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Namo Tassa,

Bhagavato,


Arahato,


SAMMâÝ


Sambuddhassa.
	Homage to Him,

the Blessed One,

the Worthy One,

the Perfectly

Self-Enlightened One



To My Father in the Holy Life:

May He Be Well and Happy

in Mind and Body.

To My Mother in the Worldly Life:

May She Be Well and Happy

in Mind and Body.
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Preface

These talks were, upon request, delivered about once a fortnight to devotees of The Buddha, Dhamma
 and Saïgha,
 in Malaysia. 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. 

Publication of the talks was requested by several parties, which is why consent was given, albeit on the condition that the author remain unnamed. Why? Because the author does not in any way consider himself to be other than a poor mouthpiece for The Buddha's Dhamma, that happened to be around when no one else was around, and happened in a small way to be qualified to speak. Circumstances come together and we are possessed of this skill rather than that; other circumstances come together and the skill comes into use for as long as those circumstances exist.

The author considers himself to have done little more than put some pieces together; an art that is no more remarkable than the bricklayer's art of placing one brick upon another and sticking them together with mortar. Having attempted in a useful way to apply The Buddha's Dhamma to the world in which he and the devotees live, the so-called `modern' world, can likewise be considered as no more than the natural thing to do: no more remarkable than a house-painter's application of paint upon walls. 

The bricks, water, sand and cement of these talks are, of course, the inestimable Dhamma, re-discovered and taught by The Infinite Buddha Gotama
 Buddha, as it is known in the Theravàda tradition
. The hod, mortar-board, trowel, spirit-level etc. are the tradition's doctrine and practice that have been preserved by remarkable Asian bhikkhus
 of the remarkable Asian Theravàda Saïgha throughout the ages, and by the remarkable devotees upon whom that Saïgha depends and throughout the ages has depended. Reliable translations of the Pàëi
 Texts that guide that traditon have been produced by remarkable bhikkhus, scholars and laity in England, the United States of America, Sri Lanka and Myanmar, and published by the remarkable Pàëi Text Society, Oxford, England and Buddhist Publication Society, Kandy, Sri Lanka. The author has merely been the priviliged recipient of those inestimable and remarkable gifts. 

These considerations are also why the book is published in the public domain: there is no copyright. 

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. Other quotations have been 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.

Every attempt has been made to remain deep within the shadow, indeed the shade, of the Teachings of The Buddha, and as the author not to appear even in the margins. Nonetheless, should the author have unknowingly said something that that cannot be easily reconciled with the Teaching of The Buddha as it is found in the Pàëi Texts, he asks herewith that all readers please forgive him. 
From a larger perspective, the author asks also that all readers please forgive him, should they in their long wandering in sa§​sàra
 have met him in a less than benevolent capacity. 

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 this preface 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 appropriate 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 appropriate 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 appropriate 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 appropriate 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 appropriate 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 appropriate 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 beings of all worlds be well and happy in mind and body. 



The Author

Parents in the Modern Age 
i

A request has been made for a talk on gratitude to parents. 

The Buddha says in the Dhammapada:

Blessed it is to serve one's mother; 

blessed it is to serve one's father. 
And one of the blessings He gives in the `Mangala Sutta'
 is, Màtàpitu upaññhàna§. Màtàpitu means mother and father, and upaññhàna§ means aid. Thus, says The Buddha, one of the blessings in life is, Aid to mother and father. This is explained in the ancient texts as providing one's mother and father with the four requisites of life (clothes, food, dwelling and medicine), as well as washing their feet, massaging them, anointing them, and bathing them. It is explained that this is because the mother and father have been very helpful to their children, because they desire their children's welfare and sympathize with their children. So much so that when they see their little children who have been playing outside come in with their bodies covered with dirt, they show their affection by cleaning off the dirt, stroking their heads and kissing them all over. The ancient texts also describe the mother and father as providers, and as educators and and instructors about this world.

Elsewhere The Buddha says:
It is, O bhikkhus, 

an immemorial custom with the wise to support their parents.

Hence it is an ancient and eternal law, and does not require the wisdom of a Fully Enlightened Buddha to understand. Respect for and gratitude towards parents has been an ancient practice all over the world, not only among Buddhists. Long before The Bodhisatta Prince Siddhattha
 was even reborn, good people knew that parents should be revered and respected. 

It does, however, take the wisdom of a Fully Enlightened Buddha, a Fully Enlightened Buddha's understanding and explanation of the law of kamma,
 to understand why it is parents should be thus revered. Keeping the law of kamma in mind, we can examine our fundamental state, our state of having been reborn as human beings. We need namely understand what it means to be possessed of a human life. 

A human life is precious, because it is the best state of existence in which to develop wisdom and other kusala kamma.
 A Buddha is reborn in the human realm, and it is there we can best find the Dhamma, and there we may best understand the Dhamma. Why? Because when we are reborn in one of the hells, or as ghosts, we suffer too much to be able to understand anything except that we are suffering: we have no opportunity in the hells to make kusala kamma. In the heavens, the life span is so long, and life so free of troubles, that we tend to forget that there is such a thing as impermanence, rebirth and suffering: we have little inclination in the heavens to make kusala kamma. As human beings, however, there is sufficient comfort and happiness for the opportunity to make kusala kamma, and there is sufficient suffering for the inclination to make kusala kamma. Having now understood the immeasurable value of having been born as human beings, we may look at what part our parents have played in that process. 

The Buddha explains that conception of a human embryo takes place through the union of three things: when the father and mother unite, when it is the mother's season, and when there is a being who by the force of kamma is ready to reborn at that time.
 The third factor has to do with our own kamma, the first two depend on our parents, particularly our mother. The Buddha explains further how the mother carries the embryo in her womb for nine or ten months with much anxiety, as a heavy burden. When the child is born, the mother nourishes it, He says, with her own blood, for He calls breast-milk the mother's blood. This is how The Buddha explains the normal course of a human birth. But He does not say a human birth is a normal occurrence: on the contrary. 

Once The Buddha took up a little bit of sand on the tip of his fingernail.
 Imagine how little that is, just some grains of sand on the tip of His fingernail. He then asked the bhik​khus: 
Which is greater, bhikkhus, 

the little sand on the tip of my fingernail, or the great earth? 
(Lord, there can be no comparison. The sand on the tip of the Lord's fingernail cannot be called even a fraction of the great earth.) 

The Buddha then said: 
Even so, bhikkhus, are fewer beings reborn as human beings 

than are reborn elsewhere.

All we need to do to understand this, it to look out into the world. Just walk in the hills around here. What do we see? Do we see thousands and millions, even billions of human beings walking about happily? No, we see thousands and millions, even billions of ants, flies, bugs, gnats, mosquitoes, spiders, butterflies, and other such beings suffering the hell of rebirth as an animal. How much kusala kamma do they make? Please study them, and see that they never ever make kusala kamma. It is impossible for an insect to make kusala kamma. If we look up into the sky we see birds, and if we look down into the ground we see rats, worms and insects who live in complete darkness. And all the rats, the mice, the lizards and snakes, and the millions and millions of fish and other creatures in the sea? When we look into the sea, we look into a world that is greater than the world of dry land, and it is teeming with beings suffering the hell of rebirth as an animal. How much kusala kamma do they make? We see all these suffering creatures in the forest and in the sea, but how about in the cities? How many human beings live in Kuala Lumpur compared to all the mosquitoes, cockroaches, spiders, flies, lizards and rats who live there? How many human beings live in Malaysia alone, compared to all the non-human beings? And in the world? As the bhikkhus said to The Buddha, there is no comparison. 


We may by reflecting on this alone understand that our debt to our parents is without measure. But that is not enough. For not only have they given us human life, they have also looked after us, and helped us grow into independent, thinking and knowing human beings, able to function in the world. Even though we as babies and children maybe kept them awake at night, dirtied our linen again and again, demanded this and that and the other, day in and day out, were fussy about our food, threw it on the floor, made complete pigs of ourselves, always demanded attention, and behaved in fact like animals,
 they did not throw us out into the street. They may have lost their patience sometimes, they may even have spoken harshly to us, or perhaps have beaten us, but they did not abandon us. They saw to it that we had the four requisites of life, clothes, food, shelter, and medicine.
 Before we were able to walk, and before we were able to walk far, they carried us around, and they drove us to and from school, to this place and that place for our pleasure and happiness. They comforted us, gave us presents, more than we needed, they taught us how to speak, how to walk, how to eat, how to go to the lavatory, how to get dressed, and how to behave in society. Even if they did not do all this themselves, they employed a nanny to do it for them. Our parents saw to it that we received at least a basic education so as to be able to function in society. In some cases they even saw to it that we received higher education, went to university. Whatever the case may be, our parents were our first teachers, and they taught us how to become human beings. Without parents to teach us that, we would be only animals. 

There are authenticated cases of children having been found in the wilderness, who had been raised by wolves. They were not like human beings; they were like animals. We do not become like human beings simply by taking a human birth; we need to be reared as human beings, and that is what our parents do for us.

When we reflect upon these facts we may better understand what The Buddha means when he says our mother and father should be worshipped as Brahmà,
 that they should be ranked with the ancient teachers, and that they are worthy of offerings.
 Indeed, The Buddha says:
`Brahmà', bhikkhus, is a term for mother and father. 

`Ancient teachers', bhikkhus, is a term for mother and father. 

`Worthy of offerings', bhikkhus, is a term for mother and father. 

Why so? 

Because mother and father do much for children, they bring them up, nourish and introduce them to the world'.
And The Buddha gives a summary:

Parents are called `Brahmà', `teachers of old',


Worthy of gifts are they, compassionate


Unto their tribe of children. Thus the wise


Should worship their parents and pay them due honour,


Serve them with food and drink, clothing and beds,


Anoint their bodies, bathe and wash their feet.


For service such as this to parents given


In this life sages praise a man, and he


Hereafter has reward of joy in heaven.
Thus, when we treat our parents the proper way, we are rewarded with rebirth in the deva realm.
 This is simply the law of kamma in operation. It has nothing to do with The Buddha, nothing to do with whether we call ourselves Buddhists, Muslims, Christians, Hindus or whatever; it is simply kamma-vipàka.
 The Buddha saw with his Buddha-power that the law of kamma is a natural and impersonal law, and that it operates automatically just as the law of gravity operates. Our parents have given and given and given and given, and we should, for our own good more than anyone else's, try to give back, give back, give back with gratitude and respect. 

In the `Sigàlovàda Sutta',
 The Buddha lists five ways in which we should regard our parents: 
There are five ways in which a son should minister to his mother and father . . .. [He should think:] 
[1] `Having been supported by them, I will support them. 

[2] I will perform their duties for them. 

[3] I will keep up the family tradition. 

[4] I will be worthy of my heritage. 

[5] After my parents' death, I will distribute gifts on their behalf.'
Should we behave towards our parents as advised by The Buddha, we will have no remorse at their death, and we will gain happiness in this life and in the future. Should we neglect our parents, speak to them unkindly, and not be of help to them, we will at their death suffer remorse, and we will gain unhappiness in this life and in the future.

One way by which we may understand that the law of kamma operates this way, is in recalling that the first two of the five garuka kammas (the weighty kammas that bring us straight to the hottest hell
) are the murdering of mother and the murdering of father. To kill one's mother or father is to take away the life of those who gave us life: it is ingratitude and wickedness without measure.

An example of the result of this extreme evil is found in the case of the Venerable Mah(moggallana's
 violent death: he was beaten to death by bandits. The Buddha explained that the Venerable Mah(moggallana's violent death was such because he had killed his own parents in a past life. In that life, his parents were blind, and instigated by his wife, Mah(moggallana beat them to death, pretending to be a bandit. The Buddha explained that because of that deed, Mah(moggallana had suffered torment in Hell for innumerable hundreds of thousands of years, and in a hundred successive lives he was beaten to death. But when he died as the Venerable arahant
 Mah(moggallana, it was the last time, because he went into Parinibb(na
 afterwards.
 

By reflecting on the garuka kammas, and the case of the Venerable Mah(moggallana, we may better understand the position that our parents hold in our lives. They gave us the gift of life, which is an inviolable and sacred gift. Without our parents we would simply not be here. How we treat those who gave us the gift of life determines the quality of our future for a long time. 

We may then ask, `How about when parents do not teach their children the Dhamma, do not keep the five precepts, and do not teach their children to keep the five precepts? Are their children still indebted to them?' or `Are the parents not to blame for all the things they did not teach their children?' 

Here again, we must look at the law of kamma. What does The Buddha say we must remember?
 

I am the owner of my kamma.

I am the heir of 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. 
This means that our kamma is not our parents' kamma; it is our kamma. They gave us the gift of life, they helped us become human beings; what we do with that gift is our kamma. Even if our parents teach us to do evil, or do not teach us to do good, our kamma is still our kamma. The law of kamma does not care whom we listen to, for only the act of listening is kamma. We are the ones who listen to bad advice, no one else. If we listen to good advice and live our life skilfully, it is our kamma; if we listen to bad advice and live our life unskilfully, it is our kamma. 

This can be explained further by referring to what The Buddha's explanation of what happens when we ill-treat those who should be treated well.
 Once again, the first two he mentions are our mother and father. This is not something The Buddha has decided, it is simply the way it is; it is what The Buddha saw with His Buddha power
. The Buddha explains that when the wardens of hell seize the ill-conducted man, they take him the king of the hells, King Yàma. They say to King Yàma: `Sire, this man has ill-treated his mother, ill-treated his father, ill-treated bhikkhus, ill-treated priests, he has no respect for the elders of his clan. Let the king order his punishment.'

King Yàma then asks the man whether he ever stopped to think about rebirth, about ageing, about sickness, and about the suffering which evil men suffer hereafter. In all cases the man says, `No, Venerable Sir, I was negligent.' King Yàma then says: `Good man, through negligence have you failed to do good by body, speech and mind. Certainly the wardens of hell will deal with you according to your negligence. But', he says, and this is about responsibility, `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.' 

King Yàma does not say, `If your parents taught you to do evil, or neglected to teach you to do good, it is OK for you to do evil, because it is not your fault that you are so stupid. So you need not go to hell, you can go straight to heaven.' King Yàma does not say this because King Yàma is himself a manifestation of the law of kamma: he cannot put somebody in hell who has not perfor​med the kamma that brings one to hell. 

Thus, what we do with the gift of life we have been given by our parents is ultimately our own responsibility. As The Buddha says also in the Dhammapada:
 
One is truly one's own protector. 

Who else could the protector be? 
And He 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.
Should we have been reborn with parents who are without wisdom, and who are negligent, it is because of our own past kamma. The only way to deal with such a situation is to counter-act the bad past kamma with new good kamma, that is, to cultivate s(la (morality), sam(dhi (concentration) and pa((à (wisdom). That way we may change the course of our wandering in sa§s(ra. The fact that we are able to do so at all is, of course, once again, because our parents have given us the gift of life, which means we still owe them an immeasurable debt.

The position our parents hold in our life can be seen also in The Buddha's instructions to bhikkhus. Bhikkhus are not allowed to give to lay-people the requisites they have been offered by the faithful. This is considered wasting the offerings. But if a bhikkhu's parents are in need, the bhikkhu is allowed to support them with the requisites he has received. There are several cases in the Tipitaka
 where The Buddha praises a bhikkhu who supports his poor parents with the four requisites of life. Even so, says The Buddha, the debt cannot be cleared by us. This He explains when discussing the difference between worthy and unworthy persons. He says:
 
Bhikkhus, the unworthy person is ungrateful, and forgetful of benefits. 

Ingratitude and forgetfulness is congenial to mean people. 

Ingratitude and forgetfulness of benefits is altogether 

a feature of unworthy people.

But, bhikkhus, the worthy person is grateful and mindful of benefits done. 

Gratitude and mindfulness is congenial to the best people. 

Gratitude and mindfulness of benefits is altogether 

a feature of the best people. 
The Buddha then explains how the gratitude we should have to our parents, and the debt we owe them is without measure:

Bhikkhus, one can never repay two persons, I declare. 

What two? Mother and father.

Even if one should carry 

one's mother about on one shoulder and one's father on the other, and should do that for a hundred years; and 

if one should support them, 

anointing them with oils, 

massaging, 

bathing and rubbing their limbs, and 

they meanwhile should even void their excrement upon one: 

even so could one not repay one's parents. 

Moreover, bhikkhus, 

if one should establish one's parents in supreme authority, 

in the absolute rule over this might earth 

abounding in the seven treasures: 

not even thus could one repay one's parents.

Why is that? 

Bhikkhus, parents do much for their children: 

they bring them up, 

they nourish them, and 

they introduce them to this world. 
Here we see how The Buddha illustrates to us the law of kamma in operation. Our father and mother carried us around for years and years; they supported us, anointed us with creams and oils, bathed us and rubbed our limbs, even as we passed excrement onto them, but even though we should do the same to them, the debt remains unpaid. Why? Because they gave us life. But, explains The Buddha, there is one way by which the debt can be repaid, that is, by establishing one's parents in the Dhamma. He says:
· whoever encourages his unbelieving parents, 


settles and establishes them in the Dhamma; 

· whoever encourages his immoral parents, 


settles and establishes them in morality; 

· whoever encourages his stingy parents, 


settles and establishes them in generosity; 

· whoever encourages his foolish parents, 


settles and establishes them in wisdom:

such an one, just by so doing, 

does repay, does more than repay what is due to his parents.
What is the difference between paying back our parents by establishing them in the Dhamma, and paying them back by doing all the worldly duties? The difference is that the Dhamma is the highest gift of all. There is no gift at all which can be even compared to the Dhamma. Material wealth and comfort is not even fractionally as valuable as the Dhamma; it is nothing at all when compared to the Dhamma.

On that note, I shall please allow me to end this talk by relating another sutta.

Once a number of youths were discussing the five treasures that are rare in the world: the treasures of the elephant, the horse, the jewel, the woman and the treasurer. Then they asked The Buddha, who was on pindap(ta,
 if He could please come and talk with them. The Buddha accepted, and then asked them what they had been discussing. When they told Him, He said:
Truly talk between you is aimed only at material things! 

Five are the treasures that appear rarely in the world. What five?
[1] Rare in the world is the appearance of the Buddha, arahant, fully enlightened;
[2] Rare in the world is a person who is able to teach the Vinaya and Dhamma as taught by the Buddha;
[3] Rare in the world is a person who is able to understand the Dhamma;
[4] Rare in the world is a person who walks the way of the Dhamma, understanding the Dhamma and Vinaya as taught by the Buddha;
[5] Rare in the world is a person who is grateful and thankful.
Thank you.

The Modern Bhikkhu's Refuge  
ii
A request has been made for a talk about how to offer food to bhikkhus. But I thought it might be a good idea first to talk about the Vinaya
 in general, after which to talk about particular Vinaya practices: perhaps next time. 

The Vinaya was laid down by The Buddha and comprises very many rules. But to understand what the Vinaya is, we need first to look at why the Saïgha was established.

Prince Siddhatta meditated under the Bodhi Tree
, and at the end of the night, He had under​stood the Truth, the Dhamma. Because of that understanding He was now an arahant and a Fully Enlightened Buddha. He then went to see the five ascetics with whom He had prac​tised austerities, and gave them His first teaching, the `Dhammacakkapava((hana Sutta'. At the end of the teaching, one of the five ascetics, the ascetic Koõóa¤¤a, understood the Dhamma. He then asked The Buddha for ordination. The Buddha said:
 
Ehi, bhikkhå, 

svàkkhàto Dhammo; 

cara brahmacariya§ sammà dukkhassa antakiriyàya

(Come, bhikkhu, 

well taught is the Dhamma;

live the holy life for the complete end of suffering.)
The Venerable Koõ(a¤¤a was the first bhikkhu, and when the four other ascetics had ordained, there was a Saïgha. The Buddha, the Dhamma and the Saïgha were now in existence. 

When the five bhikkhus later became arahants, there were six arahants in the world. The next arahant was the young man Yàsa, who also ordained as a bhikkhu. And when fifty-four of his friends had ordained and become arahants, there was a Saïgha of sixty-one arahants in the world. It was to the Saïgha of sixty arahants, The Buddha said the famous words:

I, bhikkhus, 

am freed from all snares, both celestial and mundane. 

And you, bhikkhus, 

are freed from all snares, both celestial and mundane.

Walk, bhikkhus, on tour, 

for the blessing of the many folk, 

for the happiness of the many folk, 

out of compassion for the world, 

for the wel​fare, 

the blessing, 

the happiness of devas and men. 

Let not two [of you] go together. 

Bhikkhus, 

teach the Dhamma, which is 

lovely at the beginning, 

lovely in the middle, and 

lovely at the end. 
With those words the Saïgha dispersed to all four quarters. 

As we can see from His qualifying statement, The Buddha was not speaking to bhikkhus in general. He was speaking to a Saïgha of arahants: bhikkhus who had done what had to be done. When The Buddha describes an arahant, He says namely that the arahant knows (pajànàti):

	Khinà jàti, 

vusita§ brahmacariya§, 

kata§ karaõãya§, 

nàpara§ itthattàyà'ti.


	Birth is finished, 

the holy life has been led, 

done is what had to be done, there is no further 


coming into existence.


 It was only because they had done what it is incumbent on bhik​khus to do, that The Buddha sent them out with these stirring words.

And as time passed, more and more people would take refuge in The Buddha, Dhamma and Saïgha, and men would want to take up the holy life, for the attainment of Nibbàna. They would then seek out The Buddha and receive ordination. This was not so convenient, because some would have to travel very far, and it could be dangerous etc. So after some time, The Buddha decided it would be better if the bhikkhus could themselves ordain a man, and He gave instructions.
 He said the candidate for ordination should shave off his hair and beard, should put on the yellow robes, should arrange his upper robe on his left shoulder, and should then do obeisance to the bhikkhus' feet. Afterwards, the candidate should squat on his heels, raise his joined palms before him, and three times say: 
Buddha( sarana§ gacchàmi
(To The Buddha for refuge I go.) 
Dhamma( sarana§ gacchàmi
(To the Dhamma for refuge I go.)

Saïgha( sarana§ gacchàmi
(To the Saïgha for refuge I go) 


Whenever we utter these sacred words, we declare to ourselves and the world that we have taken The Buddha as our teacher, that we have taken the Dhamma He discovered and taught as our teaching, and that we have taken the Noble Saïgha
, as our model. It is what a man does when he leaves the home life and takes ordina​tion as a bhikkhu. It is a procedure that has been followed ever since, and is used by all those whom we call Buddhists. To be a Buddhist is to have taken refuge in The Buddha, the Dhamma and the Saïgha. But what does that mean?

One of the authoritative Pàëi texts, explains that going for refuge to the Triple Gem
 is to have confidence in the enlightenment of The Buddha; confidence in the helpfulness of the Dhamma; and confidence in the Saïgha as a field in which one can make much merit.
 It says someone who has such confidence thinks: `This is my refuge, this is my highest value.' As The Buddha explains in the Dhammapada:
 
This [the Triple Gem], indeed, is the safe refuge, 

this is the refuge supreme. 

Having gone to such a refuge, one is released from all suffering.
Such confidence in The Buddha, the Dhamma and the Saïgha is, of course, a must for ordination. In fact, for a man to want to ordain, there has to be more than usual confidence in the Triple Gem, because when one wears the robes of the bhikkhu, when one carries the bowl of the bhikkhu, and when one has the shaven head of the bhikkhu, one is a symbol of The Buddha, the Dhamma and the Saïgha. The robes are also called `the banner of the arahants'. It is because of the robes, the bowl and the shaven head that people say: `That is a bhikkhu.' It is because they believe he is a bhikkhu that the devotees give him the four requisites: robes, food, dwelling and medicine. But as The Buddha once said to the bhikkhus:
 
When you are asked, `What are you?', 

you claim that you are ascetics (samaõà).
 

Since that is what you are designated as, and what you claim to be, you should train thus: 

`We will practise the way proper to the recluse, 

so that our designations may be true, and our claims genuine, and 

so that the services of those whose robes, 






 alms food, 






 dwelling and    







 medicine we use 

shall bring them great fruit and benefit, and 

so that our going forth shall not be in vain, but fruitful and fertile.' 
What The Buddha is explaining here is that the robes, the bowl and the shaven head alone do not make the bhikkhu. It is the practice which makes the bhikkhu, makes the samaõa. 
When The Buddha ordained the first bhikkhu, Koõóa¤¤a, He said: 
Come, bhikkhu, 

well taught is the Dhamma, 

live the holy life for the complete end of suffering. 
The holy life, Brahmacariyà, is the bhikkhu's life, and as The Buddha says, it is lived for the complete end of suffering. Elsewhere, He says also:

it is this unshakeable deliverance of mind that is the aim of this holy life, its heartwood, and its end.

By `heartwood' The Buddha means `essence'. The aim, the essence and the end of the holy life is to attain Nibbàna. For a bhikkhu to think otherwise, says The Buddha, is for him to think the twigs and leaves, or the outer bark, or the inner bark, or the sapwood are the heartwood. 

The search for heartwood is mentioned also in the ordination procedure for one who wants to go forth. When one wants to go forth, one has to ask a senior bhikkhu for ordination. One's request to the senior bhikkhu is:

Sakala vañña dukkha nissaraõa 

Escape from the entire cycle of suffering, 

Nibbànassa sacchikaraõatthàya.

Nibbàna myself to realize.

Bhante, sa§sàra vañña dukkhato mocanatthàya 

Venerabe Sir, from the suffering of the cycle of rebirth myself to deliver

pabbajja§ yàcàmi.

The going forth I request.

 `Please, Venerable Sir, ordain me out of compassion, for the attainment of Nibbàna the delive.' In other words, the candidate is granted ordination by the Bhikkhu Saïgha for the attainment of Nibbàna, which is the complete ending of suffering. That is why the Saïgha was established. That is why the Saïgha ordains men. The Saïgha was established for men, and later women, to put an end to suffering, by practising the Dhamma for the attainment of Nibbàna. 

And how does one attain Nibbàna? By practising the Noble Eightfold Path. The Buddha explains:

The life of the recluse, bhikkhus, I shall teach you, and 

the aim thereof. Listen. 

And what, bhikkhus, is the life of the recluse? 

It is only this Noble Eightfold Path, namely, 

[1] Right View, 

[2] Right Thought, 

[3] Right Speech, 

[4] Right Action, 

[5] Right Livelihood, 

[6] Right Effort, 

[7] Right Mindfulness, and 

[8] Right Concentration. 

This is called the life of the recluse. 
And what, bhikkhus, is the aim of the life of the recluse? 

The destruction of lust, 

the destruction of hatred, and 

the destruction of delusion. 
This is called the aim of the life of the recluse.
When The Buddha says, the destruction of lust, the destruction of hatred, and the destruction of delusion, He means of course Nibbàna. The Noble Eightfold Path He mentions is made up of eight factors, which can be grouped into three: 

1) sãla
(morality) 

2) samàdhi
(concentration)  

3) pa¤¤à
(wisdom)
 

The first grouping is thus sãla (morality).

A layperson's sãla is minimum the five precepts.
 The five precepts are the layperson's Vinaya. The bhikkhu's sãla is the 227 precepts of the Pàñimokkha, and the many other Vinaya precepts in the Mahàvagga and Cullavagga: all laid down by The Buddha.
 Because the bhikkhu started his ordination procedure by saying: 
Buddha§ sarana§ gacchàmi; 

Dhamma§ sarana§ gacchàmi; 

Saïgha§ sarana§ gacchàmi', 
the bhikkhu observes and respects all the rules of the Vinaya. The Vinaya is fundamental to the bhikkhu's life. The Buddha explains in the Dhammapada:
 
Control of the senses, 

contentment, 

restraint according to the Pàñimokkha:

these form the basis of the holy life for the wise bhikkhu here 

[in this Dispensation]. 
The Vinaya is thus an inextricable part of the bhikkhu's life. But the bhikkhu does not observe and respect the Vinaya simply because The Buddha told him so. The bhikkhu observes and respects the Vinaya because without observing and respecting the Vinaya he cannot attain Nibbàna. 

Why can the bhikkhu not attain Nibbàna without observing the Vinaya? Because if we want to attain Nibbàna, we need to meditate, and if we want to meditate, we need to observe sãla.  The Buddha explains:
 
· 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]
 The Buddha explains further, and ends his explanation by saying how the end purpose is the attainment of Nibbàna. 

The first thing The Buddha said here was: The Vinaya is for the purpose of restraint. Restraint means to abstain from doing something: to be controlled. This is what we refer to when we as laypeople say, for example: 
Pànàtipàtà veramanã sikkhàpada§ samàdiyàmi.

(I undertake the training precept to abstain from taking life.) 
The Buddha said further: 
Morality has nonÝremorse as aim 
Remorse is to feel regret over something one has done, to wish one had not done it. We feel remorse when we have done something bad. With restraint, however, we control our actions in body, speech and mind, which means we abstain from doing bad. When we abstain from doing bad, there is nothing to regret, and so there is no remorse. There is, as The Buddha explains, non-remorse, which leads to gladdening, to happiness, to tranquillity, to bliss, to concentration, and ultimately to Nibbàna.

Let us take a modern example. Say we have a laywoman who has taken refuge in The Buddha, the Dhamma and the Saïgha, and has undertaken the five precepts. She can because of those undertakings call herself a Buddhist, and this may bring her happiness. Then one day she reads an advertisement that says it is good to kill insects with insect-killer . So she buys some insect-killer and uses the insect-killer to get rid of some insects at her local shrine hall. . . .She will not be able to develop concentration. Why? Because having intentionally killed insects she has broken the first of her five precepts. Although she has not formally renounced her refuge with The Buddha, the Dhamma and the Saï​gha, she has in fact taken refuge with the advertising company that said it is good to kill insects with insect-killer. She is to all practical purposes no longer a Buddhist: she is a `Ridsect-ist'.
 Is she an insincere and untruthful person, it makes no difference, and she will not be able to develop concentration anyway. But is she a sincere and truthful person, and does she tries to meditate, remorse will arise in her mind, and she will be unable to concentrate her mind. Not only that, she will not even be able to be happy. To be able to be happy again, and be able to concentrate, the sincere and truthful woman will have to again take the three refuges, again take on the five precepts, and the next time she is annoyed at insects, she will have to recall her own words, her own undertaking, and restrain her hatred. She will not intentionally kill any being of any kind. With sufficient meditation, of course, she may be able to stop hating insects, and practise mettà
 towards all beings. 

This example had to do with a laywoman, how much more do these principles not apply to a bhikkhu? A bhikkhu's very reason for being a bhikkhu is to attain Nibbàna; this was why The Buddha established the Saïgha. When a man ordains as a bhikkhu, has had his head shaved, and has been given robes to wear and a bowl to carry, he has automatically taken on the Vinaya. The bhikkhu is by his very existence obliged to keep The Buddha's Vinaya very strictly. The sincere and truthful bhikkhu is therefore afraid to intentionally break even the smallest rule laid down by The Buddha. Why? Because he knows that if he intentionally breaks a rule laid down by The Buddha, then although he is wearing the banner of the arahants and The Buddha, he has in fact taken refuge in his own comfort: in short, he has taken refuge in greed (lobha), hatred (dosa) and delusion (moha): in Màra
 rather than The Buddha. A bhikkhu's weaknesses are all Màra's property and Màra's delight. As the Thai master, Ven. Ajahn Mahà Boowa says, it is taking refuge in one's defilements: `Kilesa§ sarana§ gacchàmi.'

Having fallen prey to his defilements, the sincere and truthful bhikkhu will have remorse, and having remorse, he will be unable to be happy, unable to have a peaceful mind, unable to develop concentration and ultimately be unable to do his job, namely to attain Nibbàna. The bhikkhu can purify himself in most cases by confessing his offence to another bhikkhu or to the Saïgha, but if he makes a habit of not respecting each and every precept laid down by The Buddha, then he is clearly not a sincere and truthful bhikkhu, and will never be able to purify himself. 

Thus big is the danger to be found in a bhikkhu not observing and respecting The Buddha's Vinaya. This is why The Buddha says in the Dhammapada:
 
Just as kusa grass wrongly handled cuts the hand, 

even so a recluse's life wrongly lived drags him to hell. 
And this is why The Buddha never tells the bhikkhus to take it easy, to relax, on the contrary, He advises the bhikkhus to be very, very careful. He says:
 
Accomplished in morality, bhikkhus, 

dwell accomplished in the Pàñimokkha. 

Restrained with the restraint of the Pàñimokkha, 

dwell accomplished in conduct and resort. 

In the slightest fault seeing fear, 

undertake to train in the training precepts.
And in the Cullavagga of the Vinaya The Buddha says:
 
And even, O Bhikkhus, 

as the great ocean is stable and does not overflow its bounds, 

even so, O Bhikkhus, 

whatever training rule has been laid down by me for disciples, 

my disciples will not transgress it even for life's sake.
The Buddha says this because He knows it is only when a bhikkhu obeys his master The Buddha, when he trains himself according to The Buddha's instructions, that he is able to attain the non-remorse, gladness, happiness, tranquillity, and concentration necessary to attain Nibbàna. With the necessary concentration, the bhikkhu can attain the jhànas,
 can penetrate to ultimate reality, can see his past and future lives, can thereby understand dependent origination
, and can therefore understand the Four Noble Truths
, which is to realize Nibbàna. It is in that capacity that the world says about the Bhikkhu Saïgha: `Suppa(ipanno Bhagavato sàvakasaïgho; and in that capacity that bhikkhus are at all `àhuneyyo, pàhuneyyo, dakkhiõeyyo, a¤jali karaõãyo: anuttara§, pu¤¤akkheta§ lokassà'ti': that is, for gifts right, for hospitality right, for offerings right, and for reverential salutation right: an incomparable field for merit for the world.
 

Thus, when the bhikkhu observes and respects the Vinaya, he has taken refuge in The Buddha, the Dhamma and the Saïgha, he respects the law of truthfulness, he respects and benefits himself, and he respects and benefits those who seek to use him as a field of merit.

 Allow me, please, to close this talk with what is called the Ovàda Pàñimokkha.
 The Ovàda Pàñimokkha was the Vinaya in the beginning of the life of the Saïgha. It was frequently recited by The Buddha, and was recited by all the past Buddhas too. The Ovàda Pàñimokkha is not long, it comprises only three stanzas in the Dhammapada, but it contains the essence of how a bhikkhus life should be led. 

In the first twenty years or so, of the Saïgha's existence, only the Ovàda Pà(imokkha was necessary, because the bhikkhus of that time were of the highest order. It is a law of nature that when a Buddha arises in the world, the people who first approach him are of a high order and possess much merit: their pàramis
 are well developed, and they do not require much to attain Nibbàna. In the beginning of the Saïgha's existence, the bhikkhus will all have ordained for the right reason: to attain Nibbàna. Many become arahants and some become arahants very quickly. At that time, there is no need for many Vinaya rules, because it is in the nature of the bhikkhus to behave as true samaõas. It is only later, when the Bhikkhu Saïgha begins to grow, and become famous, that men with less merit ordain. Many of them do not ordain for the right reason, that is, they do not ordain to attain Nibbàna. And those who do ordain for the right reason have more difficulty in reaching their goal. They need, therefore, more guidance from The Buddha. All the rules He lays down serve namely one purpose only, to help the bhikkhus attain Nibbàna: whatever his pàramis, the bhikkhu's job and duty is to strive for Nibbàna. The Ovàda Pàñimokkha remains, therefore, valid for all times. The Buddha recommends that we call it to mind every day:
 

	Sabbapàpassa akaraõa(,
	All evil not doing,

	Kusalassa upasampadà,
	Cultivation of good,

	Sacittapariyodapana§:
	Purification of one's mind:

	
Eta§ Buddhàna Sàsana§.
	
This is the teaching of the 
Buddhas.

	
	

	Khanti parama§ tapo titikkhà,
	The supreme ascetic endurance

is patience.

	Nibbàna§ parama§ vadanti 

Buddhà;
	`Nibbàna is supreme', say the 
Buddhas.

	Na hi pabbajito paråpaghàtã,
	He is not a bhikkhu 


who harms another,

	Samaõo hoti para§ 


viheñhayanto.
	Nor is he an ascetic
 


who oppresses another.

	
	

	Anåpavàdo anåpaghàto,
	Not complaining, not harming,

	Pàñimokkhe ca sa§varo,
	And restraint according to the 


Pàñimokkha,

	Matta¤¤utà ca bhattasmi§,
	And moderation in food,

	Panta¤ ca sayanàsana§,
	And dwelling in solitude,

	Adhicitte ca àyogo,
	And devoted to meditation:

	
Eta§ Buddhàna Sàsana§.
	
This is the teaching of The 
Buddhas.


Thank you.

The Modern Bhikkhu's Inheritance 
iii
Today, we shall discuss the Vinaya a little further, particularly the question which was asked about offering food to bhikkhus. But first of all, once again, some background to put it into the right perspective.

In the latter part of The Buddha's life, the Venerable Mahàkassapa
 once asked Him: Why is it that there were formerly fewer precepts and more bhikkhus who became arahants, whereas today there are more precepts and fewer bhikkhus who become arahants?
 

The Buddha replied:
When beings are in decline and the True Dhamma is waning, then are there more precepts and fewer bhikkhus become arahants. 

There is no disappearance of the True Dhamma, Kassapa, 

till a counterfeit Dhamma appears in the world; 

but when a counterfeit Dhamma appears in the world, 

then is there a disappearance of the Dhamma.
The Buddha explains further that this happens when there in the Bhikkhu Saïgha appear hollow men. And He explains that a ship may sink all at once, but the Dhamma will sink gradually. He explains that five things lead to the adulteration and eventually the disappearance of the True Dhamma:
Which five? It is 
[1] when bhikkhus and bhikkunis, male and female lay-disciples 
live in defiance of and are disrespectful towards the Teacher;
 
[2] when bhikkhus and bhikkunis, male and female lay-disciples 
live in defiance of and are disrespectful towards the Dhamma; 


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

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

[5] when bhikkhus and bhikkunis, male and female lay-disciples 
live in defiance of and are disrespectful towards meditation.

But, says The Buddha, when the bhikkhus and bhikkunis
, male and female lay-followers live in reverence and docility towards the Teacher, the Dhamma, the Saïgha, the training, and meditation, then will those five things lead to the continuation, purity and presence of the True Dhamma. The Buddha is, in other words, speaking of the continuation, purity and presence of the Buddha Sàsana,
 because the Buddha Sàsana is reverence and docility towards those five things: nothing more and nothing less.

The Buddha makes it clear that the decline of the Sàsana starts in the Saïgha: when hollow, empty and vain men appear as bhik​khus. It started already in The Buddha's own time. But as He said, the Sàsana resides not only with the bhikkhus; it resides also with the male and female lay-followers.

It is not only the bhikkhus who must learn the Dhamma and Vinaya, practise the Dhamma and Vinaya, and revere the Dhamma and Vinaya; the laypeople too must do so. The laypeople need learn, practise and revere their own Vinaya, the five precepts, and at least reverethe Vinaya of the bhikkhus, the 227 precepts of the Pàñimokkha and other precepts laid down by The Buddha. It is when the laypeople know, practise and revere their own Vinaya that they can say: `I have taken refuge in The Buddha, the Dhamma and the Saïgha: I am a Buddhist'. When the laypeople revere the Vinaya of the bhikkhus, they help the bhikkhu practise and revere his Vinaya, so he too can say: `I have taken refuge in The Buddha, the Dhamma and the Saïgha', and can say, `I am a son of the Sakyan.'
 That is why it is good for the laypeople to know what is proper and improper for bhikkhus, what is allowable and unallowable: they help perpetuate the Sàsana by helping the bhikkhus live in reverence towards The Buddha, the Dhamma, the Saïgha, the training, and meditation. 

Without such distinctions how can the Bhikkhu Saïgha at all be suppa(ipanno, ujuppa(ipanno, ¤àyappa(ipanno, sàmicippa(ipanno? 

How can they at all fare the good way, the straight way, the true way, the proper way? 

How can they at all be àhuneyyo, pàhuneyyo, dakkhiõeyo, anjàli karaõiyo: anuttara§, pu¤¤akkheta§ lokassà'ti?
 

How can they at all be right for gifts, right for hospitality, right for offerings, and right for reverential salutation: an incomparable field for merit in the world?
 

They cannot, and must live on only the virtue and sincerity of The Buddha and past bhikkhus, not their own virtue and sincerity.

There is no merit to be made when a layperson gives a bhikkhu something which he is disallowed by The Buddha, which even The Buddha would not accept. It is not meritorious for a layperson to help a bhikkhu live in defiance of The Buddha. 

What do you think? Is it meritorious to give a bhikkhu a bottle of beer? Would you give The Buddha a bottle of beer? Is it meritorious to give a bhikkhu money? Does The Buddha anywhere say that bhikkhus can handle money, can possess money or can ask for money or even hint at money, for themselves or anyone else? Would The Buddha ask for money, for Himself or anyone else? Would you give money to The Buddha? Is it meritorious to give bhikkhus food in the evening? Did even The Buddha eat in the evening? The answer to all the questions is `No, no, no.' 

When the male and female lay-followers know this, and when they act according to this knowledge, then can they make truly great merit. A man who gives a bhikkhu five thousand US dollars to travel round the world teaching Dhamma does not make merit, but the man who drives the bhikkhu to the dentist downtown makes a lot of merit. One helps the bhikkhu live in defiance of The Buddha, the other helps the bhikkhu live in obedience to The Buddha. Which one do you think helps perpetuate the Sàsana, and which one helps obliterate it?

It is only when the object given to the bhikkhu is pure and allowable that the layperson makes truly great merit. The bhikkhu is namely The Buddha's ambassador. We may understand that by looking at a sutta where, The Buddha describes the rudiments of His own morality, His own sãla. Some of the rudiments The Buddha gives about His own morality are:

· Abandoning false speech, the ascetic
 Gotama dwells refraining from false speech. . . . 

· Abandoning harsh speech, He refrains from it. . . . 

· Abandoning idle chatter, He speaks at the right time, what is correct and to the point, of Dhamma and Vinaya. . . . 

· The ascetic Gotama is one who refrains from damaging seeds and crops. 

· He eats once a day and not at night, abstains from eating at the wrong time.
 

· He abstains from using garlands, perfumes, cosmetics, ornaments and adornments. 

· He abstains from accepting gold and silver.
 

In the sutta that follows, where He describes the holy life in its totality, The Buddha explains how these many rudiments apply also to His bhikkhus. The Buddha explains that when the bhikkhu observes these rudiments of morality, observes his sãla, the bhikkhu 
sees no danger anywhere. 

He experiences in himself the blameless bliss that comes from maintaining this Noble morality. 

In this way . . . he is perfected in morality.
With that in mind, we can now look at some of the basic Vinaya rules regarding food.

The basic Vinaya rules regarding food are found in the heart of the Vinaya, the 227 rules which comprise the Pàñimokkha. The Pàñimokkha was in its entirety laid down by The Buddha, and He provided also analyses for each rule. 

First of all, there is what is called vikàla: wrong time. It refers to the wrong time for a bhikkhu to eat
 and wrong time for him to go to the village
. The wrong time for him to eat (vikàlabhojana) is, says The Buddha, after noon has pas​sed until daybreak (maj​jhan​ho vãtivatte yàva aruõuggamana). The right time for a bhikkhu to eat is from daybreak to noon. But it is not from say five-thirty a.m till twelve o'clock, because they did not have clocks in The Buddha's day. The right time for eating starts in the early morning twilight, when the eastern sky is pink, when there is light in the sky and visibility all around, and usually when the birds have begun to sing. It is about half-an-hour before sunrise, and we can call it daybreak. Right time (kàla) starts at daybreak and ends at noon: when the sun is at its highest. These times vary from week to week, from season to season, from country to country and from region to region. Any time outside the right time for eating is the wrong time for eating. 

In the early years of the Saïgha, the bhikkhus could eat whenever they liked. But when the Saïgha grew large and famous, men of less virtue ordained: many of them hollow men. They found it difficult to do their duty, to train themselves so as to attain Nibbàna. Many desired fame, honour and material gain, and many were easily led astray, forgetting that they were sons of the Sakyan, Sakyaputtà. So The Buddha told the bhikkhus they should eat only once a day, or at least eat only during kàla, eat only in the morning, as The Buddha did Himself.

When The Buddha told the bhikkhus they should eat only in the morning, there was a bhikkhu, Ven. Bhaddàli, who declared he would not follow The Buddha's advice.
 He said it was not possible for him to eat only in the morning. Later he regretted and asked The Buddha to forgive him. The Buddha chastised him at great length, telling him he was known by all as one who does not fulfil the training in the Teacher's Dispensation (Sàsana).
The Buddha then asked Bhaddàli: 
Bhaddàli, 

on that occasion, were you not an empty, hollow wrong-doer? 
(Yes, Venerable Sir. Venerable Sir, a transgression overcame me, in that like a fool, confused and blundering, when a training precept was being made known by the Blessed One, I declared my unwillingness to undertake the training.) 

The Buddha then explained to Bhaddàli that a bhikkhu who does not fulfil the training,

realizes no superhuman state, and 

no distinction in knowledge and vision worthy of the Noble Ones.
That is, he does not attain Nibbàna. 

On another occasion, The Buddha says bhikkhus who do not follow His advice about eating are 

misguided men
[who] show discourtesy towards [The Blessed One] 

as well as towards those bhikkhus desirous of training.

First The Buddha told the bhikkhus to eat only in the morning, later He made it a Vinaya rule. The analysis of the Pàñimokkha ex​plains why.
 Once a group of young bhikkhus went to a festival, and the people there gave them food. The young bhikkhus ate after noon, and were criticized by other bhikkhus. Rep​rimanding the young bhikkhus for their foolishness, The Buddha laid down the rule. That Pàñimokkha rule says whatever bhikkhu eats or drinks staple or non-staple food outside the right time is guilty of what is called a Pàcittiya offence. If the bhikkhu commits this offence, his sãla is broken, and he is impure. To purify himself, he must confess his offence to another bhikkhu

The Buddha made allowances for sick bhikkhus.
 He allowed a bhikkhu who is sick and requires nourishment to eat what is called the sweets: honey, sugar or molasses, oil, butter and ghee. These five things the sick bhikkhu can eat at any time of the day. He can also drink water in which rice has been boiled and which has been strained, as well as meat broth, and fresh, strained fruit juices:
 these liquids he cannot keep beyond the dawn of the next day. 

So, if the doctor tells a bhikkhu he must have nourishment in the evening, there are a num​ber of ways in which the bhikkhu can do so, without breaking The Buddha's precept about eating outside the right time; the bhikkhu can in that way remain pure in conduct, and can live blamelessly, having acted in obedience towards The Buddha. 

And how is the bhikkhu to get his food? There was once a bhikkhu who lived in a cemetery.
 He would eat the food that had been offered to the dead. The laypeople objected and said: How can this bhikkhu himself take our offerings for the dead and eat them? The bhikkhus heard of it, and modest bhikkhus said: How can a bhikkhu bring food to his mouth which has not been given? Then The Buddha heard of it, and said to the bhikkhu: 
How can you, foolish man, 

bring food to your mouth that has not been given? 
And He laid down the Pàñimokkha
 rule that says it is an offence for a bhikkhu to bring food to his mouth which has not been given: tooth-cleaners and water excepted.
 

In the analysis in the Pàñimokkha The Buddha explains the word given. He says the food is properly `given' only when the following factors are fulfilled: 
· The food has been given with the body (The giver has, for example, given the food with one hand or both), or 

· The food has been given with something attached to the body (The giver has, for example, given the food with a spoon), or

· The food has been given by `throwing' it (The giver has, for example, dropped the food into the bhikkhu's bowl).

· The bhikkhu and the giver stand within hatthapàsa of each other. Hatthapàsa means within arm's reach. It is defined as 2 cubits. A cubit is from one's fingertips to one's elbow. The distance is not to be reckoned from the fingertips of the giver to the fingertips of the bhikkhu, but from body to body. 

· The bhikkhu has received the food with the body ( He has received it, for example, into one hand or both
), or

· The bhikkhu has received the food with something attached to the body (He has received it into, for example, a bowl he is holding.)
The Buddha says the bhikkhu commits a Pàcittiya offence for every mouthful of improperly given food he eats.

The ancient and authoritative Commentary to the Vinaya gives further details. Two of them could be mentioned here:
· The thing given cannot be so big and heavy that an average person cannot lift it. For example, the food cannot all be put on a table and the table then lifted by more than one giver. That food has not been properly given.

· The giver has to have indicated that he or she is giving the food. That is, the giver has to make it clear to the bhikkhu that he or she is giving the food to the bhikkhu.
If just one of all these factors has not been fulfilled, the food is akappiya, not allowable, and the bhikkhu who wishes to preserve his sãla, his morality, will not eat it. If, for example, a layperson puts food on the ground beside the bhikkhu, and makes it clear that it has been given to the bhikkhu, it has according to The Buddha still not been given properly: the bhikkhu who respects The Buddha will not partake of that food. If, in another case, the bhikkhu is in doubt about whether the food has been given properly, he will again not partake of it. Most often, the bhikkhu does not say anything. But when he gets back to his monastery he will remove the food which has not been properly given, or which he is in doubt about. If possible, he will ask a layperson to give that food to another bhikkhu, who can then hand it on to him; it has then become allowable (kappiyakata§ hoti), and only then can he eat it.

These rules may sound unnecessarily complicated to a layperson, but we need to always keep in mind why The Buddha established the Saïgha. He did not establish the Saïgha for bhikkhus to eat. One does not need to ordain into the Bhikkhu Saïgha to eat. A layperson eats too, as does a chicken, a dog, a cow and a pig. Food is indeed necessary for bhikkhus, but The Buddha established the Saïgha for the bhikkhus to feed on the freedom of Nibbàna. 

That is why The Buddha says bhikkhus must before eating always reflect on their food. He says:

Reflecting wisely, [the bhikkhu] uses his alms food 

neither for amusement, 

      nor for intoxica​tion, 

      nor for physical beauty, 

      nor for attractiveness, but 

     only for the endurance and continuance of his body, 

             for the ending of discomfort, and 

             for sustaining the holy life (brahmacariyà). 

[He reflects:] 

`Thus shall I put a stop to old feelings [of hunger], 

and not arouse new feelings [of over-eating], 
and I shall be healthy and blameless, 
and shall live in comfort.'
Elsewhere, to explain how bhikkhus should regard their food, The Buddha uses a simile.
 He says it is as if a father and a mother were crossing a desert with their only, beloved child. Then, before they had reached the end of their journey, their provisions ran out. In desperation, they killed and ate their only and beloved child. Giving the bhikkhus this simile, The Buddha asks them: 
What do you think, bhikkhus? 

Would the father and mother eat their only beloved child 

for amusement? 

For intoxication? 

For physical beauty? 

For attractiveness?

Would they not take the food, bhikkhus, 

so as to survive until the desert was crossed? 

Even so, bhikkhus, I declare, should solid food be regarded.

An ancient, authoritative Pàëi text on the bhikkhu's path to Nibbàna says the desert the bhikkhu is crossing is the desert of existence; that he crosses it by devotion to the three-fold training (sãla, samàdhi, and pa¤¤à); and that his food is a necessity, just as the child's flesh was a necessity for the mother and father to cross the desert.

Eating serves thus only one purpose to the bhikkhu: as a necessary support for living the holy life. As we know, the holy life is sãla (morality), samàdhi (concentration), and pa¤¤à (wisdom). A bhikkhu without pure sãla cannot be healthy and blameless, and so cannot develop samàdhi. And without samàdhi, he cannot attain develop pa¤¤à, he cannot attain Nibbàna.

That is why The Buddha again and again exhorted the bhikkhus to live in reverence and docility towards the Teacher, the Dhamma, the Saïgha, the training, and meditation. Please allow me to close with one such exhortation, where The Buddha speaks against bhikkhus becoming too attached to robes, food, dwellings and medicine, and thereby neglecting their training. He says:
 
Bhikkhus, 

be my heirs in Dhamma
(dhamma dàyàda), 

not my heirs in material things
(àmisa dàyàda).
Thank you.

Why Should I Grieve? 
iv
Members of the community here have broached the problem of sorrow and grief, which is the subject of today's talk. 

​​​​​​​Sorrow and grief are included in The Buddha's definition of the First Noble Truth, the Noble Truth of Suffering (Dukkha):

Birth is suffering; 

ageing is suffering; 

death is suffering; 

sorrow, 

lamentation, 

pain, 

grief and 

despair are suffering; 

association with the unloved is suffering; 

separation from the loved is suffering; 

not to get what one wants is suffering; 

in short, 

the five aggregates of clinging are suffering. 
Is there anyone who has not known grief? Look into the world and ask: `Is there anyone who has not known grief?' Even animals know grief.
We may say: `But little children have not known grief', or `Piglets playing in the mud have not known grief'. Yes, they may not have known grief in this life, but surely they will, and if we look into the past, we see that they have indeed known more grief than can even be imagined, as have we all. Just how much grief we have all known is explained vividly by The Buddha:

For many a long day, Bhikkhus, 

have you experienced the death of mother, of son, and of daughter, 

have you experienced the ruin of kinsfolk, of wealth, and the calamity of disease. 

As you go on, run on in this way many a long day, 

united with the undesirable, 

separated from the desirable, 

greater is the flood of tears shed by you 

crying and weeping over one and all of these, 

than are waters in the four seas.
The Buddha is here describing sa§sàra, the endless round of rebirth. We go from one life to the next, on and on and on, and have been doing so from time immemorial. The first true knowledge of the three true knowledges which transformed Prince Siddhatthasitting under the Bodhi Tree into a Buddha was to recollect countless of His past lives: not only a hundred births, or a thousand births, or a hundred thousand births, but countless aeons. It was because of that knowledge He could say:

The beginning of this going on, Bhikkhus, is incalculable. 

The earliest point of the running on of beings cloaked in ignorance and tied to craving, is not revealed. 
The running on of beings cloaked in ignorance and tied to craving, this is the second Noble Truth: the Noble Truth of the Origin of Suffering. The suffering of sorrow, lamentation, pain, grief and despair is all because of our inherent stupidity. This is The Buddha's domain. The Buddha was able to analyse suffering, and discover why we suffer.

If we do not understand why we suffer, we cannot do anything about it. Suffering without knowing what to do about it, leads to sickness in the mind, and if worst comes to worst we may even kill ourselves, stupidly thinking that that is going to make things any better.

And what does our stupidity consist in? It consists in seeing things in a stupid way. It is wrong view (miccàdiññhi). It is to not understand that everything in the world is impermanent (anicca); everything in the world is (dukkha); and everything in the world is without substance, without self (anatta). The roots of suffering are many, but the root of roots is the idea that things in the world are self: it is the view of self (attadiññhi).

What is meant by `the world'? We had it in the First Noble Truth mentioned before, where The Buddha explains: the five aggregates of clinging are suffering. 
The five aggregates of clinging (pa¤cakkhandhà) are the world, and are: 

[1] Matter
(råpa), 
[2] Feeling
(vedanà), 
[3] Perception
(sa¤¤à), 
[4] Mental formations
(saïkhàrà),  
[5] Consciousness
(vi¤¤àna). 
There is no more to the world than those five things. It is impossible to speak of anything in the world that resides outside those five things. The five aggregates are in themselves not a source of suffering; it is only because we cling to them that they become a source of suffering.  The Buddha explains:
 
And how, bhikkhus, 

is there agitation (paritassana) because of clinging (upàdàna)? 

Here, bhikkhus, the ignorant common person
regards matter as self, or 

self as possessing of matter, or 

matter as in self, or 

self as in matter. 

That matter of his changes and becomes different. 

With the change and becoming different of that matter, 

his mind is preoccupied with the change of matter. 

Agitated mental states 

born of preoccupation with the change of matter 

arise and remain obsessing his mind. 

Because his mind is obsessed, 

he is frightened, 

distressed, and anxious, and 

because of clinging he becomes agitated.
This sequence of events takes place also with the other four aggregates: feelings, perceptions, formations and consciousnesses. Those who have meditated seriously will understand it very clearly, whereas without meditation it may appear abstract.

First of all, an ignorant ordinary person is a person who does not know the Dhamma, and has no regard for the Dhamma and such a person identifies with the five aggregates of clinging because of stupidity. Take the first aggregate of clinging, matter: the stupid person identifies with the matter that is his or her own body, and identifies with the matter that is the body of a loved one, such as father or mother, wife or husband, boyfriend or girlfriend, son or daughter, even dog, or fish in the aquarium. The stupid person also identifies with inanimate matter, such as a house, furniture, books, a car, a motorbike, clothes and food, and even excrement. The list is endless, and this goes on all the time, everywhere. Even dogs think that their owner's house is themselves, and bhikkhus think their robes and bowl are themselves. The material things we are surrounded by give thus rise to feelings, to perceptions, to mental formations, and to consciousnesses, all of which the stupid person sees as self. But that is not enough, because the feelings, perceptions, mental formations and consciousnesses themselves are seen as self, and give rise to more feelings, perceptions, mental formations and consciousnesses, which are also seen as self, and on and on and on it goes. 

When grown-up people sit absorbed in front of the TV for hours, watching eleven grown-up men run around trying to kick a ball into one white frame, and trying to prevent eleven different grown-up men from kicking the ball into another white frame, and everyone gets very excited about it, it is because of self-identification. This self-identifica​tion goes on all the time and everywhere; it is rooted in delusion (moha), and gives rise to greed (lobha), hatred (dosa) and more delusion (moha). 

 Why do greed, hatred and delusion arise? Because the world does not behave the way we want it to. As the Buddha explained: 
That matter of his changes and becomes different. 

With the change and becoming different of that matter, 

his mind is preoccupied with the change of matter.
The young man gets upset when he begins to lose his hair; he gets more upset when he loses his mother; and it is surely the end of the world when he loses his girlfriend. The mother and father get upset when their children are not perfect in every way; when their children get sick the mother and father get extremely worried, and when the children die, it is the end of the world. When the wife gets sick and dies, her husband is overcome with grief, because his life has suddenly become void of meaning; that is, unless he goes first, and instead his wife is overcome with grief. The housewife sees her beautiful, clean home as self, and when insects dare come in without permission, she kills them with insect-killer , and she tells her husband to put out rat-poison too. The eleven grown-up men manage to kick the ball into the one frame twice, and the whole country is in ecstasy. But the other eleven grown-up men manage to kick the ball into the other frame three times, and the whole country goes into mourning, and the spectators start fighting in the stands. A bhikkhu walks down a road, and at each house the dog barks in indignation, because the bhikkhu is trespassing on the dog's property: the house belongs to the dog, as does the pavement and the road.
It is in all cases the same process going on, although we do not get equally upset about everything: but deluded we are in every case. We do not understand the truth, namely that the world will never behave the way we want it to, because all things in the world are impermanent, all things in the world are suffering, and all things are non-self: that is not only matter, but also feelings, perceptions, formations and consciousnesses.

 Only when we understand and accept these basic facts, can we stop suffering. This is why The Buddha says to the bhikkhus:
 
[1] Matter is not yours. Abandon it. 

When you have abandoned it, 

that will lead to your welfare and happiness for a long time. 

[2] Feeling is not yours. Abandon it. 


When you have abandoned it, 


that will lead to your welfare and happiness for a long time. 

[3] Perception is not yours. Abandon it. 


When you have abandoned it, 


that will lead to your welfare and happiness for a long time. 

[4] Formations are not yours. Abandon them. 


When you have abandoned them, 



that will lead to your welfare and happiness for a long time. 

[5] Consciousnesses are not yours. Abandon them. 


When you have abandoned them, 



that will lead to your welfare and happiness for a long time.
Obviously, as the Commentary explains, it is not the aggregates themselves that are to be abandoned, but the clinging to them as self that is to be abandoned. The Buddha is not telling mothers and father to abandon their children; He is telling them to aban​don the clinging and self-identi​fi​cation they have for their children.
The Buddha drives the point home by employing a simile:

Bhikkhus, what do you think? 

If people carried off the grass, sticks, branches, and leaves in this Jeta Grove, or burned them . . .would you think:

`People are carrying us off or [think: `People are] burning us . . . !'?

(No, Venerable Sir.)

Why not?

(Because it is neither our self nor what belongs to our self.)

So too, bhikkhus, whatever is not yours, abandon it.

When you have abandoned it, 

that will lead to your welfare and happiness for a long time.
As always, The Buddha is here telling us to abandon our stupidity, to abandon looking at things in a stupid way, and to cultivate wisdom. Cultivating wisdom will be to our welfare and happiness for a long time, and it will eventually lead to the Highest Happiness: Nibbàna.

To live in wisdom is to live without self-identification, and without self-identification there is no clinging for things as they were, and craving for things to be other than they are; there is no resistance, and thus the mind is not afflicted. The Buddha says in the Dhammapada:
 
Realizing that this body is as fragile as a clay pot, and 

fortifying this mind like a well-fortified castle, 

fight out Màra with the sword of wisdom. 

Then, guarding the conquest, remain unattached.
Very, very much more could be said about this subject, but allow me please to close today's talk with an account of one of The Buddha's past lives.
 It is about a household that cultivated wisdom, and about how that wisdom enabled them all to live in peace and happiness even when death came to call.

In a past life, The Buddha was reborn as a Brahmin. He married, and had a son and daughter. When the son married, the son's wife came to live with her husband's family, and there lived in the house also a slave woman. The five inhabitants of the house lived happily and affectionately together; they gave alms, observed the holy days, kept the five precepts, and day and night they contemplated on death. The thought of death never left them.

One day the Brahmin went with his son to work in the fields, and that day his son was bitten by a snake and died. Neither weeping nor lamenting, the Brahmin laid the corpse at the foot of a tree, and covered it up with a robe. His only thought was: `That which is subject to dissolution is dissolved, and that which is subject to death is dead,' and he continued his work. Then he saw a neighbour walk past, and asked: `Friend, are you going home?' When the other said, `Yes,' he said, `Please go to our house and tell the mistress not to bring food for two but for only one. And please tell her not to send the slave-woman, but for everyone to come, in clean clothes and with perfumes and flowers.' When the neighbour passed on the message, the Brahmin's wife asked him whom it was from. When the neighbour told her it was from the Brahmin, she understood that her son was dead. But she did not bat an eyelid. With absolute composure, she put on white garments, and together with the other members of the family went to the field, carrying food for her husband, and perfumes and flowers for the funeral. No one shed a tear or grieved. When they arrived, the Brahmin sat down in the shade of the tree where the corpse of his son lay, and had his lunch. When he had finished his lunch, they made a funeral pyre, put the corpse on top, offered perfumes and flowers, and then lit the fire. No one shed even a single tear. As always, they contemplated death.

Such was their virtue that Sakka, king of the devas, came down in disguise to investigate. He stood by the burning funeral pyre, and asked: `What are you doing?'

They answered: `We are burning the corpse of a man, Sir.'

Sakka said: `That's not a man you are burning; I think it's the flesh of an animal you have killed.'

`No, Sir,' they said. `It's just the body of a man'.

`Well, then, he must've been your enemy.'

The Brahmin said: `He wasn't our enemy, he was our own true son.'

`Then he couldn't have been a very dear son to you.' 

`He was most dear to us, Sir.'

`Then why don't you weep?'

The Brahmin said: `When life is past, man quits his material body, just as a snake quits its slough. Why should I grieve? Weeping can't touch the ashes of the dead; he goes the way he has to go.'

Sakka then asked the Brahmin's wife, `Lady, this dead man, what was he to you?' 

She answered: `Sir, I bore him ten months in my womb, suckled him at my breast, directed the movements of his hands and feet; he was my grown-up son.'

Sakka then said: `Granted, lady, it is a man's nature not to weep, but a mother's heart surely is tender. Why don't you weep?'

`What cause is there for grief? Nobody asked him to come, and nobody asked him to leave; he came as he went. Why should I grieve? Weeping can't touch the ashes of the dead; he goes the way he has to go.'

Sakka then asked the Brahmin's daughter, `Lady, this dead man, what was he to you?'

She answered: `Sir, he was my brother.'

Sakka then said: `Lady, surely sisters have affection for their brothers. Why don't you weep?'

`Even were I to fast and weep, what good would it do? My friends and family would just be more unhappy. Why should I grieve? Weeping can't touch the ashes of the dead; he goes the way he has to go.'

Sakka then asked the Brahmin's daughter-in-law, `Lady, this dead man, what was he to you?'

She answered: `Sir, he was my husband.'

Sakka then said: `A wife surely weeps when her husband dies, for a widow's life is troublesome. Why don't you weep?'

`Just as children cry in vain to touch the moon, so do people in vain mourn the loss of loved ones. Why should I grieve? Weeping can't touch the ashes of the dead; he goes the way he has to go.'

Lastly, Sakka turned to the slave woman, `Woman, this dead man, what was he to you?' 

She answered, `Sir, he was my master.'

Sakka then said: `No doubt, then, he must have abused you, and beaten you and oppressed you, and happy that he is now dead, you do not weep.'

The slave woman said: `Speak not so, Sir. That's not true. My young master was full of patience, love and pity for me; he was as an adopted son to me.'

`Then why don't you weep?'

`A broken pot of clay, who can put it together again? In the same way, mourning for the dead is nothing but wasted efforts. Weeping can't touch the ashes of the dead; he goes the way he has to go.'

What needs perhaps be pointed out here is that the Brahmin, his wife, his daughter, his daughter-in-law and the slave woman were not without love for the deceased youth; it was clinging and self-identification they were without. When we with wisdom cut off our clinging, then is ignorance vanquished, as are sorrow and grief. Thus wisdom is the highest merit. 

Wisdom's superiority is explained by The Buddha, when he speaks of a man who made many big offerings. The Buddha explains:

· Even if 

he had fed the Saïgha, with The Buddha at their head, 

greater would have been the fruit thereof had he, 

with heart full of confidence, 

taken refuge in The Buddha, the Dhamma, and the Sa(gha. 

· Even if, with heart full of confidence, 

he taken refuge in The Buddha, the Dhamma, and Saïgha, 
greater would have been the fruit thereof had he 

with heart full of confidence 

undertaken to keep the precepts [the five precepts]. 

· Even if, with heart full of confidence, 

he had undertaken to keep the precepts, 

greater would have been the fruit thereof had he 

practised mettà for as long as a pull at a cow's teat. 

· Even if 
he had practised mettà for as long as a pull at a cow's teat, Þ
greater would have been the fruit thereof had he 

maintained the perception of impermanence (anicca) 

for as long as a snap of the fingers. 
Thank you. 

A Contemplation for the Modern Age 
v
Today's talk will also be about sorrow and grief, as it is a vast subject, and can be approached from many an angle. We shall today approach it by way The angle I have chosentoday is to start with an account of when The Buddha talked to the wise young daughter of a weaver.

Once, The Buddha came to âëavi, and the townspeople invited Him for dàna.
 After the dàna, The Buddha gave them a Dhamma talk, and said to them:
Practise contemplation on death, saying to yourselves, 

      `Uncertain is my life. 

         Certain is my death. 

         I shall surely die. 

         
Death will be the termination of my life. 

         Life is unsure.

         Death is sure.' 

And He told them that by contemplating death, one will have no fear when one's last hour has come.

But the people who heard this teaching, from the lips of The Buddha Himself, did not heed his words, and went about their business as before: all except the sixteen-year-old daughter of a weaver. She said to herself: `Glorious indeed is the speech of The Buddhas; it is my duty to contemplate on death', and she contemplated death day and night. 

Three years later, The Buddha saw with His Buddha Eye that the weaver's daughter was going to die that day. He also saw that if He went to see her, she would, because she had contemplated death for full three years, attain the first path. So He went to âëavi. When He arrived the townspeople again invited Him for dàna. When the girl heard The Buddha had come, her heart was filled with joy, and she rejoiced at being able to once again behold The Buddha, and once again to listen to the Dhamma. But before she could go and see Him, her father told her to replenish the shuttle, so he could finish weaving a garment that was on the loom. Obediently, the girl sat down and replenished the shuttle. 

In the meantime, The Buddha had partaken of his dàna, and all the people were waiting for Him to speak. But He said, `I have travelled far for the sake of a certain girl; she is not yet here. When she has arrived, I shall speak.' So The Buddha sat in silence and waited, and the entire crowd too sat in silence and waited.

Meanwhile, the girl had replenished the shuttle. She put it in her basket and set out for her father's workshop. On the way, she saw the crowd and stopped to gaze at The Buddha. The Buddha looked at her, and she understood that He wished her to go to Him. So she put her basket down, went and did obeisance to Him, and then stood respectfully to one side. The Buddha asked her four questions. 

1) He asked her: `Young girl, where have you come from?' 

She said: `Venerable Sir, I do not know.' 

2) He asked her: `Where are you going?' 

She said: `Venerable Sir, I do not know.' 

3) He asked her: `Don't you know?' 

She said: `Venerable Sir, I do know.'

4) He asked her: `Do you know?' 

She said: `Venerable Sir, I do not know'.

The people in the crowd grumbled and said: `Look at this weaver's daughter, speaking to The Buddha as she pleases. When He asked her, ßWhere have you come from?û, she should have answered, ßI've come from the weaver's houseû, and when He asked her, ßWhere are you going?û, she should have answered, ßI'm going to the weaver's workshopû.

1) The Buddha then asked the girl: `Young girl, when I asked you, ßWhere have you come from?û, why did you say, ßI do not know.û?' 

The girl said: `Venerable Sir, You do Yourself know that I have come from my father the weaver's house, so I knew You meant, ßWhere did you come from when you were reborn here?û And that I do not know.' 

The Buddha praised the girl, saying: `Well said, well said, young girl. You have answered my question correctly.'

2) He then asked her: `When I asked you, ßWhere are you going?û, why did you say, ßI do not know.û?' 

The girl said: `Venerable Sir, You do Yourself know that, carrying the shuttle-basket in hand, I am going to the weaver's workshop. So I knew You meant: ßWhen you go from here, where will you be reborn?û And that I do not know either.' 

Again The Buddha praised the girl for answering His question correctly.

3) He then asked: `When I asked you, ßDon't you know?û, why did you say, ßI do know.û?' 

Now the girl said: `Venerable Sir, I said, ßI do knowû because I do know that I shall die.' 

Again The Buddha praised the girl for answering His question correctly.

4) Lastly, The Buddha asked her: `When I asked you, ßDo you know?û, why did you say, ßI do not know.û?' 

This time the girl said: `Venerable Sir, I said, ßI don't knowû, because the only thing I do know is that I shall surely die. When I shall die, whether I shall die at night, during the day, whether I shall die in the morning or when else I shall die, that I do not know.' 

And for the fourth time did The Buddha praise the girl for her correct answer.

The Buddha then said to the crowd: `So many of you failed to understand the words she spoke; all you could do was grumble. For those who do not possess the Eye of Wisdom, they do not see, whereas those who do possess the Eye of Wisdom, they do see.' 

And then The Buddha uttered a verse that is in the Dhammapada:
 
Blind is this world; few are there here who see;

like birds who escape from a net, only a few go to heaven.
 At His utterance, the young girl attained the path of stream-entry (sotapatti).
 She then went to the weaver's shop, there was an accident, she died, and was reborn in Tusita heaven.
 

Her father, who had not reflected on death, who had not been to see The Buddha, saw the bloodstained corpse of his beloved daughter on the ground, and was overcome with intense grief. Weeping he went to see The Buddha, and told Him what had happened. `Venerable Sir,' he said, `please, extinguish my grief.' 

The Buddha said: `Grieve no more, layman. You have in the round of sa§sàra, of which no beginning is known, shed more tears over the death of your daughter than there is water in the oceans of the world.' And The Buddha spoke to the weaver about sa§sàra. The weaver saw the Truth, his mind calmed down, he requested ordination as a bhikkhu, and not long after did he finish his duty as a bhikkhu: he became an arahant.

When The Buddha admonished the crowd, He spoke of those who see, and those who do not see. The weaver's daughter lived in the knowledge of death, she could see, was possessed of wisdom, and that was why she attained stream-entry, and escaped the net. The crowd, who had had The Buddha Him-Very-Self before them, had paid no heed to His advice, had not lived in the knowledge of death, did not see, and grumbled at the wise girl's answers. Her father too had not lived in the knowledge of death, did not see, which was why he was overcome with grief. His grief was, in other words, not because of his dead daughter, it was because of his blindness, because of his own stupidity. He was wise enough, though, to seek The Buddha's help. 

The Buddha did not say, `Oh, poor man, how sad! Such a loss! So young! Lost opportunities! But never mind! You can have more children!' Such words are the words of delusion; they are the words of Màra; the grieving father's stupidity and potential for suffering would simply have been increased, nothing else.

Instead, The Buddha helped the grieving father understand the reality of sa§sàra and thereby helped him awaken wisdom. It was because of wisdom that the weaver overcame his grief, and it was because of wisdom that he ordained as a bhikkhu, and it was because of wisdom that he as a bhikkhu worked hard at his meditation, and it was with the attainment of the Highest Wisdom that he eventually finished his duty as a bhikkhu, by with wisdom putting an end to all grief and all death.

And where do stupidity and wisdom reside? They reside in the mind. Where do joy and grief reside? They reside in the mind. When we have The Buddha to explain the Truth to us, we always come back to the mind. He says in the very first pair of verses in the Dhammapada: 
Mind precedes all states. 



Mind is their chief; they are all mind-made.

Suffering begins in the mind, and suffering ends in the mind. The ancient, authoritative Pàëi texts analyse, for example, sorrow (soka):

Sorrow is a burning in the mind in one affected by loss of relatives, and so on. 

Although it means the same as grief, it has inner consuming as its characteristic.

Its function is to consume the mind completely. 

It is evident as continual sorrowing. 

Sorrow is suffering because suffering is inherent to sorrow, and because suffering is based on sorrow. 

And grief (domanassa):

Grief is mental pain. 

Its characteristic is mental oppression. 

Its function is to distress the mind. 

It is evident as mental affliction. 

Grief is suffering because suffering is inherent to grief, and because grief brings bodily suffering. For those who are gripped by mental pain tear their hair, weep, thump their breast, and twist and writhe; they throw themselves head down, use the knife, swallow poison, hang themselves with a rope, walk into fire, and undergo many kinds of suffering. 

Sorrow is burning in the mind, and grief is mental pain. Sorrow consumes the mind and grief oppresses the mind. Sorrow just continues, and grief makes us weep and want to die, because we feel we cannot bear it. Grief makes us mentally disturbed. The Pàëi texts explain further that grief is brought about because we try to resist the suffering which oppresses the mind. 

The resistance that causes grief is stupidity resisting reality. The more stupidity there is, the more suffering there is too. This is why The Buddha says in the Dhammapada:

Neither mother, father, nor any other relative 

can do one greater good than one's own well-directed mind.

And when He describes the fool, The Buddha says:
 

The fool worries, thinking, `I have children, I have wealth.' 


Indeed, when he himself is not his own, 


how can children be his, how can wealth be his?

He himself is not his own, for he must die, but the foolish man or woman does not understand this. The foolish man or woman takes refuge in sons and daughters, in husband and wife, in boyfriend and girlfriend, in house, in car, wealth and other material possessions. The foolish man or woman does not for a moment consider that death is waiting round the corner; that we must as the weaver's daughter know that we and others shall die, and know that we do not know when we and others shall die. 

It is impossible that we should not one day be separated from father, mother, son, daughter, boyfriend, girlfriend, grandfather, grandmother, friends and associates, even our pet fish in the aquarium and the dog who sleeps at our doorstep. Either we go first, or they go first. Sooner or later we part.

This is a law of life, it is the most apparent law of life, and is perhaps the law of life we find difficult to accept. Our inability to accept this simple all-encompassing law of life is the cause for our sorrow and grief. We want safety and happiness, but because of our stupidity we find only danger, sorrow and grief.

The reason why we do not find the safety and happiness we seek is because we seek it in the wrong places. The Buddha explains:
 
Bhikkhus, there are these two kinds of search: 

the noble search and the ignoble search.

And what is the ignoble search? 

Here, 

· someone being himself subject to birth 


seeks what is also subject to birth;

· someone being himself subject to ageing 


seeks what is also subject to ageing;

· someone being himself subject to sickness 


seeks what is also subject to sickness;

· someone being himself subject to death


seeks what is also subject to death;

· someone being himself subject to sorrow 


seeks what is also subject to sorrow;

· someone being himself subject to defilement 


seeks what is also subject to defilement.

The Buddha explains how it is the same things that are subject to birth, ageing, sickness, sorrow and defilement. In the case of death, He says: 
And what may be said to be subject to death? 

Wife and children are subject to death, 

men and women slaves, 

goats and sheep, 

fowl and pigs, 

elephants, cattle, 

horses and mares, 

gold and silver are subject to death. 

These objects of attachment are subject to death; 

and one who is tied to these things, 



infatuated with them, and 



utterly committed to them, 

being himself subject to death, seeks what is also subject to death.

The Buddha is here explaining that we seek safety and happiness in things that are possessed of danger and unhappiness. We seek, for example, happiness in another person; but that person is subject to birth, and because of birth, that person is subject to ageing, sickness, death, sorrow and defilement, and so that is what we will find when we seek happiness in another person. It is like seeking mangoes in a banana tree; we will not find mangoes, we will find bananas. It is not possible to find a mango growing from a banana tree; it is against the law of nature.

Everything we seek in the world, people, animals and inanimate objects, is subject to birth, sickness, death, sorrow and defilement. The search for these things is the ignoble search. The Buddha then explains the noble search: 
And what is the noble search? 

Here someone being himself subject to birth,
 
having understood the danger in what is subject to birth,123 

seeks the unborn 

[unageing, unailing, deathless, sorrowless, undefiled] 

supreme security from bondage: Nibbàna. 

This is the noble search.

This is The Buddha's domain, it is the Third Noble Truth, and is the goal of the Noble Eightfold Path. The Buddha explains that even He, when He was still the worldling Prince Siddhattha, did as everyone else, and sought security and happiness in the world. It was only upon reflection that he realized he should seek security elsewhere, and that was why he went forth. That was why he left when he heard he had become a father. He knew a son could become a bond to the world, and he left without even seeing his newborn son's face. 

 The only way to deal with grief and sorrow once and for all is, as The Buddha says, to attain Nibbàna. This was why He established a Saïgha. But very few of us are ready to take that step. So we can start by taking smaller steps instead. By understanding that Nibbàna is the termination of stupidity, we can take steps towards it by spending more time on developing wisdom, the noble search, and less time on developing stupidity, the ignoble search. We can start to develop sãla (morality). With sãla it is possible to develop samàdhi (concentration), and with samàdhi it is possible to develop pa¤¤à (wisdom).

With pa¤¤à we understand that everything in the world is anicca (impermanent). When the law of impermanence manifests in ourselves, or in someone else, we do not resist the truth, because we have taken refuge in the Truth, in the Dhamma. We have stopped taking refuge in dreams of everlasting life and happiness. When the mind rests in The Truth, it does not resist the Truth and does not burn. The weaver's daughter reflected on the Truth, developed wisdom, saw the Truth and escaped. Her grieving father listened with respect to The Buddha, he heard The Truth, he saw the Truth, and his mind no longer burned. To see the truth with wisdom is the only way to overcome grief and sorrow. As The Buddha says in the Dhammapada:
 
`All composites are impermanent': 

when one sees this with wisdom, then one wearies of suffering. 

This is the path to purity.
An example of how wisdom overcomes grief and sorrow can be seen in the case of a woman called Uttarà, Nanda's mother. The Buddha said she was chief female lay-disciple in meditation. Such was the wisdom she had attained through meditation that she had become a once-returner (sakadàgàmã).
 

One day the Venerable Sàriputta
 went to her house for alms, and she told him a great deva had talked to her in the night.
 Now it takes much merit for a great deva to want to talk to us, so the Venerable Sàriputta praised Uttarà. Her enthusiastic reply to his praise was (This is a mother talking): 
Venerable Sir, that is not the only marvellous thing 

that has happened to me, there is indeed another! 

The king, for some reason, 

took by force and killed my only son, Nanda, 

who was dear and precious to me; yet 

when the boy was being seized and was seized, 

when he was being bound and was bound, 

when he was being killed and was killed, 

I knew no agitation in my mind.

Just one of these things would be a nightmare to the ordinary mother, but because of powerful meditation, this woman knew no disquietude of mind at all. Why? Because, instead of taking refuge in her son, she had taken refuge in the Truth, the Dhamma.

The Truth, the Dhamma, is not subject to birth, ageing, sickness, death, sorrow and defilement. It is a safe refuge. 

Towards the end of His life, once The Buddha got very sick.
 When He had recovered, the Venerable ânanda
 told Him that the sight of The Buddha so sick had made ânanda feel as if he was drunk. He said : Lord, I lost my bearings and things were unclear to me because of the Lord's sickness.
The Buddha then said: 
ânanda, I am now old, worn out . . . 

I have reached my sum of days; I am now eighty years of age. 

The Buddha is here telling ânanda that He is old and has to pass away. He is not superhuman in that sense; He is subject to the law of impermanence just as anyone else. 

The Buddha then said about the Saïgha: 
Therefore, ânanda, should you be islands to yourselves; 



      should you be your own refuge, 




with no one else as your refuge; 




with the Dhamma as your island, 




with the Dhamma as your refuge, 





with no other refuge.

The Buddha told the Venerable ânanda that the bhikkhus should not take refuge in the human being Buddha, the one who was now old and had to pass away. So how can we think to take refuge in father and mother, son and daughter, husband and wife, boyfriend and girlfriend, house, car, computer, job, money, or even bhikkhu? 

If we want happiness and peace, we must follow The Buddha's advice and take refuge in The Dhamma Buddha, take refuge in sãla, samàdhi, and pa¤¤à: in short, take refuge in our own kusala kamma of body, speech and mind. On that note, allow me please to close with a verse from the Dhammapada:
 
Difficult is life as a bhikkhu; difficult it is to delight therein. 

Also difficult and sorrowful is household life. 


Suffering comes from association with non-equals; 


suffering comes from aimless wandering [in sa§sàra]. 

Therefore, do not be an aimless wanderer, 

one who pursues suffering.

Thank you.

Aspects of Modern Sensuality 
vi
A request has been made for Dhamma talks on lobha, dosa, moha, which is sometimes translated as lust, hatred and delusion, sometimes as greed, hatred and delusion. To try to begin at the beginning, we shall I shall approach the subject by way of a long sutta where The Buddha analyses sensuality (kàma).



You know the word kàma from the third precept: kàmesu micchàcàrà veramanã sikkhàpada§ samàdiyàmi.
 Kàmesu micchàcàrà refers to sensual misconduct. The word kàma alone is usually translated as sensuality, sensual pleasure or sensual desire. Sensuality is a characteristic of the human realm, the animal realm, the hells and the deva realms, because they are all realms in the sensual sphere. But the Brahma-realms, for example, are not in the sensual sphere. 

The analysis we are going to look at is The Buddha's analysis of sensuality (kàma) in the human realm. He discusses how sensuality is gratified, the dangers in sensuality, and the escape from sensuality. I shall We will take it bit by bit, and by examples etc. and explanation try to show see how The Buddha's analysis still holds true; how it needs not be adjusted to the times. The Dhamma is timeless: it is always modern.

First The Buddha explains the gratification of sensuality. It is very important to understand this, because if one does not understand this, one cannot understand the rest. The Buddha says: 
And what, Bhikkhus, is gratification in the case of sensuality?

There are five cords of sensuality. What are the five? 

[1] Forms that can be cognized by the eye. 

[2] Sounds that can be cognized by the ear.

[3] Odoursby the nose. . . .

[4] Flavoursby the tongue. . . .

[5] Physical objectsby the body. 

They are all, says The Buddha: 
wished for, desired, agreeable and likeable, 

connected with sensual pleasure and lead to lust.
Here, The Buddha is explaining how sensuality works. We are human beings, and have been reborn in the sensual realm (kàmaloka) because of craving (tanhà). The kammic result of our craving is that we are reborn with the five physical sense bases: eye, ear, nose, tongue and body. Our eyes, ears, nose, tongue, and body are children of our craving, and their only function is to gratify our sensuality: to see sights, hear sounds, smell odours, taste flavours and feel physical objects. And according to our deluded perception, we crave for those objects to be beautiful. 

In other words, our sensuality manifests as a continuous desire to enjoy beautiful sights: we seek and enjoy seeing men and women, boys and girls with beautiful eyes, beautiful skin, beautiful teeth, beautiful limbs, beautiful smiles etc.; we like to see those features on ourselves, which is why people wear clothes that show off their body, and wear clothes that are of beautiful materials and colours. It is also why vast amounts of money are made and spent on hairdressing, cosmetics etc. Our perception of the beauty of our own body and the body of others is fundamental to our sensuality. But we want to see other beautiful things too: beautiful skies, beautiful hills, beautiful roads, beautiful buildings, beautiful rooms, beautiful furniture, beautiful cars, beautiful buses, beautiful aeroplanes, beautiful flowers, animals, birds, pictures; statues etc. The list is endless. Just look at how the food that is offered is arranged in a beautiful way: so that lust for it may arise. If we just throw the food onto the dish, it does not look inviting, and instead of lust, hatred arises: hatred for the person who made such a mess of what we expect to be beautiful. 

Our sensuality manifests also as a continuous desire to enjoy beautiful sounds. That is why, for example, the music industry is so big; nowadays it is normal to have a radio, and tape-recorder or a CD-player; we have them in the house, in the car, in the office and we even carry them in our pocket, and walk about with earphones on. When we wear a Walkman we can go around listening to only beautiful sounds, and we think that will make us happy. 

Beautiful smells we seek in, for example, flowers and perfume: just see how everyone has a bottle of perfume in their car, to make the inside of the car have a pleasant odour. It is very difficult to find soap that does not have perfume in it, and in Japan, for example, many women eat special tablets so their excrement will not smell bad: they even want the waste products of their body not to smell bad. 

Our desire for beautiful tastes is evident in our attitude to food; we need food, not only to sustain the body, but for sensual pleasure: food as a source of pleasure is without measure, and one result is that in some of the so-called developed countries a very large percentage of people are overweight, and die of diseases related to immoderate consumption of food. In countries that copy them the same developments take place. 

Our desire for beautiful physical sensations, is evident in, for example, the many fans whirring above our heads here, and air-conditioners in car, home, office, shop, sports hall, cinema etc. In the cold countries they need heaters instead.

Now, this is all very well; sensual gratification is, says The Buddha, a source of happiness; but do beautiful sights, sounds, smells, odours etc. appear just like that? They do in the deva-worlds, which are also in the sensual realm (kàmaloka), but not here in the human realm. Here, much effort and suffering is necessary to acquire those objects of sensual pleasure. That is what The Buddha now discusses when He discusses the danger in sensuality. 

When we hear The Buddha speak about the danger in sensuality we see He is discussing what we see all around us, and what we read about in the newspaper and see on TV every day. The Buddha's Teaching is forever modern; it applies at all times and in all places. The Buddha says: 
And what, bhikkhus, is the danger in the case of sensuality?

Here, bhikkhus, 

because of the craft by which a man makes a living 

(be it checking or 

          accounting or 

         calculating or 

         crop-farming or 

         trading or 

         cattle-farming or 

         archery or 

         royal service, or 

whatever craft it may be) 

he has to face cold, 

he has to face heat, 

he is harmed by contact with gadflies, 

       mosquitoes, 

       wind, 

       sun, and 

      creeping things; 

              he risks death by hunger and thirst. 

Now this is a danger in the case of sensuality, 

     a mass of suffering visible here and now, 

having sensuality as its cause, 

           sensuality as its source, 

             sensuality as its basis; 

the cause being simply sensuality.

Here, The Buddha is discussing the dangers inherent in our work, which come from the environment we work in. Farmers, fishermen, hunters, plantation workers, workers in the timber industry etc., and other people who work out of doors are daily exposed to the elements. 

Industrialization may have lessened the natural dangers, but new unnatural dangers have appeared: the dangers inherent in industrial processes. People who work in factories, in the oil industry and in mines, suffer much danger and discomfort. In offices too people are exposed to the elements, and try artificially to improve the environment, which gives new problems. For example, an air-conditioned environment in a concrete building, with the bright light and radiation from computers is detrimental to our health. 

The aim of industrialization is nothing other than to increase the volume of sensual pleasure, and vast amounts of rubbish are accumulated. Look at the dustmen who drive through every town and city in the industrialized world every morning. They have to handle stinking rubbish full of flies and ants and cockroaches, sharp objects like pieces of glass and metal, and their job is to hide it away, so our environment again looks beautiful: until the next morning. Sewerage workers are also in danger; the sewers are dark, full of rats, full of poisonous substances, and full of our excrement, urine and other human waste products. Dustmen and sewers existed even in The Buddha's time, and their function was and is to hide the unbeautiful sights and smells away. 

Thus, for us to enjoy beautiful sights, beautiful sounds, beautiful tastes etc., we have to undertake dangerous and unpleasant work. Take a look at the prawn on your plate, and think about what was involved for it to get there. It is not only the shrimp who suffers, it is also all the people involved in getting it to your plate; from the fisherman to the woman sitting at the checkpoint in the supermarket, and even you, because you had to work to make money to be able to acquire the poor little shrimp. 

We boast about the wonders of modern technology, but do The Buddha's words no longer apply? Is it easy now to obtain sensual pleasures? Those of you who work or have worked, those of you who can see, know the answer, and can understand that The Buddha's words need in no way be adjusted to the times: the world He lived in is the same as the world we live in: in ancient India the king had war elephants, today the president has bombers; then, bhikkhus were not allowed to have gold, silver, and kahàpanas,
 now they are not allowed to have gold, silver, coins, banknotes, cheques, bank-drafts, credit cards etc.: the material and names are different, but the sensual motivation and dangers are the same. 

After discussing the dangers of working to acquire the means to enjoy sensual pleasures, The Buddha then says: 
If no property comes to the clansman while he works and strives and makes an effort thus, 

he sorrows, grieves, and laments, 

he weeps beating his breast and 

     becomes distraught, crying: 

`My work is in vain, my effort is fruitless!' 

Now this too is a danger in the case of sensuality, 

        
            a mass of suffering visible here and now, 

having sensuality as its cause, 

             sensuality as its source, 

            sensuality as its basis; 

the cause being simply sensuality.

Here, The Buddha is discussing the danger of working hard but not succeeding to the degree we wish. We get upset over not getting sufficient for our efforts. People who receive a salary often feel their salary is insufficient, and are unhappy for that reason. People who own a business or a farm worry and get upset, when they do not get what they consider to be enough customers, or when prices go down, or when insects, rats and other fellow beings in the sensual realm make use of their property, crops, stocks etc. without paying for it. 

Next, The Buddha says: 
If property does come to the clansman 

while he works and strives and makes an effort thus, 

he experiences pain and grief in protecting it: 

`How shall neither kings 

     nor thieves make off with my property, 

     nor fire burn it, 

     nor water sweep it away, 

     nor hateful heirs make off with it?'

And as he guards and protects his property, 

kings or thieves make off with it, or 

fire burns it, or 

water sweeps it away, or 

hateful heirs make off with it.

And he sorrows, grieves, and laments, 

        he weeps beating his breast and becomes distraught, crying: 


`What I had I have no more!'

Now this too is a danger in the case of sensuality, 

        
           a mass of suffering visible here and now, 

having sensuality as its cause, 

            sensuality as its source, 

            sensuality as its basis; 

the cause being simply sensuality.

Here, The Buddha is discussing the dangers inherent in life even when we have succeeded in gaining the property to enjoy sensual pleasures: we may lose our hard-earned property. 

We worry that the state will demand many and heavy taxes and duties etc. We spend fortunes on securing our property against other people's lust for sensual pleasures: we have high walls with or without sharp pieces of glass on top, fences, barbed wire, gates, locks on gates, locks on doors, on windows, on cars, on suitcases, on bags, even on computers; we put up iron bars and grilles, we keep security guards and dogs, an entire police force, alarm systems, and we put up signs: `No Entry!', `Private Property!', `Trespassers will be prosecuted!!' etc. In the countries where the gratification of sensuality is highly developed, people worry so much more: there are aggressive signs everywhere, and in some of those countries it is common for people to have a gun in their home. Writers, singers, publishers and computer- and record companies have invented copyright laws so they do not lose any of the profit they want, and many other such laws have been instituted, and a legal profession to enforce them. 

On a national level, of course, countries spend an enormous amount of money on maintaining an army, air force and navy, even in peace-time, just in case someone wanted to deprive them of gratifying their sensuality the way they want to do it. 

Do all these preventive measures always work? If they did, lawyers and insurance companies would go out of business; most of the civil servants, including the armed forces would be redundant. But the state still takes what it needs; burglars, and thieves and bandits still make off with our property. Even in the most technologically advanced countries in the world property is destroyed by fire or floods. Wars continue unabated, and whereas in ancient times wars were fought on battlefields, today they are fought everywhere, bombs are dropped everywhere, and people lose their property. When all these things happen, we suffer distress, and think, as The Buddha says: What I had I have no more! The function of the insurance industry is to appease that pain. 

And just in case one were to think this danger only operates when we work, just look at how the little girl worries that she may drop the big ice-cream before she has gobbled it up, and the little boy cries when his red balloon escapes and flies up into the sky. 

Next, The Buddha explains that because of sensuality 
· kings quarrel with kings,

· noblemen with noblemen,

· Brahmins with Brahmins,

· householders with householders;

· mother quarrels with child,

· child with mother,

· father with child,

· child with father;

· brother quarrels with brother,

· brother with sister,

· sister with brother,

· friend with friend. 

And here in their quarrels, brawls and disputes 

they attack each other with fists, 

     stones, 

    sticks or knives, and 

they incur death or deadly suffering. 

Here, The Buddha is discussing what happens when people can​not gratify their sensuality the way they want to, or to the degree they want to. The wisdom of The Buddha is not only that He can see how sensuality leads to conflict, but that He can see how the same conflict takes place at all levels: between governments and their members, political parties and their members, families and their members, and between friends: the same thing is going on at an international, national, local and intimate level.


Conflict is always because of sensuality: one party thinks this is beautiful, another party thinks that is beautiful. Politics is merely another word for sensuality, and the quarrelling inherent in politics is nowadays considered very important; we think quarrelling is beautiful; we think it is a sign of freedom and happiness. We watch political quarrelling on TV, read about it in the newspaper, quarrel about politics with family and friends, and even go out into the streets, carrying banners etc. and march about, shouting and yelling bloody blue murder. Sometimes we decide that the only way to make the world beautiful is to kill those who we think make the world unbeautiful. 

Families are supposed to love and respect each other, but rare is the family without conflict: either big or small. The parents think children are beautiful this way, their children think children are beautiful that way; parents think parents are beautiful this way, their children think parents are beautiful that way, and everyone argues. When an inheritance is at stake, families really start fighting. Violence in the family is very common: mothers and fathers beat their children, husbands beat their wives, and wives nag and nag and nag at their husbands to have things the way they want it. We think it is beautiful to read about quarrels and fighting in the newspaper; and pay to see it in novels, plays and films, and on the sports fields.





Next, The Buddha explains that because of sensuality, 
men take swords and shields and buckle on bows and quivers, and 

they charge into battle massed in double array, 


with arrows and spears flying and swords flashing; and

they are wounded by arrows and spears, and 

their heads are cut off by swords, and 

they incur death or deadly suffering, and 

men take swords and shields and buckle on bows and quivers, and 

they charge slippery bastions, 


with arrows and spears flying and swords flashing; and there 

they are wounded by arrows and spears and 

    splashed with boiling liquids and 

   crushed under heavy weights, and 

their heads are cut off with swords, and 

they incur death or deadly suffering.

Here The Buddha is describing how sensuality causes people to go into battle. Read the annals of history, about empire-building. It is always to gain more property and sensual pleasures, even today. The modern wars are no less rooted in sensuality, because of the technology upon which our sensuality is now dependent. The sole purpose of technology is to reduce the effort and danger with which to enjoy sensual pleasures, and increase the quality and quantity of sensual pleasures. This requires oil, because oil is necessary to run the power plants that run the technology. Without oil, no aeroplanes, no cars, no electricity etc. Without electricity all the electric and electronic gadgets upon which we have become dependent for our sensual pleasure cannot work. In the past the source of energy was animals, slaves, prisoners and serfs etc., this was also the case in The Buddha's time. With the industrial revolution it became coal and iron. After the First World War, for example, the French took over the coal and iron mines of Germany. This made the Germans feel sensually oppressed, and they were happy to by democratic means elect Hitler into power so they could get the coal and iron back again, and gain more sensual pleasures. And Hitler told them the Jews were enjoying too many sensual pleasures, so they should be ostracized and subsequently exterminated. That process continues even today. There is always one group that feels another group is eating all the pie, or that they should not have any of the pie at all: the pie of sensuality. Now oil is a big problem, and other more recently developed sources of power too give rise to conflict. Even The Buddha was involved in such an affair once, when He prevented two peoples from starting a war over the waters of a dammed-up river.
 

Having now explained the dangers of sensuality in general, The Buddha explains how sensuality leads to crime and punishment. He explains that because of sensuality 
men break into houses, 

plunder wealth, 

commit burglary, 

ambush highways, 

seduce the wives of others, 

and when they are caught, 

kings have many kinds of torture inflicted on them. 

The kings have them flogged with whips, 

        beaten with canes, 



        beaten with clubs; 




they have their hands cut off, 




their feet cut off, 




their hands and feet cut off, 




their ears cut off, their noses cut off, 

and The Buddha mentions several types of torture, and ends up describing how the kings have these people's 

heads cut off with swords, and 

they incur death or deadly suffering. 
This requires little explanation; we can all understand that sensuality is the reason why crime exists. The more sensual and decadent the society, the more crime, and what is more, crime is condemned less. In a society where sensuality rules, virtue is no longer a virtue. The people do not elect presidents for their virtue, but for their promises about increased sensual pleasures. Wthat is why, when the GNP
 is high and the stock market is thriving, the president is considered a great statesman right for re-election, regardless of his immoral personal conduct.

So far The Buddha's analysis of the dangers of sensuality have been a mass of suffering visible here and now meaning that the dangers are to be experienced in this life. But in the penultimate paragraph of His analysis, He speaks of how sensuality is the cause of a mass of suffering in the life to come. It is when He explains that because of sensuality, 
people indulge in misconduct of body, speech and mind.

Having done so, on the dissolution of the body, after death, 

they appear in states of deprivation, 

                     in an unhappy destination, 

                     in perdition, 

                  
even in hell.

Misconduct of body, speech and mind has been discussed in all the previous paragraphs, but The Buddha is here explaining that the dangers extend to future lives too. Because of unwholesome actions through body, speech and mind, we are reborn in unhappy circumstances, are reborn as hungry ghosts,
 as animals, and are reborn even in the hells. 

The dangers of sensuality in lives to come concludes The Buddha's analysis of the dangers of sensuality. He closes his analysis of sensuality by mentioning the escape from sensuality, the escape from all the suffering inherent in sensuality. He says: 
And what, bhikkhus, is escape in the case of sensuality? 

It is the removal of desire (chanda) and lust (ràga), 

        the abandonment of desire and lust for sensuality. 

This is escape in the case of sensuality.

The Buddha is here talking about Nibbàna. To want to escape from sensuality is to want to go in the opposite direction of the world.

The Buddha gave this discourse to explain that in order to understand sensuality, one needs to understand the gratification of sensuality, the dangers of sensuality and the escape from sensuality. But, as He says, the world does not understand these three things: they usually understand only the gratification of sensuality. 

It is because of this flawed understanding of reality that the world does not understand that it is desirable to escape sensuality. That is why, for example, parents very often, even in The Buddha's time, do not understand why their son wants to become a bhikkhu, and do not allow him to become a bhikkhu. Then and now many parents think it is unbeautiful for their son to be a bhikkhu. They want to gratify their sensuality by seeing him gratify his sensuality, and they want the sensual pleasure of seeing him rich and famous, with a beautiful wife and most of all, they want the sensual pleasure of beautiful grandchildren: grandchildren are always beautiful.





It is also because of sensuality that many people do not understand The Buddha's Dhamma, and because of sensuality that many do not like to listen to The Buddha's Dhamma, and get angry and upset when, for example, they hear The Buddha's analysis of sensuality: The Buddha's Dhamma goes against the stream of sensuality: against the stream of lust, hatred and delusion.
From the foregoing analysis of sensuality, we may understand that sensuality is an inescapable feature of the sensual realm. In His immense wisdom and insight The Buddha has here shown us how sensuality is a danger in the big things as well as the small, No matter how good and honest we are, sensuality is still a source of danger and suffering. 

Thank you. 

Modern Development 
vii 

In further response to a request, today's talk will, as last time, also be related to lobha, dosa, moha: lust, hatred and delusion. To begin with, let us look at The Buddha's description of how sensuality develops in a human being.

The Buddha explains how a human being is reborn; how his mother carries him around in the womb with much anxiety, as a heavy burden; how at the end of nine or ten months she gives birth with much anxiety, as a heavy burden; how the child is breast-fed, and then says The Buddha: 
As he grows up and his faculties mature, 

the child plays at such games as toy ploughs, tip-cat, somersaults, toy windmills, toy measures, toy carts, and a toy bow and arrow.

This is the age of innocence, so to speak. But it is, of course, a delusion to think that the newborn child is pure as the driven snow. Rebirth takes place because of craving (tanhà). This means that already at birth we are possessed of lust, hatred and delusion; we are possessed of defilements (kilesa). The composition of our defilements is determined by our kamma of past lives: our personality is not formed by the kamma of only this life. But although the defilements exist at birth, they are not developed or manifest; they are what is called underlying tendencies (anusayà). 

But in due time, as the child develops, his sensuality develops. The Buddha explains: 
As he grows up and his faculties mature, the youth enjoys himself provided and endowed with the five cords of sensuality, with

[1] forms that can be cognized by the eye

[2] sounds that can be cognized by the ear

[3] odours that can be cognized by the nose

[4] flavours that can be cognized by the tongue

[5] physical objects that can be cognized by the body. 

and The Buddha explains they are all 
wished for, desired, agreeable and likeable, 

connected with sensual pleasure and lead to lust.

As our faculties mature, we begin to seize the world: the eye seizes sights, the ear seizes sounds, the nose seizes odours, the tongue seizes flavours, and the body seizes physical sensations. With meditation, this seizing becomes very clear, as does the suffering inherent in the seizing. The seizing is our sensuality (kàma), and it is driven by craving (tanhà).

What does the continuous seizing of the world lead to? It leads to lust and hatred. How? It is explained in The Buddha's further description of the youth's development: 
On seeing a form with the eye, he lusts after it if it is pleasing; 

            he dislikes it if it is unpleasing. . . .

Engaged as he is in favouring and opposing, 

whatever feeling he feels 

(whether pleasant or painful or neither-painful-nor-pleasant) 

he delights in that feeling, 

     welcomes it and 

     remains holding onto it. 

As he does so, delight arises in him.

When The Buddha speaks of liking and disliking, favouring and opposing, He is describing life in the human realm (manussaloka), which is in the sensual sphere (kàmabhåmi). And The Buddha is here describing the sensual development of every human being on the planet, of past, present and future. This little passage looks innocent enough, but what The Buddha is here describing is central to any true understanding of the Dhamma, essential to understand the Four Noble Truths, and understand the Noble Eightfold Path. Let us try to see how this is.

The Buddha explains that there are three kinds of feeling (vedanà): 

[1] pleasant feeling
(sukha vedanà) 

[2] unpleasant feeling
(dukkha vedanà) 

[3] neither-painful-nor-pleasant feeling



(adukkhamasukha vedanà) 
They are in Pàëi called: 

[1] sukha vedanà, 

[2] dukkha vedanà and 

[3] adukkhamasukha vedanà. 

When we have a pleasant feeling, lust, greed, attraction, liking, covetousness, attachment etc. arises. Why? Because we want to have more pleasant feelings. But when we have an unpleasant feeling, hatred, repulsion, dislike, aversion, anger etc. arises because unpleasant feelings are something we do not want. When we have a feeling that is neither pleasant nor unpleasant, a neutral feeling (which is in the Dhamma called a neither-painful-nor-pleasant feeling), first delusion arises and then either lust or hatred. Lust arises when we do not know there is a neutral feeling, because we like it; hatred arises when we do know there is a neutral feeling because we dislike it, because it is boring. 

So what we need to understand is that life in the sensual realm is running to and fro between lust and hatred. That is all. That is all there is to it. Open the newspaper or watch TV, and all you see is liking and disliking, favouring and opposing, attraction and repulsion, in other words, lust and hatred. As The Buddha says, whatever the feeling, pleasant, unpleasant or neither, we delight in that feeling, welcome it and remain holding onto it. As we do so, delight arises in us.
Now the question may arise: `Yes, I delight in pleasant feelings. But how can The Buddha say I delight in unpleasant feelings? That's insane!' Yes, it is insane, but it is not what The Buddha says that is insane, it is unenlightened beings in the sensual realm that are insane. 

The Commentary to this sutta explains that we delight in a painful feeling by identifying with it: by seeing it as I and mine. So long as we are bound up in our sensuality, we identify with all our feelings: we think, `this feeling is me', `this feeling is mine', `this feeling is myself'. With meditation, the ongoing identification becomes clear as crystal, and if the right conditions are there, one understands that one's feelings are just feelings, and one does no longer identify with them to the same degree. That is why when people meditate a lot, they lose interest in many sensual pleasures: their greed and lust becomes weaker, they stop getting so easily angry: in short, they stop running around like chickens without a head. As a consequence, their friends think they have either gone mad, or at least become very boring. 

Without The Buddha to explain the Truth to us, we think, `Delight in feelings is good! What's life without feelings? Boring!', and we run backwards and forwards with delight: attracted and repulsed, from dark ignorance to yet darker ignorance. But fortunately, we do have The Buddha to explain things. With His explanation we are able to understand that delight in feelings means the mind is forever disturbed, which is ultimately suffering (dukkha).  

That is why The Buddha ends his description of the development of a human being's sensuality with the following analysis: 
Now delight in feelings is clinging. 

Due to clinging, [there is] becoming; 

due to becoming, [there is birth]; 

due to birth, ageing and death, 


           sorrow, 


           lamentation,


           pain, 


           grief and 


           despair come to be. 

This is the origin of this whole mass of suffering.

What we have here is a cycle: the cycle of what in Pàëi is called paticcasamuppada; it can be translated as dependent origination. 

A child is born, and his underlying tendencies to sensuality develop; because they develop, he seizes the world and feelings arise; because of his inherent sensuality and ignorance, he delights in the feelings; because he delights in the feelings, he clings to them; and because he clings to his feelings, craving is nurtured, and because craving is nurtured, he is reborn; because he is reborn, he has underlying tendencies to sensuality; and as he develops, his underlying tendencies to sensuality develop, because they develop, he seizes the world and so on and on and on and on. This has been going on since the beginningless beginning of time. Paticcasamuppada is nothing other than The Buddha's analysis of sa§sàra (the endless round of rebirth).

Sa§sàra is not a place out there somewhere; sa§sàra is right here in the mind. Sa§sàra exists because of our sensuality: our lust and greed, our hatred, and above all our delusion. Without those three factors, sa§sàra ceases to be. That is why Nibbàna is also described as the elimination of lust, hatred and delusion. 

The elimination of lust, hatred and delusion is a definition of arahantship. But does an arahant not have feelings? The Buddha? Did He not have feelings? Yes, arahants and Buddhas cannot help having feelings: they are human beings and human beings live in the sensual realm, so they cannot not have feelings. But an arahant and Buddha does not delight in the feelings; he does not identify with them: an arahant and Buddha does not identify with anything at all. This is the difference. An arahant and Buddha experiences a feeling, and that is it. He leaves it. He does not seize it, does not delight in it, and does not develop greed and lust or hatred. An arahant and Buddha never gets angry or upset.

Why does an arahant and Buddha not seize the world? Because an arahant and Buddha is enlightened: very simple. He knows what is what, and what is not. He never confuses that that is with that that is not: he possesses wisdom.

Let us take an everyday example. Say we are in the kitchen, cutting onions. Then, instead of cutting onions, we cut our finger, badly. There is pain when the knife cuts the flesh, and much blood is pouring out. We seize the sight and bodily sensation, develop hatred in the form of fear, and delight in it as `I cut my finger!', and `My blood is pouring out!' And we scream for help. Someone comes and they too get very excited. They too seize the sight of the finger, the sight of our distressed face, and the sound of our distressed voice: `You've cut your finger!'  They drive us to the hospital, at top-speed, jeopardizing our life, their own life and everyone else's life because of `You, my beloved one's finger!' All the way we sit and worry because of `My finger.' Big drama takes place at the hospital, but eventually we get back home with and `My finger' has a nice big plaster on it. And then what do we do? We pick up the phone and tell friends and family the saga of `My' finger.

The arahant, on the other hand, he cuts his finger and does not bat an eyelid. He goes through the same process of going to the doctor and having a plaster applied, but he is completely calm. The arahant does not seize the pain, the blood, the finger or anything else: there is no `My finger' etc. He knows the pain, sees the blood and that is that.

The seizing is explained succinctly by The Buddha in a verse, where He explains how the sights, sounds, odours, flavours etc. that we seize, are in themselves neither one thing nor the other: He says they just stand there in the world. But we cannot leave them alone. Because of our lust, hatred and delusion we endow those objects with qualities. The Buddha explains:



Thought and lust are Man's sensuality;

Sensuality is not the beautiful things in the world.

Thought and lust are Man's sensuality;

The beautiful things just stand there in the world.



But the wise get rid of desire therein.
The bowl of steaming noodle-soup, the glittering silver Mercedes, the shiny eyes of the little child, or the enticing advertisement on TV is merely objects in the world. The thoughts and lust that arise when we see them do not reside in the objects themselves, they reside in our sensuality. That is why advertisers study psychology. 

In another text,
 The Buddha explains that we seize the wrong nimittas of the world, the wrong signs. We see a thing as being a sign of something that the thing does not possess. We see things as signifying qualities that they do not have. The Texts explain that we look into the world, and see the sign of permanence in the impermanent; the sign of happiness in suffering; the sign of beauty in the unbeautiful; and above all, we see the sign of self in that which is devoid of self. This process is in the Pàëi referred to as looking at the world with unwise attention, ayoniso manasikàra. Ayoniso manasikàra is in the Texts explained as inconducive to welfare and happiness: it leads to suffering. When we look at something in the world with unwise attention, we do not see it for what it is. And we do so because of lust, hatred and delusion. The Buddha explains:
 
In him who gives unwise attention 

to the sign of the attractive (subhanimitta), 

lust that has not arisen arises, and 

            
lust that has arisen increases and grows.

This . . . is the reason, 


this is the cause why lust that has not arisen arises, and 

                              lust that has arisen increases and grows. 
The Buddha then says the same about hatred, which arises because of the sign of the repulsive (patighanimitta), and delusion, which arises because of unwise attention itself. Thus, in all cases, unwise attention is a sign of delusion.

So, we look at objects with lust and hatred and delusion, delight in lust and hatred and delusion, cling to it, and cultivate it, so to speak. Lust, hatred and delusion generate lust and hatred and delusion. It is because of lust, hatred and delusion that we perform bad actions, akusala kamma, of body, speech and mind, and delusion makes us continue doing so. This is why The Buddha elsewhere explains:
 
· From greed, O Bhikkhus, no non-greed will arise; 

it is greed that arises from greed. 

· From hatred no non-hatred will arise; 

it is hatred that arises from hatred. 

· From delusion no non-delusion will arise;

 


it is delusion that arises from delusion.

In other words, gratifying our lust and greed does not lead to contentment; it leads to further lust and greed. Acts of hatred do not lead to contentment, they lead to further hatred, and deluded thinking does not lead to wise thinking. 

If someone said that gratifying one's lust and greed for food led to contentment, we would say they were talking nonsense, because then there would be no diseases related to over-eating, because over-eating would not exist. If someone said that gratifying one's hatred led to contentment, we would say they were talking nonsense, because then there would be no wars anywhere, neither in the family nor between peoples or countries.  If someone said that gratifying one's ignorance led to wisdom, we would say they were talking nonsense, because then we would all be Buddhas, and universities etc. would be unnecessary. If anyone said these things we would, in fact, say they were fools, and that they had better keep their mouths shut, and relinquish their right to vote.  

But . . . people do say such things, and not only do they vote, they are voted for. To say that gratifying one's lust, hatred and delusion leads to non-lust, non-hatred and non-delusion is to declare oneself a devotee of a religion: not the cult of a tiny sect of lunatics in some dark corner of the world, but the world religion par excellence of our time, with new converts everywhere and every day. Ayoniso manasikàra, unwise attention, stupidity in other words, is the creed of mainstream modernity. 

The religion according to which society is governed in the sensually developed and developing countries says that happiness is indeed to be found in continued increase and growth of sensual consumption: the eye consuming exciting sights, the ear consuming exciting sounds, the nose consuming exciting odours, the tongue consuming exciting flavours, the body consuming exciting physical sensations; and the mind consuming exciting mental objects. The mind, of course is also consumed with greed for ever-new and more exciting ways to increase the six-fold consumption. The high priests of this religion measure wealth and happiness in volumes of consumed money and other matter (råpa). This has no end, of course, because, as The Buddha explains:
 
The eye, Bhikkhus, is the ocean for a person; 

its current consists of forms. 
He says also that the ear, nose, tongue, body and mind are an ocean. The Texts explain that the eye is an ocean because it can never be filled, and one is submerged in it. In other words, sensuality cannot be satisfied; it is impossible to satisfy one's sensuality. 

Sensuality as a religion is of course as old as the hills, because it comes naturally in the sensual realm: wisdom does not come naturally. With industrialization, however, the increase of sensual gratification and decrease of wisdom and rudimentary morality have reached hitherto unknown proportions, in depth and width. This is a global phenomenon, because all countries look to the sensually developed, indeed, the sensually overdeveloped countries as their model for the perfect and happy society: in spite of overwhelming evidence to the contrary. And the religion of sensuality has become so pervasive that it is now an accepted, respectable and very popular subject of so-called academic studies. Sensuality is also an accepted and respectable creed according to which governments are elected and societies governed. In other words, sensuality has become a science, and the profligate is pundit and guru. 

A good way to understand how dangerous this celebration of ayoniso manasikàra, unwise attention in fact is is to look at some of its more bizarre manifestations. We are not looking at this or that country; we are looking at what can happen when wisdom becomes a pariah, and lust, hatred and delusion become household gods; we are looking at examples of the law of cause and effect: dependent origination.

Take the modern ocean of the tongue: immoderate eating. All over the world, vast numbers of fellow beings, cattle, pigs, chicken and fish are raised under the deplorable conditions of industrial farming, for the sole purpose of brutally killing them to eat. In the sensually developed and developing countries, the gratification of lust for animal flesh is of such proportions that people become very tall and big, very many become overweight, and many become obese. The causes for death are most frequently related directly and indirectly to excessive consumption of animal flesh. Instead of moderation, technological solutions are found, namely, artificial substitutes for natural substances: low-fat and non-fat dairy products, artificial sugar etc., but to no avail. Obesity continues to rise, as do food-related ailments and causes of death. 

There is also the modern ocean of the body, in, for example, abortion. Intentional abortion is killing an embryo or foetus. Abortion is in most of the sensually developed countries now legal. Why? Because a natural consequence of sensual development is that bodily lust is gratified at an increasingly early age, that promiscuity is widespread, and that rape is commonplace. This means that many girls and young women get pregnant without wanting to. And since it is unthinkable for the electorate in a sensually developed country to consider sensual restraint, they look to technology, namely, abortion. It is in some of the sensually overdeveloped countries not at all abnormal now for a woman to have had a baby killed at least once in her life, as a legal medical procedure performed by a qualified doctor and nurses in a state hospital within working hours. The manner in which the baby is killed is simply unspeakable: it belongs in the torture chambers of medieval times. The very fact that there is an ongoing debate about whether abortion constitutes murder is, of course, merely a further sign of minds consumed by sensuality. There are model citizens with university degrees, who hold a job, are parents and have parents, who vote and can be voted for, and who cannot themselves have avoided being an embryo or foetus, who claim that abortion is in fact not murder, but an act of compassion and freedom: they even say it is a human right.

Another example of the modern ocean of the body is Aids. Again, because gratification of bodily lust is sacred, restraint is unthinkable, and the electorate prefer that dogs, cats, rats, rabbits, monkeys and other fellow beings are in the name of compassion and freedom tortured in laboratories, and oceans of money spent to find a technological solution, namely, an antidote and vaccine. And in some of the most decadent countries, the victims of Aids, largely victims of unbridled sensuality that is, are annually, reverently and solemnly remembered in candlelight processions that resemble nothing other than religious processions. 

A fourth example of the modern ocean of sensuality is euthanasia. In a culture where wisdom is a pariah, and all there is is a frantic drive for sensual pleasures, people cannot bear having become old or very sick. Why? Because the frantic running around cannot be continued. The quality of life in the sensually developed countries is so low the electorate think that, in the name of compassion and freedom, doctors should extend their field of murder from foetuses to the old and terminally sick. Here too, the debate is hot, hot with sensuality, and here too language is manipulated to disguise simple manifestations of lust, hatred and delusion. 

Death by eating, murder of babies, Aids and euthanasia are just four of the more bizarre manifestations of sensuality run riot. A host of other bizarre examples could be given but let this suffice.  Allow me, please, to close this talk by quoting one of The Buddha's sayings in the Dhammapada:

Cakkhunà sa§varo sàdhu,
Restraint on the eye is good,

Sàdhu sotena sa§varo;
Good is restraint on the ear;

Ghànena sa§varo sàdhu,
Restraint on the nose is good,

Sàdhu jivhàya sa§varo;
Good is restraint on the tongue;

Kàyena sa§varo sàdhu, 
Restraint on the body is good,

Sàdhu vàcàya sa§varo;
Good is restraint on speech;

Manasà sa§varo sàdhu, 
Restraint on the mind is good,

Sàdhu sabbattha sa§varo:
Good is restraint everywhere:

Sabbattha sa§vuto bhikkhu
Restrained everywhere the bhikkhu 

Sabbadukkhà pamuccati.
From all suffering is released.

Thank you.

After this talk, a devotee asked whether having a deformed child aborted, with the consent of the doctor, could be considered killing. A conversation ensued, which in edited form went as follows:

A: Why is the child deformed?

B: Because of kamma.

A: Kusala or akusala kamma?

B: Akusala kamma.

A: Is that not sufficient? 

     Is it necessary that there be more akusala kamma?

B: No. (Smiles.)

A: Why has that mother given birth to a deformed child?

B: Because of kamma.

A: And a woman has a deformed child killed because of lust and greed for the perfect little angel that she did not get, and hatred for the deformed child she did get. She gives birth to a deformed child because of akusala kamma, and then makes more akusala kamma: serious akusala kamma. But akusala kamma does not give rise to kusala kamma; that is what we talked about today.

The child's akusala kamma vipàka is not put an end to by being killed, rather, it is perhaps aggravated. Because the pain that the child experiences while being killed is unspeakable
. That experience may cause the child to be reborn in hell. Who is responsible for that unspeakable pain? The doctor and the mother. 

The doctor and mother make serious akusala kamma not only because they kill a fellow human-being, but also because they set a bad example. Other mothers with deformed children may be inspired to follow suit, as may mothers whose lust does not allow them to give birth to the normal child they are possessed of, for whatever reason. 

B: (Nods with a smile.)
(The author then told the devotee of a man he met who has through meditation developed the ability to see into the past. The man saw that his wife had given birth to a boy who is a vegetable because she had had an abortion in a past life. The fact that a woman has an abortion because she does not want to look after the child came back in the form of her now having a child who needs to be looked after round-the-clock. There were many more details, which have for discretionary reasons here been left out.)
Further to the above:

With this kind of conduct, it is not at all unthinkable that a mother will have the child killed if, for example, she discovers it is a boy and not a girl. The obverse practice is known in history.In light of the modern view of human `rights' etc., it is, perhaps, worth remembering that nobody in modern (pre-modern or even prehistoric times) times becomes pregnant for reasons unrelated to independently of their own kamma in this life or a past life. Independent origination (the victim syndrome) cannot be reconciled with reality. 

Another way of understanding the reality of this practice is to parallel it with modern history, with the extermination policy under the rule of Adolf Hitler. The Nazi extermination-camps are perhaps the main reason why Adolf Hitler is to this day remembered as the epitome of evil. His extermination policy included murder of people who were physically or (considered) mentally deformed. 

The only difference between his policy and the modern, `human rights' policy of mothers and doctors killing the deformed child (or the child that is, like the Jews etc., unwanted) in the womb is the time at which the extermination takes place. Hitler had it done after delivery, the `modern' mother has it done before. 

The abortionist mother's womb is a place of birth and growth, and she turns it into a place of also gruesome execution. The maternity ward becomes the modern pre-delivery extermination camp, situated in the centre of the city, in the centre of modern civilization. 

Greed, hatred and delusion are in both cases at the forefront, and rudimentary ethics have been ousted. This is merely further evidence of the fact that greed, hatred and delusion manifest in any number of ways. Hell is paved with greed, hatred and delusion.

Three Modern Infatuations  
viii
In further response to a request, today's talk will again be about lobha, dosa, moha: lust and greed, hatred and delusion. Today, we shall look at The Buddha's discussion of insights He had already before He became a Buddha, namely when he was Prince Siddhattha. 

The Buddha explains how He as Prince Siddhattha was raised in great luxury, wearing the finest clothes, with one palace for each season, waited upon by female minstrels, and with even the servants eating the best of food. And He says:
 
Bhikkhus, blessed thus with much privilege, raised thus with greatest delicacy, I thought: 

`Surely one of the ignorant common people, 

though himself subject to old age, 

not having overcome old age, 

when he sees a person that is broken down with old age, 

he is troubled, 

      ashamed, 

      disgusted, and 

   forgets that he is himself subject to old age.' 

Prince Siddhattha is here referring to what in Pàëi is a puthujjana: it can be translated as `an ignorant and common person'. Puthujjana is the word used by The Buddha when He speaks of people who are blind and have no understanding of the Truth. They are the norm, which is why we say they are the common people: the majority of the electorate. Such people do not look at the world and analyse and try to understand. Their mind is consumed by greed, hatred and delusion, which is why, as The Buddha says, they will look at an old, decrepit person with aversion, oblivious of the fact that they cannot themselves avoid becoming decrepit. 

Following the analysis of the puthujjana's attitude to the old, The Buddha relates Prince Siddhattha's further reflections. The prince thought:
 Now I too am subject to old age, 

          I have not overcome old age. 

Were I to see a person that is broken down with old age,

          I too might be troubled, ashamed and disgusted. 

That would not become me. 

Here, upon reflection, Prince Siddhattha realizes that to look with aversion down upon a person who is old and decrepit is not only a sign of stupidity, but a sign of barbarity. The fact that He at all found the time to reflect on the matter, and the conclusion He arrived at reveal that Prince Siddhattha possessed not only wisdom but also self-respect, and a sense of what becomes a civilized human being. In that sense, He is not a puthujjana.

The Buddha then explains the outcome of Prince Siddhattha's reflections: 
Thus, Bhikkhus, considering the matter, 

I lost all infatuation of youth.

`Infatuation of youth' is in Pàëi yobbanamado. Yobbana means `youth', and mado means `infatuation'. The Texts explain that it is born of vanity, a form of pride and conceit.

Is there anyone in the world who has not known infatuation of youth? Is there anyone in the world who has not known aversion towards those who are old, broken down with old age, who are decrepit? Can you who are now old look back and remember your infatuation of youth? Do you remember? Or are you still infatuated with your youth? If one is truly common and ignorant, if one is a true puthujjana, and thinks puthujjan-ism is the highest good, then of course the prince's wise thoughts and conclusion are offensive and upsetting. The honest and sincere person, however, will nod in recognition and approve of his thoughts; with luck, the honest and sincere person will take it to heart, and watch himself next time he meets an old and decrepit human being or animal. That is why we can go on to look at the prince's two other reflections. 

The Buddha says: 
Again, Bhikkhus, I thought: 

`One of the ignorant common people, 

though himself subject to disease, 

not having overcome disease, 

when he sees a person that is diseased, 

he is troubled, 

         ashamed, 

         disgusted, and 

         forgets that he is himself subject to disease. 

Now I too am subject to disease, 

         I have not overcome disease. 

Were I to see a person that is diseased, 

           I too might be troubled, ashamed and disgusted. 

That would not become me.' 

Thus, Bhikkhus, considering the matter, 

I lost all infatuation of health. 

`Infatuation of health' is in Pàëi àrogyamado. Rogya means `illness' or `disease', `à' means `non', so we have `non-illness', meaning `health'; mado is again infatuation born of vanity.

Is there anyone in the world who has not known infatuation of health? Is there anyone in the world who has not known aversion towards those who have been injured, have some deformity, have lost a limb, are crippled, terminally ill, in a poor condition or in some other way diseased? Can you who are now diseased look back and remember your infatuation of health? Do you remember? Or are you still infatuated with your health? Here again, the true puthujjan-ist will find the prince's thoughts offensive and upsetting, whereas the sincere person will nod in approval, and watch himself next time he meets a diseased human being or animal. That is why we can go on to look at Prince Siddhattha's third reflection. 

The Buddha says: 
Again, Bhikkhus, I thought: 

`One of the ignorant common people, 

though himself subject to death, 

not having overcome death, 

when he sees a person that is dead, 

he is troubled, 

         ashamed, 

         disgusted, and 

         forgets that he is himself subject to death. 

Now I too am subject to death, 

         I have not overcome death. 

Were I to see a person that is dead, 

           I too might be troubled, ashamed and disgusted. 

That would not become me.' 

Thus, Bhikkhus, considering the matter, 

I lost all infatuation of life.

 `Infatuation of life' is in Pàëi jãvitamado. Jãvita means `life, and mado is again infatuation born of vanity.

Is there anyone in the world who has not known infatuation of life? Is there anyone in the world who has not known fear and disgust at the sight or touch of a corpse? Here again, the puthujjan-ist will find the prince's thoughts offensive and upsetting, whereas the sincere person will nod in approval, and watch himself next time he sees the corpse of human being or animal.

What is infatuation? It is vanity, pride and conceit. What is vanity, pride and conceit? In this case it is thinking of the body as, this is mine, this I am, this is my self. 
· `My body is young and beautiful, ergo, I am beautiful.' `That person's body is old and disgusting, ergo, that person is disgusting: I am superior; that person is inferior.' 

· `My body is fit and healthy, but that person's body is unfit and unhealthy, ergo, I am superior; that person is inferior.' 

· `I am alive, that person is dead, ergo, I am superior; I am, ergo, I am superior.'  

This conceit becomes very clear in meditation, and that is why true understanding of the Dhamma requires serious meditation. Without meditation, these subtle conceits are concealed by the darkness of gross greed, hatred and delusion.

In this sutta, The Buddha discussed three types of vanity and infatuation: the vanity and infatuation of youth; the vanity and infatuation of health; and the vanity and infatuation of life. 

In the next part of the sutta, He explains: 
The ignorant common people, 

infatuated with the vanity of youth, 

do wrong in conduct of the body, 

do wrong in conduct of speech and 

do wrong in conduct of thought. 

And He says the same about infatuation with the vanity of health and life. He says also:
Bhikkhus, infatuated with the vanity of youth, a bhikkhu gives up the training and falls back to the household life. 

So likewise does a bhikkhu who is infatuated with the vanity of health and the vanity of life.

The Pàëi Texts and the modern day have many an example of bhikkhus who disrobe thus, because why waste one's precious youth, health and life on walking around with a shaven head and restraining oneself in every way? Alas, it is their sensuality and conceit that is unhappy.

The infatuation of youth, health and life, says The Buddha, is nothing other than infatuation with and clinging to the six sense-bases:
 the eye, the ear, the nose, the tongue, the body and the mind; and infatuation with and clinging to the five aggregates:
 matter, feeling, perception, mental formations and consciousness. In short, it is infatuation with mind and body: it is greed and lust, clinging to mind and body as This is mine, this I am, this is my self. The Buddha explains that this gives rise to the conceit, `I am superior.' That is, when we see someone who is old, diseased or dead, we compare them to ourselves, our head swells and we look down upon them with hatred. Sadly, this is not the end of our stupidity: our stupidity has no end.

We are now moving deep into The Buddha's territory, moving deep into the Dhamma, as it can be found nowhere else. 

There are, says The Buddha, three types of conceit.
 The first one, the conceit `I am superior', we all know, disapprove of and practise. The other two conceits we all practise, not all of us know of them, and not all of us disapprove of them. One is the conceit `I am inferior'; the other is the conceit `I am equal'. 

In modern parlance, the inferiority conceit is referred to as a complex, an inferiority complex. But to complete the picture, we should also speak of a superiority- and equality complex. 

To have an inferiority complex is almost compulsory if one is to call oneself a normal member of modern, industrialized society. And mandatory is the equality complex of modern orthodoxy (the view that all people, actions, concepts and ideas etc. are equal: some more equal, politically correct, than others.) Unless one complies, one is branded a chauvinist of some sort: dogmatists of equality brand even the bhikkhu Saïgha of past and present as chauvinistic. But because the tangle of views is so thick, it is not understood (and if it is understood, it is not accepted) that these complexes of inferiority and equality are conceit.

Measuring oneself is putting oneself up against another self. To do that, one needs to identify with something; the selves in the comparison need a depository: instinctively it is the body, but the body as a concept: for example, `I am a woman, he is a man' or `I am a man, she is a woman', `I am young, you are old' or `I am old, you are young' etc. Whether it leads to a sense of superiority, inferiority or equality, it is all conceit and delusion of the deepest dye. Let us try to see how.

Let us look at our life as it progresses. Believe it or not, once we can no longer call ourselves young, our infatuation of youth, health and life does not decrease; it increases. Why? Because as we get older, we identify not only with our youth; we identify also with our non-youth, namely, our ageing; we identify with the ageing we have now and the youth we had before. When we get diseased in some way, we identify with the disease we have now and the health we had before. When dying, we identify with the dying now and living of before. A sense of superiority arises because of identification with the youth, health and life we possess, and inferiority because of identification with the youth, health and life we have lost and are losing. 

For example, a man in his forties, fifties and more, feels inferior to the sixteen-year-old in terms of youth, health and life. Yet, he will insist that he is equal, and even imitate the sixteen-year-old's mode of dress, and sometimes behave like a sixteen-year-old. When he meets someone who is older, or less healthy, he feels superior, because in that case he is the younger, the healthier and the one with more life. 

Another example: the woman in her forties, fifties and more, who dyes her hair, is trying to regain the sixteen-year-old's hair she had in the past, and convinces herself that it works. She spends also a fortune on creams etc. because she is worried about the complexion she has and will have in the future. And, like a sixteen-year-old, she wears clothes that show off her body, because she insists that her present body is still attractive. These are examples of looking at the body of past, present and future, internal and external. When the man and woman look at their own body, it is internal, and when they look with lust and envy at the healthy sixteen-year-old or with hatred and disgust at the decrepit 80-year-old, it is external. All the time, there is vain and conceited measurement and comparison.

This ongoing process of hatred for ageing, disease and death versus greed and clinging for youth, health and life brings much suffering. There is, as The Buddha explains, agitation (paritassati). The Texts explain that the agitation is craving (tanhà) and fear (bhaya) that have joined forces. That is, greed and clinging pulling one way, and hatred and fear pulling the other way. 

In His explanation of agitation, The Buddha speaks of the five aggregates of clinging: matter, feelings, perceptions, mental formations and consciousnesses. The aggregate of matter covers, of course, all matter: body, clothes, food, house, car, husband, wife, children, parents etc. But we are today talking specifically about the body. The body of the past, the body of the present, and the body of the future; the internal body, which is one's own body, and the external body which is someone else's body. 

The Buddha explains: 
And how, Bhikkhus, is there agitation through clinging?  

Here, Bhikkhus, 

the ignorant common person regards matter thus: 

`This is mine, this I am, this is my self'.

In today's discussion, this is identification with the body: we see it as our self. Then what happens? The Buddha explains: 
That matter of his changes and alters. 

That is, the body becomes older, the body becomes diseased and the body dies. However much we want the body to behave otherwise, there is change and alteration, and it is not to the better. Because of our infatuation, vanity, conceit, clinging and identification the body's inevitable change gives rise to agitation. The Buddha explains: 
With the change and alteration of matter, 

there arise in him [the ignorant common person] 

sorrow, lamentation, pain, displeasure and despair.

Is there anyone in the world who has not known agitation through ageing, disease and death? Is the agitation avoidable? Yes, it is. See things as they are. Know and see and live and breathe the Truth. Then there is no agitation. But the ignorant common person does not know agitation is avoidable. Why? Because he does not cultivate wisdom. He is too overcome with lust for youth, health and life on the one hand, and hatred for ageing, disease and death on the other, to do anything but go on cultivating infatuation and ignorance.

In sensually developed countries the infatuation and vanity of youth, health and life reaches religious proportions, and gains converts all over the world. The partisans of everlasting youth, health and life run frantically round in circles, in parks and on cinder-tracks, and measure their superiority, equality or inferiority in minutes and seconds. They do body-building, aerobics etc., and religiously observe every latest health-fad. Modern so-called science is forever discovering things that threaten one's eternal youth, health and life, and devising ways to overcome the threats: so they say. The health fads are forever changing: forwards and backwards. The conceit of this religion is, of course, overweening, and, sadly, the partisans are never at peace; craving and fear nag all the time, and it gets only worse. It is a stubborn refusal to accept that the body ages, gets diseased and will dissolve in death: it is the darkness of stupidity, getting darker all the time. 

With such a mental state, the natural processes of old age and disease can be unbearable, and lead to suicide. Suicide is the result of an overpowering hatred and fear for things as they are, and intense lust and craving for things as they are not. One of the more bizarre results of this religion is that decrepit and sick people who are still infatuated with their youth and health can ask a doctor to do the killing for themand the doctor kills the patientout of compassion. The majority of the electorate think that is humane and civilized: another human right. 

Another manifestation of the vanity of youth is the cult of the modern: it pertains to both mind and matter. In this cult, the word `modern' is a mantra, and whatever is modern is per se better: ever-modern technology, modern foods, modern clothes, modern medicine, modern views, modern traditions, modern gurus, modern education, modern this, modern that: it has neither beginning nor end. There is even modern Dhamma. It is, so they say, necessary to modernize The Fully Enlightened Buddha's Dhamma. To modernize The Fully Enlightened Buddha's Dhamma is to make it equal to or, indeed, subordinate to modern views: psychology, psychotherapy, sociology, archaeology, zoology, ecology, democracy, monetarism, socialism, feminism and many other modern-ologies, -ocracies and -isms.

But, the Dhamma is always modern. The analyses provided by The Fully Enlightened Buddha can never be out-of-date. Hence, nothing needs to be added and nothing needs to be removed. Truth that changes or needs changing is obviously not the Truth. If it is not the Truth, it is not taught by a Fully Enlightened Buddha.   

Allow me, please, to close this talk with the infatuation of youth in the case of the bhikkhuni Janapadakalyàõã Råpa-Nandà.
 She was of wondrous beauty. The Texts say she had ordained not out of faith but out of affection for her many kinsfolk who had ordained. And when she heard that The Buddha taught that beauty of the body is impermanent etc. she became afraid that He would find fault with her beauty, and did not go and hear Him teach. So infatuated was she with her own beauty that she took personal offence at The Buddha's Dhamma. (It is only natural that infatuated people should react like that; they do so all the time, even today.)  

But, every day she heard the other bhikkhunis extolling The Buddha, and eventually she decided to go and listen to Him teach, but secretly. Secretly she could not go, of course, because already before she had arrived, The Buddha knew she was coming. He had realized that the best thing He could do for her was to crush her infatuation, even, say the Texts as one knocks one peg out with another peg.  And He created the figure of a remarkably gorgeous sixteen-year-old girl fanning Him. No one but Råpa-Nandà and The Buddha could see the girl. The girl was so gorgeous that Råpa-Nandà became infatuated: that is, with the external body. Oblivious of The Buddha, she marvelled drunkenly at the girl's gorgeous hair, gorgeous complexion etc., filled with lust for equal beauty: infatuated, comparing the external body with the internal.

Then The Buddha proceeded to teach her the Truth. He transformed the girl from a sixteen-year-old to a twenty-year-old, at which aversion arose in Råpa-Nandà. Then He made the girl progress through all the stages of womanhood. At each stage Råpa-Nandà noticed the ageing that had taken place. Finally the figure was a decrepit old hag, with broken teeth, grey hair, body bent right over, leaning on a stick, shaking in every limb, and now Råpa-Nandà was filled with disgust: still infatuated, comparing the external body with the internal. 

Then The Buddha had the old woman overcome with disease. The woman fell screaming to the ground and lay wallowing in her own urine and excrement. Råpa-Nandà was filled with even more disgust. Then The Buddha made the old woman die, and her body swelled up. From her body's nine openings oozed pus and worms. (Unless we are cremated, this will happen to your body: and mine.) Crows and dogs fell upon the body and tore it to pieces. But now Råpa-Nandà's pàramãs came into play, and instead of being disgusted, Råpa-Nandà's mind, say the Texts, `sprang forth into meditation' . 

She meditated that just as the sixteen-year-old's gorgeous body had undergone ageing, disease and death, so would her own body undergo ageing, disease and death, and she saw the body's impermanence. This too was measurement and comparison, but not born of vanity and conceit: born of wisdom, seeing the Truth. Thus Råpa-Nandà saw the body's impermanence, and could then see also the suffering and non-self nature of the body. To help her attain the Path, The Buddha said:
Behold, Nandà, this aggregate of elements called the body. 

It is diseased, impure and putrid; 

it oozes and leaks; yet 

it is desired by fools. 

As is this body so was that body; 

as is that body so will this body be.

Behold the voidness of the elements; 

have no more lust for the world;

Cast away desire for existence and you shall walk in tranquillity.

With her meditation directed thus, the bhikkhuni Nandà attained Stream-Entry (sotapatti). 

But The Buddha saw she was ripe for more. And to help her develop insight (vipassanà) on the Void (su¤¤atà), He spoke again: 
Nandà, think not there is substance in this body; 

there is not the least substance in this body. 

This body is but three hundred bones, 

assembled into a castle of bones.

And then The Buddha uttered what is verse No. 150 of the Dhammapada:
	A((hãna§ nagara kata§, ma§salohitalepana§,

Yattha jarà ca maccå ca, màno makkho ca ohito.
	The body is a castle of bones Plastered with flesh and blood, Wherein are deposited ageing and death pride and hypocrisy.   


At the end of this lesson, the bhikkhuni Råpa-Nandà became one of the arahants. Infatuation with youth, health and life, infatuation of any kind at all, had been eliminated, never to arise again.
Thank you.
The Mind is Burning 
ix
In further response to a request for talks about lust and greed, hatred and delusion, we shall today look at the so-called `Fire Sermon', the third sutta uttered by The Fully Enlightened Buddha.
 

Shortly after The Buddha's enlightenment, one thousand fire-worshipping ascet​ics
 decided to ordain as bhikkhus. They threw all their fire-worshipping parapherna​lia into the Nera¤jarà River and ordained. Their pàramãs were close to bursting point, so to speak, and The Buddha thought: 
In the past these one thousand bhikkhus worshipped the fire morning and evening. 

I shall teach them that the twelve bases are burning and blazing. 


That way they will be able to attain arahant​ship. 
So The Buddha took the new bhikkhus' former object of worship and twisted it round to serve as a metaphor for teaching them the Truth.  

The twelve bases that The Buddha was going to explain to the bhikkhus are the six internal bases: the eye, the ear, the nose, the tongue, the body, and the mind; and the six matching external bases: sights, sounds, odours, flavours, physical objects and mind objects: six plus six equals twelve. 

It is when the internal base meets its external base that a consciousness arises: for example, it is when the eye, an internal base, meets a sight, its corresponding external base, that an eye-consciousness arises. Hence, there are also six types of consciousness: eye-, ear-, nose-, tongue-, body- and mind-conscious​ness. 

And it is with the meeting of the internal base, the external base and the consciousness, that there is contact; in this case, it is with the meeting of the eye, the sight, and the eye-consciousness that there is eye-contact. Hence, there are also six types of contact: eye-, ear-, nose-, tongue-, body- and mind-contact. 

When there is contact, one of the three feelings arises: either a pleasant feeling, a painful feeling or a neither-painful-nor-pleasant feeling, which is a neutral feeling.

This process takes place not some of the time, but all the time. 

Now that we know what the different things mean, we can look at what The Buddha said to the one thousand bhikkhus. He said: 
Bhikkhus, all is burning.

 
And what, bhikkhus, is the all that is burning?

[1] The eye is burning, 

       sights are burning, 

       eye-consciousness is burning, 

       eye-contact is burning, and 

the feeling that arises with eye-contact, 

be it pleasant or painful or neither-painful-nor-pleasant, 

       it too is burning. 

In the same way He said: 
[2] The ear is burning, 

        sounds are burning, 

        ear-consciousness is burning, 

        ear-contact is burning, and 

the feeling that arises with ear-contact, 

be it pleasant or painful or neither-painful-nor-pleasant, 

        it too is burning. 

[3] The nose is burning, 

        odours are burning . . . .

[4] The tongue is burning, 

        flavours are burning . . . .

[5] The body is burning, 

        physical objects are burning . . .. 

[6] The mind is burning, 

    mind objects are burning, 

    mind-consciousness is burning, 

    mind-contact is burning, and 

the feeling that arises with mind-contact, 

be it pleasant or painful or neither-painful-nor-pleasant, 

    it too is burning.  

The Buddha starts by saying Bhikkhus, all is burning, and then speaks about the eye, sights, eye-conscious​ness, eye-contact and the feeling that arises from eye-contact, and the same for the ear, the nose, the tongue, the body and the mind. How is this the all?

The twelve sense-bases (six internal and six external), the six types of consciousness, the six types of contact, and the three types of feeling are the all. There is nothing else in life. Please try to think of something we know in life that is independent of the six sense-bases: the eye, the ear, the nose, the tongue, the body and the mind. Is there anything else? No.

This becomes very clear in meditation. It is for many people an early insight, and something of a revelation: namely that there is nothing in life except what we know through the six sense-bases. When we understand that, we realize suddenly that life is nothing but objects striking upon our senses: sights striking upon the eye, sounds striking upon the ear, odours striking upon the nose, flavours striking upon the tongue, physical objects striking upon the body, and feelings, perceptions, mental formations and consciousnesses striking upon the mind. This is all there is, and it is going on all the time. It never ever stops: there is always consciousness of an object. Even the deepest concentration cannot exist without an object to concentrate on. And with the attainment of Nibbàna, there is clear consciousness of the object of Nibbàna. 

Please lift your hand and look at it; listen to my voice; put your hand up to your nose, see the hand, feel the hand touch the nose and smell the hand; taste the spit in your mouth: in each case there is the stroke of an object, there is a consciousness that arises, there is contact and there is feeling. This is going on at a pace of billions of strokes per second. 

We tend to think that the only objects in the world are small handy, physical ones like a box of matches or a key or a mobile phone. But everything we see, hear, smell, taste, feel on the body and have in the mind is an object.

We live in such ignorance that most of even the physical things we are surrounded by we do not think of as objects; we think they are something else; we think they have some kind of meaning. But our body is just an object; our friends and family are ultimately just objects. Even this Dhamma talk is ultimately objects of sound. 

Take an everyday scenario: a mother pats her little boy on the head as he goes into school. When seeing him look up and smile, she knows him through the eye, in which case he is an object of sight; when hearing the sounds coming out of his mouth, that say: `See you later', she knows him through the ear, in which case he is an object of sound; and when feeling the roughness of the hair on top of his head, and the hardness of his skull, she knows him through the body, in which case he is a physical object. But when the mother sees that sight, hears that sound, and feels that roughness of the hair and hardness of the skull, she thinks each of those objects alone, and all of them together, is her son. That is a mental formation in her mind, as are the pleasant feelings that arise when she pats him on the head and sees him smile, and the painful feelings that arise when she sees him turn and go away. 

A sight strikes upon the eye, a sound strikes upon the ear, a physical object strikes upon the body and a mental object strikes upon the mind. That is all there in fact is. We are the ones who say that this is the mother and this is the son. But remember, to the sister, the son is a brother, and to the school-teacher he is a pupil, to the tourist in the bus passing by, he is simply a boy in this foreign land, to the beggar he is a possible source of income, and to the grumpy old woman who lives next-door, he is a nuisance, because she is jealous that he is not her little boy. 

The only things these people in fact know are sight, sound and perhaps physical sensation. The grumpy old woman next-door probably knows only sight and sound, and that is sufficient for her to hate the boy. The boy's grandfather too knows only sight and sound, the same sight and sound, but he adores that sight and sound because it is his darling little grandson.

This is The Buddha's domain. Intellectually it is not difficult to follow the thinking, but because of our ingrained delusion it is impossible to use that knowledge as a way not to suffer so much. Our habitual way of perceiving things is such that although we may think we have understood the Truth, we still go on attributing this, that and the other to sights, sounds, odours, flavours, physical sensations and mental objects. The process of endowing the objects that come in through the senses with meanings they do not have is discussed in the Texts:

The eye is that in the world by which 

one is a perceiver of the world, and a conceiver of the world.  
And He says also that the ear, the nose, the tongue, the body and the mind are the things by which we perceive and conceive of the world. In other words, it is through the six bases that we become conscious of the objects, and through the six bases that we get funny ideas about the objects. To truly understand what this means, to penetrate our blindness and ignorance requires much hard work, much knowledge and much skill.

This may appear like a digression from The Buddha's talk to the one thousand fire ascetics. In fact, it is not a digression but an attempted clarification, to try to make clear that when The Buddha speaks of the all (sabba§), He is referring to no less than life in its totality.

When The Buddha chose to use fire as his metaphor, he was referring to an object that the one thousand bhikkhus had formerly worshipped. They had seen the blazing fire through the eye, heard the wood crackling as it burned, smelled the smoke, and felt the heat of the fire on the body; they had put all these sense-objects together and turned them into an object of worship. 

 The Buddha's intention, then, was to take all the meaning out of the fire, and speak instead of the internal fire of the senses through which the former fire-ascetics had known the external fire. 

One could say that this is the essence of the Dhamma, because the distinguishing mark of a Buddha is that He speaks of that that matters. He does not speak of the billions of different objects that strike upon the senses; he speaks of the senses themselves; they come first. Let us now go back to where we were before, back to . I shall repeat the beginning of The Buddha's teaching, and then go on from there. 

So, once again, The Buddha speaking to one thousand former fire-ascetics, now newly ordained bhikkhus: 
Bhikkhus, all is burning. 

And what, bhikkhus, is the all that is burning? 

The eye is burning, 

        sights are burning, 

        eye-consciousness is burning, 

        eye-contact is burning, and 

the feeling that arises with eye-contact, 

be it pleasant or painful or neither-painful-nor-pleasant, 

        it too is burning.

Burning with what?

I say it is burning with the fire of lust, 

                            with the fire of hatred, 

                            with the fire of delusion.

There, that is what The Buddha is getting at, and not only the eye etc. but also the ear, the nose, the tongue, the body and the mind. The fire we need to talk about is the fire of lust, the fire of hatred and the fire of delusion. Burning. Blazing. All the time.

A bit harsh do you think? People with superior pàramãs like the former fire ascetics, they understand what The Buddha is talking about; they do not mind hearing the Truth, in fact, they thrill at hearing the Truth. But we do not like hearing the truth. The mother who says good-bye to her son in the morning, does not want to hear that the sight, sound and physical sensation of her son is burning with the fire of lust, with the fire of hatred, with the fire of delusion. Nobody wants to think in such terms. `But he's my son, I love my little son! Don't be so horrible!' Today and when The Buddha was alive, people sometimes get afraid when He speaks: even the devas.

The reason why we get afraid when we hear The Buddha say the eye, the ear, the nose, the tongue, the body, and the mind are burning with the fire of lust, the fire of hatred and the fire of delusion is that our mind is burning with the fire of lust, the fire of hatred and the fire of delusion. Fear arises out of hatred, hatred arises out of delusion, and delusion arises out of delusion: it is a snake biting its own tail.

The thing we do not understand is that there is suffering, that there is a cause for suffering, that there is a peace called Nibbàna, and that there is a way to attain it. Why do we not understand it? One reason is that we cannot see the ongoing strokes of objects striking upon the senses: all the time. It requires deep concentration to really see how this is going on, all the time. When we can really see it, we can see the dukkha, the suffering that is part and parcel of that flood of strokes. With meditation, this can become completely clear, but it takes hard work. It takes hard work to see that suffering is not only on the gross level; it is also on the less gross, the subtle and the very, very, very subtle. But with a deeply concentrated mind it becomes possible to really see and understand that even when there is a pleasant feeling there is suffering. Even pleasant feelings are disturbing. Why? Because greed and lust arise, necessarily accompanied by delusion. Greed and lust are not pleasant, neither is delusion. 

Let us get back to the mother and son. To the mother, the son is a source of great joy and happiness, yes? Is that really true? If that mother meditated hard, developed concentration and was able to see and analyse her mind-states, she would see that the son is far from a source of great joy; he is more a source of great suffering. This is bad news, because all over the world, since time immemorial, sons and daughters, and particularly grandsons and granddaughters are a source of joy and happiness. So, let us look at a conversation The Buddha once had with the headman of the town of Uruvelakappa; the headman's name was Bhadraka.
 

Bhadraka went to see The Buddha, and asked Him a very simple question of great profundity. In India, you see, people asked questions. He said: `It would be very good, Venerable Sir, if the Blessed One would teach me about the origin and the passing away of suffering (dukkha).'

The Buddha did not answer immediately. First He explained what He was not going to talk about. He said He was not going to talk about suffering in the past, and not about suffering in the future, because that could appear doubtful. And He said: 
Instead, headman, 

while I am sitting right here, and you are sitting right there, I will teach you about the origin and the passing away of suffering. Listen and attend carefully; I shall speak.

While I am sitting right here, and you are sitting right there is The Buddha's approach to the Truth. He does not ask us to speculate about the past and future, He invites us to look at the present, the right now. 

That is the sandiññhiko nature of the Dhamma. When you recite the qualities of the Dhamma, you say: Svàkkhàto Bhagavatà Dhammo, sandiññhiko, akàliko, ehipassiko etc. Sandiññhiko means `visible here and now'. 

This quality of the Dhamma is why The Buddha can answer Bhadraka's question by asking him to examine things as they are for him right now. 

The Buddha asked Bhadraka: 
What do you think, headman? 

Are there any people in Uruvelakappa for whom 

sorrow, lamentation, pain, grief and despair would arise in you

if they were executed, imprisoned, fined or condemned?  

The Buddha is here asking a straightforward question. The answer is either `Yes' or `No', and the headman's answer was, `Yes, Venerable Sir, there are such people.'

Now, please allow me to ask you the same question. While I am sitting right here, and you are sitting right there, I ask you: `Are there any people in Malaysia for whom you would be distressed if they were to be executed, imprisoned, fined or condemned?' And we can add some of the common modern misfortunes: `Are there any people in Malaysia for whom you would be distressed if they were to be run over by a car, mugged, raped, diagnosed with cancer, Aids, or a heart disease caused by too much cholesterol, or you discovered they had had an abortion, were taking drugs or had committed suicide?' Please answer this direct question.

See, your answer is the same as Bhadraka's answer to The Buddha. Nothing changes. Such people exist in our life whatever the time, whatever the place. 

Now The Buddha's next question to Bhadraka; He asked him: 

But are there any people in Uruvelakappa for whom 

sorrow, lamentation, pain, grief and despair would not arise in you if they were to be executed, imprisoned, fined or condemned?

What do you think Bhadraka's answer was? And your answer? `Are there any people in Malaysia for whom you would not be distressed if they were to be executed, imprisoned, fined or condemned? You would not be distressed if they were to be run over by a car, mugged, raped, diagnosed with cancer, Aids, or a heart disease caused by too much cholesterol, or you discovered they had had an abortion, were taking drugs or had committed suicide?' So, for some people Bhadraka would not be distressed and in you, over two thousand five hundred years later, the same. 

Then The Buddha asked Bhadraka to analyse. He asked him: 
What, headman, is the cause and reason 

why for some people in Uruvelakappa 

sorrow, lamentation, pain, grief and despair would arise in you 

if they were executed, imprisoned, fined or condemned, 

while for others 

no such sorrow, lamentation, pain, grief and despair 

would arise in you? 

And I ask you the same question. Why distress for some and not for others? Please answer my question. 

Bhadraka's answer was: `Those people in Uruvelakappa, Venerable Sir, for whom sorrow, lamentation, pain, grief and despair would arise in me if they were to be executed, imprisoned, fined or condemned, they are the ones for whom I have desire and strong feelings
 (chandaràgo).' Chanda is desire, and ràga can in this context be translated as `strong feelings'.

And how about the other people? The ones for whom Bhadraka was not concerned? He said they were the ones for whom he did not have desire and strong feelings.

Now that Bhadraka had looked at and analysed his present situation, and thereby had understood that suffering arises from desire and strong feelings for people, The Buddha said: 
Headman, this principle, 

that can be seen, understood, grasped immediately and penetrated,   
you should apply to the past and the future thus: 

`Whatever suffering arose in the past, 

all that suffering arose from the root of desire, 

with desire as its source; for desire is the root of suffering. 

Whatever suffering will arise in the future, 

all that suffering will arise from the root of desire, 

with desire as its source, for desire is the root of suffering.' 

Bhadraka understood that suffering would arise in him if people he had desire for were to suffer misfortunes. The Buddha is here telling Bhadraka to apply that knowledge, that principle, to the past and the future, and thereby understand that at no time does desire and strong feelings for other people not cause suffering. 

The problem is not whom we worry about, which is the object; the problem is that we worry, and worry we do because of desire and strong feelings. If the misfortunes alone were the cause of suffering, Bhadraka would suffer over everyone's misfortune. 

Just think of it. If misfortunes alone made you distressed, you would be distressed every time you read the newspaper. Every morning you would start the day by becoming distressed. But you do not do that, do you? Why? Because you do not have desire and strong feelings about the man who was eaten by a crocodile in the Cameroon, the woman who was raped in broad daylight in the middle of London or New York, the drug addicts who haunt the main thoroughfares of Amsterdam, or the thousands and thousands of people who die of cancer, whom you hear about as a statistic on the news.

The principle is not difficult to understand, but can be something of a revelation to realize. That is why Bhadraka's response was enthusiastic. 

He said: It is wonderful, Venerable Sir! It is amazing, Venerable Sir!, and he gave an example of someone for whom he had desire and strong feelings: his son. 

Bhadraka told The Buddha that his son lived away from home, and every morning Bhadraka would send a man to check whether his son was all right. And, said Bhadraka: 

Until that man returns, Venerable Sir, I am upset, thinking, 

`I hope my son has not met with any affliction!' 

And he said that if his son or his beloved wife met with misfortune, it would not be merely a question of sorrow, lamentation, pain, grief and despair: his very life would be upset. Why? The sight of his wife and son, the sound of his wife and son's voices, let alone the thoughts of his wife and son are the most important things in his life. Those sights, sounds and thoughts that he sees as `my wife' and `my son' are the sights, sounds and thoughts he has the most desire, attachment and affection for.

Are Bhadraka's feelings about his son and wife unusual? Does the woman who pats her darling little son on the head as he goes into school not have the same feelings? And you? Wife, husband, son, daughter, grandson, granddaughter, boyfriend, girlfriend, mother, father? No? And car, house, bank-account, political views? 

And now we can take the whole passage of what The Buddha said to the one thousand bhikkhus. 

Bhikkhus, all is burning. 

And what, bhikkhus, is the all that is burning? 

Instead of the eye, I shall let us take the mind: 
The mind is burning, 

        mind objects are burning, 

        mind-consciousness is burning, 

        mind-contact is burning, and 

the feeling that arises with mind-contact, 

be it pleasant or painful or neither-painful-nor-pleasant, 

        it too is burning.

Burning with what?

I say it is burning with the fire of lust, 

                            with the fire of hatred, 

                            with the fire of delusion; 

  
  burning with birth, ageing and death; 

                             with sorrow, 

            lamentation, 

            pain, 

            grief and 

            despair.

Following this analysis, The Buddha explained that in understanding that the all is burning, the bhikkhu develops revulsion towards the all, and through revulsion there is dispassion, and through dispassion his mind is liberated, and he attains arahantship: there is no more burning, no more birth.

At the end of this this burning and blazing discourse the one thousand bhikkhus themselves attained arahantship. 

· The fire of lust was extinguished 

with the waters of wisdom; 

· Extinguished with the waters of wisdom 

was the fire of hatred; 

· The fire of delusion was extinguished with 

the waters of wisdom; and 

· Extinguished with the waters of wisdom was the fire of birth.

The Buddha showed the way to the waters, and the waters were drawn by the bhikkhus themselves. 

Thank you.

Modern Lodestars
 
x
Further to a request for talks on lust, hatred and delusion, we shall today begin by looking at some distinctions The Buddha makes between the three.

The Buddha explains:
 
[1] Lust is a lesser fault and fades away slowly; 

[2] hatred is a great fault and fades away quickly; 

[3] delusion is a great fault and fades away slowly.
The Texts explain that greed or lust is a lesser fault in two ways: 
[1] In the eyes of the world (loka), and 

[2] In terms of kamma-vipàka. 
The Texts explain that according to the world there is nothing wrong in, for example, parents giving consent to their children getting married, even though lust is involved. And the Texts explain that if when married one observes the third precept, kàmesu micchàcàrà veramanã sikkhàpada§ samàdiyàmi,
 which means that one is content with one's partner, then there is for that reason no rebirth in the lower worlds. In other words, there is greedy and lustful conduct that according to the standards of civilized society is acceptable, and that kind of conduct does not lead to serious akusala kamma-vipàka;
 it does not prevent us from having a good rebirth.

Thus, a man may work very hard because he wants to become rich and have a big house, big car, big business, and be a big shot: so long as he fulfils his ambition in honourable ways, and his general conduct too is honourable, the world does not condemn his greed for wealth and prestige, in fact, the world praises him. The Buddha too explains that honourably earned wealth is the first of the four types of bliss available to a layman, namely the bliss of having.
 And the bliss of having is, of course, requisite to the second bliss, namely the bliss of giving. Many of The Buddha's patrons were rich, some of them kings, and all over the world, even today, there are rich people who do good with their wealth, for example, the king of Saudi-Arabia. 

But greed is only a lesser fault within the limits allowed by civilized society. In societies that are less civilized, or in uncivilized people, greed and lust is very dangerous. This can also happen with the man who works hard in an honourable way. As he gets richer so can he get greedier, and as he gets greedier so can he begin to forget to be civilized. With money comes also power, and then there are further dangers.  

Although The Buddha explained that lust is a lesser fault, He also explained that it fades away slowly. The Texts explain that lust is as hard to remove as oily soot, and that lust for particular objects or a certain person may persist throughout life, even through several lives. That is why people can follow each other through many lives: it is because of attachment and clinging. Lust is eradicated only at arahantship.

Hatred, on the other hand, was explained as being a great fault that fades away quickly. It is in the Texts explained as a great fault in the eyes of the world. It causes anger and because of anger we misbehave in body, speech and mind towards other people, such as our parents, brothers and sisters and even bhikkhus. In terms of kamma-vipàka, the mind that is consumed with hatred is a sub-human mind, and that is why if we die in anger we will have a sub-​human rebirth. And hatred is why we commit the five garuka kammas (weighty kammas): killing father, mother, an arahant, with malice wounding a Buddha or causing a schism in the Saïgha. The kamma-vipàka of acts of hatred can be an unhappy rebirth, and the weighty kammas are certain to lead to aeons in the hottest of hells.
 

Usually, however, hatred fades away quickly because it has immediately unpleasant results. The intelligent person who has done something out of hatred will have remorse and know that his hatred does not make him feel happy: hence the universal and very wholesome institution of saying `I am sorry'.

But very often people do not say: `I am sorry', and `Please forgive me', because of pride. For example, the proud mother or father may expect their children to apologize for being rude to them, but they will never themselves apologize for being rude to their children. Their pride is rooted in the third unwholesome root, delusion.

The Buddha explained that delusion is a great fault and fades away slowly. Delusion is, of course, the most serious of the three, because delusion accounts for acts committed out of lust and greed; delusion accounts for acts committed out of hatred; and delusion accounts for acts committed out of delusion. The Texts explain that acts of delusion are, as in the case of hatred, condemned by the world and lead to unhappy rebirths.
 

When the Texts explain that greed and lust bridled by the third precept is accepted by society, and that acts of hatred and delusion are condemned by society, they are referring to the civilized societies of the Ganges valley in ancient India. When we read the ancient Pàëi Texts, we notice that the people in those societies, whoever they were, kings and queens, ministers, headmen, Brah​mins, farmers, fathers and mothers, housewives, even prostitutes, executioners and bandits, they knew what was kusala and what was akusala.  That is why we read about prostitutes who offered food to bhikkhus, and who ordained as bhikkhunis; bandits who offered food to bhikkhus and who ordained as bhikkhus; Brahmins who went to argue with The Buddha and then touched their proud head to the ground and took refuge in Him; and even King Ajàtasattu, who had killed his own father, King Bimbisàra, one of The Buddha's chief patrons, he went to see The Buddha, and became a chief patron like his father. In the civilized societies of ancient India, people did evil things just as people do it today, but they knew it was evil. They had the wise men as their lodestars, and they would seek out the wise men, ask them questions, listen and reflect. That is the difference between a civilized and uncivilized society. How can a society call itself civilized if it has no wise men or women, or if it does, but does not listen to them? 

The world can condemn acts of delusion only if the world can discriminate between kusala and akusala: that is, if the world possesses some degree of right view (sammà ditthi). Four of the factors that constitute right view are namely

1) To know what is akusala, 

2) To know the root of akusala, 

3) To know what is kusala, and 

4) To know the root of kusala.

 

If the world has no idea about or respect for these four things, if it has too much wrong view (micchà ditthi), it may instead of condemning acts of akusala praise them. 

When our delusion is aggravated by wrong view, we do wrong, thinking it is right. That is infinitely more dangerous to us and our fellow human beings than when our delusion is not aggravated by wrong view, and we do wrong, knowing it is wrong. 

If, for example, the world we live in views alcohol as a good thing, people will deludedly praise us for serving champagne at our children's weddings. And in such a world, liquor is viewed as stylish and sophisticated, indeed, in some parts of the world it is considered indispensable to good and normal living. If the world we live in regards tax evasion as not being theft, then people will not condemn the man whose wealth depends on deception, but ask for his advice. If the world we live in views the embryo or foetus in the womb as something other than human life, then doctors and social workers will out of what they think is compassion advise some mothers to have an abortion, and the electorate will for the same reason have made such a practice legal and acceptable. 

Wrong view is always associated with greed and lust.
 Wrong view feeds on sensuality, and the Texts explain that it is the most reprehensible of all akusala mind states.
 Why? Because how is one to better oneself if one thinks that the wrong is right and the right is wrong?  It is like taking poison, thinking it is medicine: indeed, insisting that it is medicine.

Knowing poison to be poison is right view, and when there is right view the drinking of alcohol is not praised or admired, or considered stylish and `cool'. Wise people know that alcohol leads to muddle-mindedness, which leads to akusala kamma. That is why abstinence is the fifth precept. If we are drunk, it is much more likely that we will kill or harm other beings, that we will steal, commit adultery etc. and tell lies. The person who drinks will even deny that he drinks.  

Even among thieves there used to be a certain element of right view, in that they had a `code of thieves'. They considered it unacceptable, for example, to steal from children or to use threats or violence. Why? Because, although they were thieves, they knew theft was wrong. When caught, they would not call in the psychologist and sociologist to say that they were the innocent victims of past circumstances. They would go to gaol, serve their sentence, and when released would either give up theft, or be extra careful not to get caught again. In so far as they committed acts of theft, thieves in the past were deluded, but insofar as they knew it was wrong, they were not deluded, did not have wrong view. 

This means that there is akusala kamma and akusala kamma: one with wrong view and one without. Let us then look at when The Buddha explained this to the actor Tàlapuña . Tàlapuña was the director of a famous troupe of actors.
 He told The Buddha that in the acting profession there was the ancient view that an actor is reborn among the laughing devas. Tàlapuña asked The Buddha what he had to say about that view. The Buddha told him not to ask. But Tàlapuña insisted, and when he asked a third time, The Buddha said: 
In the theatre or at a festival, 

beings who are not yet free from lust, 

who are bound by the bondage of lust, 

are entertained by an actor with things of a lustful nature (rajanãyà),   

which excite them even more strongly to lust (ràga). 
Here, The Buddha is analysing the actor's craft. In this case, the actor excites his audiences with lust. 

The Buddha said, in the theatre or at a festival, and we can today say, `In the theatre, at a festival, on film in a cinema, on videos and CDs and on TV.' Just as actors and actresses in ancient India made a living by exciting their audiences with lust, so do actors and actresses today make a living that way: it is called `entertainment', includes pop singers etc. and is a multi-billion and multinational industry. The excitement of lust is indispensable also in the fashion and advertising industry. All these industries excite their audiences with lust for material things such as the actor and model's material bodies, their clothes, their hairdo etc. But excited is also lust for their feelings and other mental states. The modern soap opera, for example, focuses on only the emotional goings-on of the characters: that is why people all over the world become addicted to soap operas.

But lust is not the only mind state that actors excite in their audience. In the next part of His analysis the Buddha said: 
In the theatre or at a festival, 

beings who are not yet free from hatred, 

            who are bound by the bondage of hatred, 

are entertained by an actor with things of a hateful nature (dosanãyà), 

which excite them even more strongly to hatred.

The excitement of hatred is high priority in the modern entertainment industry. Cinema audiences pay hard-earned money to delight in fear, loathing, dislike etc. excited in them by scenes of explicit and gratuitous graphic violence, of people on the screen who are frightened, screaming, crying, running, getting wounded and killed because of fires, floods, earthquakes, drought and famine, war, dinosaurs, spiders, snakes, sharks, cannibals, bandits, lunatics etc. The more fear excited in the audience, the better the ratings, and it is not uncommon now for children to have nightmares because of a film they have seen. 

But lust and hatred are not the only mind states that actors excite in their audiences. Closing His analysis of the actor's craft, The Buddha explains: 

In the theatre or at a festival, 

beings who are not yet free from delusion, 

            who are bound by the bondage of delusion, 

are entertained by an actor with things of a delusive nature 


(mohanãyà), 

which excite them even more strongly to delusion.

Delusion is also excited in the case of lust and hatred, of course, but there are elements in entertainment that are purely delusive, such as fantastical, imaginary things. A very large proportion of modern entertainment is far removed from reality: science fiction with fantastical, futuristic worlds with technological time-travel and visits to other universes, and fantastical beings like Super​man, Batman, and superhuman masters of martial arts. 

Fantastical entertainment by imaginary non-human actors is colossal, that is, in the fantasy worlds of the animated cartoons industry. Here, the professionals work on the drawing board. The fantastical characters of Donald Duck, Mickey Mouse, Tom and Jerry etc. have prolifer​ated into thousands of cartoon characters that pervade every aspect of modern life and inhabit the minds of modern citizens, particularly modern children. Go into the room of a child in one of the sensually developed countries and be over​whelmed by the volume of commer​cially produced delusion that is such a child's world: toys, pictures, music, videos, games, even clothes and food. The results of this culture exist already in the form of children, youths and former children and youths who have become mentally disturbed, who have lost touch with reality.

The advertising industry uses fantastical beings to make their customers believe the sales-products have a friendly little self. Computer programs are made to look as if the computer has a self, with beings inside who help us, communicate with us, and have feelings; processed food is sold in packages with little beings on, who also communicate with us, and the multinational fast-food restaurants all have fantastical beings that welcome the customers and make them feel at home. Grown-up people decorate their homes, their cars and even their clothes with such toys, because they are `cute'. But, every time we look at a `cute' toy, watch a cartoon or smile at the being in the computer, the mind is darkened by delusion. 

This massive development is global; helps keep people's mind intoxicated with fantasy far removed from reality, and is considered one of the many blessings of science and technology. Fantasy is by modern child-psychologists considered paramount to a happy child.

As we can see, the only difference between modern entertainment and the entertainment in ancient India is volume, depth and sophistication. But the elements of entertainment, and the effect they have on people's minds remain unchanged. People who are involved in entertainment are excited by lust, hatred and delusion, and excite lust, hatred and delusion in their audiences. What is the kamma vipàka? It depends. The Buddha said to Tàlapuña :  
Thus, being intoxicated and careless himself, 

having made others intoxicated and careless, 

with the break-up of the body, after death, 

he [the actor] is reborn in the `Hell of Laughter'. 

And remember, The Buddha is not speculating here, He is talking about what He has seen for Himself. 
Here, The Buddha is talking about the actor who is intoxicated with the delight of entertainment, and who for that reason is careless in his conduct of body, speech and mind. For that, he is reborn in the `Hell of Laughter'. But this is not all. The kamma performed by the actor can be aggravated by wrong view. The Buddha explains: 
But should he [the actor] hold such a view as this: 

`If an actor, in the theatre or at a festival, entertains and amuses people by counterfeiting the truth, then with the break-up of the body, after death, he is reborn among the laughing devas', 

that is a wrong view on his part. 
The wrong view is not a question of believing that one will be reborn in such-and-such a place; it is a question of believing that it is kusala to entertain people by counterfeiting the truth, exciting lust, hatred and delusion in them, and making them intoxicated and negligent of good conduct in body, speech and mind: it is, in other words, to not know how harmful such activities are to oneself and the world. That is why The Buddha closed his analysis by saying to Tàlapuña : 
For a person with wrong view, I say, 

there is one of two destinations: 

either hell or the animal realm. 

At these words, Tàlapuña burst into tears, and The Buddha said: `I told you not to ask.' 

But Tàlapuña 's answer was: 

I am not crying, Venerable Sir, because of what the Blessed One said to me, but because I have been tricked, cheated and deceived for a long time by those actors of old in the lineage of teachers . . . .
Why had Tàlapuña been tricked, cheated and deceived? Because his lodestar had been the wrong view brought down through the lineage of actors. He had allowed his livelihood to be guided by a lodestar that would lead him to hell or the animal kingdom. 

Some of the prominent lodestars in the modern age are film stars, pop stars and other stars in the entertainment industry. Actors, who on screen kill, steal, commit adultery, tell lies and drink alcohol, become rich and famous, win prizes, and are praised, admired, emulated and even interviewed in newspapers, magazines and on TV. They are in the modern world viewed as `cool'. Not only can one buy a T-shirt with a picture of one's favourite film star, indeed one can wear the T-shirts in public. Film stars and pop stars generate fan clubs and even cults, especially among children, but also among youths who attend university and among adults who hold a job, have children, vote at the elections and can stand for election. 

The news, which might educate us about the realities of sa§​sàra, tends also towards entertainment. For the global networks, the news is not so much a question of education as a question of the latest sensational images to excite lust, hatred and delusion in the viewers, with the enumeration of bald facts as legitimacy: in-depth analyses do not excite. And scenes from wars and natural and unnatural disasters are fitted in between advertisements for the latest flashy car, the latest trendy beer, the latest junk-food, and the latest fantastical film. The viewers' minds remain gripped by delusion.

The goings-on on TV account for a very large proportion of modern social intercourse, even in the family, and the minds and lives of modern children are practically ruled by the media: the television is the modern universal altar that cuts across the creeds. Sitting in front of the box with images and sounds that excite lust, hatred and above all delusion is considered a good and normal way to make use of one's rebirth as a human being. Indeed, a society where most people do not spend many mindless hours every day in front of the box is viewed as `backward', `underdeveloped', `uncivilized' and `poor': a `third world' country.

But one of the first things that happen to people who have done some serious meditation is that they stop enjoying such entertainment. Why? Because once one has meditated the arising of lustful, hateful and delusory mind states becomes as clear as an inkblot on white paper. The meditator acquires the ability to see the akusala elements that are entertainment, and see how the mind becomes drugged with excitement and delusion. 

And Tàlapuña ? What happened to him? Well, the very fact that he had been reborn in one of the civilized societies of ancient India, at a time when a Buddha was there; that he sought out The Buddha and asked him a question; that he listened with respect and attention; and that he understood the truth of The Buddha's analysis to such an extent that he burst into tears, tells us that his pàramãs were ripe. And indeed, Tàlapuña took The Buddha, Dhamma and Saïgha as his new lodestar: he requested ordination, received ordination, and after a number of years of hard work, and much struggle, Tàlapuña became one of the arahants. 

There are, in the Pàëi Texts, fifty-five verses that are Tàlapuña's, wherein he describes his struggles and subsequent success. I shall Please allow me to close this talk by quoting the thirty-fifth verse. This is Tàlapuña the arahant speaking:
 

	Tanhà, avijjà ca, piyàpiya¤ca;
	Craving, unknowing
, 

the liked and the disliked;

	Subhàni råpàni, sukhà ca 

vedanà;
	Delighting in forms and 

pleasant feelings too;

	Manàpiyà, kàmagunà ca vantà.
	Dear pleasures of the senses: 

all have been vomited.

	Vante aha§ àvamitu§ na ussahe.
	Never to that vomit can I make myself return.


May we all choose the right lodestar, and be led to vomit, and led never to return to the vomit of, lust, hatred and delusion.

Thank you. 

Extermination Policies 
xi
Today's talk is yet another about the three roots of akusala: lust, hatred and delusion. Today, we shall look at hatred: more specifically at hatred's issue, anger. 

Last time, we saw how The Buddha explains that hatred is a great fault which fades away quickly
, and we saw the Texts explain that hatred is a great fault in the eyes of the world because it causes anger, which causes us to misbehave in body, speech and mind towards others, such as our parents, brothers and sisters and even bhikkhus.
 Today, let us look at an example of such misconduct: not towards parents etc. but towards a bhikkhu, a Buddha.

There was once a Brahmin lady in Ràjagaha, who was a stream-enterer (sotàpanna). Hence, she had perfect and unshakeable faith in The Buddha, the Dhamma and the Saïgha, and her policy was very often to praise the Buddha. To her husband, however, the very mention of The Buddha was intolerable. So, when once he invited a large group of fellow Brahmins for a meal, he asked his wife please not to disgrace him by praising The Buddha in front of his guests. But, as his wife was serving the food, she stumbled over a stack of firewood, and upon recovering herself, she three times uttered:

`Namo tassa, Bhagavato, Arahato, Sammàsambuddhassa'.

 Outraged, the guests stormed out of the house, and the Brahmin lost face. As a result, he first hurled abuse at his wife, and then himself stormed out of the house to go and sort out The Buddha. He was going to sort out The Buddha, crush The Buddha, by asking The Buddha which thing The Buddha approved the killing of, which extermination policy He approved of.

The Brahmin's plan was: 

If He says,`I approve the killing of such and such', I'll call him a killer and challenge his claim to be an ascetic, and 

if He says He does not approve of any killing I'll say, `Then you don't approve the killing of lust etc., so why do you wander about as an ascetic?' 

Thus (thought the infuriated Brahmin) the ascetic Gotama will be caught on the horns of this dilemma, unable either to swallow it or spit it out! 

But, hiding his fury, the Brahmin approached The Buddha very politely. He asked:      


Having killed what does one sleep soundly?


Having killed what does one not sorrow?



What is the one thing, O Gotama,




Whose killing you approve?

The Buddha, of course, could see the Brahmin's mind, and He knew exactly which answer would be most beneficial to the infuriated Brahmin. The Buddha replied:      
Having killed anger, one sleeps soundly.


Having killed anger, one does not sorrow.


The killing of anger, O Brahmin,


With its poisoned root and honeyed tip:


This is the killing the Noble Ones praise,



For having killed that, one does not sorrow.

The Buddha's answer penetrated the Brahmin's heart, and his reply was accordingly:

Magnificent, Master Gotama! Magnificent, Master Gotama!, 

and He took refuge in The Buddha, Dhamma and Saïgha, he became a bhikkhu, and living alone in the forest he meditated hard and eventually became one of the arahants.

Let us then try to look back and see what happened, let us try to see whether there is anything in this course of events that we can recognize in the modern world, in our daily lives, and that we can use to edify ourselves.

First of all, there was unpleasant feeling. When the guests heard the Brahmin lady utter `Namo tassa' unpleasant feeling arose in them, which gave rise to hatred, which gave rise to anger, owing to which they stormed out of the house. This is the policy of the unenlightened mind: unpleasant feelings give rise to hatred gives rise to anger. 

We can then ask: `Why did they get angry?' `What for?' The Brahmin lady had praised The Buddha, and it was over. The unpleasant sound was over. What did her words have to do with the guests? And what did the sound have to do with the food? Nothing. When somebody says something we do not like, it has absolutely nothing to do with us; it is just sound, and it is their business, it is their kamma. 

But that is not our policy, is it? We do not just let the sound be, let the unpleasant feeling be, no, we have to build a big castle on top. We have to pile brick upon brick upon brick upon brick upon something that does not even exist anymore: upon something that is over, upon something that is past. The bricks are in Pàëi called saïkhàrà (mental formations), and the policy of building is called papa¤ca.
 Papa¤ca is to `to complicate', which is to twist and plait together, to render complex and involved, to entangle: the Brahmin guests complicated things.  

How did they complicate things? After the Brahmin's wife had praised The Buddha, they could have thought `His wife praises The Buddha: that is her affair. This food is good, let us eat, let us honour our host.' But that would require wisdom. They did not have such wisdom, and they were Brahmins of the highest caste, which is a sure re​cipe for massive conceit. So, instead, they thought something like, `How dare she utter The Buddha's praises while we are here! How dare she utter that shaveling's name in our presence! We are guests! We are Brahmins of the highest caste, born out of the head of Brahmà!'
 And so on and on and on: all castles and complications.

Why this castle building? The Texts explain it is because of craving, conceit and views. It is craving for the past to have been something other than what it was, in this case perhaps they wanted to have heard the sound of praises for Brahmà. And it is craving for the future to be in a certain way, in this case, perhaps for the Brahmin lady to apologize. It is conceit in the sense of iden​ti​fy​ing with the unpleasant feelings, seeing them as `mine', `I' and `my self', and it is conceit in measuring oneself against the other, in this case the Brahmin lady. The guests heard the sound and then saw it as `her sound', as `her' and as `her self', and as `her husband's sound', as `him', and as `his self'. And they also saw the sound as The Buddha's sound, as The Buddha and as The Buddha's self. And this is, of course, all ignorance and wrong view, for to identify anything with self, is wrong view, and sure enough, the result was fury. 

Very well then. They got angry. But why storm out of the house? What for? One of them even spat out the food that was in his mouth. Why spit out perfectly good food? 

It was to take revenge. That is our policy: to take revenge. Unpleasant feeling arises and we build a castle upon it, `I am upset and angry! It is her fault! She did a hateful thing! She is hateful! I hate her! And her husband is hateful! I hate him! And The Buddha is hateful! I hate Him too! I have been wronged! I have the right to be angry!' 

Our anger is someone else's fault, yes? Solution? Take revenge. `She wronged me. She did a hateful thing. She made me upset and angry! So I must do a hateful thing too! To make her upset too! And her husband! That will make me happy! In fact, I have the right to do something more hateful: that'll teach them a lesson!' And storm out of the house. 

The Brahmin, instead of seeing his guests as the conceited fools they were, became angry himself, took revenge by lashing out at his wife, to make her upset, and then stormed out of the house to take revenge on The Buddha, to make The Buddha upset. That is our policy, is it not? We think our unhappiness and hatred are someone else's fault, and we think the good and right policy is to be aggressive and violent, to make them suffer, and we think it is good if they suffer more than we did. 

Sometimes we even think it is a good policy to take revenge on someone else; foreign tourists are killed in a bomb blast, because some of the locals hate the government. An airforce bombs villages and towns throughout another land because of its government. The father comes home after a bad day at work, and drops bombs on his children, and his wife because, like with the Brahmin, the food is suddenly no good. The mother drops bombs on her children with the hand and with the tongue whenever an unpleasant feeling arises, and she delights in dropping bombs on her husband, blaming him for all her unhappiness. The children drop bombs on their parents because they want things their way. And every day, we religiously read the newspaper and watch the news on the box, and drop bombs in the sitting-room and dining-room because of the government, or the president of a country on the other side of the planet. It is almost certain there is no one in the government who knows we even exist, or cares, and it is absolutely certain the president of the country on the other side of the planet does not know, yet we drop bombs on them every day.
 In all cases it is getting angry because the world does not obey our every wish, and it is looking for a scapegoat: there is a megalomaniac in us all, and children, spouse and parents are easy prey. 

But, explains The Buddha, hatred fades away quickly. The mind gets tired being angry. Although it depends on conditions. Given the right conditions, we cannot let go, we do not get tired of being angry. Sometimes we delight in being angry. Sometimes we go on getting angry with people for things they did many years ago, even the dead. The daughter is still angry over her mother's cruelty, even though her mother has been dead for thirty years: the daughter is still building castles, on her mother's bones. 

But why such out-and-out insanity? Why hold on to the poison that is hatred? It is because we are conceited and stupid. The duration of our hatred is commensurate with our self-impor​tance, our sense of, `I am a very important person. My way is the only way: whether you like it or not!'. With self-importance, we do not focus on the truth but on `Me!'. 

When we are very, very important people, we are very quick to take offence. And we delight in getting angry and taking revenge because there is the sense of `I am right,' `I am superior, whether you like it or not!'. It is what The Buddha is referring to when he speaks of anger's honeyed tip.  Some of us savour that honey some of the time, and some of us savour it a lot of the time. 

This savouring of the honey of anger is discussed by The Buddha when he speaks of three types of person in the world: 

[1] One who is like an inscription in rock. 

[2] One who is like an inscription in the ground.

[3] One who is like an inscription in water.
 

The Buddha says the person who is like an inscription in rock is the one whose policy is to always get angry, and whose anger lasts long. Just as an inscription in rock is not soon erased by wind and water or by the lapse of time, even so is such a person's anger long-lasting. This person bears grudges, for grudges are delighting in anger. Such a person can bear a grudge for years and years, sometimes till death, and on to the next death. 

The person who is like an inscription in the ground, however, may get angry, but it does not last very long. Just as an inscription in the ground is soon erased by wind and water or by the lapse of time, so is that person's anger short-lived. 

But the third person, says The Buddha, can be spoken to harshly, spoken to sharply and rudely, yet that person's policy is to be agreeable, friendly and courteous. Such a person's anger disappears as quickly as an inscription in water: it disappears immediately.

We can say the person who is like an inscription in rock has a mind like a rock, and you cannot look into a rock: it is impenetrable. That person's mind is dark and no light can penetrate, no wisdom. But the ground can be dug into, with effort it can be penetrated. And, water, of course, is transparent, and light can easily penetrate. In other words, anger is incommensurate with wisdom. When we give in to anger, it is because conceit and stupidity have taken over. If we give in to anger very often, it means our mind is weak, and our wisdom is small. 

Outraged, The Brahmin's guests stormed out of the house, one of them spat out his food, the Brahmin lashed out at his wife, and then he stormed out of the house, to go and sort out The Buddha. It is all out. Our policy is to look outwards. We seek to redress our pain in life by looking outwards and doing something to the outer world. Whenever anger arises, the policy is to lash out, to hurt someone, to crush them: even if they are absent.

With meditation, we look inwards; we begin to see the inner world. We begin to discover and know the inner world. And we discover what brings peace and happiness to that world, and what brings conflict and unhappiness. And we discover that the policy of anger brings only misery, to the inner world first and foremost. Anger has, as said The Buddha, a poisoned root. 

Once our policy is to look inwards, seeing the mind and its elements, we see the poisoned root, and automatically we stop getting angry so often. The more we look, the more we see the effects of the poison, we do not want to be poisoned, we get less angry: eventually we may completely stop getting angry. 

An arahant is incapable of getting angry; it is simply impossible. Why? Because he has looked inwards and thereby developed insight into his suffering, insight into the cause for his suffering, insight into the end of his suffering and insight into the way to the end of his suffering. It is with such insight that anger is exterminated. 

Look outwards, at the outer world, and try to exterminate all the beings, things and situations that make you angry: it is impossible, and such an extermination policy brings more anger and more suffering. 

Look inwards, at the inner world, at your mind, and then try to exterminate your anger: it is possible, and such an extermination policy brings peace and happiness and more peace and more happiness. To yourself first and foremost. The person who looks inwards sees the poison, stops getting angry, and is therefore a blessing to the outer world.

It is this turning around, from the outside to the inside, that is The Buddha's wisdom. He did not tell the angry Brahmin to lie down on a couch and speak of all the things that made him angry, of all the monsters in his world. Nor did He tell the Brahmin how to punish his wife, how to take revenge on his rude guests, how to exterminate all the monsters in the world. No. Why not? Because not only is it irrelevant, it is plain stupid. 

Anger does not arise in the world out there, it arises in the world in here. The monsters are not out there, they are in here. It is not the outer world that is to blame for our anger; it is our inner world that is to blame. The castle is our creation, our property, our heritage. So, that is where we must look for the monsters and exter​mi​nate them. 

The person who looks outwards and gets angry, who does not know his mind, is a person with a weak mind. Such a person is a fool, for he knows neither his own good nor the good of the world.

This is not the customary way to look at the angry person, because people usually think the angry person has a strong mind. The president stands before the TV-cameras bellowing like a mad bull, and people think mistakenly that he has a strong mind. 

The Buddha discusses this misconception with another Brahmin, another Brahmin who got angry with Him and was going to crush Him. This Brahmin was a brother of our previous angry Brahmin. When this Brahmin heard his brother had become a bhikkhu, he went to sort out The Buddha out in a more direct fashion: he went to abuse and revile The Buddha with rude and harsh language.
 

When the Brahmin had finished, The Buddha asked him a simple and polite question: 
What do you say Brahmin? 

Do friends and colleagues, kinsmen and relatives, and guests 

come and visit you? 

(Sometimes they do, Master Gotama.) 
Please note how polite the Brahmin is now. It is because The Buddha is unruffled, courteous and friendly; such conduct has an immediately pacifying effect. The Buddha was calm and the Brahmin became calm too. Then The Buddha asked: 
Do you then offer them some food, a meal or a snack? 

(Sometimes I do, Master Gotama.) 

And The Buddha asked:

But if they do not accept it, to whom does the food belong? 

(If they do not accept it, the food still belongs to me.)

So, too Brahmin, 

we (who do not abuse anyone, 

       who do not scold anyone, 

       who do not rail against anyone) 

do not accept the abuse, scolding and reviling you let loose at us. 

It's all yours, Brahmin! It's all yours!

Brahmin, one who responds to abuse with abuse, 

                                                 to scolding with scolding, 

                                                 to reviling with reviling, 

he partakes of your food, he enters upon an exchange. 

But we do not partake of your food, 

       we do not enter upon an exchange. 

It's all yours, Brahmin! It's all yours!

Now, the Brahmin became afraid. He thought The Buddha was laying a curse on him. The Brahmin was an angry type of person, and such a person cannot conceive of someone speaking like that without anger. So he said:  

The king and his court believe the ascetic Gotama is an arahant, yet Master Gotama still gets angry! 
And to this The Buddha uttered four verses:

How can anger arise in one without anger?


In the Tamed One of righteous living?


In one liberated by perfect wisdom?


In the Stable One who abides in peace?

To repay an angry man with anger,


Is worse than to be angry first. 


By not repaying an angry man with anger, 


Does one win the battle hard to win.

He acts for the good of both


(His own and the other's too.)

When, knowing that his foe is angry,


He mindfully keeps his peace.

When he achieves the cure of both


(His own and the other's)

The people think he is a fool,


For they do not understand the Truth.
There, this is wisdom. This is to know what leads to happiness and what leads to unhappiness: it is to know what is skilful (kusala) and what is unskilful (akusala). When someone is angry with us, we do not accept it. We let them keep their anger. We do not touch their anger, do not partake of it, because it burns on the tongue; it is poison.

To meet anger with anger is to have lost the battle. Which battle? The outer battle? No. The inner battle. For it is only the inner battle that leads to victory: it is only the inner victory that is victory. As The Buddha explains, the inner victory is victory over both parties.

An outer battle may appear to have a victory, but it is only on the outside; the peace that arises from an outer victory is only on the outside: it looks like peace but there is still hatred inside. It is such outer victory The Buddha refers to when He explains that victory begets enmity.
 But to meet anger with peace leads to peace. 

It is in fact very simple: 

· anger begets anger, 

· peace begets peace; 

· akusala begets akusala, 

· kusala begets kusala, 

· unhappiness begets unhappiness, 

· happiness begets happiness. 

· Anger is inside, 

· peace is inside, 

· akusala is inside, 

· kusala is inside, 

· unhappiness is inside, 

· happiness is inside: 

· outside is only 

sights, sounds, odours, flavours, and physical objects.

The calm and cheerfulness with which The Buddha responded to the Brahmin's abuse and rude words made also this Brahmin's dark anger dissipate, and also his mind was penetrated by the light of wisdom. Accordingly he too said: 
Magnificent, Master Gotama! Magnificent, Master Gotama!
And He too took refuge in The Buddha, Dhamma and Saïgha, he too became a bhikkhu, and living alone in the forest he too meditated hard, and later he too became one of the arahants. 

An arahant has followed The Buddha's extermination policy; he has exterminated anger; he is like an inscription in the air. He is a blessing in the world, for from him issues only peace.

Thank you.  

The Old Enemy in the Modern Age
 
xii
Today, we shall again look at hatred and anger. 

While the dangers of lust and delusion are perhaps less easy to see, the dangers of hatred and anger are very easy to see. We all know or have known hatred; it is visible to all, it is never praised, and it is recognized by all good and intelligent people as the source of much trouble in home and society. Yet, we indulge in anger. We know getting angry is dangerous and condemned by all, and still allow ourselves to get angry. Why? Because we have not truly understood the dangers of anger, and do not know that non-anger is possible and desirable. In short, we get angry because we are stupid. 

When speaking of hatred, we usually refer to the objects of our hatred, of the harm they have caused us, but The Buddha turns it round. He speaks of the harm that our hatred itself causes us. The Buddha does not climb the monkey-puzzle tree,
 and get pricked by the many thorns as he tries to count them: He stands at the bottom and uncovers the root. Hatred and anger do not arise because of the many thorns on the monkey-puzzle tree; hatred and anger arise because of the seed of the monkey-puzzle tree. The seed of the many pricks is the sensuous, sensitive, emotional and hence unenlightened mind.

Explaining anger, The Buddha says: 

Bhikkhus, 

there are seven things that befall the angry woman or man, 

which pleases an enemy and fulfills his wishes.
 
What is an enemy? An enemy is someone who hates us, someone who wishes that harm may come to us, or those dear to us. An enemy is the opposite of a friend. 

When we strike someone with the hand or a weapon, it is because we wish to cause them pain in body and mind: that is an enemy's wish. When we strike someone with the tongue or pen, when our speech or script is harsh and rude, it is because we wish to cause them pain in the mind: that is an enemy's wish. When we strike someone with the mind, when our thoughts are malevolent, `I hate him!', it is because we wish them pain: that is an enemy's wish. And wishes are born in the mind. Wishes are actions of the mind, kamma of the mind. Kamma of the mind is elsewhere explained by The Buddha as the most reprehensible for the performance of evil action, for the perpetration of evil action.
 
The enemy does not reside in the hand or the bomb, or the tongue or the pen; the enemy resides in the mind that guides the hand, releases the bomb, governs the tongue and moves the pen. When a father gets angry with his son, and strikes him with the hand or tongue, he is his son's enemy. The mother who hates in silence is also an enemy. Whe​ther it is one thought of hatred, lasting a second, or many thoughts of hatred continuing through a day or more, they are the thoughts of an enemy.

With anger we are the enemy of also an animal, such as a fly who comes to investigate our food, a cockroach who finds a house in our house, or a dog who barks at us. And sometimes we become the enemy of even inanimate things; objects that do not behave the way we want them to: a window that is stuck or a handphone that does not work. Sometimes we get so angry we deliberately break such a window, or hurl the handphone on the floor, in revenge. The action of the mind is then to see the window or handphone as an enemy, as having a self. Go into any office and hear people angry with their computer, as if it had a self: it is stupidity of the highest order, and we do it all the time. 

Thus, whenever we are angry, we are not a friend but an enemy. For one second, one minute, half-an-hour, a year, or a lifetime, we are someone's enemy. 

So, when The Buddha says there are seven things by which an angry woman or man pleases an enemy and fulfills an enemy's wishes, it means that when we are angry, there are seven ways in which the pain of body and mind that our enemy wishes will befall us befalls us. Thus, when we are angry, we are first and foremost our own enemy.

The Buddha explains: 

Bhikkhus, 

there are seven things that befall the angry woman or man, 

which pleases an enemy and fulfills his wishes. 
What seven? 

Here, bhikkhus, an enemy wishes this for his enemy: 

`Let him be ugly!' 

Why? 

Because an enemy does not wish that his enemy be beautiful.

Bhikkhus, 

the angry person falls prey to anger and is ruled by anger. 

Though the angry person be well bathed, 

         well anointed, 

         with hair and beard trimmed, and 

        clothed in white, 

yet for all that he is ugly, a victim to anger. 

Bhikkhus, 

this is the first thing that befalls the angry woman or man, 

which pleases an enemy and fulfills his wishes.

Do we ever think of that? Do we ever reflect on the face of anger? Even if the anger lasts a mere second, the face is brutal. Our face reflects our mind. With face ferocious, the dog barks at the man, and immediately the man's face too is ferocious: he mirrors the dog. The happy housewife happy in the kitchen discovers happy cockroaches happy under the kitchen sink, and her face is dark as she sprays the deadly poison-gas that she bought in the modern supermarket. The young girl who preens herself before the looking-glass thinks she is very pretty and charming; when she strikes out at the mosquito, her face is the face of a witch.  

We may pride ourselves on our looks, or our saintliness, but when anger arises we look evil. Beauty does not go with anger, for beauty starts in the mind: we look evil because when we are angry, we are evil. 

Next The Buddha explains: 

And an enemy wishes this for his enemy: 

`Let him sleep badly!' 

Why? 

Because an enemy does not wish that his enemy sleep soundly. 

Bhikkhus, 

the angry person falls prey to anger and is ruled by anger. 

Though the angry person lie on a couch 

spread with a fleecy cover, 

spread with a white blanket, 

spread with a woollen cover that is embroidered with flowers, spread with a rug of antelope skin,  and 

with a cover overhead, 

or he lie on a sofa with crimson cushions at either end, 

yet for all that he sleeps badly, a victim to anger.

Bhikkhus, 

this is the second thing that befalls the angry woman or man, 

 

    which pleases the enemy and fulfills his wishes.

Here again, all the outer conditions are conducive to good, a good night's sleep, but the inner conditions disallow it, and we sleep badly. We lie there, tossing and turning, re​mem​​​bering what someone did or said an hour ago, a day ago, last week, a year ago, ten years ago, a lifetime ago, when we were children: very often, because the angry person is very sensitive, it is imaginary. As the Thai master, the Venerable Mahà Boowa, says: matters that passed months and years ago, we warm up and serve to torment the mind.
 Open the news​paper and read about all the angry people in the world, look at their faces, read about what they have done and what they have said. Do you think they sleep well at night? 

Next The Buddha explains: 

And an enemy wishes this for his enemy: 

`Let him meet with loss!' 

Why? 

Because an enemy does not wish that his enemy meet with gain.

Bhikkhus, 

the angry person falls prey to anger and is ruled by anger. 

Meeting with loss, he thinks: `I have met with gain', and 

meeting with gain, he thinks: `I have met with loss.' 

This distortion of the truth 

leads to his suffering and misfortune for a long time.

Bhikkhus, 

this is the third thing that befalls the angry woman or man, 

which pleases the enemy and fulfills his wishes.

When a woman or man is angry, the negative is confused with the positive: the black is white and the white is black. Take again war. A terrorist secretes a bomb into an aeroplane, and when it explodes all the men, women and children on board die. She thinks: `Hooray!' and is praised by her leader as a great hero. She wants to be more heroic and prepares to kill more men, women and children with bombs: she sees the killing of others as a personal gain. If, because the bomb did not go off, the plane lands safely, and no one is killed, she thinks, `Oh! What a shame! I failed!' And she is scolded by her leader for negligence, and as a punishment she is not again assigned to kill any more innocent men, women and children, and that she thinks is a great personal loss.

This distortion of the truth we find also in, for example, the courts of law. Members of a family become life-long enemies because everyone wants a bigger share of the inheritance, and hatred and anger are compulsory in suits for compensation. The winner thinks it is a personal gain, and the loser thinks it a personal loss. Nobody sees the loss of self-respect, not even the lawyer. Hatred and anger are the stuff lawsuits are made of.

Also in our daily life do we confuse the black with the white. We get annoyed with someone because they do things, or say things in a way that is different from our way, and in anger we give them a nickname. And we tell everyone the clever nickname we have thought of: we think unkind speech is good. Children are past masters at unkind nicknames. We think it is a sign of intelligence to give a sharp retort, but a sign of weakness to maintain silence. 

When a dog barks, we get afraid because of hatred, and pick up a stick. The dog runs away in fear, and we walk on smiling, our hating head high in the air; thinking it was a very skilful thing to doand the dog does the same. The dog barks to terrify human- and animal beings, and returns happy and proud to his patch. That is the reality of it: falling prey to anger we become brothers and sisters with brute animals.

Next The Buddha explains: 

And an enemy wishes this for his enemy: 

`Let him have no wealth!' 

Why? 

Because an enemy does not wish that his enemy have wealth.

Bhikkhus, 

the angry person falls prey to anger and is ruled by anger. 

Whatever his possessions, 

gained through hard work, 

accrued by the strength of his arm,  

built up by the sweat of his brow, 

righteously and lawfully obtained, 

because he is a victim to anger, 

the king orders them sent to the royal treasury. 

Bhikkhus, 

this is the fourth thing that befalls the angry woman or man,  


which pleases the enemy and fulfills his wishes.

When we fall prey to anger, we may break the law and end up in court. A person who has lost control of himself, and acted in rage, will never win the case, which means he has to pay all the legal fees and usually a fine too. Sometimes people get angry with a government official like a policeman who has given them a parking-ticket
 or a tax-inspector who tells them they are evading taxes, and the consequences for anger towards civil servants can be very serious. We may go to gaol, and lose much business.

In the so-called developed countries there are modern phenomena like people who because the bus is delayed explode into anger, and attack the innocent bus-driver when the bus arrives. People also go into a rage and attack fellow-shoppers because the supermarket is congested: it is called trolley-rage. Or they deliberately break the traffic laws and cause a traffic accident, because of a traffic jam, or attack another's car because they feel somehow slighted: it is called road-rage. Trivial little obstructions delay us for maybe some seconds, minutes, sometimes for half-an-hour, rarely for more, or we see and hear phantoms and feel slighted. Rage arises, we let ourselves go and the next thing we know we have harmed someone or someone's property, and have harmed ourselves and our own property into the bargain.

Next The Buddha explains: 

And an enemy wishes this for his enemy: 

`Let him have no good reputation!' 

Why? 

Because an enemy does not wish 

that his enemy have a good reputation. 

Bhikkhus, 

the angry person falls prey to anger and is ruled by anger.

Whatever good reputation he has won he loses, 

because he is a victim to anger. 

Bhikkhus, 

this is the fifth thing that befalls the angry woman or man, 

which pleases the enemy and fulfills his wishes.

What is a good reputation? It is that people respect us and trust us. A bad reputation is when people look down on us and distrust us. However good and kind and gentle we may be, when we get angry, and people see our ugly face, hear our ugly voice and ugly words, they look at us with aversion. The angry person may be feared, but he is never respected, and never trusted.

Next The Buddha explains: 

And an enemy wishes this for his enemy: 

`Let him have no friends!' 

Why? 

Because an enemy does not wish that his enemy have friends.

Bhikkhus, 

the angry person falls prey to anger and is ruled by anger. 

Whatever friends, 

       intimates, 

       relations and 

       kinsmen he has, 

they will avoid him and stay far away from him, 

because he is a victim to anger. 

Bhikkhus, 

this is the sixth thing that befalls the angry man or woman, 

which pleases the enemy and fulfills his wishes.

Who likes to be with an angry person? A person who is angry is selfish, proud and emotional, and therefore irrational. One can never know when the angry person will get angry, for anger follows no rules. The emotional person acts according to rules that neither she or he or anyone else can account for. It is therefore of no benefit to associate with such a person. When we associate with angry people it may be very difficult for us not to get angry too. But even if the other person's anger does not defile our mind, there is still no benefit in associating with an angry and emotional person.

That is why angry people do not have many friends. Children and grandchildren will happily visit and look after parents and grandparents who are friendly and kind. It is easy and pleasant to be in the company of friendly and kind people. Children and grandchildren may also visit and look after parents who are rude and angry, but it is out of duty, not out of desire. And so the visits are few and short, and the care is superficial.

If, when we are sick at home or in hospital, we bear our pains patiently and are friendly and cheerful towards the doctors and nurses and the friends and family who look after us or visit us, then they will always be happy to come. But the doctors and nurses are not happy to go and see the angry patient. They will leave quickly. And who wants to visit someone in hospital who is angry? That is why, very often, when we see a father or mother etc. who is alone, it is because of their own conduct, in the past, in the present or both: it is plain and simple kamma-vipàka. 

Those were six ways in which the angry person fulfills an enemy's wishes. For the seventh way, The Buddha explains: 

And an enemy wishes this for his enemy: 

`Let him at death be reborn in a woeful state, 

      in an unhappy destination, 

      in hell!' 

Why? 

Because an enemy does not wish that 

his enemy be reborn in a happy state. 

Bhikkhus, 

the angry person falls prey to anger and is ruled by anger.

He misconducts himself in body, speech and mind. 

Misconducting himself thus in body, 

misconducting himself thus in speech and 

misconducting himself thus in mind, 

at death he is reborn in a woeful state, 

           in an unhappy destination, 

           in perdition, 

           in hell.

Bhikkhus, 

this is the seventh thing that befalls the angry woman or man, 


which pleases the enemy and fulfills his wishes.

This has to do with future lives. Falling prey to anger, the angry person does evil through body, speech and mind and not only does it bring misfortune in this life, it brings misfortune in future lives. The more we have given ourselves over to anger in our lives, the more will we suffer in this life and in future lives. Should we die with anger in our minds, it is certain that we will be reborn have an unhappy rebirth, in, for example, the animal kingdom or in hell. It is not uncommon for an angry woman and man to have a vision of the hell they are going to, and for them to die in great fear. This is in Pàëi called a gati nimitta (sign of destiny).  Just as angry people do not live in peace, or sleep in peace, so do they not die in peace. 

When the peaceful person dies, the family sigh with regret, but when the angry person dies, they sigh in relief. There are a great many people in the world whose last years or months of life are hell for them and those around them, because of their anger. People who are not angry may have the same misfortunes, the same ailments, the same pains or even more, but they live at peace with their misfortunes, ailment and pain, they live at peace with the world, and they die in peace: their gati nimitta may be a happy realm.

At the end of this sutta, The Buddha summarizes with a long verse. Some of the points He makes are: 

· The angry woman and man do not realize that all the dangers of anger are born within. 

· The angry woman and man do not know their own good and do not understand the Truth.

· When a woman and man are angry, blind darkness reigns, and they find pleasure in doing evil as if it was good they were doing.

· When their anger is spent they burn as if scorched by fire.

· When the young get angry, they know no shame, no fear of blame, their speech is disrespectful, and they have lost their grounding.

· Anger causes people to kill father, mother, the holy and ordinary people. 

· Even though we all love ourselves more than anyone else in the world, the angry woman and man will kill themselves.

· In short, we destroy ourselves through anger.

The Buddha's concludes the verse by discussing what to do about anger. He explains that anger is Màra's trap, and that it has been set in the heart. The heart is the mind-base, and it is in the mind that Màra's trap is ready to spring. It is in the mind that Màra's trap must be dissembled. 

How do we dissemble Màra's trap? How do we remove hatred from the mind? We remove hatred from the mind with the mind. There is no other way to transform the mind. Only the mind can transform the mind. 

The Buddha gives four necessary factors for dissembling the trap of anger: 

1) Self-control
(dama) 

2) Wisdom
(pa¤¤à) 

3) Energy and effort
(viriya) 

4) Right View
(sammà diññhi). 


The last one, Right View, is the most important, for without right view we are unable to understand that anger is akusala and that it leads to our own harm in this life and in the future. 

The Buddha said earlier that the angry woman or man falls prey to anger. Since anger is born within ourselves and we ourselves shall suffer, it means we are both hunter and prey: the angry woman and man are both hawk and hare. But with right-view we understanding the benefits of self-control. When there is self-control, we control our mind: the hawk does not fly and the hare runs free. 

The Buddha said the angry woman or man is ruled by anger. When we do not control ourselves, when we are angry, it is Màra who rules us and occupies the throne that is our heart; when we do control our mind, Màra has been dethroned, we occupy the throne, and we rule. 

But it is not easy to dethrone Màra. He has been sitting there for a long time: since the beginning of beginningless sa§sàra. Màra is the old enemy: the oldest of them all. That is why dethroning him requires much energy and effort: very much energy and effort. Transforming the mind is not for the fool, the faint of heart or the lazy. 

Right view leads to right view, which means we understand what is good for us; with self-control and effort and energy the wisdom we possess increases, and the more it increases the further away is Màra. As we go on working on our mind, the trap is broken and Màra routed, and as The Buddha says at the very end of the stanza: when anger is stilled, the wellÝcontrolled, the passionÝfree attain Nibbàna.
What is Nibbàna? It is, says The Buddha again and again,  

the destruction of lust, 

the destruction of hatred and 

the destruction of delusion,
 

the ultimate peace, when all hatred is stilled.

Allow me please to close this talk by quoting four verses by The Buddha, from the Dhammapada, which may serve to summarize the two talks we have had about hatred and anger:

	`Akkocchi ma§!'

`Avadhi ma§!'

`Ajini ma§!'

`Ahàsi ma§!'

Ye ca ta§ upanayhanti,

Vera§ tesa§ na sammati.
	`He abused me!'

`He struck me!'

`He defeated me!'

`He robbed me!'

Those who harbour such thoughts 


Do not still their hatred. 

	`Akkocchi ma§!'

`Avadhi ma§!'

`Ajini ma§!'

`Ahàsi ma§!'

Ye ca ta§ n`upanayhanti,

Vera§ tes'åpasammati.
	`He abused me!'

`He struck me!' 
`He defeated me!'
`He robbed me!' 

Those who do not harbour such 



thoughts 


Still their hatred. 



	Na hi verena veràni

Sammant'idha kudàcana§.

Averena ca sammanti:

Esa dhammo sanantano.
	Not by hatred is hatred



Ever resolved.

By friendliness is it resolved.


This is a truth eternal.

	Pare ca na vijànanti,

Mayam ettha yamàmase.

Ye ca tattha vijànanti,

Tato sammanti medhagà.
	There are those who do not realize That one day we must all die. 

But those who do realize this settle 

Their quarrels.

	


Were we to reflect on these four verses, and act accordingly, in body, speech and mind, all of us, there would be peace in the self, the home, society and the world.

Thank you.

Walking with the Arahants 
xiii
Today, we shall again look at lust, hatred and delusion (lobha, dosa, moha), but look at them by way of their opposites: non-lust, non-hatred and non-delusion (alobha, adosa, amoha). We shall first look at arahantship, when lust, hatred and delusion have been eliminated.

The Pàëi Texts have many descriptions of the arahant and one from the Aïguttara Nikàya says:
  

`Once there was greed (lobha), and that was evil (akusala); 

now it is no more, and that is good (kusala).

`Once there was hatred (dosa), and that was evil (akusala); 

now it is no more, and that is good (kusala).

`Once there was delusion (moha), and that was evil (akusala); 

now it is no more, and that is good (kusala).'
Thus in this very life, 

he [the arahant] is free from craving, 

            stilled and cool, 

            enjoys bliss, and 

            abides as Brahmà.

When there is no more lust, hatred and delusion, there is no pride and attachment either, no identification, no sense of `I am this', `This is mine', `This is my self'. 

Take, for example, the arahant Upasena.
 He was once staying in a cave together with his elder brother the Venerable Sàriputta and some other bhikkhus. While he was mending his robe, a young viper fell down from the thatch above, onto his shoulder and bit him. He could feel the deadly venom spread through his body and knew he would be dead within minutes. So he asked the other bhikkhus please to move his body out of the cave before it became a corpse. With absolute calm he said: 

Please, friends, lift this body of mine on to the bed and carry it outside before it is scattered right here like a handful of chaff. 

Such is the arahant. He does not identify with mind and body. Hence, knowing he will die with​in minutes the arahant Upasena's only thought is practical, and he asks the bhikkhus please to move his body out, as calmly as would he ask them to bring a cup of water: he is entirely without fear or excitement, and there is no alteration or change in his composure. That is why the Venerable Sàriputta said he could not see there was anything wrong. He said:

[But] we do not see any alteration 

in the Venerable Upasena's body or any change in his faculties.

The Venerable Upasena then explained that so long as there is identification with the eye, ear, nose, tongue, body and mind, so long might there be change in the body and faculties, otherwise not. By this the Venerable Sàriputta understood that his younger brother was an arahant. The bhikkhus carried the Venerable Upasena out, and as soon as he was outside, he died. It was all over in a matter of minutes, and conducted with complete equanimity and indifference, and nobody took revenge on the viper.

Another example of an arahant's conduct may be seen in the Venerable Sàriputta himself. The Buddha extolled the Venerable Sàriputta as chief in wisdom,
 and referred to the Venerable Sàriputta as His eldest son.
 And in the Texts the Venerable Sàriputta is often referred to as the General of the Dhamma (Dhamma senà​pati).
 But his conduct was not the conduct of a general.

For example, once a bhikkhu falsely accused the Venerable Sàriputta of hitting him.
 Amidst the Saïgha, The Buddha asked the Venerable Sàriputta whether this was true. In answer, the Venerable Sàriputta humbly explained that, since he was entirely without hatred and anger, he was incapable of doing such a thing. The Venerable Sàriputta's humility was such that the false accuser could not bear it and fell at The Buddha's feet, confessing his lie. The Buddha then asked the Venerable Sàriputta please to forgive the bhikkhu, which the Venerable Sàriputta did very readily. But that is not all, for having forgiven the slanderous and lying bhikkhu, the entirely innocent Venerable Sàriputta did not stand upon his innocence. Instead, he put his hands in a¤jali
 and said: May this venerable bhikkhu also forgive me 

if I have in any way offended him. 

The Venerable Sàriputta's extraordinary conduct towards that evil bhikkhu was ordinary to him, and made a deep impression on the other bhikkhus. The Buddha explained:
 

Like the earth that is without resentment, 

As firm as a gate-post is the virtuous,

[And] like a clear pool, clean of mud. 

[For him] the round of births is no more. 

Likewise, on his deathbed, the Venerable Sàriputta asked his students please to forgive him for any action of body or speech over the years that may have been unpleasant to them.
 These examples of his superior conduct, and many more, show us that with his immense power of wisdom went also absolute humility: the General of the Dhamma was without pride, because, like his father The Buddha, the General of the Dhamma was an arahant.

The Buddha explains that there are nine things an arahant simply cannot do:

1) He cannot knowingly take life. 

2) He cannot steal. 
3) He cannot engage in venereal conduct. 
4) He cannot knowingly tell a lie.
5) He cannot store up things for sensual pleasure as he did when he was a householder. 
6) He cannot do anything out of desire
(chanda).
 
7) He cannot do anything out of hatred
(dosa). 
8) He cannot do anything out of delusion
(moha). 
9) He cannot do anything out of fear
(bhaya). 

These nine things an arahant cannot do because of his arahantship. Just as a man who has had his eyes gouged out cannot see anymore, so a person who with arahantship has gouged out lust, hatred and delusion cannot do these nine things anymore.

What would the world be like if we all refrained from doing these nine things? Take just one thing. What would happen if nobody stored up things to enjoy? Can you imagine? If everyone had only the bare essentials? Or if everyone was without pride, hatred and anger? 

It is folly, of course, to talk about, because it is folly to imagine that everyone could become as The Buddha and other arahants. But it is not folly to try to emulate them. 

If we have been ordained into the Saïgha, it is our duty to emulate the arahants in every way possible: it is our duty to try to become arahants. The Saïgha is about becoming arahants, and the life blood of the Saïgha, which is the Vinaya, is aimed at arahantship, nothing else.
 The Vinaya was established to help the bhikkhu develop the meditative concentration necessary for him to do his duty, for him to become an arahant. Householders, however, being householders, having chosen not to ordain, cannot emulate the arahants to that extent. Were a householder to emulate the arahants as a bhikkhu should do, the householder would be unable to remain a householder. It is impossible for a householder who becomes an arahant to remain a householder: he or she must either go into Parinibbàna that very day, or ordain into the Saïgha.
 

But householders can emulate the arahants to a certain extent, and it is through such emulation that householders who have taken The Buddha, Dhamma and Saïgha as refuge are to be distinguished from those who have not. On a rudimentary level, this emulation takes place by the householder's observance of the five precepts, and on a higher level by the observance of the eight precepts, and by meditation and study. 

Arahants and other Ariyas
 cannot knowingly take life. But non-arahants and non-Ariyas (monastic and non-monastic) can know​ingly take life. Nonetheless, while they cannot emulate the arahant and Ariya's inability to knowingly take life, they can emulate the arahant and Ariya's abstention from it. 

Hence, when we take the first precept, we say: Pàõàtipàtà veramaõã sikkhàpa​da§ samàdiyàmi. Pàõà means `breath' (found also in the word ànàpàna
), and refers to the breath of life; pàtà refers to harm and destruction; veramaõã means `abstaining from'; sikkhà means `training' or `discipline'; pada means in this context `precept'; and finally samàdiyàmi means `I undertake'.
 In other words: `I undertake the training precept to abstain from taking life'. Each of the five or eight precepts is the undertaking of a training precept. Training for what? The Texts say it is training in virtue, in morality (sãla).
 

But why train in the ancient morality of abstention and restraint? Modern orthodoxy says it is anti-democratic: yes? It says restraint is unnatural and leads to stress and mental sickness: yes? According to modern orthodoxy, The Buddha's advice regarding moral conduct for monastics and householders was appropriate to ancient India, but is entirely inappropriate, indeed extreme, to the modern age, the age of humanism, human rights and other modern dogmas. According to modern orthodoxy there is a time and place for everything and anything: for example, killing can be good, as in abortion, euthanasia, and bombing; indulging one's bodily lusts can be good, `It is natural, even animals do it!' (Which they do not.); lying can be good, `How can you succeed in business or politics without lying?' and drinking alcohol can be good, `It is stylish and cool; makes you relax. What's a party without some drinks?' Breaking the five precepts is viewed as sometimes good because it provides sensual pleasure or the means for sensual pleasure, which is the highest good. Furthermore, it is good for the GNP: the GNP being the measure of all good. 

Is this view new? Is it orthodoxy`modern'? If one were asked to give examples from the ancient, orthodox Pàëi Texts of discussions on this view, one would have to give as example all the Pàëi Texts, because The Buddha's Teaching is only about sensuality, the dangers of sensuality, and the escape from the dangers of sensuality. Hence, there is nothing in these so-called `modern' views, `modern' dogmas etc. that is modern. They are nothing other than mistaken view, erroneous view, that is, wrong view (micchà diññhi). And wrong view has always existed. Wrong view is natural, even animals have it, whereas right view (sammà diññhi) is unnatural, and animals do not have right view. Right view is very, very rare, because it requires wisdom. 

The `Brahmajàla Sutta' (`Supreme Net Sutta'), the first sutta in the Dãgha Nikàya, is The Buddha's analysis and explanation of every kind of wrong view that can exist: there are sixty-two. And the fifty-eighth wrong view He discusses is: 

Here a certain ascetic or Brahmin declares and holds the view: 

`In as far as this self, 

being furnished and endowed with the fivefold sense pleasures, 

indulges in them, 

that way the self realizes the highest Nibbàna here and now.' 

And some teach it. 

This view says that Nibbàna is attained by indulging in pleasures through the five senses: the eye, ear, nose, tongue and body. 

It is for such pleasures that we break the five precepts, and we think that can be good when we think Nibbàna is pleasure through the five senses. In other words, having been discussed and analysed by The Buddha as a wrong view, this orthodoxy is not `modern': just wrong.  

The views of modern science, however, are modern: yes? Science comes from the Latin scire, to know. Science is knowledge, and nescience is ignorance. Modern science is knowledge about numbers, about woman and man as biological phenomena, about the body, about physical laws, about molecules, bacteria and atoms, the moon and outer space, about nuclear reactors and bombs etc. Modern science is empirical knowledge about the world of the five senses, and the aim of modern science is to manipulate the outside world so as to maximize the pleasures of those five senses, which according to modern orthodoxy is, as we saw before, Nibbàna. 

How to attain this `modern' Nibbàna? Children in schools and students at university learn business, management of business, marketing, advertising, tourism, catering, accounting, law, industry, engineering of every kind, computer sciences, political sciences, nuclear science, media studies, economics: the list is endless, and the subjects are all sciences of the view that Nibbàna is to be gained by manipulating the material world of the five senses. Hence, modern science is in the dark when it comes to, for example, why some people are reborn as women, some as men, some beautiful, some ugly; why some get cancer or Alzheimer's disease and some do not; why some are unable to understand anything, while others have acute wisdom; why some live long and others do not; and why there is suffering, and how to overcome suffering. 

In these cases, modern science throws up its hands and resorts to mysticism. Modern science is like the alchemists of old who would spend a lifetime trying to engineer the philosopher's stone (lapis philosophicus): the stone that could turn baser metals into gold. They thought they could, and that it would be Nibbàna. They never succeeded, of course, just as modern science will never succeed, because to try to attain Nibbàna by engineering matter is like trying to dig a hole in water with a spade. 

The Buddha made a hole in water, in the flooded Nera¤jarà River, and did walking meditation on dry sand.
 He made the hole with psychic power, with the sixth sense, the mind. We can find instances of such psychic powers in any body of ancient texts: people who indeed can turn a stone into a lump of gold,
 people who can fly, walk on water; who can see the higher and lower realms; who can see beings that are invisible to the naked eye, such as ghosts and devas, and talk with them as well as talk with animals; who can see into the past and future, can read the minds of others etc. And even today there are people who have these powers, and with meditation we can all develop them. But how does modern science regard these elements of ancient science? Modern science dismisses it as superstitious nonsense.

Is such arrogance modern? Such arrogance is part of the fifty-first view in the Brahmajàla Sutta. It is one of the materialistic views. And in the second sutta of the Dãgha Nikàya,
 a King Ajàtasattu mentions it to The Buddha. He says it is taught by a teacher called Ajita Kesakambalã, who says: 

· There is nothing given, nothing offered



no fruit or result of good and bad actions.
This means there is no such thing as kamma-vipàka, nothing to be gained from doing good, practising morality, and nothing to fear from doing evil, practising immorality.

· There is no this world, or the next. 
This means there is no rebirth either in this realm or in any other realm; there are no higher or lower realms.

· There is no mother or father. 

This means there is no such thing as good and bad conduct towards one's parents.

· There are in the world no ascetics or Brahmins 
who have practised to perfection, 

who proclaim this world and the next, 

who have realized it for themselves by direct knowledge. 
This means that there is no such thing as a Buddha and arahant, no such thing as enlightenment, and no such thing as the Dhamma.

· This person consists of the four great elements. 
When one dies, earth returns to earth​

water​​to water
fireto fire
airto air
the facultiesto space. 
This means that everything is just physics, biology etc. And he says that to say otherwise is vain and untrue. 

This ancient view says everything and anything The Buddha teaches is vain and untrue. In other words, to think that Nibbàna is pleasure through the five senses (modern orthodoxy), and that everything is derived from physical laws (modern science) is about as modern as the moon: the views of modern science and orthodoxy are the views of ancient nescience.

What is the result of saying nescience is science? King Ajàtasattu asked all the great teachers in his kingdom what the fruits are of leaving the household life, as they had done, to become arahants. The only one who answered the question was The Buddha. The rest, including Ajita Kesakambalã, gave as answer their view of the world. The king asked one question, they answered another. The king said to The Buddha it was as if 

on being asked about a mango, [they] were to describe a breadfruit, or on being asked about a breadfruit, [they] were to describe a mango.

This is an apt description of the views of so-called modern science. Modern science is not out to find the truth; modern science is out to master a materialistic view. We are all looking for a purpose in life, looking for a way to attain Nibbàna, to find the highest happiness, the highest peace, the highest security. To do so we spend many years in school and maybe university learning maths, physics, chemistry, geography, biology, business, economics etc., and in our daily life we work hard to reap the fruits of modern civilization and culture. But we do still not know how to find happiness, peace and security. We are promised mangoes galore, and receive a breadfruit. Although everyone insists it is the many mangoes we were promised. It just has to be mangoes, otherwise the house of cards, the whole edifice of wrong views, collapses.

Why this folly? It is because modern man's materialistic views keep him enslaved to the world of sensuality and the world he has engineered to that end, namely technology. Hence, modern man is a slave, without freedom, without peace, without security, and without happiness. To be happy is not modern, not cool. But is modern man's orthodoxy of folly in fact modern?

Let us listen to another king, the wise King Pasenadi of Kosala.
 Once He said to The Buddha: 

Venerable Sir, 

while I was sitting alone, this question arose in my mind: 

`Who is protected and who is not protected?' 

(Imagine having a ruler who sits alone and reflects, and then goes and discusses his thoughts with a wise man. That is certainly not modern or cool either.) 

The king continued: Then Venerable Sir, I thought: 

`He who engages in misconduct of body, speech and mind 

is not protected. 

Even though a regiment of elephant troops may protect him, or 

          a regiment of cavalry, or 

          a regiment of charioteers, or 

          a regiment of infantry may protect him, 

still he is not protected. 

Why? Because his protection is outside, not inside.
But he who engages in good conduct of body, speech and mind 
protects himself. 
Even though no regiment of elephant troops protects him, nor 
a regiment of cavalry, or charioteers, or infantry, still he is protected. 
Why? Because his protection is inside, not outside.' 
To this The Buddha said: 

So it is, Your Majesty. So it is, Your Majesty.

What is the king talking about? He is talking about refuge. Taking refuge in the outside, in the world, does not protect us; taking refuge inside, in right view and right intention, does protect us. 

Another time,
 the king said to The Buddha: 

He who engages in bad conduct of body, speech and mind 

treats himself as an enemy. 

But he who engages in good conduct of body, speech and mind 

treats himself as a dear friend. 

Also this time The Buddha said: 

So it is, Your Majesty. So it is, Your Majesty 

and explained: 

When one is seized by the End-maker (Death),

As one discards the human state, 

What can one call truly one's own?

What does one take along when one goes?

What follows one along,

Like a shadow that never departs? 

And The Buddha's answer is, of course, that the good and bad we have done through body, speech and mind, our kamma, that is all we take along.

This is also why when King Ajàtasattu asked The Buddha the fruits of becoming a bhikkhu, The Buddha explained that when the bhikkhu restrains himself according to the Vinaya, and sees danger in the slightest fault, he becomes perfected in morality. The fruit is, says The Buddha: 

that bhikkhusees no danger from any side. 

He experiences in himself the blameless bliss 

that comes from maintaining this noble morality.

Is that not the mango that everyone seeks? To see no danger from any side? To be unafraid of life and death? To be always at peace? There is nobody in any realm of existence at any time in the past or the future who does not have these wishes. They are natural; even ants have them. Whenever there is conflict, it is because we want peace and happiness. When there is right view, such peace can be found, but when there is wrong view, saying a mango is a breadfruit, it cannot. 

If we study the Pàëi Texts and associate with people who have right view, we notice that the person who does evil is considered first and foremost a fool. A person who does evil is a fool because, as King Pasenadi said, he does not protect himself and is not his own dear friend. The person who does evil is paving the way to hell, the animal world, the realm of ghosts, and an unhappy rebirth as a human being, whereas the person who undertakes not to do evil is paving the way to the realms of happiness and a happy rebirth as a human being. 

This The Buddha saw in His meditation. Part of His teaching is to teach others to see it too, and if we want to, we can. Not to the same extent as The Buddha, but under the guidance of a skilled teacher and given the right conditions, we too can develop the jhànas and the ability to see other realms and our past lives. Until we have done so, however, we must associate with the wise, in speech or in writing, and with reason faith take their word for it. Let us then associate with someone who developed such powers to a superlative degree, The Buddha, and hear what He has to say about immoral and moral conduct, bad and good kamma.
 

Once a Brahmin student asked The Buddha why human beings are so different, for example, some are sickly, others are healthy, some are stupid others are wise etc. The Buddha explained it is because of kamma. He explained that bad kamma leads to rebirth in the lower realms, and good kamma leads to rebirth in higher realms. But having done bad kamma, one may still be reborn as a human being, because the good kamma vipàka that brought one into the human realm is still operating. In such a case, 

· the man or woman who kills beings will have a short life. Conversely, one who does not kill beings will at a human rebirth have a long life. 

· One who harms beings with the hand or a stick etc. will suffer disease and injury, whereas the opposite one will be healthy. 

· One who is angry and irritable, who gets easily offended, will be ugly, and the opposite one will be beautiful. 

· Envy leads to lack of influence, non-envy to influence. 

· Lack of generosity leads to poverty, generosity leads to wealth. 

· Lack of respect towards those who deserve respect leads to a low birth, and the opposite leads to a high birth. 

· Not associating with the wise, not asking questions about good and bad etc. leads to stupidity, and the opposite to wisdom.

This is the law of kamma, which operates whether or not we know about it, whether or not we respect it, whether or not we think it is politically correct. And just as the law of gravity does not change with time, so does does the law of kamma not change. It is clearly a good idea to understand this and act accordingly, because it leads to a favourable rebirth, and peace, security and happiness in this life. One of the benefits of thinking and living the Dhamma as one's orthodoxy is namely that the results are immediate. 

The Buddha explains the five dangers that life befall one who does not restrain her or his lust, hatred and delusion with rudimentary morality, the five precepts.
 

1) One suffers great loss of property 



through neglecting one's affairs. 
Last time we discussed what happens when one is a slave to hatred, and who has not heard of people going to ruin because they are slaves to stealing, adultery, lying, gambling and drinks and drugs? 

2) One gets a bad reputation for immo​ra​lity and misconduct. 
Such a reputation does no one any good. It invites the evil and stupid, while the good and wise stay away: even one's own parents or children. 

3) Whatever assembly one approaches​  



one does so with diffidence and shyness. 
One who is immoral does not trust others, lacks self-res​pect, which means there is low self-confi​dence and low self-esteem. Low self-esteem is one of the many `modern' ailments, and keeps the psychologists in business. To resolve it, `modern' orthodoxy lower the standards of conduct, and declares that unrestrained freedom is good (a human right), and restrained freedom is bad (out-of-date, anti-demo​cratic etc.). `Modern' orthodoxy, which is, as we have seen, not modern at all, says one is good whatever one does: that is sakkàya diññhi, faith in a self rather than in action. 

4) One dies confused. 
One who is immoral is in old age and at death overcome by guilt at best; at worst, the suppression of guilt, of not wanting to look oneself in the face, which leads to a distortion of truth and language, means that the mind becomes unhinged, and the person dies confused. 

5) At deathone arises in an evil state. 
One who is immoral has a bad rebirth, as an animal, ghost or even in hell, or in a bad station as a human being. 

If we with the law of kamma in mind look at those who are deprived, starving etc., and look at the suffering of animals, we know it is because of their akusala kamma in this life or in past lives. These five dangers are of course more serious when one is a monastic, because being a monastic, one's standards of conduct must per se be very much higher.

Conversely, when one restrains one's lust, hatred and delusion with the five precepts, one receives five blessings. The Buddha says: 

1) Through careful attention to one's affairs, 

one gains much wealth.  
This means one does not squander one's wealth. 

2) One gets a good reputation for morality and good conduct. Such a reputation does everyone good. It invites the good and wise, while the evil and stupid stay away. 
3) Whatever assembly one approaches


one does so with confidence and assurance. 
One who is moral possesses self-respect, does not distrust others, which means there is self-confidence and a natural and realistic self-esteem. Moral people do not keep the psychologists in business. 
4) One dies unconfused. 
One who is moral is in old age and at death at peace with the past, which means the mind is clear and straight: there is no fear and no confusion. 
5) At deathone arises in a good place, a heavenly world. 
One who is moral has a good rebirth, in one of the higher realms, or in a good station as a human being. 

If we with the law of kamma in mind look at those who are well off, who seem to lead an easy life etc., we know it is because of their kusala kamma, in this life or in past lives. 

These five blessings are of course more superior when one is a monastic, because being a monastic, one's standards of conduct will per se have been much higher.

When we have never observed rudimentary moral conduct, when we habitually allow ourselves to be slaves of lust, hatred and delusion, we are unable to see how such action disturbs and affects the mind. When the mind is dark, there is blindness. When the mind is clear, however, we know that the happiness which arises from keeping the precepts is immediate and without measure. 

Lift your hand in anger to kill the mosquito, remember your undertaking and stop the hand. The Texts explain that such fear of doing evil is born of respect for self and others.
 

Say something rude to your children, your spouse, your parents, a relative, a friend or stranger, and then remember the Venerable Sàriputta, and think: `If the General of the Dhamma could ask for forgiveness for something he did not do, who am I not to ask for forgiveness for what I did do?' and ask for forgiveness. In having asked for forgiveness, experience happiness. If you are forgiven, experience a double happiness. And if the other asks you to forgive in return, experience a triple happiness. Before you go to sleep you remember the General of the Dhamma and ask those with whom you share your daily life to forgive you for anything you may have done or said that was unpleasant to them. In some monasteries this is a daily ritual, which ensures peace and harmony in the individual bhikkhu and the Saïgha. 

Having that faith, having that understanding, undertaking that moral conduct, we are associating with The Buddha and the arahants: it is only through our own conduct that they come alive, it is only through our own conduct that we may say we are walking with the arahants. 

When we close our eyes to sleep, and think of all the evil we have not done, the good we have done, we sleep well. If it is this life's final closing of eyes, we die in peace: no fear. 

Allow me please to close this talk with two stanzas from the Dhammapada:

Here he grieves, there he grieves;


Doing evil, he grieves in both worlds. 

He grieves and is downcast,


When he considers his acts of wickedness.

Here he rejoices, there he rejoices;


Doing good, he rejoices in both worlds.

He rejoices and exults,


When he considers his acts of purity.

Thank you.
Modern Abstractions and Ancient Realities 
xiv
A request has been made for a talk on the eight precepts, the eightfold Uposatha (aññhaïgasamannàgata Uposatha). But in order to get the right perspective, let us first look at the Buddha's advice on advice.

The Buddha says we should never observe advice blindly, but should first judge it according to five criteria:
 

1) Is the advised action 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?).

 These five criteria allow us to judge the advised action as kam​ma of body, speech and mind, according to the result, the kamma-vipàka. As is the custom of a Buddha, He goes straight to the point, advising us to judge an action on its own merits: nothing else.

Thus, an action is, for example, not to be judged according to who does it, as in the father who scolds his son for watching too much football, but who himself spends much time watching soap operas. An action is not to be judged according to whom it is done to, as in the mother who is gracious towards guests but rude towards her own children. An action is not be judged according to when it is done, as in a bhikkhu using money under the pretext that it is the `modern' age. And an action is not even to be judged according to why it is done, as in a woman having an abortion because she was raped. Why? Because having double-stan​dards, being rude, breaking the Vinaya, and killing an innocent child in the womb is to one's own loss, is akusala, is blameful, condem​ned by the wise and leads to suffering: such things are not in one's self-interest. 

Thus The Buddha says also advice should be observed: 

· not because it is hearsay, 

· not because it is custom, 

· not because it is tradition, 

· not because it accords with scriptures, 

· not because of logic, not because of inference, 

· not because of reasoning, 

· not because it agrees with a theory, 

· not because the person seems to know, 

· not because of the thought: `The ascetic is our teacher.' 

But the Buddha is obviously not saying custom and tradition etc. should be rejected willy-nilly; He is saying custom etc. should not be our determining criterion. 

Let us take an example. There was once an arahant bhikkhuni called Uppalavaõõa living in the forest who was raped.
 After this, The Buddha forbade bhik​khu​nis to live outside a nunnery. After more incidents, He also made it a very serious offence against the Vinaya for a bhikkhuni to go out of the nunnery alone.
 

What do you think? Did The Buddha lay down these rules to make life difficult for bhikkhunis? To stop them from attaining Nibbàna? Did He do it because He was a male chauvinist? Because He was part of the universal male conspiracy against women's freedom and human rights? Because of a political idea about women? Please answer my questions. Why do you think He laid down those rules?

The Buddha laid down the rules to help bhikkhunis attain Nibbàna: the entire Vinaya was laid down by The Buddha with the sole purpose to help bhikkhus and bhikkhunis attain Nibbàna. In this case He recognized the reality that wicked men can destroy bhik​khu​nis' holy life. And He also wanted to protect the bhik​khu​nis' reputation, as it was custom in ancient India for a woman not to go about alone, precisely because she could be molested and raped. The Buddha and ancient Indian society recognized the actual dangers inherent in womanhood, and wished to accord women due respect and protection. 

And modern custom? If we go downtown or look in the media we see that the modern custom is for `modern' women to walk about the streets and country by themselves, and make a public and obtrusive spectacle of their womanly features, to awaken lust: it is cool to resemble a street-walker. 

If we judge these two opposing customs by way of logic, inference and reasoning, we may say: `If men can walk the streets by themselves, why can't women?! Men and women are equal!' Or by way of a theory, such as human rights or feminism: `Women have a right to do whatever they like! Men just want to control women and make them invisible!' That way `men' and `women' become political abstractions, and the bald realities are obscured. As a result, we have another modern custom, so to speak, which is that many modern young women get pregnant without wanting to, which has led to yet another modern custom: murder of the unwanted foetus, abortion. Abortion was previously rare and illegal everywhere, whereas it is now custom and legal in `modern', `progressive', `developed', `democratic' societies. 

Abortion is in `modern' `progressive' societies no longer condemned because of the theory that a woman has a right over her own body. This theory sees the baby as merely an extension of the mother's body and closes its eyes to the fact that the baby possesses his own body, his own blood type, his own heartbeat etc., and his own feelings, consciousnesses, thoughts etc. and his own life-faculty.  The pain the baby experiences when being killed is his own pain: the mother's pain is another. Abortion is also justified according to logic, namely that since the foetus is not a fully developed human being, it is in fact not murder, because the foetus is not really human: hence the modern politically correct term for killing a foetus is ending a pregnancy by a medical operation.
 That makes slaughter of the innocent sound like having a sore tooth extracted, a routine medical procedure (which it has in fact become in many `modern', `progressive' societies), perfectly innocuous, with only one person involved. And the deeper we go into the matter, the more do we see that the forest is hidden by the trees.
 

Putting aside all abstractions and politics, however, and observing the Buddha's straightforward advice, we understand very quickly which custom is to a young woman's benefit, is kusala, is blameless, is praised by the wise and leads to her happiness and safety: observing the Buddha's advice we discriminate with practical wisdom, looking at realities instead of views, feelings, conceit etc. 

Another example is the old custom that allowed employers to exploit their workers, give them long hours and paltry wages, such as was the case in the beginning of the industrial revolution, and is still the case in many countries, east and west. If we judge that custom by way of political abstractions such as the GNP, trade figures, cost control, the inflation rate etc. we lose again sight of the forest. But if we observe the Buddha's advice, we can very quickly decide whether the old custom is advisable and end all argumentation.

We have thus good customs and bad customs, good traditions and bad traditions, good theories and bad theories etc. That is why the Buddha advises us never to look at a custom as a custom, a tradition as a tradition, a theory as a theory etc., but to look at the realities, the kamma and kamma-vipàka.

This advice about advice The Buddha gave to some people of the Kàlàma region in ancient India. They told Him they were confused, because one ascetic would advise them to do A and not B and C, another would advise them to do B and not A and C, yet another would advise them to do C and not A and B, and so on. The Kàlàmas said they were in doubt about which advice to observe, and The Buddha replied: Yes, Kàlàmas, you may well doubt, for a matter of doubt has arisen. Discussing the matter with them, He then advised them to judge advice according to the five criteria we have just discussed, and in doing so, of course, He inclu​d​ed His own advice. 

The most important thing here is the need for discrimination and wisdom. To observe advice indiscriminately, in blind faith, may lead us to do bad, thinking it is good; to do good, thinking it is bad; to do bad without knowing it is bad; and to do good without knowing it is good. Just look at the things people do or have done because of blind faith in religions and political theories. Blind faith in democracy, for example, is to think something is good because the majority think so or do so. It is to believe quality is a question of quantity, which is to go by the majority's common denominator: ignorance. Hence, everything is indiscriminately levelled down in the name of freedom and equality, and stark realities become blurred abstractions.

In the same way, blind faith in the Buddha, Dhamma and Saïgha is inadvisable, because such faith is shallow, which means it is also weak. When our faith is only shallow and weak, we depend too much on people who seem to know. We observe their advice blindly, which means we may unknowingly observe bad advice, and end up making very little if any kusala kamma, thinking that we are making very much kusala kamma. Thus, we do not benefit as much as we could from our privileged rebirth as human beings in a world where The Buddha's teachings still exist.  

It is, therefore, good to remember that the Buddha said advice should be observed 

· not because the person seems to know, 

· not because of the thought: `The ascetic is our teacher.' 

We should not observe advice simply because a bhikkhu has given it, or because we respect that bhikkhu. Anyway, if our faith is blind and indiscriminate, how are we to know that a bhikkhu is worthy of respect, that his advice is to be observed? 

The Buddha's advice enabled the Kàlàmas actually to depend on realities, the truth, to think for themselves, and not depend blindly on a teacher. We should try never to forget that The Buddha appeals always to our powers of wisdom and understanding first and foremost. That means His disciples are not to worship Him as a personality. Once when He visited a sick bhikkhu called Vakkali,
and Vakkali said he was sorry not to have been to see The Buddha, The Buddha said: 

Enough, Vakkali! Why do you want to see this foul body? 

He who sees the Dhamma sees me: 

he who sees me sees the Dhamma.  

This means we are to see The Buddha only as the Dhamma. If we see The Buddha as something else, we are looking at a phantom. In that case we cannot call ourselves true `Buddhists', for we have not taken refuge in the true Buddha. Our refuge may instead be `Buddhism', `Buddhist' culture, `Buddhist' history, or `Buddhist' tradition etc. Even worse, it may be a `Buddhist' `nation' and a `Buddhist' nationality, which may lead to the indignities of a `Buddhist' nationalism. When we take refuge in such meaningless and political abstractions, The Buddha becomes merely the captain of our football team, and we take pride in wearing the team colours. In doing so we may end up behaving as football hooligans, in the name of our Buddha. That way we degrade not only ourselves but degrade the Dhamma, by turning it into a mere abstraction, custom, tradition, philosophy etc. Our `Buddhism' becomes independent of the historical Buddha: it becomes a plaything and the Noble Eightfold Path a football match. It is then do we as bhikkhus and laypeople play around with the Dhamma, the precepts and meditation, because football and wisdom are like fire and water.

In terms of kamma, of course, supporting The Buddha's football team is not our worst bet, because to observe just some of the precepts, and doing it maybe for only a couple of hours every Uposa​tha is infinitely better than not to observe any precepts at all. But it is a fake Uposatha, makes us fake `Buddhists' following a fake eightfold path rather than the Noble Eightfold Path. Let us see what The Buddha says about this. 

Once some Sakyan `Buddhists' went to see their Buddha on the Uposatha, and He asked them whether they observed the eightfold Uposatha (aññhaïgasamannàgata Uposatha).
 They replied:

Sometimes, Venerable Sir, we observe the eightfold Uposatha, 

       sometimes we don't.

Do you recognize this answer? The Uposatha, according to The Buddha, is the day when `Buddhists', (which is people who have taken refuge in The Buddha, Dhamma and Saïgha) make extra effort. Instead of observing the rudimentary five precepts, they observe the eight precepts. But the Sakyans played football with the Uposatha: sometimes you score a goal, sometimes not. And what did The Buddha say?

First He explained that considering how life is full of fear of grief and death, it was to their detriment that they sometimes observed the eightfold Uposatha and sometimes not. Then He asked them: 

What do you think, Sakyans? 

Suppose a man, without meeting an unlucky day, were to earn a penny
 in some business or other. 

Might not people well say of him: `A clever chap, full of energy!' (Yes, Venerable Sir, they might.)
And The Buddha continued his questioning, each time raising the amount of money the industrious man might make per day, and ending with: 

What do you think, Sakyans? 

Suppose that man, day-by-day earning a hundred, a thousand pennies, and saving what he got, were to become a hundred years old, would he not build up great wealth? (He would, Venerable Sir.) 

And what do you think, Sakyans? 

Would that man, because of his wealth
live enjoying utter happiness for a single night or a single day, or even half a night or half a day? 
(Surely not, Venerable Sir.) 

And why not? 

(Because, Venerable Sir, sensual pleasures are impermanent, empty, fake, of the nature of falsehood.)

So, the Sakyans may have been fools enough not to observe the eightfold Uposatha, but they were not fools enough to think that money and sensual pleasures are the way to utter happiness. Then The Buddha explained: 

Now, Sakyans, suppose a disciple of mine, serious, devoted and resolute, were to practise as I have advised for ten years; 

he would spend a hundred years, 

 a hundred times a hundred years, 

 a hundred times a thousand years, 

 a hundred times a hundred thousand years 

enjoying utter happiness. 

And he would be a once-returner or a non-returner, 

or a winner of surety, a stream-enterer.

The Buddha is here speaking of the happy rebirth in the heavens that one may gain from observing the eightfold Uposatha, and of the paths and fruitions one may gain, in which case one is assured the highest happiness of all, Nibbàna. And He explained that these benefits may be gained even were one to observe the eightfold Uposatha for just a single day and night (eka§ rattindiva§), because the benefits to be gained from observing the eightfold Uposatha are literally out of this world. But they are not gained by playing around. 

Accordingly, of course, the Sakyans declared:

We will, Venerable Sir, from today observe the eightfold Uposatha.

Now, if we look at this exchange we see that The Buddha does not tell the Sakyans they should observe the eightfold Uposatha because He tells them to, He explains to them why it is better to do so. He appeals to their power of wisdom, and it is because of their power of wisdom, their understanding of the Dhamma, that they decide to mend their ways. In other words, they decide to stop playing around because they understand that it is beneficial, skilful, blameless, praised by the wise and leads to benefit and happiness.

 Without a such understanding, the eightfold Uposatha may at worst be an onerous duty that we are happy to be rid of, at best a `Buddhist tradition' that we follow blindly, not really knowing what it is about. In either case, we are not duly bothered about breaking the precepts, because our understanding is shallow, which means our commitment is weak. But when we examine the eightfold Uposatha with wisdom, maybe discuss it with friends in the Dhamma, then does it become a precious and golden opportunity for happiness; then do we not only find it easy to observe the precepts, we find it highly desirable to observe them: we want to observe the precepts, are happy to observe them, and are afraid and unhappy to break them. This is what The Buddha is referring to when He again and again tells the bhikkhus to see fear in breaking the smallest precept.

When we do not observe the precepts happily, it means we do not follow The Buddha's advice happily. That means we do not really believe The Buddha was a Buddha. And that means our faith is tainted with wrong view. Not to believe in the enlightenment of The Buddha is namely one of the factors of wrong view. To believe in His enlightenment is right view, and to reflect on The Buddha's enlightenment is something He advises us to do on the Uposatha. That advice He gives when telling His chief patroness Visàkhà about the three types of Uposatha: the Uposatha of the cowherds, the Uposatha of the naked ascetics, and the Uposatha of the Ariyas, the Noble Ones.
 

Uposatha means observance, and refers to the full- and new-moon day, when people in ancient India would observe religious practices. The Uposatha was not The Buddha's invention, but was already a custom in ancient India. As we saw before (when The Buddha discussed the Uposatha with the Sakyans) the Uposatha lasts a day and night, running from daybreak to daybreak.
 Ascetics of different sects would on that day and night speak Dhamma; people would go and listen to them, and observe the Uposatha practices particular to the sect of their faith. Initially the bhikkhus did not observe this custom, but when King Bimbisàra suggested they do, The Buddha agreed.
 With time, it became custom for devout lay-disciples to observe the eightfold Uposatha, and to wear white. But, as The Buddha explained to Visàkhà, there are different types of Uposatha. The first one is the Uposatha of the cowherds.

In the evening, the cowherd returns the cattle to their owners, and thinks: 

Today the cattle grazed at such and such a place and drank at such and such a place. 

Tomorrow they will graze and drink at such and such a place. 

Likewise, says the Buddha, some people observe the Uposatha thinking: Tomorrow I shall eat such and such food. 

They spend the Uposatha occupied with thoughts about next day's food. That is the cowherd's Uposatha and is, says The Buddha, 

· not of great fruit and benefit, 

· not of great splendour, 

· not of great brilliance. 

This means it is an ignoble and paltry Uposatha, with paltry results. We have given very little of ourselves to the Dhamma, we have, so to speak, been mean with our faith and effort. 

Then there is the Uposatha of the naked ascetics (nigaõthà). Such ascetics walk about stark naked, even today. To them, nakedness is a sign of having given up everything. Thus, on the Uposatha, a disciple of the naked ascetics takes off all his clothes and decla​res: 

I have no part in anything anywhere, and no attachment to anything. 

But, as The Buddha explains, his parents still see him as their son, he still sees them as his parents; his wife and children still see him as their husband and father, he still sees them as his wife and children; his slaves and workers still see him as their master, and he still sees them as his slaves and workers. Thus, explains The Buddha, 

at a time for undertaking truth, 

there is the undertaking of untruth. 

The Uposatha is a day for Truth, and the naked ascetics teach their disciple to play around with the truth by saying he has given up everything when he himself knows and everyone else knows that he has not given up everything. The Buddha says: 

This I declare is as good as telling lies. 

But it does not require the enlightenment of a Fully Enlightened Buddha to understand that solemnly to undertake an observance that one does not observe is to lie: everyone knows that, even that man's five-year-old grandchild.

When the night has passed, when the Uposatha is over, the disciple of the naked ascetics puts on his clothes again and resumes his ordinary life, again making use of his belongings. But, when he undertook the Uposatha, he said he relinquished all his property, in which case it is no longer his to use. For him to resume use of his property without having it given back to him is thus, says The Buddha, as good as stealing. Hence, the naked ascetic's Uposatha is tainted by lying and stealing, and says The Buddha, is 

· not of great fruit and benefit, 

· not of great splendour, 

· not of great brilliance. 

Again, it is an ignoble and paltry Uposatha.
Then there is the Uposatha of the Ariyas, Noble Ones. It is undertaken by the Noble disciples of The Buddha, Dhamma and Saïgha. We can call them the `true Buddhist disciples': men and women, boys and girls.

First of all, The Buddha says the true Buddhist disciple should purify his or her mind according to the proper processes, which are reflecting on five things. 

The first thing the true Buddhist disciple should reflect on is the nine qualities of the Buddha: 
Thus is The Blessed One:
(Iti'pi so, Bhagavà)
[1] Worthy
(Araha§)

[2] Fully Enlightened
(Sammà-sambuddho)
[3] Possessed of Knowledge and Conduct
(Vijjà-caraõa-sampanno) 

[4] Accomplished

(Sugato)
[5] Knower of worlds
(Lokavidå) 

[6] Incomparable Trainer of men
(anuttaro purisadamma Sàrathi)
[7] Teacher of devas and human beings
(Satthà devamanussàna§)
[8] Enlightened
(Buddho) 

[9] Blessed
(Bhagavà' ti) 


This is, says The Buddha, the proper process for purifying the mind of defilements just like cleaning the head when it is dirty. And He says the disciple is here

said to observe the Uposatha of Brahmà (Brahmuposatha§); 

he dwells with Brahmà; 

it is owing to Brahmà that his mind is calmed and joy arises. 

The second thing the true Buddhist disciple should reflect on is the six qualities of the Dhamma: 
[1] Well Taught is the Blessed One's Dhamma


(svàkkh​àto Bhagavata Dhamma)

[2] Visible here and now

(sandiññhiko)
[3] Without delay

(akàliko)
[4] Inviting scrutiny

(ehipassiko)
[5] Leading onwards

(opanayyiko)
[6] To be experienced by the wise

(paccatta§ veditabbo vi¤¤uhã'ti)
This is, says The Buddha, the proper process for purifying the mind of defilements just like cleaning the body when it is dirty. And He says the disciple is here

said to observe the Upo​satha of the Dhamma (Dhammuposatha§); 

he dwells with the Dhamma; 

it is owing to the Dhamma that his mind is calmed and joy arises. 

The third thing the true Buddhist disciple should reflect on is the nine qualities of the Saïgha:

[1] The good way fares The Blessed One's Saïgha of Disciples


(suppañipanno Bhagavato sàvakasaïgho) 

[2] The straight way fares The Blessed One's Saïgha of Disciples 


(ujuppañipanno Bhagavato sàvakasaïgho) 

[3] The true way fares The Blessed One's Saïgha of Disciples


(¤àyappañipanno Bhagavato sàvakasaïgho)
[4] The proper way fares The Blessed One's Saïgha of Disciples



(sàmãcippañipanno Bhagavato sàvakasaïgho)

That is to say, the Four Pairs of Men

(yadida§ cattàri Purisayugàni)
Eight individual Men
(aññha Purisapuggalà)
This, the Blessed One's Saïgha of Disciples


(Esa Bhagavato sàvakasaïgho) 

[5] For gifts is right

(àhuneyyo)
[6] For hospitality is right
(pàhuneyyo)
[7] For offerings is right
(dakkhiõeyyo)
[8] For reverential salutation is right
(a¤jalikaraõãyo)
[9] An incomparable field for merit in the world.



(anuttara§ pu¤¤akkhetta§ lokassà'ti)
This is, says The Buddha, the proper process for purifying the mind of defilements just like cleaning a filthy garment. And He says the disciple is here

said to observe the Uposatha of the Saïgha (Saïghuposatha§); 

he dwells with the Saïgha; 

it is owing to the Saïgha that his mind is calmed and joy arises. 

The fourth thing the Buddhist disciple should reflect on is his own morality: Morality that is unbroken and whole, 

           unspotted, 

           untarnished, 

              that gives liberty, 

        is praised by the wise, 

        is untainted, and 

leads to concentration. 

As we have discussed before,
morality leads to absence of remorse, which leads to joy, which is a prerequisite for meditative concentration. Reflecting on one's morality is, says The Buddha, the proper process for purifying the mind of defilements

just like cleaning a mirror when it is dirty 

[reflecting on our own morality is like looking into a mirror]. 

And He says the disciple is

said to observe the Uposatha of morality (sãluposatha§); 

he dwells with morality; 

it is owing to morality that his mind is calmed and joy arises. 

The fifth thing the true Buddhist disciple should reflect on is the devas, the fact that the devas were reborn as devas because of five things: 

1) their faith
(saddhà) 

2) their morality
(sãla) 

3) their knowledge of the Texts
(suta) 

4) their generosity
(càga)  

5) their wisdom
(pa¤¤à) 

Here the true Buddhist disciple reflects also on his own possession of those five things: his own faith, morality, knowledge of the Texts, generosity and wisdom. This is, says The Buddha, the proper process for purifying the mind of defilements just as in the refining of gold that is impure. And He says the disciple is here
said to observe the Uposatha of the devas (devatuposa​tha§); 

he dwells with the devas; 

it is owing to the devas that his mind is calmed and joy arises.

After the true Buddhist disciple has reflected on these five things, and his mind thereby has become calm, and joy has arisen, he or she contemplates further eight things. 

The first thing the true Buddhist disciple now reflects on is:


`As long as they live, 

the Arahants give up taking life, 

   they abstain from taking life, 

   they have laid down the cudgel, 

   they have laid down weapons, 

   they are gentle and compassionate, and 

           abide with kindness towards 

all beings and creatures. 

So too shall I this day and night give up taking life, 

         I shall abstain from taking life, 

 
         I shall lay down the cudgel, 

         I shall lay down weapons, 

         I shall be gentle and compassionate, and 

           shall abide with kindness towards all beings. 

That way shall I emulate the arahants, that way shall 

my observance day be observed (uposatho ca me upavuttho bhavissati).'

This is the first of the eight precepts and five precepts.

The second thing the true Buddhist disciple now reflects on is:


`As long as they live, 

the Arahants give up taking things not given, 

    they abstain from stealing, 

    they take only what is given, they wait for a gift, 

    they abide in purity free from theft.

So too shall I this day and night give up taking things not given, 

         I shall abstain from stealing, 

         I shall take only what is given, 

         I shall wait for a gift, 

         I shall abide in purity free from theft. 

That way shall I emulate the arahants, that way shall 

my observance day be observed.'

This is also the second of the five precepts.

The third thing the true Buddhist disciple now reflects on is:


`As long as they live, 

the Arahants give up unchastity, 

    they lead a chaste life, 

    they lead a pure life, 

    they abstain from the village practice 

of venereal commerce.  

So too shall I this day and night give up unchastity, 

         I shall lead a chaste life, 

         I shall lead a pure life, 

         I shall abstain from the village practice 

of venereal commerce.

That way shall I emulate the arahants, that way shall 

my observance day be observed.'

This is different from the third of the five precepts. That precept accords with decent village practice, namely fidelity to one's wife or husband. But when we undertake the Uposatha, we move out of the village and into the monastery. The monastery and the village are not the same, and must never ever be regarded as the same. In the monastery things are, or at least they should be, very, very different: in the monastery the practice is chastity.

The fourth thing the true Buddhist disciple now reflects on is:

 
`As long as they live, 

the Arahants give up false speech, 

 they abstain from false speech, 

 they speak the truth, 

 they are bound to the truth, 

 they are constant and dependable, and 

do not deceive the world.  

So too shall I this day and night give up false speech, 

      I shall abstain from false speech, 

      I shall speak the truth, 

      I shall be bound to the truth, 

      I shall be constant and dependable, and 

shall not deceive the world. 

That way shall I emulate the arahants, that way shall 

my observance day be observed.'

This is the also the fourth of the five precepts. When The Buddha discussed the Uposatha of the naked ascetics, He explained how the disciple tells lies by solemnly saying he undertakes something that he and everyone else knows very well he does not undertake. The true Buddhist is by this precept protected from indulging in such untruth, protected from deceiving the world.

The fifth thing the true Buddhist disciple now reflects on is:


`As long as they live, 

the Arahants give up liquor, wine and besotting drink, 

which gives rise to carelessness, 

    they abstain from liquor, wine and besotting drink, 

which gives rise to carelessness.  

So too shall I this day and night give up 

liquor, wine and besotting drink, 

which gives rise to carelessness, 

         I shall abstain from liquor, wine and besotting drink, 

which gives rise to carelessness. 

That way shall I emulate the arahants, that way shall 

my observance day be observed.'

This is also the fifth of the five precepts.

The sixth thing the true Buddhist disciple now reflects on is:


`As long as they live, 

the Arahants eat one meal, 

   they do not eat at night, 

   they abstain from eating at the wrong time. 

So too shall I this day and night eat one meal, 

      I shall not eat at night, 

      I shall abstain from eating at the wrong time. 

That way shall I emulate the arahants, that way shall 

my observance day be observed.'

This precept is why there was a request for a talk on the observance of the eight precepts. But it is very simple. When one undertakes this precept, one emulates the arahants by not eating at the wrong time (vikàla), and the wrong time is from noon till next day's daybreak. That is all there is to it.

So what is the problem? The problem is the custom and tradition among `Buddhists' everywhere to observe the Uposatha of the naked ascetic: to solemnly undertake the eight precepts, knowing very well that this precept they will not observe. This precept is in different ways played around with, and there are those who seem to know who say it is all right, and yes, it is all right: if we want to undertake the Uposatha of the naked ascetics we are free to do so. Indulging in untruth is everyone's privilege.

`But I have acidity!' they cry. `I feel weak!' they cry. Yes, that is the nature of the body. Arahants too have acidity, feel sometimes weak etc. because they too have a body, a digestive system, and digestive problems; even The Buddha had it. Did they break the precept about eating? No. Because an arahant cannot knowingly break a precept. And The Buddha says any true bhikkhu will not knowingly break a precept, not even for his life's sake.
 Why? Because a true bhikkhu is not a liar. He undertakes the precepts and observes them. And if it is difficult for him to go without something in the evening, he can drink and eat the things that are allowed after noon, and the layperson who observes the eight precepts can do the same. Although he or she should remember that they are to be taken only if one feels ill or weak etc. If we do not know what those allowable things are, we can find them explained in the Vinaya: they do not include regular food.

But there are also people who have no digestive problems, who deliberately break this precept. There are even parents who do not allow their children to observe the Uposatha of the Ariyas; do not allow their children to make superior merit. Why? Because they observe the theory that not to eat in the evening is detrimental to one's health. In other words, The Buddha's advice is unreliable; He did not know what He was talking about: The Buddha was an ignoramus. This in spite of true `Buddhists' of all ages, throughout the ages, even today, observing this precept; this is in spite of bhikkhus of all ages and young sàmaõe​ras observing it not once in a while, but every single day;  this is in spite of old mahàtheros who ordained as young boys that have observed this precept ever since, even at times of sickness. When sàmaõeras and bhikkhus end up in hospital the doctors and nurses insist, sometimes impatiently, that they must, must, must break their Vinaya. Why? Because of this theory. Yet there are doctors who have faith in The Buddha's enlightenment, who do not observe this theory. And there are even doctors who have no faith in The Buddha at all who do not observe it either: they respect the universal law of Truth, and therefore respect the bhikkhu's truthfulness. 

Thus the problem with keeping this precept is absence of faith, morality, knowledge and wisdom. In other words, the problem is sensuality. It is because of sensuality that we tell lies and deliberately break this and other precepts: the precepts are designed to raise us above our base sensuality, which is difficult, and to save face we conjure up paltry excuses not to observe the precepts.

Who is the fool and whom do we fool? We are the fools and we fool only ourselves: our kamma is our own property.

The seventh thing the true Buddhist disciple who is not fooling around now reflects on is:


`As long as they live, 

the Arahants give up dancing, 

           singing, 

           music, and 

           other entertainment, 

          wearing ornaments, 

          sprucing themselves up with scent, and 

          beautifying themselves with cosmetics.
 

So too 

shall I this day and night give up 

dancing, 

singing, 

music, and 

other entertainment, 

wearing ornaments, 

sprucing myself up with scent, and 

beautifying myself with cosmetics. 

That way shall I emulate the arahants, that way shall 

my observance day be observed.'

Dancing, singing, music and other entertainment such as watching sports or a soap opera on TV are ignoble activities. They are deliberate cultivation of sensuality and delusion. Putting on ornaments, jewellery, perfume and cosmetics is the same, because we are then trying to make our body attractive to ourselves and others, to stimulate lust. Hence, observing this precept means one does not indulge in perfumed soap like Lux, perfumed shampoos etc. Such things are disallowed bhikkhus and bhikkhunis. Being devoid of sensuality, arahants do not, of course, indulge in any of these ignoble things.

The eighth thing the true Buddhist disciple now reflects on is:


`As long as they live, 

the Arahants give up using high and large beds, 

they abstain from using high and large beds; 

they make their bed low, 

on a low bed or on a spread of straw. 

So too shall I this day and night give up using a high and large bed,

 
      I shall abstain from using a high and large bed. 

      I shall make my bed low, 

on a low bed or on a spread of straw. 

That way shall I emulate the arahants, that way shall 

my observance day be observed.'

This precept has to do with luxury. The need for luxury arises from sensuality, which is why arahants do not indulge in luxury. Bhikkhus very often sleep on a mat on the floor, and when they sleep on a bed, they do not indulge in a mattress and luxurious spreads. Such habits are village habits, and on the Uposatha the true `Buddhist' disciple adopts monastic habits.

After explaining these five plus eight reflections, The Buddha says: 

Such, Visàkhà, is the Uposatha of the Ariyas.

· The Uposatha observed this way is of great fruit and benefit.

· It is of great splendour.
· It is of great brilliance. 

And He explains that were one to rule over the great and rich provinces of ancient India, it would be nothing compared to observing the eightfold Uposatha. He says: 

Paltry is human kingship compared with heavenly happiness. 

Why? Because as He explained also to the Sakyans, in the heavens, the deva realms, we enjoy utter happiness. To Visàkhà He explains what this actually means. He explains that, for example, 

· 100 human years are 1 day and night to the 
devas of the Thirty-Three, and they live for 1000 years: 


that is 36,000,000 human years of utter happiness;

· 400 human years are 1 day and night to the 
Contented devas, and they live for 4000 years: 

that is 576,000,000 human years of utter happiness; 
· 1600 human years are one day and night to the 
devas Who Have Power over the Creation of Others, and   they live for 16000 years: 

that is 9,216,000,000 human years of utter happiness.
 
The Buddha says someone who observes the eightfold Uposatha may be reborn in one of those realms, and that is what He was referring to when He said: 

Paltry is human kingship compared with heavenly happiness.

 So, which Uposatha do you think is the true Uposatha? Which do you think is to our benefit, is kusala, is blameless, is praised by the wise and leads to supreme benefit and happiness? Please answer my question.

When The Buddha another time explained the eightfold Uposatha, a man called Vàseññha observed:
 

Venerable Sir, if my near and dear relativesand all noblesall Brahminsall merchantsand all workmen were to observe the eighfold Uposatha that way, it would be to their benefit and happiness for many a day. 

The Buddha replied: So it is, Vàseññha, so it is, Vàseññha, 

and repeated what Vàseññha had said, adding: 

and if all the world, 

with its Màras, Brahmas, 

bhikkhus and Brahmins, 

devas and men 

observed the eightfold Uposatha, 

it would be to their benefit and happiness for many a day. 

And indicating two big Sàl trees that stood before Him, The Buddha said: 

Even, Vàseññha, 

if these great Sàl trees could thus observe the eightfold Uposatha, it would to their benefit and happiness for many a day. 

What then to say of human beings?

Trees cannot observe the Uposatha because they have no consciousness. But we are not trees; we are human beings, and The Buddha has made it abundantly clear that if we observe the eightfold Uposatha, the realities are: 

· it is to our benefit
(hitàya), 

· it is skilful
(kusala), 

· it is blameless
(anàvajjà), 

· it is praised by the wise
(vi¤¤uppasatthà), 

and

· it is to our benefit and happiness
(hitàya sukhàya); 

· it is of great fruit
(mahàppalo), 

· it is of great reward
(mahànisa§so), 

· it is of great splendour
(mahàjutiko), 

and 

· it is of great brilliance
(mahàvipphàro).

In the Dhammapada,
 The Buddha explains that the cowherd 

only counts the cattle of others: 

he does not partake of the blessings of a holy life.

What happens? In the evening the cowherd returns the cattle to their owners, and that is it. He goes back to his paltry little life. But the true Buddhist disciple who observes the eightfold Uposatha enjoys the benefits now, in the future, and in future lives. When the true Buddhist disciple who has observed the eightfold Uposatha goes home, there is purity, joy and happiness: the flavour of Nibbàna is in the heart. Why? Because the true Buddhist disciple who has observed the eightfold Uposatha 

· has dwelt with Brahmà, 

· has dwelt with the Dhamma, 

· has dwelt with the Saïgha, 

· has dwelt with morality, and 

· has dwelt with the devas.

Now there should be no doubt or wavering. 

Now is not the time to observe the Uposatha of cowherds or naked ascetics: now is the time to observe the Uposatha of the Ariyas, the noble disciples of The Buddha. 

But it is up to us. As The Buddha says:

Tumhehi kicca§ àtappa§: akkhàtàro Tathàgatà.

(By you yourselves must the effort be made: 

the Tathàgatas only teach.)
Thank you.

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.

 Tc "Glossary" 
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, fire-worshipping an ascetic with matted hair, who worships fire

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

Bodhi Tree species of tree under which Gotama Buddha became enlightened; it is venerated as such in the Buddhist world

Bodhisatta prior to his enlightenment, a Buddha is known as a `Bodhisatta' 

Brahmà ruler of higher realms; in Brahmanism, he is believed to be Omnipotent Creator etc.

Brahmà, abide as Anyone who is born in the Brahmà realm is, like Brahmà himself, devoid of hatred and anger, and possessed of only kindness (mettà), compassion (karuna), appreciative joy (mudita) and equanimity (upekkhà). Anyone who is possessed of these four states is therefore said to `abide as Brahmà'.  

Buddha Sàsana customarily translated as `The Buddha's Dispensation', can also mean `The Buddha's Teaching'

dàna (lit. giving) people sometimes invite(d) bhikkhus to come to their house or to a for that purpose erected building to be given food. The bhikkhus (would) eat, and then give a suitable talk, before leaving.

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 Cause; (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

garuka kamma weighty kamma: murder of mother, father, an arahant, with evil intention shedding the blood of a Buddha, or causing a schism in the Saïgha 

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 intentional 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 intentional 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; once one is reborn as an animal, it is usually very difficult to get back to the human or a higher realm, because animals make a lot of akusala kamma, and little if any kusala kamma. 

Mahàkassapa, Venerable one of The Buddha's great disciples 

Mahàmoggallana, Venerable one of The Buddha's two chief disciples

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.

pàrami accumulation of kusala kamma throughout past lives that leads to enlightenment; when they are sufficiently developed, and the conditions are right, there is enlightenment.

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 illicit sensual practices; (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 

Siddhattha, Prince prior to His enlightenment, Gotama Buddha was the Sakyan prince, Siddhattha

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
p91; once-return (footnote); flavour of Nibbana;
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� i.e.Long (Dãgha) Collection (Nikàya) 


� i.e.Truth (Dhamma) Path (Pada)


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


� Paperback edition of translation by Venerable ¥àõamoli, reprinted in 1999 for free distribution by The Penang Buddhist Association, Penang, Malaysia (believed to be with permission from BPS), but with no acknowledgement, no 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


� Gotama The Buddha's clan name


� Theravàda (Elders (Thera) Teaching (vàda)) tradition prevailing in Cambodia, Chittagong, Laos, Myanmar, Sri Lanka, Thailand


� bhikkhu Buddhist monk


� Pàëi ancient Indian language, spoken by The Buddha; the texts of the Theravàda tradition are in Pàëi.


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


� Dhp.xxiii.13 `Nàga Vagga' (`Elephant Chapter'; The Dhp.is a collection of poetic utterances, verses, uttered by The Buddha at given circumstances)


� Kh.5:5 `Blessings Sutta' (Also in Sutta Nipàta) 


� KhA.v.6 `Màtàpitu Upaññhànantigàthàvaõõanà' (`Explanation of ßAid to Mother and Fatherû Stanza' 


� `Sàma Jàtaka' (Stories of The Buddha's Former Births, VI.540, PTS: 1990) 


� Bodhisatta prior to his enlightenment, a Buddha is known as a `Bodhisatta' Siddhattha, Prince prior to His enlightenment, Gotama Buddha was the Sakyan prince, Siddhattha


� kamma (Sanskrit: karma) lit. action: the natural law that manifests as intentional 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.


� kusala wholesome, good, skilful, useful: to do kusala kamma is a prerequisite for good to come to us; once one is reborn as an animal, it is usually very difficult to get back to the human or a higher realm, because animals make a lot of akusala kamma, and little if any kusala kamma. 


� M.I.iv.8 `Mahàtaõhàsaïkaya Sutta' (`Great Sutta on the Destruction of Craving')


� S.V.XII.vii.1 `A¤¤atra Sutta' (`Elsewhere Sutta')


� These indelicate aspects of everyone's childhood were pointed out to the author by one of his patrons.


� four requisites clothes, food, shelter and medicine are requisite for human life


� Brahmà ruler of higher realms; in Brahmanism, he is believed to be Omnipotent Creator etc.


� A.III.I.iv.1 `Sabrahmaka Sutta' (`Equal with Brahmà Sutta')


� 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. Please see also p.� REF Lifespans_of_devas \h ��� REF Lifespans_of_devas \h ��� PAGEREF Lifespans_of_devas \h ��197�


� kammaÝvipàka kamma result, rebound: this is the intentional good or bad action we have done coming back to us, according to a mechanism of Nature


� D.iii.8 `Homily to Sigàla': sutta where The Buddha tells the young man Sigàla how one should comport oneself towards the various categories of people in one's life: parents, spouse, children, friends, employer, employees, bhikkhus etc.


� garuka kamma weighty kamma: murder of mother, father, an arahant, with evil intention shedding the blood of a Buddha, or causing a schism in the Saïgha


� Mahàmoggallana, Venerable one of The Buddha's two chief disciples


� Arahant person who has reached the apex of purity. Please see also next footnote


� 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  


� Dhp.A (Dhp.x.9-12 (Buddhist Legends X.7, PTS: 1990))


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


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


� Someone who develops the appropriate psychic power, can see the upper and nether realms; a Buddha's such power is uniquely powerful.


� Dhp.xxv.21 `Bhikkhu Vagga' (`Bhikkhu Chapter')


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


� Tipitaka (Three Baskets) the Canon of the Theravàda tradition


� A.II.I.iv.2 `Samacitta Vaggo' (`Tranquil Mind Chapter')


� A.V.III.v.3 `Sàrandada Sutta' (`At the Sàrandada Shrine')


� pindapàta the bhikkhu's almsround


� Vinaya monastic rule for bhikkhus


� Bodhi Tree species of tree under which Gotama Buddha became enlightened; it is venerated as such in the Buddhist world


� Vin: Mahàvagga I.6 `Pa¤cavaggiya Kathà' (`Group of Five Discourse') 


� ibid. I.8 `Màra Kathà' (`Màra Discourse')


� e.g. D.i.2 `Sàma¤¤aphala Sutta' (`The Fruits of Recluseship')


� ibid. I.9 `Pabbajjåpasampadàkathà' (`Going Forth and Ordination Discourse')


� Noble Saïgha the order of bhikkhus in The Buddha's time included many bhikkhus who had higher supramundane attainments. Please see also p.


� Triple Gem The Buddha, the Dhamma and the Saïgha


� KhA.i.21 `Saraõagamanagamakavibhàvanà' (`Explanation of Refuge-Going and -Goer')


� Dhp.xiv.14 `Buddha Vagga' (`Buddha Chapter')


� M.I.iv.10 `Cåëa Assapura Sutta' (`Small Assapura Sutta')


� 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.). 


� M.I.iii.9 `Mahàsàropama Sutta' (`Great Heartwood-Simile Sutta')


� S.V.I.iv.6 `Dutiyasàma¤¤a Sutta' (`Second Recluseship Sutta')


� morality: Right Speech, -Action, -Livelihood; concentration: Right Effort, -Mindfulness, -Concentration; wisdom: Right View, -Thought 


� Precepts, Five 1. Not to take life; 2. Not to steal; 3. Not to engage in illicit sensual practices; 4. Not to lie;  5. Not to take intoxicants 


� The Pàtimokkha, Mahàvagga and Cullavagga are three of the Canonical texts on the monastic rule for bhikkhus


� Dhp.xxv.16 `Bhikkhu Vagga' (`Bhikkhu Chapter')


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


� Ridsect is a brand of insect-killer, popular in Malaysia.


� mettà meditation to develop a mind of kindness towards all beings


� Màra ruler of the highest deva realm, Lord of death, the Evil One; the term is sometimes used figuratively


� `I take refuge in defilement.' (Things as They Are, by Acariya Mahàboowa ¥ànasampanno, W.A.V.E. Publications, Malaysia)


� Dhp.xxii.6 `Niraga Vagga' (`Hell Chapter')


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


� Vin: Cåëavagga ix.2 `Mahàsamudde-aññhacchariya§' (`Eight Wonders of the Ocean') 


� jhàna eight stages of deep concentration, developed as a tool for developing insight to attain Nibbàna


� 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


� Four Noble Truths (1)The Truth of Suffering; (2) of the Cause; (3) of the Cessation; (4) of the Way to the Cessation


� e.g. D.ii.3.ii `Mahàparinibbàna Sutta' (`Great Parinibbàna Sutta'). Please see full reflection on the Sangha p.� REF Reflection_Sangha \h � \* MERGEFORMAT �� PAGEREF Reflection_Sangha \h ��188�


� `Admonition Pàñimokkha' 


� pàrami accumulation of kusala kamma throughout past lives that leads to enlightenment; when they are sufficiently developed, and the conditions are right, there is enlightenment.


� Dhp.xiv.5-7 `Buddha Vagga' (`Buddha Chapter')


� ascetic please see footnote � NOTEREF _Ref5719655 \h ��54�, p.� PAGEREF _Ref5719617 \h ��19�


� Mahàkassapa, Venerable one of The Buddha's great disciples 


� S.II.v.13 `Saddhammappatiråpaka Sutta' (Counterfeit of the True Dhamma Sutta')


� Vinaya practice


� Samatha the development of concentration Vipassanà the development of insight


� bhikkuni Buddhist nun


� Buddha Sàsana customarily translated as `The Buddha's Dispensation', can also mean `The Buddha's Teaching'


� Sakyan, son of the appellation given to bhikkhus, as The Buddha was of the Sakyan people


� Please see full reflection on the Sangha p.� REF Reflection_Sangha \h � \* MERGEFORMAT �� PAGEREF Reflection_Sangha \h ��188�


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


� D.i.1 `Brahmajàla Sutta' (`Supreme Net Sutta')


� ascetic, please see footnote � NOTEREF _Ref5719655 \h ��54� p.� PAGEREF _Ref5719617 \h ��19� 


�  Eating at the wrong time (vikàlabhojana), please see footnote � NOTEREF _Ref5720419 \h � \* MERGEFORMAT �90� p.� PAGEREF _Ref5720468 \h ��33�


� There is here mention only of the kamma of not accepting. The Buddha makes no reference to whom the money is for, the beneficiary, as it is immaterial to the kamma. According to The Buddha's analysis in the Vinaya, `gold and silver' refers to money under any form (Vin: Nissagiya Kaõóa ii.8 `Råpiya Sikkhà�pada' (`Silver Training Rule'))


� Vin: Pàcittiya Kaõóa iv.7 `Vikàlabhojana Sikkhàpada' (`At the Wrong Time Eating Rule')


� ibid. ix.9 `Vikàlagàmappavisana Sikkhàpada' (`At the Wrong Time Entering the Village Without Permission Rule') This rule is to prevent bhikkhus from spending much time with the laity in the afternoon and evening. For exceptions to the rule, please refer to the mentioned text.


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


� ibid. 6 `Lañukikopama Sutta' (`Quail Simile Sutta')


� Vin:Pàcittiya Kaõóa iv.7 `Vikàlabhojana Sikkhàpada' (`At the Wrong Time Eating Rule')


� ibid.: Mahàvagga VI.160 `Pa¤cabhesajja Kathà' (`Five Medicines Discourse')


� ibid. VI.161 `Målàdibhesajja Kathà' (`Root Medicines Discourse'). More details in this regard are to be found in the mentioned text.


� ibid.:Pàcittiya Kaõóa iv.10 ` Dantapona Sikkhàpada' (`Tooth Cleaner Rule')


� ibid. (Pàcittiya (Expiation) No. 40)


� udaka (water) dantaponà (tooth-cleaners: a kind of large tooth-pick that is also a form of tooth-brush; min. allowable length four fingers, max. eight)


� The bhikkhu cannot receive edibles straight into his hands, e.g. a banana or a biscuit. The item must be in/on something, such as on a plate or in a plastic bag. Please see Vin.: Mahàvagga I.56 `âpattakàdi Vatthu' (`Case of Not Having a Bowl')


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


� S.I.I.vii.3 `Puttama§såpama Sutta' (`Child's Flesh Simile Sutta')


� After this talk, a devotee asked whether The Buddha recommends that one eat one's child if need be. It was pointed out that, as mentioned, this is a simile to explain how a bhikkhu should regard his food.


� Vis.i.92 `Paccayasannissitasãla§' (`Requisites-Related Morality') 


� M.I.i.3 `Dhammadàyàda Sutta' (`Heirs in Dhamma Sutta')


� S.V.XII.ii.1 `Dhammacakkappavattana Sutta' (`Dhamma-Wheel Rolling Sutta)


� S.II.IV.i.3 `Assu Sutta' (`Tears Sutta') (PTS)


� ibid.


� S.III.I.i.7 `Upàdàparitassanà Sutta' (`Clinging-Agitation Sutta')


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


� Dhp.iii.8`Citta Vagga' (`Mind Chapter')


� `Uraga Jàtaka' (Stories of The Buddha's Former Births, V.354)


� A.IX.I.ii.10 `Velàma Sutta'(Velàma is the name of the man in question). 


� DhpA.xiii.7 `Pesakàradhãtà Vatthu' (`Case of the Weaver's Daughter Story') 


� dàna (lit. giving) people sometimes invite(d) bhikkhus to come to their house or to a for that purpose erected building to be given food. The bhikkhus (would) eat, and then give a suitable talk, before leaving.


� Dhp.xiii.8 `Lokavagga' (`World Chapter')


� 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


� Tusita one of the six deva-realms 


� Vis.xvi.48 & 51 `Soka' & `Domanassa'


� Dhp.iii.11 `Citta Vagga' (`Mind Chapter')


� Dhp.v.3 `Bàlavagga' (`Fool Chapter')


� M.I.iii.6 `Ariyapariyesanà Sutta' (`The Noble Search Sutta')


� This is repeated in the case of ageing, sickness, death, sorrow and defilement.


� Dhp.xx.5 `Magga Vagga' (`Path Chapter')


� 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


� Sàriputta, Venerable By The Buddha pronounced his foremost chief disciple


� A.VII.v.10 `Nandamàta Sutta' (`Nanda's Mother Sutta')


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


� ânanda, Venerable The Buddha's personal attendant for the last twenty-five years of His life, who attained arahantship after The Buddha's Parinibbàna


� Dhp.xxi.13 `Pakiõõaka Vagga' (`Miscellaneous Chapter')


� M.I.ii.3 `Mahàdukkhakkhandha Sutta' (`Great Sutta on the Mass of Suffering')


� `I undertake the training precept to abstain from sensual misconduct.' 


This refers to adultery or venereal commerce with the betrothed, those who have not reached the age of consent etc.





� Please see Vin: Nissagiya Kaõóa ii.8 `Råpiya Sikkhàpada' (`Silver Training Rule') 


� The river Rohiõã (e.g. DhpA.xv.1 `¥àtikalahavåpasamana Vatthu' (`Case of Intertribal Strife Ending')


� GNP: Gross National Product; the total value and services produced by a country in one year. A monetary statistic compiled by civil servants according to which economists et.al. measure the quality of life in a country.


� This particular insight was imparted to the author by one of his patrons.


� ghosts, hungry beings invisible to the naked eye, the origin of whose state is greed, and who are perpetually hungry and thirsty


� M.38 I.iv.8 `Mahàtanhàsaïkhaya Sutta' (`Great Sutta on the Destruction of Craving')


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


� S.V.II.i.2 `Kàya Sutta' (`The Body Sutta')


� A.III.II.ii.8 `A¤¤atitthiya Sutta' (`Those of Other Views Sutta')


� A.VI.I.iv.9 `Nidàna Sutta' (`Origins Sutta')


� S.IV.I.iv.iii.1 `Pañhamasamudda Sutta' (`First Ocean-Sutta')


� Dhp.xxv.1-2 `Bhikkhu Vagga' (`Bhikkhu Chapter')


� An ancient Pàëi Text, the Visuddhimagga, explains: `When the mother has an abortion, the pain that arises in him [the being who has been reborn in her womb] through the cutting and rending in the place where the pain arises, that is not fit to be seen even by friends and intimates and companions: this is the suffering rooted in abortion.' (Vis.xvi.39)


� Please see also p.� PAGEREF Abortion_theories \h ��177� 


� A.III.I.iv.9 `Sukhumàla Sutta' (`Delicately Nurtured Sutta')


� S.IV.I.iii.i.5 `Seyyohamasmi Sutta' (`Superior Am I Sutta')


� S.III.I.v.7 `Soõa Sutta' (`Soõa Sutta')


� e.g. ibid. & S.IV.I.iii.i.5 `Seyyohamasmi Sutta' (`Superior Am I Sutta')


� S.III.I.i.8 `Dutiya Upàdàparitassanà Sutta' (`Second Clinging-Agitation Sutta') 


� DhpA.xi.5 `Janapadakalyàõã Råpanandàtherã Vatthu' (Case of the Nun Janapadakalyàõã Råpanandàtherã') 


� Vin: Mahàvagga i.12 `Uruvelapàñihàriya Kathà' (`Uruvela Miracles Discourse'); S.IV.I.i.iii.6 `âditta Sutta' (`Burning Sutta')


� ascetic, fire-worshipping an ascetic with matted hair, who worships fire


� S.IV.I.iii.ii.3 `Lokantagamana Sutta' (`Going to the End of the World')


� S.IV.viii.11 `Bhadraka Sutta'


� ràga can in this context be translated as `passion'(PED). Since`passion' has in the context of person-to-person now a restricted meaning, `strong feelings' has been preferred: also for pedagogical reasons. 


� lodestar star that guides; here used figuratively as principle or person that guides


� A.III.II.ii.8 `A¤¤atitthiya Sutta'(`Those of Other Views')


� Please see footnote � NOTEREF _Ref5809741 \h ��132�, p.� PAGEREF _Ref5809745 \h ��65�


� Aïguttara Nikàya Commentary (from The Roots of Good and Evil, by Nyanaponika Thera: BPS)


� A.IV.II.ii.2 `ânaõya Sutta' (`Debtless Sutta')


� Aïguttara Nikàya Commentary


� ibid.


� M.I.i.9 `Sammàdiññhi Sutta' (`Right View')


� Abhidhammattha Saïgaha (A Comprehensive Manual of Abhidhamma) ii.13 `Akusala Cetasika Sampayoganayo' (`Unwholesome Associated Mental Factors') BPS:1999


� Aïguttara Nikàya Commentary  


� S.IV.viii.2 `Tàlapuña Sutta'


� Theragàthà (Elders' Verses) xix.35 `Tàlapuñattheragàthà' (Forest Meditations, by Bhikkhu Khantipalo: BPS) 


� nescience, ignorance


� A.III.II.ii.8 `A¤¤atitthiya Sutta'(`Those of Other Views Sutta') 


� Aïguttara Nikàya Commentary


� S.I.VII.i.1. `Dhana¤jàni Sutta' (`Dhana¤jàni Sutta') 


� `Homage to Him, the Blessed One, the Worthy One, the Perfectly Self-En�lightened One' 


� Doctrinal information about papa¤ca from endnotes Middle Length Discourses (M.I.ii.18 `Madhupiõóika Sutta' (`Honey Ball Sutta')). 


� The lady, her husband and their guests were all of the Dhana¤jàni clan, reputedly the highest clan of Brahmins. This clan held themselves to be born from the top of Brahmà's head, instead of the customary birth-place, Brahmà's mouth.


� This latter isight was imparted to the author by one of his patrons.


� A.III.III.iii.10 `Lekha Sutta' (`Inscription Sutta')


� S.I.VII.i.2 `Akkosa Sutta' (`Abuse Sutta')


� Translation (modified) according to The Path of Purification IX.15


� Dhp.xv.5 `Sukha Vagga' (`Happiness Chapter')


� The old enemy (British English) the devil; Màra


� A large tropical tree, covered with big thorns: when the monkey climbs it, he is puzzled.


� A.VII.vi.11 `Kodhana Sutta'`Anger Sutta' Translation partly Ven. ¥àõamoli's in The Path of Purification.


� M.II.i.6 `Upàli Sutta' Upàli is the name of a layman.


� Things as They Are, Acariya Mahà Boowa ¥àõasampanno, W.A.V.E. Publications, Malaysia


� In Malaysian English this is called a summons.


� Sa§yutta Nikàya IV.ix.ii `Asaïkhatasa§yutta` (`Connected Suttas on the Unconditioned')


� Dhammapada I.3-6 `Yamakavagga' (`Pairs Chapter')


� A.III.II.ii.6 `Sàëha Sutta' (`Sàlha Sutta')


� Brahmà, abide as Anyone who is born in the Brahmà realm is, like Brahmà himself, devoid of hatred and anger, and possessed of only kindness (mettà), compassion (karuna), appreciative joy (mudita) and equanimity (upekkhà). Anyone who is possessed of these four states is therefore said to `abide as Brahmà'.  


� S.IV.I.ii.ii.7 `Upasena âsãvisa Sutta' (`Upasena Snake Sutta') 


� A.I.xiv.i.2 `Pañhama Vagga' (`Chief Chapter')


� S.I.viii.7 `Pavàraõà Sutta' (`Invitation Sutta')


� e.g. Thag.XL.1 `Mahàkassapatheragàthà' (`The Elder Mahàkassapa's Verses')


� A.IX.I.ii.1 `Sãhanàda Sutta' (`Lion's Roar Sutta')


� a¤jali respectful salutation; palms joined and raised to chest, face, forehead or crown


� Dhp.vii.6 `Arahanta Vagga' (`Arahant Chapter')


� Details about the Venerable Sàriputta's life taken from The Life of Sariputta, by Venerable Nyanaponika (BPS)


� D.iii.6 `Pàsàdika Sutta' (`Delightful Sutta')


� In this context chanda is synonymous with ràga (lust) and kàma (sensual desire). In other contexts, chanda can have a wholesome meaning. (PED)


� Please see `The Modern Bhikkhu's Refuge' (p.� PAGEREF _Ref5018812 \h ��15�) and `The Modern Bhikkhu's Heritage' (p.� PAGEREF _Ref5018826 \h ��29�)


� Vin: Mahàvagga I.7 `Pabbajjà Kathà' (`Going Forth Discourse'), where The Buddha tells the father of the newly realized arahant Yàsa that his son cannot return to the household life, but must go forth & Mil.v.2 `Khãõàsavabhava Pa¤ho' (`Realizing Arahantship Question')


� ariya someone who has attained one of the four paths and fruitions, e.g. a stream-enterer or non-returner


� ànàpàna in- and out-breath, a meditation subject.


� PED


� KhA.ii `Sàdhàraõavibhàvanà' (`General Clarification')


� Vin: Mahàvagga i.12 `Uruvelapàñihàriya Kathà' (`Uruvela Miracles Discourse')


� E.g. the case of the Venerable Pilindavaccha, who turns a headpad of grass into a golden chaplet. (Vin: Nissaggiyakaõóa iii, Bhesajja Sikkhàpada (Medicine Training Rule))


� D.i.2 `Sàma¤¤aphala Sutta' (`The Fruits of Recluseship') Commentarial details from book of the same name by Bhikkhus Bodhi (BPS).


� S.I.iii.i.5 `Attarakkhita Sutta' (`Self-Protected Sutta')


� S.I.iii.i.4 `Piya Sutta' (`Dear Sutta')


� M.III.iv.5 `Cåëakammavibhanga Sutta' (`Short Exposition of Kamma Sutta')


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


� Vis.XIV.142


� Dhp.i.15-16 `Yamaka Vagga' (`The Pairs Chapter')


� A.III.II.ii.5 `Kesamutti Sutta' (`Kesamutti Sutta')


� DhpA.v.10 `Uppalavaõõatheri Vatthu' (`Case of the Nun Uppalavaõõa')


� Vin: Bhikkunã Vibhaïga II `Saïghàdisesa' No. 3 (`Formal Meeting')


� Cambridge International Dictionary of English, Cambridge University Press: 1996 `abortion abortion is the intentional ending of a pregnancy, usually by a medical operationmedical of, for, or offering the treatment of illness or injuries.'


� Please see also p.� PAGEREF Abortion_and_Hitler \h ��91�


� S.III.II.iv.5 `Vakkali Sutta' (`Vakkali Sutta')


� A.X.I.v.6 `Sakka Sutta' (`Sakya Sutta')


� The Pàëi says kahàpaõa, which was a basic unit of money in ancient India.


� For example, M.I.i.6 `âkaïkheyya Sutta' (`If He Should Wish Sutta'), please see p.� PAGEREF _Ref5536075 \h ��25�


� A.III.II.ii.10 `Uposatha Sutta' (`Uposatha Sutta')


� Aruõuggamana (lit. rise of dawn), later than dawn (aruõa), when there is light in all four quarters and visibility close at hand.


� Vin: Mahàvagga II.1 `Sannipàtànujànanà' (`Assembly Allowing')


� su (well) gato (gone), i.e., `one who has fared well' as in `farewell'. To fare well means to succeed in one's endeavours, to be successful, to be accomplished. (Vis.vii.33-35)


� The results of practising the Dhamma can be seen immediately. (Vis.vii.77-9)


� The results of practising the Dhamma are immediate. (Vis.vii.80-1)


� The Dhamma is ehi passa! (come and see!) (Vis.vii.82)


� Practice of the Dhamma leads one on to Nibbàna. (Vis.vii.83-84)


� The Dhamma is not the province of fools. (Vis.vii.85)


� The four paths and fruitions are possessed make four pairs of men, who seen as individuals make eight. (Vis.vii.93) 


� Right in the sense of being the most suitable and appropriate.


� The Saïgha is right place for making merit because the benefits to be gained from giving gifts, making offerings etc. to the Saïgha, the members of which conduct themselves according to the Dhamma and Vinaya, and who have attained a path and fruition (or are working on it), is without measure. Please see M.III.iv.12 `Dakkhiõàvibhanga Sutta' (`Offerings Analysis Sutta')


� A.X.I.i.1 `Kimatthiya Sutta' (`With What Aim Sutta'), please see p.� PAGEREF _Ref5852176 \h ��22�


� Vin: Cåëavagga ix.2 `Mahàsamudde-aññhacchariya§' (`Eight Wonders of the Ocean'), please see p.� PAGEREF _Ref5599517 \h ��25�


� It was custom in Ancient India for also men to have long hair, and for them to wear scent, jewellery and make-up.


� (100 x 360 x 1000 = 36,000,000); (400 x  360 x 4000 = 576,000,000); (1600 x 360 x 16000 = 9,216,000,000)


� A.VIII.v.4 `Vàseññha Sutta' (`Vàseññha Sutta')


� Dhp.i.19 `Yamakavagga' (`Pairs Chapter')


� Dhp.xx.4 `Maggavagga' (`The Path Chapter')






