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To My Father in the Holy Life:

May He Be Well and Happy
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Preface
These talks are four out of a series delivered upon the request of devotees of The Buddha, Dhamma
 and Saïgha,
 in Malaysia. The subject of these talks is giving (dàna), which is explained from various aspects: they are all related to questions asked by devotees. 
The talks were composed in English, and then translated by a devotee into Mandarin Chinese. Since the listeners had Hokkien Chinese
 as their mother tongue, and many were, as it is called, `English-educated', the talks were by the author delivered in English, and a concurrent Hokkien Chinese translation of the Mandarin script delivered by a second devotee.
It needs to be mentioned that quotations from the Pàëi Texts that appear in the talks are predominantly from editions published by the Buddhist Publication Society or the same published by Wisdom Publications. Other quotations are from editions published by the Pàëi Text Society. Many of the quotations have, however, been modified, to remain closer to the Pàëi original, for idiomatic reasons, and sometimes simply for pedagogical reasons, as English was for the audience not a mother tongue. Translations of titles of suttas etc. have in most cases also been modified.
The talks themselves have been modified prior to publication. The lay-out of many of the quotations has likewise been modified in an attempt to draw attention to the form and contents of the Buddha's Word.
For the benefit of readers who are less familiar with the Teaching of The Buddhas, footnotes have been inserted throughout. Words that have been explained in the footnotes can be found also in a glossary at the back. The explanations are no more detailed than has been considered necessary, as this is by no means an academic work.
Occasionally an English word or expression has been explained in a footnote, as the readers will presumably be almost only Malaysian Buddhists with English as a foreign or second language.
Any en​quiries regarding re-publication, or any other matter should please be addressed to the chairman of the lay-organi​za​tion that published the book. The book is their property.
May the merit gained by respectfully composing the talks; respectfully translating them into Mandarin; respectfully delivering them in English; respectfully translating them into and delivering them in Hokkien; respectfully listening to the English, the Hokkien, or both; respectfully reflecting and understanding; respectfully editing, respectfully publishing and respectfully distributing the book, and all other related meritorious actions of body, speech and mind before, during and after, be shared with all beings of all worlds, and help perhaps to preserve the Dhamma for a while longer.
It is only proper, perhaps, to close by quoting from the Pàëi Texts.
 
Now, Potaliya the wanderer came to see the Blessed One, and on approaching Him [he] greeted Him courteously, and after an exchange of greetings and courtesies [he] sat down to one side. 
As he sat to one side, the Blessed One said this to Potaliya the wanderer:
Potaliya, these four people exist in the world. Which four?
Here, Potaliya, 
[1] a person 
(at the opportune time, saying what is factual and true) 
dispraises that which does not deserve praise, but
does not in the same way praise that which does deserve it.
[2] Again, Potaliya, a person 
(at the opportune time, saying what is factual and true) 
praises that which deserves praise, but 
does not in the same way dispraise that which does not deserve it.  
[3] Again, Potaliya, a person 
(at the opportune time, saying what is factual and true) 
neither dispraises that which does not deserve praise, 
nor praises that which does deserve it.
[4] Again, Potaliya, a person 
(at the opportune time, saying what is factual and true) 
both dispraises that which does not deserve praise, and 
praises that which does deserve it.
Now, Potaliya, of these four, which person is in your view 
to be considered the most admirable and rare?
 Of these four people, Master Gotama, he who (at the opportune time, saying what is factual and true) neither dispraises that which does not deserve praise, nor praises that which does deserve it, such a person is in my view to be considered the most admirable and rare of the four. Why? Because, Master Gotama, his equanimity is admirable. 
Of these four people, Potaliya, [I declare that] he who 
(at the opportune time, saying what is factual and true) 
both dispraises that which does not deserve praise, and 
praises that which does deserve it, 
such a person is the most admirable and rare. 
Why? 
Because, Potaliya, 
his discrimination of the proper occasion is admirable.
 Magnificent, Master Gotama! Magnificent Master Gotama! 
Master Gotama has made the Dhamma clear in many ways, 
as though he were turning upright that which had been knocked over,
                           uncovering that which was hidden, 
                              showing the way to one who was lost, or 
                              holding up a lamp in the darkness 
                                   for those with eyesight to see forms. 
I go to Master Gotama for refuge, and the Dhamma and the Saïgha.
May Master Gotama henceforth accept me as a lay-disciple 




who has for life gone to Him for refuge.  
May all readers please forgive the author, should they in their long wandering in sa§​sàra
 have met him in a less than benevolent capacity. 
May all beings of all worlds be well and happy in mind and body. 



Ekacco Bhikkhu

No Need No Need 
i
Today's talk is the first of two general talks on dàna (giving), to answer many little questions that have cropped up.
Once a rich man called Dãghajànu asked The Buddha please to teach people like him how to make themselves happy in the present life and in future lives, while still having wife and children, and still enjoying beautiful, fine clothes, jewellery, flowers, money and such things.
 The Buddha then explained to him the first four conditions requisite to a layperson's happiness: 
1. We work with skill and effort; 
2. We guard our wealth; 
3. Our friends are such that have faith, virtue, generosity and wisdom; 
4. We enjoy our wealth without extravagance. 
Thus, we may see that The Buddha recognizes wealth as requisite for worldly happiness, although it is wealth obtained through work (uññhàna) and effort (viriya) and by righteous means,
 means that accord with the Dhamma (Dhammika). But wealth in itself is, of course, of no value. The value of wealth lies in its expenditure, the kamma we perform with our wealth. Hence, to His chief patron, Anàthapiõóika, the Buddha explains five reasons for getting rich: 
 
1. For enjoying our wealth with our parents, spouse and children, slaves and employees. 
(We may call it righteous sensual enjoyment: we live comfortably, eat well, dress well etc. without extravagance.)
2. For enjoying our wealth with our friends and companions.
3. For guarding our wealth.
4. For what The Buddha calls the five expenditures
 (pa¤ca​bali§): 
i Expenditure towards relatives 
(our simple duty).
ii Expenditure towards guests 
(the universal law of hospitality).
iii Expenditure towards the departed 
(making offerings and sharing the merit with them).
iv Expenditure towards the king 
(taxes and duties).
v Expenditure towards devas 
(acknowledging that they are powerful and virtuous beings towards whom it is good to show reverence. Such reverence for the devas is recognized all over the world, except among those who labour under the delusion that devas are `mythical' beings: a remnant of ancient, `unscientific', `irrational' beliefs.).
The last reason The Buddha gives for getting rich is:
5. For gifts towards ascetics and Brahmins who strive, are committed to patience and kindness, to taming themselves (damenti), and calming themselves (samenti), for the attainment of Nibbàna (parinibbàpenti). That is, we make merit by dàna to Brahmins and ascetics who practise the threefold training of morality (sãla), concentration (samàdhi), and wisdom (pa¤¤à).
 Gifts to such Brahmins and ascetics, explains The Buddha, have happiness as result (sukhavipàka§) and lead to heaven (saggasa§vattanika§).
The Buddha explains also that when the householder reflects on how he enjoys his righteously earned wealth, and how he makes merit (pu¤¤a) with it:
 
bliss comes to him, satisfaction comes to him. 
The Buddha calls this the bliss of wealth. And The Buddha explains that dàna is the first of the three bases for merit (pu¤¤a​kiriyavatthu):
 
1. Giving (dàna) 
2. Morality (sãla), which is the five/eight precepts. 
3. Meditation (bhàvanà), which is Samatha and Vipassanà.
Dàna is an act of merit (pu¤¤a), and once a wanderer called Vacchagotta asked whether it was true that The Buddha said one should give dàna only to bhikkhus, and not give to others.
 (To say dàna should not be given to others is in effect to stop people from giving dàna.) 
The Buddha said it was untrue, and explained to Vacchagotta what happens if we stop people from giving dàna: 

Indeed, Vaccha, whoever stops another from giving dàna 
causes three obstructions to take place, does three things. 
What three? 
[1] He stops the giver from making merit (pu¤¤a);
[2] he stops the receiver from getting a gift; and
[3] he has undone himself,
 has harmed himself. 
Thus serious is it if we ever tell someone they should not give.
 
A deva once asked The Buddha what the kamma-vipàka for such conduct could be. The Buddha explained:

Those in the world who are stinted,
Are stingy, and are fault-finders;
People who cause obstructions
For others that give:
They in hell or as animals,
In King Yàma's
 world are reborn.
Hence, to the wanderer Vacchagotta, The Buddha explained: 
If one should throw away kitchen- or table slops into a cess-pool or puddle, 



to feed the creatures that live therein, 
I declare it is sufficient to generate merit to him; 



what then to say of [feeding] human beings. 
Throw the table slop into the rubbish bin thinking: `Disgusting! Unhygienic!' and cultivate pride and hatred: akusala kamma. That is the approach of modern science. Then throw the table slop into the gutter thinking: `May the beings in the gutter feed on this, may they be happy', and cultivate pu¤¤a and mettà: kusala kamma. That is the approach of the ancient science of making merit. The motive (cetanà) determines the quality of the action (kamma).
When explaining dàna, The Buddha speaks always of merit. And the first thing He explained to Vacchagotta was that when we stop someone from giving, we stop
the giver from making merit (pu¤¤a).
The giver's merit is the most important. Should we say: `Oh, there's no need to give that!' we will have forgotten that dàna is for the giver's benefit first of all; which means we have lost view of The Buddha, have forgotten about the law of kamma, and have adopted the materialist view, which is wrong view (micchàdiññhi). Such a view existed already in The Buddha's day, and is, of course, modern orthodoxy. Hence, modern orthodoxy looks not at the giver but only the receiver: `What does he need that for?' or to beggars, `She'll just use it on drink!' or the most progressive of all: `I pay taxes, why should I give more?' In many of the so-called developed countries, begging is even forbidden, and beggars are harassed by the authorities or even arrested. They are seen as a pest, since they are embarrassing evidence of the fact that the perfect paradise promised by economists and other gurus of the materialist view remains a fairy-tale.
Another aspect of the materialist view is to speak of waste: `No, no, no! There's no need to give so much! It will just go waste!' Waste is when something goes to no good use. How can food be wasted? First, we give with a generous mind and make much merit (pu¤¤a), and then we take the leftovers and give to beggars perhaps, and again make pu¤¤a. And then we take the leftovers and give them to a dog or even ants, and again make pu¤¤a. The proof of the pudding is not in the eating, but in the giving.
 We may say: `I do not give food; what I do is make pu¤¤a.'
If we are invited to dinner, and pile more food onto our plate than we can eat, people look down on it and say: `What greed!' If, on the other hand, our hostess piles more food onto our plate than we can eat, people praise it and say: `What generosity!' The bhikkhu does not stagger off with brimful bowl, and lots more in a bag because of greed, but because of generosity: the generosity of the dàyakas . It is a measure of their pu¤¤a. Should we put a limit to our pu¤¤a?
If we want to talk about waste, we should better talk about the astronomical wastage of material and mental resources, that is the raison d'etre of the modern, progressive consumerist society. It has led to impure air, impure water, impure soil, and an orthodoxy of impure conduct in body, speech, and mind. According to modern political science, increased wastage (a forever higher GNP) is the way to happiness and prosperity. In fact, the GNP is to a large degree merely a measure of greed and delusion, extravagantly wasting one's wealth, whereas dàna is a measure of non-greed (generosity) and non-delusion (full faith in the law of kamma), an opportune turning one's wealth to merit (pu¤¤a). The only waste we need speak of in the case of dàna is therefore the waste of an opportunity to make merit; that is all.
The law of kamma needs to be kept in mind at all times, when we give dàna[extra space] and receive dàna. When someone wants to give us something, we should remember that it is to their benefit before it is to our benefit. Therefore, by receiving, we are in fact giving: giving someone the opportunity to give, giving someone the opportunity to make merit. If someone wants to give us something we do not really want, we should think twice before refusing. 
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.
 As bhikkhus, we must always remember that the merit of dàna lies not in the receiving (the bhikkhu's business): the merit of dàna lies in the giving (the dàyaka's business). The Buddha Himself explains again and again that the Saïgha is 

anuttara§ pu¤¤akkhetta§ lokassà'ti 

(an incomparable field of merit in the world).
 
Hence, insofar as it is allowable, the bhikkhu should accept whatever is given to him, although he need, of course, judge each situation on its own merits. If, for example, the person is unknown to him, or gives very seldom, or is giving on a special occasion, or has made special effort to give something very special, he accepts without hesitation. If, on the other hand, someone asks him whether he requires such and such a thing, and he does not require it, or someone he knows well wants to give an ordinary thing that he does not require, or there is another bhikkhu who can accept, he can say he does not require it. But if the person insists, he must, of course, accept. The bhikkhu must never forget that his most important function in society is to be a field of merit for the faithful, and he must protect the faith of the faithful. That is why The Buddha tells the bhikkhus again and again that they must observe the Vinaya most scrupulously, and practise meditation for the attainment of Nibbàna. How else can they possibly be a superior field of merit?
Protecting the faith we see, for example, when the Venerable ânanda once explained some Dhamma to King Pasenadi.
 The king was so delighted with the explanation that he offered a costly royal cloak. He said: 
Let the Venerable ânanda accept it out of compassion, 
but the Venerable ânanda said: 
It is not necessary, Your Majesty. My three robes are complete. 
The Venerable ânanda could refuse because King Pasenadi was a regular dàyaka with great faith in The Buddha. But the king's delight (meaning his aroused faith) was such that he needed to give, and he explained that the Venerable ânanda could make new robes, and then share his old robes with other bhikkhus:
In this way, our offering will overflow. 
Bhante, let the Venerable ânanda accept the cloak. 
And then the Venerable ânanda accepted. Why? He did not suddenly need it, but for the bhikkhu such selfish concerns come second: because the king expressed a need to give, it was the Venerable ânanda's duty to accept, to protect the king's faith.
Protecting the faith can be seen also in The Buddha's general policy regarding robes for the Saïgha. In the first twenty years of the Saïgha's existence, the bhikkhus wore only rag-robes (pa§sa​kula [pa§sukula]).
 Then, at the request of a layman, The Buddha allowed bhikkhus to accept robes from the laypeople. The Vinaya explains that when people heard this,
 they 
became joyful, elated, thinking: 
`Now we will give gifts, will make merit (pu¤¤a§ karissàma).'
And in just one day many thousand robes were produced in Ràjagaha. 
many thousand robes were produced in the country.
At this time, the Saïgha was at the height of its prosperity, which meant that robes were very soon in abundance. To deal with this problem, The Buddha did not say there was no need for laypeople to offer robes; instead, to ensure that the Saïgha was always a field for making merit, The Buddha laid down procedures for the Saïgha to have official accepters of robe-material, keepers of robe-material, stores and store-keepers, and distributors of robe-material,
 and at this time The Buddha even established the kathina [kañhina]-ceremony.
  To protect the bhikkhus from getting too careless with and attached to many robes, The Buddha then laid down many Vinaya rules regarding the individual bhikkhu and his robes.
 
The Buddha's overriding concern for the merit-making of the devotees, we can see also in the case of the bhikkhuni Thullanandà. She was erudite, skilful at giving Dhamma-talks, and had many personal followers.
 But she had also many personal ideas, and said and did much that was out of tune with the Dhamma and Vinaya. Once a family who were her dàyakas wanted to offer robes to the bhikkhuni Saïgha, but she told them there was no need, saying:
 You are very busy, and have much to do. 
Later the family lost their property, and then they bewailed that not only had they no property, but they had also not made opportune merit when they had had property. Thullanandà had stopped them from giving robes to the bhikkhuni Saïgha. 
When The Buddha heard this, He criticized her advice severely, and laid down a Vinaya rule which says that if a bhikkhuni stops the bhik​khuni Saïgha from receiving robes, she is guilty of a serious offence against the Vinaya; if it is any other requisite, it also an offence, although a less serious one.
 
Dàna is not about receiving material requisites; it is about merit and kusala kamma.
 Kamma is what The Buddha discusses when He analyses the dàna of the impious man (asappurisadàna).
 
Bhikkhus, these five factors are the impious man's giving.
[1] He gives without care
(asakkacca§ deti). 
Our mind is elsewhere: talking to a friend, we give; chatting idly with the bhikkhu we give (`What is your country?' or `What is your name?'); thinking about the parking-meter we give; and we give quickly, as if it needed to be done with the utmost haste.
[2] He gives without respect
(acittãkatvà deti). 
Giving without care is also giving without respect, but disrespect includes giving casually: we drop the item casually into the bowl, or give as if it were to a friend, `Hi! How are you?' we try to catch the bhikkhu's eye, for a friendly smile of approval,
 or give casually with one hand, even the left hand. At home, we give while watching TV.
[3] He gives not with his own hand
(asahatthà deti). 
We give money to a friend or our servant to buy the food and give it,
 or we give them the food to give. Or we bring food, and then give it to the temple attendant to prepare and serve. (That makes him very happy, because he makes much merit.) It is something else, of course, if we are unable to go and give because of work or some other duty, and then ask a friend to give on our behalf. That is meritorious, because it is a [an] instance of skill rather than laziness. 
[4] He gives leftovers
(apaviddha§ deti). 
We give things we do not want ourselves, for example, fruit that is going bad or has gone bad, the leftovers of a cake, or old furniture we have replaced, and no longer want: we offer second-hand requisites.
[5] He gives with the view that there will be no result
(anàgamanadiññhiko deti). To believe that there is no result from giving is wrong view. Take, for example, a child. He does not think there there will be a result, because he does not think anything. When he gives, it is usually because his parents tell him to, because he is praised for it, or he simply enjoys it.


The dàna of the pious man (sappurisadàna) is the opposite of the impious man's dàna. The Buddha explains:
Bhikkhus, these five factors are the pious man's giving.  
[1] He gives with care
(sakkacca§ deti). 
[2] He gives with respect
(cittãkatvà deti).
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.

There are many other ways by which we may imbue our mind with respect at the time of giving: we remove our footwear before giving (the bhikkhu is barefoot)
; we kneel to give; we hold the item up with both hands before giving: afterwards we hold them in a¤jali, and bow or do the five-point obeisance
 (some of us do it before as well) etc. 
All these things are bodily kamma [these are mental kamma done through the body door. Please see the Atthasalini p125 late paragraph] of respect, 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.
A frequent question in this regard concerns inappropriate dress. The man who goes jogging in the morning, and gives to the bhikkhu on piõóa​pàta is not showing disrespect by his clothes, nor the woman who modestly covered in a housecoat runs out of the house to give, and not even the prostitute on her way home from work, who displays her shoulders, thighs, knees, midriff and back etc. by wearing tight and skimpy clothes. Why? Because when the bhikkhu goes for piõdapàta[piõóa​pàta], he has entered the `world' uninvited. But it is something other, when one goes to the temple, or one has invited the bhikkhu to one's house, for one to take the Three Refuges and Five Precepts, and for one to give a meal etc.
Pious members of other religions dress respectably when they go to their temple, or one of their priests is invited to their house, and pious Buddhists do the same. Pious Buddhists do not take the precepts and give alms in their home or temple dressed as if they were at the beach, on the sports-field, in the disco or in bed (pyjamas). On such occasions pious Buddhist dress modestly and with decorum, and some dress especially in white (The Pàëi is white-clothed laypeople (gihã odàtavasanà).). 
It befits the taking of the Three Refuges and five or eight precepts, and the presence of bhikkhus. When it is at the temple, it befits the fact that many pious people gave of their own money towards the building of a temple for pious purposes: in honour of The Buddha, Dhamma and Saïgha. Hence, on such occasions, pious Buddhists are not carelessly dressed; the men slovenly in just unsightly old jeans and T-shirt, or shorts, or the women in flashy clothes, displaying their arms, shoulders, thighs, legs, etc. by wearing tight clothes, or skimpy clothes, or shorts, a short skirt etc. It does not befit the occasion, and for a bhikkhu merely to be seen with a woman dressed that way, would on any occasion be improper.

Pious Buddhist parents try to teach their children not to run around, playing etc. in front of The Buddha råpa and the bhik​khus, and most certainly not during a dàna or while a Dhamma talk is in progress. Pious Buddhists try to instil their children with an understanding that taking the precepts, and giving dàna is not playtime, and the temple is not a playground, and will ask their children to go and play in the garden or somewhere else.
Pious Buddhists try also not to bring their handphone to an almsgiving. When we take the Refuges and precepts, give dàna, and listen to Dhamma, and there is the jingle of a handphone, and then conversation, we break our own concentration, and (which is worse) we break the concentration of others. 
To try to be mindful of all these things is to be alert to what is skilful (kusala), and such alertness purifies the mind, which means the merit we make becomes accordingly greater.
The Texts give many examples of the pious Buddhist's conduct. For example,
 once, when The Buddha's foremost female dàyaka Visàkhà was coming from a festival, and wanted to go into the temple to listen to a Dhamma talk, she thought: It is not fitting that I should enter the monastery covered with jewels. So, she gave her jewellery to a slave-girl to look after until she was again outside the temple. And everywhere we read how laypeople, including Brahmins, and kings
 (even at home or in the street) would first arrange their robes properly and respectfully before merely uttering: 
Namo tassa, Bhagavato, Arahàto [Arahato], Sammà Sambuddhassa. 
That is also what we utter before taking the Three Refuges and five precepts, is it not?
Showing respect, we also show respect for the Vinaya that The Buddha laid down. For example, we give only things that bhik​khus are allowed to accept (no money,
 cheques
 etc. or alcohol
); we give only at the proper time (no coffee with cream, or fruit or biscuits, in the afternoon
); we make fruit that has seeds allowable (kappiya) in the authorized way (it takes about three seconds); and we stand near enough, so there can be no doubt that the food has been properly offered; and we never give things that are deleterious to the bhikkhus' training (no cigarettes, and no betel-nut, tobacco, no newspapers
 etc.
).
[3] He gives with his own hand
(sahatthà deti). 
To give with our own hand means just that. But we may wish to encourage or educate another by giving them the item to give, for example, when parents give their children the item to give. That is clearly another matter, and is in itself meritorious.
 Giving with our own hand includes preparing it ourselves, and at a formal almsgiving, it includes getting things ready, and cleaning up afterwards. 
Pious Buddhists who go to the temple will as a matter of course first take the eight precepts, and then help eagerly with everything: help to prepare the food, help to lay things out, help and welcome newcomers, give dàna, help serve the food, help clear away, help wash up, and help clean up and tidy up afterwards etc.
 Nobody needs to ask them to do it: they do it of themselves, and for themselves. 
 
[4] He gives not-leftovers
(anapaviddha§ deti). 
We give things that we would ourselves like to receive.
 Also, we do not, for example, give malfunctioning second-hand requisites etc.
[5] He gives with the view that there will be a result
(àgamanadiññhiko deti). We give with right view, with full faith in the law of kamma. In fact, when we give with full faith in the law of kamma, the previous four factors come automatically: our conduct of body, speech, and mind reflects our understanding of and faith in the law of kamma.
The Buddha explains a further three factors to the pious man's dàna (sappurisadàna).
 
[1] Opportune dàna he gives
(kàlena dànam deti). 
We give when we can (do not do as Thullanandà's dàyakas ), and we give the first fruits of field and orchard.

[2] Without stint,
 he gives dàna
(anuggahitacitto dàna§ deti). 
Our mind is untainted with stint under any guise, we give without hesitation: it is a letting go, pure non-greed. We do not give inferior, cheap requisites that we would not buy for ourselves.

[3] Without harming self or other, he gives dàna
 
(attàna¤ca para¤ca anupahacca dàna§ deti). Although we give generously, we do not give beyond our means, and get ourselves into trouble. And we do not kill an animal to give, or cheat or steal from someone etc. to give. We may go to much trouble to make merit, but we do not cause harm.

Another frequent question in connection with giving dàna (and other aspects of the Noble Eightfold Path) is: `No need?' For example, `The five-point obeisance: no need?'
 This requires what The Buddha calls a qualified answer:
 `If it is akusala, it is certainly no need.' And then what He calls a counter-question: `If it is kusala, is it no need?' 
No need depends on what we want. If we want to bake a chocolate cake, bananas are no need, whereas if we want to bake a banana cake, bananas are not no need. If we want rebirth, ageing, sickness and death, sorrow, lamentation, pain, grief, and despair, kusala is no need, whereas if we want the end of all that, if we want Nibbàna, kusala is not no need.
Do we do obeisance to the Buddha statue to make the Buddha statue happy? Do we do obeisance to a bhikkhu to make him happy? The Buddha statue is dead matter, and the bhikkhu knows it has nothing to do with him, only his robes. (If he disrobes, he receives no more obeisance.) Do we do obeisance then to make his robes happy? No, we do obeisance to make ourselves happy, because it is kusala, and The Buddha says:

Kusala§, bhikkhave, bhaveta! 
(Bhikkhus, cultivate kusala!)
Thullanandà said: `No need!', but The Buddha never says: `No need!' No need is laziness: a-kusala. The Buddha says:
 
Akusala§, bhikkhave, pajahata! 
(Bhikkhus, abandon akusala!)
If we say:`No need!' we are saying: `Abandon kusala! Cultivate laziness!' It is harmful to say `No need to give dàna!'and [no space] it is harmful to say: `No need to do obeisance!' `No need to do kusala!' But it is beneficial to say: `Laziness no need!' `Akusala no need!' Or better: `No need no need!'
It is because of laziness that we think:
· `Pu¤¤a no need!': which is 
1. `Giving (dàna) no need!'
2. `Morality (sãla) no need!'
3. `Meditation (bhàvanà) no need!'
· `Respect and good manners no need!'
· `Observing the eightfold Uposatha no need!'
· `Observing the Vinaya no need!'
· `Inquiring into the Dhamma no need!' 
In short: kusala no need, and Nibbàna no need. 
In other words: 
· `The Noble Eightfold Path no need!'
· `The Buddha no need!' 
· `The Dhamma no need!'
· `The Saïgha no need!'
This is nothing less than: `The Buddha Sàsana no need!'

 Is that what we want? To kill The Buddha Sàsana? Maybe it is. 
The Buddha råpa cannot care, and the bhikkhu does not care. The bhikkhu knows:

 
I am the owner of my kamma.


Whatever kamma I do, good or bad, of that I shall be heir.
Nonetheless, The Buddha explains that a bhikkhu must not associate with people who think nine things are no need.
 They 
1. do not stand up amiably when he arrives;
2. do not greet him amiably;
3. do not offer him a seat amiably;
4. hide a seat from him;
5. from plenty give him little;
6. though they have choice food, they give him coarse food;
7. they give without respect and without care;
8. they do not stay to hear the Dhamma; and
9. when Dhamma is spoken, do not pay attention. 
Such people have no liking or respect for The Buddha, Dhamma, and Saïgha, and for a bhikkhu to associate with them is for him also to have no respect for The Buddha, Dhamma, and Saïgha. 
Hence, to protect the bhikkhu (to prevent him from doing such akusala kamma), The Buddha advises him not to associate with such impious people, and in the Vinaya explicit rules disallow the bhikkhu to speak Dhamma when the listener's attire or conduct is lacking in respect.
 
But the bhikkhu needs at all times be sensitive to conduct towards him that is lacking in respect or goodwill, for the simple reason that it is akusala: those who do it harm themselves. He discontinues any conversation with impious people, and withdraws, to protect them from their own impious conduct, to stop the akusala kamma from taking place. Akusala kamma is always no need.
The bhikkhu must pay no attention to who gives dàna, or how they give, so long as it is allowable.
 But, although the bhikkhu may receive dàna from anyone, he must not associate with impious people. Likewise, although The Buddha explains that we can make immeasurable merit by giving even to a bad bhikkhu (so long as we see him as the Saïgha), The Buddha says also that the first blessing in life is:
 
Asevanà ca bàlàna§, paõóitàna¤ca sevanà.
(Not to associate with fools, but to associate with the wise.) 
To associate with fools is dangerous. We may be enticed into adopting wrong view, into learning `No need to observe the Vinaya!' `No need to be so scrupulous!': we may be enticed from believing what pious and wise Buddhists believe, into what fools believe. 
But, however the dàna is given, there is rejoicing: we rejoice, the bhikkhu rejoices, our friends rejoice, and the devas rejoice: not over the food, over the pu¤¤a. 
The more the skill, the more the pu¤¤a, and the greater the rejoicing. And everyone is inspired with more than usual respect for the giver, who shows more than usual faith in the law of kamma. And such conduct inspires everyone to practise well (including the bhikkhu): such conduct keeps the Sàsana alive. 
That is why the bhikkhu is never in a hurry. Whether the giving takes five seconds or ten, or he has to wait some minutes, makes no difference. What does make a difference is that those who want to give dàna have had the opportunity to do so in the way that they wish, and that is allowable. Then is the bhikkhu doing his job as 
an incomparable field of merit in the world.

When dàna has been given, the bhikkhu does not give thanks, he gives Dhamma. Please allow me to close this talk with such Dhamma, often recited by bhikkhus:

	Abhivàdanasãlissa nicca§ vuóóhàpacàyino
Cattàro dhammà vaóóhanti
[1] âyu,
[2] Vaõõo,
[3] Sukha§,
[4] Bala§.
	To one ever respectfully serving These four things increase: 
[1] Life
(àyu),
[2] Beauty
(vaõõo),
[3] Happiness
(sukha§),
[4] Strength
(bala§).


Thank you.
After this talk, a devotee asked a question. In revised form the dialogue went as follows: 
A> What are we to do if there is a beggar whom we know will use the money we give on drugs.
B> What do you think?
C> It is his kamma. His kamma is his kamma.
B> That is correct. Ultimately, what he does with the money is his kamma. But, if we want to prevent him using our gift on drugs, we can maybe give him food instead. Maybe he never eats proper food, because of his drug habit. It is very easy to give food in Asia, because there are so many stalls that sell freshly made and readily eatable food. We can simply buy some food, and give him that.
A> But some beggars don't accept food.
B> We can just put it on the ground next to him, and tell him it is food. 
And we can do more for him. First of all, we can ask ourselves how we can be so certain that he will use the money on drugs. It may arise simply out of prejudice. We tend to look down on beggars, and forget that we have ourselves been beggars in past lives, and may become beggars in the future: even in this life. We can never know what catastrophes may happen.
And how about all the money that we ourselves use on intoxicants? As Ajahn Chah says,
 we are intoxicated with our family, our money, our house, our car, good food, nice clothes, watching TV, reading newspapers, and engaging in idle chatter etc. In fact, we are beggars all day: begging the five senses please to give us pleasure.
To overcome our prejudices and conceit, we can therefore, before, during and after giving, practise mettà. That means we wish the beggar happiness, and we smile and are friendly. And we can do the same if we give him food.
We cannot say what effect that may have on him. How many cheerful, and friendly voices do you think he hears all day? 
If, on the other hand, he is a very fussy beggar, who will not accept food, then we can perhaps find another beggar. The more gratitude there is from a beggar, the greater the merit we make, because it means his mind is purer: not so overcome with greed, hatred and delusion.
On several occasions subsequent to this talk, the author was pre​sented with a proposition regarding improper dress. In revised form, the ensuing dialogue(s) went as follows:
A> What if one goes to the temple in shorts and a T-shirt, and yet one's intention (cetanà) is that of respect.
B> What do you think?
A> I think it is OK, because one's intention is respect.
B> Suppose the king or a minister came to your house. Would you put on shorts and a T-shirt for his visit?
A> (Smiles) No.
B> Suppose you have to go the king's palace, or to the ministry. Would you go in shorts and a T-shirt?
A> (Smiles) No.
B> Would they even let you enter?
A> (Smiles) No.
B> Who is the king of kings in a Buddhist's life?
A> The Buddha.
B> Who is the prime prime-minister in a Buddhist's life?
A> The Buddha.
B> What you say now does not agree with what you said before.
A> But if we go to the temple in very beautiful clothes, it is also improper.
B> Everything can be done to an extreme. We can go to the temple looking as if we are going to the beach or the playing field, which is improper; we can go to the temple looking as if we are going to the disco or a wedding, which is also improper.

There is really nothing so very special about this. In Thailand and Sri Lanka, good and devout Buddhists go to the temple in white, and if you think that those countries are so backward and primitive that the case is different from Malaysia, please allow me to suggest you go and have a look. There, one may see even little boys and girls dressed respectfully. But, inevitably, also there, this ancient, good custom is being replaced by the modern, sensualist, `democratic' orthodoxy of no need. 
The difference is precisely the intention. And even in Malaysia, you will see young and old devotees come to the temple in proper and respectful attire, although out of respect for modern orthodoxy, it is more of a casual, `let's go for a barbecue' variety. That is also because temple visits here are for most people very much a a question of good food. Hence, everything is always very rushed, because the food might go cold, and the Sunday afternoon sensual pleasures might be delayed: hence, for the majority, there is no time to help clean up, nor any time to listen to Dhamma. 
A> (laughing) Yes, people speak of going for `a buffet': eat good food, go home.
B> When one goes to the temple in shorts, one's intention is not respect but bodily comfort, bowing to sensualism (Màra's domain); when one goes to the temple in decent trousers and a decent shirt, one's intention is respect (even though it may bodily not be as comfortable) according to a good convention, bowing to the Dhamma (The Buddha's domain). The Buddha says namely that one should follow customs that are to one's benefit, are skilful, are blameless, are praised by the wise, and lead to benefit and happiness:
 that is the case here. The Buddha does not praise flou​ting good convention, audacity
 or Jonathan Livingston Seagull.

Going to the temple with regard for only bodily comfort is not praised by the wise, and bhikkhus do not infrequently receive complaints from the more conscientious and serious devotees. If we read the Vinaya, we see also that for most of the rules therein, it was this exact same process that prompted The Buddha to lay down a rule.
 
But when one has never meditated, it may be difficult to see that to behave in one way with the king or a minister, and to behave in a completely different way with The Buddha, Dhamma and Saïgha is to have double-standards. And when one's knowledge of the Dhamma is only very superficial, one may also think that one can play clever tricks, and circumvent the law of kamma. Unfortunately, however, the law of kamma cannot be circumvented.
 
Without meditation, it may also be difficult to see that one is harming one's own faith (and the faith of others), that one is gaining nobody's respect, and that one is with such a practice most certainly not practising the Noble Eightfold Path of a devout Buddhist.
Allow me then please to quote someone whom The Buddha said is wise (paõóito), has great wisdom (mahàpa¤¤o), Pessa, the elephant-driver's son in the `Kandaraka Sutta' of the Majjhima Nikàya. Once, he said to The Buddha:

It is wonderful, Venerable Sir, it is marvellous 

how well the four foundations of mindfulness 


have been made known by the Blessed One: 

for the purification of beings, 

for the surmounting of sorrow and lamentation, 

for the disappearance of pain and grief, 

for the attainment of the true way, 

for the realization of Nibbàna.
From time to time, Venerable Sir, 
we white-clothed lay people (gihã odàtavasanà) 

also abide with our minds well established 


in these four foundations of mindfulness [we meditate].
Venerable Sir, I can drive an elephant to be tamed, 
and in the time it takes to make a trip back and forth in Campà, 
that elephant will show every kind of deception, 



              duplicity, 



              crookedness, and 



              fraud [he is capable of]. 
But those who are called our slaves, messengers, and servants 

behave in one way by body, 

in another way by speech, 

while their minds work in still another way. 
It is wonderful, Venerable Sir,
 it is marvellous how amidst Man's tangle, corruption, and deceptions, 

the Blessed One knows the welfare and harm of beings. 


For humankind is a tangle, but the animal is open enough.
To behave in one way by body includes being disrespectful in one's attire; to behave in another way by speech includes taking the Three Refuges and Five Precepts; while to have one's mind work in still another way includes saying that disrespectful attire is in fact not disrespectful attire, except if it is the king or a minister, or a funeral, or a wedding, or or or. 
But it is, of course, up to each one of us. Our kamma is our own kamma. That is why, in most cases the bhikkhus do not say anything. It is inopportune to speak to people who conduct themselves in the temple as if they were at a garden party, as if The Buddha statue was just for decoration, and as if the bhikkhus were just some friendly blokes in funny clothes. On the opportune occasion, however, the bhikkhu may speak because he believes his audience will listen, and believes they may for that reason adopt the new `old' habit of conventional respect towards The Buddha, Dhamma, and Saïgha: it is known to happen. The bhikkhu may also speak because he has received complaints.
A> But what if one does not know?
B> Do you mean that one has an excuse?
A> Yes, one does not know; one is not aware that one's conduct is disrespectful.
B> And to whom, may I ask, is one going to offer that excuse? The law of kamma? Does The Buddha not say everywhere that ignorance and lack of mindfulness and awareness are at the root of all misconduct?

This is exactly what Pessa the elephant-driver's son spoke of: The Buddha taught people how to meditate, they meditated, and as a result, they became aware of what they were doing. That was to their welfare.
That Is, When This Is
ii

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 being reborn, 
    
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 
               undertaken kamma based on right view, 
on the dissolution of the body, after death, 
have been reborn 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 
   undertaken kamma based on wrong view, 
on the dissolution of the body, after death, 
have been reborn 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). Kamma is an act of will, and the quality of our kamma depends on our motive. The Buddha explains kamma:
 
Volition
, bhikkhus, is kamma I declare (cetanàha§, bhikkhave, kamma§ vadàmi). 
With volition does one act by body, speech, and mind. 
The motive for our kamma is either good or bad: our kamma is either kusala or akusala.
Say we have a lotus pond, and think: `Oh, this would be a good place for goldfish to live in!' And we put some goldfish in the pond, and 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? 
[1] Greed
(lobha), 
[2] Hatred
(dosa), 
[3] 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: 
[1] Non-greed
(alobha), 
[2] non-hatred
(adosa),
[3] non-delusion
(amoha) 
are the cause [causes] for the arising of kamma. 
And these three are, He explains, 
kusala, praiseworthy, have happiness for result, and 
lead [ultimately] to the ending of [more] kamma, 
not to the arising of [more] kamma.
Greed, hatred and delusion are akusala, lead to sorrow, and because they do not lead to Nibbàna (the end of rebirth, ageing, sickness and death), they lead to the arising of more kamma (continued rebirth, ageing, sickness and death). Non-greed, non-hatred and non-delusion are kusala, lead to happiness, and because they lead to Nibbàna, they lead ultimately to the ending of kamma (the end of rebirth, ageing, sickness and death).
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. Theft
(adinnàdàyã) 
(One steals the wealth and property of others, and would today include using one's TV without a licence [in Malaysia this licence is not needed; it is free], 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.)
3. 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. Lies
(musàvàdã) 
(In full awareness one speaks untruth for one's own ends, for another's ends, or for some trifling worldy [worldly?] end: black lies and white.) 
2. Slander
(pisuõavàco) 
(One speaks maliciously, in order to divide those who are united.) 
3. Harsh speech
(pharusavàco) 
(Words as are rude, hard, hurtful and offensive to others.) 
4. Idle chatter
(samphappalàpã) 
(The Buddha explains this as untimely words as are worthless, contrary to reason, immoderate, and unbeneficial. 
The Buddha also calls idle chatter tiracchàna-kathà (low talk <literally animal talk>),
 and explains it 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 good practice.) 
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 (pañicca samuppàda):
 
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 [in] 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.
When explaining these matters, The Buddha is, of course, giving only a general view: there are no hard and fast rules about the workings of kamma and kamma-vipàka: they are very, very complex. 
Even though we can ourselves develop the ability to see the kamma that is responsible for certain phenomena in our life (and we can even develop the divine eye), the exact workings of kamma lies within only a Buddha's domain. In fact, The Buddha says we should not presume to think about the exact workings of kamma and kamma-vipàka, for it is one of what The Buddha calls the four imponderables (cattàri acinteyyàni):

Bhikkhus, 
there are these four imponderables, not to be thought about, 

thinking of which one would be distraught and come to grief.
What four?
[1] Of Buddhas, bhikkhus, the range is imponderable.
[2] Of one in jhàna, bhikkhus, the range of his jhàna is imponderable.
[3] The result of kamma (kamma vipàko), bhikkhus, is imponderable.
[4] Speculating about the world (loka cintà),
 bhikkhus, is imponderable.
As we have seen, however, one hard and fast rule He does speak of is that engaging in the ten impurities leads to only bad results. So, whenever, for example, we chat idly, we should be well advised to remember: `This can have no good result, only bad.' 
And The Buddha explains further that if we encourage another to engage in the ten impurities, they become twenty
, if we also approve of them, they become thirty,
 and if we also praise them, they become forty
. For example, if we begin to chat about the South East Asia games or the World Cup in football etc., encourage another to do so, approve of and praise talk about sports, that one impurity becomes four impurities for which we will suffer akusala kamma vipàka; for which The Buddha says we 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 be virtuous and wise. And the The [two thes] Buddha explains that the immediate results of virtue 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 of 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 abroad, 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 [home?] 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 abroad, without a legal contract and work permit: he may, for example, go on the pretence that he is a student. His motive is to make money by illegal means: akusala kamma. He will not steal at home, but steals abroad. Abroad, 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 and fourth 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 [exorbitant] 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 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¤¤a kiriya vatthu):
 
1. giving
(dàna)
2. morality
(sãla) 
(the five/eight precepts etc.)
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. And giving food, we receive food. The Buddha explains:

When he gives out of faith,

With a heart of confidence,
Food accrues to him 
Both in this world and in the next.
Therefore, having removed stint,
The conqueror of the stain should give a gift.
[Acts of] merit are the support for living beings,
In the other world.
The support for living beings is, of course, more than merely food. This The Buddha explained once to a lady called Suppavàsà: He called her His chief dàyika of choice 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
(vaõõa).
[3] She gives happiness
(sukha).
[4] She gives strength
(bala).
Moreover, 
[1] giving life, she enjoys
 life, be it as a deva or a human being; 
[2] giving beauty, she enjoys beauty, be it as a deva or a human being; 
[3] giving happiness, she enjoys happiness, be it as a deva or a human being; 
[4] giving strength, she enjoys strength, be it as a deva or a human being. 
Again, life, happiness and strength are all essential bases for success in the worldly life and in the Dhamma, and, of course, beauty helps.
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. Then 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 [practise] the bhikkhu's Noble Eightfold Path.) 
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 [help] 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 [longer] 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-re​tur​ner (anàgàmã), 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 deva realms, with the longest of life-spans.
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. 
This we see also in The Buddha's description of the true Buddhist layperson in five ways:
 

1. The true Buddhist layperson has gone for refuge with The Buddha, Dhamma, and Saïgha.
2. The true Buddhist layperson observes minimum the five precepts (it is the norm, nothing special, to be done only once a week).
3. The true Buddhist layperson has faith in The Buddha's enlightenment 
(the true Buddhist layperson heeds The Buddha's Word).
4. The true Buddhist layperson delights in dàna.
and, most important of all, 
5. The true Buddhist layperson 
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 (aniccà), suffering (dukkha) and non-self (anattà).
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 [to] 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 (puna-ppuna§)! 
The Buddha's response was three stanzas about the `again and again' (puna-punna§) of sa§sàra, and one stanza about the `not again and again' (na puna-punna§) 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.
On several occasions, the author was pre​sented with a proposition regarding killing and the eating of meat. In revised form, the ensuing dialogue(s) went as follows:
A> How can the eating of meat not be against the first precept? 
B> The Buddha allows a bhikkhu to eat meat so long as three conditions are fulfilled:
1. He has not see seen that the animal was killed for his sake.
2. He has not heard that the animal was killed for his sake.
3. He does not suspect that the animal was killed for his sake.

A> But the animal is always killed for the sake of eating, Bhante. When we eat meat, people kill the animals for us to eat. If we do not eat meat, people do not kill the animals for us to eat.
B> It is very important not to confuse the kamma. There is a difference between killing an animal, and eating the animal's [correct?]. 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.
A> But we are always responsible, Bhante. The butcher kills the cow because we ask for the meat.
B> If we ask the butcher directly to kill an animal for us, it is correct, then have we broken the first precept. But if we go into the shop and buy meat that is already there, we have not broken the first precept. For example, when we go to one of these huge supermarkets with enormous refrigerators full of meat, we are not responsible for the killing.
A> I find it very difficult to understand how we are not responsible, Bhante.
B> Then let us try with a simile. Is that all right?
A> All right, Bhante.
B> Suppose there is a witch living in the forest.
A> Yes, Bhante.
B> Her favourite food is little boys. And every now and then she kidnaps a little boy, puts him in a cage, fattens him up, and eats him. Yes? This is only a simile: a simile.
A> (Smiles) Yes, Bhante.
B> Then one day, some people come, who want to develop the forest into a park for nature-lovers. And then the forest is full of nature-lovers running around in flashy sports clothes enjoying the beauty and peace of nature, and there is no more peace in the forest. And the witch can no longer keep little boys to fatten up. So she takes the nature-lovers' express bus downtown, and goes to a butcher's shop. Yes?
A> (Smiles) Yes, Bhante.
B> Inside the shop, she hears someone ask for beef, and another for chicken. And when it's her turn, she says: `I'd like a plump little boy of  about five, please.' What does the butcher say, do you think?
A> (Smiles) He won't give it to her, Bhante.
B> Why not?
A> Because it is evil to kill and eat little boys.
B> Is it not evil to kill a cow or a chicken?
A> Yes, but it's more evil to kill a little boy. It's a human being.
B> So the witch asked the butcher for a little boy, and he refused: Yes?
A> (Smiles) Yeees.
B> What you say now does not agree with what you said before. Before you said the butcher kills the animal because we ask for it, now you say he does not kill a little boy, even though the witch asks for it.
A> Yes, but it's not the same, Bhante.
B> Isn't it? Let us try to continue. Suppose the witch comes to his shop after opening hours, and says: `I'll pay you 2,000 Dollars for a plump little boy to eat.' What might he say?
A> (Smiles) He might agree.
B> Why does he agree this time? Out of compassion for the witch?
A> Because of the money, Bhante.
B> So what is the reason?
A> Greed, Bhante.
B> Whose choice was it?
A> The butcher's.
B> Do you think a butcher enjoys killing animals, and spending the whole day in shop that stinks of raw meat and blood?
A> I don't think so.
B> It is difficult to imagine. Do you think it is fun to go out in a boat and fish? To have to suffer the cold and wet, to pull in the nets full of struggling fish, to live much of your life seeing all those suffering beings?
A> No, it must be horrible.
B> So, why do it? Out of compassion for the people who want to eat meat and fish?
A> I suppose it's money, Bhante.
B> That's the reason. Nobody in the world has told them they must kill animals. If all the butchers and fisherman [fishermen] in all the world decided to stop killing animals, no one could say: `But you MUST! How can I live without meat and fish!'
A> But if everyone stopped eating meat, Bhante, the killing would automatically stop.
B> Is everyone going to stop eating meat?
A> If we taught them how bad it is to kill?
B> Are they going to listen? What about the eskimos [Eskimos]? And which countries have the biggest per capita consumption of meat in the world? Countries that listen? And how about all the animals that are killed by crop-farmers all over the world? And because of development? And tortured to death by scientists in laboratories?
The Dhamma is not about creating a perfect world. If it were, The Buddha would have done it. But He didn't do it, because it is impossible: Nibbàna is not in the world, nor can it be found by trying to create a perfect world. Just look at what happens when people try to create a perfect world: war and oppression. That is what history books are all about, empire building by military force and terror. And even today, missiles, bombs and other forms of terror are used by empire builders to create a perfect world. Does it work? Never. Why? Because everyone's idea of a perfect world is different, and everyone wants to be the emperor. There's a little emperor in each of us, waiting for the right opportunity, and in our small ways, we also use terror to create a perfect world, just like dogs. Please go down to the supermarket and look at all the things we can buy to create a perfect house, kitchen and garden: to kill animals who ruin our perfect world.
The Dhamma is not about creating a perfect world, it is about working towards the only perfect creation in the world, an arahant: a perfect person. Hence, the Dhamma is about learning how to live skilfully in the world as it is, living with actuality: trying to change ourselves rather than trying to change others. Hence, the factor of the Noble Eightfold Path that is Right Action (Sammà Kammanta) includes not deliberately killing, and not asking someone to kill. And the factor of Right Livelihood (Sammà âjãva) includes not buying or selling animals for slaughter, not buying or selling weapons, and not buying or selling poison.
A> But the butchers and fishermen have to make a living, Bhante.
B> Yes, everyone has to make a living. Have you thought of making a living as a butcher?
A> No, of course not!
B> Why not?
A> Because it's horrid.
B> Whose choice is that?
A> My own.
B> That is what we always forget when we come up with these facile analyses: choice. That is why the modern sciences of economics,  [double space] psychology and sociology are so confused: they forget choice. Take also prostitutes. How often is it not said that the poor prostitute has no choice, because she must make a living. If that is true, then all women must become prostitutes. Are they?
A> No, Bhante.
B> Why not? It's better paid than working in a factory or a supermarket.
A> It's their choice not to be prostitutes, Bhante.
B> And scientists who torture animals to death in laboratories, do they do it because they must?
A> They may do it to find new ways of curing diseases. That is compassionate, isn't it?
B> The monkey, dog, cat, rabbit, mouse or rat who arrives at the laboratory does not have any disease: the compassionate scientist cuts him open and implants it in his body. If the animal doesn't die in pain and agony of the testing, the scientist will kill him to make an autopsy. And, if you ask such a scientist to do that work for half the pay, will he continue? Out of compassion for mankind?
A> (Smiles) Maybe not, Bhante.
B> The notion `I have to make a living, don't I?' is Mafia ethics. They kill your family, and then come to the funeral with a bunch of flowers, and a card that says: `Strictly business.' But it is strictly nonsense. What they mean is: `I want to make money so I can enjoy sensual pleasures, and I don't care how I go about it.' That is why the sensually most developed countries always veto attempts at controlling global pollution, protecting wildlife, making peace etc. It is because of greed for sensual pleasures, and pride and stupidity.
There is a sutta about this, about a Brahmin called Dhàna¤jàni, who lived in Ràjagaha.
 He was devoted to the Venerable Sàriputta. Then the Venerable Sàriputta went elsewhere. After a long time, he received a visit from a bhikkhu who came from Ràjagaha. And he asked the bhikkhu if Dhàna¤jàni was diligent (appamatto) in the Dhamma. The visitor told him that Dhàna¤jàni's faithful wife had died, that he had then married an unbeliever: now he was negligent (pamatto), he was abusing his power.
Then after some time, the Venerable Sàriputta went to Ràjagaha, and went to Dhàna¤jàni's house. When Dhàna¤jàni offered him milk, he refused, but told him he could come and see him later at the foot of a certain tree. Later Dhàna¤jàni came to see him, and the Venerable Sàriputta asked him: Are you diligent, Dhàna¤jàni?
[Dhàna¤jàni] 
How can we be diligent, Master Sàriputta, 

when we have to support our parents, 



       our wife and children, 



and our slaves, servants, and workers? 

When we have to do our duty towards our friends and companions, 



               towards our kinsmen and relatives, 



               towards our guests, 



               towards our departed ancestors, 



               towards the devas, 



        and towards the king? 


And when this body must also be refreshed and nourished?
This kind of humbug
 is what we have been discussing: yes or no?
A: (Laughs) Yes, Bhante!
B: This humbug we hear from scientists, businessmen, farmers, politicians, butchers, fishermen, soldiers, even nutritionists, and just as then, so now do we hear it from Buddhists who have `no time' to practise the Dhamma, and make merit. 
Then the Venerable Sàriputta asked:
 
What do you think, Dhàna¤jàni?
Suppose someone here were to behave contrary to the Dhamma (adhammacàrã), 


             to behave unrighteously (visamacàrã)for his parents,
and then because of such behaviour the wardens of hell were to drag him off to hell. 
Would he be able [to escape by pleading]: 
`It was for the sake of my parents that I behaved contrary to the Dhamma! 



    That I behaved unrighteously! 



So let not the wardens of hell [drag me off] to hell!' 

Or would his parents be able [to have him released by pleading]: 
`It was for our sake that he behaved contrary to the Dhamma! 

               That he behaved unrighteously! 



So let not the wardens of hell [drag him off] to hell!'
[Dhàna¤jàni] No, Master Sàriputta. 
Even while he was crying out, the wardens of hell would hurl him into hell.
What do you think? Are things different now? Can a democratically elected minister say to the wardens of hell: `But I told lies to parliament for the good of the GNP! To support industry!' or a democratically elected president: `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!'or [no space] can a bhikkhu say: `But I broke the Vinaya to protect the Sàsana! To save all beings!' 
A> (Laughs) It's the same, Bhante. No excuse.
B> And then the Venerable Sàriputta explained the inequality of Man:
What do you think, Dhàna¤jàni? Who is better, 
one who for the sake of his parents behaves contrary to the Dhamma, 





behaves unrighteously, 
or one who for the sake of his parents behaves according to the Dhamma, 





behaves righteously?
What do you think?
A> The second one, Bhante. He who supports his parents but behaves according to the Dhamma is better.
B> Dhàna¤jàni said the same, and said the same about all his other humbuggery. And in each case, the Venerable Sàriputta came up with the solution. For example:
Dhàna¤jàni, there are other kinds of work, 
profitable and in accordance with the Dhamma (dhammikà), 


by means of which one can support one's parents, 
and not only not do evil (na ca pàpakamma§ kàtu§), 
but also practise merit-making (pu¤¤a¤ca pañipada§ pañipajjitu).

Is this advice outdated? Does it no longer apply? In `the modern age'?
A> It is the same now, of course, Bhante.
B> Does it take a fully enlightened arahant to know this?
A> No, Bhante, I don't think so.
B> It is kindergarten ethics. So why does this kind of misconduct take place, and why is it getting more and more common, even encouraged, approved of, and praised throughout the modern world? All over the world now, one can take `strictly business' degrees. They are very prestigious so-called academic qualifications.
A> It is because of greed, Bhante.
B> And hatred, and delusion.
 Not understanding the Noble Truth of Suffering, the Noble Truth of the Origin of Suffering, the Noble Truth of the Cessation of Suffering, and the Noble Truth of the Way to the Cessation of Suffering: it is ignorance the same yesterday, and today, and forever. 
The only difference between the ancient world and the modern world is that now conceit and confusion is the prevailing and growing orthodoxy. That was predicted by The Buddha, and is a natural process that cannot be stopped. It happens in cycles.
One and the Same Difference 
iii

Today's talk is the first of two in response to a question that has arisen frequently. The question is: `Should I give to a bhikkhu who flouts
 the Vinaya?' 
The question arises because of the acceptance and usage of money by bhikkhus, and worse, their selling amulets, and other priest-craft etc.
 It is a serious matter because much doubt and worry arises, and disappointment, and even indignation.
 Let us therefore first look at what dàna is, why it is, and more important, what and why the Vinaya is. 
Dàna is simply giving, alms, but we are here speaking of alms to men and women who are under religious training; we may call them ascetics (samaõà).
 When giving to ascetics, one gives to people one respects because they have undertaken a religious training, and because part of their training is to depend on dàna. 
Dàna is a practice that existed long before The Buddha's time. He mentions it when, for example, He discusses the decadence
 of the Brahmins in ancient times (ancient already in His day).
 He explains that the Brahmins were originally ascetics who trained in morality and learning, who sought personal purification and an end to suffering and rebirth, and who had therefore neither property nor money. Because they lived that way, and to enable them to do so, there were people who gave them dàna. But with time, the Brahmins developed desire for the wealth and comfort of kings, and gave up their ascetic training. Instead, they made chanting and other rituals their livelihood, and thereby made money, became owners of property, gained material and political power, and in other ways became merely priests with high civil status, deeply involved in society, who might now themselves give dàna. They had deteriorated to being merely honoured, privileged and powerful householders. 
Even so, in The Buddha's day there were still many ascetics and Brahmins who sought personal purification and an end to suffering and rebirth, and whose livelihood was therefore still dàna. When Prince Siddhattha went forth, He lived as such an ascetic, and when He as a Fully Enlightened arahant and Buddha established and developed the Saïgha, it was upon the same ascetic principle of depending on dàna. In other words, The Buddha established the Saïgha on the principle that the bhikkhu's life should be quite different from the household life.
Dependence and difference are two of the ten fundamentals of the bhikkhu's life, which The Buddha says he must reflect upon every day.
 The bhikkhu must reflect:
[1] Parapañibaddhà me jãvikà'ti.

(I am now dependent on others for my livelihood).
[2] A¤¤o me àkappo karaõãyo'ti 

(I must now do things differently.)
That is, `I must now do things differently from how I did them as a layman.' 
A human being's livelihood is his means of supporting himself, of getting the four requisites of human life: clothes, food, dwelling and medicine. At his ordination, the bhikkhu is told that his livelihood is four dependences (cattàro nissaya):
 
1. For clothes he depends on robes made rags that he finds, but The Buddha allows him also to accept cloth or ready-made robes from the laity;

2. For food he depends on piõóapàta,
 but The Buddha allows him also to accept a meal; 
3. For dwelling, he depends on the shelter of a tree, but The Buddha allows him also to dwell in a cave, in a kuti [kuñi] etc.;
4. For medicine, he depends on the ancient and most efficacious medicine of fermented cow's urine, but The Buddha allows him also to accept medicine from the laity. 
Thus, part of the bhikkhu's ordination into the Saïgha involves his understanding that these four dependences are for him the factor of the Noble Eightfold Path called Right Livelihood (sammà àjãva).
 
That the bhikkhu must now do things differently from how he did them as a layman means, for example, he cannot look like a layman; he cannot buy food, grow food, keep food or cook; he cannot even choose his food (for example, accept only vegetarian food), but can eat only what he is given (although he can ask for specific food if he suffers from an ailment that requires it); he cannot buy property, cannot own property, and cannot rent property, and of course, he cannot have money, cannot buy or sell things, cannot go shopping etc. These things and many more are features of the layman, and a bhikkhu cannot walk, talk, eat, drink or think as a layman.
The Buddha explains this again and again and again, and sums it up, for example, when He explains to the very first bhikkhuni (His former foster-mother Mahàpajàpatã) how she is to recognize the things that are the Teacher's Teaching. He says to her:
 
Gotamã, the things of which you may know, 
`These things lead to dispassion, not to passion;

to non-bondage, not to bondage;

to self-effacement, not to self-importance;

to moderation, not to immoderation;

to contentment, not to discontent;

to solitude, not to society;

to energy, not to idleness; and

to frugality [easy to support], not to extravagance 

[difficult to support; making many demands]', 
you may know for sure, `This is the Dhamma
(eso Dhammo), 
          
this is the Vinaya
(eso Vinayo), 
                                           this is the Teacher's Teaching
(Satthu Sàsana).'  
What do all these things have in common? They lead out of entanglement with one's own defilements, and out of entanglement with society and the world at large: in other words, they lead towards Nibbàna, the end of suffering and rebirth, which was The Buddha's sole aim for establishing the Saïgha and the Sàsana. That is why The Buddha says to Mahàpajàpatã that of the things which do not lead that way she may know for sure: 
`This is not the Dhamma
(n-eso Dhammo), 
  this is not the Vinaya
(n-eso Vinayo), 
  this is not the Teacher's Teaching
(n-eta§ Satthu Sàsana).'    
The Venerable Upàli, who was by The Buddha praised as foremost bhikkhu in knowledge of the Vinaya, was also told how to recognize the things that are the Teacher's Teaching. To him, The Buddha explained:
 
The things, Upàli... of which you may know, 
`These things lead to complete disenchantment
(ekanta-nibbidàya), 

to dispassion
(viràgàya), 

to cessation
(nirodhàya), 

to stillness
 (upasamàya), 

to direct knowledge
(abhi¤¤àya), 

to enlightenment
(sambodhàya), and 

to Nibbàna
(Nibbànàya)', 
you may know for sure, `This is the Dhamma
(eso Dhammo), 

this is the Vinaya
(eso Vinayo), 

this is the Teacher's Teaching
(eta§ Satthu Sàsana).' 
Here too, we see The Buddha describe His own teaching as aimed solely at putting an end to worldly activity, and putting an end to rebirth: that is the aim of the Vinaya, and that is the aim of the Dhamma, and that is the aim of the bhikkhu's life, and the very Sàsana itself.
It is in accordance with that aim, that The Buddha designed the bhikkhu's livelihood, so he is (like the Brahmins of old) dependent entirely upon dàna given to him by people who believe it is good to do so. The Buddha explains this relationship:
 
Bhikkhus, Brahmins and householders are most helpful towards you, 
since they support you with [the four requisites of life]
[1] robe, 
[2] almsfood,
[3] dwelling, and
[4] medicine necessary against sickness. 
You too, bhikkhus, are most helpful towards Brahmins and householders, 
since you teach them Dhamma that is 



lovely in the beginning, 



lovely in the middle and 



lovely in the end,





both in spirit and in letter, 

and you explain to them 


the wholly perfect and pure life 



that is lived according to the Dhamma. 
Thus, bhikkhus, 

the life that is lived according to the Dhamma 


is lived in mutual dependence (a¤¤ama¤¤a§ nissàya), 



towards crossing the flood and 



               putting an end to all dukkha. 
Here again, The Buddha speaks of ending: the flood that needs cros​sing is sa§sàra, and the end of dukkha is the end of rebirth, which is Nibbàna.
The bhikkhu depends on the laity for material requisites, and the laity depend on the bhikkhu for the requisites of Dhamma: that is how The Fully Enlightened Buddha organized The Buddha Sà​sana. Why? Because 
· only by depending on dàna could the bhik​khus live the wholly perfect and pure life, 
· and only by living the wholly perfect and pure life could they realize the True Dhamma (Saddhamma), 
· and only by realizing the True Dhamma could they teach the True Dhamma, 
· and only by teaching the True Dhamma could the Sàsana endure, 
· and only the True Dhamma would be for the welfare and happiness of the many.
The True Dhamma that the bhikkhu must live, realize, and teach is, as The Buddha said before, things that lead to 
· dispassion, 
· non-bondage, 
· self-effacement, 
· moderation, 
· contentment, 
· solitude, 
· energy, 
· frugality, 
· disenchantment, 
· cessation, 
· stillness, 
· direct knowledge, 
· enlightenment and 
· Nibbàna. 
Things that do not lead to these things are not the Dhamma and Vinaya of The Buddha but of Màra, so to speak, as they are based upon the taints. The things of Màra are things of decadence, and decadence is why the Saïgha deteriorates, just like the Brahmins of old. The Buddha explains it to the bhikkhu Bhaddàli, when He explains why there are more Vinaya rules and fewer arahants:
 
That is how it is, Bhaddàli. 
When beings are deteriorating and the True Dhamma is dis​appearing, 
then are there more training rules and 
fewer bhikkhus become established in final knowledge. 
That is how it is; decadence is inevitable. We can see it take place everywhere, even today. Look back only thirty years and see how values and conduct are more decadent now. We saw it happened with the Brahmins, and likewise, even while The Buddha was alive, it happened in the Saïgha. The Buddha explains:
 
when certain things that are based upon taints appear in the Saïgha, 
then does the Teacher make known the training rule for disciples 
in order to ward off those things that are based upon the taints. 
And He explains further: 
Those things that are based upon taints do not appear in the Saïgha 
until the Saïgha has reached greatness...  
has reached the height of worldly gain... 
       the height of fame... 
       the height of great learning... [and] 
       the height of recognition....
What The Fully Enlightened Buddha explains here is that the Vinaya was designed and laid down by Him because decadence arose in the Saïgha. He laid down the Vinaya to help bhikkhus resist the cause for decadence, namely the taints: the taints of sensuality (kàmàsava), existence (bhavàsava) and ignorance (avijjàsava). The taints lead in the opposite direction of the Teacher's teaching, for, as He explains, they
 
defile, bring renewal of existence, give trouble, ripen in suffering, and 



lead to future rebirth, ageing, and death. 
The destruction of the taints, which is enlightenment and arahantship, brings the end of renewed existence, the end of trouble, the end of suffering, and the end of rebirth, ageing and death: the be-all and end-all of the Sàsana. The owner of a dog keeps his dog on a leash so it does not run away, likewise, the Vinaya is a leash left by The Buddha so the bhikkhus do not run away, for them to keep going in the right direction, against the taints, away from the world, away from sa§sàra, away from Màra, away from sensuality and ignorance.
Unfortunately, decadence arises because of confusion: the inability to understand these simple facts. But we can understand them very easily if we look at the layperson's Vinaya: the five and eight precepts. Like the bhikkhus' Vinaya, their sole purpose is to restrain one's sensuality, and like the bhikkhus' Vinaya, when flouted, they are flouted because of sensuality: lust, hatred and delusion. The difference is only that the bhik​khus' Vinaya is more superior.
Novices observe the ten precepts. To become a novice is the first step up from being a layman to being a non-layman. Which precept marks this increase in morality? The tenth precept:
 
Jàtaråparajatapañiggahanà veramaõã sikkhàpada§ samàdiyàmi. 

(`I undertake the training rule to abstain from accepting gold and silver'). 
This precept distinguishes the novice from the layman. 
The Texts explain the novice's tenth precept: 
Gold (jàtaråpa) is the noble metal, and silver (rajata) is a kahàpaõa [something like a shilling or a penny], or it can also be a metal màsaka [something like a penny or less] or a wooden màsaka or a clay màsaka, and so on, of any kind as employed in commerce anywhere.Accepting (pañiggahana) is the acceptance of it in any manner; and that is not allowed in any sense.
  
In short, this refers to money under any whatsoever form. All the other nine precepts are the same as the eight precepts for the layperson. Money marks the layman; non-money (which is to depend on dàna) marks the non-layman. To understand this, and to understand The Buddha's explanation of why He laid down the Vinaya, we need only to develop some rudimentary mindfulness, for then can we see very clearly that the moneyed mind is the sensual mind, involved with the world, involved with sa§sàra, in cahoots with Màra: it is the mind of the village, not the Saïgha.
The distinction between society and Saïgha is clearly fundamental to the interdependence between the village and Saïgha, and in The Buddha's time people knew this very well: in a civilized society it goes without saying. Hence, when people saw a bhikkhu behave as a layman, they complained, and The Buddha would lay down a Vinaya rule. Why? Because the bhikkhu's conduct was clearly unacceptable. But more importantly, The Buddha laid down the rule to help the bhikkhus counteract the taints, and remember why they had ordained, and that they ordained. 
A good example is the time when a layman gave his little son the food meant for a bhikkhu. When the bhikkhu arrived, the man offered him one kahàpana to buy food for, and the bhikkhu accepted it. Now, one kahàpana was something like a penny or a shilling, a small amount of money, and the layman gave it to the bhikkhu to buy some food: it was a very small amount for a very basic requirement. Yet, people grumbled and complained: 
Just as we accept gold and silver, so do these ascetics, sons of the Sakyan, 





accept gold and silver.  
And then The Buddha laid down the rule against bhikkhus accepting money.
 
Another example is the time when some bhikkhus entered a village with their sandals
 on. The Vinaya explains:
 
People grumbled, complained, and spread it about, saying: 
`Like householders who enjoy pleasures of the senses'. 
And here The Buddha laid down a rule against bhikkhus wearing sandals in the village.
 In both cases, and in a legion of other cases, The Buddha laid down the appropriate precept to prevent the bhikkhus from what was clearly unacceptable conduct: the conduct of a layman. Such conduct not only upsets those who patronize the bhikkhus, but it upsets the bhikkhus' training.
The Buddha's customary admonishment to bhikkhus who had forgotten they were bhikkhus was: 
How can you, foolish man (moghapurisa), [do such a thing]? 
It does not, foolish man, inspire faith in the faithless, or 
            
increase the faith in the faithful,
 
but, foolish man, it inspires disaffection in the faithless and 
 
doubt in some of the faithful. 
No small matter: very serious indeed. Why? Because the welfare of The Buddha Sàsana (on the public and personal level) is at stake. When bhikkhus behave as bhikkhus, faith arises in the laity; when bhikkhus behave as laymen, faith does not arise. 
Suppose, for example, a bhikkhu were to sit pillion on a motorbike. We cannot say it is against the Vinaya, but just because it is not against the Vinaya, does not mean that it is a good idea. For when the faithful see a bhikkhu sitting pillion on (or driving) a motorbike, they smile. They do not smile out of respect; they smile because it looks funny. There is nothing dignified about a bhikkhu sitting pillion on a motorbike, hanging onto the driver: on the contrary, it is comical, highly un-dignified, and displeasing (apàsàdiko). Even tourists, who have never seen a bhikkhu before, they laugh when they see a bhikkhu on a motorbike, and take photographs. And they laugh when they see bhikkhus watching TV, reading the newspaper, or walking around with a camera or hand-phone. 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.
   
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? 
It is incumbent on the bhikkhu always to try to remember that he is wearing the banner of the arahants, and to try to deport himself in a way that is mindful, and in accordance with the deportment of The Buddha and other arahants: that way he protects the faith of the faithful, and inspires faith in the faithless, even in tourists [extra space]. 
 The Buddha Sàsana depends on the arising of faith. Faith is a prerequisite for the desire to learn and practise the Dhamma. The tourist will not approach a bhikkhu and ask about the Teachings of The Buddha, if all he sees is another tourist in robes. And the man who wants to become a bhikkhu will not want to do so, unless he first gains considerable faith in the Saïgha. 
We see thus that The Buddha Sàsana rests on the distinction between bhikkhu and layman, between Saïgha and laity: not as civil distinctions like that between a married and monied priest versus a married and monied layman, but as livelihood and practice (carana§). To disregard the distinction is like disregarding the distinction between sa§sàra and Nibbàna, or the distinction between kusala and akusala: that is wrong view. When there is such disregard we may know for sure: 
`This is not the Dhamma
(n-eso Dhammo), 
  this is not the Vinaya
(n-eso Vinayo), 
  this is not the Teacher's Teaching
(n-eta§ SatthuSàsana).'    
The Buddha explains it in no uncertain terms when He talks to the people of the village Nagaravinda.
 He explains that if someone should ask them which ascetics should not be honoured, they should answer:
Those ascetics and Brahmins 
who are not rid of lust, hatred and delusion regarding 
sights cognized by the eye [sounds by the ear, odours by the nose etc.] 
whose minds are not inwardly peaceful, and 
who conduct themselves now rightly, now wrongly in body, speech and mind: 
such ascetics and Brahmins should not 
be honoured, respected, revered and venerated. 
Why? 
Because we ourselves are not rid of lust, hatred, and delusion regarding
sights cognized by the eye [etc.], 
our own minds are not inwardly peaceful, and 
we ourselves conduct ourselves now rightly, now wrongly 
in body, speech and mind. 
Since we do not see any right conduct more superior 
on the part of those good ascetics and Brahmins, 
they should not be honoured, respected, revered and venerated. 
And then The Buddha explains that the ascetics who should be honoured are the ones who are 
either rid of lust hatred delusion 
or are working towards removing  lust hatred and delusion.
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. 
The Buddha explains also that the non-sensuality of the forest is why arahants (who are pure of sensuality) delight in being there:

Delightful are the forests wherein people do not delight.
Therein the passionless do delight, 



for they seek no sensual pleasure.
The Buddha explains that we should honour ascetics who in this way shun the five strands of sensuality: who shun the lay-world.

Here, The Buddha is in fact explaining that there is no reason to venerate someone whose conduct is no better than our own [extra space]. In this case, it is the distinction between indulging in sensuality versus not indulging in sensuality. Sensuality goes towards defilement and rebirth; non-sensuality goes towards purity and the end of rebirth.

And another time, speaking to a village headman, The Buddha explains how the possession and use of money equals the pursuit of sensuality. He explains:

For whomever gold and silver
 are proper, headman, 
the five strands of sensuality are also proper. 
And for whomever the five strands of sensuality are proper, 
you may be sure that he is possessed of
Dhamma that is not of ascetics
(assamaõadhamma), 
Dhamma that is not of sons of the Sakyan
(asakyaputtiyadhamma).
 
The five strands of sensuality are what we mentioned before: sights cognized through the eye, sounds through the ear, etc. And The Buddha calls the five strands of sensuality not a bhikkhu's own resort but the domain of others, where Màra will gain access to him.

In other words, if we say it is only good and proper for a bhikkhu to have money (the clich‚ is in the modern age), we are, explains The Buddha, in fact saying it is good and proper for a bhikkhu to engage in sensuality. 
The Buddha concluded with a very clear, unequivocal statement about what the bhikkhu may seek, and not seek:
Further, headman, this I declare: 
`Straw may be sought by one needing straw';
`Timber may be sought by one needing timber';
`Transport may be sought by one needing transport';

`A workman may be sought by one needing a workman'. 
But I do not say that there is any method 


by which gold and silver may be consented to or sought. 
Here, the founder of the Saïgha, the Fully Enlightened Buddha, makes it very clear that a bhikkhu cannot accept money under any whatsoever pretext. Furthermore, He makes it very clear that a bhikkhu cannot, for example, initiate or even participate in any whatsoever kind of direct or indirect fund-raising under any whatsoever pretext: he cannot even ask his own family to offer money. And The Buddha makes it very clear that it makes no difference whether the money is sought by the bhikkhu for himself, for the Saïgha, for a lay organization, for buying robes, for building a lavatory, for building a kuñi, for buying a Buddha statue, for building a library, for building a monastery, or for `the good of the Sàsana': it is impossible for such conduct to be `good for the Sàsana', on the contrary, it is very, very bad for the Sàsana.
We may find this very difficult to understand. Why? Because our faith is perhaps supported by insufficient wisdom, and no experience of proper meditation. Then do we make an equation between building a monastery and building a business, and do not understand why they are not the same. What happens? The bhikkhu may want to refuse to participate in fund-raising, but the the lay-organizers may in that case get offended: `Why can't he help?' `Why do we have to do all the work alone?' Then what is the bhikkhu to do? The best thing, of course, is for him to teach the laypeople the Dhamma and Vinaya as it is, but who will listen? `But this isn't ancient India, Bhante!' In that case, he had best not get involved in such matters in the first place. If he does find himself involved with devotees who demand he break his Vinaya, he had best pack his bag and bowl and leave: for the good of his practice, which is the good of the Sàsana. But what has then happened? Something that could have been beautiful became nothing at all, owing to insufficient understanding about the good of the Sàsana. It would be much better for the Sàsana, if that which was beautiful became beautiful in reality too.
If we find all this too difficult to understand, we can ask: `Would The Buddha go fund-raising?' The question gives a bad taste in the mouth, does it not? It is as distasteful a question as asking whether The Buddha or another arahant would get drunk, or have a wife and children. Why? Because such conduct is corrupted, corrupted by sensuality. The Buddha explains:
 
even so, bhikkhus, 
there are four corruptions (upakkilesa) by which ascetics and Brahmins 
do not glow, do not shine, and do not radiate. 
What four? 
[1] Drinking alcohol...
[2] indulging in venereal commerce...
[3] accepting gold and silver
...
[4] obtaining requisites through a wrong mode of livelihood.
 
As mentioned, the requisites for bhikkhus are robes, food, dwelling (a kuñi or even an entire monastery) and medicine.
 A wrong mode of livelihood includes hinting and asking for requisites without a prior unsolicited invitation (pavàrana), and asking for unallowable requisites such as money etc., and using money: buying and selling, for example, Dhamma books.

The severity of this matter may also be understood by the fact that should a requisite be acquired with money from a bhikkhu, that requisite becomes akappiya (unallowable). For example, say a bhikkhu gives a layman some money to buy a book for another bhikkhu: perhaps the money is that bhikkhu's personal money, perhaps it is money from a `Dhamma Fund' that he supervises. The book that is bought with either kind of money is unallowable to bhikkhus. If the layman knows about the Vinaya, he will, of course, not accept the money from the bhikkhu. But if he does not know (or does not know how to avoid it), he may buy the book, and happily give it to the other bhikkhu, who happily accepts the unallowable book. Unfortunately, however, not only has the first bhikkhu broken his Vinaya, the other one has too. One possessed money, and had something bought with the money (two offences, apart from corrupting the layman
), and the other accepted a requisite bought with bhikkhu money (one offence). Every time he uses the book, he again commits that offence.
It is, of course, a huge problem with decadence as far advanced as it is, for almost always, when a lay organization raises funds for some meritorious undertaking (to publish a Dhamma book, to build a kuñi, or to make a big offering) they accept money from bhikkhus or sàmaõeras. Then the whole fund becomes tainted with `bhikkhu money', and any allowable requisite that is purchased with those funds has automatically become unallowable: for example, land that is purchased with such tainted money becomes unallowable for bhikkhus to reside on: no little matter. 
The rare lay-organi​zation that has sufficient faith in the Buddha, Dhamma and Saïgha to know that this is no trifling matter will remove such `bhikkhu money' from their funds, and conscientious bhikkhus who wish to maintain pure Vinaya will stay well clear of such unallowable requisites. That is sometimes one of the reasons why some bhikkhus never go `sight-seeing', simply because their Vinaya will be broken if they stay in a monastery that is in this way unallowable for bhikkhus. And how is a bhikkhu to know that the requisites in such and such a place have not been purchased with tainted money? It is very difficult. And which layman will dare to refuse money from a bhikkhu? He is afraid to offend a member of the Saïgha. 
When the Saïgha accepts, handles and administers money, under all sorts of pretexts, problems are created for everyone involved: it is a vicious circle, and how can there be any merit in that? The only way that Vinaya rules can be bent out of `compassion', is when the compassion is misinformed. And how often does one not meet laypeople who are upset about, even angry at, even fed up with bhikkhus? Just as they did in The Buddha's day, so do they today lose their faith. Unfortunately, however, losing one's faith, getting upset and angry etc. are all akusala kamma.
 And, as The Buddha predicted, for a bhikkhu to keep his Vinaya pure is in most places impossible, and in all places it becomes more and more difficult every day.
Clearly The Buddha did not regard the rules about money and buying and selling etc. as minor ones, for He describes accepting money and using money as dark deeds:  deeds as dark as the deeds of drunkenness and unchastity. Why? Because they have the same root: sensuality. Clearly a bhikkhu who does any of these four things has lost his way, and having gone forth from the household life to put an end to suffering and rebirth is going towards more suffering and more rebirth, even rebirth in hell.
Once a bhikkhu flouted the Vinaya by pulling up a clump of kusa-grass, saying it was a small offence that one could just confess afterwards. He was severely reprimanded by The Buddha, and then The Buddha said:
 
Just as kusa grass wrongly handled cuts the hand, 
even so an ascetic's life wrongly lived drags one to hell. 
And this ominous verse The Buddha uttered because the bhikkhu had pulled up some grass; how much more serious is it not in the case of money?

As we have now seen, it is abundantly clear that the Vinaya is not simply a set of rules laid down by The Buddha in conformity with some now fossilized customs of ancient India: Buddhas do not establish Saïghas and Vinayas upon such shallow criteria. Socio-cultural conditions are immaterial to the Vinaya laid down by a Buddha; it has to do with restraining the taints. The Vinaya is (in letter and spirit) fundamental to the individual bhikkhu's development of the bhikkhu's higher Noble Eightfold Path: the three-fold training of

1. Higher morality training
(adhi-sãla-sikkhà).
2. Higher mind training
(adhi-citta-sikkhà).
3. Higher wisdom training
(adhi-pa¤¤à-sikkhà). 
The Buddha explains:

Bhikkhus, this recital [the Pàñimokkha] that is to be made twice a month amounts to more than one hundred and fifty rules
 in which men of good family who are eager for their own welfare are trained.
Now all these combine to make these three trainings. What three?
The higher morality training, the higher mind training, and the higher wisdom training. Herein are combined one and all of these rules.
The Buddha explained: 
Tisso imà, bhikkhave, sikkhà yattheta§ sabba§ samodhàna§ gacchati.
(All these combine to make these three trainings.)
That means: `All the rules in the Pàñimokkha amount to nothing other than the three trainings.' In other words, The Buddha makes it crystal clear that the Vinaya is inseparable from meditation and wisdom. The three-fold training for bhikkhus cannot become two-fold or one-fold. But, of course, only once one has undertaken the three-fold training, does this becomes [become] evident. Otherwise, it appears only as so many concepts. 
The bhikkhu who works towards enlightenment by developing Samatha and Vipassanà, however, cannot but realize that observing the Vinaya both in letter and spirit is prerequisite to any success. The bhikkhu who undertakes the bhikkhu's three-fold training cannot but realize that to break even the smallest Vinaya rule through carelessness and indifference makes it impossible for him to gain the calmness of mind necessary to develop the trainings of the higher mind and higher wisdom. 
And unless the individual bhikkhu develops the higher Noble Eightfold Path, what is the point of his ordaining? Why ordain and then flout The Teacher's Word? It is like joining the army and then refusing to obey orders, and refusing to receive training as a soldier, indeed, insisting that a soldier in battle-dress should make flower-arrangements, and sing songs about love and peace:
 it is confusion of the first order.
Furthermore, the undertaking by bhikkhus of their three-fold training is essential to the purity of the Sàsana, for only that way can there be the preservation and transmission of the True Dhamma (Saddhamma). That is the law of dependent origination: with neglect of the three-fold training by bhikkhus as condition, the True Dhamma disappears. Instead of bhikkhus, there will be asses.
 The Buddha explains:

Suppose, bhikkhus, an ass follows close behind a herd of oxen, 


thinking: `I'm a [an] ox too! I'm an ox too!'
 



But he is not like oxen in colour, voice or hoof. 
He just follows close behind the herd of oxen, 


thinking: `I'm an ox too! I'm an ox too!'
Just in the same way, bhikkhus, 
we have some bhikkhu who follows close behind the bhikkhu Saïgha, 


thinking: `I'm a bhikkhu too! I'm a bhikkhu too!' 
But he has not the desire to undertake 
the training in the higher morality that others bhikkhus possess, 
      nor that in the higher mind, 
      nor that in the higher insight that the other bhikkhus possess. 
He just follows close behind 


thinking: `I'm a bhikkhu too! I'm a bhikkhu too!'
Wherefore, bhikkhus, thus must you train yourselves: 
`Keen shall be our desire to undertake the training in the higher morality,
keen our desire to undertake the training in the higher mind, 




     
     in the higher insight.' 




That is how you must train yourselves. 
These are The Buddha's words. If we meditate properly, and study the Dhamma with respect, the matter becomes clear as clear, and very easy to understand: it does not come even close to being an issue. 
The law of dependent origination is one and the same today as it was two-thousand six hundred years ago: hence, the gratification, dangers and escape from sensuality are one and the same today as they were two-thousand six hundred years ago. 
· The Four Noble Truths are one and the same today as they were two-thousand six hundred years ago; 
· hence the Noble Eightfold Path is one and the same today as it was two-thousand six hundred years ago; 
· hence the factors of morality (sãla) are one and the same today as they were two-thousand six hundred years ago, 
· because the law of kamma is one and the same today as it was two-thousand six hundred years ago; 
· hence the necessity for a bhikkhu to observe and respect the Vinaya as laid down by the Fully Enlightened Buddha is one and the same today as it was two-thousand six hundred years ago: 
· the difference between a bhikkhu's conduct and a layman's conduct is one and the same today as it was two-thousand six hundred years ago. 
And lastly, disparaging the many Vinaya rules as unnecessary, and in need of modification is one and the same today as it was two-thousand six hundred years ago: even while The Buddha was alive, immoral bhikkhus criticized the Vinaya as an unnecessary and troublesome measure. That is why He made it an offence against the Vinaya for bhikkhus to criticize the Vinaya.

There is, in this connection, also the case of a bhikkhu Kassapa.
 Once, The Buddha came with a large Saïgha of bhikkhus to Saïkavà, the place where this bhikkhu was residing. And The Buddha inspired those bhikkhus with a long Dhamma talk related to the training rules (sikkhàpada pañisa§yuttàya: the Vinaya). But the bhikkhu Kassapa was not pleased with The Buddha's talk, and thought: `This ascetic is far too scrupulous.' (He thought this of the Buddha Himself.) Then The Buddha left together with the Saïgha of bhikkhus, and took up residence near Ràjagaha. 
Not long after The Buddha's departure, this bhikkhu Kassapa felt remorse at his disapproval of The Buddha's own teaching, and decided to travel to Ràjagàha and ask The Buddha please to forgive him his folly (bàla§), his error (måëha§), and his unskilfulness (akusala§). Once this was done, The Buddha explained:

Now, Kassapa, 
if a senior bhikkhu (thero) be not desirous of the training (na sikkhàkàmo), 
if he praise not the undertaking the training (sikkhàsamàdànassa vaõõavàdã), 
and 
if other bhikkhus also are not desirous of the training, and 
he do not encourage them to undertake it, and 
if he speak not in praise thereof what is true and real 
at the proper time to those bhikkhus who are desirous of the training: 
of such a bhikkhu, I utter no praise.
Why not? 
Because other bhikkhus would keep company with him, saying: 
`The Teacher speaks in praise of him.'
Now, 
those who should keep company with him would come to share his views. 
If they should do so, it would be to their loss and sorrow for many a day.
And The Buddha explained that the same things applies to a bhikkhu of middle-standing, and a sàmaõera. 
What do you think? Has this, the Fully Enlightened Buddha's explanation now become defunct because of socio-economic/cul​tural conditions? It is perhaps very difficult to imagine that a Buddha's Dhamma and Vinaya should be circumscribed by delusive sociological considerations. As we have seen, what happens today, was happening already in The Buddha's day.
Already one hundred years after His Parinibbàna, immoral bhikkhus corrupted the people of Vesàli by telling them it was good and proper for bhikkhus to accept money on behalf of the Saïgha.
 What happened? An arahant turned up, and because he refused to accept money, the bhikkhus criticized him, and said he was giving the faithful a bad name, and causing dissatisfaction. That happened two-thousand five hundred years ago, and is rife today. 
The Buddha explains what happens when a private, modern Vinaya is taught:
 
Bhikkhus, 
when the Dhamma and Vinaya (Dhamma Vinaye) is wrongly taught, 
he who strives with energy dwells with suffering (dukkha§ viharati). 
Why so? Because of wrong teaching of the Dhamma. 
When bhikkhus respect a private, modern Vinaya, the bhikkhus who respect The Buddha's timeless Vinaya get into trouble, and are criticized for being without compassion, and are called proud, arrogant, troublesome and many other epithets,
 which they were given also two-thousand six hundred years ago.
Decadence appeared in the Saïgha twenty years after The Buddha's enlightenment. Right under His nose, immoral bhikkhus drank alcohol, indulged in venereal commerce, accepted money and obtained requisites through a wrong mode of livelihood, and otherwise flouted the Vinaya. And the decadence has continued ever since; the True Dhamma lasted only five hundred years. It was predicted by The Buddha, for as He said: 
That is how it is, Bhaddàli. 
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.
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. Most people who see such conscientious bhikkhus do not notice the difference, but wise and observant people do notice, and just as wise and observant people thought it two-thousand six hundred years ago, so do they today think: `That is a bhikkhu. Look at how different his conduct is from the conduct of a layman.' And faith arises: faith arises in the wise because they can see the bhikkhu's conduct is right conduct more superior. And this takes place in the so-called twenty-first century, at an altitude of thirty-six thousand feet, at a speed of over six hundred miles an hour. Is the Vinaya an impractical, impracticable, embarrassing relic, inapplicable to the modern age? Is the Vinaya harmful to the welfare of the Sàsana? Please answer my question. 
We have today taken a brief look at dàna and Vinaya from the point of view of the bhikkhu and his kamma. Next time we shall look at dàna and the Vinaya from the point of view of the layperson and his kamma: bringing the two together should provide a satisfactory answer to the question: `Should I give to a bhikkhu who flouts the Vinaya?' 
Please allow me to close this talk first with The Buddha's ten reasons for laying down the Vinaya. He is again speaking to the Venerable Upàli:
 
For ten reasons, Upàli, were training rules for disciples of the Tathàgata laid down, and the Pàñimokkha
 established. What ten? 
[1] For the welfare of the Saïgha, 
[2] For the comfort of the Saïgha,
[3] For the control of evil-minded men,
[4] For the comfort of well-behaved bhikkhus, 
[5] To restrain the taints in this life,
 
[6] To ward off taints liable to arise in a future life, 
[7] To inspire faith in the faithless, 
[8] To increase the faith in the faithful, 

[9] For the perpetuation of the True Dhamma
(Saddhamma), and 
[10] For the good of the Discipline
(Vinaya).
And finally His advice on what bhikkhus should do about the many Vinaya rules:
 
So long, bhikkhus, 
as you will appoint no new rules, and 
will not abolish the existing ones, but 
will continue to undertake the rules of training 




that have already been laid down, 
so long, bhikkhus, 
may prosperity be expected in the bhikkhus, not decadence. 
Thank you.

[On several occasions, the author was pre​sented with the proposition that bhikkhus need only observe the `big' Vinaya rules, since The Buddha said the Saïgha could abolish the minor rules. In revised form, the ensuing dialogue(s) went as follows:
]
A> The Buddha said to ânanda that if the Saïgha wanted it, they could abolish the small Vinaya rules. Surely that means that a bhikkhu needs not keep all the little rules.
B> Very well, up to you.
A> (Smiles) What did The Buddha mean?
B> The Milinda Pa¤hà (Milinda's Questions) says He said it to test the Saïgha.

A> Is that true?
B> If we doubt that explanation, there is only one way to find out.
A> How?
B> Ask Gotama Buddha Himself.
A> (Smiles) But that is impossible!
B> Exactly.
A> So what to do?
B> Do as The Buddha says again, and again and again.
A> (Smiles) What is that, Bhante?
B> Keep the precepts, study the Dhamma, and meditate so that you understand the Dhamma as more than merely a philosophy or mass of concepts, and try to attain Nibbàna and arahantship.
A> (Smiles)
B> You can begin by studying the `Mahà Parinibbàna Sutta', for then will you see that your question is in that same sutta answered many times, in many ways. Do you know the sutta?
A> I have not read the sutta.
B> You refer to a passage in a sutta that you have not read?
A> (Laughs) Yes, Bhante, I heard it.
B> You heard the whole sutta, with an explanation?
A> No, Bhante.
B> That means you do not know the context, and when we take something out of context, we may get it all wrong, and get confused. That is exactly what has happened here.
A> Bhante, please explain.
B> The sutta is very long, and it would take many, many hours to explain it. So let us take only some of the things that are directly related to your question.
The sutta starts with The Buddha's advice about welfare among the Vajjis, and afterwards He explains to the bhikkhu Saïgha that the advice applies also to the Saïgha, and adds some more items. Do you know what He said?
A> Something about meeting frequently, I think.
B> Yes, that is correct. And forty-seven other somethings.
A> What are they, Bhante?
B> All forty-eight are related to your question, and deal all with welfare for the bhikkhus. They are, for example:
· That the bhikkhus appoint no new rules, and do not abolish the existing ones, but proceed in accordance with the rules of training (sikkhà-padesu) laid down.
· That the bhikkhus show respect, honour, esteem, and veneration towards the elder bhikkhus
 (bhikkhå therà), 
experienced ones
 (ratta¤¤å), 
long gone forth
 (cirapabbajità), 
the Saïgha fathers
 (saïgha pitaro), 
and Saïgha leaders
(saïgha pariõàyakà), 
and think it worthwhile to listen to them.
(Here, The Buddha does not mean elders only in years, but elders in years, conduct and wisdom.)

· That the bhikkhus have a sense of shame
(hiri-manà), 
and fear of misconduct
(ottappã), 
and are proficient in learning
(bahu-ssutà), 
resolute, mindful, and wise.
What do you think? When The Buddha says bhikkhus should have a `sense of shame', and `fear of misconduct', does He mean that bhikkhus should be ashamed at wearing clothes different from laypeople? Shame at not having money? Shame at `inconveniencing' the `poor' dàyakas with their `outdated' Vinaya? Shame at not having a hand-phone, so the `poor' dàyakas have to go all the way to the monastery to talk to them? Shame at not participating in fund-raising? Shame at not being up-to-date on the latest news, the latest wars and rumours of wars, what happened in parliament yesterday etc.? Shame at not being experts in computer technology? Shame at not being well-versed in modern science? Shame at not getting involved in politics? In short, does The Buddha mean that bhik​khus should be ashamed of following The Buddha's advice in letter and spirit?
A> (Laughs) No, Bhante. They should be ashamed of not following His advice.
B> What do you think? When He says bhikkhus should be `proficient in learning', does He mean that bhikkhus should be proficient in learning about magic, astrology, and fortune telling? Does He mean that bhikkhus should be proficient in learning about secular subjects such as medicine, business, economics, sociology, philosophy, political science, Buddhist `culture' (whatever that is supposed to mean), media studies, psychotherapy, other religions, other trainings, other teachings, other teachers etc.?
A> (Laughs) No, Bhante. He means they should be proficient in the Dhamma.
B> Which Dhamma?
A> (Smiles) The Buddha's Dhamma.
B> Is The Buddha's Vinaya not The Buddha's Dhamma?
A> It is, Bhante.
B> Sàdhu, sàdhu, sàdhu.
Two more of the points The Buddha makes as necessary for welfare in the Saïgha are:
· That the bhikkhus cultivate the seven factors of enlightenment (mindfulness, investigation into phenomena, energy, bliss, tranquillity, concentration, and equanimity).
· That in company with their fellow bhikkhus, they train themselves, openly and in private, in the rules of training, which are complete and perfect, spotless and pure, liberating, praised by the wise, uninfluenced (by worldly concerns), and favorable to concentration of mind.
Who gave this advice?
A> The Buddha.
B> Is there anything in this advice that says bhikkhus need not observe all the rules in the Vinaya?
A> No, Bhante.
B> And in many ways, and again and again, The Buddha says:
 

Sampanna-sãlà, bhikkhave,[no space]viharatha, sampanna-Pàtimokkhà; 
Pàñimokkha-sa§varasa§vutà viharatha, àcàra-gocara-sampannà; 
aõumattesu vajjesu bhaya-dassàvino;[no space]samàdàya sikkhatha sikkhàpadesu.
(Accomplished in morality, bhikkhus, 
[do you] dwell, 




accomplished in the Pàñimokkha; 
restrained with the restraint of the Pàñimokkha, [do you] dwell,




accomplished in conduct and resort. 
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 then He gives 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.
 For example:
 
If a bhikkhu should wish: `May the services of those whose 

robes, almsfood, dwelling, and medicinal requisites I use 



bring them great fruit and benefit', let him 
[1] fulfil the precepts
(sãlesvevassa   paripårakàrã),
[2] to internal serenity of mind be devoted
(ajjhatta§   ceto-samatha-manu-yutto), 
not neglect jhàna
(a-niràkata-jjhàno), 
[3] be possessed of Vipassanà
(vipassanàya samannàgato), 
[4] and dwell in empty huts
(bråhetà su¤¤à-gàràna§).

The seventeenth wish The Buddha explains is the bhikkhu's wish for arahantship, and there again The Buddha gives the four points.
 
Who says this?
A> The Buddha, Bhante.
B> And is there anywhere in the entire Tipiñaka where The Buddha gives contradictory advice to the bhikkhu Saïgha? Is there anywhere He says the bhikkhu Saïgha need not see danger in the slightest fault?
A> I don't know.
B> I don't know either, and none of the learned, conscientious and wise Saïgha fathers of the modern day know either. If one reads the Tipiñaka with respect, such a thing is not known. If one reads the Tipiñaka with disrespect, anything can be known. Then one can know even that The Buddha taught democracy, human rights, equality, ecology, philosophy, anything at all: there are even those who that way know The Buddha in fact taught that there is a self.
And why do we get such distorted ideas about the Dhamma? It has to do exactly with our wishes. If we have full faith in The Buddha and His enlightenment, our attitude to the Dhamma is purely practical: we use it as a raft, for we wish only to try to achieve the aim of the holy life, Nibbàna, the attainment of arahantship.
 
And what, bhikkhus, is the aim of the life of the ascetic? 

The destruction of lust, 


the destruction of hatred, 



and the destruction of delusion.
And if we do not have full faith in The Buddha and His enlightenment, our attitude to the Dhamma is abstract, sentimental, even fantastical, and in all cases misinformed and worldly, for our wishes are worldly. For example, we do not want to be bhikkhus to attain Nibbàna, we want to be bhikkhus to be bhikkhus, to exercise the power of a priest, to do missionary work and other `religious activities' in society, to undertake the fantastical and absurd task of saving the world, to make everyone happy etc. To fulfil those wishes, we then use the Dhamma to find loopholes in the Dhamma, and excuses to use the Dhamma for those worldly aims.
 Then are we akin to the lawyer who becomes an expert in defending criminals. The lawyer may know his client is a criminal, but owing to greed, he defends him all the same. The lawyer may, on the other hand, not know his client is a criminal, but still, owing to delusion, he defends him all the same. This principle goes for both bhikkhus and laypeople. We think the law of kamma is like a law laid down by parliament; we think that if one is clever, one can break the law of kamma, and get away scot-free. But the law of kamma does not work that way.

That was an analysis of why we may entertain the absurd idea that a bhikkhu need not observe the Vinaya laid down by The Buddha. Let us then look further at the `Mahà Parinibbàna Sutta'. What did The Buddha say to ânanda?
A> He said that if the Saïgha wanted to, they could abolish the small Vinaya rules.
The Buddha said nothing more and nothing less than:

(kaïkhamàno, ânanda, saïgho mamaccayena 


 khuddànukhuddakàni sikkhàpadàni samåhanatu.)
If it wishes, Ananda, the Saïgha may, when I am gone, 



abolish the lesser and minor rules.
B> And did the Saïgha want to abolish the small Vinaya rules?
A> No. They decided not to change any rules: at the First Council.
[The Vinaya explains how the Venerable Mahàkassapa told the bhikkhu Saïgha that he had been travelling along the high-road with a large following of bhikkhus. Then they heard that The Buddha had attained Parinibbàna, and many of those bhikkhus got very upset. At this a bhikkhu who had ordained late in life said: Enough, Venerable Sirs, do not grieve, do not lament, we are well rid of this great recluse. We worried when he said: `This is allowable to you, this is not allowable to you.' But now we will be able to do as we like, and we won't do what we don't like. 
Knowing the danger of such sentiments, the Venerable Mahàkassapa suggested to the Saïgha:
Come, let us, Venerable Ones, chant Dhamma and Vinaya 
before what is not Dhamma shines forth, and Dhamma is withheld; 
before what is not Vinaya shines forth, and Vinaya is withheld; 
before those who speak what is not Dhamma become strong, and 




those who speak Dhamma become feeble; 
before those who speak what is not Vinaya become strong, and 




those who speak Vinaya become weak.
Then the Saïgha asked the Venerable Mahàkassapa to select five hundred arahants for a such council, including the Venerable ânanda, even though he was not yet an arahant.
 The matter was then discussed at the council, and in full accordance with the Vinaya procedure laid down by The Buddha, the Saïgha decided upon the issue: no changes in the Vinaya.] 
B> Correct. Who was that Saïgha?
A> Five hundred arahants.
B> Five hundred what?
A> (Smiles) Five hundred arahants.
B> Just a Saïgha of unenlightened bhikkhus chatting over dinner in a five-star hotel downtown somewhere?
A> (Smiles) No, Bhante, five hundred ARAHANTS.
B> These were five hundred arahants, which means they had all penetrated the higher morality, the higher concentration, the higher wisdom, and the higher liberation. Furthermore, they had all become arahants under The Buddha Himself. They knew The Buddha face to face, they had received the Dhamma from His lips, and they included the Venerable Mahàkassapa, the Venerable Anuruddha, the Venerable Upàli (by The Buddha Himself declared foremost expert in the Vinaya), and the Venerable ânanda. Yes or no?
A> Yes, Bhante.
B> Are we going to raise our benighted heads now and say that they made the wrong decision? What do you think?
A> But times change, Bhante.
B> What?
A> Conditions are different now than in The Buddha's day, Bhante.
B> Is that your teaching?
A> (Smiles) But it's true.
B> Says who? 
A> Everyone says it, Bhante: it is common knowledge.
B> Everyone says it, yes, because almost no one knows the Dhamma. And it is common knowledge, yes, in the sense that it is knowledge of the ignorant, misinformed common man. Do you want to take refuge in such knowledge?
A> (smiles) What does The Buddha say, Bhante?
B> The Buddha says the wrong eightfold path leads to woeful states, and the Noble Eightfold Path leads to Nibbàna. That is the Dhamma, and the Dhamma does not change with time: included in the Dhamma is the Vinaya. 
Furthermore, for us to think that The Buddha's India was so very different in terms of the way to the cessation of suffering is for us to display immense ignorance about the history of the world, about the history of all ancient worlds, and ignorance about the Dhamma and Vinaya, on both an academic and practical level:
 it is to display immense ignorance about ignorance, the origin of ignorance, the end of ignorance, and the way to the end of ignorance. This is the natural outcome of not undertaking the threefold higher training. And not having even undertaken that training, let alone completed it, we think we know better than those who not only undertook it, but also completed the job: the five hundred arahants of the First Council. Is that the kind of conduct advised by The Buddha? 
A> (Smiles) No, Bhante.
B> And are those five hundred arahants not the foremost elder bhikkhus, the foremost experienced ones, the foremost long gone forth, the Saïgha fathers and Saïgha leaders?
A> Yes, Bhante. 
B> What does The Buddha say? That we should or should not show due respect, honour, esteem, and veneration towards those five hundred arahants?
A>(Smiles) He says we should, Bhante.
B> Where does He say that?
A> In the `Mahà Parinibbàna Sutta'.
B> So what is there to discuss? It has long since been decided, in full accordance with the procedure laid down by The Buddha. There is nothing to be in doubt about. There is namely also a rule in the Vinaya that says one should not bring up a question that has already been well and properly discussed and decided:
 certainly not over 2,500 years later.
Furthermore, The Buddha laid down a Vinaya rule precisely regarding this kind of misinformed blundering. It says a bhikkhu commits a paccitiya [pàccitiya] offence if he disparages the Vinaya to a fellow-bhikkhu, and says that learning the Vinaya leads to remorse and anxiety, and that to avoid remorse and anxiety one should avoid learning the Vinaya. This rule says also that if a bhikkhu disparages the Vinaya to a layperson, he commits a dukkaña offence. Any further doubts?

A> No, Bhante.
C> But The Buddha said no attachment to rule&rite.
B> Yes?
C> Well, then, we should not be attached to the Vinaya.
B> Up to you. Such an idea does not arise out of enlightenment, or even the desire for enlightenment; it arises out of conceptual specu​lation, loophole-hunting driven by sensual desire. The result is gross misrepresentation of The Buddha's Teaching, which is most serious akusala kamma.
D> But The Buddha said we should let go of the raft.
B> More loophole-hunting and misrepresentation. Please try to ask a five year old child whether the man who lets go of his raft in the middle of the sea ends in the water or on dry land. What do you think he will answer?
D> (Laughs) The man ends up in the water.
B> Does it require the enlightenment of an arahant, or enormous erudition in the Dhamma, to understand that? 
D> (Smiles) No.
B> Then why talk about letting go of the raft?
D> But many say we should do so. It is confusing.
B> Do you want to follow the many, or the one, The Buddha? And it is not in the least bit confusing; it is in fact impossible for an honest and straightforward person to be confused about such a simple matter. All that is required is honesty, rectitude, sincerity, consistency etc. Such conduct is explained by The Buddha as conducive to enlightenment. He explains it, for example, in connection with the young lay-follower (upàsaka) Dãghàvu. After Dãghàvu's early death, the Buddha said:

Wise (paõóito), bhikkhus, was Dãghàvu the lay follower. 
He lived in accordance with the Dhamma
(Dhamma-paccapàdi), 

and did not trouble me with disputing the Dhamma



(na ca ma§ dhamm-àdhikaraõa§ vihesesi).
And what was the result of such conduct?
Bhikkhus, with the utter destruction of the five lower fetters, 

the lay follower Dãghàvu has become one of spontaneous birth, 

due to attain Nibbàna there without returning from that world.
D> So we should not ask questions?
B> Who said we should not ask questions?
D> (Smiles) We should not trouble the bhikkhus.
B> There are questions that born of the desire to dispute, questions born of the desire to learn, and questions born of the desire to kill time, for entertainment.
Questions born of the desire to dispute are invariably born of the desire to cultivate doubt about and disrespect towards the Dhamma. Such questions are most harmful and invariably incoherent. Questions born of the desire to kill time (to chat) are also harmful, and invariably also incoherent. One asks a question that has just been answered, or one asks a question that contradicts another question one asked. These two kinds of question are trouble to oneself and trouble to the other. Questions born of the desire to learn the Dhamma are beneficial to both oneself and the other.
A good way to stop cultivating doubt and confusion is to learn how to judge things according to the Dhamma. The Buddha explained it to the Kàlamàs. Do you know the `Kàlamà Sutta'?
D> Yes, Bhante. The Buddha says we should not follow tradition, only do what we know for ourselves is right.
B> The Buddha says no such thing. He says we should not follow something merely because it is tradition: that does not in any way mean we should not follow tradition. And the criteria he gives for judging are most certainly not our own benighted experience. The Buddha gave the Kàlamàs five criteria to judge things by:

1) Is it to our benefit or detriment?
(hitàya và ahitàya và?) 
2) Is it skilful or unskilful?
(kusala và akusala và?) 
3) Is it blameful or blameless?
(sàvajjà và anàvajjà và?) 
4) Is it condemned by the wise or praised by the wise?

(vi¤¤u​garahità và vi¤¤uppasatthà và?)
5) Does it lead to detriment and suffering
(ahitàya dukkhàya)
or benefit and happiness?
(hitàya sukhàya?).
Does The Buddha here say we should trust only our own experience?
D> No, Bhante.
B> Does The Buddha say we should judge whether it is condemned by the majority or praised by the majority? Is The Buddha a democrat? Quantity over quality, is that The Buddha's Teaching?

D> (Laughs) The Buddha says we should judge according to whether it is condemned by the wise or praised by the wise.
B> So what do you think? If we respect The Buddha's Vinaya, is that condemned by the wise, or praised by the wise?
D> Who are the wise, Bhante?
B> Not easy, in this confused age of misinformation and technocracy.
 The Kàlamàs were better off, for we can see from the way they responded to The Buddha that they possessed wisdom. But they were not Buddhists, were they?
D> I don't know, Bhante.
B> The Kàlamàs admitted to being confused, and only when The Buddha had helped them find a way to avoid confusion did they take refuge in The Buddha. But we are more fortunate because we are already Buddhists. And for a Buddhist, who is the wisest?
D> The Buddha.
B> Does The Buddha say the wise are only The Buddha?
D> I don't know, Bhante.
B> We just mentioned a layman whom The Buddha said was wise, and that was not the only one. And In the `Mahàparinibbàna Sutta', and very many other places, He says the arahants are wise: He even says the Venerable ânanda was wise before he became an arahant. And He recommends bhikkhus who do not understand the Dhamma to ask Himself or those bhikkhus who are wise:
 such as the five hundred of the First Council.
Therefore, bhikkhus, 

when you understand the meaning of My statements, 



remember it accordingly; 

and when you do not understand the meaning of My statements, 



then ask either Me about it, 




or those bhikkhus who are wise.
D> Yes, Bhante.
B> So, very simple, does The Buddha, and other arahants, condemn respect for the Vinaya He laid down, or praise it?
D> He praises it.
B> Does respect for The Buddha and His Vinaya lead to our detriment and suffering, or to our benefit and happiness?
D> Benefit and happiness.
B> And The Buddha explains also that morality (which for a bhikkhu is the full Vinaya) is a prerequisite for happiness, which is a prerequisite for enlightenment:
 
· Morality has nonÝremorse as aim
· nonÝremorse has joy;
· joy has delight;
· delight has tranquillity;
· tranquillity has happiness;
· happiness has concentration;
· concentration has seeing things as they truly are [as aim]
Is The Buddha unclear about the Vinaya then?
D> Very clear.
B> Is there any need, then, for idle speculation about The Buddha's words to the Venerable ânanda? To dispute, and to stir up doubt and confusion?
D> (Laughs) No, Bhante.
B> What to do then?
D> Practise dàna (making offerings), sãla (morality), samàdhi (concentration), and pa¤¤à (wisdom).
B> Sàdhu, sàdhu, sàdhu.
Hand-in-Hand with Màra 
iv
Today's talk is the second response to the frequent question: `Should I give to a bhikkhu who flouts the Vinaya?' As mentioned last time,
 the question arises because of the acceptance and usage of money by bhikkhus, and worse, their selling amulets, and other priest-craft etc.
 It is a serious matter because much doubt and worry arises, and even indignation.
 To remove any doubts about the Vinaya, we had a brief look last time at the matter from the point of view of the bhikkhu. Today, we shall look at it from the point of view of the giver, the layperson.
First, something The Buddha said everyone should reflect upon every day, be they ordained or unordained:
 
I am the owner of my kamma. 
I am the heir to my kamma. 
I am born of my kamma. 
I am related to my kamma. 
My kamma is my refuge. 
Whatever kamma I do, good or bad, of that shall I be heir. 
Keeping this reflection in mind, we can then ask: `Whom should one give to?' The wise King Pasenadi, one of The Buddha's earliest and most devout patrons asked exactly that question. 
 He asked because the leaders of other ascetic orders claimed The Buddha said one should give only to bhikkhus. But The Buddha told him one should give 
wherever one's mind has confidence. 
Then the king asked: 
But, Bhante, where does what is given become of great fruit? 
Here, The Buddha pointed out that this was another matter altogether, and then explained:
What is given to one who is virtuous is of great fruit, Your Majesty, 
not what is given to one who is unvirtuous. 
The Buddha then asked King Pasenadi whether at a time of war, he would employ as warrior an untrained, unskilful, unpractised, inexperienced, timid, cowardly youth of the highest caste: the king said No. Would he employ one such youth of any of the lower castes? No. Would he employ a trained, skilful, practised, experienced, and courageous youth of the highest caste? Yes. Of one of the lower castes? Yes. And then The Buddha explained that in the same way, according to the law of kamma, any person who has gone forth, if he is an arahant (one whom The Buddha describes as beyond training), what is given to him is of great fruit. 
The simile is, of course, appropriate, because The Buddha often compares the bhikkhu to a warrior. For example, He says that the bhikkhu who is conscientious on every point of the Vinaya, who knows with insight the eleven categories of the five aggregates,
 who has understood the Four Noble Truths, and who has put an end to delusion is like a warrior worthy of a king, and is for those reasons worthy of respect and offerings etc.

This is very straightforward: give to an arahant and the fruit will be great. But there is more to it. Once The Buddha's former foster-mother Mahàpajàpatã wanted to offer some robes to The Buddha as a personal gift, but He refused, and said:
 
Give it to the Saïgha, Gotamã. 
When you give it to the Saïgha, 
the offering will be made both to Me and to the Saïgha. 
And when [the] Venerable ânanda asked Him why He refused to accept a personal gift, The Buddha gave an analysis of gifts according to the law of kamma. 
First He explained the gift to the different types of receiver. Since the law of kamma is no respecter of democratic notions about equality, it makes a difference whom we give to.
 
The Buddha explained that a gift 
· to an animal may be expected to come back a hundredfold, 
· to an ordinary immoral person a thousandfold,
· to an ordinary virtuous person a hundred-thousandfold, and 
· to someone outside The Buddha's Dispensation who has jhàna a hundred thousand times a hundred-thousandfold (ten thousand million times).
But a gift
· to someone who is about to attain stream-entry, and one who is a stream-enterer, 
· to someone who is about to attain once-return and one who is a once-returner,
· to someone who is about to attain non-return, and one who is a non-returner,
· to someone who is about to arahantship, and one who is an arahant,
· to someone who is even an arahant and Fully Enlightened Buddha, the gift may be expected to come back an increasingly immeasurable number of times. 
The Texts explain that the gift comes back as long life, beauty, happiness, strength, wisdom and freedom from mental disturbance.
 If, for example, we give something to an arahant and Buddha, those benefits will come back to us through a vastly immeasurable number of future lives. 
Then The Buddha explained exactly why He wanted Mahàpajàpatã to offer the robes to the Saïgha, and not to Him in person. First, He explained that in the future there would be immoral and evil bhikkhus called `yellow necks'. The Texts explain that they are bhikkhus only in name: their appearance, conduct and livelihood is as a layman's, they have wife and children, and the only way one can distinguish them from a layman is by a band of yellow cloth round their neck (like a scarf) or round their arm. With regard to these charlatans, The Buddha said: 
People will give gifts to those immoral ones on behalf of the Saïgha. 
Even then, I declare, 
an offering made to the Saïgha is incalculable and immeasurable. 
Then The Buddha explained: 
And I declare that in no way does a gift to someone in person 
ever bear greater fruit than an offering made to the Saïgha. 
As the Texts explain, this means that if one gives to an immoral bhikkhu (a bhikkhu who flouts the Vinaya laid down by The Buddha), and one sees him only as a representative of the Saïgha, one's gift is therewith offered also to all the virtuous bhikkhus of the present and the entire past, including the arahants. But to do this one must ignore the personal qualities of that bhikkhu entirely: one can concentrate on the bowl, the robe, the shaven head, or the bare feet: if only a scarf distinguishes him from a layman, one can concentrate on the scarf. 
What is this about? It is about kamma: motive.
 The person who offers must offer with the motive that it is to the Saïgha: not to the Venerable So-and-So, `This bad bhikkhu, who sells amulets and corrupts the laypeople, I don't like him' etc., or `This bhikkhu, my bhikkhu', or, `My bhikkhu who is a real bhikkhu, because he observes the Vinaya right down to the last detail. He does not accept money; bhikkhus who do are thieves and liars' etc. All that is conceit and attachment, which is akusala kamma. Superiority conceit while one is giving does not make the offering superior. 
Please remember the daily reflection advised by The Buddha:
 
I am the owner of my kamma. 
I am the heir to my kamma. 
I am born of my kamma. 
I am related to my kamma. 
My kamma is my refuge. 
Whatever kamma I do, good or bad, of that shall I be heir. 
Having explained that one should give with the motive that it is for the Saïgha, The Buddha then explained the four kinds of purification of an offering (how it is made fruitful). He explained:

[1] there is the offering that is purified by the goodness and virtue of the giver alone, because the receiver is bad and unvirtuous (as in, for example, a bhikkhu who flouts the training precepts laid down by The Buddha, the bhik​khus' Vinaya), 
[2] there is the offering that is purified by the receiver alone, because the giver is bad and unvirtuous (as in, for example, a layperson who flouts the five precepts, the layperson's Vinaya), 
[3] there is the offering that is purified by neither the giver nor the receiver because both are bad and unvirtuous, and 
[4] there is the offering that is purified by both the giver and receiver because both are good and virtuous. 
This is again about kamma. And The Buddha explained that the offering is purified by the giver's kamma, when the gift has been righteously obtained, and the giver gives with a clear, taintless mind, with full faith in the law of kamma and its fruit.
The importance of the mind with which the giver gives is also discussed by The Buddha, when He another time analysed a dàna that was being given by the female laydisciple Nanda's Mother (Nandamàtà upàsikà) to the bhikkhu Saïgha headed by the Venerables Sàriputta and Mahàmoggallàna.
The Buddha explained that the merit of her dàna was of immeasurable merit
 because of three factors of the giver, and three factors of the receivers:
 
And what are the three factors of the giver? Here, bhikkhus, 
[1] Before giving the dàna the giver is glad at heart
(sumano hoti).
[2] While giving the dàna the giver is pleased
(pasàdeti).
[3] After giving the dàna, the giver is delighted
(attamano hoti).
These are the three factors of the giver. 
And what are the three factors of the receivers? Here, bhikkhus, 
[1] They are free from lust, or working towards removing lust.
[2] They are free from hatred, or working towards removing hatred.
[3] They are free from delusion, or working towards removing delusion.
These are the three factors of the receivers.

By they are free from lust, hatred and delusion, The Buddha means they are arahants, and by they are working towards removing lust, hatred and delusion, He means they are bhikkhus who are working towards enlightenment: they observe the Vinaya, and meditate.
We see thus, that dàna depends not only on the receiver: it depends also on the giver. And if there are no bhikkhus who are either arahants or working towards arahantship, the giver can purify the dàna him- or herself, again: 
[1] By giving things that have been righteously obtained.
[2] By giving with a clear and taintless mind 
(glad before the giving; pleased during the giving; and 
joyful after the giving: not expecting anything from the receiver.)
[3] By giving with full faith in the law of kamma.
The purification of dàna by only the giver, the Buddha mentions also when he discusses the bhikkhu who has wrong view and therefore teaches Dhamma and Vinaya wrongly:

Bhikkhus, when the Dhamma and Vinaya (DhammaVinaye) is wrongly taught,             the measure of a gift is to be known by the giver, not by the receiver. 
Why so? Because of wrong teaching of the Dhamma.
Thus, we may complain about the decadence of the Saïgha, or about bhikkhus who flout the Vinaya etc., but if we want to make merit by dàna, we can ourselves ensure that the gift has great fruit, by our own virtue and wisdom.
In fact, if we want to make any merit at all, it can be done only by our own virtue and wisdom: that is the law of kamma. The Buddha explains:
 
By oneself is evil done, by oneself is one defiled. 
By oneself is evil left undone, by oneself is one purified. 
Purity and impurity depend on oneself: no one can purify another. 
Someone else cannot practise the Noble Eightfold Path on our behalf. No being can save another being, not even a Buddha: beings can save only themselves. 
Now the question about whether one should offer to a bhikkhu who does not observe the Vinaya has been answered. Let us then look some more at the giver's kamma. 
As mentioned, when a bhikkhu is seen to behave in a way improper to a bhikkhu, there are those for whom much doubt and worry arises, even indignation: `righteous indignation'. It is right and justifiable. No? When we feel righteously indignant at someone, there is also the feeling of contempt: `How can he do such a thing?' No? Contempt is nothing less than disrespect and conceit, a sense of superiority. And these reactions (doubt, worry, anger, contempt, disrespect and conceit) are they kusala or akusala kamma? They are akusala kamma. Who performs it? We do. We taint our mind. 
We may then say: `Yes, yes, I know it is akusala, but he is a bhikkhu, and he should behave as a bhikkhu!' `How can he expect us to support him if he flouts the Vinaya!' `How can he be so shameless!' etc. etc. etc. This is all very true, yes, but it is views (diññhi). 
It is worth remembering that for every bhikkhu or layperson who gets indignant at the bhikkhu who flouts the Vinaya, there are even more bhikkhus and laypeople who get indignant at the bhikkhu who respects the Vinaya. Impatience and disrespect at the bhikkhu who is conscientious about his Vinaya is far more common than respect.
 
The views that underlie indignation at the conscientious bhikkhu are several.
· The progressivist's indignation: `Yes, yes, I know The Buddha laid down the Vinaya, and I am a truly devout Buddhist, but can't we be a little flexible? I mean, this isn't ancient India is it!'
 
· The materialist's indignation: `Why can't he just allow us to make merit by giving him some money?
 Why can't he be a bit cooperative? I mean, does he really expect.' 
· The sensualist's indignation: `No sandals! A bhikkhu barefoot!
 In this day and age, really!' 
· The democrat's indignation: `Who does he think he is!?! Mr Oh-So-Very-Impor​tant!' `Why can't he be more relaxed and forthcoming? Why does everything have to be so formal?'

Disrespectful indignation at the bhikkhu who respects the Vinaya is akusala kamma accompanied by very seriously wrong view,
 and disrespectful indignation at the bhikkhu who flouts the Vinaya is akusala kamma unaccompanied by wrong view. But the absence of wrong view does not make the akusala kamma kusala, does it? 
While it is important to have right view, to know what is kusala and akusala, and to know what is proper and improper for a bhikkhu, this does not mean it is important to cultivate indignant disrespect: on the contrary, it is important not to cultivate indignant disrespect. 
While our views may be right or wrong, indignation can never be right or wrong. Indignation is rooted in hatred, and hatred is akusala, which means indignation can never be right, only wrong: there is no such thing as `righteous indignation', kusala akusala. Indignation is always unrighteous; akusala is always akusala. We can talk from now till the end of the century about bhikkhus who flout The Buddha's Word etc., the fact remains that indignation is rooted in hatred, and hatred is immoral and akusala. That is all there is to it.
To comprehend this particular aspect of The Buddha's teaching can be very difficult, and so long as we are puthujjanas (ignorant, common people), putting it into practice can be almost impossible. When we experience something that is wrong, or when we are wronged, we think that it is right for us to get angry and indignant, that is why we call it righteous indignation: it is a natural reaction. But, as we know, The Buddha's Teaching is all and only about going against what is natural to us, going against our natural stupidity and conceit. 
The schoolgirl hits another girl and is then summoned before the headmaster. He scolds her for her misbehaviour and she says: `But she was horrible first!' What does the headmaster say? `Ah, well, then; then it's all right!' If he says that, he loses his job, because we all know we should teach children it is bad and wrong to fight. 
But when the children study history in school and watch TV, or in many cases, when they listen to their parents at the dinner table, they learn that although it is wrong for children to fight, and also wrong for bad adults to fight, it is good and right for good adults to fight. Hence, a democratically elected president has towns and villages in a foreign country bombed, because it is good and right; one democratically elected right honourable member of parliament reviles another democratically elected right honourable member of parliament, because it is good and right; an idol of the football field reviles the referee, because it is good and right; a human rights activist is raped and then kills the innocent child in her womb, because it is good and right; and a devotee of The Buddha, Dhamma and Saïgha gets indignant at the bhikkhu who flouts the Vinaya, because it is good and right. This is all unadulterated nonsense, of course, but depending on our views, it goes under the name of adult good sense, good statesmanship, good sportsmanship, even good fun.
The fact that it is unadulterated nonsense can be explained by one of the Buddha's most striking similes: the simile of the hawk and the quail.
 He explains how once a quail strayed off his usual domain and was taken by a hawk. As he was being carried off to his doom, he lamented:
We were so unlucky, of so little merit! 
We strayed out of our own resort into the domain of others. 
If we had only stayed in our own resort today, in our ancestral domain, 

this hawk wouldn't have stood a chance against us in a fight! 
When the hawk heard this, she asked the quail what his ancestral domain was, and he explained that it was
a freshly ploughed field covered with clods of earth. 
The hawk was very proud of her own powers, so to prove her superiority, she let him go.
 When the quail got to a freshly ploughed field covered with clods of earth, he climbed up onto a large clod and challenged the hawk. Then the hawk dived down, but just before she reached him, he slipped underneath the clod and she shattered her breast upon it. And here The Buddha explained: 
So it is, bhikkhus, 
when one strays outside one's own resort into the domain of others. 
And He continued: 
Therefore, bhikkhus, 
do not stray outside your own resort into the domain of others. 
Màra will gain access to those 
who stray outside their own resort into the domain of others; 
Màra will get a hold of them. 
And what is not a bhikkhu's own resort but the domain of others? 
It is the five strands of sensuality.
 
(The five strands of sensuality are sights, sounds, odours, tastes, and touches.)
So long as we are puthujjanas (ignorant common people), the five strands of sensuality give rise to lust, hatred and delusion, which means Màra gets a hold of us. But we can try to prevent this by remaining on our own resort, our own domain. The Buddha explains: 
And what is a bhikkhu's resort, his own ancestral domain? 
It is the four foundations of mindfulness (cattàro satipaññhàna). 
What four? 
Here, bhikkhus, a bhikkhu dwells contemplating 
the body in the body. 
sensations in sensations. 
consciousnesses in consciousnesses. 
phenomena in phenomena, 
ardent, 
clearly comprehending, 
mindful, 
having removed covetousness and displeasure in regard to the world. 
(Covetousness is lust and desire, displeasure is anger and indignation, and both are rooted also in delusion.
)
The four foundations of mindfulness are the true Buddhist disciple's own property, and straying onto the property of others is trespassing. Trespassing is against the law, and that is why, when we trespass, Màra gets a hold of us. To avoid Màra, we need to remove thoughts of desire or indignation: we need to know when they arise, we need to recognize that they are akusala, and we need to know how to remove them, to purify our mind.
Evil, akusala thoughts such as desire and indignation arise because of how we look at things. Take, for example, a banana. We can look at it in many ways: we can see it as green or yellow, straight or curved, big or small, ripe or unripe, as a fruit, as basic food, as a delicacy, as fodder for animals, as a source of income (if we sell it), as a source of pleasure (if it is ripe and we are hungry), as a source of merit (if we offer it), as a source of anger (if it is unripe, and we are hungry) etc. All these different ways of looking at the banana depend on our perception. The Buddha calls them `signs' (nimittas). 
Whenever we see, hear, smell, taste, feel or think something, a nimitta arises. The quality of the nimitta depends on our perception, and so long as we are puthujjanas (ignorant, common people), our perception is tainted with sensuality and ignorance, which means that almost all the time, the nimittas we see can be grouped into three: 
1. signs that give rise to lust
(lobha) 
2. signs that give rise to hatred
(dosa) 
3. signs that give rise to delusion
(moha) 
We like the nimittas that give rise to lust and greed, and when an object appears that does not fit the bill, it becomes a nimitta that gives rise to hatred.

Hatred arises in the puthujjana very often, because we crave for only agreeable nimittas. That is impossible, because we cannot control the world. War, conflict and just ordinary anger, indignation, upset, worry etc. all arise for the same reason: because we want to control the world, and make it behave the way we want it to behave. But if we understand the teaching of The Buddha, we understand that we cannot control the world, we can control only our mind. Depending on our wisdom and the development of our mind, the control is more or less effective. An arahant and Buddha, of course, can control his mind completely, and Màra can never get a hold of him. The Buddha says an arahant
 is 
said to be in control of the manner and ways of thought.
He will think whatever thought he wishes to think, and 
he will not think any thought that he does not wish to think. 
He has severed craving, flung off the fetters, and 
with the complete penetration of conceit, he has made an end of suffering. 
What can happen when Màra gets a hold of us? Say, for example, we see a bhikkhu whom we know uses money, sells amulets or in other ways flouts The Buddha's word.
 And we get indignant, and maybe make an unfriendly face at him, and maybe even say something to embarrass him, and then march away in indignant disrespect, out in front of a car, and die: do you think we will be reborn in one of the higher realms, the deva-realm or Brahma-realm? No. Where will we be reborn? If we die with indignant disrespect for a bhikkhu in our mind, we die in the arms of Màra, and we will be reborn in one of the lower realms, as an animal or in hell etc.
 That is the law of kamma:
 
I am the owner of my kamma. 
I am the heir to my kamma. 
I am born of my kamma. 
I am related to my kamma. 
My kamma is my refuge. 
Whatever kamma I do, good or bad, of that shall I be heir. 
In other words: 
`I am the owner of my indignant disrespect.' 
`I am heir to my indignant disrespect.'
Let us then say we are not run over, and get home safely, but think about it again and again, mention it indignantly to friends and family, and recall it when we see the bhikkhu on piõóapàta, and offer dàna with hesitation and disrespect, or even refuse to offer anything, and we do this every day until the bhikkhu has left town: this is cultivating indignant disrespect. And whenever again we see him, or recall him, we again cultivate indignant disrespect. If we do this often enough, it can in the end mean that whenever we see a bhikkhu who does not fit the bill, our mind inclines to indignant disrespect. The Buddha explains:
 
Bhikkhus, 
whatever a bhikkhu frequently thinks and ponders upon, 
that will become the inclination of his mind. 
In the end, indignant disrespect may arise at the sign (nimitta) of any bhikkhu: this is a widespread phenomenon in places where the decadence of the Saïgha is very developed. Because of conceit and clinging to views, the faithful turn the nimitta of a bhikkhu into an akusala nimitta. In other words, when they see a bhikkhu walk hand-in-hand with Màra, they grab Màra's other hand. Someone who walks hand-in-hand with Màra, is he or she a true Buddhist?
Again, if the inclination of our thinking is to concentrate on the personal misconduct of bhikkhus, to cultivate righteous indignation, and we die with such a nimitta in our mind, where do you think we will be reborn? And should we be reborn again as human beings, how will that past kamma affect us? Only a Buddha can say, but it is fairly certain that to cultivate indignation at the nimitta of a bhikkhu can have very serious consequences in future lives.
We must therefore renounce such unwholesome thoughts, and replace the nimitta that gives rise to indignant disrespect with a nimitta that does not give rise to indignant disrespect: we must change our perspective. The Buddha explains:
 
Here, bhikkhus 
when a bhikkhu is giving attention to a sign (nimitta§ manasikaroto), 
and owing to that sign,
there arise in him evil unwholesome thoughts (pàpakà akusalà vitakkà) 
connected with desire (chanda), 
  with hatred (dosa), and 
  with delusion (moha), 
then he should give attention to some other sign (a¤¤a§ nimitta), 
connected with what is wholesome (kusala). 
When he gives attention to some other sign 
connected with what is wholesome, 
then any evil unwholesome thoughts connected with desire, 
               with hatred, and 
               with delusion 
are abandoned in him and subside. 
And The Buddha gives a simile: 
Just as a skilled carpenter might knock out, remove, and 
extract a coarse peg by means of a fine one. 
This is mindfulness: controlling the mind, looking at things in a skilful way, a way that is kusala, letting go of Màra's hand.
Whenever we see a nimitta that gives rise to akusala thoughts, we can try to replace it with a nimitta that gives rise to kusala thoughts. If the nimitta of a bhikkhu's personal qualities gives rise to indignant disrespect, we can follow The Buddha's advice on the evil bhikkhus with only the yellow scarves; we can concentrate on the nimitta of the bhikkhu's impersonal qualities, the qualities of the Saïgha: the bowl, the robes, the shaven head and the bare feet. When we see the bhikkhu go for piõóapàta, we see just that. 
We can also recall when the new​ly enlightened Buddha went for piõóapàta for the first time at his home-city, Kapilavatthu.
 His father, King Sud​dho​dana, being yet a foolish and vain man, saw his son with a bowl going piõóapàta barefoot in his city, and got embarras​sed. Indignant disrespect towards a Fully Enlightened Buddha arose in the king and he spoke out. The Buddha told him that piõóapàta was the tradition for Buddhas. In other words, if we look with wisdom at the barefoot bhikkhu on piõóa​pà​ta, we may see a tradition of Buddhas being carried out. 
How many people in the world have ever seen a bhikkhu on piõóapàta? If one goes out in the early morning in, for example, Myanmar, one sees barefoot bhikkhus on piõóapàta everywhere. It is an outstandingly kusala sign to see, and is evidence of Myanmar's immense, national wealth. Can one see an even remotely comparable kusala sign in New York, London, or Frankfurt? And the outstandingly kusala sign of seeing oneself and others respectfully put something into the barefoot bhikkhu's bowl? Does one see that in New York, London or Frankfurt? Please rest assured that one does not. 
If, we reflect thus, and try to ignore the personal qualities of the bhikkhu, and indignation still arises in us, the Pàëi Texts give questions we can then ask ourselves:
 
· Being angry with another person, what can you do to him? Can you destroy his virtue and his other good qualities? 
· Have you not come to your present state by your own kamma, and will also go hence according to your own kamma? 
· Anger towards another is just as if someone wishing to hit another person takes hold of glowing coals, or a hot iron-rod, or of excrement. 
· Can he destroy your virtue and your other good qualities? 
· He too has come to his present state by his own kamma and will go hence according to his own kamma. 
This is again about kamma, nothing else. If someone does something improper, and we get indignant, what effect does that have on the other person? Does his conduct, his character or his knowledge depend on our approval or disapproval? Our indignation affects only our own conduct, character and knowledge: it is misconduct, which leads to deterioration of character, and is a sign of stupidity. 
Did he do all that? No. His flouting the Vinaya is his flouting the Vinaya, and our getting indignant is our getting indignant. The only way we can say the two are related, is by pointing out that they are both akusala, both born of stupidity, both harmful to the doer, and both a grasping of Màra's hand. Once again:
 
I am the owner of my kamma. 
I am the heir to my kamma. 
I am born of my kamma. 
I am related to my kamma. 
My kamma is my refuge. 
Whatever kamma I do, good or bad, of that shall I be heir.
Please allow me to close this talk by referring to one of The Buddha's patrons, Ugga of Hatthigàma:
 he was a non-re​turner (anàgàmi). When he invited bhikkhus to his house for dàna, the devas would tell him which bhikkhus were arahants, which were good and virtuous, which were bad etc., but Ugga would ignore their advice: he would give to the Saïgha. He would concentrate neither on the goodness of the good bhikkhus nor the badness of the bad bhikkhus, but give with a clear, taintless mind, with full faith in the law of kamma and its fruit. And The Buddha praised him for it. 
We may in fact say that Ugga was like a virtuous bhikkhu in reverse. The Vinaya says the bhikkhu who goes on piõóa​pàta must with gratitude accept from whoever gives, and ignore their personal appearance or qualities.
 He must with gratitude accept allowable items from anyone, even from someone who is evil or whom he does not like. The bhikkhu must never seek the hand of Màra. Likewise, Ugga gave with respect to all bhikkhus; he never held hands with Màra. 
It was easy for Ugga, of course, because he was a non-returner: non-returners are incapable of righteous indignation. How did he achieve that? By practising the Noble Eightfold Path:
1. Right View
(Sammà Diññhi) 
2. Right Thought
(Sammà Saïkappa) 
3. Right Speech
(Sammà Vàcà) 
4. Right Action
(Sammà Kammanta)
5. Right Livelihood
(Sammà âjãva) 
6. Right Effort
(Sammà Vàyàma) 
7. Right Mindfulness
(Sammà Sati)
8. Right Concentration
(Sammà Samàdhi) 
In other words: 
1. Morality
(sãla) 
2. Concentration
(samàdhi) 
3. Wisdom
(pa¤¤à) 
That was Ugga's kamma, not someone else's. If we practise the Noble Eightfold Path with diligence, the four foundations of mindfulness become natural to us. Then are we able to control our mind, to give with a taintless mind, with a pure and kusala nimitta, and with full faith in the law of kamma: that way do we ourselves make our offerings immeasurable. 
But as The Buddha said:
 
Purity and impurity depend on oneself: no one can purify another. 
Thank you.
Purification through Food 
Appendix I
A frequent question (and often a contentious `issue' that gives rise to much indignation and contempt) is giving meat, fish and fowl to a bhikkhu, and the bhikkhu eating meat, fish and fowl. 
Some passages from the Pàëi Texts may explain the issue from the point-of-view of a Buddha.

[Describing His own practices as a Bodhisatta, The Buddha explains to the Venerable Sàriputta:]

Sàriputta, there are certain ascetics and Brahmins whose doctrine and view is this: `Purification comes through food.'
They say: `Let us live on kola-fruits', and they eat kola fruits, they eat kola-fruit powder, they drink kola-fruit juice, and they make many kinds of kola-fruit concoctions.
They say: `Let us live on beans.
They say: `Let us live on sesamum.
They say: `Let us live on rice', and they eat rice, they eat rice powder, they drink rice water, and they make many kinds of rice concoctions.
Yet, Sàriputta, by such conduct, by such practice, by such performance of austerities, I did not attain any superhuman states, any distinction in knowledge and vision worthy of the noble ones. 
Why was that?
Because I did not attain that noble wisdom 
which when attained is noble and emancipating in accordance with it 



to the complete destruction of suffering.

[The Vinaya describes how once the arahant bhikkhuni was given some raw meat by a bandit.]

Then the bhikkuni [bhikkhuni] Uppalavaõõà, taking that meat, went to the nunnery. 
Then the bhikkhuni Uppalavaõõa, having prepared that meat at the end of the night, tying it up into a bundle with her upper robe, rising in the air, reappeared in the Bamboo Grove [where The Buddha was staying]. 
Now at that time the Blessed One had gone to the village for almsfood, and the Venerable Udàyin came to be the one left behind as guard of the dwelling. Then the bhikkhuni Uppalavaõõa approached the Venerable Udàyin, and having approached, she said to the Venerable Udàyin:
`Where, Venerable Sir, is the Blessed One?'
He said: `Sister, the Blessed One has gone to the village for almsfood.'
`Give this meat to the Blessed One, Venerable Sir,' she said.
`You sister have pleased the Blessed One with this meat.'
[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.]

[Once an ascetic Tissa asked The Buddha Kassapa about the eating of meat.]

· Eating millet seeds, plants, beans, green leaves and roots, the fruit of creepers; rightly obtained, [one] does not tell lies out of desire for sensual pleasure.
[Tissa means that one's conduct is purified by vegetarianism.]
· Eating what is well-made, well prepared, given by others, pure, excellent; 



enjoying food of rice, one eats, Kassapa, 





[such that] stinks.

· `[Such that] stinks does not apply to me': 



thus you speak, Brahmin [The Buddha], 
[although you] enjoy food of rice with well-prepared fowl. 


I ask you this, Kassapa: what is [such that] stinks to you? 
[Kassapa Buddha replied:] 
· Killing, harming, wounding, binding, stealing, lying, deceiving, 
worthless studies, adultery: 
such stinks
(esà magandho), 
not the eating of meat
(na hi ma§sa bhojana§).

· Those in this world 

that are unrestrained in sensual pleasures, 





greedy for flavours, 

that are involved in impurity, 

that believe nothing exists, 

[that are] wrong, difficult to teach: 




such stinks, not the eating of meat.

· Those in this world that are rude, cruel, back-biting, betrayers of friends, arrogant, miserly, and do not give anything to anybody: 




such stinks, not the eating of meat.
· Anger, arrogance, obstinacy, contumacy,
 deception, envy, 
self-glorification, pride and conceit, association with bad people: 




such stinks, not the eating of meat.
· Those in the world that are of bad morals, refuse to pay their debts,  
are slanderous, deceitful in their business dealings, pretentious, 
those in this world that do evil: 
such stinks, not the eating of meat.
· Those in the world that are uncontrolled towards beings, that steal, 
are bent on injury,  [double space] are immoral, cruel, harsh, disrespectful: 





such stinks, not the eating of meat.
· Those greedy for beings, harmful, slaughterers, always bent upon evil, go to darkness after death, and fall headlong into hell: 





such stinks, not the eating of meat.

· Not abstention from flesh or fish,


nor nakedness, 


nor shaving the head, 


nor matted hair, 


nor dirt, 


nor [wearing] rough animal skins, 


nor observing the rite of fire: 
nor even the many penances in the world, 
performed for [gaining] eternal life, 



nor recitations, 



nor rules, 



nor the performance of sacrifices




at the appointed time, 


purify a person who has not gone beyond doubt.

· He [the arahant] lives 


with faculties guarded and senses conquered, 


firmly established in the Dhamma. 
[and] delights in uprightness and gentleness. 
Having gone beyond attachment, with all sorrows eliminated; 


the wise man does not cling to things seen or heard.

[The Buddha explains also the danger of having wrong view about what is and is not to be feared, and what is and is not a fault.]
(
 Those who see something to fear where there is nothing to fear, and 
  
       who see nothing to fear where there is something to fear, 


upholding wrong view, such people go to a state of woe.

[In his desire to become leader of the Saïgha, the Buddha's cousin Devadatta inspired Prince Ajjatasattu [Ajàtasattu]to kill his father King Pasenadi [Bimbisàra], and then asked him to order his men to go and kill The Buddha. When this failed, Devadatta tried himself to kill the Buddha, but managed only to wound Him. 
As a final resort, Devadatta decided to cause a schism in the Saïgha. To do this, he demanded five things of The Buddha that he knew the Buddha would refuse. The Vinaya explains how Devadatta planned it with his fellow conspirators:] 
`Come, we, friend, having approached the ascetic Gotama [The Buddha] will ask for five things, saying: 
ßVenerable Sir, the Venerable One in many a figure speaks in praise of desiring little, of being contented, of expunging [evil], of being scrupulous, of what is gracious, of decrease [in the hindrances], of putting forth energy. 
ßVenerable Sir, these five things are in many a way conducive to desiring little, to contentment, to expunging [evil], to being scrupulous, to what is gracious, to decrease [in the hindrances], to putting forth energy.
ßIt were good, Venerable Sir, if the bhikkhus, for as long as life lasted, might
[1] be forest dwellers
(àra¤¤ikà assu). 
Whoever should resort to a village, that would constitute a fault.

[2]  be pinóapàta[piõóa​pàta] goers
(piõóapàtikà assu).
Whoever should accept an invitation, that would constitute a fault.

[3]  be rag-robe wearers
(pa§sukålikà).
Whoever should accept a robe given by a layman, that would constitute a fault.
[4]  live at the foot of a tree
(rukkhamålikà assu).
Whoever should go under a roof, that would constitute a fault.
[5]  not eat fish and flesh
(macchama§sa§ na khàdeyyu§).
Whoever should eat fish and flesh, that would constitute a fault.û

The ascetic Gotama will not allow these [five things]. 

Then will we win over the people by means of these five things.'


[The Buddha's reply to Devadatta was:]
Enough, Devadatta.
[1] Whoever wishes, let him be a forest dweller; 


whoever wishes, let him stay in a village.
[2] Whoever wishes, let him be a piõóapàta goer; 


whoever wishes, let him accept an invitation.
[3] Whoever wishes, let him be a rag-robe wearer; 


whoever wishes, let him accept a layman's robes.
[4] For eight months, Devadatta, 


lodging at the foot of a tree is permitted by me.

[5] Fish and flesh are pure by three factors: 


if they are not seen, heard or suspected 


[to have been killed for the bhikkhu].
Then, Devadatta, as the Blessed One did not permit those five things, joyful, and elated, rising from his seat with his friends, having greeted the Blessed One, departed. 
[And Devadatta with his friends went into Ràjagaha and told people what had happened, and said:]
`The ascetic Gotama does not allow these five things, 




but we live undertaking these five things.'
Those people there who were of little faith, not believing, 
who were of poor intelligence, they spoke thus: 
`These ascetics, sons of the Sakyan are scrupulous, are expungers [of evil], 
but the ascetic Gotama is for luxury, and strives for luxury.'

[To the doctor Jãvaka Komàrabhacca, The Buddha explains the three factors by which meat is unallowable/allowable to a bhikkhu.]

Jãvaka, I say there are three instances in which meat should not be eaten:
[1] when it is seen, 
[2] heard or 
[3] suspected
[that the animal has been killed for the bhikkhu].
I say that meat should not be eaten in these three instances. 
I say that there are three instances in which meat may be eaten: 
when it is not seen, not heard, and not suspected 
[that the animal has been killed for the bhikkhu].
I say that meat may be eaten in these three instances. 
[The Buddha then explains to Jãvaka how the bhikkhu should regard good almsfood that he receives.]
He does not think: 
`How good that the householder (or householder's son)


serves me with good almsfood! 
If only a householder (or householder's son) 


might serve me with such good almsfood in the future!'
He does not think thus.
He eats that almsfood without being tied to it, 
        [without being] infatuated with it, and 


        [without being] utterly commited [committed]to it; 
seeing the danger in it, and 
understanding the escape from it.
What do you think, Jãvaka?
Does not that bhikkhu sustain himself with blameless food 
on that occasion?

[This means that insofar as the meat is allowable in the three aspects, the bhikkhu is every time he eats to reflect on the food that he has received in the manner prescribed by the Buddha.]

Reflecting wisely, he [the bhikkhu] uses almsfood
 
neither for fun,
 
nor for intoxication,
 
nor for beautification,
 
nor for embellishment,

only for the endurance and continuance of this body; 
        for ending discomfort, and 
        for supporting the holy life. 
[He] considers: 
`In this way [by eating] shall I put an end to old feelings [of hunger], 
not causing new feelings [of overeating to arise], and 
I shall be healthy and blameless, and shall live in comfort.'

[The Buddha also laid down a rule regarding the state of mind with which the bhikkhu is to receive the food that the faithful give him. To deliberately break this rule constitutes a dukkata offence, which needs to be confessed to another bhikkhu.]

 I shall accept almsfood appreciatingly: this is a training to be done. 

[And, The Buddha explains in the Dhammapada.]
(
People give according to their faith,
According to their trust.
If one becomes discontented with food and drink 





given by others,
one does not attain concentration [jhàna]: 




not by day, nor by night.

(
One should not despise what one has received

(
If a bhikkhu does not despise what he has received,




even though it be little;
   if he is pure in livelihood and unremitting in effort, 




even the devas praise him.

[The Buddha explains to the Venerable Sàriputta what the bhikkhu should in fact think about when going for alms. There are eighteen things.]

a bhikkhu should consider thus:
[1] `On the path by which I went to the village for alms,
or in the place where I wandered for alms,
or on the path by which I returned from the almsround,
was there any desire, lust, hatred, delusion, or aversion in my mind 


regarding forms cognizable by the eye?'
 
[2] 

             sounds cognizable by the ear?'
[3] 

             odours cognizable by the nose?'
[4] 

             flavours cognizable by the tongue?'
[5] 

             touches cognizable by the body?'
[6] 

             mind-objects cognizable by the mind?'
[If he knows there were these things] he should make an effort to abandon those evil unwholesome states.
[But if he knows there were not these things] he can abide happy and glad, training day and night in wholesome states.
Again, Sàriputta, a bhikkhu should consider thus: 
[7] `Are the five strands of sensual pleasure abandoned in me?'
[pleasure through the eye, ear, nose, tongue and body]
[8] `Are the five hindrances abandoned in me?'
[sensual desire, ill-will, sloth-torpor, restlessness and worry, doubt]


[9] `Are the five aggregates of clinging fully understood by me?'
[matter, sensation, perception, mental formations and consciousness]

[10] `Are the four foundations of mindfulness developed in me?'
[mindfulness of the body, feelings, consciousness, consciousness objects]

[11] `Are the four right efforts developed in me?'
[prevent the arising of akusala states; overcoming akusala states that have arisen; developing kusala states; maintaining [not strengthening?] kusala states that have arisen] 
[12] `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.]

[13] `Are the five faculties developed in me?'
[faith, energy, mindfulness, concentration, wisdom] 

[14] `Are the five powers developed in me?'
[same as the five faculties, but now unshakeable]

[15] `Are the seven enlightenment factors developed in me?'
[mindfulness, investigation of dhammas, energy, rapture, tranquillity, 
concentration, equanimity]

[16] `Is the Noble Eightfold Path developed in me?'
[Right View, -Thought, -Speech, -Action, -Livelihood, -Effort, Mindfulness, -Concentration]


[17] `Are serenity and insight developed in me?'
[Samatha, Vipassanà]

[18] `Are true knowledge and deliverance realized by me?'
[enlightenment and arahantship: after which rebirth is impossible]
[If the bhikkhu knows there is not the realization of true knowledge and deliverance] he should make an effort to realize true knowledge and deliverance.
[But if he knows there is true knowledge and deliverance] he can abide happy and glad, training day and night in wholesome states.

Sàriputta, 
· whatever ascetics or Brahmins in the past purified their almsfood 



all did so by repeatedly reviewing thus; 
· whatever ascetics or Brahmins in the future will purify their almsfood 



will all do so by repeatedly reviewing thus; 
· whatever ascetics or Brahmins in the present purify their almsfood 



all do so by repeatedly reviewing thus.
Therefore, Sàriputta, you should train thus: 
`We will purify our almsfood by repeatedly reviewing thus.'
That is what the Blessed One said.
The Venerable Sàriputta was satisfied and 
delighted in the Blessed One's words.

[Finally, The Buddha's description of how the bhikkhu should unobtrusively and discreetly go for alms: without harming anyone, without harming anyone's faith.]
(
As a bee gathers honey from the flower 
without harming its colour or fragrance, 
even so the sage should go on his almsround in the village.

The Buddha, the Saïgha and Requisites 
Appendix II

Further examples from the Pàëi Texts that illustrate The Buddha's and Saïgha's policy with regard to receiving requisites.

[Here, we see why The Buddha and Saïgha accept dàna.
]
Once the Blessed One was staying near Vesàëã, at the Gabled Hall, in Mahàvana. Now the Blessed One, robing Himself in the morning, went to the house of Ugga, the Vesàëã householder,
 and sat down on the seat ready there. And Ugga, the Vesàëã householder, approached the Blessed One, saluted Him and sat down to one side. So seated, he said to the Blessed One:
· `From the mouth, Bhante, of the Blessed One have I heard and learned:




The giver of good things gains the good. 
Bhante, to me the gruel from sàl flowers is good eating: 

let the Blessed One accept some from me out of compassion.' 




The Blessed One accepted out of compassion.
· ` From the mouth, Bhante, of the Blessed One have I heard and learned:




The giver of good things gains the good.  
Bhante, good is the flesh of pigs with plenty of jujube fruit: 

let the Blessed One accept some from me out of compassion.' 




The Blessed One accepted out of compassion.
· ` From the mouth, Bhante, of the Blessed One have I heard and learned:




The giver of good things gains the good.
Bhante, good is the oily tube-like vegetable: 

let the Blessed One accept some from me out of compassion.' 




The Blessed One accepted out of compassion.
· ` From the mouth, Bhante, of the Blessed One have I heard and learned:




The giver of good things gains the good. 
Bhante, good is a mess of rice, cleaned of black grains, 




served with assorted curries and condiments: 

let the Blessed One accept some from me out of compassion.' 




The Blessed One accepted out of compassion.
· From the mouth, Bhante, of the Blessed One have I heard and learned:




The giver of good things gains the good.
Bhante, good is cloth from Benares:
 

let the Blessed One accept some from me out of compassion.' 




The Blessed One accepted out of compassion.
· ` From the mouth, Bhante, of the Blessed One have I heard and learned:




The giver of good things gains the good.
Bhante, good is a couch with a fleecy cover, woollen cloth or coverlet, spread with rugs of deer-skin, with awnings over it and crimson cushions at either end, and though we know, Bhante, that it is not suitable for the Blessed One, this sandalwood plank of mine, worth more than a hundred thousand: 

yet let the Blessed One accept it out of compassion.' 




And the Blessed One accepted out of compassion.

Then the Blessed One raised the mind of Ugga, the Vesàëã [householder], with this utterance:

He who gives what is good shall gain the good; he who

To upright men willingly gives clothes, bed,

Food, drink, the necessary requisites 

He who in arahants finds a field

For gifts, he is a wise man, who gives up what is hard to give up,

In giving thus, the good shall gain the good.
[Not long after, Ugga the Vesàëã [householder]died, and was reborn in the deva world. He visited The Buddha in Jetavana, Sàvatthi. He told The Buddha of his good fortune, and The Buddha repeated the above stanza.]

[Once, after The Buddha's Parinibbàna, a King Udena's many wives went to see the Venerable ânanda (who was now an arahant). He delighted them so with Dhamma, that they offered him 500 robes.
 Afterwards, they returned to the king. The Texts explain further:
] 
King Udena saw his wives coming in the distance. Seeing them, he spoke thus to them: `Did you see the ascetic ânanda?' `We, Sire, did see the Venerable ânanda.'
`But did you not give anything to the ascetic ânanda?'`We gave, Sire, five hundred inner robes to the Venerable ânanda.'
King Udena looked down upon, criticized, and spread it about, saying: `How can this ascetic ânanda accept so many robes? Will the ascetic ânanda set up trade in woven cloth or will he offer [them] for sale in a shop?'
Then King Udena approached the Venerable ânanda. Having approached, he exchanged greeting with the Venerable ânanda. Having exchanged greetings of friendliness and courtesy, he sat down at a respectful distance. As he was sat down at a respectful distance, King Udena spoke thus to the Venerable ânanda: 
· `Did not our wives come here, good ânanda?'


`Your wives came here, Your Majesty.'
· `Did they not give anything to the Honourable ânanda?'


`They gave me five hundred inner robes, Your Majesty.'
· `But what can you, Honourable ânanda, do with so many robes?'


`I will share them, Your Majesty, with those monks whose robes are worn thin.'
· `But what will you do, good ânanda, with those old robes that are worn thin?'



`We will make them into upper coverings [table cloths, chair coverings etc.]'
· `But what will you do, good ânanda, with those upper coverings that are old?'



`We will make them into mattress coverings, Your Majesty.'
· `But what will you do, good ânanda, with those mattress coverings that are old?'


`We will make them into floor coverings, Your Majesty.'
· `But what will you do, good ânanda, with those ground coverings that are old?'


`We will make them into foot-wipers, Your Majesty.'
· `But what will you do, good ânanda, with those foot-wipers that are old?'


`We will make them into dusters, Your Majesty.'
· `But what will you do, good ânanda, with those foot-wipers [not dusters?] that are old?'


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


we will smear a plaster flooring.'
Then King Udena, thinking: `These ascetics, sons of the Sakyan, use everything in an orderly way and do not let things go waste,' gave even another five hundred woven cloths to the Venerable ânanda. 
Therefore, this was the first time that a thousand robes had accrued to the Venerable ânanda as a gift of robes.

The Results of Dàna 
Appendix III
Further examples from the Pàëi Texts that explain dàna in relation to the law of kamma.

[Once, a Bràhmin called Jàõussoni asked whether dedicating dàna to one's departed kinsmen and bloodrelatives (petàna§ ¤àti-sàlohitàna§) was of any benefit to them. The Buddha explained:]

Well, Bràhmin, if there be ground for it, it does benefit them, 




but not if there be no ground.
[Then The Buddha explained that a person may engage in the ten kinds of impure conduct,
 and for that kamma be reborn in hell.]
When the body breaks up, after death, he is reborn in hell.
There, he subsists on food proper to dwellers in hell.
On that is he grounded. 
This, Bràhmin, is the wrong ground, 
standing on which the dàna benefits him not.
[He may for the same misconduct be reborn as an animal.]
He, when the body breaks up, after death, is reborn 





in the womb of an animal.
There also he subsists on food proper to creatures so born. 





On that is he grounded.
This also, Bràhmin, is the wrong ground, 


standing on which the dàna benefits him not.
[He may then abstain from the ten kinds of impure conduct,
 and for that kamma be reborn among human beings.]
When the body breaks up, after death, he is reborn 
among human beings. 
There he subsists on food proper to human beings. 





On that is he grounded. 
This also, Bràhmin, is the wrong ground, 


standing on which the dàna benefits him not.
[He may for the same pure conduct be reborn among devas.]
When the body breaks up, after death, he is reborn among devas. 
There he subsists on food proper to devas. On that is he grounded. 
This also, Bràhmin, is the wrong ground, 


standing on which the dàna benefits him not.
[Then on the other hand, The Buddha explained that a person may engage in the ten kinds of impure conduct, and for that kamma be reborn as a ghost.]
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.
 
Whatsoever offerings,
his friends and companions, kinsmen and relatives dedicate to him,
on that he subsists, on that is he grounded.

This indeed, Bràhmin, is the ground
standing on which the dàna is of benefit to him.
(But, Master Gotama, suppose this blood-relation who is dead and gone has not reached that place, who then enjoys the dàna?)
In that case, Bràhmin, other blood-relations dead and gone, 




who have reached that place, enjoy it.
(But suppose, Master Gotama, that both that blood-relation and the others who are dead and gone have not reached that place, who then enjoys the dàna?)
That, Bràhmin, is impossible. It cannot be that 
that place should in this long course (sa§sàra) 



be devoid of blood-relations dead and gone.
Anyhow, Bràhmin, 

he who offers to the dead and gone is not without the fruit.
[And The Buddha explained the case of one who engages in the ten kinds of impure conduct, but who has at the same time gives dàna:]
When the body breaks up, after death, he is reborn among elephants. 
There, he has gain of food and drink, flowers and various adornments.
In so far as he was one who took life [etc.], for that reason 
(when the body broke up, after death) he was reborn among elephants. 
But in so far as he gave dàna of food and drink and the rest 





to Bràhmins and ascetics, 
for that reason 

he has gain of food and drink, flowers and various adornments.
[And The Buddha gave the same explanation for one who is reborn among horses, cattle and fowl. Then He explained the case of one who abstains from impure conduct, gives dàna, and is reborn as a human being:]
There [among humans], 


he is possessed of five strands of superior sensual pleasure.

In so far as he abstained from taking life [etc.], 

that is why after death, he was reborn among human beings.
In so far as he gave to ascetics and Bràhmins, 
in the next life, he is possessed of five strands of superior sensual pleasure.
 
[Further regarding dàna, and dedicating the dàna to the departed ones. Once, King Bimbisàra gave dàna to The Buddha and Saïgha. At that time, a large group of ghosts, who had all been the king's relatives
 in a past life gathered on the other side of the walls, expecting him to dedicate the dàna to them.]

The Blessed One so had it that they all became apparent to the king. In pouring the `water of giving' (dakkhiõ-odaka§), the king made the dedication: `Let this be for those relatives' (ida§  me  ¤àtãna§  hotå), and at that same instant lotus-covered pools were generated for those ghosts. They bathed and drank in them till, with their troubles, weariness and thirst allayed, they took on the  colour of gold. When the king gave the gruel, eatable and comestibles he dedicated to them too, and at that same moment heavenly gruel, eatables and comestibles were generated for them, and when they had eaten them, their faculties were refreshed. Then, when he gave clothing and lodging, he dedicated those too, and heavenly clothing, heavenly sandals, and heavenly palaces with such various furniture as carpets, couches etc. were generated fro [for] them. This excellence was apparent to all, just as the Blessed One had resolved it should be, and the king was highly satisfied.
Afterwards, when the Blessed One had eaten, and shown that he had had enough, he uttered these stanzas: `On the Other Side of the Wall They Stand and Wait', for the purpose of giving His `rejoicement' (anu-modana)
 to the king of Magadha.
[i] Without the walls, they stand and wait,
And at the junctions and road-forks;
Returning to their former homes,

They wait beside the jambs of gates.
[ii] But when a rich feast is set out,
With food and drink of every kind,
The fact that no man does recall

These creatures stems from their past acts.

[iii] So they who are compassionate
At heart dedicate for relatives
Such drink and food
 as may be pure,

And best,
 and allowable,
 at these times:
[iv] `Then let this be for relatives;

`May relatives have happiness.'

These ghosts of the departed kin
Foregathered and assembled there
[v] Will eagerly their rejoicing give
For rich food and drink: 
`So may our relatives live long,
Owing to whom we have this gain;

[vi] `For honour to us has been done,

No giver is ever without the fruit.'

Now there is never ploughing there [in the ghost realm],
Nor any cattle-farming found,
[vii] Nor merchandizing just the same,
Nor bartering for coin of gold:
The ghosts of the departed kin
Live there on dàna given here.

[viii] As water showered on the hill
Flows down to reach the hollow vale,
So dàna given here can serve
The ghosts of the departed kin.
[ix] As river beds when full can bear
The water down to fill the sea,
So giving here can serve
The ghosts of the departed kin.

[x] `He gave to me, he worked for me,
`He was my kin, friend, intimate.'
Give gifts, then, for departed ones,
Recalling what they used to do.
[xi] No weeping, nor yet sorrowing,
Nor any kind of mourning aids
Departed ones, who kin remain
[Unhelpful to them acting] thus.

[xii] But when this dàna is given
Well placed in the Saïgha

For them, then it can serve them long
In the future and at once as well.

[xiii] The Dhamma for the relatives has thus been shown,

And how high honour to departed ones is done,
And how the bhikkhus can be given strength as well,
And how great merit can be stored away by you. 
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.

[Once, King Pasenadi of Kosala's sister Sumanà posed the question of two disciples who were equal in faith (saddhà), in virtue (sãla) and in wisdom (pa¤¤à), but one had been a dàyaka and the other had not. Upon rebirth as deva-beings, would there be any difference between them? The Buddha replied:]

There would be, Sumanà.
The dàyaka when become a deva-being, surpasses the non-dàyaka in five ways: in divine life-span, beauty, happiness, honour and power.
[Then Sumanà asked if upon rebirth as human beings there would be any difference between them. The Buddha replied:]
There would be, Sumanà.
The dàyaka when become a human-being, surpasses the non-dàyaka in five ways: in human life-span, beauty, happiness, honour and power.
[Then Sumanà asked if upon going forth (becoming bhikkhus), there would be any difference between them. The Buddha replied:]
There would be, Sumanà.
The dàyaka when gone forth, surpasses the non-dàyaka in five ways:
[1] He is often asked to enjoy the use of a robe: seldom not asked.
[2] He is often asked to enjoy the use of piõóapàta: seldom not asked.
[3] He is often asked to enjoy the use of a dwelling: seldom not asked.
[4] He is often asked to enjoy the use of medicine: seldom not asked.
[5] With whomsoever he dwells in leading the holy life, they mostly act towards him with much friendliness in body, speech and mind: seldom with unfriendliness; they assist him with much friendliness: seldom with unfriendliness.

[Then Sumanà asked if upon becoming arahants, there would be any difference between them. The Buddha replied:]
In that case, Sumanà, 
I verily declare there is no difference whatsoever, that is to say, 
comparing liberation with liberation.
[To this, Sumanà observed:]
It is amazing, Bhante! It is wonderful, Bhante, how far-reaching is the effect of giving dàna and doing good deeds, since they are a help and a gain to one as a deva-being, a help and a gain to one as a human-being, indeed, a help and a gain when one has gone forth.

[Here, The Buddha explains the merit a dàyaka gains from giving dàna to a bhikkhu who practises jhàna.]

Bhikkhus, whose robe piõóapàta dwelling bed and bench medicine a bhikkhu enjoys the use of , while entering and abiding in limitless concen​tra​tion of mind [jhàna], unto him shall come 
	appamàõo 
	an unlimited 

	pu¤¤àbhisando
	flow of merit
(pu¤¤a),

	kusalàbhisando,
	flow of good
(kusala),

	sukhassàharo,
	cause for happiness
 (sukha), 

	
sovaggiko, 

	
heavenliness
(sagga),

	
sukhavipàko,
	
resultant happiness
(sukha), 

	
sagga sa§vattaniko,
	
to heaven leading
(sagga),

	
iññhàya-,
	
and to the desired-
(iññha),

	
kantàya-,
	
to the delightful-
(kanto), 

	
manàpàya-,
	
to the lovely-
(manàpo), 

	
hitàya-,
	
to the beneficial-
(hito), 

	
sukhàya sa§vattanti.
	
to happiness leading
(sukha).


 Bhikkhus, of the noble disciple, 
endowed with these five flows of merit, flows of goodness, 
it is not easy to grasp the measure of [the] merit and say: 
`Thus much is the flow of merit, of good, cause for happiness 
                but this great mass of merit is reckoned incalculable, immeasurable.
Bhikkhus, just as it is not easy to grasp the amount of water in the mighty ocean, and to say: 
`There are so many pailfuls of water, or hundreds of pailfuls, 


or thousands of pailfuls, or hundreds of thousands of pailfuls', 
         but the great mass of water is just reckoned incalculable, immeasurable, 
even so, bhikkhus, 


it is not easy to grasp the measure of [the] merit  and to say: 
`Thus much is the flow of merit, the flow of good, [thus much] is the cause for happiness, [thus much] is it connected with heaven, [thus much] is the resultant happiness, the leading to heaven, to the desired, to the delightful, to the lovely, to the beneficial and to happiness', but merely that 

this great mass of merit is reckoned incalculable, immeasurable.
The Imperturbable Complexity of Kamma 
Appendix IV
[Here, The Buddha explains that because our knowledge is incomplete, when we try to understand the working of kamma, our conclusions will sometimes be right, sometimes be wrong: only a Buddha has complete knowledge of working of kamma. First The Buddha explains the certain way of all kamma:]

· Having done a motivated action by body, speech or mind [whose result] is to be felt as pleasant, one feels pleasure. 
[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.] [What about the common misperception of killing with a good?!! motive?]
· Having done a motivated action by body, speech or mind [whose result] is to be felt as unpleasant, one feels pain. 
· Having done a motivated action by body, speech or mind [whose result] is to be felt as neither-painful-nor-pleasant, one feels neither-pain-nor-pleasure. 
But who are these foolish, thoughtless wanderers of other sects, that they could understand the Blessed One's great exposition of kamma.? [double punctuation] 
[Here, The Buddha is saying that it is better for us not to think we from that little information can judge the working of kamma.
Next, The Buddha explains the working of kamma, which in abbreviated form goes as follows:]
1. The Buddha explains how an ascetic develops the divine eye, and sees that a person who did evil 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 evil, 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 ascetics' [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, or at a later time, 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, in this life [not in the next life? MN p1064], or at some time in the future. 
(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.
2. 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 ascetics'  [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, or at a later time, 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 life, or at some time in the future.
(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. 
3. 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 ascetics' [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, or at a later time, 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 life, or at some time in the future.
(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.
4. 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 ascetics' [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, or at a later time, 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 life, or at some time in the future. 
(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.
[An example of kusala kamma that may look as if it leads [not led? Hypothetical verb] to a bad result is the time The Buddha was wandering in the Kosala region of India, together with a large Saïgha of bhik​khus, at a time of famine.
 Wanting to discredit The Buddha, a disciple of the naked ascetics asked The Buddha how He could claim to have sympathy and compassion for families, when He would go pindapàta [piõóapàta]with a large Saïgha of bhikkhus at a time of famine.
The Buddha explained that He could see back ninety-nine aeons (an inconceivably, infinitely long time back)] 
but I do not recall any family that has ever been destroyed 

merely by offering cooked almsfood. 
Rather, 
whatever families there are that are rich, 


with much wealth and property, 


with abundant gold and silver, 


with abundant possessions and means of subsistence, 


with abundant wealth and grain, 

they have all become so from giving, 


        
        from truthfulness, and 


       
        from self-control. 
[Giving, truthfulness and self-control is all kusala kamma. Giving is non-greed, and truthfulness and control is observing the five or eight precepts, which is to control one's lust, hatred and delusion.]
Further Vinaya Matters 
Appendix V
Other questions that arose are here clarified.
Cheques
One question was: `A bhikkhu cannot accept money, but can he not accept a cheque or credit card?' 
The answer was given in writing, and went as follows:
What is a cheque? The dictionary says:
cheque (special printed form on which one writes an) order to a bank to pay a sum of money from one's account to another person: write (sb)/sign a cheque for 50 ( Are you paying in cash or by cheque?
bank establishment for keeping money, valuables, etc safely, the money being paid out on the customer's order (by means of cheques) have money in the bank, ie have savings


(Oxford Advanced Learner's Dictionary Oxford University Press, Oxford: 1982)
To try to understand whether money other than cash is allowable, we can make some comparisons.
· What is an airline ticket?   
(   A document that entitles the holder to use a particular airline to go from one specified place to another specified place at a specified time on a specified day.
· Who issues airline tickets?   
(   An airline.
· What is an airline's merchandise?   
(   Air-transport.
· What do we get in exchange for an airline ticket?   
(   Air-transport.
· Does an airline ticket in itself have any other value?   
(   No.
· Is air-transport a requisite allowable to bhikkhus?   
(   According to the great standards for the Vinaya, yes.
· Can the bhikkhu himself make use of the airline ticket?   
(   Yes, since air-transport is a requisite allowable to bhikkhus, an  airline ticket too is a requisite allowable to bhikkhus, and a bhikkhu can make use of an allowable requisite.
· What is a postage stamp?   
(   A document indicating that postage to the specified amount has been paid for.
· Who issues postage stamps?   
(   The Post Office.
· What is the Post Office's merchandise?   
(   Postage.
· What do we get in exchange for a postage stamp?   
(   Postage.
· Does a postage stamp in itself have any other value?   
(   No.
· Is postage a requisite allowable to bhikkhus?   
(   According to the great standards for the Vinaya, yes.
· Can the bhikkhu himself make use of the stamp?   
· Yes, since postage is a requisite allowable to bhikkhus, a postage stamp too is a requisite allowable to bhikkhus, and a bhikkhu can make use of an allowable requisite.
· [extra arrow]

· What is a cheque?   
(   A document written out by the holder of a bank-account ordering the bank to pay the specified sum of money  from the specified bank-account to the specified payee.
· What is a bank-account?
( An arrangement by which the account holder can deposit money with the bank, and with cheques or a credit card etc. can draw it out again.
· Who issues cheques?   
(   The issuing bank. 
· What is a bank's merchandise?
(   Money. 
· What do we get in exchange for a cheque?   
(   Money. 

· Does a cheque in itself have any value other than as an order for money?   
(   No. 
· Is money a requisite allowable to bhikkhus?   
(   According to the Vinaya, money is a requisite unallowable to bhik​​khus.

· Is a bhikkhu allowed to use money?   
(   According to the Vinaya, a bhikkhu cannot use an unallowable requisite.
· Is a bhikkhu allowed to accept money for himself?   
(   According to the Vinaya, a bhikkhu cannot accept an unallowable re​quisite.
· Is a bhikkhu allowed to accept money for others?   
(   According to the Vinaya, a bhikkhu cannot accept an unallowable re​quisite.
· Is a bhikkhu allowed to accept money for the Saïgha?   
(   According to the Vinaya, a bhikkhu cannot accept an unallowable re​quisite.
· Can the bhikkhu himself make use of the cheque?   
(   Since money is according to the Vinaya a requisite unallowed to bhik​khus, a cheque too is a requisite unallowed to bhik​khus, and a bhikkhu cannot make use of an unallowable requisite.
· Are the principles any different in the case of a sàmaõera?   
(   A sàmaõera's tenth precept makes the principles the same for him.

· Are the principles any different in the case of money orders, credit cards etc.?   
(   It is difficult to see how they could be.
Low Arts 
One question that arose frequently was about bhikkhus practising medicine, telling fortunes, giving blessings etc. For bhikkhus to engage in such activities is, says The Buddha, for them to engage in low arts (tiracchànavijjàya), which He says, are wrong livelihood (micch-àjãvà).
 Some of the activities covered by this term are:

· To tell fortunes.
· To determine whether the site for a proposed house or garden is propitious or not.
· To exorcize demons and ghosts.
· To recite charms.
· To settle auspiscious dates for certain events 
(marriages, business etc.).
· To induce virility or impotence.
· To give ceremonial bathing (e.g. sprinkle water).
· To practise medicine.
The Buddha calls these things wrong livelihood for bhikkhus.
Some of these things, if engaged in habitually, may lead to a bhikkhu being declared guilty of the very serious offence called a Saïghàdisesa (Saïgha Meeting).

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.]; 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. [akusala?]
4. The bhikkhu gives of his own food to win favour from people.

5. He gives things for bodily comfort, or gives medical treatment.

6. He acts as messenger for a layperson.

The depraved conduct is that:
1. The bhikkhu plants or has planted a little flower tree/bush.
2. The bhikkhu waters it, and has it watered.
3. The bhikkhu plucks flowers from it, and has them plucked.
4. The bhikkhu makes flower arrangements, and has them made.

The Buddha's definition of corruption is that the bhikkhu causes the family that had faith no longer to have faith; he causes them to be dissatisfied, that is, with the True Dhamma.

Chanting

Now at that time, the gang of six bhikkhus
 

sang Dhamma with a melodious voice (gãtassarena Dhamma§ gayanti). 
People grumbled, complained, and spread it about, saying: 

`Even as we sing, so do these ascetics, sons of the Sakyan, 




sing Dhamma in a melodious voice.' 
Those who were modest bhikkhus 



grumbled, complained, and spread it about, saying: 
`How can this gang of six bhikkhus sing Dhamma in a melodious voice?' 
[they informed The Buddha, who criticized it severely, and explained:
]
Bhikkhus, there are these five disadvantages to one singing
 the Dhamma in a melodious voice. What five?
[1] Either he is himself carried away by the sound;
[2] or others are carried away by it;
[3] or householders grumble;
[4] or as he strives for purity of sound, there is a break in his concentration [concentrating on the sound, he forgets what comes next];
[5] and people who follow fall into wrong view.
These, bhikkhus, 
are the five disadvantages to one singing the Dhamma in a melodious voice.
[For] whoever [that] sings so, there is a dukkata offence (àpatti dukkañassà). 
Now, at that time, bhikkhus were doubtful about intoning (sarabha¤¤e). 
They told this matter to the Blessed One. He said: 



Bhikkhus, I allow intoning.

Disparaging The Buddha, Dhamma, Saïgha
A frequent question concerned certain certain misconduct by lay- and monastic disciples. It is explained by The Buddha:

Bhikkhus, the Saïgha may, should it wish, turn down the bowl
 of a lay-disciple who is possessed of eight qualities. Of what eight?
[1] He goes about to bring loss to the bhikkhus.
[2] He goes about to harm them.
[3] He goes about to evict them from their dwellings.
[4] He reviles and defames them.
[5] He causes disunion between bhikkhu and bhikkhu.
[6] He disparages
 The Buddha.
[7] He disparages the Dhamma.

[8] He disparages the Saïgha.
And:

Bhikkhus, lay-disciples may, should they wish, express displeasure at a bhikkhu who is possessed of eight qualities. Of what eight?
[1] He goes about to bring loss to householders.
[2] He goes about to bring harm to householders.
[3] He reviles and defames them.
[4] He causes disunion between householder and householder.
[5] He disparagesThe Buddha. 
[6] He disparages the Dhamma.
[7] He disparages the Saïgha.
[8] They see him in evil haunts (agocara).
  
Glossary
Each entry is also a footnote in the main text. Words underlined are either explained elsewhere in the glossary or in the main text.
akusala opposite of kusala
ànàpàna in- and out-breath, a meditation subject.
ânanda, Venerable The Buddha's personal attendant for the last twenty-five years of His life, who attained arahantship after The Buddha's Parinibbàna
a¤jali respectful salutation; palms joined and raised to chest, face, forehead or crown
Arahant person who has reached the apex of purity. 
Ariya someone who has attained one of the four paths and fruitions, e.g. a stream-enterer or non-returner
ascetic (samaõa) samaõas in ancient India were not always ascetics in the sense commonly understood in English. As a whole, they were `holy men' distinguished from the established priests (Brahmins), living aloof from society and sensuality, being alms-men, engaged in a religious life, which for only some involved `asceticism' such as self-mortification etc. (dismissed by The Buddha as useless.). 
bhikkhu Buddhist monk
bhikkuni Buddhist nun
Brahmà ruler of higher realms; in Brahmanism, he is believed to be Omnipotent Creator etc.
dependent origination natural law by which all mental or physical phenomena originate dependent on other mental or physical phenomena: the understanding of non-independent origination is at the core of The Buddha's Teaching
deva inhabitant of realms just above the human realms; they are realms of refined and seemingly endless sensual pleasure, but, as The Buddha points out, although the life-span there is very long, it is limited; to this day people will aspire to be reborn there. 
Four Noble Truths (1)The Truth of Suffering; (2) of the Origin; (3) of the Cessation; (4) of the Way to the Cessation
Dhamma (Sanskrit Dharma) the Truth, the Teachings of the Buddha  
four requisites clothes, food, shelter and medicine are requisite for human life
ghosts, hungry beings invisible to the naked eye, the origin of whose state is greed, and who are perpetually hungry and thirsty
Gotama The Buddha's clan name
jhàna eight stages of deep concentration, developed as a tool for developing insight to attain Nibbàna
kamma (Sanskrit: karma; lit. action): the natural law that manifests as motive actions coming back to the doer in due circumstances: do good and in due circumstances, a related good will come to you; do evil and in due circumstances, a related evil will come to you: in this life or in a future life.
kammaÝvipàka kamma result, rebound: this is the motive good or bad action we have done coming back to us, according to a mechanism of Nature
kusala wholesome, good, skilful, useful: to do kusala kamma is a prerequisite for good to come to us 
Màra ruler of the highest deva realm, Lord of death, the Evil One; the term is sometimes used figuratively 
mettà meditation to develop a mind of kindness towards all beings 
Noble Saïgha the order of bhikkhus in The Buddha's time included many bhikkhus who had higher supramundane attainments
onceÝreturn return to this world, the sensual sphere; the second supramundane attainment one can acquire; with this, one will return once and is assured final attainment of Nibbàna then
Pàëi ancient Indian language, spoken by The Buddha; the texts of the Theravàda tradition are in Pàëi.
Parinibbàna full Nibbàna: often used to refer to an arahant's final attainment of Nibbàna, his/her death, after which he/she is no longer reborn  
Precepts, Five (1) Not to take life; (2) Not to steal; (3) Not to engage in venereal misconduct; (4) Not to lie;  (5) Not to take intoxicants 
pindapàta the bhikkhu's almsround
Sakyan, son of the appellation given to bhikkhus, as The Buddha was of the Sakyan people
Samatha the development of concentration 
sa§sàra the round of rebirth, ongoing rebirth, which has no beginning; hence, in his/her wandering in the round of rebirth, every being has met every being before; rebirth is not the same as reincarnation, as the latter requires the existence of a soul; since no such thing exists, The Buddha speaks of rebirth.
Saïgha order of bhikkhus
Sàriputta, Venerable By The Buddha pronounced his foremost chief disciple 
Sàsana, Buddha customarily translated as `The Buddha's Dispensation', can also mean `The Buddha's Teaching'
stream-entry `entry' into the stream of `Dhamma' the first supramundane attainment one can acquire; with this, one is assured final attainment of Nibbàna within seven lives
Theravàda (Elders (Thera) Teaching (vàda)) tradition prevailing in Cambodia, Chittagong, Laos, Myanmar, Sri Lanka, Thailand
Tipitaka (Three Baskets) the Canon of the Theravàda tradition
Triple Gem The Buddha, the Dhamma and the Saïgha
Tusita one of the six deva-realms 
Vinaya monastic rule for bhikkhus
Vipassanà the development of insight
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� i.e. Long (Dãgha) Collection (Nikàya) 


� i.e. Truth (Dhamma) Path (Pada)


� Published under the title The Rhinoceros Horn.


� Section numbers from Path of Purification, Venerable ¥àõamoli (BPS)


� Paperback edition of translation by Venerable ¥àõamoli (copyright BPS) reprinted in 1999 for free distribution by The Penang Buddhist Association, Penang, Malaysia, but with no acknowledgement, indication of publishers, place of publication or date of original edition.


� Dhamma (Sanskrit Dharma) the Truth, the Teachings of the Buddha 


� Saïgha order of bhikkhus


� A dialect of Southern China


� A.IV.ii.5.10 `Potaliya Sutta' (`Potaliya Sutta') 


� sa§sàra the round of rebirth, ongoing rebirth, which has no beginning; hence, in his/her wandering in the round of rebirth, every being has met every being before; rebirth is not the same as reincarnation, as the latter requires the existence of a soul; since no such thing exists, The Buddha speaks of rebirth.


� A.VIII.II.i.4 `Dãghajànu Sutta' (`Dãghajànu Sutta')


� For further details regarding work, please see also p.� PAGEREF IX_Legal_and_Illegal_Work \h ��39�f.


� A.V.I.v.1 `âdiya Sutta' (`Acquisition Sutta')


� pa¤cabali§ PED: `fivefold offering'; `bali religious offering, oblation tax, revenue.' Here, the offering to the king is understood to include taxes and duties, in which case fivefold expenditure might be better. 


� The Texts explain that they are devoted to sense-restraint (i.e. observing the Vinaya), suppressing the defilements (i.e. developing Samatha, the jhànas), and putting an end to the defilements (i.e. developing Vipassanà, and attaining Nibbàna).


� A.IV.II.ii.2 `âõanya Sutta' (`Debtlessness Sutta')


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


� A.III.II.i.7 `Vacchagotta Sutta' (`Vacchagotta Sutta')


� attàna¤ ca khaõasi `digs himself up'. 


� To stop others from giving may as result also give rebirth in the realm of ghosts, please see below


� S.I.I.v.9 `Macchari Sutta' (`Stinted Sutta')


� King Yàma king of hells


� The proof of the pudding is in the eating (saying in British English) the test of a pudding's quality is the eating of it; the test of a thing's/person's quality is practical experience.


� Please see Talk XI, `Hand-in-Hand with Màra', p.� PAGEREF XI_Hand_in_Hand_with_Màra \h ��101�ff, for The Buddha's explanation of dàna to the Saïgha.


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


� M.II.iv.8 `Bàhitika Sutta' (`Cloak Sutta')


� The Texts (VinA) explain that during the first twenty years since The Buddha's enlightenment, neither He nor any bhikkhu accepted robes or robe-cloth from householders.


� Vin.Mv.VIII.i.34-35


� Vin.Mv.VIII.v-ix


� The time for making robes (civarakàla) was just after the vassa, after which the bhikkhus would again wander. Once bhikkhus were allowed to accept robes from the laypeople, this became also the time when laypeople would traditionally offer robes. It is marked by the yearly (and to many laypeople chief event) for making merit, the kathina [kañhina] ceremony. For details please see Vin.Mv.VII.i .


� For example, a rule that limits the bhikkhu's robes to three, and rules that require respect for one's robe, such as not doing obeisance or sitting on the floor or ground without a cloth to protect the robes, not wearing the upper robe when in the lavatory, repairing a hole before it reaches a certain size etc.


� Vin.Bhikkhuni Vibh.Nissaggiya 10


� Vin. Bhikkhuni Vibh.Pàcittiya 26 


� There is no offence if one explains that another offering is already underway.


� For further examples from the texts regarding The Buddha's, and the Saïgha's overriding concern for the welfare of the dàyakas, please see below `The Buddha, the Saïgha and Requisites', Appendix I, p.� PAGEREF AI_The_Buddha_Sangha_and_Requisites \h ��133�.


� A.V.III.v.7 `Asappurisadàna Sutta' (`The Impious Man's Giving') (mentioned also M.III.i.10)


� The Vinaya says the bhikkhu must never look at the giver and smile in approval, but must concentrate on the bowl. Vin.Sekh.iii.8 I shall accept alms food with attention on the bowl: this is a training to be done. Not to do so entails a dukkaña offence.This is to protect him from developing worldly affection for his dàyakas. Please see also p.� PAGEREF _Ref20380572 \h ��19� ff below.


� Here, the author mentioned how one of his patrons once explained that when a friend of his did this, he would try to convince the friend that they should find a time when they could go together and get the item(s), and go together and give the item(s). This kind of effort is praised by The Buddha as the highest, because one looks after oneself and looks after also others. Please see footnote � NOTEREF _Ref21267955 \h � \* MERGEFORMAT �54� p.� PAGEREF _Ref21268020 \h ��15� below. 


� The child does not for that reason have wrong view: there is simply no right view.


� 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 ��47�f.


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


� 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 �� PAGEREF X_Barefoot_in_the_Village_Precept \h ��69�.


� five-point obeisance an ancient form of obeisance that involves kneeling (the knees = two points), and bowing down so one's forehead touches the ground (the third point), with palms [including elbows] on the ground on either side of the head (the fourth and fifth points).


� In this connection, please see also end of this talk, p.� PAGEREF VIII_Dialogue_re_Disrespectful_Attire \h ��22�.


� DhpA.iv.10 `Puppha Vagga' (`Flower Chapter')


� e.g M.II.iv.7 Then King Pasenadi of Kosala rose from his seat [inside his own palace], and arranging his upper robe on one shoulder, he extended his hands in reverential salutation towards the Blessed One [who was in the monastery]. And M.I.iii.7 the Brahmin Jàõussoni got down from his  chariot [in the road] and arranging his upper robe on one shoulder, he extended his hands in reverential salutation towards the Blessed One [who was in the monastery].


� For rule against money, please see p.� PAGEREF X_Money_Rule \h ��68�ff.


� For cheques etc., please see p.� PAGEREF AIV_Cheques_Analysis \h ��155�f.


� For The Buddha's explanation of alcohol as one of the four corruptions of a bhikkhu, please see p.� PAGEREF X_4_Corruptions_Alco_Ven_Money_WLive \h ��74�.


� Some traditions say milk etc. is allowable in the afternoon, even cheese and ice cream.


� For why newspapers are deleterious to a bhikkhu's training, please see p.� PAGEREF IX_Bhikkhus_and_Newspapers \h ��34�.


� Even so, some traditions do not disallow these things, with the justification that they are not (explicitly) disallowed in the Vinaya. Cigarette/betel-nut addiction is justified as having medicinal benefits.


� A.IV.II.v.5 `Chavàlà Sutta' (`Firebrand Sutta')this person, who is bent on his own profit as well as on the profit of another, is  chief and best, topmost, highest and supreme. 


� Here, the author mentioned that one of his patrons says that if he does not have a slight backache after a temple-dàna, he considers himself not to have made sufficient effort. When he does have a backache, he thinks: `Good! That means I made a lot of merit!'


� Please see also Appendix I, `The Buddha, the Saïgha and Requisites', p.� PAGEREF AI_Ugga_the_Vesali_Giving_Requisites \h ��133�ff.


� A.V.III.v.8 `Sappurisadàna Sutta' (`The Pious Man's Giving') The Buddha discusses five factors, but the first and second are also in the previously discussed sutta: giving with faith (that there will be a result) and giving with care.


� Explained by The Buddha in A.V.I.iv.6 `Kàladàna Sutta' (`Opportune Giving Sutta')


� stint supply (food, material, aid, exertion) on a niggardly scale, keep (person, undertaking, &c) so supplied (in or of food &c.). without stint to do the opposite


� For The Buddha's description of how to decide one's standard of requisites, please see below p.� PAGEREF AI_Ugga_the_Vesali_Giving_Requisites \h ��133�.


� A.IV.III.ii.5 `Thàna Sutta' (`Occasion Sutta') the wise man thinks thus: `Though this is an occasion when action is unpleasant, yet it brings profit to the doer.' Accordingly he acts, and profit results. 


� This is Malaysian English. In British English it would perhaps be something like: `There's no need to do the five-point obeisance, is there?'


� A.IV.I.v.2 `Pa¤habyàkaraõa Sutta' (`Answer to Question Sutta')


� A.II.I.ii.9 `Adhikaraõa Vaggo' (`Dispute Chapter')


� ibid.


� Sàsana (also Buddha Sàsana) customarily translated as `The Buddha's Dispensation'; can also mean `The Buddha's Teaching'


� A.V.II.i.7 `Abhiõhapaccavekkhitabbañhàna Sutta' (`Things to Be Frequently Considered')


� A.IX.I.ii.7 `Kula Sutta' (`Family Sutta')


� E.g. Not to one wearing shoes who is not sick wearing sandals clasping his knees with his head covered Not while standing to one sitting who is not sick shall I teach Dhamma: this is a training to be done. To do so anyway entails a dukkaña offence. Vin.Sekh. `Dhamma-desanà-pañisa§yutta' (`Dhamma Teaching Section')


� Vin.Sekh.iii.7 & 8 I shall accept alms food appreciatinglyI shall accept alms food with attention on the bowl: this is a training to be done. Not to do so entails a dukkaña offence.


� Sn. `Mahàmaïgala Sutta' (`Great Blessing Sutta')


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


� Dhp.viii.9 `Sahassa Vaggo' (`Thousand Chapter')


� The Path to Peace: People are already intoxicated enough with their families, relatives, friends, material possessions, wealth and all the rest of it. That's quite enough already without making things worse by taking intoxicants as well. (WAVE Publications.)


� For how the Buddhists of ancient India knew what was proper and improper, please see above example of The Buddha's chief patroness, Visàkha, p.� PAGEREF VIII_Visàkha_King_Clothes_etc \h ��14�.


� A.III.II.ii.5 `Kesamutti Sutta' (`Kesamutti Sutta'), , [two commas] also known as the `Kàlama Sutta'. Please see below, p.� PAGEREF IX_Kàlamà_Sutta_Discussed \h ��97�.


� audacious `Daring, bold: impudent.' (POD) `If a person is audacious, they are willing to risk being rude and to not show respect.' (CIDE) 


� The author was told that many `modern' people in Malaysia were much moved and influenced by a film of the 1970/80's (their youth), called Jonathan Livingston Seagull. It is about an audacious `rebel' seagull, who breaks away from the other seagulls and flies higher than anyone else, to find a kind of Nibbàna. In the Pàëi Texts, one may read of many such `bold' rebels. For one of The Buddha's many analyses of audacious bhikkhus, please see M.II.ii.6 `Lañukikopama Sutta' (`Quail Simile Sutta'): there are certain misguided men here who, when told by Me, `Abandon this' do not abandon it, and they show discourtesy towards Me as well as towards those bhikkhus desirous of training. For them that thing becomes a strong, stout, tough, unrotting tether and thick yoke.


� Please see, for example, below series of events that led to The Buddha's laying down the rule against money, and the rule disallowing sandals in the village (p.� REF X_Money_Rule \h ��� PAGEREF X_Money_Rule \h ��68�ff).


� Please see also below, p.� PAGEREF IX_Playing_with_Kamma \h ��91�.


� M.II.i.1 The sutta is addressed to a wanderer called Kandaraka.


� For example, lack of mindfulness and full awareness as a nutriment of ignorance, please see A.X.II.ii.1 `Avijjà Sutta' (`Ignorance Sutta').


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


� divine eye (dibba cakkhu) one of the five mundane (lokiya) super-normal powers (abhi¤¤à) that can be developed through concentration (samàdhi). A Fully Enlightened Buddha's such powers are exceptionally superior. Please see, for example, M.I.iv.6 `Mahà Saccaka Sutta' (`Great Saccaka Sutta').


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


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


� volition refers to the act or faculty of willing; motive refers to the aim of the willing.


� A.III.III.i.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..[two dots] IV.ii.10 `Cunda Sutta' (Addressed to Cunda the son of a silversmith.).


� This refers to the common phenomenon of computer programs being give [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.


� tiracchàna-kathà (animal talk) D.i.1 `Brahmajàla Sutta' (`Supreme Net Sutta'), and D.i.2 `Sàma¤¤aphala Sutta' (`The Fruit of Asceticism') The Texts explain that just as animals walk parallel to the earth, so does such talk not lead upwards. But The Buddha uses tiracchàna (animal) also in tiracchànavijjàya, which is translated as base/low arts. Hence, by analogy, tiracchàna-kathà can be translated as base/low talk, village talk.


� ibid. for details regarding wrong view


� For The Buddha's Teaching and modern views about democracy and equality, please see also p.� PAGEREF XI_Undemocratic_Analysis_of_14Receivers \h ��103�, p.� PAGEREF X_Kàlamà_Sutta_and_Democracy \h ��98�, and p.� PAGEREF AI_The_Buddha_Accepting_Unallowable_Item \h ��134�. 


� e.g. M.I.iv.8 `Mahà Taõhà-Saïkhaya Sutta' (`Great Destruction-of-Craving Sutta')


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


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


� A.IV.II.iii.7 `Acinteyya Sutta' (`Imponderable Sutta')


� The Texts give examples: `What produced the moon and sun? What produced the earth, ocean, beings, mountains, mangoes, coconuts, etc.?'


� 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 quite common in also 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. It is, of course, most often attributed to people (and out of blind faith believed by them to be a reality), because of the deficiencies of modern psycho-therapy. Please see also below p.� PAGEREF IX_Flattery \h ��40�.


� This example addresses a malpractice common among so-called Buddhists in South-East Asia. For further details regarding the acquisition of wealth, please see p.� PAGEREF VIII_About_Wealth \h ��1�ff.


� Second precept: not to steal; fourth precept: not to lie.


� 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'.


� Lastly, The Buddha explains: But the one who teaches the Dhamma/ Is the giver of the Deathless.


� 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 [enlightenment], 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')


� S.I.I.v.3 `Anna Sutta' (`Food Sutta')


� For factors of giving, please see also p.� REF XI_Laity_Disresp_Bhikkhu_Who_Resp_Vinaya \h � \* MERGEFORMAT �� PAGEREF XI_Laity_Disresp_Bhikkhu_Who_Resp_Vinaya \h ��108�f.


� 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 Mahàpphala Sutta' (`Giving Great-Fruit Sutta')


� The Buddha names great sages of the past.


� M.III.iv.12 `Dakkhiõà Vibhanga 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.


� The text says `practising a mere fragrance of mettà'. As this would perhaps not be so clear to the listeners, the author chose the simile 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'


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


� For The Buddha's explanation, please see below, p.� PAGEREF AI_Three_Meat_Factors \h ��127�.


� M.II.v.7 `Dhàna¤jani Sutta' (The name of the Brahmin is Dhàna¤jani.)


� humbug `dishonest behaviour or talk that is intended to deceive people and win their support or sympathy' (OALD) `If you describe someone's language or behaviour as humbug, you mean that it is dishonest or insincere. (There was all the usual humbug and obligatory compliments from ministers (CCED) `dishonest talk, writing or behaviour that is intended to deceive people The minister claimed that the government didn't know about the arms sale but that's just humbug.' (CIDE) 


� A similar kind of analysis is given by The Buddha in M.III.iii.10 `Devadåta Sutta' (`Divine Messengers Sutta'). There, He explains also that the king of hell says to the evildoer: this evil action of yours was not done by your mother or your father, or by your brother or your sister, or by your friends and companions, or by your kinsmen and relatives, or by recluses and Brahmins, or by gods: this evil action was done by you yourself, and you yourself will experience its result.


� For an elaboration by The Buddha, please see above, p.� PAGEREF VIII_About_Wealth \h ��1�.


� For The Buddha's explanation, please see above, p.� PAGEREF IX_Three_Causes_for_Kamma \h ��31�. For an in depth analysis, please see M.I.ii.3 `Mahàdukkhakkhandha Sutta' (`Great Sutta on the Mass of Suffering').


� flout knowingly to disobey (a rule or law, or knowingly to avoid (behaviour that is usual or expected)


� Vin.Nis.Pàc.ii.8 Should any bhikkhu obtain, or have [someone else] obtain or keep or consent to gold or silver, there is [an offence] of expiation with forfeiture. (For explanation of this rule, and other details, please see p.� PAGEREF X_Money_Rule \h ��68�ff.) Vin.Nis.Pàc.ii.10 Should any bhikkhu engage in various kinds of buying and selling, there is [an offence] of expiation with forfeiture.


� For a discussion of this particular danger, please see below p.� PAGEREF X_Not_Inspiring_Faith_Analysis \h ��69�ff.


� This is the original meaning of the English word ascetic, derived from the Greek ask¹tikos (one who is in trainingÞaskeein to work, exercise, train) (cf. CTCD) corresponding thus in meaning and usage to the Pàëi samaõa.


� `decadence, n. Deterioration, decline of a nation or of an art or literature after culmination, characteristics of such a phase.' (POD) `state of decay: a decline from a superior state, standard or time decadent  lacking in moral and physical vigour.' (CTCD) 


� Sn.ii.7 `Bràhmaõadhammika Sutta' (`True Brahmin Sutta')


� A.X.V.8 `Pabbajita Abiõha Sutta' (`Having-Gone-Forth Frequently Sutta')


� Vin.Mv.I.30


� For details regarding this The Buddha's allowance, please see above p.� PAGEREF VIII_Allowance_Robes_from_Laypeople \h ��8�.


� pindapàta the bhikkhu's almsround


� For further to the bhikkhu's livelihood, please see below, p.� PAGEREF X_4_Corruptions_Alco_Ven_Money_WLive \h ��74�.


� Vin.Cv.X.5


� A.VII.viii.9 `Satthusàsana Sutta' (`The Teacher's Teaching Sutta')


� Itivuttaka IV.8 `Bahukara Sutta' (`Most Helpful Sutta')


� M.II.ii.5 `Bhaddàli Sutta' (`Bhaddàli Sutta')


� This explanation The Buddha gave also to the Venerable Sàriputta, before He had laid down any Vinaya rules. (Vin.Parà.i.3)


� M.I.iv.6 `Mahà Saccaka Sutta' (`Great Saccaka Sutta')


� KhA.ii.47 (&63) `Dasasikkhàpada§' (`The Ten Training Precepts')


� For the bhikkhu's rule, please see footnote � NOTEREF _Ref20379751 \h ��154�, p.� PAGEREF _Ref20497298 \h ��68�.


� Vin.Nis.Pàc.ii.8 Should any bhikkhu obtain, or have [someone else] obtain or keep or consent to gold or silver, there is [an offence] of expiation with forfeiture. The Buddha's analysis of gold and silver says: Gold means it is called the colour of the Teacher [The Buddha had a golden complexion.] Silver means the kahàpaõa, the màsaka of copper, the màsaka of wood, the màsaka of lac, used in business.


� Sandals in Asian English, usually, slippers. Slippers in British English are footwear only for indoors, and the footwear customarily used by bhikkhus is in British English properly called sandals. (The rubber ones are in fact called flip-flops, which is too informal for this context.)


� Vin.Mv.I.30


� The Buddha allows a bhikkhu to wear sandals in case of sickness. For example, if he has broken his finger, or has a tooth-ache, wearing sandals remains unallowable; if he has broken his toe, or if he suffers pain in the head or the feet owing to the cold, sandals are allowable. Squeamishness about dirt and mud etc. from the road that may stick to one's feet is not considered a valid sickness.


� Literally: it is not, foolish man, to the displeased (appasannàna§: the faithless) pleasing (pasàdàya: inspiring faith), or to the pleased (pasannàna§: the faithful) increasing (bhiyyobhàvàya: inspiring further faith). 


� 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 ��60�. For related advice, please see below, p.� PAGEREF AIV_Disparaging_Buddha_Dhamma_Sangha \h ��162�.


� M.III.v.10 `Nagaravindeyya Sutta' (`To the Nagaravindans Sutta')


� Dhp.vii.9 `Arahanta Vagga' (`Arahant Chapter')


� The Buddha also explains that bhikkhus who conduct themselves this way are the ones who purify a dàna. Please see quotation p.� PAGEREF XI_Nandamàtàs_6_Factored_Dàna \h ��106�.


� The [Buddha] explains that the thing disallowed by Him, but which the bhikkhu refuses to give up, inevitably becomes for the bhikkhu a strong, stout, tough, unrotting tether and thick yoke. (Please see above footnote � NOTEREF _Ref32979991 \h � \* MERGEFORMAT �78�, p.� PAGEREF _Ref32979995 \h ��24�.)


� S.IV.viii.10 (`Maõicåëaka Sutta')


� Gold and silver means gold and silver, and any other currency used as money. Please see p.� REF X_Gold_and_Silver_is_Money_Analysis \h � \* MERGEFORMAT �� PAGEREF X_Gold_and_Silver_is_Money_Analysis \h ��67�.


� The Buddha explains this as also not a bhikkhu's own resort but the domain of others. Please see quotation below, p.� PAGEREF XI_5_Strands_Sensuality_Not_B_Resort \h ��111�.


� Please see below, p. � PAGEREF XI_5_Strands_Sensuality_Not_B_Resort \h ��111�.


� transport please see footnote � NOTEREF _Ref36804030 \h ��110�, p.� PAGEREF _Ref36804037 \h ��42�. 


� A.IV.I.v.10 `Upakkilesa Sutta' (`Corruptions Sutta')


� Gold and silver means gold and silver, and any other currency used as money. Please see p.� REF X_Gold_and_Silver_is_Money_Analysis \h � \* MERGEFORMAT �� PAGEREF X_Gold_and_Silver_is_Money_Analysis \h ��67�.


� For wrong livelihood, please see also below, `Low Arts', p.� PAGEREF AIV_Low_Arts_for_Bhikkhus \h ��157�.


� Please see further above p.� PAGEREF X_Requisites_The_Bhikkhus_4_Dependences \h ��60�.


� For the Vinaya rule that disallows bhikkhus to engage in buying and selling, please see footnote � NOTEREF _Ref20442881 \h � \* MERGEFORMAT �136�, p.� PAGEREF _Ref20498134 \h ��1�.


� For corrupting the laypeople, please see also below, `Low Arts', p.� PAGEREF AIV_Low_Arts_for_Bhikkhus \h ��157�.


� This matter is discussed at length in the following talk, `Hand-in-Hand with Màra'.


� DhpA.xxii.6-7-8 `Niraya Vagga' (`Hell Chapter')


� For The Buddha's advice that bhikkhus should be afraid of even the slightest fault, please see quotation below, p.� PAGEREF X_See_Fear_in_the_Slightest_Fault \h ��89�.


� For The Buddha's advice regarding the bhikkhu's threefold higher training, please see also below p.� REF X_Wishes_Fulfilled_3fold_Higher_Training \h ��� PAGEREF X_Wishes_Fulfilled_3fold_Higher_Training \h ��89�.


� A.III.II.iv.6 `Pañhamasikkhà Sutta' (`First Training Sutta')


� With the two aniyatà dhammà (indefinite rules), and seventy-five sekhiya dhammà (rules of training), this amounts to the present number: two-hundred and twenty-seven. The aniyatà dhammà are about the case where the Saïgha may investigate a bhikkhu's conduct on account of the report of a reliable woman (upàsikà). The sekhiya dhammà (to be observed by bhikkhus and sàmaõeras) are about how the bhikkhu should wear his robes; how he should deport himself (in body and speech) in inhabited areas; how he should accept and eat alms; what is required of the listener before the bhikkhu may teach Dhamma, and how and where the bhikkhu may urinate and defecate. When there are seeming discrepancies between texts, the reader is advised to remember that The Buddha's life as Teacher lasted forty-five years. 


� For The Buddha's comparison between a bhikkhu and a warrior, please see p.� PAGEREF XI_Bhikkhu_as_Warrior \h ��102�, and for the depraved conduct of making flower-arrangements, and for singing by bhikkhus, please see p.� PAGEREF AIV_Low_Arts_for_Bhikkhus \h ��157�ff.


� ass a small strong horse, esp. a donkey, which is pale grey or brown and has long ears  The donkey is a domesticated form of the African wild ass which has been used for thousands of years for carrying heavy loads. (CIDE)


� A.III.II.iv.2 `Gadrabha Sutta' (`Ass Sutta')


� The PTS has amhà (PED unsure, but suggests cow), while the Burmese has dammo (tamed/�re�strained). The author left it as it is in the PTS translation, although substituting cow for ox. A cow is female, and therefore perhaps not suitable as a simile for a bhikkhu, who is male.


� Vin.Pàc.viii.2 In disparaging the training rules there is [an offence] of expiation. If a bhikkhu disparages the Dhamma to another bhikkhu, or disparages the Vinaya/Dhamma to a layperson, it is a dukkaña offence. If, for example, he says certain Pàëi Texts should not be studied, the offence has been committed. According to the Vinaya, to disparage The Buddha, Dhamma, or Saïgha can even become the ground for the Saïgha to carry out a formal act of censure (tajjaniya kamma) (Cv.I.4), or a formal act of banishment (pabbàjaniya kamma) (Cv.I.14).Please see further below, p.� PAGEREF X_Dial_Rule_Against_Criticizing_Vinaya \h ��95�.


� Not the Great Disciple Mahàkassapa.


� A.III.II.4.10 `Saïkavà Sutta' (Saïkavà is the name of the place where The Buddha was at this time residing. PTS says Pankadhà.)


� Vin.Cv.xii `Culla Vagga' (`Small Chapter')


� A.I.XVI.iii `Ekadhamma Pàëi: Tatiya Vaggo' (`One Thing Text: Third Chapter'). This is also when dàna is purified by the giver and not the receiver. Please see quotation p.� PAGEREF XI_Time_When_Dàna_Purified_by_Only_Giver \h ��107�.


� For further details, please see p. � PAGEREF XI_Laity_Disresp_Bhikkhu_Who_Resp_Vinaya \h ��108�� REF AIV_Corrupted_Laity_Abusive_Epithets \h ��f and p. � PAGEREF AIV_Corrupted_Laity_Abusive_Epithets \h ��159�f. 


� 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 ��� PAGEREF X_Barefoot_in_the_Village_Precept \h ��69�.� REF X_Barefoot_in_the_Village_Precept \h � \* MERGEFORMAT �


� A.X.I.iv.1 `Upàli Sutta' (`Upàli Sutta')


� Pàñimokkha main rule for bhikkhus that comprises 227 rules. There are also many more rules that are found in the Mahàvagga and Culavagga.


� For clarity, for the restraint (noun) of the taints has been changed to to restrain (verb) the taints, and others likewise. 


� A.VII.iii.3 `Pañhama Sattaka Sutta' (`First Sevens Sutta')


� For further matters regarding the bhikkhu's Vinaya, please see Appendix IV, p.� PAGEREF AIV_Further_Vinaya_Matters \h ��155�ff.


� Much of what is discussed has been discussed in greater detail in the above talk.


� MP.IV.ii.1 


� Once, The Buddha referred to a young sàmaõera as an elder (thero). When bhikkhus evinced offence at this, The Buddha explained: One is not an elder because one's head is grey; if one is but ripe in age, one is called one grown old in vain. (Dhp.A.xix.5)


� M.I.i.6 `âkaïkheyya Sutta' (`If a Bhikkhu Should Wish')


� For The Buddha's words about breaking even minor rules in the Vinaya, please see above, p.� PAGEREF X_4_Pulling_up_Grass \h ��77�


� For further details regarding the threefold higher training, please see also above, p.� PAGEREF X_3fold_Higher_Training \h ��77�.


� ibid. 


� For The Buddha's further explanation regarding dàna to a bhikkhu who practises these three higher trainings, please see above, p.� PAGEREF XI_Nandamàtàs_6_Factored_Dàna \h ��106�.


� The commentary explains: 1 = training in higher morality (adhi-sãla-sikkhà); 2 = training in the higher mind (adhi-citta-sikkhà); 3 = training in higher wisdom (adhi-pa¤¤à-sikkhà); 4 = the place where one accomplishes the latter two higher trainings. Please see also above, p.� PAGEREF X_Ascetics_Worthy_of_Honour \h ��71�.


� In S.V.I.iv.6 `Dutiya Sàma¤¤a Sutta' (`Second Asceticism Sutta') This is the attainment of arahantship.


� Please see The Buddha analyse this phenomenon in M.I.iii.2 `Alagaddå-pama Sutta' (`Snake Simile Sutta').


� The Buddha explains: It is impossible, bhikkhus, for bad conduct of the body for bad conduct of speech for bad conduct of the mind to give rise to a wished for, desired, and agreeable result: such a thing is not known. A.I.xv `Aññhànapàëi' (`Text of the Impossible'). Please see also quotation above, p.� PAGEREF _Ref36900898 \h ��35�. Please see also above, p.� REF IX_Playing_with_Kamma \h ��� PAGEREF VIII_Playing_with_Kamma \h ��24�.


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


� Before the council convened, the Venerable ânanda attained arahantship.


� This matter is discussed at length in the preceding talk `One and the Same Difference'.


� Vin.Pàc.vii.3 Should any bhikkhu, knowing that a legal procedure has been disposed of according to the Dhamma, agitate for it to be carried out again, it entails expiation.


� For The Buddha's rule against disparaging the Vinaya, please see also above, p.� PAGEREF X_Rule_Against_Criticizing_Vinaya \h ��81�.


� S.V.XI.i.3 `Dãghàvu-Upàsaka Sutta' (`Dãghàvu Lay-Follower Sutta')


� A.III.II.ii.5 `Kesamutti Sutta' (`Kesamutti Sutta'), mentioned also above, p.� PAGEREF VIII_Kàlamà_Sutta_Mentioned \h ��24�.


� For The Buddha's Teaching and modern views about democracy and equality, please see also above, p.� PAGEREF IX_Law_of_Kamma_No_Democrat \h ��35�, p. � PAGEREF XI_Undemocratic_Analysis_of_14Receivers \h ��103� and below, p.� PAGEREF AI_The_Buddha_Accepting_Unallowable_Item \h ��134�.


� misinform to inform or tell incorrectly; technocracy government or management by technical experts: a state etc., so governed: a body of technical experts in governing position (CTCD)


� M.I.iii.2 `Alagaddåpama Sutta' (`Snake Simile Sutta')


� A.X.I.i.1 `Kimatthiya Sutta' (`With What Aim Sutta')


� Please see preceding talk.


� For Vinaya rules against accepting money and engaging in trade, please see footnote � NOTEREF _Ref20442881 \h � \* MERGEFORMAT �136�, p.� PAGEREF _Ref36911031 \h ��59�.


� For a discussion of this particular danger, please see p.� PAGEREF X_Not_Inspiring_Faith_Analysis \h ��69�ff.


� A.V.II.i.7 `Abhiõhapaccavekkhitabbañhàna Sutta' (`Things to Be Frequently Considered')


� S.I.III.iii.4 `Issattha Sutta' (`Archery Sutta')


� The eleven categories of the five aggregates that must be known and seen in one's meditation are (1-3) past, future, or present; (4-5) internal or external; (6-7) gross or subtle; (8-9) inferior or superior; (10-11) far or near. Please see, for example, M.III.i.9 `Mahà Puõõama-Sutta' (`Great Fullmoon-Night Sutta').


� A.IV.IV.iv.1 `Yodhàjãva Sutta' (`Soldier Sutta')


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


� For The Buddha's Teaching and modern views about democracy and equality, please see also above, p.� PAGEREF IX_Law_of_Kamma_No_Democrat \h ��35�, p.� PAGEREF X_Kàlamà_Sutta_and_Democracy \h ��98� and below, p.� PAGEREF AI_The_Buddha_Accepting_Unallowable_Item \h ��134�.


� For the results of giving gifts, please see also Talk IX `That Is, When This Is', p.� PAGEREF IX_That_Is_When_This_Is \h ��29�ff, Appendix I `The Buddha, the Saïgha and Requisites', p.� PAGEREF AI_The_Buddha_Sangha_and_Requisites \h ��133�ff, and Appendix II `The Results of Dàna', p.� PAGEREF AII_The_Results_of_Dàna \h ��137�ff.


� For kamma explained as volition/motive, please see p.� PAGEREF IX_Kamma_As_Motive \h ��30�.


� A.V.II.i.7 `Abhiõhapaccavekkhitabbañhàna Sutta' (`Things to Be Frequently Considered')


� Also A.IV.II.iv.8 `Dakkhiõasutta§' (`Gift Sutta')


� The Buddha describes the merit of such an offering in the same way as He describes the merit of having given requisites to a bhikkhu who attains jhàna. Please see p.� PAGEREF AII_The_Results_of_Dàna_to_jhàna_bhikkhu \h ��146�.


� A.VI.iv.7 `Chaëaïgadàna Sutta' (`Six Factors Dàna Sutta')


� The Buddha explains that three factors apply also to bhikkhus who are, He says, worthy of honour. Please see quotation p.� PAGEREF X_Ascetics_Worthy_of_Honour \h ��71�.


� A.I.XVI.iii `Ekadhamma Pàëi: Tatiya Vaggo' (`One Thing Text: Third Chapter'). This is also when bhikkhus who respect the Vinaya run into trouble. Please see quotation p.� PAGEREF X_Private_Vinaya_Good_Bhikkhus_Trouble \h ��82�.


� Dhp.xii.9 `AttaVagga' (`Self Chapter')


� Indignation at bhikkhus who respect the Vinaya is analysed by The Buddha: please see quotation p.� PAGEREF X_Private_Vinaya_Good_Bhikkhus_Trouble \h ��82�. 


� For a discussion of this view, please see p.� PAGEREF X_Vinaya_1_and_Same_Now_as_Before \h ��77�ff.


� For The Buddha's rule against money, please see p.� PAGEREF X_Money_Rule \h ��68�ff. 


� For the Vinaya rule that says bhikkhus should go barefoot while in the village, please see p. � PAGEREF X_Barefoot_in_the_Village_Precept \h ��69�.


� For this kind of indignation in The Buddha's day, please see also p.� PAGEREF AIV_Corrupted_Laity_Abusive_Epithets \h ��159�.


� For the results of seeing evil in that which is not evil, and failing to see evil in that whichis evil, please see The Buddha's explanation below, p.� PAGEREF AI_Fearing_Unfearsome_etc \h ��124�.


� S.V.III.i.6 `Sakuõagghi Sutta' (`Hawk Sutta')


� The commentary to this sutta explains that the hawk boasted of her own strength.


� Resorting to the five strands of sensuality is by The Buddha explained also as as outside the Dhamma of ascetics, outside the Dhamma of sons of the Sakyan. Please see above quotation, p.� PAGEREF X_Money_Equals_5_Strands_of_Sensuality \h ��72�.


� Ref. MA.I.i.10 `Satipaññhàna Sutta' (`Mindfulness Foundations Sutta') from The Way of Mindfulness by Soma Thera, BPS: 1998


� Ref. M.I.ii.10 `Vitakkasaõñhàna Sutta' (`Quality of Thought Sutta')


� ibid.


� For Vinaya rules against accepting money and engaging in trade, please see footnote � NOTEREF _Ref20442881 \h � \* MERGEFORMAT �136�, p.� PAGEREF _Ref20498134 \h ��1�.� REF _Ref20442881 \p \h � \* MERGEFORMAT �� REF _Ref20442881 \p \h � \* MERGEFORMAT �


� For details in this regard, please see Talk IX `That Is, When This Is' p.� PAGEREF IX_That_Is_When_This_Is \h ��29�ff.


� A.V.II.i.7 `Abhiõhapaccavekkhitabbañhàna Sutta' (`Things to Be Frequently Considered')


� M.I.ii.9 `Dvedhàvitakka Sutta' (`Two Kinds of Thought Sutta')


� M.I.ii.10 `Vitakkasaõñhàna Sutta' (`Quality of Thought Sutta')


� DhpA.xiii.2 `Loka Vagga' (`World Chapter')


� Commentary to `Satipaññhàna Sutta' (M.10) (taken from The Five Mental Hindrances and Their Conquest by Nyanaponika Thera, BPS)


� A.V.II.i.7 `Abhiõhapaccavekkhitabbañhàna Sutta' (`Things to Be Frequently Considered')


� A.VIII.I.iii.2 `Dutiya Ugga Sutta' (`Second Ugga Sutta')


� Vin.Sekh.iii.7 I shall accept almsfood appreciatingly: this is a training to be done. ibid. 8 I shall accept almsfood with attention on the bowl: this is a training to be done. Not to do so entails a dukkaña offence.


� Dhp.xii.9 `Attavagga' (`Self Chapter')


� M.I.ii.2 `Mahà Sãhanàda Sutta' (`Great Lion's Roar Sutta')


� Vin.Bhikkhu.NPàc.5


� Sn.ii.2 `âmagandha Sutta' (`Stench Sutta')


� The Pàëi is a noun àmagandha (stench). It has here been given as a verb, for clarity, and to accord with the English idiom `it stinks' (it is offensive or suggestive of evil).


� contumacy stubborn disobedience


� Dhp.xxii.12 & 13 `Niraya Vagga' (`Hell Chapter')


� Devadatta's aim with these requests was to impress the laity; his aim was fame and gain.


� The bhikkhu must, according to the Vinaya, stay in a monastery/hermitage during the rainy season.


� M.II.i.5 `Jãvaka Sutta' (`Jãvaka Sutta')


� e.g. M.I.i.2 `Sabbàsava Sutta' (`All the Taints Sutta')


� analysis of these terms derived from Vis.i.87ff.


� fun eating for the pleasure of eating, or as a social event


� intoxication infatuation with his health and strength, as in athletes


� beautification to look attractive, as in concubines and prostitutes etc.


� embellishment to look graceful, as in actors, dancers etc.


� Vin.Sekh.iii.7


� Dhp.xviii.15 `Mala Vagga' (`Impurity Chapter')


� ibid.xxv.6 `Bhikkhu Vagga' (`Bhikkhu Chapter')


� ibid.7


� M.III.v.9 `Piõóapàta Pàrisuddhi Sutta' (`Almsfood Purification Sutta')


� This would include aversion over receiving fowl, fish or meat, or other food that one does not like.


� This would include ill-will towards a patron who has given one fowl, fish or meat, or other food that one does not like, as well as restlessness and worry over not receiving the food one wants to receive.


� Right View includes knowing that purification is not achieved through food, and Right Speech includes speech by which one teaches others that food which The Buddha said is allowable is pure, and that the bhikkhu must with gratitude accept what he is given.


� Even though the arahant is in no further need of training, he continues to cultivate Samatha and Vipassanà in order to enjoy the bliss of the jhàna attainments, the Nibbàna attainment, and the attainment of cessation of perception and feeling. (Vis.xi `Samàdhi Niddesa' B362 (`Description of Concentration' ¥120ff))


� Dhp.iv.6 `Puppha Vagga' (`Flowers Chapter')


� A.V.V.3 `Manàpadàyã Sutta' (`Giver of Good Things Sutta')


� One of The Buddha's chief lay-disciples, praised by Him as the most friendly of dàyakas (A.I.xiv `Etadagga Vagga' (`Chief Chapter')). He was a non-returner (anàgàmi).


� The very finest cloth in ancient India was from Benares.


� This is one of the many instances showing that The Buddha was no respecter of democratic principles. He said namely: While I may overstep the precepts that I have myself laid down, others may not do so.' (DhpA.xiv.3 `Buddha Vagga' (`Buddha Chapter')) Please see also p.� PAGEREF IX_Law_of_Kamma_No_Democrat \h ��35�, p.� PAGEREF XI_Undemocratic_Analysis_of_14Receivers \h ��103�, and p.� PAGEREF X_Kàlamà_Sutta_and_Democracy \h ��98�.


� PED: pa¤ca [five] `Remarks on the use of 50 and 500 (5000). Both 50 and 500 are found in stereotyped and always recurring combinations (not in Buddhist literature alone, but all over the Ancient World.), and applied to any situation indiscriminately. They have thus lost their original numerical significance.Thus 50 and (500) as the numbers of `comm-union' are especially freq. in recording a company of men, a host of servants, animals in a herd, etc. [examples of the use of these numbers are given from the Bible, from ancient Greek texts, and ancient German texts. 500 robes means thus a large number of robes.]' 


� Vin.Cv.XI


� A.X.IV.ii.11 `Jaõussoni Sutta'  


� 1) killing, 2) theft 3) venereal misconduct , 4) lies , 5) slander, 6) harsh speech, 7) idle chatter, 8) covetousness , 9) ill will, 10) possessing wrong view. Explained above, p.� PAGEREF IX_Ten_Kinds_of_Impurity \h ��32�ff.


� Not engaging in the ten kinds of impure conduct, mentioned in the previous footnote.


� In that case, should one worship the corpse, image (or grave, 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), 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 ��333�, p.� PAGEREF _Ref37517765 \h ��160�).


� Since the ghost cannot eat human food, this does not mean that the ghost makes use of the dàna that one gives, for that would be a waste of effort. The actual dàna does not go to the ghost, but the dedication of the dàna. Please see following section.


� Superior pleasures through the eye, ear, nose, tongue and body.


� This includes friends/companion/associates. Please see sutta, verse x.


� Kh.7 `Tiro-Kuóóa Sutta' (`On the Other Side of the Wall Sutta')


� anumodana a talk/chant given after an offering, is in Pàëi called anumodana: modana means rejoicing, and anu means repeatedly. An anumodana is thus a rejoicement-talk/chant meant to elevate the minds of the givers, thereby increasing the good kamma and merit of their action, and imprinting it on the mind. It is never a thanksgiving (an alien notion), nor is it a blessing (an even more alien notion), nor is there any `magic' involved of any kind: only the `blessing' and `magic' of merit (pu¤¤a). How this relates to the ghosts is explained in the continuation of this passage.


� Returning to their former homes (Commentary) the home that they formerly lived in, or the home of a relative, for which reason they perceive it as their home too. 


� The fact that no man does recall (Commentary) Their former envy and avarice, of not giving dàna,  cause relatives not to recall them.


� (Commentary) The ghosts' existence was the fruit (phala) of past kamma: of envy (issà) and avarice (macchariya). [In the PTS translation of this Text, there is a footnote by the translator, the Venerable ¥àõamoli. He quotes A.III.VIII.ii.6 `Pañhama Bhava Sutta' (`First Existence Sutta'): ânanda, were there no kamma that ripened in the sensual desire element (kàma dhàtu), would any sensual desire existence (kàma bhava) be evident? (No, Venerable Sir.) So it is, ânanda, that kamma is the field, consciousness (vi¤¤àõa) the seed, and craving (taõhà) the moisture, for the planting of consciousness in the inferior element for creatures that are hindered by ignorance (avijjà), and fettered by craving (taõhà). That is how renewed existence is generated in the future, and similarly with formed existence (råpa bhava), and formless existence (aråpa bhava). Nibbàna is none of these.' (In so far as there is ignorance and craving, so is there rebirth into the three kinds of existence (sensual existence (kàma bhava), fine-material existence (råpa bhavo), and immaterial existence[no space](aråpa bhavo), which is rebirth into the different realms. The ghost realm is in the sensual existence realm. These matters are explained in clear detail by The Buddha in D.ii.2 `Mahà Nidàna Sutta' (`Great Causation Sutta').]


� food and drink (Commentary) this covers all requisites.


� pure (suci§) (Commentary) obtained in accordance with the Dhamma. [Not stolen, not purchased with stolen or otherwise improperly acquired means. Please see further above, the three factors (3rd) of the pious man's dàna (p.� PAGEREF VIII_Pious_Dàna_3Factors \h ��16�).]


� best giving dàna with stint (inferior/second-hand requisites) is to give with envy and avarice (attachment to one's private property, or the property of the fund/organization for whom one is acting), in which case the merit is only small. (Please see further above, the  [double space]five factors (4th)of the pious man's dàna (p.� PAGEREF VIII_Pious_Dàna_5Factors \h ��11�), and the   [double space]extra three factors (2nd & 3rd)of the pious man's dàna (p.� PAGEREF VIII_Pious_Dàna_3Factors \h ��16�).


� allowable (kappiya§) (Commentary) suitable for the consumption by the Saïgha, allowable. (For there to be merit (pu¤¤a), the items must be allowable according to the Vinaya, please see further above, p.� PAGEREF VIII_Pious_Dàna_5Factors_Respect_Vinaya \h ��14�.)


� for relatives (Commentary) who have appeared in the realm of ghosts. (Only relatives reborn in the realm of ghosts can benefit from the offering. Please see previous section.) 


� In the Pàëi, this is: Ida§ vo ¤àtãna§ hotu, sukhità hontu ¤àtayo.


� owing to whom we have this gain (Commentary) the givers have made it possible for the three necessary factors to exist: 1) the ghosts' own rejoicing, 2) dedication of the offering to the ghosts, 3) the excellence of the receivers, The Buddha, and Saïgha. 


� honour to us has been done (Commentary) a dàna has been given and dedicated to them.


� verses iv.3-4, v, vi.1-2 (Commentary)The preceding eight lines should not be understood so that the kamma of giving dàna gives its result in another's existence. The ghosts benefit from the dàna only in so far as they rejoice in the dàna, and are full of happiness and joy.[not comma?] with full faith in the law of kamma: that act is kusala kamma, and the ghosts' suffering is alleviated as a result of that kusala kamma. (Rejoicing and happiness over another's dàna is the opposite of the akusala kamma of envy and avarice that formed their rebirth in the ghost realm.)


� verses vi.3-4, vii (Commentary) in the ghost realm there is only one way in which benefit may be found, namely in rejoicing over the dàna that has been dedicated to them. So long as the being remains in the ghost realm, he/she depends on such benefits.


� verses viii-ix verse ix is most often recited by bhikkhus when they have received dàna, some recite both stanzas. As a symbol with which to concentrate the mind, there is also the ritual of pouring water into a small bowl that is contained with a larger dish. When the water overflows, the bhikkhus chant the verses. The Pàëi is: (viii) Unname udaka§ vañña§, yathà ninna§ pavattati/ Evam eva ito dinna§, petàna§ upakappati. (ix) Yathà vàrivahà pårà paripårenti sàgara§/Evam eva ito dinna§, petàna§ upakappati. 


� verse xi (Commentary) so long as people, on the death of their relatives, remain overpowered by weeping and sorrowing, etc., and give nothing for their benefit, their tears and sorrow are only a self-mortification quite sterile of any benefit for the departed ones. 


� Well placed in the Saïgha (Commentary) The Saïgha is an incomparable field of merit in the world (anuttara§ pu¤¤akkhetta§ lokassa) (This is part of The Buddha's definition of the Saïgha, please see e.g. D.ii.3 `Mahàparinibbàna Sutta' (`Great Parinibbàna Sutta'), and M.I.i.7 `Vatthåpama Sutta' (`Cloth Simile Sutta'))


� The kusala kamma that the ghosts perform may give results far into the future, as well as now.


� The Dhamma for the relatives has thus been shown (Commentary) by giving dàna, and dedicating it to the departed, the Dhamma with regard to the duty of relatives towards relatives has been made manifest. This is the way to do one's duty towards relatives, not weeping etc. And The Buddha is here explaining that He has with these stanzas explained those duties.


� A.V.IV.1 `Sumana Sutta' (Sumanà is the princess to whom The Buddha addressed the sutta. Late in life, she ordained and attained arahantship.)


� A.V.v.5 `Pu¤¤àbhisanda Sutta' (`Flow of Merit Sutta')


� M.III.iv.6 `Mahà Kamma-Vibhaïga Sutta' (`Great Kamma-Analysis Sutta')


� 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'))


� S.IV.VIII.9 `Kula Sutta' (`Family Sutta')


� For the rule against money, please see above p.� PAGEREF X_Money_Rule \h ��68�ff. 


� For the sàmaõera's tenth precept, please see above p.� PAGEREF _Ref20379869 \h ��67�. 


� D.i.1 `Brahmajàla Sutta' (`Supreme Net Sutta'), and D.i.2 `Sàma¤¤aphala Sutta' (`The Fruit of Asceticism')


� For the full list, please refer to the source texts.


� Vin.Saï.xiii


� For such ancient misconduct in the modern day, please see above, p. � PAGEREF XI_Laity_Disresp_Bhikkhu_Who_Resp_Vinaya \h ��108�.


� For full details, please refer to the Commentarial exegesis of The Buddha's analysis for this rule.


� A bhikkhu can never `give' food to a layperson, but he can give a layperson the food that he has received and is not going to eat [not before he has finished his meal. Balik Pulau people expect the bhikkhus to take only the amount they need, and want to eat what is not needed by the bhikkhus. The merit is thus weaker, but they do not mind, because they are very busy and unable to wait for the bhikkhus to finish their meal.]. Included in this disallowance would also be making tea etc. for, and serving it to laypeople. For exceptions such as his own parents, please see the Commentarial exegesis of The Buddha's analysis for this rule. In fact, the bhikkhu must never in any way serve the laypeople, such as sprinkling `holy water' on laypeople, or standing up to do it on laypeople who are sitting. He must not even stand and teach Dhamma, while the layperson is sitting. To do so is disrespect towards the Dhamma. Hence it is an offence against the Vinaya: I shall not while standing teach Dhamma to one sitting who is not sick: this is a training to be done. (Vin.Sekh.iii.14) In the same way, a bhikkhu is explicitly instructed by The Buddha to do a¤jali only to a senior bhikkhu and a Buddha (now represented by a Buddha statue [bodhi tree, The Buddha's relics, etc.]). This means the bhikkhu is at all times and on all occasions disallowed to do a¤jali to a junior bhikkhu, or to laypeople and others without the higher ordination (Cv.VI.v.6.).


� The bhikkhu is allowed to give medical treatment to other bhikkhus, to his parents, to laypeople staying at the monastery, to someone who arrives and is sick, and to someone who falls sick in the monastery.


� The Commentary explains: taking up a layperson's order: this should not be done. Undertaking it, and going is a dukkaña offence at each step. Please see also above footnote � NOTEREF _Ref33191887 \h � \* MERGEFORMAT �333�. 


� Eating after noon, drinking liquor, dancing, singing, playing musical instruments and playing sports are covered by other Vinaya rules.


� For a further example of how people are thus corrupted (dissatisfied with the True Dhamma), please see p.� PAGEREF X_Private_Vinaya_Good_Bhikkhus_Trouble \h ��82�, and for `modern' examples, please see p.� PAGEREF XI_Laity_Disresp_Bhikkhu_Who_Resp_Vinaya \h ��108�.


� Vin.Cv.V


� chabbaggiyà bhikkhå bhikkhus who followed one of a gang of six notoriously dissolute bhikkhus who each had many followers. The Buddha laid down very many Vinaya rules because of their misconduct.


� Also A.V.V.i.9 `Gãtassara Sutta' (`Melodious Voice Sutta')


� ibid. says gãtassarena Dhamma§ bhaõantassa (recite the Dhamma in a melodious voice).


� This is to chant, following the natural rhythm of the Text, without adding any melody or tune.


� A.VIII.ix.7 `Patta-Nikujjana Sutta' (`Bowl Turning-Down Sutta')


� This means that the Saïgha refuses to accept offerings from such a lay-disciple. But the individual bhikkhu cannot do this, for example, if there is a devotee he is angry with, or because he refuses to accept certain kinds of food. To turn down the bowl is a most serious matter, and can be decided upon only by the Saïgha, according to a procedure laid down by The Buddha in the Vinaya.


� disparages: dispraise (avaõõa§) speaks (bhàsati) 


� 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. 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.'


� A.VIII.ix.8 `Appasàda Pavedanãya Sutta' (`Displeasure Expression Sutta') For further details regarding such displeasure, when a bhikkhu's conduct fails to inspire faith, please see above, p.� PAGEREF X_Not_Inspiring_Faith_Analysis \h ��69�ff.


� Here, someone has prostitutes as resort, or he has widows, old maids, eunuchs, bhikkhunis, or taverns as resort; or he dwells associated with kings, kings' ministers, sectarians [other faiths], sectarians' disciples, in unbecoming association with laymen; or he cultivates, frequents, honours such families as are faithless, untrusting, abusive and rude, who wish harm, wish ill, wish woe, wish no surcease of bondage [do not believe a bhikkhu should practise for the attainment of Nibbàna], for bhikkhus and bhikkhunis, for male and female devotees. (Vis.i.45).  Thus, this would include going to fortune tellers, to witch-doctors, to the shops or the market, going to restaurants (especially after noon), going to tourist sights that are not `holy places', frequenting people's houses at unseemly hours, going to prisons etc.






