
  

the entire field of mind and matter and reached the ultimate 
reality beyond. Such persons understood that diverting the 
attention merely suppresses one’s negativity, driving it out of 
the conscious to the unconscious level of the mind. There the 
negativity keeps multiplying, one day to re-appear. Escape 
thus offers no lasting solution. 

Instead, enlightened persons taught to observe the problem. 
Whenever a negativity arises, do not suppress it by diverting 
the attention, and do not express it in physical or vocal action. 
Between these two extremes is the middle path of 
observation. As one observes, gradually the negativity 
weakens and passes away. 

However, this solution is very difficult to practice. When a 
negativity arises, it overwhelms the mind so quickly that one 
cannot observe it. Even if one tries to do so, it is very 
difficult to observe an abstract mental negativity such as 
anger, fear or passion. Instead, one’s attention is drawn to 
the external stimulus of the negativity, which will only 
cause it to multiply. 

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

Words of Dhamma 
Dāna� dadantu saddhāya,  
sīla� rakkhantu sabbadā 
bhāvanā abhiratā hontu 
gacchantu devatāgatā 

—Dukkhappattādigāthā 

Dhamma Discourse, Day Nine 
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Application of the technique in daily life—the ten pāramī 

Nine days are over. Now is the time to discuss how to make 
use of this technique in daily life. This is of the utmost 
importance. Dhamma is an art of living. If you cannot use it 
to make a change for the better in daily life, then coming to a 
course is no better than performing a ritual or ceremony. 
There will be no improvement if you play the game of 
sensation, becoming elated with pleasant experiences and 
depressed with unpleasant ones. Instead, you must observe 
with the understanding that all these experiences are 
impermanent. Doing that, you will gradually strengthen your 
ability to keep your mind balanced in the face of any 
experience that you encounter. 

Everyone faces unwanted situations in life. Whenever 
something unwanted happens, one loses the balance of one’s 
mind and starts generating negativity. And whenever a 
negativity arises in the mind, one becomes miserable. How is 
one not to generate negativity, not to create tension? How is 
one to remain peaceful and harmonious? 

One way out, some have thought, is to divert the attention 
elsewhere and seek sensual pleasures—for example, by going 
to a cinema or a bar. But in fact these pleasures generate 
attachment in the mind, and the greater the attachment the 
greater will be the misery. 

Some sages therefore suggested diverting the attention to 
something other than sensual pleasures. If a negativity arises 
in the mind, for example, get up and walk a little, drink some 
water, start counting, or start reciting the name or imagining 
the form of a deity or saintly person toward whom you feel 
devotion. By diverting the attention one will emerge from the 
negativity. 

This appears to be a workable solution, but it was not 
accepted by enlightened persons—those who had explored 
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But whenever negativity arises in the mind, two changes 
occur at the physical level: the respiration becomes abnormal, 
and a biochemical reaction starts within the body, a 
sensation. It is very difficult to observe abstract mental 
negativities such as anger, but with practice it becomes easy 
to observe respiration and sensation, both of which are 
physical manifestations of the negativity. This is what 
enlightened persons taught: neither escapism nor suppression, 
but a practical way of facing the problems within. 

The old habit pattern is always to look outside, ignoring what 
is going on inside. With this habit, one always looks outside 
for the cause of one’s misery and blames others for one’s 
unhappiness. Therefore one devotes all one’s energy to 
changing others, to changing the external situation. But no 
matter how powerful, one can never make external 
circumstances perfect. Rather than waste effort attempting to 
do that, one should learn to protect oneself by observing 
within. 

Unless you observe the totality of truth, your vision is partial 
and distorted. As you learn to see things from different angles 
and in different ways, you develop wisdom enabling you to 
make right decisions and take right action. This is what one 
learns to do by the practice of Vipassana: to see reality not 
only outside but inside as well. 

This broadened vision soon reveals that one is completely 
responsible for one’s own misery or happiness. For example, 
someone is abused by another person and becomes unhappy. 
He blames the person who abused him for making him 
unhappy. Actually the abuser created misery for himself by 
defiling his own mind. The person who was abused created 
his own misery when he reacted to the abuse, when he started 
defiling his own mind. Everyone is responsible for his or her 
own suffering, no one else.  

When one experiences this truth, one begins working to 
change oneself. Through Vipassana, one strengthens the first 
part of the mind—viñña(a, that is, unbiased cognition or 
observation; and one weakens the fourth part—sa(khāra, 
reaction or conditioning. 

What does one react to? An image created by oneself, not the 
external reality. When one sees someone, one’s image of that 
person is colored by one’s past conditionings. The old 
sankharas influence one’s perception of any new situation. In 
turn, bodily sensation becomes pleasant or unpleasant. And 
according to the type of sensation, one generates a new 
reaction. Each of these processes is conditioned by the old 
sankharas. But if one remains aware and equanimous toward 
sensations, the habit of blind reaction becomes weaker and 
one learns to see reality as it is. 

Vipassana means changing oneself to come out of misery, by 
understanding the reality of mind and matter within at the 
experiential level. Every course should develop your 
pāramī—ten good mental qualities that will help you reach 
liberation from all suffering. 

The first pāramī is nekkhamma, or renunciation. One who 
becomes a monk or a nun renounces the householder’s life 
and lives without personal possessions, even having to beg 

for his or her daily food. All this is done for the purpose of 
dissolving the ego. How can a lay person develop this 
quality? In a course like this, one has the opportunity to do so, 
since here one lives on the charity of others. Accepting 
whatever is offered as food, accommodation or other 
facilities, one gradually develops the quality of renunciation. 
Whatever one receives here, one makes best use of it, 
working hard to purify the mind. 

The next pāramī  is sīla, or morality. One tries to develop this 
pāramī by following the five precepts at all times, both during 
a course and in daily life. There are many obstacles which 
make it difficult to practice sīla in worldly life. However, 
here in a meditation course there is no opportunity to break 
the precepts, because of the heavy program and discipline. 
Only in speaking is there any likelihood of deviating from the 
strict observance of morality. For this reason one takes a vow 
of silence for the first nine days of the course. In this way, at 
least within the period of the course, one keeps sīla perfectly. 

Another pāramī is viriya, or effort. In daily life one makes 
efforts, for example to earn a livelihood. Here, however, the 
effort is to purify the mind and live a good life. This is right 
effort, which leads to liberation. 

Another pāramī is paññā, or wisdom. In the outside world 
one may have wisdom, but it is the wisdom gained from 
reading books or listening to others, or merely intellectual 
understanding. The real pāramī of wisdom is the 
understanding that develops by living the life of wisdom as 
you do in a Vipassana course. Here you experience the truth 
within, the law of nature within, and how to live in 
accordance with that law. This is real wisdom. 

Another pāramī is khanti, or tolerance. At a course like this, 
working and living together in a group, it is easy to become 
disturbed and irritated by the actions of another person. But 
soon one realizes that the person causing the disturbance is 
ignorant of what he or she is doing, or is a sick person. The 
irritation goes away and one feels only love and compassion 
for that person. One has started developing the quality of 
tolerance. 

Another pāramī is sacca, or truth. By practicing sīla one 
undertakes to maintain truthfulness at the vocal level. 
However, sacca must also be practiced in a deeper sense. 
Every step on the path must be a step with the truth of 
experience. There is no room for any imagination. One must 
always remain with the reality that one actually experiences at 
the present moment. This will lead to the final goal of 
ultimate truth. 

Another pāramī is adhī))hāna, or strong determination. At the 
start of a Vipassana course one makes a determination to 
remain for the entire period of the course. One resolves to 
follow the precepts, the rule of silence, all the discipline of 
the course. After the introduction of the technique of 
Vipassana itself, one makes a strong determination to 
meditate for the entire hour during each group sitting without 
opening eyes, hands or legs. In the long run, this pāramī will 
be very important: when coming close to the final goal, one 
must be ready to sit without a break until reaching liberation. 
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For this purpose it is necessary to develop strong 
determination. 

Another pāramī is mettā—pure, selfless love. In the past one 
tried to feel love and good will for others, but this was only at 
the conscious level of the mind. At the unconscious level the 
old tensions continued. When the entire mind is purified, then 
from the depths one can wish for the happiness of others. 
This is real love, which helps others and oneself as well. 

Yet another pāramī is upekkhā, or equanimity. One learns to 
keep the balance of the mind not only when experiencing 
gross, unpleasant sensations or blind areas in the body, but 
also in the face of subtle, pleasant sensations. This is real 
equanimity at the deepest level of the mind. 

The last pāramī is dāna—charity or donation. A lay person 
has the responsibility of earning money by right livelihood, 
for the support of oneself and of any dependents. But with 
worldly success there is the danger of developing a strong 
ego. For this reason a portion of what one earns must be 
given for the good of others. Such generosity will prevent 
egotism by encouraging the understanding that one ought to 
earn for one’s own benefit and also for the benefit of others. 

A course like this helps one to develop this pāramī. After ten 
days of dissolving the ego, one gives a donation with real 
purity of mind. The amount will vary according to one’s 
means, but it is given without expecting anything in return. 
Instead, one recognizes that the generosity of others enabled 
oneself to participate in the course; and one wishes to enable 
others to do the same. 

Here you have a wonderful opportunity to develop all ten 
paramis, whether by meditating or serving. When all these 
good qualities are perfected you will reach the final goal. 

Keep working to make a real change for better in your life, 
and keep applying what you learn in meditation. If you do, 
the ten paramis will help you any time you face a problem in 
daily life. 

Keep practicing to develop the paramis, until you reach the 
final goal of liberation and real happiness. 

May all beings be happy! 

Guidelines for Daily Practice 

A Vipassana course is truly valuable only if it makes a 
change in your life, and a change will come only if you keep 
practicing the technique on a daily basis. The following 
outline of what you have learned is offered with best wishes 
for your continued success in meditation. 

Sīla 

In daily life this is practiced by following the Five Precepts: 

—to abstain from killing any living creature 

—to abstain from stealing 

—to abstain from sexual misconduct 

—to abstain from wrong speech 

—to abstain from intoxicants. 

Meditation 

The minimum needed to maintain the practice: 

—one hour in the morning and one hour in the evening 

—five minutes while lying in bed before you fall asleep 
    and after you wake up 

—if possible, sitting once a week for one hour with other 
    meditators practicing this technique of Vipassana 

—a ten-day course or self-course once a year 

—other free time for meditation. 

How to meditate in daily practice 

Anapana—Practice this if the mind is dull or agitated, if it is 
difficult to feel sensations or difficult not to react to them. 
You can begin with Anapana and then switch to Vipassana, 
or if needed, continue observing the breath for the entire 
hour. To practice Anapana, keep the attention in the area 
below the nostrils and above the upper lip. Remain aware of 
each breath as it enters or leaves. If the mind is very dull or 
very agitated, breathe deliberately and slightly harder for 
some time. Otherwise the breathing should be natural. 

Vipassana—Move your attention systematically from head 
to feet and from feet to head, observing in order each and 
every part of the body by feeling all the sensations that you 
come across. Observe objectively; that is, remain equanimous 
with all the sensations that you experience, whether pleasant, 
unpleasant or neutral, by appreciating their impermanent 
nature. Keep your attention moving. Never stay for more than 
a few minutes at any one place. Do not allow the practice to 
become mechanical. Work in different ways according to the 
type of sensations you experience. Areas of the body having 
different gross sensations should be observed separately by 
moving the attention part by part. Symmetrical parts, such as 
both arms or both legs, having similar subtle sensations, may 
be observed together simultaneously. If you experience subtle 
sensations throughout the physical structure, you may at 
times sweep the entire body and then again work part by part. 

Metta—At the end of the hour relax, letting any mental or 
physical agitation subside. Then focus your attention for a 
few minutes on subtle sensations in the body, and fill your 
mind and body with thoughts and feelings of good will for all 
beings. 

Questions and Answers 

I still get a lot of pain, even when I meditate at home. 
What should I do? 

Meditate; what else is there to do? You have a wonderful 
object on which you can meditate to eradicate your old habit 
pattern of aversion. When you feel something unpleasant, the 
old habit of the mind is to react with aversion. The whole 
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purpose of Vipassana is to change the habit pattern of the 
mind; neither have craving towards pleasant sensations nor 
aversion towards unpleasant sensations. You can come out of 
your craving when you have pleasant sensations by observing 
them without attachment or reaction, understanding they are 
anicca. Similarly, you can come out of your habit pattern of 
aversion only when there are unpleasant sensation. It is good; 
unpleasant sensations have come; make use of them. 

For a period after each course I can meditate easily. And 
then it becomes harder so that I cannot even pass my 
attention through the body. What should I do? 

Continue to work, keep on fighting your battle. When you 
come to a Dhamma environment like this, the entire 
atmosphere is charged with vibrations which are anti-craving, 
anti-aversion, anti-ignorance, and you can work well. You 
gain strength while practicing here, and with that strength 
you can face the world outside. After all, you have to live in 
the world, you can’t live in a meditation center all the time. 
You go to the hospital to gain health, not to live there. So 
gain this strength, and go back outside. 

If you find that after leaving the center, your meditation is 
becoming weaker, understand the reason. The whole 
atmosphere is charged with vibrations of craving and 
aversion; but you are meditating—an action that is anti-
craving, anti-aversion. You are becoming weaker because the 
non-Dhamma atmosphere is overpowering you. You have to 
keep on fighting. When you find that you have become so 
weak that you can’t work with body sensations, come back to 
Anapana. If you can’t feel your breath, then breathe 
intentionally, consciously. Breathe a little harder, making the 
object a little more gross. Working in this way, the mind 
becomes calm. You’ll reach a stage where you can start 
working again on the body. 

If I am not able to experience subtle sensations in the 
body, how can I practice Metta? 

It is true that if you practice Metta with these subtle 
sensations, then it is very strong, very effective, because you 
are working with the deepest level of the mind. And if you 
work with  gross sensations, that means only the surface level 
of your mind is working and it is not that effective. It doesn’t 
matter. If it does not become very effective, then just try; but 
at the intellectual level keep on, at the conscious level, keep 
on developing Metta. Even at the conscious level, “May all 
beings be happy, may all beings be happy.” And working, 
working, when you reach the stage wherever there are subtle 
vibrations, then work at a deeper level. It is more effective. 

 

The Dhamma Teacher 

by Amadeo Solé-Leris 

The following article was first published in Buddha Dhamma 
Mandala Society annual magazine, 1992 (Buddha Dhamma 
Mandala Society, Singapore.) It was written for the occasion 
of the tenth anniversary of the founding of Dhammagiri. 

Having studied Theravāda Buddhism and the Pāli language 
for some years, it became increasingly evident to me that the 
concrete, practical heart of the Enlightened One’s teaching 
lay in the practice of Vipassana meditation, and that theory 
without practice was of little use. This is why, on the wise 
advice of the Venerable Nyanaponika Mahathera (founder of 
the Buddhist Publication Society in Sri Lanka and dedicated 
propagator of the Dhamma), I turned to Goenkaji for 
guidance and training, and attended my first ten-day course 
at Ningar village (Gujarat) in February, 1975. 

Dhammagiri was established the following year. Now that we 
all — the growing community of people of all races and from 
all walks of life who have benefited from Goenkaji’s pure gift 
of the Dhamma — are celebrating the tenth anniversary of 
that foundation, I should like to contribute some thoughts on 
Dhamma teaching and teachers which may be appropriate to 
the occasion. These are selected from an interview I gave in 
Madrid a few years ago, which was subsequently printed in 
1981, by Prof. R. A. Calle in a book entitled Verdad y mentira 
de los gurus (Gurus: Truth and Falsehood.) 

****** 

A very important difference between a Buddhist teacher and 
the kind of guru that has become all too fashionable in 
recent times lies in the sober modesty of the former. The 
function of the teacher in the Buddha’s tradition cannot be 
more clearly and succinctly put than in the famous verse 
from the Dhammapada: 

Tumhehi kicca�ātappa�, akkhātāro Tathāgatā. 

You must make the effort yourselves, the Perfect Ones are 
only teachers. (v. 276) 

This is the fundamental feature of the Buddha’s dispensation: 
a radical affirmation of one’s own responsibility. 
Enlightenment, deliverance, call it what you will, has to be 
realized by each one of us for ourselves, through our own 
efforts. There is no such thing as salvation through grace, or 
through the intervention of priests acting as intermediaries 
between man and some kind of all-powerful deity. Not even 
the Buddhas themselves, those supremely enlightened beings, 
endowed with all supernormal powers and knowledge, who 
arise at rare intervals in the history of humankind and thus 
come (Tathāgatā) to bring the good news that the definitive 
extinction of suffering is in fact possible, not even they can 
do any more than tell us about it, show us what to do and how 
to do it. But the action, the effort, must come from ourselves. 

All beings throughout the universe, at all levels of existence, 
whether below us (such as animals) or above (such as what 
different traditions call spirits, angels, gods, etc.), up to the 

Not dancing when pleasure 
comes, 
not wailing when in pain, 
keeping equilibrium with both — 
this is real happiness. 

Sukha āye nāce nahīn, 
dukha āye nahīn roya,        
dono( me( samatā 
rahe,— 
to hī ma(gala hoya. 

Hindi doha of S. N. Goenka 
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highest levels of spiritual achievement are, without exception, 
subject to the universal law of cause and effect. To quote the 
Dhammapada again: 

Manasā ce padu))hena bhāsati vā karoti vā, 
tato na�dukkhama(veti cakka�va vahato pada�. 
manasā ce pasannena bhāsati va karoti vā, 
tato na�sukhama(veti chāyā va anapāyinī. 

If one speaks or acts with an impure mind suffering follows 
him as the wheel follows the hoof of the  ox, 
If one speaks or acts with a pure mind, 
happiness follows him like an inseparable shadow. (v. 1, 2) 

This is also one of the five subjects recommended by the 
Buddha himself for assiduous recollection: 

Kammāsako amhi kammadāyādo, kammayoni, 
kammabandhu, kammapa)isara(o. Ya� kamma�karissāmi, 
kalyā(a�va pāpaka� va tassa dāyādo bhavissāmi. 

I am the owner of my kamma, heir to my kamma, born of my 
kamma, related to my kamma, supported by my kamma. 
Whatever kamma I shall perform, whether good or bad, of 
that I shall be the heir.  

(ACguttara Nikāya, 5.57) 

The role and attitude of the teacher in the Buddhist tradition 
reflect these basic principles. The role is as specified in the 
Dhammapada: the teacher shows you the way that you have 
to follow for yourself. The attitude is the one that follows 
from this function, and from the generally non-coercive 
character of the Buddha’s teaching. That is to say, it is the 
attitude of someone who explains, teaches and leads, but does 
not attempt to dominate. He gives, but does not ask in return. 
Or rather, asks only for the irreducible minimum that is 
necessary for teaching to take place efficiently: firstly, the 
student must regulate his or her conduct and way of life in 
accordance with the approprate discipline (as experience 
shows that any serious attempt to cultivate and develop the 
mind needs to be based on physical and mental sobriety and 
cleanliness, i.e. sīla); secondly, the student must scrupulously 
follow the teacher’s instructions in all aspects of the practice 
as long as he is under tuition. This is quite clearly necessary 
whenever you are trying to learn any skill—whether it is 
cooking, or driving a car, or anything else—and it is 
particularly essential when what you are trying to learn is a 
better way of using your own mental and spiritual resources, 
that is to say, a better way of living. 

Now there are people who feel that this kind of matter-of-fact 
student-teacher relationship is too cold, too detached, and not 
sufficiently inspiring: “What about the human relationship 
between the teacher and the student?” they ask. “What about 
the student’s devotion to the teacher (and to the divinity he 
represents), what about bhakti, which is considered an 
essential motivation by some schools?” 

The question of motivation is certainly important. Since one’s 
progress along the way depends on one’s efforts, obviously a 
stronger motivation will make for more sustained effort. 
Motivation, however, depends somewhat on circumstances 

and a great deal on a person’s character. An intellectual type 
of person, for instance, will more likely come to meditation 
following an intellectually acquired conviction, while a more 
emotional type will be impelled by feelings of religious 
reverence, love or enthusiasm. These may be manifested in 
the form of devotion (bhakti) to a divinity or to that divinity’s 
supposed manifestation in and through a teacher, a guru. 
There is no denying, therefore that devotion can furnish 
powerful motivation for persevering along a way which is not 
always easy. Apart from this, it is, of course, natural that a 
student should experience feelings of affection and warm 
gratitude towards the teacher who takes so much trouble to 
help him or her. What I said just now, therefore, is not meant 
to belittle the value of the right kind of devotion. But it must 
be the right kind. It is vitally important (and not only in 
meditation, but in every human endeavor) that devotion 
should not degenerate into a kind of idolatry, into blind 
worship of anything, be it a person or an idea, which causes 
us to abdicate our own responsibility. The Buddha tirelessly 
inculcated that sense of personal responsibility. For instance, 
here in the famous injunction to members of the Kalāma clan, 
which has rightly been described as the world’s oldest charter 
of free enquiry: 

Now Kalāmas, do not accept something on the basis of 
reports, tradition or hearsay, nor on the authority of 
religious texts, or on grounds of logical reasoning or 
inference, or out of respect for someone’s views. Not 
even after careful consideration or because it seems 
plausible, or because you think: “This is my teacher 
telling me.” Only Kalāmas, when you know from your 
own experience, “This is bad ... and leads to harm and 
suffering,” then only Kalāmas, should you reject that 
thing. And when you know from your own experience, 
“This is good ... and leads to goodness and happiness,” 
then only Kalāmas, should you accept that thing and 
follow it. (A(guttara Nikāya, 3.65) 

However, it should not be thought that a sober, objective 
student-teacher relationship implies coldness or indifference. 
The farther the teacher has progressed along the way, the 
more the qualities will develop which accompany the 
enlightened state as naturally as heat goes with the light of 
the sun: compassion towards all other beings in their 
sufferings and a selfless sharing of their joys, a pure love—
free from selfishness and desire—towards all beings, and the 
crowning virtue of equanimity. Equanimity being not, as 
people who have never experienced it often think, 
indifference. Far from it. Equanimity means serenity and, as 
the word itself indicates, an equable, balanced state of mind 
and feeling. In fact, it is only on this basis that truly 
disinterested concern for others is possible. Real altruism is 
focused purely on others, untainted by any pursuit of self-
interest or self-satisfaction. And this is precisely a true 
teacher’s hallmark: teaching and guidance are imparted with 
a loving care that derives its power and lucidity from the 
groundroot of firmly established equanimity. 

I shall always remember my first experience of this attitude 
when I came to Goenkaji for the first time on a 10-day 
Vipassana course. Never before had I encountered that 
incomparable blend of human warmth and serene distance. 
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To begin with, it was almost disconcerting. In the emotional 
hurly-burly of everyday life, one is used to the psychological 
closeness of what we normally call love or sympathy, or the 
distance and rejection of indifference and hate. But to meet 
someone who is totally available, who understands and 
sympathizes in the fullest sense of the word, and spares no 
effort to help, yet who at the same time remains perfectly 
steady, without the slightest emotional indulgence, is a 
unique experience. And as one feels the beneficial effects of 
that attitude, the firm support without encroachment, one 
soon comes to understand that this is precisely the 
characteristic disposition of the true teacher, which may be 
summed up in the phrase: selflessness with equanimity. 

International News 

First Course in Russia 
 
On July 11, 1993, the first course in Russia was successfully 
completed by 29 students, 26 of whom were new students. 
The course site was a kindergarten with large garden located 
in the small town of Columna, about 1½ hours from Moscow. 

Among the participants were doctors, psychologists, 
scientists, teachers, students and eight Dhamma workers from 
UK, Australia, Sweden, and Switzerland. The course was 
held in English with summarized instructions in Russian 
given twice daily in the hall. The number of students was 
limited to those who had a good command of the English 
language. 

On Metta Day, a meeting was held to discuss future courses. 
Dates for three courses next year have already been put 
forward. It is hoped that bilingual tapes can be prepared 
beforehand. 

Pagoda Construction at V.I.A. 

A large replica of the Shwedagon Pagoda, Yangon, Myanmar 
(Rangoon, Burma) is being constructed at V.I.A., 
Dhammagiri. While the famous Shwedagon Pagoda is a 
traditional solid monument, the pagoda at V.I.A. is hollow 
and built over a ring of meditation cells.  

The structure towers sixty feet above the top of the upper 
cells and reaches approximately ninety feet above the ground. 
This new structure completely contains the old pagoda, which 
is a replica of the pagoda at Sayagyi U Ba Khin's center in 
Yangon. 

Along with the construction of the pagoda, two elaborate 
staircases are being built leading from ground level directly 
to the upper cells. 

Construction began in October, 1992, and is intended to be 
completed in time for Goenkaji’s self-course in December 
1993. 

 

Center in Dharamsala, India 

In April and May the first courses were held at 
Dhammasikhāra (Dhamma Peak) in the Himalayas of 
Northern India. There were about 35 students attending each 
course—mostly Western travelers with some local residents. 
The site consists of three acres of undeveloped land which 
was donated in 1975 in the hope that a center would arise 
there. An international group of students traveled to 
Dharamsala in early March to prepare the site. The work of 
setting up a temporary water supply, tents for accommodation 
and Dhamma hall, showers and pit toilets was often hampered 
by snow and heavy rain. Nonetheless, a site was prepared 
under the beautiful cedar forest. 

Although only one course was initially scheduled, the 
enthusiasm was so great that ultimately three courses were 
conducted. 

Future courses will be scheduled only in fall and spring. At 
other times the center will be closed until more permanent 
facilities can be built. Course schedules for Dhammasikhāra 
may be obtained from V.I.A., Dhammagiri. 

Senior Assistant Teacher 

Thomas and Tina Crisman (USA) 
 
Assistant Teachers 

Mrs. Vimala Mahajan (India) 

Mr. Surasinha Patnaik (India) 

Dr. & Mrs. Om Shankar Srivastav (India) 

 
Junior Assistant Teacher 

Mrs. Pushpa Gandhi (India) 
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