of life—discase, old age, death, physical
and mental pain—are inevitable consequences of being born. Then
what is the rcason for birth? Of coursc the immediate causc i1s the
physical union of parents, but in a broader perspective, birth occurs
becausc of the endless process of beccoming in which the cntire
universe 1s involved. Even at the time of dcath the process doces not
stop: the body continucs dccaying, disintegrating, while the
consciousness beccomes connected with another material structure,
and continucs flowing, bccoming. And why this process of
bccoming? It was clear to him that the causc 1s the attachment that onc

develops. Out of attachment onc gencrates strong reactions, sankhdrd,
which make a dcep impression on the mind. At the end of life, onc of
thecse will arise 1n the mind and will give a push to the (low of
consciousncss to continuc.
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Now what is the cause of this attachment? He found that it arises
because of the momentary reactions of liking and disliking. Liking
develops into great craving; disliking into great aversion, the mirror
image of craving, and both turn into attachment. And why these
momentary reactions of liking and disliking? Anyonc who observes
himself will find that they occur becausc of bodily sensations.
Whenever a pleasant sensation arises, one likes i1t and wants to rctain
and multiply it. Whenever an unpleasant sensation arises, one dislikes
it and wants to get rid of it. Then why these sensations? Clearly they
occur because of the contact between any of the senses and an objecct
of that particular sense: contact of the cye with a vision, of the ear with
a sound, of the nose with an odour, of the tongue with a taste, of the
body with something tangible, of the mind with a thought or an
imagination. As soon as there is a contact, a sensation is bound to
arise, pleasant, unpleasant, or ncutral.

And what 1s the reason for contact? Obviously, the entirc universe
1s full of sense oojects. So long as the six senses—the five physical
ones, togethcr with the mind—are functioning, they are bound to
cncounter their respective objects. And why do these sense organs
exist? It is clear that they are inseparable parts of the flow of mind and
matter; they arise as soon as life begins. And why does the life flow,
the flow of mind and matter, occur? Because of the flow of
consciousness, from moment to moment, from onc life to the next.
And why this flow of consciousness? He found that 1t arises because
of the sankbard, the mental reactions. Every reaction gives a push to
the flow of consciousness; the flow continues because of the impetus
given to it by reactions. And why do reactions occur? He saw that they
arise because of ignorance. One docs not know what onc is doing,
does not know how onc is reacting, and therefore one keeps
generating sankbard. So long as therc is ignorance, suffering will
remain.

The sourcc of the process of suffering, the deepest causc, is
ignorance. From ignorance starts the chain of cvents by which one
generates mountains of miscry for oneself. If i1gnorance can be
cradicated, suffering will be eradicated.

How can one accomplish this? How can onc break the chain? The
flow of life, of mind and maticr, has alrcady begun. Committing
suicide will not solve the problem; it will only create fresh miscery.
Nor can one destroy the senscs without destroying oncself. So long as
the scnscs cxist, contact is bound to occur with their respective
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objccts, and whenever there 1s a contact, a scnsation is bound to arise
within the body.

Now here, at the link of sensation, onc can break the chain.
Previously, every scnsation gave risc to a rcaction of liking or
dishiking, which devcloped inlo grcat craving or aversion, greal
miscry. But now, instead of rcacting to sensation, you arc lcarning just
to observe equanimously, understanding, ““This will also changc.” In
this way scnsation gives rise only to wisdom, to the understanding of
anicca. One stops the turning of thc wheel of suffering and starts
rotating 1t in the oppositc dircction, towards liberation.

Any moment in which one does not gencrate a new sankhdra, onc
of the old oncs will arise on the surface of the mind, and along with it a
scnsation will start within the body. It one remains equanimous, it
passcs away and another old reaction anises in its place. Onc continuces
to rcmain cquanimous to physical sensations and the old sankhdra
continue to arisc and pass away, one aftcr another. If out of 1ignorancc

one reacts to scnsations, then onc multiplics the sankhdara, multiplies
one's misery. But if onc develops wisdom and doecs not react to
scnsations, then onc after another the sankhara arc eradicated, misery
1s cradicated.

The cntire path 1s a way to come out of miscry. By practising, you
will find that you stop tying ncw knots, and that the old oncs are
automatically untied. Gradually you will progress towards a stage in
which all sasnkhdra lcading to new birth, and thereforc to ncw
suftfering, have bcen eradicated: the stage of total liberation, tull
cnlightcnment.

To start the work, it is not necessary that onc should first believe in
past lives and futurc lives. In practising Vipassana, the present 1s most
important. Here in the present life, onc keeps gencrating sankbdra,
kecps making oncscll miscrable. Here and now onc must break this
habit and start coming out of miscry. Il you practice, certainly a day
will comc when you will be able to say that you have cradicated all the
old sankhard, havc stoppcd gencrating any ncw oncs, and so have
frced yoursclt from all sultfering.

To achieve this goal, you have to work yourscll. Therctore work
hard during the remaining five days. to come out of your miscry, and
to cnjoy the happincss of libcration.

May all ol you cnjoy rcal happincss.

May all beings be happy!
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Importance of developing awareness and equanimity
towards sensations—the four elements and their relation
to sensations—the four causes of the arising of
matter—the five hindrances: craving, aversion, mental
and physical sluggishness, agitation, 5oubt

Six days are over; you have four more left to work. In four days you
can eradicate some of the mental defilements, and grasp the technique
in order to make use of it throughout your life. If you work with proper
understanding and learn how to apply the technique in daily life, then
certainly it will be very beneficial for you. Therefore understand the
technique properly.

This is not a path of pessimism. Dhamma teaches us to accept the
bitter truth of suffering, but it also shows the way out of suffering. For
this reason it is a path of optimism, combined with realism, and also
‘workism’— each person has to work to liberate himself or herself.

In a few words, the entire path was explained:

“All sankhara are impermanent”

When one perceives this with true tnsight,
then one pecomes detached from suffering;
this 1s the nath of purification.

Here the word sankbard means not only mental reactions, but also the
results of these reactions. Every mental reaction is a seed which gives
a fruit, and everything that one experiences in life is a fruit, a result of

one’s own actions, that is, one’s saznkbard, past or present. Hence the
meaning is, “Everything that arises, that becomes composed, will pass
away, will disintegrate’. Merely accepting this reality emotionally, or
out of devotion, or intellectually, will not purify the mind. It must be
accepted at the actual level, by experiencing the process of arising and
passing away within oneself. If one cxperiences impermanence
directly by observing one’s own physical sensations, then the
understanding that develops is real wisdom, one’s own wisdom. And
with this wisdom onec becomcs freed from misery. Even if pain
remains, one no longer suffers from it. Instead one can smile at it,
because one can observe it.

The old mental habit is to seek to push away painful scnsations and
to pull in pleasurable ones. So long as onc 1s involved in the game of
pain-and-plcasurc, push-and-pull, the mind rcmains agitated, and
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onc’s misery incrcases. But once one learns to observe objectively
without identifying with the sensations, then thc process of
purification starts, and the old habit of blind reaction and of
multiplying onc's misery is gradually weakened and broken. Once
must learn how (o just obscrve.

This docs not mean that by practising Vipassana onc becomces a
‘vegetable’, passively allowing others to do one harm. Rather, one
learns how to act instead of to react. Previously one lived a life of
reaction, and recaction is always negative. Now you are learning how
to live properly, to live a healthy life of real action. Whenever a
difficult situation arises in life, one who has learned to obscrve
sensations will not fall into blind reaction. Instcad he will wait a few
moments, remaining aware of sensations and also cquantmous, and
then will make a decision and choose a course ot action. Such an
action is certain to be positive, because 1t proceeds from a balanced
mind; 1t will be a creative action, helptul to onesclt and others.

Gradually, as one learns to observe the phenomenon of mind and
matter within, one comes out of reactions, because one comces out of
ignorance. Thc habit patiern of reaction is based on tgnorance.
Somcone who has never observed reality within does not know what
1s happening deep 1nside, does not know how he reacts with craving or
aversion, generating tensions which make him miserable.

The difficulty 1s that mind 1s far more impermancnt than matter.
The mental processes occur so rapidly that one cannot follow them
unless one has been trained to do so. Not knowing rcality, onc remains
under the delusion that one reacts to external objccts such as visions,
sounds, tastes, etc. Apparently this 1s so, but somcone who learns to
obscrve himself will find that at a subtlcr level the reality 1s different.
The entire external universe exists for a person only when he or she
cxperiences it, that 1s, when a sensory object comes into contact with
one of thc sense doors. As soon as therc is a contact, there will be a
vibration, a secnsation. Thc perception gives a valuation to the
scnsation as good or bad, based on one’s past cxperiences and
conditionings, past sankhdara. In accordance with this coloured
valuation the sensation becomes pleasant or unplcasant, and
according to the type of sensation, onc starts rcacting with liking or
disliking, craving or aversion. Sensation is thc forgotten missing link
between the external objcct and the reaction. The entire process
occurs so rapidly that onc is unaware of it: by thc timc a reaction
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reaches the conscious level, it has been repeated and intensified
trillions of times, and has become so strong that it can casily
overpower the mind.

Siddhattha Gotama gained enlightenment by discovering the root
cause of craving and aversion, and by eradicating them where they
arise, at the level of sensation. What he himself had done, he taught to
others. He was not uniquc in teaching that one should come out of
craving and aversion; even before him, this was taught 1in India.
Neither is morality unique to the teaching of the Buddha, nor the
development of control of one’s mind. Similarly, wisdom at the
intellectual, emotional, or devotional levels also existed before the
Buddha. The unique element 1n his teaching lies clsewhere, in his
identifying physical sensation as the crucial point at which craving
and aversion begin, and at which they must be ecliminated. Unlcss one
deals with sensations, one will be working only at a supcrficial level
of the mind, while in the depths the old habit of reaction will continue.
By learning to be aware of all the scnsations within onescll and to
remain cquanimous towards them, one stops reactions whcre they
start: one comes out of misery.

This 1s not a dogma to be accepted on faith, nor a philosophy to be
accepted intellectually. You have to investigate yoursell to discover
the truth. Accept it as true only when you experience it. Hearing about
truth is important, but it must lead to actual practicc. All the teachings
of the Buddha must be practised and experienced for onesclf so that
one may come out of misery.

The entire structure of the body, the Buddha explained, is
composed of subatomic particles—kaldpd — consisting of thc four
elements and their subsidiary characteristics, joined together. In the
world outside as well as within, it 1s easy 1o sec that some matter i1s
solid—earth e¢lement; some is liquid—water clement; some is
gaseous—air element; and in every case, temperature is present—fire
clement. Howcever, someone who cxamincs reality within himself will
understand the four clements at a subtler level. The entirc range of
weight from hecaviness to lightness, 1s the {icld of carth element. Fire
elemcnt is the field of temperaturc, from extreme cold to extreme heat.
Air element has to do with motion, from a seemingly stationary statc
to the greatest movement. Water element concerns the quality of
cohesiveness, of binding together. Particles arise with a
predominance of one or more clements; the others remain latent. In
turn, a sensation manifests in accordance with the quality of the

clement that is predominant in those particles. If kaldpa arisc with a
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predominance of firc element, a sensation occurs of heat or cold, and
similarly for the other clements. This 1s how all.scnsations arise within
the physical structure. If onc 1s ignorant, onc gives valuations and
reacts to thc sensations, gencrating ncw miscry for oncsclf. But it
wisdom ariscs, onc simply understands that subatomic particlcs arc
arising with a prcdominancc of one or anothcr element, and that thesc
arc all impersonal, changing phenomcena, arising to pass away. With
this undcrstanding, onc does not lose the balance of one’s mind when
facing any scnsation.

As onc continucs observing oncself, it becomes clear why kaldpa
arisc: they arc produced by the input that onc gives to the lite flow, the
{low of matter and mind. The flow of matter requires material input,
ot which there are two types: the food onc cats and the atmospherce in
which onc lives. The tlow of mind requires mental input, which again
is of two typcs: cithcr a present or a past sankhara. If onc gives an
input of anger at the present moment, immediately mind influences
matter, and kaldpa will start to arisc with a predominancc of fire
clement, causing onc to teel a sensation of heat. It the input is tear, the

kaldapa gencrated at that time will have a predominancc of air clement,
and one fccls a sensation of trembling; and so on. The sccond type of

mcntal input is a past sankhira. Every sankhdra is a sced which gives
a fruit, a result after some time. Whatcver scnsation one experienced
when planting the sced, the same sensation will arisc when the {ruit of
that sankhara comes to the surface of the mind.

Of these four causcs, onc should not try to dctermine which s
responsible for the arising of a particular scnsation. Onc should
mcrcly accept whatever sensation occurs. The only effort should be to
obscrve without gencrating a new sankhara. If onc docs not give the
input of a ncw rcaction to the mind, automatically an old rcaction will
give its fruit, manifesting as scnsation. Onc observes, and 1t passcs
away. Again one docs not react; therefore another old sarkhdra must
give its {ruit. In this way, by remaining awarc and cquanumnous, onc
allows the old sankhdrd to arisc and pass away, onc after another: one
comcs out of miscry.

The old habit of gencrating new rcactions must be chminated, and
it can only be done gradually, by rcpeated practice, by continued
work.

Ol coursc there arc hindranccs, obstacles on the way: five strong
cnemics which try (o overpower you and stop your progress. The {irst
tlwo cncmics arc craving and aversion. The purposc of practising
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Vipassana is to climinatc these two basic mental detilements, yet they
may arise even while you meditate, and if they overwhelm the mind,
the process of purification stops. You may cravc for subtle scnsations,
or even for nibbana;, it makes no difference. Craving is a fire that
burns, no matter what the fuel; it takes you in the opposite dircction
{rom liberation. Similarly, you may start gencrating aversion towards
the pain that you experience, and again you arc off the track.

Another cnemy is laziness, drowsiness. All night you slept
soundly, and yet when you sit to meditate, you lecl very sleepy. This
slecpincss is caused by your mental impuritics, which would be
driven out by the practice of Vipassana, and which thercfore try to
stop you {rom meditating. You must fight to prevent this encmy {rom
overpowering you. Breathe slightly hard, or clsc get up, sprinkle cold
watcr on your cycs, or walk a little, and then sit again.

Altcrnatively, you may fcel great agitation, another way in which
the impuritics try to stop you trom practising Vipassana. All day you
run hcre and therc, doing anything cxcept meditation. Aftcrwards,
you realize that you have wasted time, and start crying and repenting.
But on the path of Dhamma there is no place for crying. It you make a
mistake, then you should accept it 1n front of an elder in whom you
have confidence, and resolve to be carcful not to repeat the mistake in
{uture.

Finally, a great cnemy 1s doubt, either about the teachcr, or about
the technique, or about onc’s ability to practisc it. Blind acceptance is
not bencficial, but neither is endless unreasoning doublt. So long as
you remain immcrscd in doubts, you cannot take even one step on the
path. If there i1s anything that is not clcar to you, do not hesitate to
comc to your guide. Discuss the matter with him, and understand it
properly. If you practisc as you are asked to, the results arc bound to
comec.

The technique works, not by any magic or miracle, but by the law
of naturc. Anyone who starts working in accordancc with natural law
1s bound to come out of miscry; this 1s the greatest possible miracle.

Largc numbecrs of pcople have expericnced the bencfits of this
tcchnique, not only thosc who came to the Buddha himsclf, but also
many in later ages, and in the present age. If onc practiscs properly,
making cfforts to remain awarc and cquanimous, then layers of past
impurities arc bound to risc to the surtace ot the mind, and to pass
away. Dhamma gives wondcrful results here and now, provided one
works. Therctore work with tull confidence and understanding. Make
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best use of this opportunity in order to come out of all misery, and (o
cnjoy real peace.
May all of you enjoy real happiness.

May all beings be happy!
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Importance of equanimity towards subtle as well as gross
sensations—continuity of awareness—the five friends’:
faith, cffort, awareness, concentration, wisdom

Seven days are over: you have three more left to work. Make best use
of these days by working hard and continuously, understanding how
you ought to practise.

There are two aspects of the technique: awareness and equanimity.
One must develop awareness of all the sensations that occur within the
framework of the body, and at the same time one must remain
equanimous towards them. By remaining equanimous, naturally one
will find, sooner or later, that sensations start to appcar in areas that
were blind, and that the gross, solidified, unpleasant sensations begin
to dissolve into subtle vibrations. One starts to experience a very
plecasant flow of energy throughout the body.

The danger when this situation arises is that one takes this
pleasurable sensory cxperience as the goal towards which one was
working. In fact, the purpose of practising Vipassana is not to
experience a certain type of sensation, but rather to develop
equanimity towards all sensations. Sensations keep changing,
whether gross or subtle. One’s progress on the path can be measured
only by the equanimity one develops towards every sensation.

Even after one has experienced a free flow of subtle vibrations
throughout the body, it 1s quite possible that again a gross sensation
may arise somewhere, or a blind area. These arc signs not of
regression but of progress. As onc develops in awareness and
equanimity, naturally one penetrates deeper into the unconscious
mind, and uncovers impurities hidden there. So long as thesc
decep-lying complexes remain in the unconscious, they are bound to
bring misery in the future. The only way to climinate them is to allow
them to come up to the surface of the mind and pass away. When such
deep-rooted sankhdra arise on the surface, many of them may be
accompanicd by unpleasant, gross scnsations or blind arcas within the
body. If one continues to observe without reacting, the sensation

passes away, and with it the sankhara of which it is a manifestation.

Every sensation, whether gross or subtle, has the same
characteristic of impermanence. A gross sensation arises, seems to
stay for some time, but sooner or latcr passes away. A subtle sensation
arises and passes away with great rapidity, but still it has the samc
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characteristic. No sensation is eternal. Therefore one should not have
preferences or prejudices towards any sensation. When a gross,
unpleasant scnsation anscs, one observes it without becoming
depresscd. When a subtle, plecasant sensation ariscs, onc accepts it,
cven enjoys it, without becoming clated or attached to it. In every casc
onc understands the impermanent nature of all scnsations: then onc
can smile when thcy arise and when they pass away.

Equanimity must bc practised at the level of bodily sensation in
order to makc a recal change in onc’s life. At every moment scnsations
arc arising within the body. Usually the conscious mind is unaware ot
them, but the unconscious mind fcels the sensations and reacts to them
with craving or aversion. If the mind is trained to becomc tully
conscious of all that occurs within the physical structure and at the
same time to maintain cquanimity, then the old habit of blind rcaction
is broken. One learns how to remain equanimous in cvery situation,
and can theretore live a balanced, happy lite.

You arc herc to experience the truth about yoursclt, how this
phcnomenon works. how it gencrates misery. There arc two aspects ol
the human phenomenon: matenal and mental, body and mind. Onc
must obscrve both. But one cannot actually expericnce the body
without awarcness of what arises in thc body, that is, scnsation.
Similarly onc cannot obscrve mind scparately from what arises in the
mind, that is, thought. As onc goes deeper in experiencing the truth of
mind and matter, it becomes clcar that whatcver anscs in the mind 1s
also accompanicd by a physical scnsation. Sensation is ol central
importance for cxperiencing the reality of both body and mind, and 1t
Is the point at which rcactions start. In order to obscrve the truth of
onesclt and to stop gencrating mental defilements, onc must be aware
of sensations and remain cquanimous as continuously as possiblc.

For this reason, in the rcmaining days of the course, you must work
continuously with closed cycs during meditation hours; but during
rccess periods as well, you must try to maintain awarcness and
cquanimity at the lcvel of sensations. Perform whatever action you
must do in the usual way, whcther walking, cating, drinking, or
bathing; don’t slow the action down. Be awarc of thc physical
movement of the body, and at thc same time of the scnsations, if
possible in the part of the body that is in motion, or clsc in any other
part. Remain aware and equanimous.,

Similarly, when you go to bed at night, closc your cycs and fecl
sensation anywhere within the body. If you fall asleccp with this
awarcness, naturally as soon as you wake up 1n the morning, you will
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be aware of sensation, Perhaps you may not sleep soundly, or you may
even remain fully awake throughout the night. This 1s wonderful,
provided you stay lying in bed and maintain awareness and
equanimity. The body will receive the rest it needs, and there is no
greater rest for the mind than to remain aware and equanimous.
However, if you start worrying that you are developing insomnia, then
you will generate tensions, and will feel exhausted the nekt day. Nor
should you forcefully try to stay awake, remaining in a seated posture
all night; that would be going to an extreme. If sleep comes, very
good; sleep. It sleep does not come, allow the body to rest by
remaining in a recumbent position, and allow the mind to rest by
remaining aware and equanimous.

The Buddha said, “When a meditator practises ardently, without
neglecting for a moment awareness and cquanimity towards
sensations, such a person develops real wisdom, understanding
sensations completely.” The meditator understands how one who
lacks wisdom reacts to sensations, and multiplies his misery. The
meditator also understands how one who bears in mind the
impermanent nature of all sensations will not react to them, and will
come out of misery. The Buddha continued, “With this thorough
understanding, the meditator 1s able to experience the stage beyond
mind and matter—nibbdna.” One cannot experience nitbbana until
the heaviest sankhara have been eliminated—those that would lead to
a future life in a lower form of existence where misery would
predominate. Fortunately, when one starts to practise Vipassana, it is
these very sankhara that arise first. One remains equanimous and they
pass away. When all such sankbard have been eradicated, then

naturally onc experiences n:bbina for the first time. Having
experienced it, one is totally changed, and can no longer perform any
action that would lead to a future life in a lower form of existence.

Gradually one proceeds to higher stages, until all the sankbara have
been eradicated that would have led to future life anywhere within the
conditioned world. Such a person 1s fully liberated and therefore, the
Buddha concluded, “Comprehending the entire truth of mind and
matter, when he dies he passes beyond the conditioned world, because
he has understood sensations pertectly’.

You have made a small beginning on this path by practising to
develop awareness of sensations throughout the body. If you are
carcful not to react to them, you will find that layer by layer, the old

sankbdrd are eradicated. By remaining equanimous towards gross,
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unpleasant sensations, you will proceed to cxperience subtler,
plcasant sensations. If you continue to maintain cquanimity, sooncr or
later you will rcach the stage described by the Buddha, in which
throughout the physical structure, the meditator experiences nothing
but arising and passing away. All the gross, solidified sensations have
dissolved; throughout the body there 1s nothing but subtle vibrations.
Naturally this stage is very blisstul, but still it is not the tinal goal, and
onc must not become attached to it. Some of the gross impuritics have
been eradicated, but others still remain in the depths of the mind. It
onc continues to obscrve equanimously, onc after another all the
dceper sankbdra will arise and pass away. When thcy are all
cradicated, then one experiences the ‘deathless’—something beyond
mind and mattcr, where nothing ariscs, and theretorc nothing passcs
away—the indescribable stage of nibbana.

Everyone who works properly to develop awarencss and
equanimity will certainly reach this stage; but each person must work
himselt or herselt.

Just as therc arc five enemies, tive hindrances which block your
progress on the path, there arc also five friends, five wholesome
faculties of the mind, which help and support you. It you keep these
friends strong and pure, no encmy can overpower you.

The first friecnd is taith, devotion, confidence. Without confidence
onc cannotl work, being always agitated by doubts and skepticism.
However, if faith is blind, it is a great enemy. It becomes blind 1t onc
loses discriminatory intelligence, the proper understanding of what
right devotion is. One may have taith in any deity or saintly person,
but if it is right faith, with proper understanding, onc will remember
the good qualities of that person, and will gain inspiration to develop
thosc qualitics in onesclf. Such devotion 1s meaningtul and helptul.
But if one docs not try to develop the qualities of the person towards
whom onc has dcvotion, it is blind faith, which is very harmtul.

For cxample, when one takes rcfuge in thc Buddha, onc must
remember the qualities of a Buddha, and must work to develop thosc
qualities in oncsclf. Thc essential quality ol a Buddha 1s
enlightenment; therefore the refuge is actually 1n enlightcnment, the
enlightenment that one devclops in onescltf. One pays respect (o
anyonc who has reached the stage of {ull enlightenment; that 1s, onc
gives importance to the quality wherever it may manitest, withoul
being bound to a particular sect or person. And onc honours the
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Buddha not by rituals or ceremonies, but by practising his teachings,

by walking on the path of Dhamma from the first step, sila, to
samddbi, 0 panid, to nibbina, liberation.

Anyone who is a Buddha must have the following qualities. He has
eradicated all craving, aversion, ignorance. He has conquered all his
encmies, the enemies within, that 1s, the mental impurities. He is
perfect not only 1n the theory of Dhamma, but also in 1ts application.
What he practises, he preaches, and what he preaches, he practises;
there is no gap between his words and his deeds. Every step that he
takes 1s a right step, leading in the right direction. He has learned
everything about the entire universe, by exploring the universe within.
He is overflowing with love, compassion, sympathetic joy for others,
and keeps helping those who are going astray to find the right path. He
is full of perfect equanimity. If one works to develop these qualities in
oneself in order to recach the final goal, there is meaning in onc’s
taking retuge in the Buddha.

Similarly, taking refuge in Dhamma has nothing to do with
sectarianism,; it 1s not a matter ot being converted from one organized
religion to another. Taking refuge in Dhamma is actually taking
refuge in morality, in mastery over one’s own mind, in wisdom. For a
teaching to be Dhamma, 1t must also have certain qualities. Firstly it
must be clearly explained, so that anyone can understand it. It is to be
seen for oneself before one’s very cyes, the reality experienced by
oneself, not an imagination. Even the truth of nibbana is not to be
accepted until one has experienced it. Dhamma must give beneticial
results here and now, not mcrcly promise benefits to be enjoyed 1n
future. It has the quality of ‘come-and-see’; see for yourself, try it
yourself, don’t accept it blindly. And once one has tried it and
experienced its benefits, one cannot resist encouraging and helping
others to come and see as well. Every step on the path leads nearer to
the final goal; no effort goes to waste. Dhamma is beneficial at the
beginning, in the middle, at the end. Finally, any person of average
intelligence, of whatever background, can practise it and experience
the benefits. With this understanding of what it actually is, if one takes
refuge in Dhamma and starts practising 1t, one’s devotion has real
meaning.

In the same way, taking refuge in Sangha 1s not a matter of getting
involved with a sect. Anyone who has walked on the path of sila,

samadp:, and panna and who has reached at least the first stage of
liberation, who has become a saintly person, 1s a Sangha. He or she
may be anyone, of any appearance, any colour, any background; it
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makes no ditterence. If one is inspired by secing such a person and
works to recach the same goal onesclf, then one’s taking refuge in
Sangha 1s meaningtul, right devotion.

Another triend is effort. Like faith, it must not be blind. Otherwisc
there 1s the danger that one will work in a wrong way, and will not get
the expected results. Effort must be accompanied by proper
understanding of how onc is to work; then it will be very helptul for
ONC’S progress.

Another friend 1s awareness. Awarcness can only be of the rcality
of the present moment. One cannot be aware of the past, one can only
remember 1t. Onc cannot be aware of the future, one can only have
aspirations for or fcars ot the future. One must develop the ability to
be awarc of the reality that manifests within onesclt at the prescnt
moment.

The next triend 1s concentration, sustaining the awarencss of
rcality from moment to moment, without any break. It must be Ircc
from all imaginations, all cravings, all aversion; only then is it right
concentration.

And thc fifth friend is wisdom—not the wisdom acquircd by
listening to discourscs, or reading books, or intellectual analysis: onc
must develop wisdom within oneself at the expericntial level, because
only by this expcricntial wisdom can one become liberated. And to be
real wisdom, it must be based on physical scnsations: onc remains
cquanimous towards sensations, understanding their impermancnl
nature. This is equanimity at the depths of the mind, which will enable
one to remain balanced amid all the vicissitudes of daily lifc.

All the practice of Vipassana has as its purpose to cnablc onc to
live in a proper way, tulfilling one's worldly responsibilitics whilc
maintaining a balanced mind, remaining peacelul and happy within
oneself and making others peacetul and happy. If you keep the five
fricnds strong, you will become perfect in the art of living, and will
lead a happy, healthy, good life.

Progress on the path of Dhamma, tor the good and benctit of
yourselt and of so many.

May all suffering beings come into contact with pure Dhamma, to
cmerge from their misery and to enjoy real happiness.

May all beings be happy!
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The law of multiplication and its reverse, the law of
eradication—equanimity Is the greatest
welfare—equanimity enables one to live a life of real

action—by remaining equanimous, one ensures a happy
future for oneself

Eight days are over; you have two more Icft to work. In the remaining
days, sec that you understand the technique properly, so that you may
practise it properly here and also make use of it in your daily life.
Undcrstand what Dhamma 1s: nature, truth, universal law.

On onc hand there 1s a process of constant multiplication. On the

other hand, there 1s a process of eradication. This was well explained
in a few words:

Impermanent truly are conditioned things,
by naturc arising and passing away.

If they arise and are extinguished,

their eradication brings true happiness.

Every sankhara, cvery mental conditioning is impermancent, having
the naturc of arising and passing away. It passes away, but next
momcnt it arises again, and again; this is how the sankhara multiplies.
If one develops wisdom and starts obscrving objectively, the process
of multiplication stops and the process of cradication begins. A
sankhbara ariscs, but thec meditator remains equanimous; it loses all its
strength and is eradicated. Layer after layer, the old sankbara will
arise and be eradicated, provided one remains cquanimous. As much
as the sankhara arc eradicated, that much happiness one enjoys, the
happincss of freedom from misery. If all the past sankhdara are
cradicated, one cnjoys the limitless happiness of {ull liberation.

The old habit of the mind is to rcact, and to multiply rcactions.
Somecthing unwanted happens, and one gencrates a sarnkbara of
aversion. As the sankbdra arises in the mind, it is accompanied by an
unplcasant physical scnsation. Next moment, because of the old habit
of rcaction, one again generates aversion, which is actually directed
towards thc unplcasant bodily sensation. The external stimulus of the
anger 1S secondary; the rcaction is in fact to the scnsation within
oneself. The unpleasant scnsation causcs onc to react with aversion,
which gencrates another unplcasant sensation, which again causcs
one to recact. In this way, thec process of multiplication begins. If onc
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does not react to the sensation but instcad smiles and understands its
impcrmancnt nature, then onc docs not gencrate a new sankhdra, and
thc sankhdara that has alrcady ariscn will pass away without

multiplying. Next moment, another sankbara of the same type will
arisc from the depths of the mind; onc remains cquanimous, and it will
pass away. Ncxt moment another ariscs; onc remains cquanimous,
and 1t passes away. The process of cradication has started.

The processes that one obscrves within oneself also occur
throughout the universe. For example, someonc sows the sced of a
banyan tree. From that tiny secd a huge tree develops, which bears
innumerable fruit ycar after year, as long as it lives. And even atter the
tree dies, the process continucs, because cvery {ruit that the tree bears
contains a sced or a number ot seeds, which have the same quality as
the original seed from which the tree grew. Whenever onc of th
sccds falls on fertile soil it sprouts and grows 1nto another trec which
again produccs thousands of truit, all containing sceds. Fruit and
sceds, sceds and truit; an cndless process of muluiplication. In the

samc way, out of ignorance one sows the secd of a sarnkhdra, which

sooner or later gives a fruit, also called sankhdra, and also containing
a sced of cxactly the same typce. If one gives tertile soil to the seed 1t
sprouts into a ncw sankhdra, and onc's misery multiplics. However, it
one throws the sceds on rocky soil, they cannot sprout; nothing will
develop from them. The process of multiplication stops, and
automatically the reverse process begins. the process of cradication.

Undcrstand how this process works. It was explained that soimc
input is needed for the flow of life, of mind and matter, to continuc.
The input for the body is the food onc cats, as wcll as the atmosphere
in which one lives. if one day one docs not cat, the tlow ot matter does
not stop at once. It continues by consuming the old stocks of cnergy
contained within the body. When all the stored cnergy is consumed,
only then the {low stops, the body dies.

Thc body nceds tood only two or three times a day, but the tlow of
the mind requires an input cvery moment. The mental input 1s
sankhdra. Every moment thc sarnkbdra that onc generales is
responsiblc for sustaining the flow of consciousncss. The mind that

arises in the next moment is a product of this sankhdra. Every moment
onc gives the input of sankhara, and thc flow of consciousncss

continucs. If at any moment one does not gencrate a new saskhdra the
{low docs not stop at oncc, ins’ | it draws on the stock ol old

sankbdrd. An old sankbara will b rced to give its fruit, that is, to
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come to the surface of the mind in order to sustain the {low; and it will
manifest as a physical sensation. If one reacts to the sensation, again
one starts making new sankhdra, planting ncw sceds of miscry. But if
onc observes the sensation with equanimity, the sarkhdra loses its

strength and is cradicated. Next moment another old sankbdra must
come up to sustain the mental flow. Again one docs not react, and
again it is cradicated. So long as one remains aware and equanimous,
layer after layer of old sankbara will come to the surface and be
cradicated; this is the law of nature.

Onc has to expericnce the process oneself, by practising the
technique. When one sces that one’s old habit patterns, old sufferings
have been eliminated, then onc knows that the process of eradication
works.

An analogous technique exists i1n modern metallurgy. To
super-refine certain metals, to make them ultra-pure, it is necessary to
rcmove even onc lorcign molecule 1n a billion. This is done by casting
thc mctal in the shape ol a rod, and then making a ring ot thc same
mectal that has alrcady been refined to the required purity. The ring is
passed over the rod, and gencrates a magnetism that automatically
drives out any impurities to the extremities of the rod. At the same
time, all the molecules in the rod of metal become aligned; it becomes
{lexible, malleable, capable of being worked. In the samc way, the
tcchniquc of Vipassana can be regarded as the passing of a ring of
pure awarencss over the physical structure, driving out any impurities,
with similar benefits.

Awarcness and cquanimity will lead to purification of mind.
Whatcver onc experiences on the way, whether pleasant or
unplcasant, is unimportant. The important point is not to react with
craving or avcrsion, since both will create nothing but miscry. The
only yardstick to mcasure one’s progress on the path is the equanimity
that one has dcveloped. And the equanimity must be at the level of
bodily sensations if onc i1s to go to the depths of the mind and to
eradicate the tmpuritics. If one lcarns to be aware of scnsations and to
remain cquanimous towards thcm, 1t becomes casy to keep one’s
balance in cxtcrnal situations as well.

The Buddha was oncc asked what rcal wellare is. He replicd that
the highest welfarc 1s the ability 10 keep the balance of one’s mind in
spitc of all the vicissitudes, the ups and downs, of lifc. One may facc
plcasant or painful situations, victory or dclcat, profit or loss, good
namc or bad name; evcryonc is bound to cncountcr all thesc. But can
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onc smilc in every situation, a real smile from the heart? If once has this
cquanimity at the decpest level within, one has truc happincss.

If equanimity is only superficial it will not help in daily life. Itis as
il each pcrson carries a tank of petrol, of gasoline, within. If one spark
comcs, onc truit of a past reaction, immediatcly a great explosion
results, producing millions morc sparks, morc sankhdra, which will
bring morc fire, more suffering in futurc. By the practicc of
Vipassana, onc gradually cmptics the tank. Sparks will still come
becausce of one's past sankhdrd, but when ¢hcy come, they will burn
only thc tucl that they bring with them: no ncw tucl is given. They
burn brictly until thcy consume the tuel they contain, and then they
arc cxtinguished. Later, as onc dcvelops turther on the path, onc
naturally starts genecrating the cool watcer of love and compassion, and
the tank becomes filled with this water. Now, as soon as a spark
comgcs, it is extinguished. It cannot burn even the small amount ol tuel
1L contains.

Onc may undcrstand this at the intellectual level, and know that
onc should have a water pump rcady in case a fire starts. But when firc
actually comcs, onc turns on thc pctrol pump and starts a
contlagration. Attcrwards onc realizcs the mistake, but still repeats it
next time when fire comes, because onc’s wisdom is only supcrlicial.
[t somconc has real wisdom in the depths ol the mind, when taced
with firc such a person will not throw petrol on it, undcrstanding that
this would only causc harm. Instcad onc throws the cool water ot love
and compassion, helping others and oneselt.

The wisdom must be at the level of sensations. Il you train yourselt
to be awarc of scnsations in any situation and to remain cquanimous
towards them, nothing can overpower you. Pcrhaps for just a fcw
momenlts you obscrve without rcacting. Then, with this balanced
mind. you decide what action to take. It is bound to be right action,
positive, hclpful to others, because it is performed with a balanced
mind.

Somctimes in lifc it is nccessary to take strong action. Onc has
tricd to cxplain to somconc politcly, gently, with a smile, but the
person can understand only hard words, hard acuions. Theretore onc
takcs hard vocal or physical action. But before doimng so, onc must
cxaminc oncsclf to sce whether the mind is balanced, and whether onc
has only love and compassion for the person. It so, the action will be
helpful; if not, it will not help anyonc., Onc takes strong action to help
the crring pcrson. With this basc ol love and compassion onc cannot
g0 Wrong.
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In a case of aggression, a Vipassana meditator will work to
separate the aggressor and the victim, having compassion not only for
the victim but also for the aggressor. One realizes that the aggressor
does not know how he is harming himself. Understanding this, one
iries to help the person by preventing him from performing deeds that
will cause him misery 1n the future.

However, you must be careful not to justity your actions only after
the event. You must examine the mind before acting. If the mind is
full of defilements, one cannot help anyone. First one must rectify the
faults in oncself before one can rectify the faults in others. First you
must purify your own mind by observing yoursclf. Then you will be
able to help many.

The Buddha said that there are four types of pcople in the world:
those who are running from darkness towards darkness, those who are
running from brightness towards darkness, those who are running
from darkness towards brightness, and thosc who are running from
brightness towards brightness.

For a pecrson in the first group, all around there 1s unhappiness,
darkness, but his greatest misfortune is that he also has no wisdom.
Every time he encounters any misery he develops more anger, more
hatred, more aversion, and blames others for his sulfering. All those
sankhdrd of anger and hatred will bring him only more darkness, morc
suffering 1n the future.

A person in the second group has what is called brightness 1n the
world: money, position, power, but he too has no wisdom. Out of
ignorance he develops egotism, without understanding that the
tensions of egotism will bring him only darkness in future.

A person in the third group is in the same position as one in the
first, surrounded by darkness; but he has wisdom, and understands the
situation. Recognizing that he 1s ulimately responsible for his own
suffering, he calmly and peacefully does what he can to change the
situation, but without any anger or hatred towards others; instcad hc
has only love and compassion for thosc who arc harming him. All he
crcatcs for the futurc is brightness.

Finally a person in the fourth group, just as one in the sccond,
cnjoys money, position, and power, but unlike one in the second
group, he is also full of wisdom. He makes use of what he has in order
to maintain himself and thosc dependent on him, but whatcver
remains he uses for the good of others, with love and compassion.
Brightness now and for the {uture too.
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One cannot choosc whether one faces darkness now or brightness;
that is dectermined by onc's past sankhara. The past cannot be
changed, but onc can takc control of the present by becoming master
of oneself. The tuture 1s merely the past plus what is added in the
present. Vipassana tecaches how to beccome master of oncsell by
developing awareness and equanimity towards sensations. It one
develops this mastery in the present moment, the futurc will
automatically be bright.

Makec use of the remaining two days to learn how to become
master of the present moment, master of yourselt. Kecp growing in
Dhamma, to come out of all miscry, and to enjoy real happiness here
and now.

May all beings be happy!
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Application of the technique in daily life—

the ten parami

Nine days arc over. Now is the time to discuss how to make use of this
technique in daily life. This is of the utmost importance. Dhamma 1s
an art of living. If you cannot use it in daily life, then coming to a
course 1s no better than performing a ritual or ccremony.

Everyonc faces unwanted situations in life. Whenever something
unwantcd happens, one loses the balancc of one’s mind, and starts
generating negativity. And whenever a negativity ariscs in the mind,
onc becomes miserable. How is onc not to generate negativity, not to
crcate tension? How is onc to remain pcaceful and harmonious?

Sages who started exploring the reality of mind and mattcr within
found a solution to the problem: whencver a negauvity ariscs 1n the
mind f{or whatever rcason, one should divert onc’s attention
clsewhcre. For example, one might get up, drink some watcr, start
counting, or start reciting the name of a deity or saintly person towards
whom one has devotion. By diverting the attention onc will emerge
from thc negatvity.

A workable solution. But other explorers of inner truth went to the
deepest level of reality, to ultimate truth. These enlightencd persons
rcalized that by diverting the attention one creates a layer of peace and
harmony at thc conscious level, but one has not eliminated the
negativity that has arisen. Onc has merely suppressed 1t. At the
unconscious level, 1t continues to multiply and gather strcngth.
Sooner or later, this sleeping volcano of ncgativity will erupt and
overpowcr thc mind. So long as ncgativitics rcmain, cven at the
unconscious level, the solution 1s only partial, tcmporary.

A fully enlightencd person finds a real solution: don’t run away
from the problem; facc it. Obscrve whatever impurity ariscs in the
mind. By observing onc docs notl suppress 1t, nor does onc give 1t a
{rce licence to express itsclf in harmful vocal or physical action.
Between these two extremes lies the middle path: mcre obscrvation.
When one starts to obscrve it, the negativity loses its strength and
passcs away without overpowcring the mind. Not only that, but somc
of the old stock of that typc of impurity will also be cradicated.
Whenever a defilement starts at the conscious level, one’s old stock of
that type of dcfilement arises from thec unconscious, bccomes
connccted with the present defilement, and starts multiplying. Il onc
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just observcs, not only the present impurity but also some portion of
the old stock will be eradicated. In this way, gradually all the
dchilements arc cradicated, and one becomes {ree {rom miscry.

But lor an avcrage person, it 1s not casy to obscrve a mental
defileiment. Onc docs not know when 1t has started and how 1t has
ovcerpowcered the mind. By the tume it rcaches the conscious level, it is
tar 100 strong to obscrve without reacting. Even if one trics to do so, it
1s very difficult to observe an abstract dctilement of the
mind—abstract angcer, fcar, or passion, Instcad, one’s attention is
drawn to thc extcrnal stumulus ol the delilement, which will only
causc 1t to muluply.

Howcver, cnlightecned persons discovercd that whenever a
dcfilcment arises in the mind, simultancously two things start
happcning al the physical level: respiration will become abnormal,
and a biochcmical reaction will start within the body, a scnsation. A
practical solution was tound. It 1s very dilficult 1o observe abstract
delilements in the mind, but with traiming onc can soon lcarn to
obscrve respiratton and scnsation, both of which arc physical
mantlestations of the dcfilements. By observing a dclilement n its
physical aspect, one allows 1t to arisc and pass away without causing
any harm. One bccomces {rce trom the defifcment.

It takes Lime to master this technique, but as onc practiscs,
gradually onc will tind that in more and more cxternal sttuations in
which previously one would have reacted with ncgatuvity, now one
can remain balanced. Even if one does react, the rcaction will not he
so intensc or prolonged as it would have been 1n the past. A time will
comc when in thec most provoking situation , onc will be able to heed
thc warning given by respiration and scnsation, and will start
obscrving them, cven for a few moments. These few moments of
scll-obscrvation will act as a shock absorber between the external
stimulus and onc's responsc. Instcad of rcacting blindly, the mind
rcmains balanced, and onc is capable of taking positive action that is
helptul to oncsclt and others.

You havc taken a first step towards cradicating your dctilements
and changing thc habit pattcrn of the mind, by obscrving scnsations
within yoursclt.

I-rom the time of birth, onc is trained always to look outside. Once
ncver observes oncscll, and therefore onc ts incapable of going to the
depths of one’s problems. Instcad onc looks for the causc of onc’s
miscry outside, always blaming others for onc’s unhappincss. Onc
sccs Lhings [rom only onc angle, « . artial view, which 1s bound to be
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distorted: and yct onc accepts this view as the full truth. Any decision
madc with this incomplctc information will only be harmful to onesclt
and others. In order to sce the totality of the truth, onc must view 1t
from morc than onc anglc. This is what one lcarns to do by the practice
of Vipassana: to scc reality not only outsidc but inside as well.

Sccing from only one angle, onc 1magines that one’s suffering is
causcd by other pcople, by an external situation. Therctore one
devotes all one’s encrgy to changing othcrs, to changing the external
situation. In fact, this 1s a wasted cfiort. Onc who has lcarned to
observe reality within soon realizes that he 1s complctely responsible
for his miscry or happiness. For cxample, someone 1s abused by
anothcr person, and becomes unhappy. He blames the person who
abuscd him for making him unhappy. Actually the abuser crecated
miscry for himselt, by defiling his own mind. The pcrson who was
abuscd created his own misery when he rcacted to the abuse, when he
started dcliling his mind. Everyonc 1s responsible for his or her own
suflcring, no-onc clse. When one experiences this truth, the madncss
of finding fault with others gocs away.

What docs onc rcact to? An 1mage crcated by oncscll, not the
cxternal rcality. When one sccs someone, onc’s image of that person

is colourcd by one’s past conditionings. The old sankbdra influcnce
onc’s perception of any new situation. In turn, becausc of this
conditioned pcrception, bodily sensation becomes pleasant or
unplcasant. And according to the type of sensation, one gencrates a
ncw rcaction. Each of thesc processes 1s conditioned by the old
sankbard. But il onc remains awarc and cquanimous towards
sensations, the habit of blind reaction becomes weaker, and one lcarns
lo scc rcalily as 1t 1s.

When one develops the ability to see things (rom differcnt anglcs,
then whenever another abuses or otherwise misbehaves, the
undcrstanding ariscs that this pcrson 1s misbchaving because he i1s
suflering, With this undcerstanding, onc cannot recact with ncgativity,
but will feel only love and compasston for the suffering person, as a
mother would feel for a sick child. The volition arises to help the
pcrson come out of his miscry. Thus one remains pcacciul and happy,
and hclps others also to become pecacclul and happy. This 1s the
nurposc of Dhamma: to practisc the art of living, that 1s, to cradicatc

mcntal impuritics and to develop good qualitics, for onc’s own good
andl for the good of others.

There are ten good mental qualitics—pdarami—that onc must
nerfect to reach the final goal. The goal is the stage ol total
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cgolessness. These ten parami are qualitics that gradually dissolve the
cgo, thereby bringing onc closer to liberation. One has the opportunity
to devcelop all ten of these qualities 1n a Vipassana coursc.

The first parami is nekkhamma—rcnunciation. Onc who becomes
a monk or a nun renounccs the houscholder’s life and lives without
pcrsonal posscssions, cven having to beg {or his or her daily food. All
this 1s donc for the purposc of dissolving the cgo. How can a lay
pcrson develop this quality? In a coursc like this, onc has the
opportunity to do so, since here one lives on the charity of others.
Accepting whatever 1s offered as food, accommodation, or othcr
faciliics, onc gradually develops the quality of renunciation.
Whatcver onc receives herc, one makes best usc ol 1it, working hard to
purity the mind not only tor onc’s own good, but also for the good ot
the unknown pcrson who donated on one’s behalt,

The next pdrami is sila—morality. Onc trics 1o dcvelop this

parami by ftollowing thc five precepts at all times, both during a
coursc and in daily hife. There are many obstacles which make 1t
difficult o practice sila in worldly life. However, herc in a meditation
course, there 1s no opportunity to break the precepts, because of the
heavy programme and disciplinc. Only in spcaking 1s there any
likelihood of onc’s deviating trom strict observance of morality. For
this rcason onc takcs a vow of silence for the [irst niae days of the
course. In thiz way, at least within the peniod of the coursc, onc Keeps
sila perfectly.

Anothcr parami is virtya—eftort. In daily life one makes cttorts,
tor example to earn onc’s livelihood. Here, howcver, the etfort s to
puritfy thc mind by rcmaining awarc and cquanimous. This 1s right
cfiort, which Icads to liberation.

Anothcr pdrami is parinda—wisdom. In the outside world, onc may
have wisdom, but it is the wisdom onc gains from rcading books or
listening to others, or mercly intellectual understanding. The real
parami of wisdom is thc understanding that devclops within onescll,
by one’s own cxpericnce in meditation. Onc rcalizes dircetly by
sclf-observation the facts of impermanence, suflering, and
cgolessness. By this direct experience ot rcality one comes out of
suftering.

Anothcr parami is khanti—tolerance. At course like this, working
and living togcther in a group, onc may lind onesclt becoming
disturbed and irritated by the actions of another person. But soon onc
rcalizes that the person causing a disturbancc 1s 1gnorant of what he 1s
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doing, or a sick person. The irritation goes away, and one feels only

love and compassion for that person. One has started developing the
quality of tolerance.

Another pdrami is sacca—truth. By practising sila one undertakes
to maintain truthfulness at the vocal level. However, sacca must also
be practised in a deeper sense. Every step on the path must be a step
with truth, from gross, apparent truth, to subtler truths, to ultimate
truth. There 1s no room for imagination. One must always remain with
the reality that onc actually experiences at the present moment.

Another pdrami is adhitthana—strong determination. When one
starts a Vipassana course, one makes a determination to remain for the
entirc period of the course. One resolves to follow the precepts, the
rule of silence, all the discipline of the course. After the introduction
of the tcchnique of Vipassana itself, one makes a strong determination
to meditatc tor the entire hour during each group sitting without

opening eyes, hands or legs. At a later stage on the path, this parami
will be very important; when coming closc to the final goal, onc must
be rcady to sit without break until reaching liberation. For this purpose
1L 1S necessary to develop strong determination.

Another parami 1s metta—opure, selfless love. In the past one tried
to feel love and goodwill tor others, but this was only at the conscious
level of the mind. Atthe unconscious level the old tensions continued.
When the entire mind 1s puritied, then from the depths one can wish
for the happiness of others. This is real love, which helps others and
helps onesclt as well.

Yet another parami is upekkha—cquanimity. One learns to keep
the balance of the mind not only when experiencing gross, unplcasant
sensations or blind areas in the body, but also in the face of subtle,
plcasant, scnsations. In every situation onc understands that the
cxperience of that moment 1s impermanent, bound to pass away. With
this understanding one remains dctached, equanimous.

The last parami is dana—charity, donation. For a lay person, this
1s the first essential step of Dhamma. A lay person has the
responsibility ot earning moncy by right livelihood, tor the support of
oneselt and of any dependents. But if onc generatcs attachment to the
moncy that one carns, then onc devclops cgo. For this rcason, a
portion of what one earns must be given {or the good of others. If onc
does this, ego will not develop, since one understands that onc carns
for onc’s own benclit and also for the benctit of others. The volition
ariscs 1o help others in whatever way one can. And onc rcalizes that
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therc can be no greater help to others than to help them Icarn the way
out of sutfering.

In a course like this, one has a wondcerful opportunity to devclop
this parami. Whatever one receives here 1s donated by another person;
there arc no charges for room and board, and ccrtainly none tor the
teaching. In turn, onc 1s ablc to give a donation tor the benefit ot
someonc clse. The amount one gives will vary according to one's
means. Naturally a wealthy person will wish to give more, but even
the smallest donation, given with proper volition, is very valuable in
developing this parami. Without expecting anything in return, onc
gives so that others may expericnce the benefits of Dhamma and may
come out of their sutfening.

Here you have the opportunity to develop all ten of the parami.
When all these good qualities are perfected you will reach the final
goal.

Keep practising to develop them little by little. Keep progressing
on the path of Dhamma, not only for yocur own bencetit and liberation,
but also for the benetit and liberation of many.

May all suffering beings find pure Dhamma, and bc liberated.

May all beings be happy!



DAY TEN DISCOURSE

Review of the technique

Ten days arc over. Lct us review what you have done during these ten
days.

You started your work by taking rcfuge in the Triple Gem, that is,
in Buddha, in Dhamma, in Sangha. By doing so you werc not being
converted from onc organized religion to another. In Vipassana the
convcrsion is only from misery to happiness, from ignorancc to
wisdom, from bondage to libcration, The entirc tcaching 1s universal.
You took refuge not in a personality, dogma, or scct, but in the quality
of enlightcnment. Someonc who discovers the way Lo enlightenment
1s a Buddha. The way that he {inds 1s called thc Dhamma. All who
practisc this way and reach the stagc of saintlincss are called Sangha.
Inspircd by such pcrsons, onc takes refuge in Buddha, Dhamma, and
Sangha in order to attain the same goal of purity of mind. The refuge is
actually in the universal quality of enlightenment which one secks to
dcvclop in onesclt.

At thc same time, 1n any person who progresscs on the path therc
will arisc a fecling of gratitude and also a volition to scrve others
without cxpccting anything in rcturn. These two qualities were
notable in Siddhattha Gotama, the historical Buddha. He had achicved
cnlightcnment cntircly by his own ctlorts. Nevertheless, out of
compassion for all beings, he sought to tcach the technique he had
found to others.

The samc qualitics will appcar 1n all who practise the tcchnique
and who eradicatc, to somc cxtcnt, the old habit of egotism. The real
refuge, the rcal protection, is the Dhamma that you dcvelop in
yoursclf. Howevcr, along with the experience of Dhamma therc is
bound to grow a [ccling of gratitude to Gotama the Buddha for finding
and teaching this technique, and gratitude as well to those who
sclflessly strove to maintain the tcaching 1n its original purity through
twenty-five centurics to the present day.

With this understanding you took rcfuge in the Triple Gem.

Next you took five precepts. This was not aritc or ritual. By taking
these precepts and following them you practisced sila, morality, which
is the foundation of the technique. Without a strong foundation the
centire structurc of meditation would be weak. Sila is also universal
and nonscctarian. You undcertook to abstain from all actions, physical
or vocal, that would disturb the pcace and harmony ol others. Onc
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who brcaks these precepts must first dc*vclc)p great impurity in the
mind, destroying his own peace and harmony. From the mental level
thc impurity develops and expresses itsclf vocally or physically. In
Vipassana you arc trying to purity thc mind so that it becomes really
calm and pcacctul. You cannot work to purify the mind while you still
continuc to pcriorm actions that agitate and defile it.

But how arc you to break out of the vicious cycle in which the
agitated mind pertorms unwholesome actions that agitate it still
turther? A Vipassana coursc gives you the opportunity. Because ot
the heavy programme, the strict discipline, the vow of silence, and the
strongly supportive atmosphcre, there 1s hardly any likelihood of your
brcaking the five precepts. Thus during the ten days vou are able 1o

practisc sila, and with this basc you can develop samddhbi: and this in
lurn bccomes the base for insight, with which you can penetrate to the
depths of the mind and purify it.

During the coursc you undertook to obscrve the five precepts in
ordcr to be able to Icarn this technmique. Having lcarned 1t, onc who
then decides to accepts and practise Dhamma must obscrve the
precepts throughout hitc.

Next you surrendercd to the Buddha and vour present teacher for
the ten days ot the course. This surrender was for the purposc of
giving a fair trial to the technique. Only someonc who has surrendercd
in this way can work putting forth full cftorts. Onc who is tull of
doubts and scepticism cannot work properly. However, sturrendering
does not mcan devcloping blind faith; that has nothing to do with
Dhamma. It any doubt arose in the mind, you werc encouraged to
come to the teacher as olten as neccssary for clantication.

The surender was also to the discipline and timetable of the
coursc. Tl ¢sc were designed, based on the experience of thousands of
previous studcents, to cnablc you to work continuously so as to derive
the greatest possible advantage from these ten days.

By surrendering you undcrtcok to work cxactly as you were asked.
Whatcvcer techniques you might have been practising previously you
were asked to lay aside for the period of the course. You could obtain
the benelit and judge the valuc of the technique only by practising 1t
cxclusively, in the proper way. Mixing techniques, on the other hand,
could have led you into serious diflicultices.

Then you started your work by practising Anapana meditation in
order to develop mastery of the mind, concentratton—samidhi. You
were told to observe mere, natural brcath without adding any word,
shapc, or form. Onc rcason for this restriction was o prescrve the
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universality of the technique: breath is common and acccptable to
everyonc, but a word or form may be acceptable to some and not to
others.

But there 1s a more important reason for observing merc
respiration. The whole process is an exploration of the truth about
oneself, about the mental-physical structure as it 1s, not as you would
like it to be. It is an investigation of reality. You sit down and closc
your eyes. There is no sound, no outside disturbance, no movement of
the body. At that moment the most prominent activity within yourself
is respiration. You begin by observing this reality: natural breath, as it
enters and leaves the nostrils. When you could not feel the breath, you
were permitted to breathe slightly hard, just to tix your attention in the
arca of the nostrils, and then once again you camc back to natural,
normal, soft brcathing. You started with this gross, apparent truth, and
from it you moved further, decper, in the dircction of subtlcr truths, of
ultimate truth. On the entire path, at every step you remain with the
truth that you actually experience, {from the grossest to the subtlest.
You cannot rcach ultimate truth by starting with an imagination. You
will only become entangled in greater imaginations, scif-deceptions.

If you had added a word to the object of respiration, you might
have concentrated the mind more quickly, but therc would have been
a danger in doing so. Every word has a particular vibration. By
repeating a word or phrase, one creates an artificial vibration in which
one becomes engulied. At the surtace level of the mind a layer of
peace and harmony is created, but in the depths impuritics remain.
The only way to get rid of thesc decp-lying impurities is to learn how
to observe them, how to bring them to the surface so that thcy may
pass away. If onc observes only a particular artificial vibration, one
will not be able to observe the various natural vibrations related to
one’s impurities, that is, to observe the scnsations arising naturally
within the body. Therefore, if one’s purposc is to cxplore the reality of
oneself and to purity the mind, to use an imaginary word can creatc
obstacles.

Similarly visualization—mcntally picturing a shape or form—can
become a barrier to progress. The technique lcads to the dissolving of
apparcnt truth in order to reach ultimate truth. Apparent, integratced
truth 1s always full of illusions, becausc at this level sanna operates,
pcrception, which is distorted by past rcactions. This conditioned
perception differentiates and discriminatcs, giving risc to prefercnces
and prejudiccs, to fresh rcactions. But by disintcgrating apparcnt
rcality, onc gradually comes (o cxpericnce the ultimate reality of the
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mcntal-physical-structure: nothing but vibrations arising and passing
away every moment. At this stage no differentiation is possible, and
therctore no preferences or prejudices can arise, no reactions. The

technique gradually weakens thc conditioned sansiida and hence
weakens reactions, leading to the stage in which perception and

scnsation cease, that is, the expericnce of n:bbdana. But by deliberatcly
giving attention to a shape, form, or vision, one recmains at the lcvel of

apparent, composed reality and cannot advance beyond it. For this
reason, there should be neither visualization nor verbalization.

Having concentrated the mind by observing natural breath, you
started to practise Vipassana meditation in order to develop
pasiind—wisdom, insight into your own naturc, which purifics the
mind. From head to fcet, you began observing natural scnsations
within the body, starting on the surface and then going dccper,
lcarning to feel sensations outside, inside, in every part of the boc"

Observing reality as 1t 1s, without any preconceptions, in order (o
disintegrate apparent truth and to reach ultimate truth—this is
Vipassana. The purpose of disintegrating apparcnt reality is to cnablc
thc meditator to cmerge from the illusion of ‘I'. This illusion is at the
root of all our craving and aversion, and leads to great suffcring. One
may accept intellectually that it 1s an illusion, but this acceptance 1s
not enough to end suffering. Regardless of religious or philosophical
beliefs, one remains miserable so long as the habit of egotism persists.
In order to brcak this habit one must experience directly the
insubstantial nature of the mental-physical phenomenon, changing
constantly beyond onc’s control. This expenience alone can dissolve
cgotism, leading to the way out of craving and aversion, out of
suffering.

The technique therefore is the exploration, by dircct cxperience, ot
the rcal nature of the phenomenon that one calls ‘I, mine’. There arc
two aspccts of this phenomenon: physical and mental, body and mind.
The meditator begins by observing the reality of the body. To
expericnce this reality directly, one must feel the body, that1s, must be
aware of sensations throughout the body. Thus obscrvation of

body—kdyanupassand—nccessarily  involves  obscrvation  of

sensations—vedandnupassand. Similarly onc cannot experience the
rcality of the mind apart from what ariscs in the mind. Thus,

obscrvation of  mind—cittanupassana—nccessarily  involves
obscrvation of the mental contents—dbammanupassand.
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This does not mean that one should observe individual thoughts. If
you try to do that, you will start rolling 1n the thoughts. You should
simply remain aware of thc nature of thc mind at this moment;
whether craving, aversion, 1ignorance, and agitation arc present or not.
And whatever arises in the mind, The Buddha discovered, will be
accompanicd by a physical sensation. Hence whether the meditator is
exploring the mental or the physical aspect of the phenomenon of ‘I’
awareness of sensation is essential.

This discovery 1s the unique contribution of the Buddha, of central
importance in his teaching. Beforc him 1n India and among his

contemporaries, there were many who taught and practised sila and

samadh:. Pafnifia also existed, at least devotional or intellectual
wisdom: it was commonly accepted that mental defilemcents arc the
source of suffering, that craving and aversion must be climinated in
order to purity the mind and to attain libcration. The Buddha simply
found the way to do it.

What had been lacking was an understanding of the importance of
sensation. Then as now, 1t was generally thought that our reactions are
to the external objects of scnse—vision, sound, odour, taste, touch,
thoughts. However, obscrvation of the truth within revcals that
betwceen the object and the reaction 1s a missing link: sensation. The
contact of an object with the corresponding sense door gives rise to

sensation: the sa»n7a4 assigns a positive or negative valuation, in
accordance with which the scnsation becomes plcasant or unplcasant,
and onc rcacts with craving or aversion. The process occurs so rapidly
that conscious awareness of 1t develops only aftcr a reaction has been
rcpeated many times and has gathered dangcrous strecngth sufficient to
overpower the mind. To deal with the reactions, one must become
aware of them at the point where they start: they start with sensation,
and so onc must bc awarc of sensations. The discovery of this fact,
unknown beftore him, cnabled Siddhattha Gotama to attain
cnhightcnment, and this 1s why hc always stressed the importance of
scnsation. Sensation can lcad to rcactions of craving and aversion and
hence to sulfering, but scnsation can also lcad to wisdom with which
onc ccases recacting and starts to emerge {rom suffcring.

In Vipassana, any practicc that interferes with the awarencss of
sensation 1s harmiul, whether it 1s concentrating on a word or forin, or
giving atiention merely to physical movements of the body or to
thoughts arising in the mind. You cannot cradicate suffering unless
you go o its source, sensation.
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The technique of Vipassana was explained by the Buddha in the
Satipatthina Sutta, the “Discourse on thc Establishing of
Awarcness.” This discourse i1s divided into scctions examining the
various aspccts ot the technique; observation of body, of sensations,
of mind. and of thc mental contents. Howcever, cach division or
subdivision of the discoursc concludes with the same words. Therc
may bc ditferent points trom which to begin the practice, but no
matter what the starting point, a meditator must pass through ccrtain
stations, cecrtain cxpericnces on the path to the final goal. Thesc
expcriences, csscntial to the practice of Vipassana, are described in
the sentences repeated at the conclusion of each section.

The first such station is that in which onc cxpcricnces arising

(samudaya) and passing away (vaya) scparatcly. At this stage the
meditator 1s aware of consolidated, intcgrated rcality in the form of
gross scnsations within the body. One is awarc of a sensation, perhaps
a pain, anising. It seems to stay for some time and ultimately it passcs
away.

Going further bcyond this station, one penctrates to the stage of
samudaya-vaya, in which onc cxpericnces arising and passing away
simultancously, without any interval between them. The gross,
consolidated sensations have dissolved into subtle vibrations, arising
and falling with grcat rapidity, and the solidity of the mental-physical
structure disappears. Solidified, intensified emotion and soliditicd,
intensificd sensation both dissolve into nothing but vibration. This 1s
the stage of bhanga—dissolution—in which onc expericnces the
ultimate truth of mind and matter: constantly arising and passing
away, without any solidity.

This bhariga is a very important station on the path, hecause only
when onc cxpericnces the dissolution of the mental-physical structure
docs attachment to it go away. Then one becomes detached in the tace
of any situation; that is, onc cnters the stage ol sariklm‘m-upekkbd.
Very deep lying impuritics—sankhdard—buricd in thc unconscious
now starl appearing at the surface level of the mind. This 1s not a
rcgression; it is a progress, for unless they come to the surface, the
impuritics cannot be cradicated. They arise, onc  obscrves
cquanimously, and thcy pass away onc after another. Onc uscs the
gross, unpleasant scnsations as tools with which to cradicatc the old
stock of sankhara of aversion; onc uscs the subtle, pleasant scnsations

as tools with which to cradicate the old stock of sankhdra of craving.
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Thus by maintaining awareness and equamimity towards every
experience, one purifies the mind of all the deep-lying complexes, and
approaches closer and closer to the goal of nibbana, of liberation.

Whatever the starting point, one must pass through all these
stations in order to reach n:bbana. How soon one may reach the goal
depends on how much work one does, and how large an accumulation
of past sankhdra one has to eradicate.

In every case, however, in every situation, equanimity 1s essential,
based on an awareness of scnsations. Sankhbard arise from the point of
physical sensation. By remaining equanimous towards sensation, you
prevent new sankhdra from arising, and you also eliminate the old
ones. Thus by observing sensations equanimously, you gradually
progress towards the final goal of liberation from suffering.

Work seriously. Do not make a game of meditation, lightly trying
one technique after another without pursuing any. If you do so, you
will never advance beyond the initial steps of any technique, and
therefore you will never reach the goal. Certainly you may make trials
of different techniques in order to find one that suits you. You may
also give two or three trials to this technique, it needed. But do not
waste your entire Jife merely in giving trials. Once you find a

technique to be suitable, work at it seriously so that you may progress
to the final goal.

May suftering pcople every where find the way out of their misery.

May all beings be happy!
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How to continue imctisirz g after the
end of the course

Working onc day after the other, we have come to the closing day of
this Dhamma seminar. When you started the work, you were asked to
surrcndcr complctely to the technique and discipline of the coursc.
Without this surrendcer, you could not have given a fair trial to the
technique. Now tcn days are over; you arc your own master. When
you rcturn to your home, you will review calmly what you have done
here. It you find that what you have learned here is practical, logical,
and beneficial to yourself and to all others, then you should accept
it—not because someonc has asked you to do so, but with a free will,
of your own accord; not just for tcn days, but for your whole life.

The acceptance must be not mercly at the intellectual or emotional
lcvel. One has to accept Dhamma at the actual level by applying it,
making 1t a part of one’s life, because only the actual practice ot
Dhamma will give tangible bencfits in daily life.

You joined this course to learn how to practisc Dhamma—how to
live a life of morality, of mastery over one's mind, of purity ot mind.
Evcry cevening, Dhamma talks were given merely to clarity the
practice. It 1s necessary to understand what one 1s doing and why, so
that onc will not become confuscd or work in a wrong way. Howcever,
in the explanation of the practice, certain aspects of the theory
incvitably were mentioned, and since diffcrent people from difterent
backgrounds come to a course, it is quite possiblc that somc may have
found part of the theory unacceptable. [f so, never mind, Icave it asidc.
Morc important is the practice of Dhamma. No onc can objcct to
living a life that does not harm others, to developing control ot onc'’s
mind, to frecing the mind of defilcments and generating love and good
will. The practice is universally acceptable, and this is thc most
significant aspect of Dhamma, becausc whatever bencfit one gets will
be not from theorics but from practice, from applying Dhamma in
onc’s lifc.

In ten days one can get only a rough outlinc of the techniquc; onc
cannot cxpect to become perfect in it so quickly. But even this brict
experience should not be undervalued: you have taken the first step, a
very important step, although the journcy is long—indced, 1t is a
lifetimc job.
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A seed of Dhamma has becn sown, and has started sprouling into a
plant. A good gardener takes spccial carc ol a young plant, and
becausce of the scrvice given i, that little plant gradually grows into a
huge trec with thick trunk and deep roots. Then, instead of requiring
service, it keeps giving, serving, {or the rest of 1ts life.

This littlc plant of Dhamma requires service now. Protect 1t from
the criticism of others by making a distinction between the theory, to
which some might object, and the practice, which 1s acceptable to all.
Don’t allow such criticism to stop your practice. Mcditate onc hour 1n
the morning and one hour in the evening. This regular, daily practice
1s esscntial. At first it may seem a heavy burden to devote two hours a
day to meditation, but you will soon find that much time will be saved
that was wasted in the past. Firstly, you will need less time for sleep.
Secondly, you will be able to complete your work more quickly,
becausc your capacity for work will incrcase. When a problem ariscs
you will remain balanced, and will be able immediately to find the
correct solution. As you become established in the technique, you will
find that having meditated in the morning, you arc full of energy
throughout the day, without any agitation.

When you go to bed at night, for five minutes be aware of
scnsations anywhere in the body before you {all asleep. Next morning,
as soon as you wake up, again observe sensations within for five
minutes. These few minutes of meditation immediately before talling
aslcep and after waking up will prove very helpful.

[f you live in an arca where there are other Vipassana meditators,
oncc a week mceditate together for an hour. And once a year, a ten-day
rctreat is a must. Datly practice will cnable you to maintain what you
have achieved here, but a rctreat 1s esscntial 1n order to go deeper;
there is still a long way to go. If you can comc to an organized course
like this, very good. If not, you can still have a retreat by yourselt. Do
a self-course for ten days, wherever you can be secluded trom others,
and where someonc can prepare your meals tor you. You know the
technique, the timetable, the discipline; you have to imposc all that on
yoursclt now. If you wish to inform your tcachcer in advance that you

arc starting a selt course, I shall remember you and send my metta,
viorations of good will; this will hclp to cstablish a hcalthy
atmospherc in which you can work better. However, 1t you have not
informed your teacher, you should not feel weak. Dhamma itsclt will
protcct you. Gradually you must rcach a stage ol self-dependence.
The tcacher 1s only a guidc; you have to bc your own mastcr.
Dcpending on anyonc, all the time, 1s no liberation.
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Daily meditation of two hours and ycarly retreats of ten days arc
only the minimum necessary to maintain the practice. It you have
morc trcc time, you should usc it for meditation. You may do short
courscs of a week, or a few days, even onc day. In such short courscs,
dcvotc the tirst onc third ot your time to the practice of Anapana, and
the rest to Vipassana.

In your daily meditation, use most of the time tor the practice ol
Vipassana. Only il your mind is agitated or dull, if tor any rcason it is
dithicult to obscrve sensations and maintain cquanimilty, then practisc
Anapana tor as long as ncccssary.

When practising Vipassana, be carctul not to play thc game of
sensations, bccoming clated with pleasant ones and dcpressed with
unpleasant ones. Obscrve cvery scnsation objectively. Keep moving
your attention systcmatically throughout the body, not allowing 1t to
rcmain on onc parl tor long periods. A maximum of two minutes is
cnough in any part, or up to five minules in rarc cascs, bul never more
than that. Kecp thc attention moving (0 maintain awarcness of
scnsation in cvery part of the body. It the practice starts to beccome
mcchanical, change the way in which you movce your aticntion. In
cvery sttuation recmain aware and cquanimous, and vou will
cxpericnce the wondcrtul benclits of Vipassana.

In active lifc as well you must apply the technique, not only when
you sit with cyes closed. When you are working, all attention should
bc on your work; consider it as your meditation at this time. But if
Lthcre 1s spare time, cven for five or ten minutcs, spend 1t In awarcncess
ol sensations; when you start work again, you will feel retreshed. Be
carclul, howcver, that when you meditate in public, 1n the presence of
non-mcditators, you kecp your cycs open; never make a show ol the
practicc ol Dhamma.

If you practisc Vipassana properly, a change must come for better
in your lifc. You should check your progress on the path by checking
your conduct in daily situations, in your bchavior and dcalings with
other people. Instcad of harming others, have you started helping
them? When unwanted situations occur, do you remain balanced? It
ncgativity starts in thc mind, how quickly arc you awarc ot 117 How
quickly arc you awarc of thc sensations that arisc along with the
ncgativity? How quickly do you start observing the scnsations? How
quickly do you rcgain a mental balance, and start gencrating love and
compassion? In this way cxamine yourscll, and kcep progressing on
the path.
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Whatever you have attained here, not only preserve it, but make it
grow. Keep applying Dhamma in your life. Enjoy all the benefits of
this technique, and live a happy, peaceful, harmonious life, good for
you and for all others.

One word of warning: you are welcome to tell others what you
have learned here; there is never any secrecy in Dhamma. But at this
stage, do not try to teach the technique. Before doing that, one must be
ripened in the practice, and must be trained to teach. Otherwise there
is the danger of harming others instead of helping them. It someone
you have told about Vipassana wishes to practise it, encourage that
person to join an organized coursc like this, led by a proper guide. For
now, keep working to establish yourselt in Dhamma. Keep growing in
Dhamma, and you will find that by the example of your life, you
automatically attract others to the path.

May Dhamma spread around the world, for the good and benefit of
many.

May all beings be happy,
be peaceful, be liberated!
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QUOTED IN THE DISCOURSES

DAY TWO

Tumbe hi kiccam atappam,
akkhataro tathagata.
Patipannd pamokkhanti
jhayino mara-bandhana

Sabba-papassa akaranam,
kusalassa upasampadd,

sa-citta pariyodapanam—
etam Buddhana-sasanam.

DAY THREE

Sabbo adipito loko,
sabbo loko ‘;md/oﬁfz'ro;
sabbo pajjalito loko,

sabbo loko pakampito.

Akampitam apajjalitam,
aputhujjana-sevitam,
agati yatha mdrassa,
tatha me nirato mano.

DAY FOUR

Mano-pubbangama dhamma,

mano-setthd, mano-mayd.
Manasa ce £ad utthena
bhdsati va karoti vad,

tato nam dukkhamanveti
cakkam’va vahato padam.

Mano-pubbangama dhamma,

mano-setthd, mano-maya.
Manasa ce pasannena
bhdsati va faroti va,

tato nam sukhbamanveti
chaya’va anapdyini.

—Dhammapada, XX. 4(276).

—Dhammapada, XIV. 5(183).

—Upacila Sutta, Samyutta Nikiya, V.7.

-—Dh;\mmap:tda, I.1 & 2.



ENGLISH TRANSLATION
OF PALI PASSAGES

DAY TWO

You have to do your own work;

Enltghtened Oncs will only show the way.
Thosc who practise meditation

will free themselves trom the chains of death.

“Abstain from all unwholesome decds,
pcrform wholcsomce ones,

purity your own mind"—

this 1s the teaching of the Buddhas.

DAY THREE

The entire world 1s 1n {lames,

the cntirc world 1s going up in smoke;
the entire world is burning,

the entire world is vibrating.

But that which does not vibrate or burn,
which is cxpenenced by the noble ones,
wherc death has no entry—

in that my mind delights.

DAY FOUR

Mind precedes all phenomena,

mind matters most, everything 1s mind-made.

[t with an impurc mind

onc performs any action of specch or body,

then sutfering will follow that pcrson

as the cartwhcel follows the foot of the draught animal.

Mind prccedes all phenomena,

mind matters most, everything is mind-madec.
If with a pure mind

onc performs any action of speech or body,

then happincss will follow that person
as a shadow that ncvcr departs.
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Idha tappati, pecca tappati,
papakari ubbayattha tappati.
Papam me katan’ti tappat:,
bhiyyo tappati duggatim gato.

Idba nandati, pecca nandatt,
katapusinio ubhayattha nandati.
Pusiriam me katan’ti nandati,
bhiyyo nandati suggatim gato.

—Dhammapada, I. 17 & 18.

DAY FIVE

Jati’pi dukkha; jard’pi dukkba;

vyddhi'pi dukkba; maranam’pi dukkbam;
appiyebi sampayogo dukkho;

piyebi vipfayogo dukkho;

yam’p’iccham na labbati tam’pi dukkbam;

sankbittena paric’upadanakkbandba dukkha.

—Dhamma-cakkappavattana Sutta,

Samyutta Nikiya, LVI (XII). n. 1,

Paticca-samuppada

Anuloma:
Avijja-paccaya sankhara;
sankhra-paccayd viniianam,
VINNana-paccaya nama-rupam;
nama-rapa-paccayd saldyatanam;
saldyatana-paccayd phasso;
phassa-paccayd vedand;
vedana-paccayd tanhd,
tanhd-paccaya upidanam;
upddana-paccayd bhavo;
bhava-paccaya jati;
jati-paccaya jara-maranam-
soka-parideva-
dukkna-domanassupaydsa sambbavant.

Evame-tassa kevalassa dukkhakkhandhassa
samudayo hoti.
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Agony now, agony hereaftcr, |

the wrong-doer sufters agony in both worlds.

Agonized now by the knowledge that he has
done wrong,

he sufters more agony, gone to a state of woe.

Rejoicing now, rejoicing hercatter,
the doer of wholesome actions rejoices in both worlds.
Rejoicing now in the knowledge that
he has acted rightly,
he rejoices more, gone Lo a state of bliss.

DAY FIVE

Birth is suffering; ageing is suffering;

sickness 1s suffering; death is suffering;

association with the unpleasant is suftering;
dissociation from the pleasant is suffering;

not to get what one wants is suffering:.

in short, attachment to the five aggregates is suffering.

Chain of Conditioned Arising
Forward Order:

With the base of ignorance, reaction arises;

with the base of reaction, consctousncss arises;

with the basc of conscisusness, mind and body arise;
with the base of mind and body, the six senses arise;
with the base of the six senscs, contact arises;

with the base of contact, sensation arises,

with the base of sensation, craving and aversion arisc;
with the base of craving and aversion, attachment ariscs;
with the base of attachment, the process of becoming ariscs;
with the basc of the process of becoming, birth arises;
with the basc of birth, ageing and death arise,

togcther with sorrow, lamentation,

physical and mental suffcrings and tribulations.

Thus arises this entire mass of suflering,.
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Patiloma:

Avijjaya tv’eva asesa virdaga-nirodha,

sankhara-nirodho;
sankhara-nirodha vininana-nirodho;
viniriana-nirodhad nama-rapa-nirodho;
nama-rapa-nirodhd saldyatana-nirodho;
salayatana-nirodha phassa-nirodho;
phassa-nirodha vedand-nirodho;
vedand-nirodha tanhda-nirodho;
tanha-nirodha upadana-nirodho;
upadana-nirodhd bhava-nirodho;
bhava-nirodha jati-nirodho;
jati-nirodha jara-maranam-
soka-parideva-
dukkba-domanassupaydsa nirujjhanti.
LEvame-tassa kevalassa dukkbakkbandassa

nirodho hoti.

—Paricca-samuppida Sutta,

Samyutta Nikiya, XII (I). 1.
Aneka-jati samsaram
sandhavissam anibbisam
gahakarakam gavesanto
dukkbha jati punappunam
Gabakaraka! Ditthosi.
Puna geham na kabasi.
Sabba te phasuka bhaggd,
gabakitam visankbitam.
Visankbira-gatam cittam.
tanhanam kbayamajihaga.

- —Dhammapada, XI. 8 8 9 (153 & 154).
Khinam puranam navam natthi sambbavam,
viratta citta dyatike bhavasmim.

Te khina-bija avirilhi chanda.
Nibbanti dpira yathdyam padipo.

~—Ratana Sutta, Sutta Nipira, II. 1.

DAY SIX

Sacb{be sankhbdrd anicca’ti;
yada pannidya passati,
atha nibbindati dukkhe—

esa maggo visuddbiyad.

~Dhammapada, XX. 5 (277).
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Reverse Order:

With the complcte eradication and cessation of

1gnorance, reaction ceascs;
with the cessation of rcaction, consciousncss ccascs;
with the ccssation ol consciousness, mind and body ccase;
with the cessation of mind and body, the six senses ceasc;
with the cessation of the six senses, contact ccascs;
with the cessation of contact, sensation ccases;
with the cessation of sensation, craving and avcrsion ccasc;
with the cessation of craving and aversion, attachment ccascs;

with the cessation of attachment, the process of bccoming ceases:

with the cessation of the process of becoming, birth ceases:
with the cessation of birth, ageing and death ccasc,
togcther with sorrow, lamcentation,

physical and mental suffering and tnibulations.

Thus this entirc mass ot suttering ceascs.

Through countless births in the cycle of existence

| have run, not finding

although seeking the builder of this house;

and again and again I faced the suffering of new birth.
Oh houscbuilder! Now you are seen.

You shall not build a house again for me.

All your bcams are broken,

the ridgepole is shattered.

The mind has become freed from conditioning;

the end of craving has been reached.

When past conditioning is erased and no fresh one produced,
the mind no longer secks for future birth.

The sced consumed, cravings no more arisc.
Such-minded wisc oncs cease like [the flamce of] this lamp.

DAY SIX

“Impermanent are all compoundcd things.”
When one perceives this with true insight,

then one becomes detached from suffering;
this is the path of purification.
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Sabba-danam Dhamma-danam jinati,
sabbam rasam Dhamma-raso jinati,
sabbam ratim Dhamma-ratt jinati,

tanhakkbayo sabba-dukkbam jinati.

—Dhammapada, XXIV. 21 (354).
DAY SEVEN

Vedana samosarana sabbe dbamma.

—Milaka Surtta, Anguttara Nikiya,
VIIIL 1x. 3 (83).

—Kimarammanda purisassa sankappa-vitakka
uppajjants tr?
—Nama-riaparammanda bhante’ti,

—Samiddhi Sutta,
Anguttara Nikaya, IX. ii. 4 (14).

Yatha'pi vdtd akdse vayant: vividha putha,
puratthimd pacchimd ca pi, uttard atha dakkhind,
sarajd arajd ca’pi, sitd unha ca ekada,

adbimatta panitta ca, puthi vayanti maluta;
tathevimasmim kayasmim samuppajjant: vedana,
sukba-dukkba-samuppatti, adukkbamasukba ca ya.

Yato ca bhikkhu atapi sampajasisiam na rivicati,

tato so vedand sabba partjanati pandito;
So vedana parinifidya ditthe dhamme andsavo,

kayassa bheda Dhammattho, sarkbyam
nopeti vedagi.

—Pathama Akisa Sutta,
Samyutta Nikiya, XXXVI (II). 1. 12 (2).
Yato-yato sammasat:
kbandbanam udayabbayam,
labhati piti-pamojjam,
amatam tam vijanatam.

—Dhammapada, XX. 15 (374).
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The gitt of Dhamma triumphs over all other gifts:

the taste of Dhamma triumphs over all other tastes:

the happincss of Dhamma triumphs over all other pleasures;
the eradication of craving triumphs over all suffering.

DAY SEVEN

Everything that arises in the mind is accompanied
by sensation.

“From what basc anise thoughts
and reflections in men?”
“From the base of mind and matter, sir.”

Through the sky blow many different winds,

from east and west, from north and south,
dust-laden and dustless, cold as well as hot,

fierce gales and gentle breezes—many winds blow.
In the same way, in this body, sensations anse,
pleasant, unplcasant, and neutral.

When a bhikkhu, practising ardently, does

not neglect his faculty ot thorough understanding,
then such a wise person fully comprehends all sensations.
And having fully comprehended them, within this very hite
he becomes freed trom all impurities.
At his life's end, such a person, being established in Dhamma and

understanding sensations perfectly, attains the indescnbable
stage.

Whenever and wherever one encounters

the arising and passing away of the mental-physical structure,
onc enjoys bliss and delight, [which lead on to]

the deathless stage experienced by the wise.
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Namo tassa bhagavato, arabato,
samma-sambuddbassa.

Ye ca Buddba atita ca,
ye ca Buddha andgata,
paccuppannd ca ye Buddha

abam vandam: sabbada.

Ye ca Dhamma atita ca,
ye ca Dhamma andgata,
paccuppannd ca ye Dhammd
aham vandami sabbada.

Ye ca Sangha atita ca,

ye ca Sanghd andgata,
paccuppannd ca ye Sanghd
abam vandam: sabbada.

Imaya Dhammanudhamma patipattiyd

Buddbam pajems,
Dhammam pijems,
Sangham pijem:.

Buddha-vandana:

It’pi so bhagava,

araham, .
sammad-sambuddho,
VIj]d-carana-sampanno,

sugato,

loia'vidﬁ,

anuttaro purisa-damma-sarathi,
sattha deva-manussanam,

Buddho Bhagava't:.

Dhamma-vandand:

Svakkhato Bhagavata Dhammo,

sanditthiko,

akdliko,

ehi-passiko,

opanayiko,

paccatam veditabbo viviniahi'ti.

THE DISCOURSE SUMMARIES
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Homage to the liberated, the all conqucﬁng,
the fully scif-cnlightened.

To the Buddhas of the past,
to the Buddhas yet to come,
to the Buddhas of the present
always I pay respects.

To the Dhammas of the past,

1o the Dhammas yet to come,
to the Dhamma of the present
always I pay respects.

To the Sanghas of thc past,
to the Sanghas yet to come,
to the Sanghas of the present
always I pay respects.

By walking on the path of Dhamma, from
the first step to the final goal,

thus [ revere the Buddha,

thus I revere thc Dhamma,

thus I revere the Sangha.

Homage to the Buddha:

Such truly is he: frec from impunities,
having destroyed all mental defilements,
fully cnlightcned by his own efforts,
perfect in theory and in practice,

having rcachcd the final goal,

knowing the entirc universc,
incomparablc trainer of men,

teacher of gods and humans,

thc Buddha, the Exalted One.

Homage to the Dhamma:

Clearly expounded is the teaching of the Exalted Onc,

to be seen for onesell,

giving results herc and now,

inviting one to come and scc,

lcading straight to the goal,

capable of becing realized lor onesc.! by any intelligent person.
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Sangha-vandana:

Supatipanno

Bhagavato savaka-sangho.
Ujupatipanno
_ Bhagavato savaka-sangho.
Nayapatipanno |

Bhagavato savaka-sargho.
Samicipatipanno

Bhagavato savaka-sangho.
Yadidam cattar: purisa-yugani,
attha- urisa-puggald’,
esa Bhagavato sdvaka-sangho;
ahuneyyo, pahuneyyo,
dakkhineyyo, aﬁj%—karapiyo,
anuttaram punniakkbettam lokassa’ti.

—Dhajagga Sutta, Samyutta Nikaya, XI (1). 3.
DAY EIGHT

Aniccd vata sankbarad,
uppadavaya-dhammino.
Uppajjitva nirujjhanti,
tesam vapasamo sukho.

—Mahi-Parinibbana Suttanta, Digha Nikaya, 16.
Phutthassa loka-dhammebt,

cittam yassa na kampati,
asokam, vzm/am, kbemam,
etam mangalamuttamam

—Mahi-Mangala Sutta, Sutta Nipita, II. 4.
Katvina katthamudaram iva gabbbiniya

Ciricaya dutthavacanam janakaya maybe,
santena soma vidhind jitavid munindo.
Tam tejasa bhavatu te jayamangalini!

—Buddha-Jayamangala Gatha.
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Homage to the Sangha:

Those who have practised well

form the order of disciples of the Exalted One.
Those who have practised upnghtly

form the order of disciples of the Exalted One.

Those who have practiced wisely
form the order of disciples of the Exalted One.
Those who have practised properly
form the order of disciples of the Exalted One.
That 1s, the four pairs of men,
the eight kinds of individuals,
these form the order of disciples of
the Exalted One;
worthy of offerings, of hospitality,
of gifts, of revercnt salutation,
an incomparable ficld of merit for the world.

DAY EIGHT

Impermanent truly arc compounded things,
by nature arising and passing away.

[f they arise and are extinguished,

their eradication brings happiness.

When faced with the vicissitudes of life,
onec’s mind remains unshaken,
scrrowless, stainless, secure;

this 1s the greatest welfare.

Tying a piecc of wood over her belly to
make herself look pregnant,

Cinca abused [the Buddha] in the midst
of all the peoplc.

By peaccful, gentle means the king ot
sages was victorious.

By the power of such virtucs may you bc
blissfully triumphant!
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Atta bi attano natho,

attd hi attano gati.

Tasma sanriamay’attanam
assam bbhadram va vanijo.

—Dhammapada, XXV. 21 (380).
DAY NINE

Pakadrena janati’t: parna.
— A tthasalin.

Danam dadantu saddbdya,
silam rakkbantu sabbada,
bhavana abbirata hontu,
gacchantu devatagata.

—Dukkhappattidigitha.
DAY TEN

Atta-dipa vibaratha,

atta-sarand, ananna-sarana.
Dhamma-dipa vibaratha,
Dhamma-sarana, ananna-sarand.

—Mahi-Parinibbina Sutta, Digha Nik3ya, 16.

Caratha bhikkhave carikam
bahujana-hitdya, babujana-sukhdya,
lokanukampadya,
atthiaya bitaya sukbaya devamanussanam.
Ma ekena dve dgamittha.
Desetha bbhikkhave Dhammam
ddikalyanam,
majjhekalyanam, pariyosinakalyanam
sdttham sabyarijanam.
Kevalafaripummm parisuddham

brahmacariyam pakasetha.

Santi sattda apparajakkhajatika
assavanata Dhammassa parihdyanti.
Bhavissanti Dhammassa asiniataro.

—Dutiya Marapisa Sutta,

Samyutta Nikidva, VI (). 5.
Ye dhamma hetuppabhava

tesam hetum tathagato aha
tesam ca yo nirodho;evam vddi mahdsamano.

—Vinaya, Mahivagga, 1. 23 (40).
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You are your own master,
you make your ~wn future.
Therefore discip: ¢ yourself

as a horsc-dea’ex trains a thoroughbred.

DAY NINE
Wisdom is knowing things in different ways.

Give charity out of devotion,
always maintain the moral precepts,
find delight in meditation,

and you will attain the celestial life.

DAY TEN
Make an island of yourself,

make yourselt your retuge; there is no other refuge.

Make truth your island,
make truth your refuge; there 1s no other refuge.

Go your ways, oh monks,
for the benefit and happiness of many,
out of compassion for the world,
tor the good, benefit, and happiness
of gods and men.
Let no two go in the same direction.
Teach, oh monks, the Dhamma,
which 1s beneficial at the beginning,
in the middle, and at the end—
both the spint and the letter of it.
Make known the Noble Life, which 1s
fully complete [requiring no addition]
and pure [requiring no subtraction].
There are beings with only a little dust in their eycs
who will be lost unless they hear the Dhamma.
Such persons will undcrstand the truth.

Those phenomena arising from a cause,

of these the Enlightened Onc has told the cause
and also their cessauon;

this 1s the ‘doctrine’ of the Great Recluse.
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Pariniatti thapetvd visesena passati’ti
vipassand.

—Ledi Sayadaw,
Paramattha Dipani.
Ditthe ditthamattam bbavissati,
sute sutamattam bbavissati,
mute mutamattam bhavissati,

vininiate virinatamattam bhavissati.

—Udina, 1. x.
Sabba kaya patisamved:
assastssami’ti sikkbati;
sabba kdya patisamvedi
passasissami’tt stkkhati,

—Mahi-Satipatthina Sutta,
Digha Nikiya, 22.
So kaya-pariyantikam vedanam
vedayamano,
kaya-pariyantikam vedanam
vedayami'ti pajandti.
Ji ivita;pariyantikam vedanam
veaayamano,
jivita-pariyantikam vedanam
vedayami’ti pajanati.

—Pathama Gelanna Sutta,
Samyutta Nikaya, XXXVI (II). 1.7.
Iti ajjhattam va kaye kayanupassi vibarati,
bahiddha va kaye g&yd‘nupassi’ vibarati,
?jbatm—babid ha va kaye kayinupassi vibarati.
amudaya-dbammanupassi va kdyasmim vibarati,
vaya-dhammanupassi va kayasmim vibarati,
samudaya-vaya-dhammdnupassi va
kayasmim viharatt.
Atthi kiyo’ti va pan’assa sati paccupatthitd hoti,
yavadeva ridna-mattdya patissati-mattiya
anissito ca vibarati
na ca kirici loke upddiyat:.
Evam’pi kho bhikkhave bhikkhu kaye

kdyanupassi viharati,

—Mahi-Satipatthina Sutta, Digha Nikiya, 22.



PALI PASSAGES 79

Vipassana means observing reality in a special
way, by going beyond apparent truth.

In the seen there will be only the seen;

in the heard there will be only the heard;

in the smelled, tasted, touched there will be
only the smelled, tasted, touched;

In the cognized there will be only the cognized.

“Feeling the entire body

[ shall breath in”’; thus he trains himself.
“Feeling the entire body

I shall breathe out™; thus he trains himself.

Expecriencing sensation everywhere
within the limits of the body,
he understands, “l am experiencing sensation
everywhere within the limits of the body.”
Experiencing sensation wherever there is
life within the body,
he understands, *'I am experiencing scnsation
wherever there 1s life within the body.”

Thus he abides observing body in body internally;
he abides observing body in body externally
he abides observing body in body both internally and externally.
he abides observing the phenomenon of arising in the body;
he abides observing the phenomenon of passing away in the body;
he abides observing the phenomenon of

arising and passing away in the body.

Now his awareness is established, “This 1s body.”

This awareness develops to such an extent that there 1s mere
understanding and mere observation,

and he abides detached

and does not cling to anything in the world.

This, oh bhikkhus, is how a bhikkhu
really abides observing body in body.
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Ti-ratana sarana:

Buddbam saranam gacchami.
Dhbammam saranam gacchami.
Sarigham saranam gacchama.

Parca-sila:

Panatipata veramani sikkbdapadam
samddiyami.

Adinnddanad veramani sikkhapadam
samadiyami.

Kamesu micchdcard veramani sikkbapadam
samadiydamia.

Musd-vada veramani sikkhapadam
samadiyama.

Surda-meraya-majja-pamadatthand veramani
stkkhapadam samadiyam.

Atthanga-sila:

Panatipata veramani sikkbapadam
samddyyama. ‘

Adinndadiana veramani sikkbapadam
samadiyama.

Abrabmacariya veramani sikkhapadam
samadiyami.

Musa-vada veramani sikkhapadam
samddiyami.

Sura-meraya-majja pamadatthina
veramani sikkhapadam samadiyami.

Vikala bhojana veramani sikkbapadam
samadryami.

Nacca-gita-vadita-visitka-dassana-mala-gandba-
vilepana-dhdarana-mandana-vibhisanatthana
veramani sikkbapadam samadiyami.

Ucca-sayana mahd-sayand veramani
stkkhapadam samadiyami.
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Refuge in the Triple Gem:

I take refuge in the Buddha.
I take refuge in the Dhamma.
I take refuge 1n the Sangha.

The Five Precepts:

I undertake the rule of training to abstain
from killing living creatures.
I undertake the rule of training to abstain
from taking what is not given.
[ undertake the rule of training to abstain
from sexual misconduct.
I undertake the rule of training to abstain
from wrong speech.
I undcrtake the rule of training to abstain from intoxicants, which
are causcs of intemperate behavior.

The Eight Precepts:

I undertake the rule of training to abstain
from killing living creatures,
I undertake the rule of training to abstain
from taking what is not given.
[ undertake the rule of training to abstain
from incelibacy.
I undertake the rule of training to abstain
from wrong speech.
[ undertake the rule of training to abstain from intoxicants, which
are causes of intemperate behavior.

I undertake the rule of training to abstain
from eating at the wrong time.

I undertake the rule of training to abstain
from dancing; singing, instrumental music;worldly
entcrtainments; adorning onesclf with garlands, perfumes, or
cosmetics; wearing jewellery.

I undertake the rule of training to abstain
from using high or luxurious beds.



GLOSSARY OF PALI TERMS

Acariya teacher, guide.

Adhitthina strong determination. One of the ten pdramil.

Akusala unwholesome, harmful. Opposite kusala.

Ananda bliss, delight.

Anapana respiration, indpdna-sati: awareness of respiration.

Anattd non-self, egoless, without essence, without substance. One of the three basic
characteristics. See-lakkhana.

Anicca impermanent, ephemeral, changing. One of the three basic characteristics. See

lakkhana.

Arahant / arahat liberated being; one who has destroyed all his mental impurities. See
Buddha.

Ariya noble; saintly person. One who has purified his mind to the point that he has
experienced the ultimate reality (nibbiina). There are four levels of ariya, from
sotdpanna (‘stream-enterer’), who will be reborn 2 maximum of seven times, up 0
arahat, who will undergo no further rebirth after his present existence.

Ariya atthangika magga the Noble Eightfold Path. See magga.
Ariya sacca Noble Truth. Sec sacca.

Asubha impure, repellent, not beautitul. Opposite subha, pure, beautiful.
Assutava /assutavant uninstructed; one who has never even heard the truth, who lacks

even suta-mayd pannd, and therefore cannot take any steps towards his liberation.
Opposite sutavd.

Avijja ignorance, illusion. The first link in the chain of Conditioned Arising (paticca

samuppdda). Together with rdga and dosa, one of the three principal mental
defilements. THese three are the root causes of all other mental impurities and hence of

suffering. Synonym of moha.

Kyatana sphere, region, esp. the six spheres of perception (salayatana), i.e. the five
physical senses plus the mind, and their corresponding objects, namely:
eye (cakkhu) and visual objects (ridpu),
ear (Ssota) and sound (sadda),
nose (ghéna) and odour (gandha),
tongue (fivha) and taste (rasa),
body (kdlya) and touch (photthabba),
mind (mano) and objects of mind, t.e. thoughts of all kinds (dhamma). These are
also called the six faculties. See indriya.

Bala strength, power. The five mental strengths are faith (saddha), effort (viriya),
awareness (safi), concentration (samadhi), wisdom (padnd). In less developed
form, these are called the five faculties. Sce indriya.

Bhanga dissolution. An important stage in the practice of Vipassana, the experience of
the dissolution of the apparent solidity of the body into subtle vibrations which are
constantly arising and passing away.

Bhava (the process of) becoming. Bhava-cakka: the wheel of continuing existence. See
cakka.
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Bhivand mental development, meditation. The two divisions of hhdvand are the
development of calm (samartha-bhdvand), corresponding to concentration of mind
(samddhi), and the development of insight (vipassand-bhdavand), cotresponding to
wisdom (paniid). Development of samatha will lead to the states of jhana;
development of vipassand will lead to liberation. See jhana, purnd, samddhi,
Vipassuna.

Bhivanii-mayfi panfil  wisdom developing from personal, direct experience. See
pannd.

Bhavatu sabba mangalam *“Muay all beings be happy.” A traditional phrase by which
one expresses one's poodwill towards others. (Liuterally, “May there be every
huppiness.™)

Bhikkhu (Buddhist) monk; meditator. Feminine form bhikkhuni: nun.

Bodhi enlightenment.

Bodhisatta literally, ‘enlightenment-being’. One who is working to become a Buddha.
Used to designate Siddhattha Gotama in the lime before he achieved full
enlightenment. Sansknt bodhisattva.

Bojjhanga fuctor of enlightenment, i.c. quality that helps unc 10 attain enlightenment.
The seven such factors arc awareness (sati), penctrating investigation of Dhamma
(Dhamma-vicaya), effort (viriya), bliss (pitt), wanquillity (passaddhi),
concentration (samddhi), equanimity (upekkhd).

Brahmai inhabitant of the higher heavens; the term used in Indian religion to designate the
highest being in the order of beings, traditionally constdered to be an almighty
Creator-God, but described by the Buddha as subject, like all beings, to decay and
death.

Brahma-vihara the nature of a hrahmdé, hence sublime or divine state of mind, in which
four pure qualities arc present: selfless love (mettd), compassion (karund), joy at the
good fortune of others (muditd), equanimity towards all that one encounters
(upekkhd), the systematic cultivation of these four qualities by a meditation practice.

Brahmacariya celibacy; a pure, saintly lite.

Brahmana litcrally, a pure person. Traditionally used to designate a member ol the
pricstly caste in India. Such a person relies on a denty (Brahmd) to 'save’ or liberate
him, in this respect he differs from the samana. The Buddha described the true
hrdhmana as one who has purified his mind, i.e. an arahat.

Buddha enlightened person; one whao has discovered the way to liberation, has practised
it, and has reached the goal by his own efforts. There are two types of Buddha:

1) pacceka-huddha, ‘lone’ or ‘silent’ Buddha, who is unable to teach the way he
has found to othery;
2) sammd-sambuddha, 'full’ or ‘perfect’ Buddha, whois able to teach others.

Cakka wheel, Bhava-cakka, wheel of continuing existence (i.c. process of sutlening),
equivalent to sumsara. Dhamma-cakka, the wheel of Dhamma (i.e. the teaching or
process of liberation). Bhava-cakka corresponds to the Chain of Conditioned Arising

in its usual order. Dhamma-cakka corresponds 1o the chain in reverse order, leading
not to the multiplication but to the eradication of suftering.
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Cintd-maya-pafifid  wisdom gained by intellectual analysis. See pafifa.

Citta mind. Cittdnupassand, observation of the mind. See satiptifthdna.

Dana charity, generosity, donation. One of the ten pdrami.

Dhamma phenomenon; object of mind; nature; natural law; law of liberation, i.e.
teaching of an enlightened person. Dhammdnupassand, observation of the contents
of the mind. See satipafthdna. (Sanskrit dharma.)

Dhiatu clement (see mahd-bhiitiani); natural condition, property.

Dosa aversion. Together with rdga and mohua, one of the three principal mental
defilements.

Dukkha suffering, unsatisfactoriness. One of the three basic characteristics (see
lakkhana). The first Noble truth (see sacca).

Gotama family name of the historical Buddha. (Sanskrit Gautama.)

Hinayana literally, ‘lesser vehicle’. Term used for Theravddin Buddhism by followers of
other schools. Pejorative connotation.

Indriya faculty. Used in this work to refer to the six spheres of perception (see dyatana)
and the five mental strengths (see bala).

Jati birth, existence.

Jhana state of mental absorption or trance. There are eight such states which may be
attained by the practice of samddhi, or samatha-bhavand (see bhdvand).

Cultivation of them brings tranquillity and bliss, but does not eradicate the
deepest-rooted mental defilements.

Kaldpa / attha-kalapa smallest indivisible unit of matter, composed of the four
elements and their characteristics. See maha-bhitani.

Kalyana-mitta literally, ‘friend to one’s welfare’, hence one who guides a person
towards liberation, i.e. spiritual guide.

Kamma action, specifically an action performed by oneself that will have an effect on
one's future. See sankhdara. (Sanskrit karma. )

Kaya body. Kdyanupassand, observation of body. See satipafthdna,

Khandha mass, group, aggregate. A human being is composed of five aggregates: matter
(rliipa), consciousness (vififidina), perception (saiifia@), feeling / sensation (vedand),
reaction (sankhdra).

Kilesa  mental defilements, negativity, mental impurity. Anusaya kilesa, latent
defilement, impurity lying dormant in the unconscious.

Kusala wholesome, beneficial. Opposite akusala.

Lakkhana sign, distinguishing mark, characteristic. The three characteristics
(ti-lakkhana) are anicca, dukkha, anattd@. The first two are common to all
conditioned phenomena. The third is common to all phenomena, conditioned and
unconditioned.

Lobha craving. Synonym of raga.

Loka 1. the macrocosm, i.e. universe, world, plane of existence; 2. the microcosm, i.e. the
mental-physical structure, Loka-dhammd, worldly vicissitudes, the ups and downs of
life that all must encounter, that is, gain or loss, victory or defeat, praise or blame,
pleasure or pain.
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Magga path. Ariya atthangika magga, the Noble Eighttold Path leading to liberation
from suffering. It is divided into three stages or trainings:

I. sTla, morality, purity of vocal and physical actions:
t. sammda-vdcd, right speech:
. sammd-kammanta, right actions;
itt samma-qyIva, right livelihood;
. samddhi, concentration, control of one’s own mind:
iv. sammda-v@dydma, right effort;
v. summd-sali, right awareness;
iv. sammd-samddhi, right concentration;
1. panad, wisdom, insight which totally purifies the mind:
vii. sammd-sankappa, right thought;
viii sammd-ditthi, right understanding.
Magea is the fourth of the Four Noble Truths. See sacca.
Mahd-bhOtini the four elements, of which all matter is composed:
pathavl-dhdtu—earth element (weight);
apo-dhdtu—water element (cohesion);
tejo-dhatu—iire element (temperature);
viyo-dhéitu—air element (motion).
Mahfiyina litcrally, ‘great vehicle®, The type of Buddhism that developed in India a few

centuries after the Buddha and that spread north to Tibet, China, Viet Nam, Mongolia,
Korea, and Japan.

Mangala welfare, blescing, happiness.

Maiaira death; negative force, evil one.

Mettd  selfless love and good will. One of the qualities of a pure mind (see
Brahma-vihdra); one of the pdraml. Mettd-bhdvand, the systematic cultivation of
melld by a technique of meditation.

Moha ignorance, delusion. Synonym of avijjd. Together with ra@ga and dosa, one of the
three principal mental defilements.

Nima mind. Ndma-rlipa, mind and matter, the mental-physical continuum.
Ndma- riipa-viccheda, the separation of mind and matter occurring at death or in the
experience of nihhd{ina.

Nibbina extinction; freedom from suffering, the ultimate reality; the unconditioned
(Sanskrit nirvéina.)

Nirodha cessation, eradication. Often used as a synonym of nibbdna. Nirodha-sacca,
the truth of the cessation of suffering, third of the Four Noble Truths. See sacca.
Nivarana obstacle, hindrance. The five hindrances to mental development are craving

(kdmacchanda), aversion (vydpdda), mental or physical  sluggishness
(thina-middha), agiwtion (uddhacca-kukkucca), doubt (vicikicchd).
Oliarika gross, coarse. Opposite sukhuma.
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Pali line; text; the texts recording the teaching of the Buddha; hence language of these
texts, Historical, linguistic, and archacological evidence indicates that this was a
language actually spoken in northern India at or near the time of the Buddha. At a later
date the texts were translated into Sanskrit, which was exclusively a literary language.

Pannad wisdom. The third of the three trainings by which the Noble Eightfold Path is
practised (see magga). There are three kinds of wisdom: received wisdom
(suta-mayd painnd), intellectual wisdom (cintd-mayd paniid), and experiential
wisdom (bhdvand-maya pannd). Of these, only the last can totally purify the mind; it
is cultivated by the practice of vipassand-bhdavand. Wisdom is one of the five mental
strengths (see bala), the seven factors of enlightenment (see bojjhanga), and the ten
pléirami,

Parami/ piramitd perfection, virtue; wholesome mental quality that helps to dissolve
egoism and thus leads one to liberation. The ten pdramtl are: charity (ddna), morality
(stla), renunciation (nekkhamma), wisdom (paiind), effort (viriya), tolerance
(khanti), truthfulness (sacca), strong determination (adhitthdna), seltless love
(mettil), cquanimity (upekkhd)

Paticca samuppada the chain of Conditioned Arising; causal genesis. The process,
beginning in ignorance, by which one keeps making life after life of suffering for
oneself.

P0ja honour, worship, religious ritual or ccremony. The Buddha instructed that the only
proper pidjd to honour him is the actual practice of his teachings, from the first step to
the final goal.

Punia virtue;, meritorious action, by performing which one attains happinéss now and in
future. For a lay person, pufifid consists in giving charity (ddna), living a moral life
(sila), and practising meditation (bhdvanda).

Raga craving. Together with dosa and moha, one of the three principal mental
defilements. Synonym of [obha.

Ratana jewel, gem. Ti-ratana: the Triple Gem of Buddha, Dhumma, and Sangha.

ROpa 1. matter; 2. visual object. See dyatana, khandha.

Sacca truth. The Four Noble truths (ariya-sacca) are:

1. the truth of suffering (dukkha-sacca);

2. the truth of the origin of suftering (samudaya-sacca),

3. the truth of the cessation of suffering (nirodha-sacca);

4. the truth of the path leading to the cessation of suffering (magga-sacca).

Siadhu well done; well said. An expression of agreement or approval.

SamaAdhi concentration, control of one's own mind. The second of the three trainings by
which the Noble Eightfold Path is practised (see magga). When cultivated as anend in
itself, it Jeads to the attainment of the states of mental absorption (jAdna), but not to
total liberation of the mind. Threc types of samdadhi are:

|. khanika samddhi, momentary concentration, concentration sustained from
moment to moment;

2. upacdra samddhi, *neighbourhood’ concentration of a level approaching a state
of absorption;
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3. appand samddhi, attuinment concentration, a state of mental absorption
(yhiinu).

Of these, khanika samddhi is suflicient preparation in order to be able to begin the
practice of Vipassana.
Samana recluse, wanderer, mendicant. One who has left the life of « householder. While

brahamana relies on u deity to ‘save’ or liberate him, a samana secks liberation by
his own efforts. Hence the term can be applied to the Buddha und to his followers who
have adopted the monastic life, but it also includes recluses who are not tollowers of the

Buddha. Samana Gotama (Gotama the recluse’) was the common form of address
used for the Buddha by those who were not his followers.

Samatha calm, tranquillity. Samatha-bhdvand, the development of calm; synonymous
with samddhi. See bhadvand.

Sampajana having sampajannia. See following.

Sampajania undentanding of the totality of the mind-matter phenomenon, i.e. invight
Into ity impermanent nature at the level of sensation.

Samsiira cycle of rebirth; conditioned world; world of sufferinyg.

Samudaya ansing, ocigin. Samudaya-dhamma, the phenomenon of arising.
Samudaya-sacca, the truth of the origin of suffering, second of the four Noble Truths.

Sangha congregation; community of ariyd, i.e. those who have experienced nihhdna;
community of Buddhist monks or nuns; a2 member of the ariya-saigha,
bhikkhu-sangha or bhikkhnt-sangha.

Sankhiira (mental) formation; volitional activity; mental reaction; mental conditioning.
One of the five aggrepates (khandhd), as well as the second link in the Chain ot

Conditioned Arising (paticca sumuppdda). Sankhdra is the kamma, the action
that gives future results and that thus is actually responsible for shaping one's future

life. (Sanskrit samskéira).
Sankhidrupckkhi litcrally, equanimity towards sankhdrd. A stage in the practice of

Vipassuna, subsequent to the experience of bhanga, in which old impurities lying
dormant in the unconscioux rise o the surface level of the mind and manifest as

physical sensations. By maintaining equanimity (upekkhd) towards these sensations,
the meditator creates no new Sankhdrd and allows the old ones to pass away. Thus the
process leads gradually to the eradication of all sarikhdrad.

Sannd (from samyutta-Adnd, conditioncd knowledge) perception, recognition. One of
the five uggregates (khandhd). It is ordinarily conditioned by one’s past sarikhdrd,
and therefore conveys a coloured image of reality. In the practice of Vipassana, sasind
is changed into paititd, the understanding of reality as it is. 1t becomes anicca-saina,
dukkha-saAill, anatd-saff@, asubha-safiAd—that is, the perception of
impermanence, suffering, egolessness, and of the illusory nature of physical beauty

Sarana shelter, refuge, protection. Ti-sarand: Teiple Refuge, i.e. refuge in Buddha,
Dhamma and Sungha,

Sati awareness. A constituent of the Noble Eightfold Path (see magga), as well ax one of
the five mental strengths (see hala) and the seven factors of enlightenment (sce
bojjhanga). AnGpdana-sati, awareness ot respiration
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Satipatth@na the establishing of awareness. There are four interconnected aspects of

satipafthdna:

1. observation of body (kdydnupassand),

2. observation of sensations arising within the body (vedandnupassand),

3. observation of mind (cittdnupassand);

4. observation of the contents of the mind (dhammadnupassund)

All four are included in the observation of sensations, since sensations are directly
related to body as well as to mind. The Muhda-Satipatthana Suttanta (Digha
Nikdya, 22) is the main primary source in which the theoretical basis for the practice
of vipassand-bhdvand is explained.

Sato aware. Sato sampajdno, aware with understanding of the impermanent nature of
the mental-physical structure in its totality, by means of observation of sensations.
Siddhattha literally, ‘one who has accomplished his task’. The personal name of the

historical Buddha. (Sanskrit Sidahdrtha.)

Sila morality; abstaining from physical and vocal actions that cause harm to oneself and
others. The first of the three trainings by which the Noble Eightfold Path is practised
(see ni;:rgga). For a lay person, sfla is practised in daily life by following the Five
precepts.

Sotapanna one who has reached the first stage of saintliness, and has experienced
nibbdna. See ariya.

Sukha pleasure happiness. Opposite dukkha.

Sukhuma subtle, tine. Opposite o/drika.

Suta-maya panna literally, wisdom gained from listening to others. Received wisdom.
See pannd.
Sutava/sutavant instructed; one who has heard the truth, who has sutta-maya panna.
- Opposite assutavd.

Sutta discourse of the Buddha or one of his leading disciples. (Sanskrit sutra.)

Tanha literally, ‘thirst’. Includes both craving and its reverse image of aversion. The

Buddha identified tanhd@ as the cause of suffering (samudaya-sacca) in his first
sermon, the  “Discourse  Setting in Motion the  Wheel of
Dhamma’(Dhammacakkappavattana Sutta). In the Chain of Conditioned Arising
(paticca samuppdda) he explained that fanhd originates as a reaction to bodily
sensations.

Tathagata literally, ‘thus gone’ or ‘thus come’. One who by walking on the path of

reality has reached ultimate reality, i.e. an enlightened person. The term by which the
Buddha commonly referred to himself.

Theravada literally, ‘teaching of the elders’. The teachings of the Buddha, in the form in
which they have been preserved in the countries of south Asia (Burma, Sri Lanka,
Thailand, Laos, Cambodia). Generally recognized as the oldest form of the teachings.

Ti-lakkhana see lakkhana.

Tipitaka literally, ‘three baskets’. The three collections of the teachings of the Buddha
namely:
|. Vinaya-pitaka, the collection of monastic discipline;
2. Sutta-pitaka, the collection of discourses;



GLOSSARY OF PALI TERMS 89

3. Abhidhamma-pitaka, the collection of the higher teaching, i.2. systematic
philosophical exegesis of the Dhamma. |
(Sanskrit Tripitaka.)

Ti-ratana see ratuna.

Udaya arising. Udayabbaya, arising and passing away, i.e. impermanence (also
udaya-vyaya). Experiential understanding of this reality is schieved by observation of
the constantly changing sensations within oneself.

Upiidina attachment, clinging.

Upekkh& equanimity; the state of mind free from craving, aversion, ignorance. One of the
{our pure states of mind (see Brahma-vihdra), the seven factors of enlightenment (see
hojjhaniga), and the ten pdrami.

Uppida appearance, arising. Uppdda-vaya, arising and passing away.
Uppdda-vaya-dhammino, having the nature of arising and passing away.

Vaya/vyaya passing away, decay. Vaya-dhamma, the phenomenon of passing away.

Vedanli feeling / sensation. One of the five aggregates (khandhd). Described by ¢

Buddha as having both mental and physical aspects; therefore vedand offers a means
to examine the totality of the mental-physical phenomenon. In the Chain of

Conditioned Arising (paticca sumuppiida), the Buddha explained that tanhd, the
cause of suffering, arises as a reaction to vedand. By learning to observe vedand
objectively one can avoid any new reactions, and can experience directly within oneself
the reality of impermanence (anicca). This experience is essential for the development
of detachment, leading to liberation of the mind.

Vedanfinupassani observation of sensations within  the body. See
satipagthdna. Vinindna  consciousness, cognition. One of the five agpregates
(khandhda).

Yipassana introspection, insight which purilies the mind; specifically insight into the
impermanent, suffering, and egoless nature of the mental-physical structure.
Vipassand-bhdvand, the systematic development of insight through the meditation
technique of observing the reality of oneself by observing sensations within the body.

Viveka detachment; discriminatory intelligence.

Yatha-bhOta literally, ‘as it is'. The existing reality. Yathd-bhhta-idna-dassana,
knowledge-realization of truth as it is.



List of Vipassana Meditation Centres

Ten-day residential Vipassana courses in the tradition of Sayagy: U
Ba Kbin as taught by S. N. Goenka are regularly organised in about
eighty centres worldwide.

Schedule of courses are available from the Vipassana websites:
<www.dhamma.org> and <www.vri.dhamima.org>.
Information may also be obtained from the following centres:

India

Maharashtra

Dhamma Giri and Dhamma Tapovana

Vipassana International Academy, Dist. Nashik, Igatpuri 422 403
Tel: |91] (02553) 440076, 440)86; Fax: |91} (02553) 44176

c-mail; <dhamma@vsnl.com> Web site: <www.vri.dhamma.org>

Dhamma Naga

Village Mahurjhari, Near Nagpur Kalmeshwar Road, Nagpur

Tel: (0712) 558686, 527860; Fax: 539716; e-mail: cecorp@nagpur.dot.net.in
Dhammiinanda

Punc Vipassuna Centre, Dist. Pune, Village Markal-412 1035

Tel: (020) 4446767, 885979, ¢-mail: webmaster@pune.dhamma.org

North India

Dhamma Thali

Rajasthan Vipassana Centre, PO Box 208, Jaipur 302 001, Rajasthan

Tel: (0141) 680311, 680220; Fax: 561 283; e-mail: dhammjpr@datainfosys.net
Dhamma Sota and Dhamma Patthina | '
New Delhi, Tel: (011) 645 2772; Fax: 647 3528;

e-mail: dhammasota@ samparkonline.com

Dhamma Sikhara

MacLeod Ganj, Dharamshala 176 219, Dist. Kangra, Himachal Pradesh

Tel: (01892) 21309; Fax: 21309; e-mail: info@sikhara.dhamma.org

Dhamma Salila

Dchradun Vipassana Centre, Dehradun, U.P., Tel: (0135) 650704
Tel: (0135) 654189 Fax: (0135) 650 704; e-mail: assorep@nde.vsnl.net.in

Gujarat

Dhamma Sindhu

Kutch Vipassana Centre, Village-Bada, Tal. Mandvi, Dist. Kutch 370 475,
Tel: (02834) 73303, Fax: 20118, 20497, e-mail: dhammasindhu@yahoo.com
Dhamma Kota

Saurashtra Vipassana Centre, Kotharia Road, Lothada village, Rajkot

Tel: (02827) 52104, 82550; e-mail: dhammakot@hotmail.com

Central and Eastern India

Dhamma Ganga

Bara Mandir Ghat, Harishchandra Dutta Road, Panihati (Sodcpur), Dist. 24
Parganas (N.), West Bengul-743 176, Tel: 191] (033) 553 2855,
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Dhamma Bodhi |
Gaya-Dhobi Road (15 km), Post: Magadha University,
Gava 824 234, Bihar, Tel: (0631) 400437

South India

Dhamma Khetta

12.6 km. Nugarjunsagar Road, Kusumnagar, Vanasthali Puram,
Hyderubad 500 (Y70, A .P.

Tel: (040) 402 0290, 473 2569; Fax: C/o (040) 573 941;
c-mail: vimc_hyd@hotmail.com

Nepal

Dharmasringa
Kathmandu, Nepal, Tel: [977] (01) 371 655, 371 07, e-mail: nvc@htp.com.np

Dhamma Tarfii

C/o Shckhar Shreshtha, Bhajuratna Pharma, Shreepur, Birgunj, Nepat
Tel: |977] (051) 21426, Fax: 22793

Dhamma Jananl
Lumbini, Nepal, C/o Jyoti Bhawan, Kantipath, P.O. Box 133, Kathmandu
Tel: |9773 (01) 225490, 225230); Fux: 223067

Dhamma Biriita

Purwanchal Vipassanu Centre, C/o Mr. Dev Kishun Mundada, Waurd No. 9,
Biratnagar, Nepal, Tel: O. [977] (21) 25486, R. 27671, Fax: |977] (1) 26466

Cambodia

Dhamma Kamboja

Cambodia Vipassana Centre, Next to Kompong Ko Buddhist Temple, P. O.
Box 867, Dist. Koh Thom, Kandol Province, Phnom Penh 3, Cambod:a.
Tel/Fax: C/o {855} (23) 210 850); e-mail: ivec@forum.org.kh

Indonesia

Dhamma Java

Contact: Mrs Irene Wong,
JI. Alam Asri VII, No. SK. 3, Pondok Indah, Jakarta Selatan 12310
Tel/Fax: |62) (21) 765-4139; e-mail: irengreg @rad.net.id

Japan
Dhamma Bhinu

lwakamiyoku, Hatta, Mizucho-cho, Funai-gun, Kyoto 622 ()324
Tel/Fax: |81] (0771) 86 0765, c-mail: info@bhanu.dhamma.org

Mongolia

Dhamma Mangala

C/o Dr Jambul Hatanbaatar, Mongolian Medical Centre, Ulaanbaater,
Songino Hairhan Duureg, Mongolia 21/892

Tel: [976] 682636, 368064, Fax: [976] 681176

Myanmar

Dhamma Joti
Wingaba Yelc Kyaung, Nga Htat Gyi Pagoda Road, Bahan, Yangon, Myanmar,
Tel: |95] (01) 549 290; Fax: 289 965; e-mail: BANDOOLA @ mptmuil.net.mm
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Dhamma Ratana
Olpo Monastery, Myoma Ward, Mogok, Myanmar, Contact: U Kan Hla, 80,
Shan Su Qr., Mogok, Myanmar, Tel: [95] (09) 600704, X)9596()498

Dhamma Mandala

Near Mandalay Arts & Science University, Bhamo Monastic Compound 39th
St., Mahar Aung Mye Tsp., Mandalay, Myanmar, Contact: Dr. Soc Aye,
Secretary, Tel: |95] (02) 34854

Sri Lanka

Dhamma Kiita

Vipassana Meditation Centre, Mowbray, Hindagala, Peradeniya, Sri Lanka
Tel: [94] (070) 800 057; e-mail: dhamma@sltnet.lk

Taiwan

Dhammodaya

No. 35, Lane 28(), Chung-Ho Street, Section 2, Ta-Nan, Hsin She,
Taichung 426, P. O Box No. 21, Taiwan

Tel: [886]) (04) 5814265; Fax: 581 1503, e-mail: <tvc@tpts6.seed.net.tw>

Thailand

Dhamma Kamala

Thailand Vipassana Centre, 2(0) Baaan Nerrnpasuk, Tambon Dongkeelek,
Maung District, Prachinburi 25000, Thailand, Tel/Fax: {66] (037) 403 515

Australia & New Zealand

Dha'mma Bhimi

P. O. Box 103, Blackheath, NSW 2785, Australia
Tel: |61] (02) 4787 7436, Fax: 4787 7221;
e-mail: info@bhumi.dhamma.org

Dhamma Rasmi

P. O. Box 119, Rules Road, Pomona, Qld 4568, Australia

Tel: |61] (07) 5485 2452, Fax: 5485 2907,
e-mail: info@rasmi.dhamma.org

Dhamma Pabha

GPO Box 6, Hobart, Tasmania 7001, Australia
Tel: [61] (03) 6263 6785;

e-mail: info@pabha.dhamma.org

Dhamma Aloka
P.O. Box 11, Woori Yallock, VIC 3139, Australia

Tel: [61] (03) 5961 5722; Fax: [61] (03) 5961 5765;
e-mail: info@aloka.dhamma.org

Dhamma Niketana
P. O. Box 10292 BC, Adelaide, SA 5000, Australia
Tel: {61] (O8B) 82788278, c-mail: info@sa.au.dhamma.org

Dhamma Padipa

Vipassana Foundation of WA

4 Letitia Road, North Fremantle, Western Australia 6159, Australia
Tel: {61] (08) 94334858; Fax: [61] (08) 94334868

Dhamma MedinI |
Burnside Road, RD3 Kaukapakapa, New Zcaland
Tel: |64] (09) 420 5319
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Europe

Dhamma Dipa

Harcwood End, Herefordshire, HR2 81§, England, U.K.

Tel: |44} (01989) 730 234, Fax: 730 450; c-mail: info@dipa.dhamma.org
Dhamma Gcha

Vipassana Meditation Haus, Kirchenweg 2, 76332 Bad Herrenalb, Germany
Tel: [49] (07083) 51169; Fax: 51328; e-mail: DhammaGeha@aol.com

Dhamma Dviira

Vipassana centre, Alte Str. 6, 08606 Triebel, Germany
Tel: +49-37434-79770; Fax: +49-37434-79771 '

¢-mail: registration @dvara.dhamma.org or: manager @dvara.dhamma.org

Dhamma Mahl

‘Le Bois Planté’ Louesme, F-89350 Champignelles, France.

Tel: [33] (0386) 457 514, Fax: 457 620; e-mail: info@mahi.dhamma.org
Dhamma Nilaya

6, Chemin de la Moinerie, 77120, Saints, France

Tel/Fax: |33] 1 64 751370; Mobile: 0609899079,
c-mail; vimutt@hotmail.com>and <aaksv@hotmail.com>

Dhamma Atala

Centro Vipassana “Dhamma Atala”, 29025 Obolo di Gropparello (PC) Italy
Tel/Fax: [39] (02) 660 (214, e-mail: info@atala.dhamma.org

Dhamma Sumeru

Centre Vipassana, No. 140, Ch-2610 Mont-Soleil, Switzerland

Tel: |41} (32) 941 1670; Fax: 941 1650); e-matl: info@sumeru.dhamma.org
Dhamma Pajjota

Vipassana Belgium vzw, Driepaal 3, B - 3650 Dilsen-Stokkem, Belgium
Tel/Fax: [32] (08) 975 7657, e-mail: vipassana.dilsen@skynet.be

Dhamma Neru

Centro de Vipassana, Apartado Postal 29,
Santa Maria de Palautordera (08460 Barcelona, Spain

Tel: [34] (93) 848 2695; Fax: {34] (93) 848 1584
c-mail: <info@neru.dhamma.org> Web site: http://www.ncru.dhamma.org

North America

Dhamma Dhara

VMC, 386 Colrain-Shelburne Road, Shelburne MA 01370-9672, USA
Tel: [1] (413) 625 2160; Fax: 625 2170); e-mail: info@dhara.dhamma.org
Dhamma Kufija

Northwest Vipassana Center, P. O, Box 345, Ethel, WA 98542-()345, USA
Tel: { 1] (360) 978 5434. Fax: 978 5433; ¢-mail: info@kunja.dhamma.org

Dhamma Mahifivana
California Vipassana Center, P. O. Box 1167, North Fork, CA 93643, USA
Tel: | 1] (559) 877 4386; Fax: 877 4387, c-mail: info@mahavana.dhamma.org
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Dhamma Sirl

Southwest Vipassana Center, P. O. Box 190248, Dallas, TX 75219, USA

Tel: [1](214) 521 5258; Fax: (972) 962 8858; e-maii: info@siri.dhamma.org
Dhamma Manda

Mecndocino Vipassana Foundation

P. O. Box 1016, Mcndocino, CA, 94560, USA
e-malil: info@manda.dhamma.org

Dhamma Surabhi

Box 529, 3495, Cambie Street, Vancouver, B.C. V5Z 4R3, Canada

Tel: | 1] (604) 730 9877, e-mail: info@surabhi.dhamma.org

Dhamma Suttama |

Quebec Vipassana Meditation Centre,

P. O. Box 32083 Les Atriums Montreal, QC H2L 4Y5

Tel: |1] (514) 481 3504; Fax: 879 830)2; ¢-mail: info@suttama.dhamma.org
Dhamma Makaranda

Contact: German Cano, Carmen Serdan 114, 50120 Toluca, Mexico

Tel: [52) (73) 184449, Fax: |52] (73) 121135; c-mail: info@mx.dhamma.org



List of VRI Publications

English Publications
The Art of Living by William Hi
Come People of the World
Dharma: Its True Nature
The Discourse Summaries
Discourses on Satipajth@na Sutta
Essence of Tipitaka by U Ko Lay
untama the Buddha: Hix Life und
His Teaching
The Gracious Flow of Dharma
Healing the Healer by Dr Paul
Fleischman
Mahisatipatthina Sutta
The Manuals of Dhamma
Pagoda Seminar 1997
Pali Primer by Lily De Silva
Key to Pali Primer

Psychological Effects of Vipaxsana

on Tihar Jail Inmates

A Re-appraisal of Patanjali’s Yoga-

Sutrax by S. N. Tandon
Sayapyi U Ba Khin Journal

Vipassana: Itx Relevance to the Present

World

Vipassana: Addictions & Health
(Seminar |989)

Wax The Buddha A Pessimist?

The Wheel of Dhumma Rotates Around the

World
Pali Literature
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1. Pali Tipitaka with its commentarial literature in Devuniigari script

2. Chattha Sang3yana CD-ROM containing Pali literature in seven scripts
(Roman, Devanfigari, Myanmar, Sinhalese, Thai, Cumbodiun,
Mongolian)

3. Buddhasahassandim3vall (Pali verses by Goenkaji in seven scripts)

4. Buddhagunagdthavall (Pali verses by Goenkaji in seven scripts)

5. Pali Tipitaka and allied Pali literature on the Internet.
<www. tipitaka.org>

For more information, contact:

Vipassana Research Institute, Dhamma Giri, lgatpuri 422 403, India.
Tel: {91] (02553) 44076, 44()86; Fax: 44176, e-mail: <dhamma@vsnl.com>
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