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​A gathering of questions, an answer to knowledge.

––––––––
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[image: ]pon hearing this nectar-like speech—[...]—one realizes that the Supreme Reality (Brahman) is like a spider that weaves a web and

then gathers it back in. Whatever the Supreme Soul or God may be—whatever that ultimate reality is—why does He create the universe, and why does He withdraw it? Does anyone else have a question? [To Anil-ji]: Please look behind you, Anil-ji; check if anyone has raised their hand. Regarding the subject of creation, there are numerous descrip- tions. However, there are certain concepts that you may not grasp im- mediately. We hold the belief that God did not *create* the universe in the conventional sense. *Anadi Maya su yada jeeva pravartate*—mean- ing that the cosmic illusion (Maya) is beginningless, and the individual soul (Jiva) has existed within it eternally. For if the universe were truly "created," the question would arise: *When* was it created? Consider the analogy of having children: first, *you* were born; then you grew into adulthood; and *only then* did you beget children. Had you not been born yourself, how could you ever have reached adulthood? Imag- ine, for a moment, that you were never born; if you were never born, you certainly could not have children. The Supreme Soul (Paramatma) Himself was never born. Since the Supreme Soul was never born, how could He ever reach adulthood? And if He never reached adulthood, how could He then proceed to "create" the universe? Therefore, the Supreme Soul is beginningless (*Anadi*); He was never born. Conse-
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quently, He never passed through the stages of youth or old age, nor did He actively "create" the universe. The universe has existed simulta- neously with His existence—for as long as God has been, the universe has been. It is not a sequential process like our own lives—where we think, "First I was born, then I grew up, then I got married, and *then* I had children." If we applied that logic to God—thinking He was born first, then grew up, and *then* created—it would beg the question: Was God Himself ever born? And if He was never born, how could He ever reach adulthood? And if He never reached adulthood, *when* exactly would He have created the universe? Thus, He was neither born, nor did He grow old, nor did He actively create the universe; He simply

*is*—eternally—and the universe simply *is*—eternally—flowing on in a continuous, ceaseless stream. Ramesh Mittal: Guruji, my humble salu- tations. Guruji, when I sit for meditation, my mind tends to wander here and there. Should I try to forcibly restrain it myself, or should I simply let it be? Guruji: Yes, there are two approaches regarding the mind. There is, indeed, a specific method for restraining the mind; al- ternatively, one can choose to let the mind wander freely—but with the caveat that wherever it goes, you must not form any judgments or con- cepts about it—such as labeling it "good" or "bad." The trouble arises when we form a judgment—thinking, "This is good; my mind *should* go there," or "This is bad; my mind *should not* go there." Therefore, you must abandon this habit of choosing between "good" and "bad." Simply let the mind wander. However, this is not an easy task. You likely already harbor certain preconceived notions or impressions within your mind—for instance, you may have developed a sense of animosity to- ward a particular person. If your mind becomes fixated on a conflict, your meditative focus will be disrupted. You may even be advised not to harbor animosity toward others—to simply let it go. Thus, there are two approaches: either restrain the mind, or simply remain free of ani- mosity. Wherever the mind may wander, do not form judgments or con- cepts of "good" or "bad" regarding it. These are the two methods; choose whichever you find easier. The second approach involves first directing




your mind toward our object of worship—our chosen deity—and if it wanders elsewhere, gently bringing it back to that same focus. This is one specific technique. So, proceed with whichever method you find most accessible. Is that clear? Yes. Yes, Guru Ji. *Om*. With humble rev- erence, I bow at your feet. Guru Ji, this morning I attempted to prac- tice meditation, but I began to feel dizzy and nauseous—as if I were about to vomit. Guru Ji, what could be the reason for this? There may be some physical imbalance within the body that triggered this reaction; however, sometimes such symptoms—like nausea or a sensation of the body spinning—can indeed arise during meditation itself. Some peo- ple even find their heads involuntarily rotating. If this happens, simply allow it to occur; let the spinning continue. You may experience dizzi- ness or even vomit, but this serves to purge impurities from the system. There is absolutely no need to panic. Another person had also asked: "Often, when we enter deep states of meditation, we experience fear." It is precisely this fear that we seek to transcend. Sooner or later, we must all relinquish this physical body; ideally, we should do so while immersed in meditation. If, by chance, the body were to fall away *to- day*—right in the midst of your meditation practice—what could pos- sibly be wrong with that? For the ultimate goal of meditation is to shed the body while immersed in the remembrance of God. If you are seated in meditation and feel a sense of fear, why do you fear? Instead, reflect thus: "O God, if my body were to drop away right here in the midst of meditation, how wonderful that would be! For one must depart from this world someday anyway." Therefore, strive to cultivate fearless- ness—*Abhayam* (fearlessness), *Sattva* (purity), *Samshuddhi* (inner purification). The emergence of fearlessness within the inner conscious- ness is a true hallmark of spiritual practice; one must not harbor fear.

*Om Namo Narayanaya. Om Namo Narayanaya.* Guruji, it is writ- ten in the *Ramcharitmanas*: "It is the nature of gods, humans, and sages alike to perform every action solely for their own self-interest." Yet, while imparting his teachings in the *Bhagavad Gita*, Lord Krishna declared: "O Partha, perform selfless action." What, then, constitutes




this "selfless action" through which liberation is attained? [Laughs] In truth—as God has also stated—"Perform only such actions as are nec- essary for the mere sustenance of the body, and no others." Fulfilling the basic needs of the body is not a form of desire (*kama*); it is a ne- cessity (*avashyakta*). Desire arises when one thinks, "I want to become great," or "I want to attain this or that status." It is this very desire that causes the mind to dance restlessly. Therefore, instead of chasing desires, focus on fulfilling your genuine necessities. And if you feel compelled to engage in further action, remember that this entire creation belongs to God. Think and act on His behalf—much like the residents of an

*Ashram*. For instance, there is the Ashram founded by Maharishi Au- robindo. No one there claims ownership or acts as a "master." We have studied Maharishi Aurobindo's life and teachings; we have read his epic work, *Savitri*. He was, indeed, a truly great Yogi. What was the philos- ophy guiding his Ashram? It was this: everyone residing there would be provided with food, clothing, and opportunities for self-study (*Swad- hyaya*). Even the choice of entertainment—such as what television pro- grams to watch—was determined collectively, not by individual whim. One was not to act on the impulses of the mind, but simply to reside there and continue performing one's assigned duties. No one there as- sumed the role of a "master." This concept—that the world belongs to God—has been articulated by the Divine Himself, as well as by great souls like Mahatma Gandhi and others. We are merely its trustees. A trustee does not exist to consume or exploit the property entrusted to their care; rather, a trustee is responsible for managing and safeguard- ing that property, ensuring its proper maintenance. We are, therefore, trustees of this world. We shall perform our duties within it, but we are not its owners. It is not my prerogative—nor is it my responsibility—to sell it, to claim it as my own, or to attempt to possess it forever. My sole responsibility is to faithfully discharge the duties that have been assigned to me. [Touching Guruji's feet in reverence] Guruji, what is the funda- mental difference between *Dharma* (righteousness/duty) and *Panth* (sect/creed)? We would like to understand this distinction, as you had




previously touched upon this subject in one of your discourses. Is Hin- duism a religion or a sect? Is Islam a religion or a sect? Is Sikhism a re- ligion or a sect? And—lest we forget—what exactly is this concept of

*Sarva Dharma Samanvay* (the harmony of all religions) that is so of- ten discussed? Let me elaborate on this a little. We have recently orga- nized hundreds of gatherings and participated in conferences hosted by various other groups as well. In the past, no one used to chant, "Vic- tory to the Hindu religion!" Instead, our chant was simply: "Victory to

*Dharma*! May *Adharma* (unrighteousness) be vanquished!" We did not say, "May Islam be vanquished," nor did we say, "May Christian- ity be vanquished." Rather, the call was: "Victory to *Dharma*! May

*Adharma* be vanquished! May there be goodwill among all living be- ings! And—not merely for India—may there be welfare for the entire

*world*!" These are India's true slogans; and if these Indian ideals were to be applied across the entire cosmos, every single problem facing hu- manity would be resolved. "Victory to *Dharma*! May *Adharma* be vanquished! May there be goodwill among all living beings!"—and this applies to the entire world, not just to India. That is why we embrace the philosophy of *Vasudhaiva Kutumbakam*—"The entire world is one family." "Namaste, Swami-ji!" "Namaste to all of you!"—we are all well aware of these principles; we hear them from others, and we read about them ourselves. However, the moment we attempt to put them into practice, we encounter difficulties. Once we leave this place, we often struggle to sustain the practice of what we learned here. Indeed—that is precisely why, in the early days (and even today), when we orga- nized *Shakhas* (community gatherings), many people would hesitate to come out. We would have to go to their doorsteps and urge them: "Come on, brother! It's time! Let's go, let's go!" Many people would feel annoyed, thinking, "Oh no, they're back again today!" To overcome this inertia, we require the same kind of dedication we demonstrate when preparing for a *Shakha*—getting ready on time and heading out to- gether. We should form similar groups for meditation; for many of us, it is difficult to meditate effectively when alone, but the presence of oth-




ers helps us focus. For instance, if there are four of you together, you will naturally start singing *Kirtan* (devotional songs); yet, if you were sitting alone in a temple, you likely wouldn't sing *Kirtan* at all. The reality is that we are, by nature, social beings. Therefore, if we work to- gether in collaboration with others, we are far more likely to succeed. Eventually—with practice—you will find that you are able to achieve that same state of focus even when you are alone. I recall an incident that I have often recounted with great admiration. We were visiting Fate- habad, and one evening we went for a long walk in the countryside. On our way back, we passed a small temple situated amidst the fields. Inside, a lone priest was performing the *Aarti* ritual, swaying back and forth in a state of pure, ecstatic devotion. We stood there watching him for fifteen or twenty minutes—there was absolutely no one else around in the temple, yet the doors remained wide open. He was simply immersed in sheer bliss. So, as long as we are operating within the social sphere, we require mutual support. Once you reach a certain stage—perhaps when you are alone—you can begin to practice independently; that is when true progress occurs. Very few people achieve realization entirely on their own. People do not even perform *Kirtan* (devotional chant- ing) in solitude; it requires an audience—at least a few people to listen. No one dances alone. Yet, try dancing alone! If you do—truly dance by yourself—you will find that you naturally enter a meditative state, for lethargy will not set in, and you will dance with focused intensity, thereby centering your mind. Afterward, sit down; then, lie down. You may not fall asleep immediately—but do *something*. If you engage in activity, your mind will be less restless; if you remain active, lethargy will be less likely to arise. For this very reason, I will share another method of meditation. Begin by meditating while standing. If you fear losing your balance while standing, lean your back against a wall and meditate in that upright posture. Then, gradually sit down. Continue meditat- ing in a seated position for a while. Finally, lie down. Continue to pro- vide your body with comfort and ease, yet remain inwardly alert and aware. In this way, you can successfully practice meditation. There are,




in fact, many such methods. For now, we shall pause here; perhaps an- other opportunity will arise in the future. Is that agreeable? If these peo- ple here express a desire for it—and if we continue to receive your love and affection—we shall certainly return again. Agreed? Good morn- ing, Maharaj Ji. Currently, when I practice meditation, I experience a sense of peace; my mind becomes free of thoughts. My question is this: Is the mere absence of thought—the state of "thinking nothing"—the true essence of meditation? Furthermore, which approach do you rec- ommend: guided or unguided meditation? And what exactly should one expect from meditation? Is the absence of thought—and the re- lief from stress that often accompanies it—the ultimate outcome? Or is there a subsequent, higher stage to the meditative journey? Thank you. To begin with, consider the act of marriage: people enter into it for two primary reasons—first, to experience personal happiness and fulfill- ment; and second, to perpetuate the cycle of creation. The distinction between male and female—as ordained by the Divine—exists precisely for the purpose of sustaining this cosmic creation. However, there are times when individuals may have no desire to contribute to the prop- agation of the species, yet they still yearn for the companionship of a partner. Similarly, what is the true objective of meditation? The objec- tive of meditation is not merely to experience a brief period of inner silence. It is not merely to experience a fleeting moment of bliss. Nor is it to witness or perform miracles. The ultimate goal of meditation is the *quest for Truth*—the earnest inquiry into the nature of Real- ity (*Satyanusandhan*) and the exploration of the Self (*Atmanusand- han*). Therefore, in the initial stages, focus on centering your mind and cultivating inner stillness. Observe the inner light. Delight in the var- ious internal processes and sensations that arise—but do not become

*attached* to that pleasure. Do not get lost in the mere *savoring* of the experience. Instead, keep your focus fixed on the fundamental ques- tion: *What is Truth?* What is it that is eternal? What is the difference between that—the Eternal—and you? This very realization is the ul- timate goal. Meditation, in itself, is not the goal; it is merely a means




to reach it. That is why, here in Ujjain, we have an ashram where—in our meditation rooms—it is inscribed: "Even if God Himself appears during your meditation, cast Him aside." Why? Because the God who

*appears*—the God who is *seen*—is distinct from me; He is separate. However, the God who is the *Seer*—the One who *observes*—is nei- ther separate from me, nor am I separate from Him. Therefore, while miraculous experiences during meditation may be pleasant in the begin- ning, one must not become fixated upon them or halt one's progress there. Meditation serves as a vehicle to guide us toward the ultimate goal. Consequently, for the practice of meditation to be effective, it is essential to first *listen*—to receive guidance. When we attempt to meditate without having listened to instructions—for instance, if you simply sit down to meditate—various thoughts and images are bound to arise in your mind. However, when a Guru provides guidance—spec- ifying *whom* to focus upon (be it Lord Rama, Lord Krishna, or Lord Shiva)—one must direct one's attention exclusively toward that specific deity. This constitutes the initial step. Thus, the fundamental principle is this: What should one bring into one's meditation? One must not fo- cus on the *seen*—on the visual phenomena. One must not allow one's attention to linger on that which is transient and subject to change; rather, one must direct one's focus toward that which is eternal and immutable. Guruji, I have a submission to make. I have long aspired to engage in selfless action (*Nishkama Karma*), and you have gra- ciously provided me with guidance in this regard. I wish to articulate the core motivation—the sentiment regarding selfless action—that re- sides within my heart. If my understanding is flawed, please do not hesi- tate to correct or admonish me; I welcome it without any reservation. It brings to mind the moment when Lord Krishna imparted His teachings to Arjuna: Krishna was seated upon the chariot, while Arjuna sat be-

low, receiving His divine counsel. Krishna instructed him, saying, "Per-

form your duty; engage in selfless action." So, he asked, "How am I to do this?" This was explained at great length throughout the chapter—ex- plained right up to the very end. What I was able to grasp is this: selfless




action is that very action wherein the Guru, seated above, signals to the disciple below—saying, "Child, do this; through this, you shall attain liberation." Selfless action is precisely that which is imparted through the Guru's own words—that which, above all else, ensures the spiri- tual welfare of the soul. Excellent. These are one's own questions, and one's own answers. Very well. If one wishes to learn the true essence of

*Nishkama Karma* (desireless action), one ought to learn it from moth- ers. When there is no one else at home to eat, they might simply pre- pare and consume a meager, dry meal for themselves; yet, for the sake of others, they prepare a magnificent feast—meaning they continue to serve and feed others, and partake only in the *Yajna-shishta*—the sa- cred remnants left over after the offering—as described in the verse: "The righteous, who eat only the remnants of the sacrifice, are freed from all sins." Thus, this represents true renunciation and selfless ser- vice. After all, food is never prepared without a purpose—whether the need is our own or that of our family members; therefore, actions must necessarily be performed to fulfill a need—whether that need belongs to the nation or to oneself. Is that clear? Thus, working for the sake of the nation constitutes the very essence of *Nishkamata* (selflessness). And ultimately, after the discourse of the Gita, the Lord delivered this very message: "Abandon all other duties and take refuge in Me alone; I am your ultimate goal." He implies: "Focus your thoughts entirely upon Me; let go of all other concerns." One might wonder: "Will I incur sin, or will I earn merit? What will be the consequence?" If a soldier were to dwell on such thoughts, he would never engage in battle. That is pre- cisely why a soldier incurs no sin or negative karma; he is simply fulfill- ing his duty. Similarly, when a judge pronounces a death sentence, he incurs no sin, for he is merely discharging his duty while holding a spe- cific office. In the same vein, our duty is to sustain the cosmic order and to look after the welfare of the nation—without becoming overly pre- occupied with the dichotomy of sin versus merit. Therefore, the Lord declared: "Cast aside all other considerations; simply work for My sake." Om Shanti, Shanti.
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​How to go beyond the physical

body?

––––––––
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[image: ]istening to these nectar-like words, let us bow to the Supreme Re- ality (Brahman)—to the Lord of Truth, Consciousness, and Bliss (Sacchidananda), to the Eternal Religion (Sanatan Dharma), to Mother Cow, and to Mother India. We possess three bodies: first, the one visible to us—the gross body; and contained within it is a subtle body, which is perceived during the waking state. Then there is an intermediate state—the subconscious mind—during which dreams appear. And when you enter into deep sleep, even dreams cease to be seen. Our task is to transcend both the gross and the subtle bodies; only then do we at- tain realization of the Soul (Atman). Therefore, today we shall under- take a simple practice. Some people have raised questions regarding this matter: occasionally, instead of finding peace, meditators experience a surge of anger—it actually intensifies. For many practitioners, the urge of desire (lust) also increases. This occurs because whatever lies dormant within our unconscious mind—when stirred into wakefulness—mani- fests itself with greater intensity. However, if we persist in our medita- tion practice continuously, we will eventually transcend these phenomena. These are merely intermediate stages. Just as the dream state lies between the waking state and deep sleep, these disturbances are transitional phases. When we fall asleep, our dreams often serve as a can- vas for the desires we have repressed—desires we manage to suppress or avoid during our waking hours. In the waking state, our conscious mind
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remains vigilant; out of social propriety or self-control, we refrain from acting upon certain impulses. Yet, in the realm of dreams, these very impulses find expression. Similarly, the *vasanas* (latent desires) accu- mulated over countless lifetimes reside within our unconscious mind; occasionally, through the practice of meditation, they surface to the conscious level. For instance, many people have been observed barking like dogs during meditation. They certainly have not lived as dogs in this current lifetime; yet, having perhaps inhabited a canine form in a previ- ous birth, they begin to bark during their meditative state. Many such experiences occur along this path. Thus, by remaining steadfast in our spiritual practice (*sadhana*), we shall ultimately transcend all these lay- ers. I am reminded of a line from a devotional song I once heard: "Your abode, O Lord, is far away." Indeed, the Supreme Reality (Paramatma) seems distant because we must first traverse and transcend the three dis- tinct layers of the mind: the conscious mind, the subconscious mind, and the unconscious mind. It is only when we have completely tran- scended the realm of the mind that we shall attain liberation. At pre- sent, we remain entangled within these intermediate layers; therefore, today we shall engage in a simple practice to aid us on this journey. Close your eyes. With your eyes closed, inhale deeply; then tense your eyes, hands, fists, and chest—tightening your entire body—and gently exhale. Inhale once more. After inhaling, tense your eyes, the nerves in your head, your hands, and your legs—tightening everything—and then gently release the breath. Repeat this process three or four times: inhaling deeply; tensing your body—your hands, eyes, facial nerves, ab- domen, and chest—and then gently exhaling. With your full attention, inhale one last time; tense your entire body, and then exhale. Now, di- rect your attention to your eyes. While maintaining a general awareness of your entire body—noting the state of your hands, legs, and facial nerves—bring your primary focus to your eyes. Today, you are going to shift your location within the body. Remain focused on your eyes for a short while. When you shift your focus—much like when you fall asleep and enter the realm of dreams, completely detaching yourself from the



external world—you must fully immerse yourself in that specific loca- tion. So, at this moment, let your entire awareness settle upon your eyes. Remember: *you* are your consciousness. Wherever your consciousness resides, that is where *you* are. For at this stage, we do not yet fully comprehend the nature of the Soul. Where are you? You are wherever your attention lies. Where are you? You are wherever your conscious- ness resides. What is your state of being? It mirrors the state of your con- sciousness. If your consciousness is joyful, then you are joyful. At this moment, you are not the Soul; you are your consciousness. Therefore, guide your consciousness to your eyes. You should feel as though you have entered your eyes—as if you are physically present within them. Now, it is time to shift your location again. Remain focused on your eyes for a little while longer, and then move your awareness to your ears. Direct your attention to your ears; let your consciousness settle there. You are shifting your location. Very good. Linger at your ears for a brief moment. Next, move your awareness to your abdomen. As you inhale, notice how your abdomen rises and expands; as you ex- hale, notice how it contracts. Focus on the Manipura Chakra. Remain centered at your navel for a short while. Continue to shift your loca- tion; there are no restrictions—you are free to move your awareness as you please. Now, direct your attention to your spine—your spinal col- umn. Inhale. Guide the breath from your nostrils down into your spine. Direct the breath along the spinal column—down, and then back up again; down, and then back up. You are to pause briefly at a specific point—though not for too long. Move your focus to various different points, and then return your attention to your eyes. Your eyes remain closed, yet your awareness now resides within them. Now, what is it that is moving? It is not *you* moving. Rather, it is your conscious- ness—your attention, your mind. Wherever your mind perceives itself to be, *that* is where "you" are. At this moment, in your waking state, you reside within the physical body. Later, at night, you exist within your dreams. And subsequently, in deep sleep—where are you then? Wherever your mind is. What is your nature? It mirrors the nature of



your mind. Who, truly, are you? You are defined by your thoughts. Yet, discovering what you *truly* are—in this very moment—is the quest that lies before us. In the *Gita*, the Lord states that there are four types of people: the *Arta* (the distressed), the *Jigyasu* (the seeker), the *Artharthi* (the wealth-seeker), and the *Jnani* (the enlightened one). At present, most of us fall into the categories of the *Arta* or the

*Artharthi*. There are, however, a few—the *Jigyasu*—who desire to know their true selves. Otherwise, we simply live our lives clinging to whatever beliefs we have adopted; we mistake our assumptions about ourselves for the absolute truth. But now, our task is to *know*—to truly discover. Thus, fortunate indeed are those few *Jigyasu* who pos- sess this desire to know. The *Jnani*—the enlightened one—is a rarity. The Lord Himself has declared that the *Jnani* is rare even to Him; they are found only with great difficulty. So now, once again, shift your focus—this time, briefly, to your ears. Now, take a deep breath and tense your body, making it rigid. Hold your attention there, observing how your entire physical form has become taut and rigid. Then, exhale, and observe the sensation. We may not be *Maharishis* (great sages), but let us strive to be *Rishis*—researchers and explorers of the self. Inhale deeply, tensing the body; then, release the breath. After exhal- ing, observe—from within—which parts of the body remain tense or rigid. Do not attempt to alter this state; simply observe it. You had con- sciously tensed your body, and then you released the breath; now, even after releasing the breath, simply observe—from your inner perspec- tive—which parts of your body remain taut. Let it remain standing. Do not make any adjustments to it. Just as when you fall asleep, the body simply lies there as it is—in the same way, you have brought your body to a standing position by filling it with breath. Stand up once more, and once you have assumed a firm stance, exhale. Then, look inward. How are your hands positioned? Do not alter them; simply observe. How are your hands? How are your eyes? What is happening in each spe- cific part of your body? Inspect your body. Continue to observe your body yourself. Keep watching your body. How do you observe it? You




observe whatever captures your mind's attention. Wherever the mind withdraws, your attention ceases to linger. Thus, it is this *attention* that moves—*you* do not go anywhere. Bear in mind: the Soul does not travel. It is this attention—this very consciousness—that moves about. Once we realize the Soul, this cycle of coming and going ceases entirely. At this moment, we are the mind; we are consciousness. Therefore, we experience both waking and sleeping. The Soul, however, neither wakes nor sleeps. It is this consciousness that has awakened; it is this conscious- ness that has fallen asleep. Right now, we *are* this consciousness. So, in this very moment, you are consciousness. You reside within the body, yet you are not the body itself. At times, you reside in the eyes. This body is your home. Sometimes, your attention settles upon the eyes. Linger there for a short while—not for too long—and then let go of the eyes. Next, shift your attention to the ears. Pause at the ears for a few seconds, then release that focus and move on to the abdomen. Ob- serve the breath flowing in and out—the rising and falling of the belly. Spend a little time observing other areas within the body; you have com- plete freedom to explore wherever you wish. Wander anywhere within your body, but all the while, remain fully aware of exactly which part of the body you are currently inhabiting. The body is your home. You may go anywhere within this home—into the kitchen, the bathroom, or the bedroom—for it belongs to you. Thus, this body is your home; explore it freely. Pause at the eyes for just a brief moment. Then, shift your attention to the ears. Let go of the ears as well. Spend a short while focusing on the abdomen. Then, move your attention
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