Dear Ah Tan,
19th April 2003


May Ah Tan's most careful and skilful reading of Modern Dàna (together with useful suggestions) be a supporting cause for his earliest attainment of the highest. Adg has now made all the corrections. He has not removed all Ah Tan's comments etc. from this copy. The ones that require an explanation, or that are not straightforward, are in red highlighted in yellow.


(p.6) As a bhikkhu, of course, it is crucial that we accept, because the dàyakas do not give to the Saïgha for the bhikkhus' sake, they give to the Saïgha for their own sake.
 


(p.11) If we are pious Buddhists, we give with our mind on the giving and with respect. Giving dàna is an occasion for joy, but it arises out of scrupulous
 effort and skill (kusala). Skill means to stand at the right distance, to give with both hands, and to give with our mind devoted only to the kusala kamma of giving:
 that cannot be done in a hurry. And to make the pu¤¤a immeasurable, we see the bhikkhu as only `a bhikkhu', and concentrate on the impersonal features of bowl, robe, shaven head, bare feet, or even yellow scarf.



(p.12) All these things are bodily actions governed by the mental kamma of respect, [Sàdhu, sàdhu, sàdhu! OK now?] and anyone who has done them will immediately appreciate their superior effect: they all serve to concentrate the mind, to make many, many mind-states of respect arise, which brings happiness, and increases the purity of the offering, increases the merit that we are making. The last thing we should think about is speed and convenience. That is to have our mind on sensuality (bodily comfort), which is incompatible with giving. What is best (with the highest degree of pu¤¤a) is not necessarily the quickest and easiest. That is why the bhikkhu is in no hurry.


 (p.32)

1. Theft
(adinnàdàyã) 
(One steals the wealth and property of others, and would today include using one's TV without a licence, using pirated computer programs, using a free program beyond the trial limit without paying the fee,
 evading taxes, smuggling, and illegal entry, residence or work in a foreign country.


(p.51) B> It is very important not to confuse the kamma. There is a difference between killing an animal, and eating the animal's meat. The reason why the bhikkhu is not allowed to eat meat of an animal that has been killed for his sake is because it is not a good practice for people to kill animals for the sake of feeding a bhikkhu. But even if he does eat such meat, he is still not responsible for the killing of the animal. The akusala kamma he performs is to break the Vinaya, thereby to neglect his training in the higher morality, and be of a disrespectful mind towards the Dhamma.

(p.57) What do you think? Are things different now? 

· Can a democratically elected minister escape hell by crying: `But I told lies to parliament for the good of the GNP! To support industry!' 
· Can an abortionist escape by crying: `How dare you throw me into hell! I was raped! I had a right to kill the baby! A mother has a right over her own body!' 
· Can a doctor escape by crying: `But I killed those patients out of compassion! It was euthanasia! It's legal in this country! Ordained by a majority in parliament! Compassionate killing! All those people were suffering horribly from cancer (and it was so expensive)!' 
· Can a democratically elected president escape by crying: `But I ordered those thousands and thousands of missiles to be fired for the interests of the nation! For the good of mankind! For freedom and democracy!'
· Can a bhikkhu escape by crying: `But I broke the Vinaya to protect the Sàsana! The Mahàthero said I could! He said I should! To save all beings!' 
A> (Laughs) It's the same, Bhante. No excuse.

(p.70) And how to recognize those who are either rid of these things or are working towards removing them? The Buddha explains that they can be recognized by the fact that they resort to the forest where there is nothing to look at, listen to, smell, taste and feel on the body to delight in.
 


 (p.83) And The Buddha explained that the same things apply to a bhikkhu of middle-standing, and a sàmaõera. 

[(p.124) Although it is from this passage indefensible to conclude that The Buddha ate meat, it is, however, defensible to conclude that The Buddha accepted meat. This is because it is indefensible to presume that an arahant such as the bhikkhuni Uppalavaõõa should offer food to The Buddha that was unallowable.] [The Buddha's last meal was pork: many pages of text have been expended by people to discuss exactly what it was. Some say it referred to truffles (fungi much liked by pigs). Pigs are used to find them, and even today, they are a delicacy to the French (when their pig-nature has taken over), like the durian is a delicacy to the Malaysians. Adg would rather not `take sides' on the matter. Thank you for the suggested addition.]

(p.133: the numbers have changed only here)
[1] `Are the four right efforts developed in me?'
[prevent the arising of akusala states; overcoming akusala states that have arisen; developing kusala states; increasing kusala states that have arisen] 
[2] `Are the four bases for spiritual power developed in me?'
[with effort of will developing concentration of the wish to do, concentration of energy, concentration of consciousness, and concentration of investigation.] [This might not be clear, as we who are not native speakers of English almost always think that concentration is something very different from energy, etc., and therefore unable to understand what is concentration of energy, etc. Adg thinks it is perhaps not really necessary. Adg does expect anyone to actually read this list in detail: it is intended only to show that what the bhikkhu is supposed to think about when on piõóapàta is quite other than vegetarian concerns, and comprises the entire training all the way to arahantship. It is like if someone said there is no need to develop samàdhi, and we then gave 25 quotations from the suttas, with complete explanations. That person would most probably not read every single quotation, but will understand from the weight of the argument, that The Buddha does not say jhàna should not be developed.]


(p.140)
· `But what will you do, good ânanda, with those foot-towels [not dusters? The Pàëã is pàda-puõchani, which would appear to mean foot (pàda) towel (pu¤chana§). Dusters might be a very good idea, but maybe one is not supposed to use robes for such an ignoble purpose: Adg does not know.] that are old?'


`Having torn them into shreds, Your Majesty, having kneaded them with mud, 


we will smear a plaster flooring.'

 (p.142)
When the body breaks up, after death, 


he is reborn in the realm of ghosts (petti-visaya§).
There, he subsists on food proper to beings in that realm.
On that is he grounded.
 

(p.148) This was intended to be deleted, but forgotten. It serves no good purpose here. There were some with long dishevelled beards and hair, swarthy-faced, with loose-jointed dangling emaciated rough blackened limbs, who looked like palmyra trees scorched here and there by forest fires; there were some whose bodies were [inwardly] consumed by flames of fire that, as it surged up from their bellies with the kindling of hunger and thirst, belched from their mouths. There were some that, owing to their having a gullet no bigger than a needle's eye, and a mountainous paunch, were unable to swallow enough drink and food for their wants even when they got it, and so had to relish their won famishedness and parchedness for want of other tastes. And there were some that, when they found any blood or matter or oil-of-the-joints oozing from the orifices of each other's burst boils and carbuncles or those of other creatures, savoured it as though it were ambrosia.
[(p.153) This means that the motive behind the action determines the result. If we do something with a good motive, the result will also be good. Adg thinks perhaps the clarity of this explanation would suffer if we explained about mercy-killing etc. here. But it is an important point, hence the footnote, and additions to the `But I...!' above.
]


(p.154: just in case Ah Tan thinks Adg is going mad, it could be explained that the reason why these errors repeat themselves is because Adg copied the paragraph for the other explanations.) The Buddha explains that this ascetic's view of kamma is wrong because it is too simplistic and incomplete, whereas The Buddha's knowledge of kamma is complete.
He explains that, although it is correct that evil leads to an unhappy rebirth, the person who has done evil may at death have an unhappy rebirth because of evil he did in a previous life, in the present life, or he may at death have adopted wrong view.
And the evil he did in the most recent life may have its result in the present life, [not in the next life? MN p1064 it was supposed to say in the present life, in the next life, or at some time in the future. Adg has put in the missing words, and made it clearer.], in the next life, or in some life after that. 
(His unhappy rebirth in hell may be extended because the old evil that brought him there is reinforced by the most recent evil.)
The Buddha summarizes this case:
There is kamma that cannot have a good result, 




and appears not to have a good result.
1. The Buddha explains how an ascetic develops the divine eye, and sees that a person who did evil had a happy rebirth as a fortunate human being, or as a deva. And from this incomplete evidence, that ascetic develops wrong view, and teaches that even if we do evil, the vipàka is invariably a happy rebirth: because of conceit, he also stubbornly insists that only his view is correct.
The Buddha explains that this ascetic's view of kamma is wrong because it is too simplistic and incomplete, whereas The Buddha's knowledge of kamma is complete. 
He explains that in this case, the evil-doer may at death have a happy rebirth because of good he did in a previous life, in the present life, or he may at death have adopted right view.
Here too, the evil he did in the most recent life may have its result in the present life, in the next life, or in some life after that..
(His happy rebirth as a human being may be very short (he dies shortly after birth), he may be sickly, ugly, without any power, poor, low-born, or stupid because the old good that gave him human rebirth is weakened by the most recent evil.
)
The Buddha summarizes this case:
There is kamma that cannot have a good result, 




but appears to have a good result. 
2. The Buddha explains how an ascetic develops the divine eye, and sees that a person who did good had a happy rebirth as a fortunate human being, or as a deva. And from this little evidence, that ascetic develops wrong view, and teaches that if we do good, the vipàka is invariably a happy rebirth: because of conceit, he also stubbornly insists that only his view is correct.
The Buddha explains that this ascetic's view of kamma is wrong because it is too simplistic, incomplete, whereas The Buddha's knowledge of kamma is complete. 
He explains that, although it is correct that good leads to a happy rebirth, the person who has done good may at death have a happy rebirth because of good he did in a previous life, in the present life, or he may at death have adopted right view.
And the good he did in the most recent life may have its result in the present life, in the next life, or in some life after that..
(His happy rebirth as a human being may be long (he dies only at an advanced age), he may be healthy, beautiful, powerful, rich, high-born, or wise, because the old good is reinforced by the most recent good.
)
The Buddha summarizes this case:
There is kamma that can have a good result, 




and appears to have a good result.
3. The Buddha explains how an ascetic develops the divine eye, and sees that a person who did good had an unhappy rebirth as an unfortunate human being, as an animal, ghost or even in hell. And from this incomplete evidence, that ascetic develops wrong view, and teaches that if we do good, the vipàka is invariably a bad rebirth: because of conceit, he also stubbornly insists that only his view is correct.
The Buddha explains that this ascetic's view of kamma is wrong because it is too simplistic, incomplete, whereas The Buddha's knowledge of kamma is complete. He explains that in this case, the person who did good, may at death have an unhappy rebirth because of evil he did in a previous life, in the present life, or he may at death have adopted wrong view.
Here too, the good he did in the most recent life may have its result in the present life, in the next life, or in some life after that.. 
(His unhappy rebirth in hell may be very short, because the old evil that gave him rebirth in hell is weakened by the most recent good: for example, his time in hell may be very short, and he may even be reborn in the deva world afterwards.
)
The Buddha summarizes this case: 
There is action that can have a good result, 




and appears not to have a good result.
[(p.157) An example of kusala kamma that may look as if it leads [not led? Hypothetical verb
] 


(p.164) This particular rule was laid down by The Buddha because bhikkhus, who were followers of the foremost of the gang of six, residing in the town of Kiñàgiri, indulged in bad habits: for example: they planted and had flower trees/bushes planted; watered them and had them watered [This may need a footnote. It is wrong only when a bhikkhu does it with the intention to give the flowers, etc. produced therefrom to laypeople. Adg does not wish to argue, but where does Ah Tan have this distinction from? Adg cannot find it (although this does not mean it is not there, of course). Adg is not so sure that bhikkhus are supposed to engage in gardening under any form. Furthermore, quoting VA 626, Book of the Discipline 1 (p.325) says ... it is not right to urge people to use flowers in worship. As Adg understands it, it is wholesome for a layperson to offer flowers to a pagoda, but it is not for a bhikkhu to encourage it, or to seek `requisites' from the laypeople to engage in such worship (this Adg can decipher from the Pàëi too). But if Ah Tan knows for sure that a bhikkhu can engage in gardening under certain circumstances, and that he can encourage people to offer flowers, it would be good if he could explain to Adg. Please see also footnote that follows.]; they ate after noon; drank liquor; danced; sang; played musical instruments; played sports; played games etc.
Once a bhikkhu coming from elsewhere was on his way to see The Buddha in Sàvatthã, and stopped on the way at Kiñàgiri. When he went for piõóapàta, his conduct was according to the rules laid down by The Buddha: 
He was pleasing whether he was approaching or departing, whether he was looking ahead or looking back, whether he was drawing in or stretching out [his arm], his eyes were cast down [one plough's length ahead of him], he was possessed of pleasant behaviour.
People seeing this bhikkhu, spoke thus: `Who can this be like an idiot of idiots, like a fool of fools, like a most supercilious person? Who will go up to him and give him alms? Our masters [the corrupt bhikkhus], the followers of Assaji and Punabbasu are polite [like laypeople, they greet the laypeople], friendly, pleasant of speech, full of smiles, saying: ßCome, you are welcome.û They are not supercilious, they are easily accessible, they are the first to speak. Therefore alms should be given to them.'

The corruption of the laypeople was such that bhikkhus who observed the Vinaya were scorned and neglected, whereas those who did not were praised and patronized.
A virtuous layman invited the bhikkhu to his house, gave him food, and then asked him please to ask The Buddha to send some other bhikkhus to Kiñàgiri. 
When the bhikkhu arrived at Sàvatthi, he told The Buddha what had happened, and The Buddha sent the Venerables Sàriputta and Mahàmoggallàna together with a large group of bhikkhus to Kiñàgiri, to formally banish those bhikkhus from Kiñàgiri. But those bhikkhus refused to comply.
Then The Buddha laid down what is the thirteenth Saïghadisesa rule. It says that the Saïgha may formally banish a bhikkhu whom they consider to be:
one who corrupts a family
(kula dåsako) 
one who is of depraved conduct
(pàpa samàcàro) 
Should the bhikkhu (upon the third time of having been banished) refuse to mend his ways and leave, he is declared guilty of a Saïghàdisesa (Saïgha Meeting) offence.
The family that he is seen to corrupt are his dàyakas, and the corruption for which he is accused is in fact only limited:

1. The bhikkhu steals flowers to give away or offer at a pagoda.
2. The bhikkhu steals flowers to give to people to offer at a pagoda.
3. The bhikkhu encourages people to offer flowers at a pagoda.Ah Tan 

Adg does not know if Ah Tan got FromTheVenerableAggaDhammaGavesaka7. It is repeated herewith (with a few changes at the end):

Since Ah Tan will not be translating Modern Dàna for some time yet, Adg thought he could send three more improvements. 

[1. About the conduct unbecoming to bhikkhus. If Adg just explains it, people may think it is Adg's own foolish conceit. But if Adg mentions that there are Mahàtheros who explain this, people may think twice before criticizing the advice (p.68).]

Laughing at a bhikkhu's conduct does not mean that faith and respect have arisen: it means that doubt and disrespect has arisen. The tourists laugh because anyone with any sense of what it means to be a bhikkhu, knows that such conduct is a layman's conduct: unbecoming to a bhikkhu.
 That is why there are learned and conscientious Mahàtheros
 who say a bhikkhu should never sit pillion on a motorbike etc.: out of respect for the Buddha, Dhamma and Saïgha, and out of respect for the faith of the people.
An easy way to decide what is conduct unbecoming to a bhikkhu is to ask oneself: `Would The Buddha sit pillion on a motorbike? Would The Buddha watch TV and read the newspaper? Would The Buddha walk around taking photographs like another tourist? Would The Buddha be rummaging in his bag for a bleeping hand-phone?' We need hardly answer these questions, do we? 

[2. the discussion about which bhikkhus should be honoured could be misconstrued to think that all forest bhikkhus are perfect (which many think they are: including the betel-nut chewing, chattering forest bhikkhus). Therefore a footnote p.70:]

And how to recognize those who are either rid of these things or are working towards removing them? The Buddha explains that they can be recognized by the fact that they resort to the forest where there is nothing to look at, listen to, smell, taste and feel on the body to delight in.
 

[3. The Vinaya talk starts with the interdependence between the laity and the bhikkhus for the Sàsana. There is now, at the end, a concluding section that explains how that interdependence is also the condition for decadence in the Saïgha: if the society is decadent, the Saïgha becomes decadent. It is to try to make the laypeople realize that there is not purpose in always and only talking about the decadence of the Saïgha; they should also think about the decadence of society. (p.82)]

The Buddha established the Vinaya to slow it down, to help those bhikkhus who wanted to develop the Noble Eightfold Path, and to perpetuate the Sàsana, but the decadence cannot be stop​ped. The only significant difference between the economical and political conditions of ancient India and the modern world is that decadence is more rife now: so much more the reason to maintain the Vinaya, for the Vinaya is tailor-made to counteract decadence, nothing else.
One danger we may risk running into, however, is to forget the law of dependent origination: to forget that decadence in the Saïgha does not arise as an isolated phenomenon. The mutual dependence between the laity and the Saïgha may also lead to decadence: decadence in the modern Saïgha has arisen dependent on decadence in modern society. Hence, instead of looking only at the Saïgha, we should be well advised to look at society too: what does modern `developing' and `developed' society do for the preservation of the True Dhamma? How is the practice of Dhamma in society? Is there at all practice of Dhamma? The individual person may ask: `What do I do for the preservation of the True Dhamma? Do I even know what it is?'
If there is well informed practice of the Dhamma in the society upon which the Saïgha depends, the people support the Saïgha with only allowable requisites, they expect that the men who become bhikkhus undertake the three-fold higher training, and the men who become bhikkhus ordain with the threefold-higher training in mind. Only with the existence of these factors are bhikkhus able to practise, thereby to know, and teach the True Dhamma (Saddhamma). Then is there less decadence in the Saïgha. But if there is misinformed practice of the Dhamma in the society upon which the Saïgha depends, the people who support the Saïgha give unallowable requisites, either consent to, or demand that bhikkhus accept unallowable requisites (when a bhikkhu has money, he will always have received it from the laity), the people consent to or demand that the men who become bhikkhus do not undertake the three-fold higher training, but that they engage in `religious activities', and the men who become bhikkhus ordain with such `religious activities' in mind. Such `religious activities' do now include a-religiousT  activities like undertaking the one-, two-, and three-fold higher training at secular- and monastic universities (Bachelor-, Master- and Doctor of Philosophy degrees). At such universities, the subjects are either purely secular,
 or of a secular and purely academic, speculative view on the Dhamma: for example, `Buddhist culture' (which has nothing whatsoever to do with The Buddha's `Buddhist culture' (bhàvanà)
), or the Vinaya as a sociological phenomenon, or the Pàëi Texts from a philological point-of-view, with study of also languages extraneousT to the True Dhamma. The fruit of this path is a `Buddhist thesis' that is then published by the faithful as Dhamma, and the Venerable So&So attains the title of the Venerable So&So B.A., M.A., or M.Phil. He may then develop his attainments in Buddhist academia, and become the Venerable Dr. So&So. A further attainment he may develop is to become a salaried member of staff in the `Buddhist' faculty of some institution in higher training, or some `Buddhist' university: maybe abroad. Then may he become the Venerable Doctor Professor So&So. If the said bhikkhu also becomes an Internet expert, he may even become the Venerable Webmaster Doctor Professor So&So.
Then there are the less high-falutin `religious activies' for bhikkhus, such as teaching children worldly subjects, or Dhamma fun&​games (Dhamma as a song&dance); running orphanages, animal sanctuaries, forest preservation programmes, therapy programmes for those suffering from Aids and drug addiction, rehabilitatingT prostitutes, visiting prisons, giving dàna to the poor or the elder (a bhikkhu giving dàna to laypeople is to turn the Dhamma upside down and inside out), organizing holy-land tours (`Buddhist' tourism), raising funds for Buddha statues, for temples, even for hospitals; appearing at the hustings
 together with a particular political party, speaking out in public on particular political issues (even party politics), participating in and even initiating demonstrations against war, pollution, abortion, euthanasia, nuclear weapons (even against peace)T etc.: the list is endless. Why? Because the formations of kamma rooted in ignorance and craving are endless.
Very often, this process begins because of critical, misinformed voices from outside the Sàsana: voices from `progressive', decadent societies. Gradually those misinformed voices come from also within the Sàsana albeit outside the Saïgha: progressives
 who want a `progressive', decadent society. The rot really sets in, however, when the voices come from within the Saïgha itself: `progressive' bhikkhus kowtowing to modern orthodoxies.
To the misinformed eye, this `progressive' development is good for society, indeed for mankind. It looks impressive, and infinitely compassionate: but it is misinformed compassion. All these activities are, as explained, disallowed most explicitly by The Buddha.
 Why? Because The Buddha is Buddho. He knows what spells welfare for the Sàsana (genuine progress), and what spells disaster (counterfeit progress): a Buddha's criteria for humanitarian
 compassion are quite other than the criteria of humanism.
 And He knows that when the disastrous course is followed, it is impossible for bhikkhus to practise the Sad​dham​ma, therefore impossible for them to know the Saddhamma, and impossible for them to teach the Saddhamma. That is not humanitarian conduct: for then has the wheel of A-dhamma
 been set in full motion, and full speed it goes too. Adhamma may look compassionate and humanitarian, but in the long run it is uncompassionate, and inhumanitarian. It is like chemotherapy: cures the cancer, but kills the patient.
Who sets the wheel of Adhamma in motion? Who keeps it rolling? Everyone, for de​ca​dence in the Saïgha is merely a reflection of decadence in society: the two are interdependent. That is why practice of the Saddhamma never becomes a reality when `Buddhism' is introduced to the more `progressive', decadent societies in the world: they do not revere the Saddhamma. The Buddha explained it to a bhikkhu called Kimila: 

Suppose, Kimila,
[1] after the Tathàgata has passed into Parinibbàna,  
the bhikkhus and bhikkunis,
 male and female lay-disciples 
live in defiance of and are disrespectful towards the Teacher;
 
[2] the bhikkhus and bhikkunis, male and female lay-disciples 
live in defiance of and are disrespectful towards the Dhamma; 

[3] the bhikkhus and bhikkunis, male and female lay-disciples 
live in defiance of and are disrespectful towards the Saïgha; 

[4] the bhikkhus and bhikkunis, male and female lay-disciples 
live in defiance of and are disrespectful towards the training;
 and 

[5] the bhikkhus and bhikkunis, male and female lay-disciples 
live in defiance of and are disrespectful towards each other.
This is the cause, the reason, whereby after the Tathàgata has passed away, 
the True Dhamma (Saddhamma) does not become long-lasting.
Here, we see The Buddha explain how the existence and practice of the True Dhamma depends on not only the Saïgha, but also the lay-disciples.
 He explains namely also that when both parties live in reverence and docility towards The Buddha, the Dhamma, the Saïgha, the training, and each other, the True Dhamma endures. That means the laity will respect the bhikkhus and bhikkhunis as bhikkhus and bhikkhunis, and the bhikkhus and bhikkhunis will respect the laity by conscientiously doing their duty, namely the threefold higher training. 

If we associate with learned and conscientious bhikkhus, we see them observe the Vinaya very happily and very comfortably whether they sit in the forest or in a jumbo jet. In the jumbo jet, their bodily and verbal conduct is restrained according to the Vinaya; they have both shoulders covered, and are barefoot because that is how The Buddha said a sàma​õera and bhikkhu should be dressed when in the lay world;
 they do not accept food from the stewardess after noon, nor do they watch the video, because such things are not only against the bhikkhus' Vinaya, they are against the ten precepts for novices, and even against the eight precepts for laypeople. For some bhikkhus, this restraint comes naturally because they possess insight and understanding of the Dhamma, and unshakeable faith in The Buddha and His enlightenment.

[4. In the explanation of how The Buddha says a bhikkhu should see danger in the slightest fault, there is perhaps room for misunderstanding. Therefore, (p.92)]

In the slightest fault seeing danger, 



undertake to train in the training precepts.)
To whom does The Buddha say one should see danger in the slightest fault?

A> To the bhikkhus.
B> To the bhikkhu Saïgha. And He says this again and again. One of the many times He says it, He discusses  seventeen wishes that a bhikkhu may have. Each wish, says The Buddha, can be fulfilled only if the bhikkhu practise the higher morality, the higher concentration, and the higher wisdom.

[The last part of the section on `Outside the Walls They Stand and Wait' describes the ghosts etc. Adg intended to delete it, but forgot. It serves no purpose. Therefore (p.146)

There were some with long dishevelled beards and hair, swarthy-faced, with loose-jointed dangling emaciated rough blackened limbs, who looked like palmyra trees scorched here and there by forest fires; there were some whose bodies were [inwardly] consumed by flames of fire that, as it surged up from their bellies with the kindling of hunger and thirst, belched from their mouths. There were some that, owing to their having a gullet no bigger than a needle's eye, and a mountainous paunch, were unable to swallow enough drink and food for their wants even when they got it, and so had to relish their won famishedness and parchedness for want of other tastes. And there were some that, when they found any blood or matter or oil-of-the-joints oozing from the orifices of each other's burst boils and carbuncles or those of other creatures, savoured it as though it were ambrosia.
[The quotation regarding the seven factors for which the Saïgha may turn the bowl over for a layperson has an improvement in the footnote (p.164, item 7)]

He disparages the Dhamma.


May Ah Tan's many efforts towards helping present the Dhamma in good and clear English, etc. be major supporting causes for Ah Tan's limited future in sa§sàra.   

Adg trusts all is clear, and please be patient and forgive for any errors or oversights. 















With sincerity 















Adg





















































































































































































































� Please see Talk IV, `Hand-in-Hand with Màra', p.� PAGEREF XI_Hand_in_Hand_with_Màra \h �Error! Bookmark not defined.�ff, for The Buddha's explanation of dàna to the Saïgha.


� scrupulous careful to offend in nothing, conscientious even in trifles, marked by extreme thoroughness (POD) extremely honest, or doing everything correctly and exactly as it should be done. (CIDE)


� No mention is made here of the more advanced form of giving, when the giver does Vipassanà on himself, the receiver, and the item given. It is mentioned below, p.� PAGEREF IX_Vipassana_on_Dàna \h �Error! Bookmark not defined.�f.


� For details in this regard, please see Talk IV ` Hand-in-Hand with Màra'.


� This refers to the common phenomenon of computer programs being given out free on trial, with a trial-period of, say, three weeks. If one wants to continue using it, one is in the installation agreement asked to pay a fee. Otherwise, one is by copyright law disallowed to continue using the program.


� The Buddha does point out, however, that a bhikkhu who lives in the forest is just as capable of being puffed up, proud, excitable, unmindful, ranting, neither self-possessed nor composed, a scatter-brain etc. (A.VI.vi.5 `Dàrukammika Sutta' (`Wood Seller Sutta'))


� In that case, should one worship the corpse, image, grave, or shrine (or other object that represents an ancestor or other departed one), and that being has been reborn in hell, one worships a hell-being. If it is an animal, one worships an animal (e.g a pig, a dog, or an earthworm). If it is a deva, one worships a deva; if a human being, one worships a human being (maybe in a country far, far away, born into an inferior family with wrong view, maybe into a superior family with right view, maybe a person who does evil, maybe a person who does good); if it is a ghost, one worships a ghost. It may in that case be said that one's refuge with The Buddha, Dhamma and Saïgha has ceased to be, for one is at that time possessed of wrong view about kamma and rebirth. If a bhikkhu has developed sufficient concentration to be able to see that a departed bhikkhu died as an arahant (and has therefore not been reborn), or has heard it from a reliable bhikkhu who has this power, the bhikkhu can worship such a bhikkhu's corpse, image, shrine etc. But if he does not have that ability (or he knows that the departed bhikkhu for all his virtues was not an arahant), and does such worshipping, he will be worshipping either an unordained being, or a bhikkhu junior to him (in case the departed was reborn as a human being, and at the age of twenty ordained.). For a bhikkhu to worship a non-ordained being, or a junior bhikkhu, is disallowed by The Buddha in the Vinaya (please see the rule mentioned below, footnote � NOTEREF _Ref33191887 \h �Error! Bookmark not defined.�, p.� PAGEREF _Ref37517765 \h ��12�).


� It is not uncommon for there to be the belief that an evil action can be performed with a good motive, whereby the evil action becomes a good action: this belief arises owing to lust, hatred and delusion. For examples, please see above, p.� PAGEREF IX_Excuses_to_Wardens_of_Hell \h ��2�.


� These are some results The Buddha gives for someone who has done evil but is reborn as a human being (M.III.iv.5 `Cåëa Kamma-Vibhaïga Sutta' (`Small Kamma-Analysis Sutta')).


� These are some results The Buddha gives for someone who has done good, and is reborn as a human being (M.III.iv.5 `Cåëa Kamma-Vibhaïga Sutta' (`Small Kamma-Analysis Sutta').


� Please see, for example, the case of King Pasenadi's queen, Queen Mallikà. She was a most pious Buddhist, and had expended much money on dàna, but at death she could not control her mind, and recalled an akusala kamma she had done. Hence, she was reborn in the great Avãcã Hell. Such was her kusala `reserve', however, that she passed away from the great Avãcã Hell after only seven days, and was then reborn in the world of the Tusita devas. (DhpA.xi.6 `Jarà Vagga' (`Ageing Chapter'))


� The hypothesis of the sentence lies in may (followed by the infinitive), and if serves as a comparative (followed by the present tense; could be replaced with as though). Please see Michael Swan PEU No.74, and Burchfield MEU p.70 (end of article 9, I suppose you get on pretty well with your parents. You look as if you do). Adg thinks one could perhaps write it also in the past tense, which would merely indicate a greater degree of uncertainty: Adg may very well be wrong, he may very well be right. With complex sentences, there are often several acceptable possibilities, and scholars may argue, without arriving at one solution.


� For such ancient misconduct in the modern day, please see above, p. � PAGEREF XI_Laity_Disresp_Bhikkhu_Who_Resp_Vinaya \h �Error! Bookmark not defined.�.


� Please see the Commentarial exegesis of The Buddha's analysis for this rule.


Ah Tan These six points are taken from the Vibhaïga to the rule (Book of the Discipline 1, p.325) and as explained in the commentary (footnote same page). As Adg understands this, it is like practising medicine. It is not akusala to practise medicine, but it is not within a bhikkhu's domain to tell people to practise medicine. In the same way, it is not akusala to offer flowers at a pagoda, but it is outside the bhikkhu's domain to tell people to do it. Ah Tan may please tell Adg if he is wrong.


� For The Buddha's advice that bhikkhus always remember that they can no longer behave as laymen, please see quotation above, p. � PAGEREF X_I_Must_Now_Do_Things_Differently \h �Error! Bookmark not defined.�. For related advice, please see below, p.� PAGEREF AIV_Disparaging_Buddha_Dhamma_Sangha \h �Error! Bookmark not defined.�.


� Mahàthero mahà = great; thero = elder


� The Buddha does point out, however, that a bhikkhu who lives in the forest is just as capable of being puffed up, proud, excitable, unmindful, ranting, neither self-possessed nor composed, a scatter-brain etc. (S.VI.vi. `Dàrukammika Sutta' (`Wood Seller Sutta'))


T a-religious not religious, such as in moral-amoral


� secular You use secular to describe things that have no connection with religion. ( He spoke about preserving the country as a secular state. secular and religious education.


� bhàvanà (making become, cultivation) this is the Pàëi for what in English is usually called meditation: tranquillity meditation (samatha bhàvanà) and insight meditation (vipassanà bhàvanà).


T extraneous extraneous things are not relevant or essential to the situation you are involved in or the subject you are talking about. ( We ought not to bring in extraneous matters in trying to find a basis for settlement. I can choose to ignore these extraneous thoughts or certainly choose not to act on them. The author is referring to the vast industry of Sanskrit studies by bhikkhus at universities in India and Sri Lanka.


T re-habilitating To rehabilitate someone who has been ill or in prison means to help them to live a normal life again. To rehabilitate someone who has a drug or alcohol problem means to help them stop using drugs or alcohol. ( Considerable efforts have been made to rehabilitate patients who have suffered in this way. A number of other techniques are now being used by psychologists in the rehabilitation of young offenders. an alcohol and drug rehabilitation centre. The Saïgha in Thailand has re-established the bhikkhuni order mainly with this in mind.


� hustings The political campaigns and speeches before an election are sometimes referred to as the hustings. ( With only days to go before elections in Pakistan, candidates are battling it out at the hustings. (CCED)


T In Sri Lnaka, the bhikkhs (instigated by Mahàtheros) always demonstrate when the government tries to make peace with the Tamils: `to protect the Sàsana.'


� a progressive a person who is progressive


� Please see below, `Low Arts', p.� PAGEREF AIV_Low_Arts_for_Bhikkhus \h �Error! Bookmark not defined.�ff.


� humanitarian If a person or society has humanitarian ideas or behaviour, they try to avoid making people suffer or they help people who are suffering. ( Air bombardment raised criticism on the humanitarian grounds that innocent civilians might suffer.humanitarian aid. (CCED)


� humanism Humanism is the belief that people can achieve happiness and live well without religion. (CCED)               


� Adhamma non-Dhamma, the opposite of the True Dhamma (Saddhamma).


� A.V.V.1.1 `Kimila Sutta' (`Kimila Sutta')


� The Commentary explains that they will go to a cetiya with umbrellas up, sandals on, chattering; they will sleep or talk while a Dhamma talk is going on; they will gesticulate in the midst of the Saïgha; they will not fulfil the training; they will fight and quarrel with one another.


� Vinaya practice


� These conditions, as well as defiance and disrespect of jhàna meditation, are also, says the Buddha, conditions for the arising of a counterfeit Dhamma. Please see S.II.v.13 `Saddhammappatiråpaka Sutta' (Counterfeit of the True Dhamma Sutta').


� For the precept according to which bhikkhus must always go barefoot in inhabited areas, please see p.� REF X_Barefoot_in_the_Village_Precept \h  \* MERGEFORMAT �Error! Reference source not found.�� PAGEREF X_Barefoot_in_the_Village_Precept \h �Error! Bookmark not defined.�.� REF X_Barefoot_in_the_Village_Precept \h  \* MERGEFORMAT �Error! Reference source not found.�


� For The Buddha's words about breaking even minor rules in the Vinaya, please see above, p.� PAGEREF X_4_Pulling_up_Grass \h �Error! Bookmark not defined.�


� This would include disparaging any of the Pàli Texts that constitute the Tipiñaka, including the ancient Commentaries, and disparaging the teachings as dry and boring, too fantastical to believe, tediously repetitive, sexist etc. Such conduct is explained by The Buddha as when one with critical mind, finding faults, hears Dhamma. He explains that it is one of seven conditions for a lay-disciple's decline in the Dhamma (A.VII.iii.9 `Dutiya Parihàni Sutta' (`Second Decline Sutta'). The author explained that a better way to reflect on one's problems with the Texts is to admit: `My faith, concentration and wisdom is lacking.'
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