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First Dhamma talk 

19 January 2002

It's now time to listen to the Dhamma talk, a discourse about meditation retreating. Most of you have heard these things many times already, many times I repeated the same things using different words. 

The reason you listen to a Dhamma talk is to get support, encouragement or inspiration for your meditation practice and it is meant as guidance for your meditation practice. 

So on the one hand it's very helpful, but on the other hand it can be dangerous. Do not take what you hear too seriously. It can also become a problem, especially when you have your own personal encounter with problems in your meditation practice. Keep this in mind when hearing this talk. The Dhamma talk is merely instruction. Instruction to fertilise your meditation practice, and it will also guide you to see the results of your practice. 

This means that it has two different effects. Firstly the instruction how to practise and secondly the results of your practice. But the results are not coming from the instructions. They are coming from your practice. 

Many times the instructions inspire you, but many times you are manipulated by them as well. It makes that you are not there; you are longing and you become attached. 

When practising (vipassanā) meditation you have to become detached. The reason you have to follow all these meditation techniques is to become detached from your self. 

Why do we have to become detached from the self? Because the problem is that we believe in the self, and we are not free from it. Practising vipassanā meditation is to become free from self, free from your personal entity, free from ego. 

How to get that freedom? 

We talk a lot about freedom and we long for freedom. But we could not obtain or not even come in contact with freedom, because every time you start to long or to look for freedom you are already not free. Your ego is in front of you and it hinders you to obtain freedom, and it hinders you to get into enlightenment. 

I talk about enlightenment. People here sometimes are afraid that enlightenment is something that cannot be reached, that an enlightened person is too far away. Sometimes when they hear that some lady or some man is enlightened, they just laugh. It's something they don't believe in. They don't think that enlightenment is possible for mankind. They think it's merely words or ideas or fairy tales. 

But for me enlightenment is with every man and with every woman who comes in contact with vipassanā practice.

When you sit in your meditation practice we advise you to follow your stomach. Many meditators cannot do this. Looking at the rising and falling, the ongoing of your body: breathing in makes your stomach rise, breathing out makes your stomach fall. We instruct you to watch and to note that rising and falling. 

If you only watch without noting or naming, you cannot get detached, because you will see the feeling of rising and falling. Having feeling for rising and falling in your stomach means that you are attached to your body and to your feeling.

It is the same with walking in your walking meditation. You pay attention to the movement of your foot, noting: ‘left goes thus’, ‘right goes thus’ or ‘lifting’, ‘treading', which helps you to become detached.

If you note the feeling, to feel good, to agree with what you are doing, you are attached already. Your practice of vipassanā is not free that way. The reason I say this is because I want you to see that you have to try to be free from the beginning. Every time you stop being mindful of your physical activities, you are with your self, with your ego, and not free at all.

I said freedom can only come with enlightenment. What is enlightenment? Enlightenment is pure consciousness. 

Pure consciousness derives from the five aggregates, from the five groups that constitute your personality. 

You have your body (1), everyone has his or her own body; you have your feeling (2); you have your perception (3), you remember things, you think; and you have conditioning (4). In everything you do, every time you come in contact with something, there is also conditioning. What does your conditioning look like? It makes you like and dislike. That's part of your conditioning. It makes you irritated or hate things or it makes that it is agreeable for you. All this is conditioning. 

And the fifth group is mundane consciousness (5). In your consciousness you are always conscious of something. 

These are the five groups of your personality or your ego. Because of these you belong, you are not free, you are not enlightened. They are your burden. You spend most of your time with them. You must take care to handle them, because they are going on endlessly. 

So you can say to yourself: “I'm happy enough”, but what kind of happiness is that? In fact you've not been in contact with real happiness yet. When a human being says that he is happy, he mostly means that there is less suffering. Suffering is still there. He didn't get rid of it.

Therefore they're not enlightened. Enlightenment comes with the four noble truths. The truth of suffering, the truth of the cause of suffering, the truth of the cessation of suffering and the truth of the path leading to the end of suffering. If you do not discover these four truths, enlightenment is not there, enlightenment is not possible. 

If you want to get freedom, as I said, it has to come with your enlightened consciousness. How many times are you enlightened? I do not mean a permanent enlightenment but a momentary enlightenment. You should recognise that in your meditation practice. When you make a mental note or when you name - if you do not belong to your conditioning - at that moment you are enlightened. 

What do I mean with 'not to belong'? Not to belong to something you like and not to belong to something you dislike. 'Not to belong to' means not to be subject to it. It means that it's not influencing you. Disliking cannot influence you, and you are well aware what is going on at the same time. This means true awareness. This kind of awareness, without liking and disliking, we call enlightened consciousness. You belong to none.

When noting ‘rising’, ‘falling’ of the abdomen, many people get sucked into their feeling, and are not there for enlightenment anymore. 

When you have good concentration, you are not being disturbed by thought, not even by painful feeling.., this is dangerous. You have good feelings with the rising and falling of your stomach. Good feelings give you more ignorance instead of enlightenment or wisdom. 

But then you ask why you cannot have good feelings? The answer is: because it's your ego when you like your feeling, when you feel good. You'll say: 'Let me have those feelings'. 

You can do that, but then you cannot be free from it and automatically there is more suffering for you. Your suffering continues. It is not a real freedom, and that's why I advise you to observe the rising and the falling, and also to be careful to observe feeling in it. 

Many times you work hard to be with your abdomen, the rising and falling - or you work hard to be with your footsteps in your walking meditation – (left goes thus, right goes thus or lifting, treading). But sometimes your mind is not there, it is not cooperating. 

When you have good cooperation with your mind, when you obtain a certain concentration and discipline, you easily enjoy your walking meditation or enjoy your sitting as rising and falling. 

If it's like that, you practise samatha. Samatha means concentration, within the vipassanā technique you practise concentration. 

The technique of vipassanā is nothing more than to make you aware of something within yourself, but sometimes it makes you attached to your meditation. Instead of getting detachment you get attached in your meditation. This is the opposite of vipassanā. 

If you do the practice of vipassanā meditation you should not belong to anything. Only 'zero' if you want to count on something. There's nothing to count on. If you have nothing to count on it becomes zero.

That is symbolic for nibbāna. The Pali words Buddha always said were: nibbānam-paranam-suññam. Nibbāna is absolute nothingness, there is nothing to belong to. But things exist at the same time, so be careful: that you belong to nothing doesn't mean that you do not exist. If you belong to nothing but you still exist, that is enlightenment, and that is freedom at the same time. 

You have to work hard. You come here to be of benefit to yourself, for your personal enlightenment and freedom. So I want you to reconsider how many times you get enlightened with this technique. If you underestimate this and think that you cannot see any enlightenment, then you fail from the start. I do not want you to fail. Therefore I come here this evening to guide you, so you can see for yourself that you are enlightened - not permanently but temporarily.

When you are not attached to your noting, your consciousness is fully aware of the object. First there is an object to note. The object or matter means rūpa in vipassanā terms. 

What makes you aware - what makes you recognise is matter. The awareness you have of that matter is mind (nāma). So when you come to note or to name what you are aware of… let's say pain, then pain is the matter, and awareness of that painful feeling is the mind. 

To be able to get into an enlightened consciousness you name or you note 'pain', but you shouldn't note or name the pain as a mantra. 

First there is something that affects you, something that you are aware of. You know this is pain and you make a mental note. The moment you name 'pain', 'pain', the pain becomes passive. This means that it doesn't make a good or a bad feeling. It doesn't make 'sense', but despite of that you are aware of the pain. At that moment you are enlightened. 

How do you come to pure consciousness? There are three things that you have to pick up: the right effort, the right mindfulness and the right concentration. I mean momentary concentration. When you pick up these three, you are on the path to the end, to the cessation of suffering. 

When you do it very clearly, very carefully and very effectively, the pain doesn't matter; the pain has no effect. 

Pain means suffering. When you can disable the pain, the suffering has an end. It cannot end by itself. It ends with your practice. 

First the object, matter. The awareness of the object has to be there. There are enough objects coming to you when you are not asleep. 

How do they come? You have six senses. Eye, ear, nose, tongue, body and mind. They are the six senses, the inner senses of a human being for receiving information from the object, for having contact with the outer object. You hear, you see, you smell, you taste with your tongue, you can make contact with outer objects through your body by way of touch or experiencing hot or cold, you can make contact with thinkable objects through the mind. 

These are the six senses. You are attached to every contact with those senses, you belong to it, you are under the influence of these contacts, which means you are not free. 

To agree with the contact is desire, what we call abhijjhā. This means that you belong. When you like something you automatically belong to that. When you disagree with a contact you become disgusted, irritated or angry. And so you are not happy. You are under the influence of your desire. You are not free. 

So I ask you to reconsider how you are here whenever things are happy or unhappy. To be fair: many times things are unhappy because the work you do is not such happy work. But you always have to try to note. If you do not note or name, when you do not do your work, you will get bored. You will get even more problems here than in your daily life.

You have been here now for two days. There are many days to come; you will get used to the work here and see for yourself that it doesn't work without doing anything. 

Some things are not allowed here in the retreat. You are not allowed to look at the scenery outside and not allowed to leave the retreat. 

To be just here in the hall, in the room or in the dining-hall. These are the only places where you can be these days. You are used to going out, to going shopping, or watching television, or reading the newspaper. Here you cannot do that. The result for you is that you are unhappy here. You are suffering here. But for your meditation it's good.

If you want to discover the truth or to get enlightenment, you must begin to see and recognise suffering and the cause of suffering. 

Suffering will not come on its own. It has a cause. The real cause of suffering here is that you cannot do what you desire to do. You must try to stop your desire, not to follow your desire. That is your problem here in the retreat. 

Therefore even when you do nothing - when you stop working in your meditation - your desire goes on. What do you choose now? Not to do your work, to let desire go on and to be tortured, or to pick up your work to reduce your desire? If there's less desire, there's more happiness. Real happiness only comes with less suffering, and less suffering comes with less desire. Maybe you can begin to see it that way.

You should not blame someone else for being unhappy. Look into yourself when you are meditating in your room and ask yourself: Why do I feel so miserable, terrible, unhappy, dissatisfied? It would be better if you said: This is all because of the desire. Therefore I suffer now, therefore I'm so unhappy. It's time not to allow myself to follow everything the desire wants me to do.

With acknowledgement of your actions you decrease your ignorance. Everything you do and everything you feel is nothing more than mind and matter. You have to acknowledge it, acknowledge what you become aware of. 

First the recognition, then noting and naming. If you recognise a certain matter like hearing or thinking, you acknowledge that you are hearing or thinking. When you acknowledge your hearing or thinking, you note or name at the same time.

Noting and naming is the technique that you should apply all the time here. When you do not note or name it means that you become attached. I can let you see that. 

A noise is coming from outside, a good noise, a voice that you like to hear or a disturbing noise that you dislike and do not want to hear. 

You have the auditive consciousness coming to the audible object. The ear-consciousness is coming to the audible object, so you pick up this 'in-between' (between audible object and inner consciousness) and you make a note 'hearing'. Then you recognise hearing without wanting to hear a good or a bad noise. You can see that if you make a good note, it doesn’t make a difference anymore whether it’s a bad noise or a good noise.

You pick up 'hearing', 'hearing', and then you are beyond. You are in lokuttara, above the world, above the mundane at that moment and therefore enlightened.

Now you begin to see for yourself how you can be enlightened if you do it correctly. Noting: 'hearing', 'hearing'.… The sound or what you hear can be good or bad, and you are also aware that it is good or bad what you hear, but you are not there with it. 

Where are you? You are with pure consciousness, without being manipulated by what is contacting your senses. You're beyond. You're not a human being at that moment. 

Being human means to be under the influence of the defilements. When the contact comes, you're infected by the defilements, because you are not strong enough, not stable enough. We have the tendency to be influenced. Therefore we are mundane, we belong to this world. Therefore we are human beings. 

When you are doing vipassanā meditation practice, you are more than a human being. You are supramundane or beyond. You can say that being the way you are, you are a super-being. Not to be affected by something that people like - not to be affected by something that people dislike. The contact of the senses may come as liking or disliking first, but when you pick up the noting: 'hearing', 'hearing'. (you do it a few times) then what you hear does not affect you anymore.

It is the same with your thought. If you think of something, you recognise the object you are thinking about as matter. Awareness of that - you come to know that you are thinking - is the mind. If you're doing the practice of vipassanā meditation, you pick up the noting, 'thinking', just the term 'thinking', and you no longer belong to what you are thinking about. When you do that, for that moment you're enlightened. 

Coming to the retreat is the way to make your karma smaller. Karma means action and its consequences. Every time when you do not belong to what you do, you are free from action, and no karma is created.

 If you are angry with someone, at that moment your mind is with the person you're angry with. So you belong to that person. Your thought is there with him all the time. Disturbing thoughts, irritating thoughts, torturing thoughts, burning thoughts, it's all negative. 

If you are doing the technique of this practice you say: '(Oh I'm) thinking'. And it doesn't matter what you are thinking about, just say, while recognising your thought: 'thinking', 'thinking', '(I'm now) thinking', then you see your thought go on. When you say 'thinking', you do not belong to the person you're angry with. You are free from him, and you are free from your self too. There is only pure consciousness and awareness of what you note - 'thinking', '(I'm) thinking'. Then you will realise that freedom is there, and enlightenment is there. 

Why has enlightenment come? Because of pure consciousness. Recognising what you think is mindfulness, noting on it is concentration. 

I mean when you put all your energy, effort, consciousness into the noting, into the naming - 'thinking', 'thinking' - you are increasing your concentration, and you are stepping into freedom and enlightenment at the same time. This is the way to be free. You have to go on in your practice. But I warn you not to belong to something.

If you are too satisfied in this place, on this retreat, you have no vipassanā, no insight. I’m sorry but it has to be dissatisfactory for you here. As regards food: you just eat a little. Sleep you do not really enjoy, but you just rest. It’s not really satisfying here, like when you are at home where you have a good bed, a warm bed or whatever. And here everything you hear is dissatisfying. 

Can you do that? You should do this for your own personal well-being and enlightenment. That is a moment of enlightenment, that is a moment of vipassanā meditation. So if you ask: what is vipassanā? It is dukkha, suffering, anicca, uncertainty, anatta, not yourself; what you do here is not for your self. 

If you have these three complete, when you realise these three every day in the retreat, you are progressing very well in your vipassanā meditation. If it is the opposite, it may be samatha meditation. It makes you belong and therefore not enlightened. Enlightenment means to belong to none and be present to everything at the same time. Not to have preferences. 

Here you also have to be careful. If you prefer something it's not vipassanā, but if you do not prefer something it's also not vipassanā. 

Now you begin to see your work with vipassanā.

I come here to support you with my words, but the rest is up to you. You have to do it yourself. I cannot do it for you, but I can be a good friend, a kalyāna-mitta, helping you with this guidance and good words. But you have to do the practice yourself.
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Second Dhamma talk 

21 January 2002

Now once again you have time to listen to the discourse concerning your practice, the intensive practice during this vipassanā meditation retreat. 

It needs time to have your mindfulness functioning and continuing all the time. 

This practice is to make yourself free from the burden of the five aggregates (panca khandhas). The five aggregates are burdening us because we are disturbed by feeling, by conditioning, and also because of the contact that comes from the six senses. It's burdening us because of the contact of the senses and therefore we are not free.

First I want you to see that freedom will be obtained in three different ways. 

The first way is what we call vikkhambhana-pahāna, through concentration. When you have full concentration or deep concentration it makes you free from your own personality or your ego. This is through samatha practice, through concentration. And to obtain this freedom you have to have a deep and fixed concentration. 

This means that your concentration has to be focussed on one point or in one object many times, and long enough to have obtained concentration. At that time you don't have to be aware of physical feelings or mental conditions. Then you are not disturbed by thought, not by sound or noise, and because of that you make your mind, your concentration, go deep within yourself. This is called mental absorption. 

The meaning of mental absorption is that you are only aware with the finest quality of concentration. It makes you feel great and you enjoy it. But it makes you belong at the same time. But even then you are free because you are not disturbed by feeling and conditioning. This is the result of having a deep concentration. You do not feel that you carry your body. You do not carry feeling or perception, conditioning or mundane consciousness. 

You transform your rough consciousness - your normal consciousness - into a finer, deep consciousness. Things are there, but you don't feel it, it does not burden you because of the concentration. You become free, you feel great, but only temporarily. You're attached to the feeling, attached to concentration. Attached to concentration means attached to self, attached to ego, not enlightened. This is the practice of samatha meditation.

With vipassanā meditation we can get tadanga-pahāna, freedom through the practice of vipassanā, the technique that you are now practising here in the retreat. 

You do not have to be concerned to obtain concentration. You have to be concerned to recognise the sense-contact, or to recognise its object. 

Every sense-contact brings you an object, like seeing, hearing, smelling or physical contact, cold or warm and hard or soft. And you get objects with your mind contacting your thoughts. 

If you think of something you are aware of that thinkable object. And in this contacting - as a human being - you get influenced by that contact. You get influenced with every contact of one of the six senses.

So the contact, every time it comes, brings you what we call abijjhā and domanassa. It makes you like and dislike. A human being is nothing more than liking and disliking, and the liking and the disliking is conditioning you. 

If there is something you like, this is giving you feeling
, good feeling. If there is something in that contact that makes you dislike, this also gives feeling, bad feeling. This is conditioning you. All these good and bad feelings that are happening with those sense-contacts make you not free, cause you to generate more karma. Every contact of the senses increases your karma and this is something that happens all the time. That karma is giving us results in the present moment and in the future.

When you're in the retreat you begin to recognise your karma. It's coming from what you've done before. This can be good things or bad things, and it comes in the manner of your thought and your perception. 

You remember all that has happened in your life. Your karma is following you all the time. You cannot get free from it; it's commanding you. 

It has power over you all the time. Your karma has power. When you are in a retreat like this, you begin to see your past because you have the time for it and you make time for it. 

So what to do? 

I said we have to use vipassanā meditation to obtain freedom. First you have to prevent yourself from reacting upon the contacts of the six senses. If you react upon the sense-contacts, you are being manipulated, and you are not pure, you have no silā, samādhi and paññā (discipline, concentration and wisdom).

If you do not make a mental note or if you do not name these contacts of the senses in the body or the contact of the mind with thought, you're being manipulated or disturbed by it. So you have to prevent, when practising vipassanā meditation, the recording of new karma by noting and naming the contact of the senses. You are noting and naming so as not to become subject to liking or disliking. That's is all you have to do.

Many times you say that you note and name but it doesn't work, it doesn't have any effect. You want to see if your naming or noting at the contact of the senses works or not. 

If you can see the senses contacting the object, then it doesn't matter anymore. You are neither liking nor disliking, there is not even a neutral feeling
. You are free from the contact.

Instead of being disturbed by the sense-contact, you use the contact to increase your concentration, to increase your mindfulness, to increase your energy. The contact itself is like nutrition. With every moment of contact, combined with mindfulness and concentration, you get more energy.

You'll see that when you are in the retreat for a longer time, you will feel light in yourself, and you will also have more life energy. You feel better and you are not exhausted, because you are not attacked by the contact itself because of the mental note you make. Noting or naming is very powerful. 

Sometimes you are hesitating what word or term you should use for noting or naming, but the word you use is not important. The act of noting itself is powerful because of its nutrition. 

First you have to make an effort, an attempt to name or to note. You have to work hard to make your note or name be on time. And not only on time but also all the time, because the sense-impressions keep coming one after each other. It doesn't stop. 

Why does it not stop? Because your feeling is still there. When your feeling is there the sense-impressions are coming one after another, continuously, endlessly. This is called samsāra.

So we are now going across samsāra by practising vipassanā meditation. We don't let ourselves go with the stream. We go against the stream. 

Water is running from the mountains to the lowlands and down to the ocean. But we are not going to be swept away by our defilements or feelings, and drown in the ocean of samsāra. We note, we name so that we don't follow those feelings, and we go across (the stream) at that moment.

If you go on you can win the stream, and you are what we call a 'streamwinner'; the moment you obtain the second ñāna in vipassanā meditation. In Pali this is called: nāma-rūpa-parichedda-ñāna. When you are aware that there is an interrelation between mind and matter, you already begin to win the stream of life, because there is no ego in it. 

When you see an object - you're aware of your meditation object - and you note and name, you obtain vipassanā-ñāna. You see the change all the time, and you note and name continuously. At that moment you begin to win the stream, because you have no time for feeling. 

The point now is: how do you know that you win? 

If you have no time for the feeling - no time for liking or disliking - you begin to win. 

You're practising for freedom and enlightenment in this practice of vipassanā meditation. You become enlightened and you obtain your freedom by not allowing yourself to like or to dislike. This is not a normal way of being. Human beings and mundane people, they're mad. They're mad because they do nothing more than to like and to dislike. And liking and disliking makes them mad, makes them crazy, makes them conditioned, and it has no end. 

We - who practise vipassanā like this - are not mad. Sometimes you feel good but that doesn't matter, you don't care. Sometimes you feel bad but that doesn't matter either because you don't care. If you do not care whether it is good or bad what is happening to you, your freedom is there.

In the proces of hearing it is easy for you to see. You hear the noise, you make a note, 'hearing', 'hearing'. You have no preferences for what you hear. It can be a good noise or a bad noise, it doesn't matter. It's no problem for you, but it is merely hearing. 

You can even recognise whether it's a good noise or a bad noise, but at the same time feelings for it - good or bad - do not exist. It's merely hearing. 

So for a practitioner of vipassanā meditation, when you hear, it's merely hearing; when you see, it's merely seeing; when you think, it's merely thinking. Not to identify yourself with good or bad. Normally feeling is our master, and we are under the power of the feeling all the time. But when you lose your identification with good or bad, then feeling is no longer our master. 

So the meditation technique that you are using here is to overcome the feeling, to master your feeling. That is why you are doing this. When feeling has no power anymore, you are free. But if you do not name or note, the contact of the senses will give you feeling again.

You have to keep on practising until you become acquainted or experienced with noting or naming. You will live more happily then because you don't need feeling. Feeling itself is like food; the contact of the senses is nutrition. We need to eat food, but when we are overdoing, it is poisoning us. When you are being overrun by feelings, the feeling can destroy or disturb you. If you note the feeling that comes up together with the contact of the senses, feeling itself will become nutrition. It makes you light and energetic instead of exhausting you. 

Do you see how you digest feeling? With your concentration you increase the noting, that means digesting, and in that way it becomes food. 

Noting and naming the feeling is in itself already enlightenment and freedom, but you have to do it on time and all the time. Many times it is not successful because you do it too late, or sometimes you are too early, which means you're waiting for something, and that makes you tired too. 

If you practise vipassanā you have to be on time. Not running after things, not waiting for them, just to be on time with what is there. This way it becomes simple, nice and easy because there is not much to do. 

Normally, in our daily life we are confused because we have too many things to do. But now in the practice we do only one thing at the time, never two things at the same time. Because of that you do not get confused. Instead of becoming confused you become clear with every sense-contact. This clarity is vipassanā, or paññā, wisdom. You obtain wisdom with that clarity and with the vipassanā technique. This is tadanga-pahāna, the second degree of freedom.

The last is nissarana-pahāna, freedom through removing the cause of your suffering. That means to remove your desire. How do you remove your desire?

There are three different kinds of desire: 

kāma-tanhā,

bhava-tanhā 

vibhava-tanhā. 

Kāma-tanhā means desire for sensual delight. Every contact of the five senses (we don't talk about the mind here) makes you delight, makes you desire good things. We have the desire to see things according to our agreeable feeling, to hear things according to our agreeable feeling, to smell things according to our agreeable feeling, to taste the food and drink according to our favour, and to have agreeable physical contact. 

We also have the desire to become, bhava-tanhā. It doesn't matter what you want to become - to become this, to become that, to get this or to get that.

And the third one, vibhavā-tanhā is the desire to change our discontentment, not wanting to be with something we do not agree with. 

This is often coming to us. We are tortured by these kinds of desire, and with all that desire in us - with that struggling - we are suffering, we are not free. 

To remove the cause of this suffering means to stop the three desires within us, which are very rooted in us. It is real enlightenment only when you have no desire to be and no desire to be with something, nor the desire not to be with something. Just being, then you are in the process of nibbāna, because you have another consciousness, an awareness that is not in connection with the desire to be or the desire not to be. Where desire doesn't exist you're absolutely free.

This is real freedom, true enlightenment. When you are not yet enlightened, when you're not yet a streamwinner, you have to use your vipassanā practice. Even when you became a streamwinner, many times you are without mindfulness and you are not aware of the anger, of the desire to be, so you need to practise more. Therefore we organise retreats, so that people can come again. We organise this for you to sharpen your consciousness, to lessen your karma and also to prevent creating new karma - and so for you to be better off that way.

But now I want to point out one more thing. When you practise intensively like this, you get confused. Sometimes you are easily confused about your daily routine. I have to warn you beforehand that it happens. 

Sometimes it's hard for you to name. Sometimes you have confusion as to what word to use, what term you should use to note. This is going to happen to you. Why? Because the practice itself has the power to stop your perception. That's a very important step. Sometimes you're in doubt but you go on with your exercises. You even don't know what you are doing here, but you stay aware of. 

Sometimes you lose your orientation about things, you have no idea what happens. When your ideas do not exist anymore, your practice is heading towards the process of insight. 

First strong memories come up. When you recognise this you obtain nāma-rūpa-parichedda-ñāna, you recall your previous perception. What you know from before is coming up stronger and deeper, and when you note it as 'remembering' or 'knowing', less perception will be coming to you. 

And with less perception you get confused. Hardly anything is happening in your head. You lose your head to get into your heart. I mean, you feel something coming into contact with you, or you remember something, but at the same time there is less thought. When there is less thought it means that your mind is purified.

Some meditators feel extreme cold and hot. This is the result of feeling. There are two things that condition you: perception and feeling. These two things make concepts, and are conditioning at the same time. 

If you practise more, you will begin to have certain feelings. Or other meditators will have clear memories. You get confused, you don't know what's happening but you keep on noting them. In this process more perception and feeling is coming to you, and with more meditation practice you can overcome the feelings, the perception and the thought, and the act of noting is getting stronger and stronger. This means that the practice is having results.

Sometimes you doubt what you are doing here. 'I don't see anything', 'I don't see any progress'. Many times you ask yourself if your meditation is good. Leave these questions alone.

If you're still continuing your practice, your meditation technique is good enough. You don't have to ask if you’re doing good, if you practise well, if you’re naming and noting well. That's not important, not your concern.

Your concern is just practising, day and night, without break. In fact, if you lose your perception, if you lose your conditioning, if you lose your feeling, you already smell enlightenment. It's very near. 

So your practice is not in vain. But the results are not for your self either, and there's a problem, you have sakaya-ditthi, the belief in self. 

A streamwinner, a sotapanna has to remove three things. 

First sakaya-ditthi, the belief in your ego, the feeling for your ego, the working for your ego. You must not work for the ego, because if you do that, your belief in your personal entity - sakaya-ditthi - becomes stronger. You should notice that.

You also have to remove vicikicchā, doubt. Doubt makes you unclear, which creates more doubts again. 

Don't take doubt so seriously. Let yourself doubt, and don't try to get the ans​wers, because when you try to get the answers from what you are doubting, you come back to your head, increasing the perception. When you leave the doubt alone, it's going to your heart. Something will start to grow in your inner and your insight will be progressing.

The third thing you have to remove is your relying on certain powers, which means that you're dependent. This is called silabbata-parāmasā. Dependent on outside authorities. Depending on a teacher, depending on a teaching. You try to act according to the theory, or act according to certain powers. You always depend on something, not on yourself. But outside authorities do not make you free. 

When these three are removed, you are a streamwinner. But to win this stream you have to practise, to continue the practice without break. Not to break doesn’t mean that you have to sit or walk all the time. You just have to continue naming and noting. Even when you have a tea-break, you do not only sit and enjoy your tea, but you also note and name. You're allowed to break. Or sometimes when you are doing too much, doing too hard, and you want to sit, rest on your bed, even then you must continue noting or naming. 

Every movement we should name or note. I will give an example. There was a meditation teacher who moved his hand like this, but he forgot to name. So he moved his hand a few times again. And the students asked 'What are you doing'. He said 'I forgot to name, I have to repeat it again, to be sure that I continue my mindfulness with the moving of my mental and physical body.' 

You break in your sleep, because it's not possible to note anymore. But the moment you awake you pick up your mindfulness with your breathing in or breathing out. The next thing you do is moving out of your bed, noting this. When you put on your clothes you note. You do not have to break when you do all this.

So if you know that you break, you repeat the action. The teacher who moves his hand, and does it again and again, is just to give an example that if you are aware that you make a mistake, you repeat it. You can learn from that mistake. You repeat it every time, and you are increasing your mindfulness and your concentration.

So you must not hesitate to do the same thing all the time. It can be very powerful. Eating, drinking, resting, taking a break, but without stopping to note.

I want to encourage you to continue your practice. And remember that what I'm saying to you are merely words. You have to do it yourselves. I can help with these words, but only as inspiration or stimulation. You have to do the work yourself and when you do right you are proud that you have done the right thing here in the retreat. 
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Now it is time to listen to the Dhamma talk concerning your practice of vipassanā meditation. Most of you have been here practising intensively for more than a week now. You are dedicating yourself to the practice of meditation in the direction of insight. 

Insight means that all the seeing is within yourself, and within yourself it is also ending. With ending I mean stopping the connection. 

But the contact doesn't stop, it keeps coming all the time. So the contact between the outside and the inside is disconnected every time (by noting and naming). Seeing this makes you free. Insight is the English word, vipassanā is the Pali word. It means to see something very well; the sight is clear, there are no questions.

Because it's clear, you have no doubt, you have no questions in your meditation practice. If you have questions, or if you have any interpretation, that's not insight.

So it has to have all the answers in itself, and it also has to finish in itself, which means finished in the sense of karma, not recording karma anymore. 

To make your insight work in this practice, it should be based on the four foundations of mindfulness, namely body, feeling, thinking and conditioning. 

You need to refrain the senses to make your insight clear, which means not to allow the senses to record the contact. 

First there is the contact of the senses, merely the contact of the senses without feeling. Then feeling comes in and starts to condition and starts to record karma. Then it becomes unclear, and consequently there are many questions.

Therefore sometimes you have problems. Do you want to be without problems now?

Like I said before: When you hear, there is merely hearing; when you see, there is merely seeing; when you smell, merely smelling; when there is tasting, merely tasting; when there is contact with your body, merely physical contact; when there is contact with an object of the mind, merely contact. 

You have to make an end to that contact, not getting involved in the feeling, and at the same time you are open to that contact. You don't close off for the contact of the senses, because the outer and the inner object keep coming into contact all the time. You don’t close down for it, but you refrain. With refraining the senses you practise discipline. And with that patient discipline, you can increase your power. 

Normally when you feel itching or aching, you scratch or you move your physical body. But in the vipassanā practice you observe a patient discipline. If you have itching here when you are meditating, you do not scratch or move. You only observe the feeling that arises with the contact of the senses. 

If there's a bodily sensation, you just note: 'itching', 'pain' or whatever. You note that all the time. For those moments that you are noting, you don't get into the spot, the point where you have the sensations. 

First you recognise or you become aware of the sensation, and to make your meditation work you make an attempt to name or to note. Because of noting and naming your awareness is transformed into mindfulness. The attempt to note, we call right effort. When you're noting with patient discipline, your momentary concentration is increasing all the time.

So right effort, right mindfulness and right concentration are working together to end your suffering. That means that you end the feeling. 

There is still pain. Pain is there and itching is there, but the feeling for it is not there. 

First you need the intention to make an act of noting or naming. You say: 'pain', 'pain'. You make the effort to concentrate on what you're saying but you do not get involved with the pain. 

Therefore we say sometimes: 'pain', 'pain', while having the awareness just in front of our nose or under our chin. It is said that if you know that enlightenment takes place, it's under your chin, not somewhere else. 

How do you become enlightened? 

Enlightenment means not to carry the burden, which is body, feeling, perception, conditioning and mundane consciousness. This is the burden that makes you unfree every time. It's the five khandhas, the five aggregates that make you not free. 

So you don't get into it. When you get into it you have to carry it and it's very heavy. Like when you have pain, you feel heavy pain, but you leave the pain alone, without being disturbed. 

If you want to leave the pain alone, first the connection with the feeling has to stop. You ought to master the feeling which is connected with the pain. When the feeling is not there anymore, the pain is not there either. You do not even substitute the pain with concentration. 

Sometimes when you have a certain psychic power (what means high concentration) and you go directly to the pain (what means you go to your ego), pain may stop, but you are attached to the self, to the ego. 

That is what samatha power can do, but that's not an easy way. We need a lot of concentration, and because of that we easily get into mental absorbtion. We say slowly: 'pain', 'pain', and then we're involved with pain. 

You can be free from the aggregate of feeling (vedanā-khandha) through concentration or samatha practice, when enough concentration is there. But in vipassanā meditation, you can be free from it through tadanga-pahāna
, freedom by noting, or substituted by the recognition of mindfulness and momentary concentration. 

You make an attempt not to carry anything. You're not with something, you are beyond, you are above. And every time you are beyond or above that feeling, enlightenment is there with you.

I want you to see that feeling has magnetic power. When you focus close on the pain and you want to note the feeling: 'I have pain, pain, pain', you are in it already. You cannot get out of it because it has magnetic power. It has the power to make your mind be in it. You are sucked into it. 

Therefore we must never come too close to the spot where the feeling is. When you note in vipassanā meditation, you note just under your chin. 

First you recognise the pain. You see that there's pain in the knee, and you say: 'pain', 'pain', every time. Awareness is still there, but you withdraw your consciousness out of the pain, and you let your consciousness come to the awareness of noting: 'pain, pain'. 

In this way it's purifying your consciousness. And at the same time you observe a patient discipline. You do not move or scratch. Now that you don’t do that anymore - because of that discipline or sīla - you get samādhi (concentration) and a pure mind. 

Sīla-visuddhi and citta-visuddhi are taking place at that moment, the purification in the direction of vipassanā is happening. Sīla-visuddhi is pure discipline, citta-visuddhi is pure mind, pure consciousness. 

The awareness that you make a note and name 'pain', 'pain', increases your pure consciousness. When your consciousness is pure, pain mostly disappears. 

So pain has its cause. Feeling for it is the cause. The pain itself is suffering. The cause of the pain - that you recognise within yourself - is the desire not to be with the pain, or not to have the pain, not to get the pain, not to let the pain happen. This means there is preference. And because of this preference you have problems and suffering. 

Pain itself is not suffering. Your desire is suffering. 

Like in hospital when you have to have an operation, they'll give you an injection for not getting any feelings. They cut a certain part of your body, and you don't feel any pain. They stop your feeling.

You can do the same with the meditation practice. Not to let the feeling be with some part of the body, but to be with noting and naming. When the body has no feeling, pain has stopped, pain is not there. 

If you have done this, you have no question of how the pain has stopped because feeling is not there anymore. It stops, and suffering has stopped at the same time.

You don't get enlightenment by giving an injection that prevents you from getting feelings, because you're not purifying your feeling, you're not purifying your consciousness. When the power of the drug has gone you get your feeling back, you get your pain back again. 

But in the meditation practice you are really aware of the pain, and you see that the pain has stopped with pure consciousness.

First you have no preference, first you stop the preference. Not to allow yourself to prefer or not prefer that feeling. Leave the feeling alone, and keep noting all the time. With patient discipline of course. 

If you don't observe patient discipline you cannot work. The pain will increase, and eventually you collapse. And you cannot take it anymore, because the pain is too strong, because your feeling is stronger. 

You become angry, you dislike it. You have to be careful with that. A certain pain makes you angry and you dislike it. When at that time you name it as 'pain', 'pain', you are not correct in your practice. 

You do the wrong thing at the wrong time, and so your mindfulness will not increase. You say 'pain' in the way of a mantra. You say 'pain', 'pain', but in fact you are angry or you dislike it. 

So if you are aware that you are disliking, or you are angry because of the pain, you have to note: 'anger', 'anger' or 'disliking', 'disliking' You should not say 'pain' in that case.

As I have said many times before, you have to be on time all the time. If you miss the right time only for a little bit, if your mindfulness is not continuous, it is not functioning. 

The practice of the four foundations of mindfulness has the power to give you enlightenment and freedom. If you practice continuously from early in the morning until late in the evening, you become enlightened. 

Enlightenment means that you discover that suffering doesn't affect you. You're on the path leading to the end of suffering. 

Right effort, right mindfulness, right concentration is the path where you can end your suffering, every moment that it may come. And at the same time you are not recording karma. Therefore you are free when you are enlightened. What I try to say to you is that you are almost enlightened, but you are not yet enlightened because you don't do it truthfully. That's your problem. My words are guiding you all the time so that you should become enlightened. It is very near, and you smell it all the time, but you leave it alone. You smell your enlightenment, it is very near to your nose, it is under your chin I said (laughing), but you go away from it. 

You should restrict yourself to be only aware under your chin. Remember that Mettavihari said that enlightenment is under your chin. Not to go somewhere - to the Himalayas or whatever, not to Burma or America - to become enlightened. 

No, you need to be here, it doesn't matter where you are, enlightenment is here with you, under your chin. 

You must see it that way. I'm not just joking; it's the truth. Enlightenment is not like being hypnotised in a certain way, being half awake or half asleep. And it's not in a way that you can say: Oh, I'm enlightened now. It's not something like a miracle.

You can say it's a miracle, but you are very clear about how things stopped and therefore there is no question about it. 

And you don't have to come to ask me if you are enlightened. If you come to ask me that, I have to laugh. Only you yourself can recognise or experience that you are enlightened. 

Enlightenment is possible for mankind, for everybody, but you have to do your practice. Reading books or listening to Dhamma talks is not going to make you enlightened. 

Enlightenment comes through pure discipline, pure mind, pure consciousness, and having no doubt. You're overcoming your doubt. You know that purification by overcoming or transcending doubt is also purification of the path. 

You also know what made you fail. Many times you make mistakes here in the retreat and you learn from it. 

When you do not note on time or not on the right foundation, then it is not the way. 

The foundations are your body, your feeling, your mind, and your conditioning. These four are considered as the boat to carry you across the ocean of samsāra. As a human being we are in the ocean of samsāra. 

When you are on the ocean you do not see where the shore is, you see only water. This is awful. 

We have four oceans. The ocean of sensual desire, we have this all the time. Every time we have a sensual desire we are in the ocean. 

Your idea, your opinion, your head is an ocean. There is no end to your head, you can go on thinking, on and on. The ocean of thinking has no end, no shores,.

And the ocean of not knowing. Because of not knowing, you have questions all the time. 

And the ocean of being, because you want to be. To be with something. So wanting to be, even just human being, is an ocean. 

In fact you are like a fish swimming in the ocean, not even knowing that you are in the water. Just like fish don't know that they are born in the water and that they die in the water, we are born in samsāra and we die in samsāra. 

But those who are practising vipassanā meditation have their boat. They do not swim. 

Like you, you have your boat. You have your body, your feeling, your consciousness, your conditioning as your boat. You have to row it. You have to navigate your boat across samsāra. You keep doing that all the time. You're not wet. You're not in the water. 

You have to observe your boat all the time to see if it's leaking. Every moment you slip away from mindfulness your boat is leaking. You stay in your boat so as not to get wet or not to sink in the deep ocean. There's hope for you to go across samsāra. 

So when you are on your boat, you are not getting wet, you are safe. You don't have to swim, you row the boat all the time. And one day when you have been rowing enough, you will reach the shore on the other side. Then you do not doubt anymore. 

Sometimes when your practice is good, you think that you can get out of the boat, that you have reached the other shore. Your feeling is clear - no pain, no thought, and you're not drowsy. Let's say: the five hindrances are not there. 

What are the five hindrances? First there is kāmacchanda, the desire for sensual delight. The second is vyāpāda, anger, iritation. The third hindrance is thina-middha, drowsiness, sleepiness. 

Many times you encountered drowsiness during the practice, especially after meals, after eating. Because you have good food, sometimes you eat too much. When the food is being digested, it makes you a bit warm, and then you get sleepy.

The fourth hindrance is restlessness and worry. Sometimes you worry; this is making you uneasy. 

Restlessness is also very important. You can look at a chicken to see what restlessness is. Even in their sleep they are moving all the time. The Pali word for restlessness is uddhacca-kukkucca; this is also a symbol for chickens. So you are like a chicken - restless - which isn't nice. 

But when you obtain pure consciousness, restlessness is not there. And when restlessness is not there, doubt - the fifth hindrance - is not there. Drowsiness is not there either. And the desire to be or not to be is not there. And you feel good. 

That good feeling somehow looks as if you are above the ocean, as if you are flying away. Flying away from the khandhas, but due to karma you fall back because you have done many things - bad things - in the past. They don't let you go too far. You keep coming back to your ego, to your five khandhas, so that you cannot get away. 

On certain days or at certain times during these days of retreating, you feel very okay with your meditation practice because temporarily the hindrances are not there. You're not attacked by desire, not attacked by anger, not attacked by drowsiness or sleepiness, not attacked by worry, not attacked by doubt. So you feel fine, but after a certain time they come back. 

I want to tell you a story:

In former times, people who went with a boat on the ocean had no indication in which direction they should row the boat, they had no navigation. So they kept a crow in the boat. 

First they kept it in a cage, but later they set it free. The crow is flying away, it goes and it goes, but as long as it doesn't see something - doesn't find a shore, doesn't find trees - it keeps coming back to the boat. Coming back to sit on the pole. The crow is never getting too tired to try and get away from the ocean. The people in the boat also want to reach the shore, and they want to know in which direction they have to row. If they see the crow flying away very far and not coming back, then they know that the shore is in that direction, and they turn the boat to follow that direction, and then they can go ashore. 

It also happens to a meditator who's retreating like this. To get freedom from the five aggregates, you are acting like the crow. From time to time when you practise good discipline, good concentration, when you purify yourself in all directions (of purification), then you feel good. But many times you come back, because you did not finish your karma yet. 

This practice is not only for avoiding to record new karma. When you have discipline and observe the contact of the senses and refrain the senses, you don't get new karma but you still have your old karma - former karma - in you.

It's time for karma to come out. If there remained anger, then usually in daily life you get angry easily. You increase a lot of that anger, and you will recognise that you have even more anger in your retreat. 

Or if you have desire, you are increasing your desire a lot here in the retreat. You have strong desires; sensual desire and even sexual desire. 

Or if you have doubt. When you are always questioning or criticising, it's going to come up a lot here. It has to come out. All this garbage needs to burn out. 

Sometimes this burning is signified by getting warm or you get unusual pain that makes you angry. Pain mostly makes you angry. Sometimes it's unbearable. It's all too much. All kinds of feelings are coming up that you can hardly accept. 

Take care, don't underestimate your patient discipline with all this. Take it for what it is. Be with it for some time. Let it burn. When it burns for a certain period, you will get better, you will get lighter. It means that you are purifying yourself in the intensive practice of vipassanā meditation.

So you also come here to burn your old karma, purifying what you have done before. 

Many times it is coming back to you as perception: You remember things that you have done. Sometimes you forgot and you get it back here in the retreat. It is coming back even stronger, and that is good because you have to finish with it. Not to run away from it but to purify it, to burn it with patient discipline. 

Noting and naming, 'remembering', 'anger' or whatever comes up, you note all this. You repeat it a few times. All the time you go on with noting, you do the same thing many times to get your consciousness polished. 

In fact your karma consists of two parts. The first one is good karma and the other one is bad karma. When you practise vipassanā meditation you try to diminish your bad karma and to polish your good karma. Then you get wholesome consciousness, kusala-citta. Good karma, good motivation, good will-power. 

So you note 'pain', 'pain', which is like polishing the stone. To get a pure stone in the diamond-factory they have to polish it millions and millions of times. Then they can sell it for a lot of money, because it has become valuable. 

It is the same thing with your practice. The noting and naming is for polishing away your bad karma. To keep your good karma is as good as stone, as strong as stone. 

You let the bad part burn, and you let the good part remain. You increase it by repeating the practice and you keep it; you avoid getting to the bad part through the contact of the senses. You keep good awareness, good mindfulness and good concentration with the contact of the senses. Then you will get pure and enlightened that way. 

You have to accept that you have bad karma, but you also have good karma. That's fair and so you're not hopeless. Don't give up the practice because you think that it's hopeless for you. 

You must trust that you do good. At least your motivation is good. Right intention, right effort and right mindfulness. You have these three, but at the same time many bad thoughts come up. You remember bad things from your life. 

Try to polish it, let it burn, let it fall apart. Keep the good part and let the bad part go. Increase the good part. When you do this more and more, you will get power and your practice will be successful. So don't be hopeless and don't underestimate yourself. Sometimes you think: 'This is nothing for me'. Don't look at it like that, because it's a lot what you're doing here. 

The result will come; many times it's very near. When you think that you cannot do it, the success can be very near at that moment. Do not underestimate that. Just keep on doing the practice. When you take a short break, a short nap or whatever - at that moment enlightenment can be very near, and you'll miss it. 

The times that are miserable are next to being successful. Therefore you just have to go on with your practice. The right practice: On time and all the time. 

Because of ignorance or not knowing sometimes you are not on time. I'll give you an example: When you think of something, you note 'thinking', 'thinking', but in fact you're disliking your thought. 

Then you should not note the thinking, but the disliking of the thinking. 'This is disliking, in me there is disliking'. 

Many times meditators miss this point. They note and are aware of the thought, and say 'thinking', but in fact they are disliking. Disliking is conditioning. Thinking is the foundation of consciousness. So you have to shift from thinking to disliking. 

Or certain thoughts sometimes make you like something. Many times you like things. So you say 'Oh, I'm liking, liking through the thought'. You think of someone, a loved one and you like it. If you like someone in your thought you say 'Oh, liking, liking'. 

You have to do it on time, all the time: this body, feeling, consciousness and conditioning. Then your boat will be going, without leaking, without making mistakes, and you will find your way towards enlightenment. 

I say it again: it's not difficult, it's under your chin. Like observing rising and falling is also under your chin. Therefore we follow the incoming and the outgoing of the breath. Just do not go above your chin, but you restrict to that area and you become enlightened.

I hope this is enough information for you for tonight. I wish you all to become enlightened under your chin. Thank you. 
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To do a vipassanā meditation retreat is considered the best effort if you want to progress in your practice. You have the time to come here for one, two or three weeks in order to obtain a certain experience with vipassanā practice. 

But perhaps - especially new meditators or newcomers to the retreat - you have doubts or you are asking yourself what you are doing here. All the time, all these days, you do not agree with yourself. You do not agree with your situation. First of all you have to be frank and fair with yourself, that you are coming here: not to support your ego, not to support your desire. In fact you come here to stop your desire.

 Of course you come here with the desire to do vipassanā practice, to dedicate yourself to the practice, but you don't see results. Most of the time you are unhappy. Can you recognise this? 

Many times your concentration isn’t good and you cannot practise the way you want or as you have been instructed, but you are here with patient discipline. 

You do many things wrong, like with paying attention to the rising and falling of your body at your abdomen: many times you are not there. 

But you keep on sitting, without moving, without changing position although you have a lot of pain. And also you have no concentration. You're very disappointed and unhappy. You are suffering a lot. 

Is that good? 

My answer is that it's very good. It means that although you get nothing you have patient discipline, you keep doing it, you keep on trying. You are already in vipassanā this way. This motivation for what you are now doing is already vipassanā. 

Vipassanā first starts to go against your ego, against your habit, it’s not something you agree with. You see yourself having much suffering here. 

I want you to remember: the characteristic of vipassanā meditation is dukkha - a Pali word which means suffering, all kinds of suffering, but mostly mental suffering. 

Through this training of sitting and walking these days you get used to physical suffering, but your mental suffering becomes bigger and bigger. This is very much according to vipassanā practice. 

The next characteristic is anicca, impermanence. In fact anicca comes first. 

Because of the changes you do not see impermanence. You get used to the change. You change something to make you agree with it. You change because you're discontent. If you're not happy with this place, you change and go to another place. If you are not happy with a cup of tea, you make a new cup of tea.

So change is your habit and you see that change is okay, but suffering is not okay. In fact you cannot recognise that the reason you change is that you are not happy. Why do you change? You're suffering and therefore you change. You're not content with something, you do not agree with something and therefore you change. In everything you do you have the tendency to change, but many times you use other words like ‘to improve yourself’.

The improvements that you make are endless and you're still not content. After having improved yourself you are still not satisfied. So wanting to be satisfied is in itself suffering. But people who do not come to retreats don't see that this is suffering. 

Now when you are retreating: do not allow yourself to change. You feel uneasy - sometimes it’s painful, sometimes it’s really unbearable. If you come to the maximum of suffering - with patient discipline of course - your vipassanā is truly progressing. 

It’s not your concentration that makes you better off, but your patient discipline. It means that your life is improving because you do not change where your desire wants you to change. 

Unless change happens by itself, and not because you wanted to change. Nothing can be without change, because the true law is anicca, impermanence. But by following the flow of desire and defilement we are changing a lot, which causes us to be in samsāra. 

To practise vipassanā intensively like this, is practising against the stream, to overcome the stream of life. Once you overcome the stream of life, we say that you are enlightened. 

So enlightenment is possible every moment when you do not follow your desire to change. Take itching for example; you want to scratch, but you don’t. You recognise your tendency to change when you have pain, or to scratch when you have an itch, but you observe patient discipline.

This also means that you do not let your ego influence your meditation practice. You do not follow the demand of the ego.

When you don’t do what your ego wants, you become ego-less. Then you get into suññatā. 

When we talk of suññatā it refers to nibbāna. So every time you do not allow ego to have a role or influence in your life you're in connection or in contact with nibbāna or enlightenment. 

So you come to the retreat with the intention to gain happiness in life. But not the happiness you can get outside the retreat. It's different. As Buddha said: The way to gain happiness through nibbāna is going in another direction than the way to gain mundane happiness; it's going against each other.

So you have to be aware that what you experience here is not what you are used to getting in your daily life. 

Even eating in daily life - breakfast, lunch or dinner - means time to make yourself happy. If you miss it you become unhappy. Here we eat too, but we do not follow the desire. 

When you eat you have to be mindful. First you look at the food and you note 'seeing'; then you take your spoon, you pick up the food, lift up the spoon, open your mouth, put the food into your mouth and you know that there's food in your mouth. You're chewing it and you note 'chewing', 'chewing'. You become aware of the taste, and you note 'tasting', 'tasting'. 

So there is no time to enjoy. It doesn't matter how good the food is, it doesn't matter how good the drink is, you do not allow your desire to arise. But you allow your acknowledgment, your mindfulness, understanding what really is taking place, what really is there when the food on the tongue is tasted. 

With every taste there is consequently feeling. That feeling causes desire, it causes you to eat with desire. That's mundane eating or normal eating. But with this practice of vipassanā meditation, you eat holy food, you drink holy tea and holy coffee because there is no desire with the food. 

It's not poisoning you with desire. You eat your food just as nutrition, to help your body to function well and to enable your body to work with these practices. There is no time for ego at all. Therefore every moment, every act that is performed is for enlightenment. 

I said to you some days ago that you should be mindful from the moment you wake up. You become aware that you lie on your bed and you note that. And you can even recognise whether you're breathing in or breathing out at the moment your awareness is there. You note that you lie in your bed, and you note that you want to get out. You want to go to the toilet to discharge. You note the discharging. With washing, you note that you're washing. When dressing, you note the dressing. 

Every physical or mental activity - you note them all. 

In this way you become ego-less. So you must not underestimate this noting. 

Without ego you get freedom. If you know that you have not done anything with your ego, you are in contact with enlightenment. So you are many times enlightened here in the retreat.

Therefore we do things very slowly. We're not walking quickly, we're not moving quickly. Because when you do things quickly, you have no time to note, no time to be aware, no time to be mindful. 

You act like a sick person who is recovering in hospital, moving slowly because of the medication. You are not really sick, but that's how you behave here; you move carefully and slowly.

If you are sick you cannot do this practice, you have to have good faculties. Your six senses are your faculties. Good ears, good eyes, a good nose, a good tongue, a good body and a good mind. 

Especially in the retreat we do not take medication, because medicine is a drug that suppresses your faculties, your senses. It will make you dull and mentally torpid.

It is the same with the food. If you eat with desire or if you eat a lot or heavy food, you become mentally torpid, drowsy and sleepy. When you sit in your meditation you topple over many times because you are not aware. You are not functioning fully.

Food is nutrition, but it has also certain drugs in it. Therefore you become dull after eating. 

But it is also poisoning you when you eat with desire. If you eat while noting and naming 'chewing', and you swallow slowly - to feed your stomach and not your desire - then you have a good practice.

Perhaps it is good to make a remark. I had contact with the cook. She said: 'I want to know what the meditators are doing. I make a lot of food, but it's never enough.' 

I said: ‘Your food is too rich for the meditators. It's not good for them. When you make the food too rich, they eat too much with desire.’ 

One condition of being in the retreat is to be moderate with food. Being moderate with food means: not too much and not too little. 

The ancient teachers advised: you stop if you are two or three mouth-fulls from having enough. If you fill up your stomach to the maximum, you get problems with the practice. 

So to get moderation in food you take food to overcome your hunger, but when the hunger is not there, although the desire to eat is still there, you stop with eating. 

Maybe even when you do this the cook still complains: ‘Now I am cooking too much, there's so much left.’ It's better that way. It’s better for you I mean. The cook will adjust until it's enough for the meditators.

Being moderate with food is one of the sīla for the meditator. You just eat enough and you do not suffer from hungry feelings. You eat less and sometimes you fast. 

Not eating anything also makes you dull, because when your body doesn't have nutrition your energy will be low. And when your energy is low, your practice is not functioning.

You should eat neither too much nor too little. 

When you get torpid and mentally slothful from eating, you're attacked by the hindrances. So you have a lack of energy although you were eating a lot of food.

I mean the energy of the five faculties, or indriya in Pali. Five things to set up, five points or powers that should be in balance. 

When your meditation doesn't work well, you have to look if you have saddhā, confidence. That's the first point.

The second faculty is viriya. If you have viriya you have enough energy to be here and to do your practice. 

You must have sati, mindfulness, so that while you are here, being mindful, you can recognise things, on time, all the time - and noting or naming it, on time and all the time.Sati is the third faculty. 

The fourth point is samādhi. If you have momentary concentration, every moment your concentration is there. How do you know if your concentration is there? 

When you do something but you think of something else, you miss your concentration. If you make a move and you can point your finger to that act - and you note that - that means that you have concentration. This means that you are not absent-minded. So every time you act, and you note it, your mind is not absent. 

When there is concentration in your practice, you will understand paññā, the last indriya. Then you have the power to carry on your practice. 

1 saddhā, confidence,

2 viriya, energy,

3 sati, mindfulness,

4 samādhi, concentration,

5 paññā, wisdom or understanding. 

If these five are seperated they have no power. They have to be together to be able to drive away the negativity in you, considered as hindrances: 

- kāmacchanda, desire or sensuous desire,

- vyāpāda, ill-will, 

- thina-middha, drowsiness or sleepiness, it's always coming up in us. Sometimes it comes up because you have: 

- uddhacca-kukucca, you are restless, and you worry; and the last one is:

- vicikicchā, you have doubts that hinder you in doing your practice. 

Concentration can give you warm feelings. And when you get warm feelings, you get sleepy. Compare it to when you are cold and you go to sit near the heater, the warmth makes you drowsy. You agree with the feeling, and when you agree with the feeling your mind rests because you are not being disturbed by the outside nature, but you easily drop into sub-consciousness of mind. So you get sleepy from having cold contrasting with warmth.

In tropical countries you have air-conditioning, to condition the air from hot into cold, and when you agree with your senses there, that makes you sleepy too. 

It is the same when you are restless all the time, and you might get a certain concentration… At once you fall asleep. Sometimes you sit, half awake, half asleep - that proves that you already obtained concentration. You fall asleep because of having concentration.

Mindfulness keeps you awake. You have to be aware of the object. Doing vipassanā meditation is being full-time with nāma-rūpa, with mind and object. When there is no object, your mind is not there either. 

There must be two; in fact all that exists is only nāma and rūpa.

With every object that you are aware of, your mind is there. And you have to make a mental note. If you do not make a note, mind and object are continuing to control us, and that makes it a mess.

When doing vipassanā meditation you should be like a chauffeur who drives his car. The car itself is material, like your body consisting of the four elements. The car needs a driver, otherwise it will get nowhere. 

Every walking meditation is as good as driving a car. You'll get somewhere. Do not think that you get nowhere. You'll get somewhere, but you have to do the noting, recognising that awareness of your foot is there. 

But also many times you are shaking or trembling with your walking when your car is without a driver. Then it is easy to get an accident. You can fall down or the car gets out of control. It happens many times that you experience this.

So this is the beginning of seeing. When you see your walking for some time, you feel a lot of energy. That means you have done your purification properly.

What is this purification? 

We call it sīla-visuddhi, purification of discipline and citta-visuddhi, purification of the mind. It is purification of the mind, because the mind is not manipulating when you follow with momentary concentration the movements of your walking meditation every time. Your mind is there, the object is there and noting is there.

So you purify yourself with sīla-visuddhi and citta-visuddhi. When you have purification of mind you also have purification of your view (ditthi-visuddhi), or seeing things as they really are. You see how the movement is going the way it really is. It's helping you to get right view of what is here and now as regards nāma-rūpa, mind and matter. 

When we talk about ditthi-visuddhi it means you don't have any idea other than nāma-rūpa, mind and matter. We stick to this first.

Every time your thought is coming in, citta-visuddhi is not there and ditthi-visuddhi is not there, because you are not seeing nāma-rūpa. Mind and matter are not there. 

When mind and matter are not there, samsāra is there. And what is samsāra? Going around - you always like to go around with your mind. 

What you do is that you torture yourself with your desire. I mean you have preferences. You do things with preference, you like things, or you try to get away from the things you dislike. 

Of course that is good, but for nibbāna it's not good, because with nibbāna you go in the opposite direction. Nibbāna or enlightenment is not to do anything your ego wants. 

Just to be with how it is, how it truly is, and you get the right view of everything. Even of yourself, even of your ego, but it is only matter and mind that you recognise. 

So if you do understand it like this, it will help you to practise vipassanā better and to go deeper and deeper in your practice. 

All motion, every movement that is happening, see them as mind and matter. Not as what I am, not as what you are. 

With seeing, just seeing as matter: a visible object; hearing, just an audible object; smelling, just a smelling object; tasting with the tongue when food and drink come in contact with the tongue, just an object with flavour; contacting physically, just tangible object; when thought comes, a thinkable object. 

The thinkable object itself is matter, the awareness of it is the mind. Note it every time. 

When there is an attempt to note, it is samma-vāyāma (right effort). Recognising the object is samma sati (right mindfulness). Noting itself is samma-samādhi (right moment-concentration).

When right effort, right mindfulness, right concentration is there, everything is vipassanā. And everything becomes 'no'. Why is it 'no'? Because it has no preferences. Every time when you prefer something or you like or dislike something you leave the zero. When you remain as zero, there is nothing to count.

A human being starts with 'one', and is going for more and more - for millions - and you become attached to it. That attachment means that you are not free and vimutti (deliverance) is not possible. 

When your meditation practice is good, you may also get defilements from your practice. These we call vipassanā defilements. When you have good concentration or when you are having a good time and you recognise that it is good, this is already a defilement for vipassanā.

So you should be careful in your practice too. Every time you recognise: ‘Oh, I obtained something’, you must be careful because you started with number one and it will go up to a million or more. You become attached to it, and ego will be there too. 

So remain as zero. I want you to be strict in your opinion about everything that happens in your practice. Sometimes while sitting you can follow the rising and falling full-time; even when a slight thought comes you note it, or a pain disappears when you put your effort on it; and at that moment you become proud, you are delighted. 

This is a defilement which hinders your progress. You are attached to it, you are not free. Keep strictly to zero and attach to nothing. 

We see nibbāna as zero, as nothing inside, as blank. 

When someone asks what nibbāna looks like we say: nibbāna looks like the moon, the full moon, but with nothing in it. In fact there is still something in the moon, so it cannot be nibbāna. Bright and light but zero - no spot - nothing.

So your practice has to aim for zero. I repeat again, if you practise and you expect to become something, even to get nibbāna, it will hinder you from the beginning. If you want to be enlightened, it will hinder you from the start. 

So you must all the time be aware that when something happens and you want to give your opinion or do some interpreting - say 'no, no, no, I just see what it is, I just recognise what it is'. No more interpretation.

Even when you want to bring your experience on a level with my talk - Mettavihari is saying that it's true - forget him, leave him alone, keep him out, he's not there with you when your experience comes; and if he's there it is a big problem for you.

The book you read, the tape you listen to is also not there. Every time say 'no'. If you say 'no' all the time, you remain zero. 

But keep on exercising with effort. Right effort, right mindfulness, right concentration - on and on. One day you go to the end of this road for sure, if you keep on practising. 

Some of you are having problems, let's say you are almost dying here. Nothing is good, nothing is happy here. 

You know the answer to what vipassanā practice is. Vipassanā is suffering. If you're not suffering, you are not in vipassanā. So I guarantee that when you are suffering, you are in vipassanā. 

We start with dukkha, anicca and anatta. Nothing for the self. When you do something for yourself it's not anatta. Anatta is the opposite of atta, self.

Selflessness, egolessness - then it becomes suññatā (emptiness). Every noting makes suñña. When you hear something you just say 'hearing', 'hearing'. It doesn't matter if it’s good or bad, leave it alone, do not get involved - then it is suñña. 

Or let's say a meditator, a young man, looks at a girl and he has the tendency to like her. When he says 'liking', 'liking', the girl becomes suñña. The lady becomes nothing and so attachment is not there, lust is not there and he becomes easy. This is not only talk but real practice. You have to do it. 

It is the same with food. Every time you think: 'hmmm, nice food' you note 'tasting', 'tasting', 'tasting', until the taste is gone, and you're enlightened for that moment. Yes, I guarantee that you are enlightened. If you still follow the food that you like with taste, you eat poisoned food as far as the practice of nibbāna is concerned. So, note 'tasting', 'tasting', 'tasting', and swallow your food. Maybe the cook will be disappointed that you do not taste her food. But never mind that she is disappointed, she gets puñña, she gets merit. 

This is how you should practice, how you should behave in the retreat. I do not want to talk to you every day, because that isn't so useful for you, but now and then I come to guide you with my words. 

I said you can listen to the words but the words are not your meditation. It's just like a mirror where you can look at your face. When you see your face in a mirror you touch the mirror, and you think you touch your face, but you feel nothing. You have to go back to your face and feel your face. 

It’s the same with meditation experiences. It's not in the words, the words are only the mirror. Do not just think that you have results or that you are experienced with the words. Seeing only what it is that you experience, that would be enough.
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Now you have been retreating for more than sixteen days, you encounter all kind of experiences. Sometimes you have a lot of mental images as a result from a certain concentration. You have mindfulness, strong mindfulness, which is also the result from the practice of this kind of vipassanā meditation. Or sometimes you have strong confidence, faith or trust. 

All this is good, but when these things are too extreme they can be the cause of your failure. This means you are getting nowhere because you become attached to the experience you got from your practice. 

It means that you carry your self with it. The personal entity or belief in a self is becoming strong with this retreating. 

That's why we always have to get back to the vipassanā characteristics: Impermanence (anicca), suffering (dukkha) and egolessness or no-self (anatta). You have to keep strictly to these three characteristics. If you did not experience these three things in your practice, you're not in vipassanā. Maybe you practised something else. You easily mislead yourself and do samatha practice (concentration meditation) instead of vipassanā. 

So I tell you something about concentration first.

Without concentration you cannot do your work, not even make a move, because the concentration itself is the resource of all this moving, of all this going on in your retreating. So you need concentration all the time during the retreat.

You should understand that we have three kinds of concentration. I want you to see what kind of concentration you have.

First of all we should know that in this kind of practice we have khanika-samādhi. I mean momentary concentration - you should have it all the time. 

When you make an attempt to do the noting or naming - that attempt is motivation. We call that right effort. How do you know that it's right effort? It's coming together with right recognition. Recognising the right object at the right time. With recognition of the object mindfulness arises at the same time. The note or the name that you put on the object you are recognising is momentary concentration. 

Every time a new object comes up because of change. When practising meditation with vipassanā you have to be with the change all the time. Because of the change there is also suffering and missing something for your ego or for your self. And sometimes there is fear of change too. 

When you see or recognise the change, you recognise suffering at the same time. It is suffering because it makes things insecure for you. We have this insecurity in our life all the time. There's nothing remaining, there's nothing substantial, there's nothing real because of change, and in this change we suffer. You don't recognise anything permanent in or about you, especially not in your attachments. 

It is very good for those who practise an intensive course like this to see all this, to experience all this. But your personal ego, your self, the belief in your self, what we call sakkaya-ditthi, is not yet removed. 

Therefore it is causing you a lot of problems all the time here in this retreat. You are not happy. Maybe you can understand this, but that's only understanding. It doesn't mean being here in the retreat will be less suffering for you. 

And because of that many times you have the idea to stop or to leave the retreat, and at the same time you are indecisive. That's also suffering. 

This is happening with vipassanā meditation. If this isn't happening, it's not true practice, not a true retreat. When you don't discover the suffering you fail to obtain wisdom.

But lets get back to talking about concentration, if you practise momentary concentration, you don't get mental images. During today's interviews I discovered that many meditators here encounter mental images. That means that you are very deeply involved in your concentration. It's going to the second degree of concentration, the so-called upacāra-samādhi, approaching concentration. 

The first was khanika-samādhi what means that you can follow the object, every time and on time. You easily recognise, and you name and note. 

But when you have approaching concentration, deep concentration, you get deep feelings in yourself. When you have deep feelings in yourself, you illustrate or manifest this as a mental image. 

Like sometimes your body is jerking or jumping (or it feels as if it is jumping), or your body or your head feels as if it's growing. Certain meditators encounter numbing, you don't feel your arms, or you don't feel your legs. All these experiences are saying that you have approaching concentration.

Sometimes if somebody sitting or walking close to you suddenly moves or makes a loud noise, you easily tremble physically or your heart starts to beat quickly. Or sometimes you stop your sitting meditation and you want to get up to do your standing and walking meditation and you feel your heart beat very strongly. That means you are involved in the feeling of your self, which is called upacāra-samādhi, approaching concentration. 

It can happen that sometimes when you sit, you have purification of mind through the purification of your discipline. You can sit for a long time without pain, without feeling, or sometimes the rising and falling of your stomach doesn't appear. You just recognise your body sitting, without thought, without pain, without feeling - like a stone or like a statue. This is a characteristic of full concentration. In Pali we call this appanā-samādhi. 

First there is khanika-samādhi which we use to practise with noting or naming. The second is upacāra-samādhi which sometimes makes you confused, especially confused with perception. It is hard to use your orientation to note or to name. 

But full concentration means that you finished. There is nothing to do - there's just awareness of your sitting position. 

This can happen if you feel very pleasant. It is enjoyable and you feel rapture. That is also a characteristic of mental absorption.

When you mentally have that absorption in your body, there's hardly any object. There is just awareness of one-ness. I talked to you before about the three characteristics. Here there is no sense of impermanence, no change. No new things happen, just the same things happen all the time. You just recognise your bodily position; there is no suffering and also no experience of egolessness.

When you feel your ego very deeply, you're refining your ego with that full concentration, but it is defilement at the same time. Why is it defilement? Because it hinders your progress towards enlightenment and wisdom. 

When you can just sit and nothing happens, no pain, no thought to discover, this doesn't mean that you're enlightened, and it's also not the way to enlightenment. 

If you want to get back to the way of enlightenment and wisdom, you have to get back to your suffering, to feel the pain, to feel the unsatisfactoriness, not satisfying your self, I mean not to satisfy your ego. 

People who have been longer in the retreat can do this, but beginners who join a retreat mostly are discontent with being here, not happy with being here. 

You get the idea that it's wrong to come here to the retreat. You're criticising, you have no trust, no confidence in yourself. Or maybe you go further: you have no confidence in this method, no confidence in the teacher, no confidence in the teaching. 

You say: 'this is not something for me' or 'I'm not ready for it'. Some meditators leave the retreat because of that judgement. You must be careful with that judgement. It means you underestimate everything. You miss your fortune that way. 

If you are new here you can look at those who have been meditating here for twenty or thirty years. They keep practising, so it must be something worthwhile, otherwise they wouldn’t stay practising that long. If you have doubt, if you do not trust your way of being here, you must look at it that way every time. 

This practice is not new. Gautama the Buddha was practising the four foundations of mindfulness more than two thousand and five hundred years ago, the same practice you are doing here. And it did not change. It is still the same practice. It has been carried on from generation to generation in this lineage so long already.

If it were not true, nobody would have followed it, nobody would have practised it. And it's still modern, it's not ancient. It's not something far away from human life. It's very good to apply in our life, even at this time, in our civilised society with its high technology. It is still practicable, understandable, knowable. 

It doesn't matter what religion or faith people have. People from different religions, different backgrounds, different beliefs - when we practise these four foundations of mindfulness, we experience the same things as were experienced by Gautama Buddha two thousand and five hundred years ago, because it is very human. This is humanism. 

It doesn't matter if you use it as a belief or not because belief is already in it when you have trust in your experiences. It means enlightenment or nibbāna is already there. 

Buddha said that this way of practising, or the Dhamma, will never disappear from this world if mankind still practises it. 

Therefore we do believe. Not that we believe a dogmatic belief. We believe with trust, with confidence, but also with good reason. Reasoning in a way that you can prove yourself in the practice of the four foundations of mindfulness. Namely body, you have a body - Buddha had a body before he went into nibbāna; we have feeling - Buddha had the same. We have thought - Buddha had the same; and we have conditioning, mental conditioning or mind-objects. 

Everyone has this, so this is reachable, understandable, can be known or recognised by mankind. Regardless of your background or what you believe in. Because we do not bring belief into this practice. We should do it with what is coming right now. To observe your body, to observe your feeling, to observe your thought and to observe your conditioning. These are the four foundations of mindfulness. You have to establish your mindfulness on these four. 

In the Satipatthāna Sutta it is said that this is the way, the only way, for the purification of all beings - they mean human beings and to overcome lamenting, greed, mourning, sorrow and suffering. This is the only way because this is about what is within yourself. You have only body, feeling, thought and conditioning. 

You can have it from other teachers, but it has to be this way. 

If you look for it outside yourself you're a lunatic. Or let me put it in another way: it’s an illusion. 

It's not the way to get out of your problems, there is no purification. Only the practice of mindfulness based on your body, your feeling, your thought and your conditioning is purifying you. 

Therefore if you're hurt, you feel pain because in our lives we have previous karma, we have done many things, both good and bad. 

Everyone has been with all these good and bad actions. This karma that we have in us. We have no time to look into this in daily life. The change is too quick, especially in modern times. You have to follow everything, technology - what you call software - you are always dependent and you have to go to the window to see what's going on in the world and you have to follow it all the time. There is no time to come back to yourself. 

You just look through the window and you think that you know enough, but this knowledge from the window, from the computer, doesn't make you better off. Sometimes it gives you even more problems. 

Sometimes you're so sad because you see the news or you hear other stories that make you suffer more - and at the same time it's defiling your mind. 

It's going on and on. You can hardly move. You have to follow it. It’s almost like a dog without a tail. Do you know a dog without a tail? He has no tail to move anymore. It has been cut off. 

Our wisdom has been cut off by the technology. Please be careful. You may use it, but you should understand that it can cut off your wisdom. Do not be too much in it, but use it only when necessary. 

 So how to begin to get wisdom? You must begin to look inside yourself. 

Where in yourself? There is nothing more than body, feeling, thinking, conditioning. This is what you have inside yourself.

You need time to purify this. Take your time. Keep trying all the time, repeatedly, to obtain wisdom, so-called paññā, knowledge. 

You can obtain knowledge through three directions. 

First, while now you're hearing my words, you get knowledge about vipassanā, about life, but you're not enlightened. 

Or sometimes through good thoughts or sharp thinking, but you don't get enlightened this way either. You're not better off. 

You can read a lot of books or you can philosophise, but that's still not making you free from your ego, not free from your self. 

Unless you're free from your self, you cannot be free from your suffering. If your self is there, suffering is there. Practising vipassanā meditation in a retreat like this is the way to overcome your suffering, but then first you have to have experienced pain. 

We know that one day we are going to end up with dying. Death is fearful and painful for mankind. People die with fear, die with mourning, with frustration, but when you meditate you discover this pain of being human first in yourself. You need to have patient discipline to deal with pain, to overcome that pain.

Without patient discipline we're getting nowhere, so we start with sīla, discipline and then we'll get concentration. Good discipline supports you to get good concentration. Right concentration makes you overcome suffering in life. Once you overcome suffering in life you are enlightened. 

All kinds of pain, all kinds of greed, all kinds of sorrow, all kinds of sadness - you need to have patience to deal with it.

 You need concentration - I said concentration is a resource, but you don't need deep concentration. Momentary concentration is enough to help you to overcome suffering. 

When you want to use your momentary concentration, we call that sukkha-vipasaka, it means you use vipassanā to get freedom or to get happiness in life. It's not a happiness you've experienced before. It's a new happiness. Happiness without self. 

It's hard to imagine this, but at the same time all of us are longing for freedom in life. You can be free from everything if you have good management. 

You can be free by being detached from what we call the five attachments - from your body, your feeling, your perception, your mental conditioning and from your mundane consciousness. This is the only way to become free and to overcome suffering.

All suffering, every pain comes through your body, comes with your feeling, comes with your perception, comes with your conditioning, comes with your mundane consciousness. 

Therefore in this practice we need sīla, we need to have good senses. We need six senses to be able to practise sīla, discipline - to refrain the senses. 

With refraining the senses I mean: do not let your senses mingle with the outer object. Like hearing, seeing, smelling, tasting with the tongue, contacting with the body and impressing with your mind certain mind-objects, do not let your senses mingle.

Every time the contact comes, it's also recording ignorance for us, or illusion.

We follow it, follow the influence. What influence? 

Liking and disliking is influencing you all the time with the senses. So you're tortured by your desire for contact with any of the the senses. 

If there is a good contact the desire to keep that good contact is there also, the desire to be with it as long as your desire wants. But your desire never ends, so it keeps on wanting. And with a bad contact you have the desire not to be with that; to change or to stop it, to get rid of it or to escape from it. 

So you always have to work because of these contacts. We are always restless. When the sense-contacts are not refrained, when we are without sīla, we are restless. Therefore we have to purify ourselves. 

Mankind has six senses to make contact, and people say they are happy because of that. But it is not true, it's an illusion. They can be happy with a sense-contact, they're happy with a good eye, a good ear, a good mind, a good body, a good tongue, a good nose, a good bodily feeling - they're happy but those contacts gives them attachment. 

Even not wanting to be with something is attachment, it is desire to get out of something. That you do not agree with disliking we call in Buddhist terms abhijjhā-domanassa. Abhijjhā means that you're hankering for it; domanassa means it's irritating you all the time.

So we get irritated, and it’s piercing us like a nail at the same time. 

This desire, called bhava-tanhā, the desire to be with, and the desire to get rid of, vibhava-tanhā follow us all the time. This is real suffering, but we enjoy that feeling, and then we get all that's recorded as karma. Wanting to be, not wanting to be, without end, endless; this is called samsāra. 

But in this method, you have been guided not to care about a lot of things. If it's good, when you say or note 'good', you're detached. Naming 'liking' when there is something you like also makes you detached. 

If there's something you dislike, like pain or worry, you name: 'worry', 'worry', and every time you name you're detached. So every note, every name you put on the object - you must not underestimate it - it's a very little thing, almost nothing - but it's a lot because it causes detachment.

There is nothing for you to belong to, not even to this practice. You have to be detached from it. You remain aware of this every time when something happens, like with good concentration, also with good mindfulness. Sometimes you get into problems with your mindfulness, because mindfulness itself can be a defilement for vipassanā. When every time you put sharp noting on the objects they disappear because of having good mindfulness, this can make you over-confident. You underestimate that in yourself you keep on recording, and that both good things and bad things are conditioning you. 

In this practice you burn your garbage. The old karma has the tendency to come out. Sometimes you get saliva in your mouth or sometimes you're vomiting. That's just an illustration of the purifying process. Sometimes you have tears. That's also an illustration of burning your old karma, purifying your old karma. 

Sometimes you feel more fear or sorrow in this retreat. This means that what happened is not something new, it's something old in you that has come out. It's purifying, the old garbage has to get out. And at the same time you prevent creating new karma.

And now I come to the question: have you been enlightened in this practice, or are you just hearing my talk as an idea or as a philosophy?

I take an example. You note the pain in your knee. First recognising your knee is mindfulness, making an attempt to note is right effort, saying a note is right concentration. You're stepping on the path leading to the end of your pain. 

How do you do that? You pay full attention on whát you're saying. Like for example: 'pain', 'pain'
. For that moment you're not with the pain. Where were you? You were with the word. When with all attention you note the pain, and you recognise that it is still there, you do it more times. It's purifying. Pain is becoming less, or when it is not less it is there because of certain physical tension, but it doesn't matter, it doesn't do you harm. At that moment you are enlightened. 

You make a collection of your enlightenment, with all this noting or naming, every time. Let's put it this way: in every noting and naming you are enlightened. So if you just sit without noting and naming you're not enlightened. It is very obvious that you can obtain absorption or concentration but it does not make you enlightened. 

Enlightenment is not too far away. In every breath it is there with you. So do not underestimate your breathing. You note the breathing, rising and falling (that is your body character, the foundation of the body), and then you note the pain - I want you to look at this carefully. If you put your attention on your physical pain, pain has the power to suck you in like a magnet, and you're attached to it, you're not free from it. You must never go too close to the spot where your pain is. 

Pay attention from a certain distance - recognising it first - and make a mental note on the right object. Be careful however. If you say 'pain', 'pain' without recognising the pain you practise a mantra meditation. A mantra is leading to concentration only, without discovering the suffering, without wisdom. 

So you have to see what is the object of your mind. In previous talks I said: nothing exists, only nāma-rūpa, only mind and matter. The matter that your mind is with, that is the object you should note or name. So when you sit you observe your breathing, rising and falling, but when pain comes you should not be with the breathing anymore. If you still try to repeat 'rising', 'falling', you practise mantra meditation. 

You have to shift your attention to recognise the spot where the pain is. Don't get close to it. Because pain is also feeling, it is khandha, vedanā-khandha, the aggregate of feeling. You must never get into your khandhas. Do not get into your body, do not get into your feeling, do not get into your perception, do not get into your mental conditioning, do not get into your mundane consciousness. 

Be above them, because they are your ego. Once you come above your ego, above your self, then you are enlightened. Then you are in lokuttara, you are beyond, you are not in something. Never allow yourself to get into something

When you leave these five groups of aggregates alone, then you're free. Enlightenment is not coming from these impurities, the khandhas. The body is not pure, feeling is not pure, perception is not pure, conditioning is not pure. The mundane consciousness that makes you aware of this is not pure. You should not be concerned with them, because you practise mindfulness. Enlightenment is in your mindfulness, so when you have full-time mindfulness you're enlightened. 

You are here, trying to build your mindfulness on these four foundations. Many times, in these hours, except for the time you sleep, you are with enlightenment. Don't underestimate that. Maybe you don't see it yet, but with more polishing, with more experiences, you will get real wisdom and real freedom.

 In the suttas it says that when you practise from the morning until the evening you will be enlightened. Or when you begin in the evening and you practise ardently and correctly, in the morning you will be enlightened. 
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Thank you for listening today.

List of Pali words:

Abijjhā: Greed.

Anadagami: The non-returner.

Anattā: Not-self, egolessness. One of the three characteristics of existence.

Anicca: Impermanence. One of the three characteristics of existence.

Appanā-samādhi: Deep concentration

Arahant or arhat: An enlightened being. The last stage of the noble path.

Avijjā: Ignorance

Citta: Mind, conscious.

Dhamma: The teachings of the Buddha. 

Dhammanupassanā: contemplation on the mind-objects or conditionings.
Domanassa: Grief or sad-mindedness.

Dukkha: Suffering. One of the three characteristics of existence.

Indriya: Here it refers to the five spiritual faculties. (Confidence (saddha), energy (viriya), mindfulness (sati), concentration (samādhi) and wisdom (paññā))

Jhāna: Mental absorption, deep concentration.

Kammathāna: Subjects for meditation or working-ground. 

Karma or kamma: The law of cause and effect.

Kāyānupassanā: Contemplation on the body

Khandha(s): The five (panca) aggregates for existence (Body, feeling, perception, mind-objects and consciousness)

Khanika-samādhi: Momentary concentration.

Kilesa: Defilement of the mind. 

Kusala: Wholesome.

Lokuttara: Beyond the world, above the world, supramundane.

Magga: The way, path. 

Magga-citta: Pure consciousness.

Mantra: Sound, word or saying, used as object for meditation.

Mindfulness: Awareness (of the four foundations: body, feeling, mind-objects or conditioning and consciousness).

Nāma and rūpa: Mind and matter.

Nāma-rūpa-parichedda-ñāna: Knowledge of mind and matter, and its interrelation.

Ñāna: Knowledge

Nibbāna (Nirvana): Enlightenment

Nibbānam-paranam-suññam: Nibbāna is absolute nothingness.

Nivarana: (Five) hindrances. Sensuous desire: kāmacchanda, ill-will: vyāpāda, sloth and torpor: thina-middha, restlessness and scruples: uddhaccakukucca, and sceptical doubt: vicikicchā.

Pahāna: Overcoming. Vikkhambhana-pahāna: the temporary suspension of the five hindrances during the absorptions. Tadanga-pahāna: overcoming by the opposite. Nissarana-pahāna: overcoming by escape. The Buddhist Dictionary gives five ways of overcoming.

Paññā: Wisdom

Phassa-āhāra: Nutriment by contact. (sensorial and mind contact)

Rūpa: corporeality or matter. See also nāma 

Sakadagami: The once-returner

Sakkāya-ditthi: The belief in self

Samādhi: Tranquility, concentration. 

Samatha: Concentration-meditation

Samma…: right …

Samsāra: Round of rebirth. 

Satipatthāna: (Four) foundations of mindfullness.

Sila: Discipline. 

Silabbata-parāmasā: Attachment to mere rules and rituals. 

Sotāpanna: Streamwinner.

Suññatā: Emptiness, voidness.

Sukkha-vipasaka: One supported by bare insight. (as distinquished from 'one supported by samatha'.)

Tanhā: (lit. thirst) craving. There are three kinds of craving: kāma tanhā: craving for sensual delight, bhava tanhā: craving for existence, vibhava-tanhā: craving for non-existence. Upacāra-samādhi: approaching concentration.

Vāyāma: Effort. 
Vedanā: Feeling. One of the four foundations of mindfulness. One of the khandha's
Vedanānupassana: Contemplating on the feeling.

Vimutti: Deliverance.

Vipassanā: Insight.

Visuddhi: Purification. Sīla-visuddhi: purification of discipline. Citta-visuddhi: Purification of the mind. Ditthi-visuddhi: purification of view.

(I used the Buddhist Dictionary of Nyanatiloka, BPS Kandy 1980, to check the Pali words used by the Venerable Mettavihari in the discourses.)



� EMBED Word.Picture.8  ���





� EMBED CPaint4  ���








� Feeling is dependent on contact, and according to the Abhidhamma feeling is either pleasant, unpleasant or neutral. Liking and disliking is the conditioning dependent on the pleasant or unpleasant feelings. 


� It is not even neutral, because neutral feeling or indifference is also a kind of ignorance. 





� Nyanatiloka (Buddhist dictionary): Overcoming by the opposite. Example: Personality-belief is overcome by determining the mental and corporeal phenomena.


� Mettavihari speaks these words very slow and intensively.
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