That is When This Is


Today, we shall discuss why The Buddha encourages us to giving dàna. We shall look at the law of kamma.


The Buddha explains:
 Bhikkhus, if beings knew as I know the fruit (vipàka) of giving gifts (dànasa§vibhà​gassa), they would not eat without having given, nor would the taint of stinginess obsess their mind and stay there. Even if it were their last bite, their last morsel of food, they would not eat of it without giving a gift, if there were anyone to receive it.

When The Buddha says: If beings knew as I know, He is referring to His divine eye (dibba cakkhu). With con​cen​tration (samàdhi), we can all develop the divine eye, but a Buddha's divine eye is uniquely powerful. That is why a Buddha never philosophizes or speculates: a Buddha knows and sees. The Buddha explains:
 

Bhikkhus, suppose there were two houses with doors, and a man with good eye-sight standing in-between saw people going in and coming out, passing to and fro. So too, with the divine eye, which is purified and surpasses the human, I see beings passing away and reappearing, inferior and superior, fair and ugly, fortunate and unfortunate. I understand how beings pass on according to their kamma thus: `These beings who conducted themselves well in body, speech and mind, who did not revile noble ones, held right view, and performed kamma based on right view, on the dissolution of the body, after death, have reappeared in a happy destination, even in the heavenly world. But these beings who conducted themselves badly in body, speech and mind, who reviled noble ones, held wrong view, and performed kamma based on wrong view, on the dissolution of the body, after death, have reappeared in the realm of ghostsin the realm of animals even in hell.' 


This is about kamma: kusala kamma (based on right view), and akusala kamma (based on wrong view). And the quality of our kamma depends on our motive. The Buddha explains:
 Motive, bhikkhus, is kamma I declare (cetanàha§ kamma§ vadàmi). With motive does one act by body, speech, and mind. Our motive is either good or bad: our kamma is either kusala or akusala.

Say we have a lotus pond, and think: `Oh, it would be nice to have some goldfish.' And we put some goldfish in the pond, to feed them and see them swim happily around. Our motive is good: kusala kamma. Then let us say, we have a lotus pond, and think: `Oh, look at all those horrible mosquito larvae! It would be good to have some fish to eat the larvae, and keep the pond nice and clean.' And we put fish in the pond, for them to kill the mosquito babies. Our motive is evil: akusala kamma. And by putting fish in the pond for that reason, we break the first precept. The fish is our soldier whom we have sent to another country to destroy innocent inhabitants there that we hate.

And why do we do akusala and kusala kamma? The Buddha explains:
 Bhik​khus, there are these three causes for the arising of kamma. What three? Greed (lobha), hatred (dosa), and delusion (moha) are the causes for the arising of kamma. 

These three are, He explains, akusala, blameworthy, have sorrow for result, and lead to the arising of [more] kamma, not to the cessation of kamma. 

He explains also: Non-greed (alobha), non-hatred (adosa), and non-delusion (amoha) are the cause for the arising of kamma. And these three are, He explains, kusala, praiseworthy, have happiness for result, and lead to the ending of [more] kamma, not to the arising of kamma.

Greed, hatred and delusion are akusala, and lead to sorrow, and the arising of more kamma (continued rebirth, ageing, sickness and death). Non-greed, non-hatred and non-delusion are kusala, and lead to happiness, and the ending of kamma (the end of rebirth, ageing, sickness and death, which is Nibbàna).


The Buddha explains that there are ten types of such akusala kamma.
 And He analyses them as first three kinds of bodily impurity (kàyena asoceyya§): 

1] killing (pàõàtipàtà) (One kills beings, is given to blows and violence, merciless towards beings, be they mosquito larvae, fish, cattle, a human being in the womb, or on the battlefield.)

2] stealing (adinnàdàyã) (One steals the wealth and property of others, and would today include using one's TV without a licence, using pirated computer programs, evading taxes, smuggling, and illegal entry, residence or work in a foreign country.)

 3] engaging in venereal misconduct (kàmesumicchàcàrã) (Venereal commerce with another's spouse, partner or betrothed, one who is underage, unconsenting etc.). 


Then The Buddha speaks of four kinds of verbal impurity (vàcàya asoceyya§): 

1] telling lies (musàvàdã) (In full awareness one speaks untruth for one's own ends, for another's ends, or for some trifling worldy end: black lies and white.) 

2] engaging in slander (pisuõavàco) (One speaks maliciously, in order to divide those who are united.) 

3] engaging in harsh speech (pharusavàco) (Words as are rude, hard, hurtful and offensive to others.) 

4] engaging in idle chatter (samphappalàpã) (The Buddha explains this as untimely words as are worthless, contrary to reason, immoderate, and unbeneficial. 

Idle chatter is in the Pàëi Texts
 explained as to speak of kings, of criminals, of ministers, of armies, of catastrophes, of battles, of food, of drink, of clothes, of furniture, of jewellry, of perfumes, of one's family, of villages, of towns, of cities, of countries, of women, of heroes, talk of the street, talk of the well, of the dead, of trifles, of the origin of the world etc. 

Nowadays, it would include speaking of lottery numbers, of magic, and idle entertainment such as sports, music, soap operas etc. In fact, idle chatter is the be-all and end-all of the television, newspaper and magazine industries, and is extolled as a sign of progress and modernity. But it is all akusala, for it serves no good purpose at all, and renders the mind lazy and idle, full of rubbish and worthless information. That is why true bhikkhus do not read newspapers or watch TV. It is incompatible with the Dhamma.) 


Lastly, The Buddha speaks of three kinds of mental impurity (manasà asoceyya§): 

1] covetousness (abhijjhàlu) (Enviously thinking: `Oh, may what belongs to another be mine!')

2] ill will (byàpannacitto) (Wishing harm, and thinking: `May these beings be cut off, perish or be annihilated!') 

3] possessing wrong view (micchàdiññhiko) (Disbelief in the kamma-vipàka of kusala kamma and akusala kamma; disbelief in that parents deserve special respect; disbelief in rebirth and other realms of existence; disbelief in that Buddhas and other arahants are enlightened, and know and see these things. Wrong view is also disbelief in that we can by effort purify our own conduct and knowledge, and likewise become enlightened; in other words, wrong view is belief in fate, in a God, or in materialism and determinism.
) 

When we possess wrong view, we perform kamma based on that wrong view, which means we do these ten akusala things of body, speech and mind.


Wrong view is, of course, essential to the modern, progressive orthodoxy of democracy, equality, human rights etc. But the law of kamma is no respecter of these modern dogmas, which is why the principles of democracy are alien to the Teachings of the Buddha. 

The Buddha teaches dependent origination: Imasmi§ sati, ida§ hoti; imass uppàda, ida§ uppajjati. Imasmi§ asati, ida§ na hoti; imassa nirodhà, ida§ nirujjati. (That is, when this is; that arises, with the arising of this. That is not, when this is not; that ceases, with the cessation of this.)
In terms of kamma, this means that such-and-such kamma can give only such-and-such a result. The Buddha explains:
 It is impossible, bhikkhus, for good conduct of the body for good conduct of speech for good conduct of the mind to give rise to an unwished, undesired, and disagreeable result: such a thing is not known. But it is possible for good conduct of the body for good conduct of speech for good conduct of the mind to give rise to a wished, desired, and agreeable result: such a thing is known. 


This is very simple. Good conduct of body, speech and mind cannot have bad results. If the kamma of good conduct ripens, it will be as a good result. In the same way, The Buddha explains that bad conduct cannot have a good result; if it ripens, it will always be as a bad result. Thus, The Buddha explains that the ten types of impure conduct lead to rebirth as a ghost, an animal and even hell.
 But, if the kamma ripens  arises in this same life, the kamma-vipàka is, says The Buddha, merely trifling (sabbalahuso). 

For in that case, killing leads only to the shortening of one's life; stealing leads only to one's loss of wealth; venereal misconduct leads only to one's rivalry and hatred; lying leads only to slander and lies about one; slander leads only to the breakup of one's friendships; harsh speech leads only to unpleasant noise; idle chatter leads only to unacceptable speech (speech from others that is not worth paying attention to); and taking intoxicants leads only to mental derangement.

 
Thus, whatever the case may be, the engaging in the ten impurities leads only to bad results. So, whenever, for example, we chat idly, we should remember: `This can have no good result, only bad.' 

And The Buddha explains that if one encourages another to engage in the ten impurities, they become twenty
, if one also approves of them, they become thirty,
 and if one also praises them, they become forty
. E.g. if one begins to chat about the South East Asia games or the World Cup in football etc., encourages another to do so, approves of and praises talk about sports, that one impurity becomes four impurities for which one will suffer akusala kamma vipàka; for which The Buddha says one should be known as a fool (bàlo).

When we deliberately abstain from these ten impurities, however, our kamma is kusala, and the result can never be bad. If, for example, we never speak of sports and other idle matters, it is possible for our mind to become clearer and sharper, and possible for us to understand the Dhamma, and progress in the Dhamma. 


When our conduct of body, speech and mind is in this way pure, we may be said to possess morality (sãla). And the The Buddha explains that the immediate results of possessing morality are five:
 

1] Through careful attention to one's affairs, one gains much wealth. 

2] One gets a good reputation for morality and good conduct. (Good and wise people will respect us, and wish to associate with us.) 

3] Whatever assembly one approaches, whether or nobles, Brahmins, householders or ascetics, one does so with confidence and assurance. (We do not suffer from the modern ailment of low self-esteem.
) 

4] One dies unconfused. (We do not die with the modern ailment of Alzheimer's disease etc. but with a clear mind.) 

5] One arises in a good place, a heavenly world. (We are not reborn in poverty etc., nor as a ghost, animal or in hell.)


Let us now take an example of good and bad bodily conduct.
 Say a man wants to become rich. An easy way to do that is to steal. But he is a Buddhist, and observes the second precept. So he goes to an agency to get work in, for example, the Middle East, with a legal contract and work permit. This costs him no small amount of money, but he pays it because his motive is to make money by legal means: kusala kamma. After several years he comes homes with much money, and then he starts a business, to make himself rich and safe. He may succeed; he may fail. It is possible the result of earning his money properly and legally will ripen in this life, and he succeeds in business. If he fails, he may go abroad again, but he has not lost his self-esteem, nor the esteem of others, and he has accumulated only kusala kamma. The kamma vipàka for such conduct will be accordingly. 

Then take the man who goes to an agency to get work in Europe, without a legal contract and work permit. His motive is to make money by illegal means: akusala kamma. He will not steal at home, but steals abroad. In Europe, he receives a big salary because he does not pay social security or taxes, and if the authorities catch him, he will go to prison, maybe get a large fine, and be deported. But he may avoid this, and come home with much money, and then start a business, to make himself rich and safe. He may succeed; he may fail. It is possible the result of breaking the second precept every day for several years abroad will ripen in this life, and he can never succeed in business. However he tries, the money dwindles away, and in the end, he is again in debt. He may then go abroad again, but he has lost his self-esteem, the esteem of others, and he has accumulated much akusala kamma. And because he has developed a criminal mind, he may again resort to theft abroad: akusala kamma. The kamma vipàka for such conduct will be accordingly.


It is a universal fallacy
 to think that the law of kamma respects distinctions such as country and nationality. Hence, it is common for such as call themselves good and honest people quite happily to cheat foreigners and charge them exhorbitant fees and prices etc. And there are also such as claim to be good people, who quite happily drop bombs and kill innocent people in foreign countries, because they think it is does not really count. And just look at the way tourists behave when they go abroad: they barge very happily into temples and monasteries indecently dressed in shorts etc., make much noise, blindly take photographs etc. of everything and everyone, with no respect for the local people and customs. The kamma vipàka for such conduct will be accordingly.


Then let us take an example of good and bad verbal conduct, say, flattery.
 Flattery is a low art that gratifies only small minds, and has in recent years become respectable, encouraged by modern psychology as a means to overcome the modern disease of low self-esteem. The result is increased vanity (the politically correct
 term is `sensitivity'), which is rooted in conceit. Thus, it is politically correct all the time to say: `I admire your .', and: `I sincerely wish for you .' etc. But such speech is insincere, the same as idle chatter, and is undignifying to the speaker and the listener: it is akusala kamma. It is the speech of petty businessmen, bureaucrats and politicians: they seek favour by flattery, and are gratified by flattery. And it is very common for devotees to flatter the bhikkhu, because they want his approval, and want him to think they are very good Buddhists. Rather than practise The Buddha's Dhamma with sincerity, they waste the precious faculty of speech on vanity, and they lose the bhikkhu's, their own and everyone else's esteem. The kamma-vipàka for such conduct will be accordingly. 

Then there are the devotees who observe the eightfold Uposatha every week, listen to Dhamma talks, ask questions, and discuss Dhamma among themselves, and put what they learn into immediate practice: their speech is motivated by a desire to improve their knowledge and conduct, to increase their kusala kamma. Such devotees make good use of the precious faculty of speech, and gain the bhikkhu's, their own and everyone else's esteem. The kamma-vipàka for such conduct will be accordingly.


By abstaining from impure conduct of body, speech and mind, we ensure ourselves good conditions for living, but for there to be progress in the Dhamma, we need to do more. We need not merely to abstain from bad, but need also to cultivate good, to make `merit' (pu¤¤a). And The Buddha explains that there are three bases for merit (pu¤¤akiriyavatthu):
 

1] giving (dàna)
2] morality (sãla) (the five/eight precepts)

3] meditation (bhàvanà) (Samatha and Vipassanà)


Dàna is the first base of merit, but it is not unique to The Buddha's Teaching. Throughout the world and throughout history, wise people have known the value of dàna. But even though dàna does not constitute being a Buddhist, it is basic to the practice. Why? Because when we give dàna, we give the four requisites of life: clothes, food, dwelling and medicine. Without the four requisites of life, it is impossible to practise the other two bases of merit: morality and meditation. 

This we see everywhere: when people are poor, they tend to turn to immorality. Because of wrong view, they do not understand that they are poor because of past impure deeds such as theft, which means they can never get out of the rut.

 

If, however, we give dàna of the four requisites, we ensure that we will ourselves receive them, and the benefits that they give. The Buddha explains:
 

Giving food, one gives strength; 

giving clothes, one gives beauty; 

giving
 transport, one gives ease; 

giving a lamp, one gives sight. 

The one who gives a dwelling, is the giver of all. 

Without strength we cannot achieve anything, and without strength, we cannot develop jhàna or Vipassanà. That is what the Bodhisatta realized when he gave up tormenting the body, and started taking food.
 For the mind to work well, he realized it needs to be supported by a healthy body. Beauty is also recognized by The Buddha as important, because people are more inclined to like and respect someone with beauty. Ease is also necessary, so long as it does not become luxury, again because the mind works better when there is not too much discomfort. But there are also some immediate results from dàna.


Once, a great dàyaka, General Sãha, asked The Buddha if there were any immediate, visible results of dàna. The Buddha explained that there are five:
 

1] The dàyaka is good and dear to many people. 

2] The good and wise associate with him. 

3] He gets a good reputation.

 4] Whatever company he enters, be it nobles, Brahmins, householders or ascetics, he enters with confidence. 

5] He is reborn in a happy, heavenly world. 

To this, General Sãha said: Bhante, as to the four of those results  I do not go by faith in the Blessed One, because I know those things. (General Sãha knew from his own experience that he was good and dear to many people, the good and wise associated with him, he had a good reputation, and he knew he was possessed of self-confi​dence and esteem. But as to rebirth in a happy, heavenly world, he said: This I do not know, and therein I go by faith in the Exalted One.


The Buddha explains also that by giving dàna, the householder does not stray from the Dhamma.
 And He explains
 that it is towards the generous dàyaka that arahants first have compassion, whom they first visit, first receive alms from, and to whom they first teach Dhamma.


Of course, of the four requisites, food is the most important, because food is requisite to life itself. Once, to a lady called Suppavàsà (whom He called His chief dàyika of choice food
), The Buddha explained the benefits of giving food:
 Suppavàsà, the noble female disciple (ariyasàvikà) who gives food (bhojana§) gives four things to the receiver. What four? 

1] She gives life (àyu).

2] She gives beauty (vaõa).

3] She gives happiness (sukha).

4] She gives strength (bala).

Moreover, 

giving life, she enjoys
 life, be it as a deva or a human being; 

giving beauty, she enjoys beauty, be it as a deva or a human being; 

giving happiness, she enjoys happiness, be it as a deva or a human being; 

giving strength, she enjoys strength, be it as a deva or a human being. 

Again, life, beauty, happiness and strength are all essential bases for success in the worldly life and in the Dhamma.


But, even though it is important to understand that the kamma vipàka of giving is great and immediate, it is best not to give with the kamma-vipàka in mind. This was explained by The Buddha once, when the Venerable Sàriputta visited Him together with a group of lay-disciples. 
 They were observing the eightfold Uposatha, and asked him to bring them to The Buddha, so they could listen to Dhamma. The Venerable Sàriputta asked The Buddha why one person's giving of a dàna bears great fruit, while another person's giving of the same dàna does not. The Buddha explained that it depends on the motive with which we give, and He explained the different types of motive: 

1] We give thinking: `I'll enjoy this hereafter!' (Our motive is the kamma-vipàka. We give to pass an exam, to improve our business, to win the lottery, or to gain rebirth in a higher realm.) 

2] We give thinking: `It is good to give!' (We know dàna is a good practice, and we wish to develop kusala kamma.) 

3] We give thinking: `This was given in the past, done in the past by my father and my father's father; I ought not to allow this ancient family custom to lapse!' (We respect a noble tradition.) 

4] We give thinking: `I cook, these do not cook. It would not be right for me who cooks, not to give to those who do not cook.' (We respect the bhikkhus' Vinaya, and know that if bhikkhus were to buy, grow, and cook their own food, it would be impossible for them to practice well.) 

5] We give thinking of how the sages of ancient times received offerings.
 (We think with reverence and respect of the Brahmins of very ancient times, who, before the decadence of the Brahmins, depended on dàna. Today, we can also think about how the Buddha Himself, and great disciples such as the Venerables Sàriputta, Mahàmoggallàna, Kassapa, ânanda etc. went for piõóapàta, and depended on dàna from the wise.) 

6] We give thinking: `With this gift of mine mind is calmed, joy and gladness arise.' (Our motive is purification of mind, to helps us in our meditation, and practice of the Dhamma.)


As we can see, only the first of these thoughts is about the result, the kamma-vipàka. But even though it is important that we give with full faith in the law of kamma and its result, it is equally important that we do not give with that in mind, for it leads to the poorest result. This is because of the impurity of our motive: we give intending to take, so to speak. We give wanting something in return. It is like a business deal: `I'll give you this, if you pay me that'; not so good. And as The Buddha explains, when we give dàna thinking of the result, we gain the least merit, with rebirth in the lowest deva realm, with the shortest life-span. 

The remaining five thoughts are increasingly pure, however, and lead to rebirth in increasingly higher deva realms, with increasingly long life-spans. Thus, the fifth, giving with the very pure thought of calming the mind, leads to rebirth in the very highest deva-realm, with the longest life-span.


But, explains The Buddha, we will eventually fall from the deva-realms, and again suffer rebirth in the human realm, again suffer ageing, sickness and death. This will not happen, however, with the seventh way of giving. But it is possible only when we have developed the other two bases of merit, morality and meditation, and have sufficient power of concentration and insight (Samatha-Vipassanà) to use our dàna as object for meditation, for the attainment of Nibbàna. 

In this case, we give `to improve the mind, to equip the mind'. And with this superior motive for giving, we will be reborn in the Brahmà realm, not to return. It is the giving of the non-returner (anagàmi), who will attain Nibbàna in the Brahmà realm.


Finally, there is the gift from one arahant to another: for example, if the Venerable Sàriputta gave a gift to The Buddha. The Buddha explains:
 That gift, I declare, is the best of worldly gifts. 

Why? Because the arahant who gives cannot perform any kamma. That means there is no kamma-vipàka whatsoever: the dàna of an arahant does not lead to rebirth and death anywhere. Rebirth and death are namely the inevitable kamma-vipàka of a non-arahant's dàna, even be it rebirth in the highest of realms, with the longest of life-spans, even be it rebirth in the Brahma realm.


Thus we may understand that although giving with good motive is never without a good result, the quality of the result depends on the purity of the motive, and the purity of the motive depends on wisdom. When there is the purity of jhàna and wisdom of Vipassanà, with Nibbàna as the motive, the result is the highest. 

Thus, we may understand that it is not enough merely to give dàna, and observe morality: we need also to practise meditation, to develop wisdom and knowledge of the Dhamma. For of the three, the merit of dàna is smaller than the merit of morality, and the merit of morality is smaller than the merit of meditation and insight.


The Buddha explains that even were one to feed the Saïgha,
 with The Buddha at its head, greater would be the merit if one built a monastery for the use of bhikkhus all around; but even greater would be the merit of taking refuge in The Buddha, Dhamma and Saïgha; and even greater would be the merit of keeping the five precepts; and even greater would be the merit of practising mettà for as long as a pull at a cow's teat;
 and even greater than all those acts of merit would be, says The Buddha, if one made become, just for as long as a snap of the fingers, the perception of impermanence (aniccà). That is Vipassanà. Just one snap of the fingers understanding of impermanence outdoes any amount of dàna. Why? Because although dàna is important, it does not lead directly to the end of rebirth: understanding impermanence does.  

The true Buddhist layperson is by The Buddha described as one who has gone for refuge with The Buddha, Dhamma, and Saïgha; one who observes minimum the five precepts, one who has faith in The Buddha's enlightenment, who heeds His Word; one who delights in dàna, and, most important of all, the true Buddhist layperson is one who is wise, possesses wisdom directed to arising and passing away, which is noble and penetrating, leading to the complete destruction of suffering.
 Wisdom directed to arising and passing away is knowledge of impermanence.

 

Such a layperson is a true Buddhist because he or she understands that The Buddha became Buddha for us to be able to put an end to the round of rebirth (sa§sàra), not for us merely to live a so-called happy life, and get a so-called happy rebirth.


Please allow me close this talk by relating a time when The Buddha went for piõóapàta, and stopped at the house of a Brahmin called Udaya.
 Udaya put much food into The Buddha's bowl, and the next day, The Buddha came again, and again Udaya put much food into His bowl, and the next day, The Buddha came again, and for the third time, Udaya put much food into His bowl. But this time, He said to The Buddha: This annoying ascetic Gotama keeps coming again and again! 

The Buddha's response was three stanzas about the `again and again' of sa§sàra, and one stanza about the `not again and again' of Nibbàna:


Again and again they sow the seed;


Again and again, the deva-king sends down rain;


Again and again, ploughmen plough the field;


Again and again, grain comes to the land.


Again and again the mendicants
 beg;


Again and again the givers give;


Again and again the givers, having given,


Again and again go to heaven.


Again and again the dairy-folk milk [the cows];


Again and again the calf goes to its mother;


Again and again one wearies and trembles;


Again and again the stupid enter the womb;


Again and again one is born and dies;


Again and again they take one to the cemetery.


But when one has attained the path


That leads to no more renewed existence,


Having become wide in wisdom,


One is not born again and again.

This struck right at the heart of the Brahmin, and he declared his faith in The Buddha, Dhamma and Saïgha. 

Thank you.

For the Translator
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� Itivuttaka (Thus Was It Said) I.iii.6 `Dàna Sutta' (`Giving Sutta')


� M.III.iii.10 `Devadåta Sutta' (`Divine Messengers Sutta')


� A.VI.vi.9 `Nibbhedika Sutta' (`Penetrating Sutta')


� A.III.iii.9 `Pañhama Nidàna Sutta' (`First Causation Sutta'), and ibid.10 `Dutiya Nidàna Sutta' (`Second Causation Sutta')


� A.X.V.ii `Samannàgata Vagga' (`Endowed With Chapter'). The analysis is derived from A.X..IV.ii.10 `Cunda Sutta' (Addressed to Cunda the son of a silversmith.)


� e.g. M.II.iii.6 `Sandaka Sutta' (Sandaka is the name of a wanderer whose company engaged in such idle chatter.)


� Please see D.i.1 `Brahmajàla Sutta' (`Supreme Net Sutta'), and D.i.2 `Sàma¤¤aphala Sutta' (`The Fruits of Asceticism') for details regarding wrong view


� A.I.xv `Aññhànapàëi' (`Text  of the Impossible')


� A.VIII..iv.10 `Duccaritavipàka Sutta' (`Bad Result Sutta')


� A.X.V.ii `Samannàgata Vagga' (`Endowed With Chapter'). 


� ibid.


� ibid.


� ibid.


� D.ii.3 `Mahàparinibbàna Sutta' (`Great Parinibbàna Sutta')


� low self-esteem The author has only read about this modern ailment, which is apparently prevalent particularly in North-America (where it initially baffled the Dalai Lama), although it would appear to have become also quite common in other `progressive' and `developed' societies, and even those that are only en route. It would appear to manifest as a general feeling of unworthiness of some sort, accompanied by lack of real self-confidence.


� This example addresses a malpractice common among so-called Buddhists in South-East Asia.


� Political Correctness/politically correct (PC) an originally North-American dogma of the 1980's according to which language is manipulated to comply with the new-fashioned assumptions of `modern', `liberal', `progressive' orthodoxy, on pain of being condemned as chauvinistic, reactionary, offensive etc.


� e.g. A.VIII.I.iv.6 `Pu¤¤akiriyavatthu Sutta' (`Merit Works Sutta')


� S.I.I.v.2 `Ki§dada Sutta' (`Giving What Sutta')


� In the PTS translation this is `a vehicle', but since a vehicle is unallowable to bhikkhus, it must mean `transport'.


� E.g. M.I.iv.6 `Mahàsaccaka Sutta' (`Great Saccaka Sutta'). Here, The Buddha describes how He as the yet unenlightened Bodhisatta finally realized that starving and tormenting the body did not lead to anlightenment, but that jhàna would do so. But he realized that jhàna could not be attained with a body so excessively emaciated. Suppose I ate some solid food, some boiled rice and bread.' Now when I had eaten solid food and regained my strength [he attained the jhànas, and with them as tool subsequently became a Buddha].'


�  A.V..iv.4 `Sãhasenàpati Sutta' (`General Sãha Sutta')


� A.V.iv.5 `Dànanisa§sa Sutta' (`Benefits of Dàna Sutta')


� A.VII.vi.4 `Sãhasenàpati Sutta' (`General Sãha Sutta')


� A.I.xiv  `Etadagga Vagga' (`Chief Chapter')


� A.IV.II.i.7 `Suppavàsà Sutta' (Suppavàsà is the name of the woman to whom the sutta is addressed.)


� Literally `is an enjoyer of'


� A.VII.v.9 `Dàna mahapphala Sutta' (`Giving Great-Fruit Sutta')


� The original names great sages of the past.


� M.III.iv.12 `Dakkhiõàvibhanga Sutta' (`Gifts Analysis Sutta')


� A.IX.I.ii.10 `Velàma Sutta' (Velàma is the name of a Brahmin who in the past gave vast amounts of dàna that had little result, because it was at a time when there was no Buddha Sàsana, meaning not even a single person with right view.)


� The text says `practising a mere fragrance of mettà'. As this would perhaps not be so clear to the listeners, the author chose the similie employed by the commentary to explain this, namely, `for as long as a pull at a cow's teat'.


� S.V.XI.iv.7 `Mahànàma Sutta' (Mahànàma is the layman to whom The Buddha addresses this sutta.)


� S.I.VII.ii.2 `Udaya Sutta'








� fallacy mistaken belief; a wrong but prevalent notion


� flatter court, fawn upon, overpraise, gratify self-esteem of/praise somebody too much or insincerely, especially in order to gain favour for oneself: If you flatter your mother a bit, she might invite us all to dinner. (Interestingly, and as a sign of the times, the dreadful Cambridge International Dictionary does not give a negative meaning for this word. It is now respectable to flatter people. It is very common in American English to say: `I admire your .', and has spread to England too. Only twenty years ago, such speech was in England considered to be in very bad taste. But it is a new-age belief propagated by psychologists, that people need to be told they are good and nice and clever all the time. That way, they do not have to do anything to improve themselves: `The Buddha loves you, whatever you do' is one modern idea.)


� mendicants beggars (often meaning mendicant friars [Christian monks of the past, who depended on alms.]
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