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PREFACE

This work is still 'in process'. The reader will notice that there is some disparity in the degree of refinement and content in various sections. Thus, most of Chapters 8 to 18 should hopefully be at an advanced stage of completion. Chapters 1, 2, 19, 20, 21 are at the second draft stage, Chapters 3 to 7 are newly done, and Chapters 22, 23, Part 4, the Appendicies and Glossary are yet to be completed. 

Readers are encouraged to offer suggestions, corrections and comments for the benefit of a more useful future edition.

I am grateful for the many people who have already contributed to this work so far. For especially detailed comments I wish to thank Bhikkhu Brahmawongso, Bhikkhu Thanissaro, Bhikkhu Vajiro and Bhikkhu Nyanaviro, and for editorial help, Ayya Medhanandi. Numerous others have assisted in invaluable ways both in terms of comments, suggestions and support over the years. Also, I wish to thank Bhikkhu Bodhi for permission to use the translations from the Buddhist Publication Society, Mr. Maurice Walshe for permission to use his translations from "Thus Have I Heard" and the Pali Text Society for permission to use their translations.

It is hoped that all this effort will bear the fruit of further clarifying the fundamental principles and way of life made known by Gotama Buddha. May you enjoy an informative and interesting reading.























"A world is absurd exactly to the extent that  the contemplative, the hermit, the monk appear in it as a paradox or as an (anachronism'."

Frithjof Schuon

(Light on the Ancient Worlds, p.124)



GENERAL INTRODUCTION

The purpose of this work is two-fold. First and foremost, it is an attempt to present a reasonably comprehensive, but not overly-detailed, summary of the principles and training guidelines (Vinaya) of the Buddhist religious lifestyle within the wider context of the complete Buddhist path of spiritual practice (Dhamma). Secondly, an effort is made to clarify various aspects of traditional Buddhist practice and to emphasise the uniqueness of Buddhist training in contrast to that of other forms to which it is often compared.

I do not consider this in any way either an exhaustive or definitive treatment of the Buddha's path of spiritual training. My intent is merely to gather together some of the relevant material which is normally scattered throughout the Buddhist scriptures in the hope that some people may find it of benefit, and some may be inspired to search deeper and wider into the topic for their own and other's edification.

The Buddha referred to his teaching as Dhamma-Vinaya. Practically speaking the Dhamma is primarily that body of teachings concerned with meditation and right understanding, while Vinaya is that part of the teaching primarily concerned with skilful behaviour and right conduct, although there is considerable overlap. While Vinaya specifically relates to the monastic lifestyle, it is essentially a specialised refinement of the general moral principles integral to all forms of spiritual development. In the process of elaborating the details of the monastic lifestyle characterised in the Vinaya, it is presumed that non-monastics will also be able to appreciate the specifics of skilful behaviour particular to their own form of spiritual development. The Dhamma-Vinaya is recorded in the body of scriptures called the Pali Canon, respectively in the Sutta Pitaka and Vinaya Pitaka.

The contents of the Pali Canon are generally considered to be the most reliable records of early Buddhism, and it is widely accepted that the main bulk of it are "a reliable guide to conditions between 500-300 BC."� While most use has been made of the Vinaya Pitaka, it has been supplemented with material from the Sutta Pitaka to underscore the fact that the monastic lifestyle is an intricate part of a complete path of spiritual development. Use has also been made of some of the Commentaries and contemporary practice in Thailand where the traditional Buddhist monastic lifestyle is still practised and respected. For the historical section I have also made some use of Jain and Brahmanical material, mostly from secondary sources. My purpose is not to engage in academic criticism of the Pali Vinaya Pitaka but rather to outline what it is, and, hopefully, in the process, show how it may be practised and lived in the present time.

Experience of teaching in the West has shown that, in order to explain Buddhist religious training in a culture which has little or no contact with the Asian culture within which Buddhism has been preserved for 2500 years, it becomes necessary to give some background information regarding the spiritual and cultural context within which Buddhism developed. This is especially important in trying to ascertain the fundamental spirit behind the training guidelines in order to be able to translate them into the context of the present time, both in letter and spirit. For example, although the Vinaya refers to the clothing worn in the tropical climate of 6th century BC India, by knowing the purpose of the guidelines one is able to apply the same spirit in the temperate climate of 20th century Europe while still keeping within the letter of the guidelines. Failure to appreciate this bilateral aspect of the training guidelines, that of spirit and letter, leads to such extremes as rejecting them as relevant only to 6th century BC India (then interpreting the guidelines to suit one's own convenience) or adhering strictly to the letter and being unable to live appropriately in climates or cultures different from that depicted in the Pali Canon (i.e., wearing only a thin cotton robe during European winters!).

I should emphasise that the Buddha's teachings of Dhamma-Vinaya are universal and timeless teachings, and thus are not limited to any particular culture or time. However, the recorded scriptures are conditioned by the socio-religious environment of the time and the language in which they are preserved.

Vinaya scholarship has been developing in western countries for over a century. Unfortunately, it has often been coloured by comparison with the better-known Christian religious models. However, at this stage in the development of Buddhism in the West it is important that Buddhist religious training be viewed as a unique approach to spiritual life in its own right which, in both form (cf. Chapter 6) and principle (cf. Chapter 5), is quite different from that of the Western, Judeo-Christian-Greek culture. Making this distinction is also more respectful of the uniqueness of Christian religious forms which have their own rich, diverse and specialised approach to spiritual life. Thus to emphasise this I have used the more precise Pali words bhikkhu and samana rather than the Christian word monk.

Most previous writers on Vinaya have unfortunately translated and explained the Vinaya as merely a disciplinary code only for monastics, comprising a body of rules to be followed with punishments for infractions. However, by doing so its primary function as a foundation for the practice and realisation of Dhamma is frequently missed. Besides discipline, the Vinaya training provides considerable development in a whole range of spiritual virtues supportive of and fundamental to the cultivation of meditation and the realisation of wisdom. Also, while the Vinaya is of course fundamentally aimed at monastics, it is my view that the Buddhist laity should also be familiar with the Vinaya, not only for their own personal understanding of the  moral and communal form which the Buddha held to be the most efficacious for spiritual development, but also to understand the ethos of a bhikkhu's life and to assist bhikkhus in maintaining that way of life.

The Vinaya's particular approach of pointing out what kind of behaviour is unsuitable or unbecoming of a samana indirectly indicates the appropriate behaviour suitable for one seeking liberation. Thus my intention is to give special emphasis to the practice of Vinaya as a means of providing guidelines for skilful conduct as a support for the cultivation of Dhamma leading to liberation. This, I believe, is more relevant for the majority of serious practitioners who desire and appreciate such refined guidance, rather than for the small minority of unconscientious or ill-intentioned bhikkhus who need the Vinaya as a means of controlling or punishing unskilful behaviour. Thus, this work is mainly for the benefit of those who sincerely wish to make the best use they can of the religious lifestyle which the Buddha has compassionately offered to human beings. For this purpose I refer to training guidelines or guidelines rather than the more familiar rules, as their intention is to guide us to the further practice of Dhamma in order to realise truth, in contrast to keeping rules as an end in itself, or merely for the sake of being supported in this vocation. I would like to point out also that as one's practice of Dhamma is carefully guided by the Vinaya training, the guidelines begin to take on new meaning, both in spirit and letter. That is, one understands their purpose and meaning rather than imitating an ideal mode of behaviour from the outside. Rather than seeing them as rigid, absolute standards of conduct, it is more useful to carefully reflect upon and clearly understand them in reference to one's own particular intentions and actions, and their attendant results, that is, as a means to deeper self-knowledge.

The Vinaya Pitaka, very simply, can be said to concern Training Guidelines and Procedures. This very closely follows its division into Sutta-Vibhanga and Khandhaka. Training Guideline is a direct translation of the Pali word sikkhapada, while Procedure includes a wider variety of subjects such as the formal processes of Sangha government (i.e., entry of candidates into the Sangha <Upasampada>, recitation of the Training Guidelines <Uposatha>, etc.), the Sangha observances (vatta) which bhikkhus are obliged to follow (for example, when entering another residence or going on alms-round) and the kinds and ways of using requisites such as robes, lodgings and medicines, etc.

Some Pali words which are extensively discussed in the work such as bhikkhu, samana, brahmana, as well as frequently occurring technical terms such as Upasampada, Uposatha, Sangha-kamma, have been mainly left untranslated. For the sake of clarity, other terms have been translated. Diacritical marks have been used for technical terms only. I have used the Pali forms except for the Sanskrit ones used in Chapter 1. A Glossary is included at the back.

In summary, this work is an attempt to present the principle processes influential in the formulation of the Vinaya rather than simply elaborating the basic facts of Vinaya. However, in order to accomplish this, without lapsing into unqualified interpretation, it is necessary to present a sufficient amount of information in order to make a credible presentation.

I have aimed the level of discussion not at the absolute beginner in Buddhist studies but rather at someone who is somewhat familiar with basic Buddhist teachings, especially those who have come into contact with Buddhist "monastics" or "monasteries" and are seriously interested to know more about them�.



Note:

I have attempted to standardise the format (although there may be some exceptions).



This is the key:

a) double quotation marks (" ") = other people's quotations;

b) single quotation marks (' ') = my own translations;

c) bold print = definitions;

d) underlined for English emphatic words;

e) Pali words in italics.



















�Part 1

The Historical Background













�Introduction

The Buddha's teaching, in its particular emphasis and way of expression, owes much to the cultural environment in which the Buddha lived and taught. Failure to appreciate this point has unfortunately led to many misconceptions and much misunderstanding, mainly from imposing personal cultural biases upon the topic being studied. This is especially applicable concerning the topic of Vinaya as it relates much more to the practical aspects of living which take form within particular cultural contexts.

In one sense the Vinaya is an historical record of the way of life in the Buddha's time. We are introduced to particular people, events and social conditions during that time. Thus some basic background information can help to bring greater clarity to the Vinaya material. In some cases, however, only a detailed explanation of particular terms used or the elucidation of the wider cultural conditions will furnish enough information to clearly understand what is meant. This is especially important in view of the tendency for the Buddha (and the Buddhist texts) to use terms from the prevailing Brahmanical tradition but with a specific Buddhist meaning�. This conceptual "putting new wine into old bottles" may have been a very necessary and useful device at the time, but has given rise to considerable misunderstanding and confusion. The most obvious example is the principle of kamma (see below Chapter 5).

In the following, I intend to clarify certain aspects of the cultural context in which Buddhism grew and developed, and thereby hope to correct certain misconceptions which have crept in during the introduction of Buddhism to the west.

THE PLACE

The land which the Buddha knew was the north-eastern part of India comprising roughly the middle Gangetic Plain. This area was called the Middle Country (Majjhimadesa)� and extended almost 1,000 km east-west from near modern Delhi to where the Ganges river takes a sudden turn to the south, and nearly 500 km. north-south from the Himalayan foothills to the highlands south of the plain�.

The Ganges plain is an exceptionally fertile region which was still in the early stages of settlement during the time of the Buddha. The towering Himalayas, the abodes of snow, provide a formidable natural barrier against the peril of northern invaders and extreme weather, and is the source of the perennial supply of water flowing through the plain to the sea. The region is also watered by a Southwest monsoon between June and October, followed by a long dry season. This monsoon hardly touches the semi-arid Northwest but rains more generously towards the east.

CULTURAL PROCESSES

Indian culture, in a general and comprehensive historical overview, can be said to comprise a dynamic synthesis of Vedic, pre-Vedic and non-Vedic cultural elements. The Vedic elements, the cultural characteristics of the nomadic Indo-European barbarians who migrated into India beginning around the second millennium BCE, tended to dominate Indian society. The effects of their infiltration, particularly their religion, the use of Sanskrit and the class society, have proven to be the most pervasively influential ideology in Indian history. Although affected by pre-Vedic and non-Vedic elements, sometimes to an immense degree, the Vedic culture has predominated due to its persistently versatile characteristic of assimilation. By this process the old was not rejected or abandoned, but the new simply incorporated in a variety of innovative and accommodating ways. This has produced India's unique qualities of a wide-reaching eclecticism and a magnanimous, if somewhat patronising, tolerance. It has, however, a rather deleterious side to it. Many times the subtle differences between religious and philosophical perspectives are glossed over with an ingratiating flurry of superficial smiles and innocuous "It's all One" innuendoes�.

As an historical phenomenon this increasingly predominating influence of Vedic culture will be referred to as brahmanisation, as its principle proponents were the Brahmana priests. The pre-Vedic elements in Indian culture are most clearly and spectacularly epitomised in the legacy of the Indus Valley (Harappa) Culture and its remnants. The non-Vedic elements (which may overlap with the pre-Vedic elements) are most clearly exemplified by the heterodox religious traditions of the Samanas.

A clear understanding of these various religio-social elements within which the Buddha's Teaching originated and developed will help very much to ascertain the particular emphasis and expression which the Buddha gave to Dhamma-Vinaya.

CHRONOLOGY

It is well-recognised that the chronology of early Indian history presents problems. While considerable archaeological evidence exists for the Indus Valley (Harappa) Culture, the undeciphered script still leaves many unanswered questions. On the other hand, from about 1500 BCE until the earliest surviving written records (the inscriptions of Asoka from the 3rd century BCE) "there is textual evidence of a limited sort", although the precise chronology of this material is "necessarily extremely vague."� Nevertheless, evidence gathered from numerous sources seems to allow the establishing of some general chronological outlines. Thus, for the sake of clarity, I have assumed the following chronological scale:�



3000-1700 �BCE   �Harappa Culture��1500-1300 �BCE   �Mature Vedic Age; Rig Veda composed��1300-600  �BCE   �Later Vedic Age; Other Vedas, Brahmanas and early Upanishads composed��563     �BCE   �Siddhatha Gotama (Buddha) born��540-468   �BCE   �Mahavira��542-490   �BCE    �Bimbisara of Magadha reigns��528    �BCE    �Gotama Buddha Enlightened��490-458  �BCE    �Ajatasattu reigns��483     �BCE    �Gotama Buddha passes away��327-5  �BCE    �Alexander the Great in India��321 �BCE    �Mauryan dynasty begins with Chandragupta��268-31   �BCE    �Ashoka the Great reigns��c.250  �BCE    �Third Council at Pataliputra��c. 88�BCE�Pali scriptures written down in Sri Lanka���Chapter 1

Pre-Buddhist Social and Religious Background�

THE INDUS VALLEY (HARAPPA) CULTURE



The Indus Valley (Harappa) Culture is important "both because it represents a great and astonishing cultural achievement and because it may be seen as the formative mould for many aspects of classical and even modern Indian civilisation."�

In the early part of this century archaeological excavations revealed the existence of a vast and highly advanced civilisation which flourished in the Indus valley region from about 2500 to 2000 BCE�. This Indus Valley or Harappa Culture extended over almost half a million square miles from the Himalayan foothills to the Arabian Sea and from near the border of modern Iran to the deserts of Rajasthan.

This essentially urban culture displayed a high level of technological development and material wealth, an amazingly extensive communication, administration and trade network, and a social stratification based upon a strong and very stable socio-political system�. Large, well-organised cities featuring covered drainage, public wells and multilevel brick buildings were supported by a generous surplus of wheat and barley as indicated by the presence of carefully constructed granaries at Harappa and Mohenjo-daro. Evidence was found of wheel-made pottery, fine copper and bronze ware, woven cotton cloth and magnificent stealite seals with life-like figures and a still-undeciphered script. It is also known that a flourishing trade was carried on with such places as Mesopotamia, south India, Afghanistan and possibly Tibet.

The religious life of the Harappa Culture, as interpreted from the carved seals, displays elements which have permeated Indian religious life to the present time. Notable among these are fertility symbols such as the Mother-goddess, the Bull, phallic stones and sacred trees such as the pipal. Most intriguing of the religious elements, however, is evidence for the existence of Yogic knowledge in the form of a cross-legged figure surrounded by animals�.

It seems that after about 2000 BCE the Harappa Culture, for some as yet unsubstantiated reason, deteriorated. The delicate balance of the various factors combining to support the highly developed Harappa culture was somehow seriously disrupted either by natural disasters such as flood, earthquake, disease, or by social factors such as invasion. The magnificent urban centres decayed and people of a less-advanced stage of culture moved in to occupy the lands which for about half a millennium had nourished the genius of a great culture.



THE VEDIC CULTURE

"The development of India as we know it stems from the impetus of the coming of the Aryans and the culture they brought, but there were to be many other and often divergent forces which affected the course of Indian history."�

In 1786 the pioneer Indologist and linguistic genius, Sir William Jones, made the remarkable discovery that there was a close relationship between Sanskrit, Greek, Latin, German, Persian and the Celtic languages. This led to the view of a common source of these languages among the Indo-European peoples who originally inhabited the Eurasian steppes between Eastern Europe and Central Asia. These semi-nomadic barbarians were organised into numerous tribes and seem to be the first people to have tamed the horse and "invented the spoked wheel and the horse drawn chariot". "They practised metallurgy, having a characteristic range of copper and bronze tools and weapons."�

"The Indo-Aryan and Iranian branches had already divided from the parent Indo-European family on the Eurasian steppes, and had then spread southwards into Iran and thence eastwards and westwards, the Indo-Aryans entering India mainly during the second millennium BC They moved into the Indus region and thence spread through various parts of the subcontinent. In many parts of the country they encountered existing populations of settled agriculturists, nomadic pastoralists, etc. It cannot be that these existing populations were entirely exterminated, nor that they moved off to the east ahead of the invaders, because there is ample evidence that their physical types, along with much of their culture, arts, crafts and ideology survived. Therefore we must conceive of the arrival and movements of the Indo-Aryans as a dynamic process of cultural contact, differing from one region to another in line with the already existing differences in the earlier population and the number and circumstances of the new arrivals."�

The word Vedic comes from the Sanskrit veda meaning knowledge, most particularly sacred or ultimate knowledge. This refers to the knowledge contained in the very extensive body of (Vedic Sanskrit) literature which has survived from the Vedic Age, circa. 1500 - 600 BCE.  This Vedic literature is essentially religious literature which was preserved for many centuries by oral transmission. It is generally divided into three distinct yet successively related groups of four Samhita (Rig Veda, Sama Veda, Yajur Veda, Atharva Veda), the Brahmanas and the (early) Upanishads. The Samhita or Vedas are collections of sacrificial hymns and prayers, the Brahmanas give detailed instructions and mytho-magical interpretations of the sacrificial rituals, and the Upanishads are mystical-philosophical speculations revealing the esoteric meaning of the rituals.

This literature, co-ordinated with archaeological evidence, gives a general overview of the cultural conditions in Northwest India from about 1500 to 600 BCE. The geographical area referred to is rather limited yet important for our purposes. The early Vedic culture was centred in the Punjab, by the middle period it had shifted to the Doab between the Ganges and Jamuna rivers, the land of the Kuru-Pancalas, and by the end of the period (c.600 BCE) the frontier had extended further east to Kosala (Uttar Pradesh), Kasi (Banaras) and Videha (north Bihar).



Social Environment

The Aryans were originally semi-nomadic pastoralists with an economy based upon cattle. In time, however, they began to settle into small communities and gradually took to agriculture, although cattle were still a very important aspect of their livelihood and represented a precious standard of value. Although meat-eating was not prohibited, the texts mention that cattle should not be killed because they are so useful, for example, in ploughing the fields and providing milk.

This settling down in turn gave rise to a wider variety of occupations such as "jewellers, goldsmiths, metal-workers, basketmakers, ropemakers, weavers, dyers, carpenters and potters", as well as various entertainers such as "professional acrobats, fortune-tellers, fluteplayers and dancers"�. With the introduction of iron from about 700 BCE�, the Aryan expansion into the heavily-wooded Gangetic plain was accelerated and agricultural production considerably boosted.

Early Aryan society centred around the extended family and loyalty to the tribe (jana) with its patriarchal chief (râjâ) and tribal councils (sabhâ and samiti). Inter-tribal warfare and conflicts with the indigenous peoples tended to emphasise the military abilities of leadership.  This position gradually began to assume the attributes of kingship and became hereditary. Special sacrifices were created and performed by the priests to confer divine sanction upon the king, a practice which gained authority from the Vedic legends of the elected king leading the gods to victory over the demons�. This tendency supported a close relationship between the ruling kings and the sanctioning priests.

The settling of the tribes into particular areas gave rise to distinct territorial units (janapada) based upon tribal identity. As territorial identity grew the influence of the tribal councils declined in the wake of rising kingship and the increasing influence of the ratnins, the close officials of the king, such as the chief priest (purohita), the general (senâni), etc.�. Some of these territorial states maintained a republican organisation (gan.a-sangha) based upon the tribal council while others evolved into monarchical states with powerful autocratic kings. The republican states may have been established "as a reaction against the growing power of the monarchies in the later Vedic period and the divinity beginning to be attributed to the king."�

When the Aryans first migrated into India their society was divided into three general classes, the warriors (khattiya), the priests (brahmana) and the common people (vessa).� A move towards a more distinct social stratification may have occurred as a result of the Aryans regarding the dark-skinned indigenous dasa as a separate class. The Sanskrit word referring to social stratification is varna (Pali: vanna), meaning colour.  Possibly the fear of racial and cultural contamination encouraged a segregation of the non-Aryan peoples which the Aryans socially assimilated. Thus a fourth class, called sudda, was introduced as workers who may have originally been slaves as the word dasa came later to mean slave.

This division of society was considered as authoritative since it was described in one of the Vedic hymns called "The Hymn of the Cosmic Being" (however, there are indications that even in the later Vedic period this scheme was not absolutely adhered to�). The "cosmic being" is equated to society which relates to different parts of the anatomy. Thus the brahmanas are the mouth, that is, the voice of reality through their repeating of the Vedas; the khattiyas are the arms, that is, the military strength and the political power (the actual word used is rajanya, from rajan=king, or simply ruler or leader); the vessa are the loins, that is, the producers, by way of stock-rearing and agriculture; the sudda are the feet, that is, the servants of the other classes. The first three classes had the right to study the Veda but the sudda were forbidden even to hear it. Very early, however, the study of the Veda became almost a monopoly of the brahmanas.

The ideology of social stratification was based upon social organisation and delineation of occupations. Rules governing the rights of intermarriage (connubium) and eating together (commensality) are common among tribal peoples. Adding to this the additional factors of racial, and hence ritual purity (together with associated cultural and occupational factors), a very complex system emerges. Such things as excreta and corpses were considered impure, although bathing and burning (respectively) could cancel the effect. However, occupations which deal with polluting things such as dirty clothes and corpses (whether for funerals or animal carcasses for meat) were considered permanently polluted. This led to the designation of a fifth class who were so impure as to be untouchable�. The fifth class also provided a category for receiving primitive aboriginal tribes whose customs and occupations were exceptionally alien.

The institution of what became known as caste, as labelled by the Portuguese, actually developed as a complex mechanism involving the varna system and the more relevant and functional birth (jati) system closely linked to occupation, which tended to be hereditary.

Vedic Religion

The Vedic literature is essentially religious literature showing a progressive evolution in religious practice and thought. It is regarded as "eternally true and infallible"�. It was "revealed" in the pristine past to seers (rishis) and preserved by a carefully maintained oral tradition. In none of the Vedic texts is there any mention of writing. In any case the texts were considered too sacred to be written so "the priestly schools which preserved them  devised the most remarkable and effective system of checks and counter checks to ensure their purity."�  They are held to be authoritative on all ultimate matters telling human beings how to live in harmony with the absolute order of things (dharma). This is especially important in view of the belief that ultimate knowledge was revealed in the past and is gradually forgotten as religious values degenerate in later ages.

It should be noted that the Vedic literature is fundamentally priestly literature compiled and preserved by the Vedic priests, the brahmanas. It therefore shows how the brahmanas viewed religion (and society) and how they wished it to be viewed. It is assumed that the popular religious practice of the majority of people was simpler and more diverse.

Initially the brahmanas may have been more like shamanistic mystics who were instrumental in contacting the gods while under the influence of the powerful consciousness-altering substance soma. The word brahman originally signified the mystical power experienced during the sacrificial ceremony. Later it came to mean the power in or of the prayers or hymns (even the language of the hymns, Sanskrit, became identified with this power). The one who possessed this power became known as brahmana�. Very early they developed into a hereditary class of priests whose duty was to preserve the sacred literature and perform the sacrificial rituals. As the custodians of this special and very important knowledge they claimed a socially prestigious position which, with the growing importance of sacrificial ritual in Aryan society and the emerging theory of kingship, became increasingly substantiated and re-inforced.

Vedic religion centres upon sacrificial ritual. Its earliest form, as indicated in the Rig Veda, displays characteristics of Indo-European origins. Prayers and offerings were made to a variety of gods. The word used is devas (which relates to the Latin deus) from the root to shine. Thirty-three different ones are mentioned, most are personifications of natural elements such as the sun-god Suriya, the fire-god Agni and the sky- or heaven-god Dyaus (Zeus). However, of the early gods, the most important were the warrior- and thunder/rain-god Indra and the god of righteousness (rita) Varuna. Fire, personified as Agni, the carrier of the gifts to the gods, was the purest of the five elements and featured at every sacrifice as intermediary between gods and humans. The sacrificer in turn was blessed with worldly success and a favourable after-life in the company of the gods.

The gods are the guardians of rita, the cosmic or universal order. Rita, or in later Sanskrit dharma, came also to mean righteousness so that universal order and moral order are conceived as equivalent. Dharma means, ambiguously, both how the universe is ordered and also how it should be ordered. The authority for dharma is held to be the Vedic literature (and its brahmana interpreters). Human beings are able to participate in the maintenance of the universal/moral order (dharma) by the maintenance of the Vedic teachings and the performance of the Vedic laws or duties (dharma).

Beginning in the later parts of the Rig Veda and continuing into the later Vedic texts the special Indian predilection to philosophical speculation began to initiate enquiries into the origin and ultimate ground of all things. These speculations developed along three main lines: monotheism, monism and ritualism. Monotheistic trends, principally from the tendency to perceive the similarity of qualities among the gods, began to emerge in the form of impersonal conceptions of a supreme God such as Visvakarman (the "All-doer"), universal architect and, most prominently, Prajapati (the "Lord of creatures"), the "highest conception of unitary godhead in the later" Vedas and Brahmanas, or such abstract principles as Purusha, the "Cosmic Being" or, most profoundly, "That One" (Tad Ekam). Later, however, "in some of the Upanishads, the deity is reduced to a clearly secondary rank under the designation of Brahma (masc.)."�

Speculations of a more philosophical nature developed along monistic lines, either as a phenomenal entity such as water or space, a non-phenomenal entity such as Being or Non-being or as an immanent and transcendental principle such as the Infinite. Eventually, the concept of Brahman (neuter) as ultimate, universal principle emerges in the Brahmanas and rose to prominence in the Upanishads.

The third line of development of middle Vedic thought, especially evident in the Brahmanas, is ritualism. Sacrificial ritual became more and more complicated with the precise performance of every detail conferring power over-shadowing the gods. The magico-mystical potency of the ritual itself sustained rita, the universal order, and bestowed direct and automatic results. Some of the sacrifices became greatly elaborate entailing much expense, requiring the services of many priests over an extended period of time and perhaps needing many animal victims. Some of the more important sacrifices were the fire-sacrifice, the new- and full-moon sacrifices and the seasonal sacrifices. The sacrifices were also given allegorical and more philosophical interpretations by certain of the later Vedic thinkers. The parallelism between the human (microcosmic) and divine (macrocosmic) realms and the increasing amount of power attributed to human action through the intermediary of sacrificial ritual led philosophical speculation in a new direction. If the ritual acts were only symbolic then knowledge about the ritual is of more value than the ritual itself. Thus knowledge (vidya) came to greater prominence in the later Vedic Upanishads.

The Upanishads�

The Upanishads are continuations of the Brahmanas following on from the Aranyakas, the teachings of the forest dwellers. While there is much overlap among these three groups of texts, the general trend is a movement from the ritualistic expression of ultimates to the allegorical to the philosophical.

The Upanishads, of which 13 (or 14) are recognised as "classical", record a great diversity of (sometimes conflicting�) views, speculations and experiences by numerous teachers� spanning a wide range of philosophy at different stages of development. In the earliest Upanishads (i.e., Brihadârayaka and Chândogya) some of the profoundest and most fundamental teachings are expressed in simple form. In the middle and later Upanishads these teachings are further developed but with the mixing in of Sâmkhya philosophy, Yoga practices and, in the Svetâsvatara Upanishad, Theistic views.

In some Upanishadic passages there is open criticism of Vedic knowledge (i.e., Chândogya Up. 7.1) and the sacrifices are referred to as "unsafe boats" (Mundaka Up. 1.2.7). However, as the Upanishads were absorbed into Vedic orthodoxy they were accepted as the sources of the highest knowledge comprising the Vedânta, the end of the Vedas.

"From of old was the deepest secret disclosed in the Vedânta."

Svetâsvatara Up. 6.22 (Deussen p.59)

The word upanishad means literally to sit close to, signifying secret teachings imparted privately by teachers (gurus) to specially qualified students. While in general not rejecting the value of Vedic teaching and sacrificial ritual (but not without criticism either) the Upanishads present a radically different interpretation and approach to religious practice. Some scholars see in this new development evidence of a khattiya "revolt" against Brahmana orthodoxy since some of the upanishadic teachers were khattiyas�. Deussen (p.17f) finds that some of "the most important points of Upanishadic teaching", although they may have originated with the brahmanas, were developed by khattiyas because the brahmanas were engrossed in the Vedic rituals. Others see the unmistakable influence of the non-Vedic samana tradition�. Yet others see a coherent and natural progression in Vedic thought, although possibly drawing upon "extra-Brahmanical roots"�. "They answered the needs of the ascetics and anchorites, for whom a religion of idols and cult-practice was not enough."�

"From the unreal (asat) lead me to the real (sat)!

From darkness lead me to light!

From death lead me to immortality!"

Brih. 1.3.28

The pinnacle of Upanishadic teaching, the culmination of centuries of spiritual development, was the realisation that the essence of the universe (Brahman) is one with the inner essence of all things (Atman or Self) and this is ultimately the original, true nature of the human self. In ordinary language this is that everything can only be known through one's own consciousness (filtered through the limitations of self) thus the ultimate reality is none other than the supra-consciousness of Self (freed from the limitations of the personal self).

Unfortunately, this profound realisation was (and still is) frequently lost sight of, mainly due to the fact that it runs contrary to ordinary, subject-object bound understanding. Also, earlier Vedic concepts could not be totally dismissed and attempts were made to try to harmonise very diverse views. Thus, from the peak of Idealism (the Ultimate is one and absolute, the manifold universe is illusory or a mere appearance), concessions were made to account for the phenomenal world in the form of Pantheism (the Ultimate creates the universe and then enters into it). This was further altered to Theism (the Ultimate creates the universe and is then separate from it), and finally succumbs to Realism (the Ultimate and the universe are two separate realities)�. In general, there are two trends in these presentations: rational speculations (more prominently in the earlier texts) and direct experience from the practice of yogic exercises.

The search for the Ultimate progressed from two angles, the ultimate of the objective universe and the ultimate "soul" or essence of all things. These enquiries progressed (continuing on from the Vedas and Brahmanas) through a vast range of possible answers beginning with the apparent external universals of sun and moon, water and space, and then introspectively moving into the psychical elements of the senses, breath (prâna), mind, will, etc. It reached its fulfilment in the concept of Brahman, the ultimate First Principle of the universe and Atman, the Universal Self, the ultimate inner essence of all things.

Brahman is recognised as everything: "Verily, this whole world is Brahman"�. Such a universal and ultimate principle was exceptionally hard to grasp and thus came to be symbolised in a variety of phenomenal forms, the most important being breath (prâna), mind, space and the sun. Also recognised were such subtle elements as the heat of the body, the humming in the ears and the sacred syllable OM�.

Atman, meaning originally the universal life force of breath, came to imply the essence or soul within a person and all things. In the Upanishads (i.e., Brih. 3.7) it was said to be that which "controls all things from within", the "Inner Controller, the Immortal." It is that which expresses speech, thinks thoughts, sees sights, hears sounds and breathes breath (Kena Up. 4-8). It was centered in the heart, "smaller than a grain of rice . . . greater than the earth"�, and was referred to as "like a light without smoke" (Katha Up.4.13). However, rather ambiguously, it can variously be interpreted as either the physical body, the individual self or the ultimate, Universal Self�. As the Universal Self, it is that individual self which has transcended all dualistic, subject-object conceptions within which personal individuality is shrouded, and can only be described negatively or paradoxically:

"The Atman, which is free from evil, ageless, deathless, sorrowless, hungerless, thirstless, whose desire is the Real, whose conception is the Real -- He should be searched out, Him one should desire to understand."

Chândogya Up. 8.7.1

Eventually, these two ultimates, that of Brahman, the external ultimate, and Atman, the inner ultimate, converged into an all-pervading unity, and the monism so central to the Upanishads is reached. These two terms are henceforth used synonymously.

"Verily, that great, unborn Atman, undecaying, undying, immortal, fearless, is Brahma."				

Brih. 4.4.25

Soon it was realised that this all-pervading unity was in truth within one's self. This radical idealism is vividly expressed in what is probably the best known of the Upanishadic teachings:

"That which is the finest essence -- this whole world has as its self. That is Reality. That is Atman. That are thou, Svetaketu. 	

Chândogya Up. 6.8-16

"Whoever thus knows 'I am Brahma!' becomes this All; even the gods have not power to prevent his becoming thus, for he becomes their Atman.

So whoever worships another divinity [than his Self], thinking  'He is one and I another,' he knows not."	

Brih. 1.4.10

"The Inner Atman of all things, the One Controller,

Who makes this one form manifold --

The wise who perceive Him as standing in oneself,

They, and no others, have eternal happiness!"	

Katha Up. 5.12

In the Upanishads knowledge was lauded as the most important goal, and knowledge of Brahman/Atman was the supreme goal, giving unsurpassable knowledge and immortality.

"An ocean, a seer alone, without duality, becomes he whose world is Brahma . . . This is a man's highest path. This is his highest achievement. This is his highest world. This is his highest bliss." 

Brih. 4.3.32

"That same thing, namely, this Atman, is the trace of this All, for by it one knows this All."	

Brih. 1.4.7

"Knowing which, a man is liberated

And goes to immortality."	

Katha Up. 6.8

However, it soon became apparent that, if the ultimate principle is indeed One, ordinary knowledge was not sufficient. Ordinary, empirical knowledge is based upon the dualism of a knowing subject and known object, and is thus not the all-pervading unity of the Atman. Brahman/Atman as one's true nature or essential self is beyond the limitations of duality -- not an object of knowledge and not the subject knowing.

"You can not see the seer of seeing. You can not hear the hearer of hearing. You can not think the thinker of thinking. You can not understand the understander of understanding. He is your âtman, which is in all things."

Brih. 3.4.2 (adapted)

"He is the unseen Seer, the unheard Hearer, the unthought Thinker, the ununderstood Understander."	

Brih. 3.7.23; 3.8.11

Ordinary knowledge can even be a block to realisation as it pulls one back to the phenomenal world of subject-object. Thus it is said:

"Into blind darkness enter they

That worship ignorance;

Into darkness greater than that, as it were, they

That delight in knowledge."

Isa Up.9

"Only he who knows it not, knows it;

He who knows it, knows it not."	

Kena Up. 11 (Deussen)

All attempts to define this Ultimate are incomplete and ineffective. Brahman/Atman is, in truth, ineffable: "Before whom words and thought recoil, not finding him" (Taittirîya Up. 2.4: Deussen p. 58).

"There the eye goes not;

Speech goes not, nor the mind." 	

Kena Up.3

Whatever is said about it in terms of the phenomenal realm can only be answered by the enigmatic refrain:

"That Atman is not this, it is not that (neti, neti). It is unseizable, for it cannot be seized. It is indestructible, for it cannot be destroyed. It is unattached, for it does not attach itself. It is unbound. It does not tremble. It is not injured."

Brih. 4.4.22

This inexpressible Ultimate cannot be truly defined or described by ordinary concepts but only represented in the abstract -- the "Immortal" (Brih. 3.7.3); the "Imperishable" (Brih. 3.8.11); the "Eternal, all-pervading, omnipresent, exceedingly subtle" (Mundaka Up. 1.1.6); or the negative --"unaging, undying, without fear, immortal, stainless" (Brih. 3.8.8); "That which is invisible, ungraspable, without family, without caste -- Without sight or hearing is It, without hand or foot" (Mundaka Up. 1.1.6); or the paradoxical:

"It moves. It moves not.

It is far, and It is near.

It is within all this,

And It is outside of all this." 	

Isa Up. 5

"Other, indeed, is It than the known,

And moreover above the unknown." 	

Kena Up.3

"This Brahman is without an earlier and without a later, without an inside and without an outside." 

Brih.2.5.19

In a positive sense, Brahman/Atman is variously referred to as the "Inner Controller" (Brih. 3.7.3); as "made of knowledge" (Brih.4.3.7); as "wisdom (prajña)" (Aitareya Up. 5.3); as "the heart" (Brih.4.1.7); "highest bliss." (Brih. 4.3.32); "the light in the heart" (Brih. 4.3.7); "the light of lights" (Brih. 4.4.16); "Him who sparkles like a wheel of fire, of the colour of the sun, mightful, the Brahma that is beyond darkness" (Maitri Up. 6.24); or as beautifully expressed:

"The sun shines not there, nor the moon and stars,

These lightenings shine not, much less this (earthly) fire!

After Him, as He shines, doth everything shine,

This whole world is illuminated with His light."

Katha Up. 5.15; Svetâsvatara Up. 6.14; Mundaka Up.2.2.10.

In the later Vedânta teachings Brahman/Atman was described as sat-cit-ânanda, "being, mind and bliss".

A different kind of knowledge is needed, a metaphysical knowledge rather than rational or conceptual knowledge.

"It is distinct from the intelligible,

And yet it is not therefore unknown!"

Kena Up. 3 (Deussen)

"How can He be comprehended

Otherwise than by one's saying 'He is'?"	

Katha Up. 6.12

Brahman/Atman can, however, be "known" through the dawning of an intuitive insight or "awakening".

"When known by an awakening (pratibodha), It is conceived of;

Truly it is immortality one finds." 	

Kena Up.12

Yajnavalkya said he knew it (Brih. 3.7) and, following the teaching of "That are thou", Svetaketu understood (Chândogya Up. 6.16.3). For this a teacher is most helpful because, "He is inconceivably more subtle than what is of subtle measure." (Katha Up. 2.8; cf. 2.7-9).

The knowing of Brahman/Atman is at once profoundly simple and also difficult, since it goes against the "ordinary" view of the world to which most people are attached.

"Objects of sound and touch and sense

Are worthless objects in a man.

Yet the elemental âtman through attachment to them

Remembers not the highest place." 	

Maitri Up.4.2

"Where knowledge is not of a dual nature, being devoid of action, cause, or effect, unspeakable, incomparable, indescribable -- what is that? It is impossible to say!"	

Maitri Up. 6.7

Thus, as a way of harmonising or bridging the two views of the sole reality of Brahman/Atman and the appearance of a diverse phenomenal world, various methods were resorted to. The most prominent was that of accepting the reality of the phenomenal world but affirming that it was in fact Brahman/Atman:

"As a spider might come out with his thread, as small sparks come forth from the fire, even so from this Atman come forth all vital energies, all worlds, all gods, all beings."	

Brih. 2.1.20

The phenomenal world is thus recognised as "real" but Brahman/Atman is "the Real of the real" (Brih. 2.1.20.). The world of phenomena are "merely the names of his acts" (Brih.1.4.7). This is represented as Brahman/Atman being "veiled by the real".

"Verily, this world is a triad -- name, form and karman� . . .

Although it is that triad, this Atman is one. Although it is one, it is that triad. That is the Immortal veiled by the real. Prâna (i.e, Atman), verily, is the Immortal. Name and form are the real. By them this prâna is veiled."		

Brih. 1.6.1-3

Another method was to determine two Brahmans, "the formed and the formless". The "formed" is "unreal" while the "formless" is "real, is Brahman, is light." (Maitri Up. 6.3; Brih.2.3.1). Also, two levels of knowledge, "higher (para) and lower (apara)", the lower is the 4 Vedas & 6 Vedangas, "the higher is that whereby that Imperishable is apprehended." (Mundaka Up.1.1.4).

A third method, and the one continued in the later Vedanta, was the doctrine of illusion or "mâyâ".

"The whole world the illusion-maker projects out of this [Brahman].

And in it by illusion (mâyâ) the other is confined."

Svetâsvatara Up. 4.9

The acceptance of this appearance of diversity as true is caused by ignorance (avidya) of the ultimate truth of Brahman/Atman. It is to be constantly remembered that the diverse world of appearances is unreal and only the all-pervading unity of one's true nature exists.

"By the mind alone is It to be perceived.

There is on earth no diversity.

He gets death after death,

Who perceives here seeming diversity.

As a unity is It to be looked upon --

This indemonstrable, enduring Being,

Spotless, beyond space,

The unborn Atman, great, enduring.	

Brih. 4.4.19-20

According to the earliest Upanishads, Brahman/Atman can only be truly experienced in deep, dreamless sleep, where "he desires no desires and sees no dream" (Brih.4.3.19f). The analogy is given: "As a man, when in the embrace of a beloved wife, knows nothing within or without, so this person, when in the embrace of the intelligent Atman (prâjñena âtmanâ), knows nothing within or without." (ibid.).

Later, with the development of Yoga, another state was recognised as union with Brahman/Atman which was also complete wakefulness. This was called "turîya", literally, "the fourth" (state of the âtman, together with waking, dreaming and dreamless sleep). This was described as:

"Not inwardly cognitive (prajña), not outwardly cognitive, not both-wise cognitive, not a cognitive mass, not cognitive, not non-cognitive, unseen, with which there can be no dealing, ungraspable, having no distinctive mark, non-thinkable (acintya), that cannot be designated, the essence of the assurance of which is the state of being one with the Self, the cessation of development, tranquil, benign, without a second -- [such] they think is the fourth."

Mândûkya Up. 7; cf. Maitri Up. 6.19; 7.11

The Upanishads teach the attainment of liberation (moksa) by means of a path of self-discipline and self-knowledge. This path is differently defined but generally consists of receiving formal teachings from a qualified guru and deepening that knowledge to the point of direct experience through insight or religious exercises called Yoga.

"The precept for effecting this [unity] is this: restraint of the breath (prânâyâma), withdrawal of the senses (pratyâhâra), meditation (dhyâna), concentration (dhâranâ), contemplation (tarka), absorption (samâdhi). Such is said to be the sixfold Yoga."

Maitri Upanishad 6.18

There are indications that Yoga was very ancient, perhaps as old as the Indus Valley Culture (see above). Its increasing mention in the later Upanishads indicates by that time it was accepted by brahmanical orthodoxy. The exposition of Yoga which became recognised as classical is that of Patañjali. Although generally dated not earlier than the 3rd century BCE�, he was simply systematising material from an older time. He presents Yoga under eight categories:

1) Yama :  5 "abstinences" -- a) harmlessness (ahimsâ), b) truthfulness (satya), c) non-stealing, d) celibacy (brahmacarya), e) non-possession;

2) Niyama : 5 "observances" -- a) purity, b) contentment, c) austerity (tapas), d) self-education, e) constant thought of the Divine;

3) Äsana : "posture/position";

4) Prânâyâma : control of breathing;

5) Pratyâhâra : withdrawal of attention from the senses;

6) Dhâsanâ : "concentration/ one-pointedness";

7) Dhyâna : "contemplation/absorption";

8) Samâdhi : "unification"�.

The most exceptional aspect of Yoga was the practice of meditation (dhyâna). The word first occurs at Chândogya Up. 7.6.1. However, mention is made of focusing attention on the breath earlier at Brih. 1.5.23.

"'Verily there are two Brahmas to be meditated upon: sound and non-sound. Now non-sound is revealed only by sound.' Now, in this case the sound Brahma is OM. Ascending by it, one comes to an end in the non-sound . . . Others expound the sound[-Brahma] in a different way. By closing the ears with the thumbs they hear the sound of the space within the heart . . . Passing beyond this variously characterised [sound Brahma], men disappear in the supreme, the non-sound, the unmanifest Brahma. There they are unqualified, indistinguishable, like the various juices which have reached the condition of honey." 	

Maitri Up. 6.22

Certain conditions begin to emerge as pre-requisites to the realisation of Brahman/Atman. Thus, as well as such external practices as repetition of the Vedas, sacrifices, alms-giving, austerities (tapas), fasting (Brih. 4.4.22), and a period of celibate Vedic study (brahmacarya), certain inner practices were also taught. Thus, while knowledge (vidya) was most commonly emphasised (or sometimes proper knowledge (samyag-jñâna)), Brih. 4.4.23 associates the knowledge of Brahman with tranquillity, self-restraint, renunciation, patience and collectedness. Other qualities are also mentioned such as contemplation (cintâ), faith, restraint (dama), action (karman), truth, ceasing from bad conduct, composure and a peaceful mind.

These various qualities in the ethical and psychological training taught in the Upanishads culminate in the renunciant life of sannyasin, the so-called "ascetic renouncers" or, more properly, the truth-aspiring mystic.



Renunciation

For those who truly sought the ultimate meaning of life, the natural result was to devote one's entire life to that goal.

"That Atman is dearer than a son, is dearer than wealth, is dearer than all else, since this Atman is nearer . . . He who reverences the Atman as dear -- what he holds dear, verily, is not perishable."   

Brih. 1.4.8

"If a person knew the Atman,

With the thought 'I am he!'

With what desire, for love of what

Would he cling unto the body?

Brihadâranyaka Upanishad 4.4.12

"Him the Brahmanas seek to know by the study of the Veda, by sacrifices, by gifts, by austerities, by fasting. On knowing Him, in truth, one becomes a silent sage (muni). Desiring him only as their worlds, wanderers (pravrâjino) wander forth.

Because they know this, the ancient (sages) did not desire offspring. 'What shall we do with offspring,' they said, 'we who have attained this Self, this world?' They, having risen above the desire for sons, the desire for wealth, the desire for the worlds, led the life of a mendicant (bhiksâcaryam)."

Brihadâranyaka Upanishad, 4.4.22 (adapted from Bhagat, p.134-5)



"Ascetics (yati) with natures purified through the application of renunciation (samnyâsa-yoga) --

They in the Brahma-worlds at the end of time

Are all liberated beyond death."

Mundaka Upanishad 3.2.6

It is only in the Upanishads that "a fully-fledged soteriology first emerges."�  The world view of the Upanishads is fundamentally different from that of the early Vedic period. The optimistic and life-affirming outlook of the Rig Veda has now altered to seeing the world as beset with suffering and subject to the misery of re-death.

"He who in fancy forms desires,

Because of his desires is born [again] here and there."

Mundaka Upanishad 3.2.2

Samsara : the cycles of rebirth

In the Rig Veda it is assumed that humans live only once and then pass on to another world. If they live well they can expect a favourable afterlife very much like the previous one. In the Brahmanas there emerges the concept of re-death. Since all things were sustained by the sacrifice (especially life in the afterworld) and since the sacrifice must come to an end (die) and be constantly re-generated, so likewise life in the afterworld (sustained by sacrifice) must come to an end, thus bringing a re-death. These ideas are further elaborated in the Upanishads where they are referred to as teachings from khattiyas, taken by some scholars as an indication of their non-Vedic origins�. Gradually the concept of samsara, the cycles of births and deaths, begins to emerge.

"Either as a worm, or as a moth, or as a fish, or as a bird, or as a lion, or as a wild boar, or as a snake, or as a tiger, or as a person, or as some other in this or that condition, he is born again here according to his deeds (karman), according to his knowledge." 

Kaushitaki Up. 1.2

Karma

One of the words for sacrificial ritual in the Brahmanas is karman. Through sacrificial ritual one was able to accumulate a store of good deeds for the future life. When the more developed karmic theory is mentioned in the Upanishads it occurs in a context clearly indicating its newness in orthodox circles. Certainly the theory of karma was not at all favourable to the priests since, if one's own actions determine one's future, then the sacrificial ritual and the priests are dispensable. At this stage, however, although including such moral qualities as kindness and truthfulness, karma is still very much considered as extrinsic action, like ritual.

"According as one acts, according as one conducts himself, so does he become. The doer of good becomes good. The doer of evil becomes evil. One becomes virtuous by virtuous action, bad by bad action. . . . As is his desire, such is his resolve; as is his resolve, such the action he performs; what action (karma) he performs, that he procures for himself."	

Brih. 4.4.5

Non-dying (Amritam) and Liberation (moksa)

The concept of non-dying in its earliest sense meant simply the non-ending of life or being free of death. With the development of the idea of re-death and samsara this concept took on a new meaning as the transcendence of death through liberation (moksa).

"What is soundless, touchless, formless, imperishable,

Likewise tasteless, constant, odourless,

Without beginning, without end, higher than the great, stable -- By discerning That, one is liberated from the mouth of death." 	    

Katha Upanishad 3.15

The knowing of Atman/Brahman -- our true, original nature -- is liberation. It does not give liberation, it is liberation itself -- the awakening to what always existed but was previously hidden. Liberation is a timeless being not a time-bound becoming. This is liberation from the belief in and attachment to the phenomenal world of appearances.

The experience of liberation produces a fundamental change in a person's being, since this is a breaking out of the limited shell of individuality which is the origin of dualism.

"As the flowing rivers in the ocean

Disappear, quitting name and form (i.e., individuality),

So the knower, being liberated from name and form,

Goes onto the Heavenly Person, higher than the high."

Mundaka Up. 3.2.8

Practically, this is expressed as being free of fear (Taittirîya Up. 2.4), free from passion and death (Katha Up.6.18), beyond sorrow (Chândogya Up.7.1.3), free from evil, impurity and doubt (Brih. 4.4.23).

"When are liberated all

The desires (kâma) that lodge in one's heart,

Then a mortal becomes immortal!

Therein he reaches Brahma!	

Brih. 4.4.7

"Then what delusion (moha), what sorrow is there"

Isâ Up. 7

"The knot of the heart is loosened,

All doubts are cut off,

And one's deeds (karman) cease

When He is seen -- both the higher and the lower."

Mundaka Up. 2.2.8

The fact that the liberated one is free from karma, that is free of causality and the dualism of good and evil deeds, gave an antinomian tone to the liberation experience.

"As water adheres not to the leaf of the lotus-flower, so evil action adheres not to him who knows this [that the Atman is Brahman]." 

Chândogya Up. 4.14.3

This tendency was, however, given a corrective emphasis in the middle period.

"He, however, who has understanding,

Who is mindful and ever pure,

Reaches the goal

From which he is born no more."	

Katha Upanishad 3.8

The Four Stages of Life (âsrama)

In the later (post-Buddhist) Upanishads and Dharmasutras the four stages of life which every brahmana should ideally pass through became established. Thus they should begin with a period of Vedic study (brahmacârin), followed by the life of a householder (grihastha) performing the sacrifices and doing good actions. In his later years he retired into the forest to practice asceticism and meditation (vânaprastha) and finally renounced all possessions and family to live as a wandering mendicant (sannyâsin).

The early Upanishads hint at this later development:

"There are three branches of duty. Sacrifice, study of the Veda, alms-giving -- that is the first. Austerity, indeed, is the second. A student of sacred knowledge (brahmacârin) dwelling in the house of a teacher, settling himself permanently in the house of a teacher, is the third.

All these become possessors of meritorious worlds. He who stands firm in Brahma attains immortality."	

Chândogya Upanishad 2.23

The uncertainty in the ordering and acceptance of these four stages suggests that it was merely a brahmanical attempt to accommodate the positions of religious forest hermit and wandering mendicant. Although perhaps not large in numbers, they were undoubtedly influential due to their visibility (especially the mendicants) and to their ardour, commitment and extreme lifestyle.



Summary

By the end of the Vedic Age (circa. 600 BCE) the socio-religious environment in North India had changed considerably from its beginnings nearly a millennium and a half earlier. The picture presented in the Upanishads, the last collection of Vedic literature which were "composed somewhere between 800 BC to 600 BC"�, is generally as follows:

Although the Kuru-Pancala land is still the centre of Vedic culture, other places are mentioned as sources of philosophical speculation such as Kosala, Kasi and Videha. The Indo-Aryan tribes had settled into more or less clearly defined territorial areas with the tribal chiefs instated as divinely-sanctioned hereditary kings. The Vedic connection to monarchies and kingship is indicated by the fact that the Upanishads mention 9 different kingdoms but no republics, although this may be "due to the fact that the republics were all situated just outside the hub of Upanishadic inhabitation."� It is noted that "The monarchies preserved the traditions of the Vedic godheads and Brahmanic rituals . . . whereas the republics took to the non-Vedic traditions preached by Jainism and Buddhism."�

The early tribal organisation was slowing breaking up due to a broader-based economy giving rise to a wider range of occupations, the assimilation of various indigenous peoples leading to a formalising of class structure, the coming into being of individual ownership of land and a division of labour. While people are described as living in rural settlements, "the process of urbanisation had already begun" as indicated by reference to royal capitals, simple industries and positions such as trader (vanik) and "financier" (sreshthin)�.

Religious speculations had probed into the nature of human existence and formulated rudimentary theories of recurring cycles of death and rebirth, rebirth conditioned by actions and the possibility of transcendence of this painful and undesirable situation through a rigorous path of spiritual discipline and meditation. The Upanishadic teachings culminate in the mystical realisation of the ultimate unity of human essence (Atman) and universal essence (Brahman) through a rigorous path of yogic training idealised in the form of the ascetic renouncer.

"But they who seek the Atman by austerity, chastity, faith and knowledge -- That is the final goal."    	

Prasna Upanishad 1.10

"Therefore, by knowledge (vidyâ), by austerity (tapas), and by meditation (cintâ) Brahma is apprehended."	

Maitri Upanishad 4.4			
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Chapter 2 

Political, Economic and Social Conditions in the Buddha's Time�

"It is only with the Buddhist literature that we gradually emerge into the broad daylight of history . . . "�

The historical validity of the Buddhist literature is generally recognised because "they contain authentic reminiscences of historical events" and are partially confirmed by Jaina scriptures.�

The Buddha lived at about the end of the Vedic Age, from about 563 to 483 BCE, with his teaching activity occurring after the Enlightenment in 528 to his decease.� Basham (1980: p.13-14) points out that "The Buddhist texts reflect a period of at least a century, and probably much more than a century, later than the Brahmanas." Evidence from the Upanishads seems to lessen this gap (see summary of last chapter). It must also be mentioned that the Buddhist texts refer to a region further to the east than that of the Brahmanical texts. The centre of the Brahmanical culture was the western Ganges-Yamuna valley, the land of the Kuru-Pancalas up to the confluence of the Ganges and Yamuna. The Upanishads also mention the influence of Brahmanical culture into Kasi, Kosala and Vedeha. The centre of Buddhist activity was mainly in the middle Ganges-Yamuna valley. We thus tune in to a historical view of Northeast India which has evolved somewhat from that of the last chapter.

At the centre of the Buddha's teaching is the figure of the Buddha himself "for his teaching and his life are intimately and inextricably mingled."�  The Buddha's teaching is very much a direct result of his own spiritual explorations. He taught others what he himself had realised and in this regard his life is very much a part of his teaching. In order to present what little is known about the life of the Buddha it is helpful to present a general overview of the environment in which he lived and taught.

Political Environment

The political environment around the time of the Buddha was in the process of major change. Two distinct types of government, republican states� and monarchical kingdoms, existed at this time. The monarchical kingdoms were engaging in expansionist policies which brought them into conflict with each other and with the republican states. The monarchies were clearly on the ascendant, a trend which culminated in the extensive Mauryan empire of Ashoka by the 3rd. century BCE.

During this time a shift in emphasis from tribal identity to territorial identity was well advanced. The Buddhist texts mention the existence of 16 great states (mahajanapada) named after the tribe dwelling there: Anga, Magadha, Kasi, Kosala, Vajji, Malla, Ceti, Vamsa, Kuru, Pancala, Maccha, Surasena, Assaka, Avanti, Gandhara, Kamboja.� This seems to be a standard list expressing the political situation somewhat earlier than the Buddha's time. In this list both Kasi and Anga are listed as separate states while the texts indicate that Kasi was taken to be part of Kosala,� and Anga as part of Magadha.�

Four of these 16 states appear as the most powerful monarchical kingdoms:

	1) Magadha, with capital at Rajagaha, was ruled by King Seniya Bimbisara and, towards the end of the Buddha's life, by Ajatasattu;

	2) Kosala, with capital at Savatthi, was ruled by King Pasenadi and later by his son, Vidudabha;

	3) Vamsa (or Vatsa), with capital at Kosambi, was ruled by King Udena;

	4) Avanti, with capital at Ujjeni, was ruled by King Pajjota.

The first three of these kingdoms occupied adjacent territory in the fertile Ganges-Yamuna valley, while Avanti was in the further Southwest. Several of these kingdoms were linked by matrimonial alliances, both King Bimbisara and King Pasenadi had married each other's sister� -- Prince (later King) Ajatasattu was the son of Bimbisara by Pasenadi's sister, Kosaladevi.� He was later given king Pasenadi's daughter, Vajira, in marriage. The Commentary mentions the story of how King Udena was captured by King Pajjota but then escapes, taking with him King Pajjota's daughter.� Mention is also made of the King of Madhura who seems to be related to the king of Avanti (M.II,83ff).

The kings were sympathetic to and even actively supported the numerous spiritual seekers who wandered through the countryside (S.I,77). Both King Bimbisara (Vin.I,75) and King Pasenadi (Vin.IV,226) are recorded to have proclaimed that the Buddhist samanas were entirely free from civil obligations, for example, Venerable Dhaniya was exempted from royal punishment since he was a samana (Vin.III,44 = BD.1,70).

In the Northeast corner of the plains and along the foothills of the Himalayas were the republics. The best known of these are the Sakyans, the Buddha's native people, with their capital of Kapilavatthu. The largest and most powerful of these states was the Vajjian confederacy comprising eight different tribes with its capital at Vesali. Mention is also made of the Bhaggas of Sumsumara Hill, Bulis of Allakappa, Kalamas of Kesaputta, Koliyas of Rama-gama, Moriyas of Pipphalivana and the Mallas of Kusinara and Pava�.

There are indications that at the Buddha's time the Sakyans were subordinate to Kosala.� King Pasenadi is reported to have taken a queen of Sakyan origins, although the proud Sakyans deceived him by sending him the daughter of Mahananma by a slave girl. She became the mother of Pasenadi's heir, Prince Vidudabha.� King Bimbisara is similarly reported to have taken a queen of Vajjian origin.� The Bhaggas of Sumsumara Hill also appear to be subordinate to the Vamsa kingdom as Prince Bodhi, the son of King Udena of Vamsa, had built a palace in the Bhagga country to which he invited the Buddha.� Several of the republics had formerly been kingdoms; the Videhans of the Vajjian confederacy previously ruled by King Janaka, the khattiya philosopher of the Brahmanas, and the monarchy of the Mallas of Kusinara.�

The republican states, referred to as gan.a-san'gha,� originated from the republican tradition of the early patriarchal, warrior-dominated, Indo-Aryan tribes "with lineage being central to political control and land ownership".� There is a noticeable dominance, in numbers and influence, of warrior or khattiya class people in these states. Of the eight khattiya claimants of a portion of the Buddha's relics, all except King Ajatasattu were from the gan.a-san'ghas (D.II,165ff). They seem to have had a relatively simple social organisation "with a preponderantly khattiya population, and a marginal non-khattiya population composed primarily of brahmanas, artisans" and the slaves and workers. While many khattiyas are mentioned in connection with the gan.a-san'ghas there is only one mention of a brahmana village and only occasional mention of people other than khattiya such as Upali, the barber, and Cunda, the metal-smith. At Vin.IV, 181f. the Sakyan slaves are mentioned as attacking some Sakyan women.

The khattiyas had the exclusive right to be referred to by their tribal name and to collectively exercise power (although it is still uncertain exactly how this was done). Frequent references are made to the gan.a-san'ghas meeting in their Assembly Hall (santhâgâra) on some matter of business.� In reference to the Sakyans, Rhys Davids says: "A single chief -- how, and for what period chosen, we do not know -- was elected as office-holder, presiding over the sessions, and, if no sessions were sitting, over the State. He bore the title of râja, which must have meant something like the Roman consul, or the Greek archon."�  There are also indications that the khattiyas of the gan.a-san'ghas owned the land communally with some of them directing the agricultural work of large numbers of slaves and workmen.� Mahanama explains the arduous details of directing the farming operations to Anuruddha at Vin.II,180f.

Throughout most of the Buddha's lifetime the political environment was reasonably stable and the Ganges plain relatively peaceful, except for occasional skirmishes with bandits (Vin.I,88f.; IV,120; etc.). We hear of one major battle between King Bimbisara and the Licchavis (Vin.III,108). Towards the end of the Buddha's life, however, the political scene became more aggressive with even close kinship ties being ignored. Prince Ajatasattu, encouraged by Devadatta, obtained the throne of Magadha and murdered his father, Bimbisara, eight years before the Buddha's death (Vin.II,184ff; D.I,85f). He then attacked Kosala but after several battles was defeated and captured (S.I,82).� His army was confiscated but he was released and given Pasenadi's daughter in marriage. We also hear of Ajatasattu building a fortress at Pataligama (Pataliputta) in preparation for a campaign against the Vajjians and, shortly after the Buddha's death, fortifying Rajagaha against a possible attack from King Pajjota.�

The general trend was gradual political consolidation under the growing power of Magadha. The republics were destroyed through military conquest by the monarchies. We read, for example, that Kosala under Vidudabha destroyed the Sakyans� and Magadha under Ajatasattu conquered the Vajjian confederacy.�

Social Environment

The social environment around the Buddha's time was undergoing rapid change, especially in the agrarian sector. These "in turn influenced the social and political forces of the time.'� As the society diversified, it supported major economic expansion, the development of cities and the appearance of new classes.

Cities

A notable occurrence in the Buddhist texts is the mention of numerous populated cities situated within the fields and forests of the middle Ganges valley. While Upanishadic sources refer to what may be large rural settlements,� the Buddhist texts refer to populous urban centres "full of folk, thronged with people".� Mention is made of six great cities: Campa, Rajagaha, Savatthi, Saketa, Kosambi and Varanasi.�

Archeologically the cities "are in most cases identifiable by their great ditch and rampart systems, and by their great size."� The great wall around Rajagaha is recorded to be over 40 km in circumference.�

Economy

The emergence of cities during the time of the Buddha depended upon an agricultural surplus since they were mainly commercial and political centres. Various theories have been postulated as to the source of this surplus. Some scholars suggest it was due to the increased use of iron for clearing the heavily forested and marshy river valleys and for use in ploughs and other agricultural implements. Others suggest it was caused by increased knowledge of rice cultivation or simply the colonisation of more agriculturally productive areas.� The frequency of similes relating to agriculture and its listing as the first of the high occupations (the other two being trading and cattle-raising) suggest that agriculture was especially important in the Buddha's time, over-taking that of cattle-raising which was most predominant in Vedic times.�

There are numerous references in the Buddhist texts implying extensive commercial activity. A variety of craftsmen are mentioned, most exceptional are those producing luxury goods such as  silk-makers (Vin.III,224) and ivory-workers (Vin.IV,167). It appears that other industries such as furniture-making (Vin.IV,40; I,192), leather-working (Vin.I,185ff) and cloth-making (Vin.I,278;281, etc.) were producing a wide range of speciality items. A wider range of products is generally implied by the fact that a considerable number of training guidelines in the Vinaya are laid down to clearly determine what kinds of goods are allowable and which are not.

A great deal of medical knowledge is alluded to (Vin.I,199ff), including brain surgery (Vin.I,274), and several new kinds of occupation are mentioned such as counting, accounting and writing (Vin.IV,7; cf. IV,128-9). The corporate organisation of some of these commercial activities is indicated by the terms pûga and sen.i (Vin.IV,226). These are understood to be guilds or organisations of artisans or traders.� Mention is made of one of these guilds providing lodgings and food for the use of bhikkhunis (Vin.IV,252-3) and others offering a meal to the Sangha (Vin.II,109;212). There are indications that they exercised some degree of authority over their members (Vin.IV,226).

Descriptions of caravan journeys (Vin.IV,79;131;etc.) include that of a convoy of 500 carts loaded with sugar (Vin.I,224f). Some people, for example Anathapindika, are mentioned as travelling for business purposes (Vin.II,154;IV,162;etc.).

"The earliest silver and copper coinage, marked with punched signs and hence referred to as punch-marked, appears around the fourth or fifth century BC, perhaps as a result of Achaemenid provincial silver currency circulating in the north-west."� The standard unit of currency is referred to as kahâpan.a, although the pâda and mâsaka were also used (Vin.III,45;238; 240).� There are also references to people being in debt (Vin.I,76; A.III,350).

Something which resembles writing (lekhâ) is mentioned in several places. A form of game unsuitable for a bhikkhu to play is referred to as "guessing at letters" (BD.1,317 = Vin.III,180; Vin.II,10; D.I,7: akkharikâ). This seems to indicate a fairly wide knowledge of an alphabet.� It is also noted that a bhikkhu should not praise the benefits of death by writing (Vin.III,76), a bhikkhuni is allowed to learn writing (Vin.IV,305), but by learning writing one's fingers become sore (Vin.I,77).



Social Classes

Increased agricultural production led to the appearance of a new class of people who are land-owning agriculturists, some of them appear as rich gentlemen farmers with large estates worked by slaves and labourers. These people are referred to as gahapati. Originally meaning householder or head of a household, they were given special significance in the Buddhist texts as high status, land-owning cultivators who were the mainstay of the economy. The recognition of the importance of the gahapati in society was a unique and very significant aspect of the Buddha's relationship to the social environment at that time.

The great predominance of gahapati in the monarchical kingdoms indicate a fundamental change in agrarian structure from communal ownership of land to tax-paying private ownership. This led to the emergence of wealthy farmers, some putting their capital into commercial enterprises, trading or lending, giving a further boost to the economy in the monarchical kingdoms. They are often described as being generous and devoted supporters of the Sangha.�

The increase in commercial activity, extended communication and the coming into use of money all contributed to the appearance of traders and wealthy financiers (set.t.hi). The set.t.hi of Rajagaha is reported to have provided the Sangha with sixty lodgings (Vin.II,146f.), and many sons of set.t.hi are often named such as Yasa (Vin.I,15), Yasa's friends (Vin.I,18-9) and Sona Kolivisa (Vin.I,179).

The cities as political centres of large territories with extensive bureaucracies appear as a new phenomenon in history. Of the six great cities cited in the texts, all but Saketa were capitals of the great countries. It has been suggested that the growth of cities, as commercial centres, also requires "stable political conditions".� It is perhaps no coincidence that the two most important cities, Savatthi and Rajagaha, were also the capitals of the two most powerful and influential kingdoms in the middle Ganges valley. All the great cities, in fact, were located in the monarchical kingdoms.

The capital cities were not only the seats of the royal court but also were centres of the government administration. King Bimbisara of Magadha appears as a particularly energetic and efficient administrator. He is depicted convening 80,000 village headmen (Vin.I,179), as directing his military ministers (mahâmatta) to settle disturbances (Vin.I,73), as consulting his ministers of justice (Vin.I,74) and other ministers (Vin.I,240;III,249), and dismissing, demoting and promoting ministers according to the advice they gave when Ajatasattu was caught trying to assassinate him (Vin.II,191). Rajagaha is mentioned as having an urban council (Vin.I,268; II,157), and other government workers are referred to: superintendent of a wood yard (Vin.III,43); custom's inspector (Vin.IV,131); king's soldiers (Vin.IV,120); etc.

The change in the economic environment around the time of the Buddha gave rise to an increasingly diverse and complex society. The Brahmanical social ideology was still very dominant, at least in theory. It was, however, rural-based, and related to the simple, chief-ruled, early tribal social structure. Its four-tiered system had little respect for the economically important agriculturalists and merchants, a very dominant and influential segment of the society of 6th century BC India. In fact, there are indications that Brahmanism was quite hostile to urban living.�

The Buddhist texts display a new relationship regarding social stratification. Although the Buddha referred to the Brahmanical scheme, he clearly he did not accept it. He made reference to it mainly in conversing with brahmanas or kings, and primarily in the context of stating its non-existence in reality and its irrelevance in terms of spiritual potential. In referring to this scheme, however, the Buddha made a fundamental change in the traditional order by placing the khattiya before the brahmana. The Pali Canon shows that there was an obvious tension between these two classes, one controlling political power, the other claiming religious power. The very fact that the brahmanas consistently put forth their claims to social pre-eminence indicates that their claims were not completely accepted. The Buddha continuously refuted the brahmanas claim to social superiority using a variety of arguments (see Chapter 3 for details). He turned the tables on the Brahmanical theory of social hierarchy by defining a brahmana as one who lives righteously: "Do not ask about caste, but ask about conduct."� 

In contrast to the four-tiered social hierarchy of the Brahmanical tradition the Buddha referred most often to three social classes -- khattiya, brahmana and gahapati (Vin.III,221-2; M.I,289; etc.), corresponding to three general categories of social function: rulers and warriors, priests and sages, and economic producers. This division is a more practical one, reminiscent of the structure of the early Indo-European tribal society.

Buddhist texts also make more specific reference to a two-tiered system of high (ukkat.t.a) and low (hina) (Vin.IV,6ff;12ff). This was expressed in terms of family, birth, name, clan, occupation and craft (kula, jâti, nâma, gotta, kamma, sippa), the most common being family (kula) and occupation (kamma or sippa). There is frequent mention of "a young man of good family" (kulaputta), or, more literally, "the son of a good or respectable family". There is a close correlation between family and occupation since occupations tended to be hereditary. Thus the high families of khattiya, brahmana and gahapati are associated with the high occupations of agriculture, trade, cattle-raising, bowmanship, king's service, reckoning on the fingers, accounting and computing (M.I,85; A.IV,281. The low families of "low casteman, bamboo worker or basket maker, hunter, cartwright and flower sweeper or scavenger" are associated with their relevant occupations. Occupations are further qualified as what is or is not "disdained, disregarded, scorned, treated with contempt, despised in these districts".�

While the Brahmanical social hierarchy was mainly theoretical, the Buddhists seemed to make special reference to a person in terms of their actual function and role in society (Sn.612ff). This practical designation helped to define a persons relationship to the society and had no religious or theoretical significance. The Buddhist ideal as exemplified in the Sangha was that all people, hence all classes, were equal in regard to spiritual striving and samanaship (M.II,89;128ff;181f; Vin.II,239). Entering the Sangha was the only way one could escape the consequences of social rank and position.

There is quite frequent mention of slaves (dâsa) and workmen (kammakâra). They seem, however, to be unrecognised as a specially designated status group, perhaps because they had no freedom of their own but were dependent upon others of designated status groups. Three kinds of slaves are defined: born as one, bought or abducted in a raid (Vin.IV,224). While their treatment depended upon the character of the master (Vin.I,271-2; M.I,125ff.), generally they appear to be well-treated (Vin.II,154; A.I,145; etc.) and reliable members of the household. At Vin.IV,162 Visakha entrusts her jewellery to her slave-woman, Mendaka had a slave with special powers (Vin.I,240f) and King Pajjota also had an exceptional slave (Vin.I,277). They could, however, be given away (a male and a female slave are given to Jivaka by the set.t.hi of Saketa at Vin.I,272). Sometimes they were freed as, for example, at Vin.III,15 when the slave-woman brings news of Sudinna's return. Slaves were, however, not to be allowed to go forth (Vin.I,76) as they were not free persons.

The basic unit of society was the family; several families formed a group called gâma, a word which later meant village. Kinship ties were very strong and influential. Many exceptions are allowed in the Vinaya for the benefit of relatives such as travelling in the Rains Residence (Vin.I,147) or visiting a sick relative in the army (Vin.IV,105). Other training guidelines, exempted for relatives, are not exempted for non-relatives, because non-relatives do not know "what is suitable or unsuitable" (BD.2,31 = Vin.III,206). The Buddha gave a special privilege to his kinsmen by waiving the four months probation for those who were members of other sects (Vin.I,71).

Families were patriarchal and included the daughter-in-law (Vin.I,272; III,16; etc.) as well as family slaves and servants (Vin.I,240; III,120;180; etc.). The father as the head of the family, administered the joint family property, acting as "little more than a trustee and manager on behalf of the family".� The property seems to be divided among the sons (M.I,360; Vin.III,66). The duty of the male was running the family occupation while the women oversaw domestic duties. Monogamy seems to have been the general standard but there are indications that a man could have more than one wife (Vin.III,83-4).

As in most patriarchal societies where aggression and violence were necessary or valued qualities, the women ranked below men. While they had a recognised function in the social network, it seems that women were always in a relationship of protection-dependency. The Vinaya (III,139) mentions ten kinds of protected women: those protected by mother, father, brother, sister, etc. Slightly different lists occur in M.I,286=M.III,46 and A.V,264. With regard to children, however, a woman's position was most important. When parents are mentioned it is usually in the order of mother and father (i.e., Vin.I,147; 302;etc), and many similes are given referring to the love of a mother for her child (i.e., Vin.I,230; Sn.149;etc.). Some women did, however, distinguish themselves in what was very much a man's world, for example, the highly-respected Visakha. A number of women also joined the Sangha and some far excelled their male counterparts in spiritual attainments (see Chapter 5 below).

The Buddha

There is little information in the Pali Canon on the early life of the Buddha. The recorders of the Canon, living close to the Teacher, were much more interested in learning the teaching than the details of the teacher's personal life. Some specific details of his going forth into homelessness, his spiritual quest, the Awakening and early teaching are given autobiographically in several parts of the Canon (M.sut.26;36;85;100; Mahavagga, Ch.1), a lengthy account of the last few months of his life is given at D.sut.16, and other biographical fragments are scattered throughout the Canon.

In a number of suttas the Buddha makes passing reference to his life before the Awakening, usually as a means of illustrating some teaching of Dhamma. On the other hand the very form in which the Pali Canon is preserved -- recording not only what the Buddha taught but also the place, persons and circumstances surrounding those teachings -- contain a substantial amount of biographical material which reveals many aspects of his unique behaviour and personality interwoven with exceptional human qualities such as sensitivity, humour, charm, compassion, perceptiveness and an extraordinary amount of penetrating wisdom.

The Nidânakathâ, the introduction to the Jâtaka, "is the earliest attempt in Pali to give a connected life-story of the Buddha."� This text, although containing very old material, may only date from the 5th century CE.� It contains biographical details from the distant past lives of the Buddha up to the donation of the Jetavana Monastery in the early years of the Buddha's teaching (J.1-95). It has thus summarised, added to and elaborated some of the material contained in various parts of the Canon.

It should be noted, though, that there is a certain amount of contrast between what is recorded about the Buddha's life in the 'early' canonical texts and the 'later' and post canonical texts. In general, the later the text the more the Buddha is portrayed as superhuman and the more miraculous the events surrounding his life are expressed. For example, three suttas in the (mostly early) Sutta-nipata (Sn.405ff.; Sn.425ff.; Sn.679ff.) are described as "precious remnants of that ancient spiritual ballad-poetry" which are "rich in legend-like features and mythical paraphernalia".�

It should also be borne in mind that the texts contain a mixture of historical, supernatural, allegorical and metaphorical material. Thus, because some account in the texts does not fit our idea of historical validity it does not mean that it is therefore fictional, as it may have allegorical or metaphorical meaning which we are presently unable to comprehend. For example, the wonders surrounding the Buddha's birth may have allegorical significance, the account of his luxurious early life-style may be metaphorical (the same words are used in reference to two other people -- the former Buddha Vipassi (D.II,21) and Yasa, the son of a wealthy merchant of Benares (Vin.I,15)), while some of the exceptional occurrences surrounding his death may be the result of supernatural events accompanying the passing of great individuals as has been recorded in recent history. Failure to appreciate this diversity of elements has lead people to dismiss the canonical accounts as merely myth or legend. However, Joseph Campbell makes an important observation when he notes the "close relationship maintained in the Orient between myth, psychology, and metaphysics."� 

Some biographical details of the Buddha's life are important because they are fundamental to his teaching, for example, his going forth into homelessness, his experiments with spiritual exercises and realisation of Awakening. Other details are useful perhaps only as a means of encouraging faith or devotion.

Many references (i.e., Sn.422-3) state that the Buddha was born and raised as a high-born noble among the Sakyan warrior or khattiya tribe who occupied a small territory in the foothills of the Himalayas with capital of Kapilavatthu. Although later tradition describes the Buddha as being born into the royal family of a rich kingdom, references in the Pali Canon suggest that, at most, he was the son of the temporary chief (râja) of a small aristocratic tribal republic. Bhaddiya, a cousin of the Buddha, is mentioned as being the râja at one time (Vin.II,181). During the Buddha's lifetime the Sakyans are mentioned as being tributary to the powerful kingdom of Kosala (D.III,83;M.I,110;124;etc.). It is very likely that this area, on the northern frontier of the middle Gangetic valley, was still largely unaffected by the rapid brahmanisation occurring in the regions further south and west. This would partly explain the Buddha's critical approach to brahmana's claims of superior social status and his rejection of Brahmanical ideology.

The Buddha gives his autobiographical details thus: he belonged to the Warrior/noble class, his clan name was Gotama, his father's name was Suddhodana and his mother's name was Maya (D.II,3ff). His personal name, Siddhattha, is first mentioned in the Nidânakathâ and Jâtaka. Other references indicate that his mother died shortly after his birth (M.III,122) and that he was nursed by his stepmother Mahapajapati (M.III,253). Mention is also made of the Buddha's son, Rahula, whose mother is only identified as "Rahula's mother" (Vin.I,82).�

The Buddha-to-be appears to have been a sensitive and thoughtful person. The usual amusements of worldly life could not distract him from the awareness of the painful limitations of human life. Although he lead a life of comparable luxury, his mind inclined to deeper reflections:

'When an untaught ordinary person, who is subject to ageing, not safe from ageing, sees another who is aged, they are shocked, humiliated and disgusted; for they forget that they also are no exception. But I too am subject to ageing, not safe from ageing, and so it cannot befit me to be shocked, humiliated and disgusted on seeing another who is aged'. When I considered this, the vanity of youth entirely left me.

	A.I,145 (adapted from Nanamoli,LoB,p. 9)

He similarly reflected upon the nature of sickness and death. In the Nidânakathâ (p.59) this is conveyed (allegorically) as the celestial beings arranging the delicate and sheltered Buddha-to-be to be confronted with an old person, a sick person, and a corpse. This symbolically illustrates the awakening of innocent child-consciousness to the stark realities of human existence. This same experience is reported to have occurred to the previous Buddha, Vipassi, and it is said to occur to all future Buddhas (D.II,12ff). These are represented as three of the five "Divine Messengers" (M.III,179ff) which are usually ignored by most people. In another passage (M.I,163) the Buddha says more directly that, upon reflecting, he decided to seek "the unageing, unailing, deathless, sorrowless, and undefiled supreme security from bondage, Nibbana".

At the age of 29 (D.II,151), "while still young, a black-haired young man endowed with the blessings of youth, in the prime of life, though my mother and father wished otherwise and wept with tearful faces, I shaved off my hair and beard, put on the yellow robe and went forth from the home life into homelessness."� 

He first sought out a teacher, Alara Kalama, who instructed him in the development of the meditative absorptions (jhâna) up to the seventh level of the 'Sphere of Nothingness'. Alara Kalama was so impressed with his pupil's attainment that he recognised him as equal in knowledge and proposed to share the leadership of the community. The Buddha-to-be, however, was not satisfied with this attainment since it did not lead to Nibbana. He thus left and sought out another teacher, Udaka Ramaputta, who taught him the eighth level of absorption, the 'Sphere of Neither-Perception-nor-Non-Perception'. Upon attaining this level, Udaka proposed to make him the teacher. However, as before, he had still not realised Nibbana and left unsatisfied.

The Buddha-to-be continued his spiritual search wandering through Magadha until he found, near Uruvela, "a delightful grove with a clear-flowing river with pleasant, smooth banks and nearby a village for alms resort" (M.I,167). Here he practised a variety of austerities and self-mortification�  which brought him to the brink of death from starvation, yet he was still unsuccessful in realising Nibbana. He thus deeply questioned whether there might be some other way to Nibbana and then recollected an incident from his childhood when, 'aloof from sensual pleasure and unwholesome states of mind', he (spontaneously) entered into first jhâna. He realised that this pleasure need not be feared as it was aloof from sense pleasures. He then proceeded to take food again in order to gain his strength. However, his five companions, thinking that he had given up the spiritual struggle, were disgusted and left.

The Buddha-to-be, invigorated by taking food and now alone in his striving for Nibbana, sat down beneath the Bodhi Tree and resolutely endeavoured to win the Deathless. The Buddha's Awakening, an exceptional and extraordinary experience, the true extent of which the Buddha said transcended the powers of reasoning, is recorded in the scriptures in a variety of ways. However, the doctrine which emerges as integral to the Awakening is the insight into interdependent causality, formally set forth as Dependent Origination (S.II,10;103). That is, while other presentations of the Awakening demonstrate the particular method in reaching Awakening, Dependent Origination exposes the formative processes within which the method is to be applied.

One frequently occurring account (M. sut. 4,36,85,100) describes the Buddha successively entering into the first four absorptions then, with a deeply concentrated mind "purified, bright, unblemished, rid of imperfection, malleable, wieldy, steady and attained to imperturbability", directing his mind successively to the "Three Knowledges" -- the recollection of previous abidings, the knowledge of the passing away and arising of beings, the knowledge of the destruction of the outflows (âsava) -- and finally the realising of the Four Noble Truths (M.I,247f.). Another passage states simply that he realised "the undefiled supreme security from bondage, Nibbana" (M.I,168). Others again express this experience in terms of fully understanding: a) the satisfaction, misery and escape from -- the world (A.I,258), the 4 elements (S.II,169), the 5 khandha (S.III,27), the 6 senses (S.IV,6) and feelings (S,IV,233); b) the 8 jhâna and Cessation of Perception and Feeling (A.IV,439); c) the 8-fold knowledge of deva (A.IV,302). These various presentations are merely attempts to express this profound, ineffable experience in reasonably understandable terms.

If the Buddha's story had simply ended at the Awakening it is doubtful if he would have ever been heard of again. However, he had some initial vacillation whether his experience could be truly appreciated:

"'This Dhamma that I have attained is profound, hard to see and hard to understand, peaceful and sublime, unattainable by mere reasoning, subtle, to be experienced by the wise. But this generation delights in worldliness, takes delight in worldliness, rejoices in worldliness. It is hard for such a generation to see this truth, namely specific conditionality, dependent origination. And it is hard to see this truth, namely, the stilling of all formations, the relinquishing of all attachments, the destruction of craving, dispassion, cessation, Nibbana. If I were to teach the Dhamma, others would not understand me, and that would be wearying and troublesome for me.'" (M.I,167-8 = MLDB.p.260)

But then, through the urging of the god Brahma Sahapati, he "surveyed the world with the eye of a Buddha" and saw that there were "beings with little dust in their eyes" who could indeed benefit from hearing the Dhamma. Thus, he decided to 'set rolling the Wheel of Dhamma' and, as the initial disciples realised the Dhamma and asked for the Going Forth, a growing Sangha became established.

The Mahavagga of the Vinaya Pitaka begins with a lengthy chronological sequence from the Awakening and experiences shortly after, the teaching, realisation of Dhamma and Acceptance of the first disciples which formed the beginning of the Sangha and ends with the Acceptance of the two chief disciples, Sariputta and Moggallana, together with 250 wanderers. Thereafter follows the regulations regarding Acceptance into the Sangha.

For the 45 years of his life following his Awakening he wandered throughout the middle Ganges valley teaching and conversing with innumerable people from kings to carpenters, from proud brahmanas to ardent ascetics. His teaching was appreciated by many and clearly understood by a few whom he moulded into a well-disciplined religious community of renunciants and their devoted lay-supporters.

When the Buddha organised his followers into a religious Order, he took the republican model of the khattiya Vajjians as the ideal. The Vajjian form of government differed from that of the Sakyans in that the Sakyans had a tribal or council chief (râja) (Vin.II,181), while all the Vajjian assembly members were called râja.� Jataka I,504 and III,1 report that there were 7707 râjas among the Licchavis. The term râja originally meant the head of the tribe or council, and it is only later with the arising of kingship, that it came to designate a king. Bhaddiya, a cousin of the Buddha, is mentioned as being the râja at one time (Vin.II,181).

Many of the Budda's relatives entered the Sangha, including his step-mother Mahapajapati, who eventually was accepted into the Sangha as the first bhikkhuni (Vin.II,254f; M.III,253). His step-brother, Nanda (Vin.IV,173), and his cousins, Ananda, Anuruddha and Devadatta, went forth in the Sangha, as did his son, Rahula (Vin.I,82).

There are many indications that the Buddha's message had a particular appeal to higher classes and richer people in the society. Chakravarti's analysis of the social background of the early Buddhist disciples reveals that the majority of Sangha members, at least 89 out of 105, were from high families, and at least 14 of these were from wealthy families (set.t.hi). She observes that, while a very small percentage of Sangha members were from the gahapati class (0.9%), a fairly large number (19%) were lay-supporters, many of them the most devoted and generous. Dr. Chakravarti suggests that this disparity may be due to the fact that the gahapati, being land-owners and producers, "did not experience the special 'tension' required to renounce the world". Another study by Gokhale also claims that a large proportion of Sangha members came from high families and a great percentage (71%) were urban dwellers.�

King Bimbisara is recorded to have proclaimed himself a disciple of the Buddha in the very first year after the Awakening (Vin.I,37), this being their second meeting following an encounter during the Buddha's years of striving (Sn.405-424). The king was a generous supporter of the Sangha, offering the Bamboo Grove at Rajagaha, and is mentioned often in the scriptures. At his suggestion, several Vinaya procedures were established, most notably the Uposatha meetings on the lunar fast days (Vin.I,101) and the prohibition on allowing people in the king's service to go forth (Vin.I,74). His sons, Prince Abhaya and Prince Ajatasattu, both became followers (M.I,396 & D.I,85).

King Pasenadi became a disciple of the Buddha quite early on and remained so to the end of his life.� His Queen Mallika also became a disciple.� King Udena became a disciple of the Buddha after a conversation with Venerable Pindola (S.IV,110). Many of the women in his harem were followers of the Buddha, some with high spiritual attainments.� His son, Prince Bodhi, took refuge in the Buddha on three different occasions (M.II,96f.) King Pajjota is reported to have accepted Buddhism under MahaKaccana.�

Other important people who became followers of the Buddha include Jivaka, the physician, who was appointed special physician to the Sangha by King Bimbisara (Vin.I,273). The circumstances of his birth, his going to Taxila to study medicine and many of his exceptional cures, including brain surgery, are given in detail in the Vinaya Mahavagga Chapter VI. Through his instigation, the Buddha allowed bhikkhus to use robes made by the laity (Vin.I,280). He also suggested that people with certain diseases should not be allowed to go forth (Vin.I,73) and that the Buddha allow the bhikkhus to use a walking path and a heat room for health purposes (Vin.II,119). At M.I,368ff., when the Buddha was staying in his Mango Grove, they discuss meat-eating.

Many prominent brahmanas are reported to have taken refuge in the Buddha (see Chapter 3 for details). Siha, the Licchavi general, formerly a follower of the Jains, became a follower of the Buddha after questioning him about non-action and annihilation. He was especially impressed when the Buddha asked him to consider carefully his avowal of acceptance and also encouraged him to continue his support to the Jains. He became a stream-enterer (Vin.I,233ff. = A.IV,179ff.). Roja, the Mallian, a friend of Venerable Ananda, visited the Buddha, not from faith, but because of an agreement made by the Mallas of Kusinara that those who didn't meet the Buddha would be fined. He was, however, won over by the Buddha's loving-kindness and became a stream-enterer (Vin.I,247f; see also Vin.I,296). Mahanama, the Sakyan, is depicted as a generous supporter of the Sangha and is designated as chief of those who give fine alms-food (A.I,25). He offers a long-term invitation to provide medicines (Vin.IV,101) and searches through Kapilavatthu to find a lodging for the Buddha (A.I,276). Ambapali, the Licchavi courtesan, gifted her Mango Grove to the Sangha (Vin.I,231ff.) and later joined the Sangha of Bhikkhunis. Her superb verses on the frailty of beauty are recorded at Theri.252-270.

One of the most noteworthy gahapati was Mendaka. He and his family, including his slave, were reputed to have special magical powers associated with their position as wealthy farmers. They all attained to stream-entry upon hearing a teaching from the Buddha. Mendaka offered to supply the Sangha with food for as long as they stayed in his village and his concern for the Sangha's sustenance in wilderness areas was the cause for the "Mendaka Allowance" for bhikkhus to arrange provisions for difficult journeys (Vin.I,240ff.).

The most devoted and generous gahapati supporter of the Sangha was undoubtedly Anathapindika. The story of his meeting with the Buddha (who surprised and delighted him by calling him by his little-known first name), his realisation of stream-entry and his subsequent offering of the famous Jetavana, purchased from Prince Jeta at a fantastic price, are given in detail in the Vinaya Cullavagga Chapter VI (Vin.II,154ff.).

The most prominent woman lay-disciple is Visakha, foremost of those who provide support for the Sangha (A.I,26). She provided a park (Pubbarama) for the Sangha near Savatthi, and offered a continuous supply of rain-cloths, food to bhikkhus coming in and leaving, food for the sick and those nursing the sick, medicines for the sick, rice-gruel, and rains-cloths for bhikkhunis (Vin.I,290ff.) and other gifts (Vin.I,296, Vin.II,129f and 169). She was so highly regarded by the Buddha that her comments on some of the bhikkhus' behaviour became the source of several Sangha procedures, including Undetermined faults (Vin.III,187ff.) and allowing one to go forth during the Rains Residence (Vin.I,153).



Summary

The socio-political environment around the time of the Buddha was in the process of rapid and major change. Expanded settlement of the middle Ganges valley, an area of great fertility, resulted in an agricultural surplus which stimulated the growth of cities and a more diversified and enlarged economy. A wider range of goods were produced, trade was expanded and the use of money and a written script made their appearance. New classes, including merchants, land-owning farmers and government workers, came into prominence.

At the same time, there was a growing sense of dislocation and alienation, fear and insecurity. The old tribal structures were crumbling and supportive kinship bonds were being disregarded in the face of harsher values based upon competitiveness and political aggression. While the ruling khattiya class was being displaced from its aristocratic position by a few autocratic kings, many brahmanas were abandoning their high religious standards for worldly success and the working classes of farmers, merchants and labourers were forced to seek new opportunities or be stranded in a decaying socio-economic order. Most adversely affected by the changing values were the republican states which were based upon the old tribal values, kinship ties and communal ownership of property. They were unable to withstand the greater wealth produced by private ownership and enterprise, and the military aggressiveness generated by the monarchies, especially Magadha. 

Sensitive minds began to see deeper lessons in these changing situations and this became the source of spiritual seeking. Finding no ultimate solutions to the existing social problems, many fled to the simplicity and quiet of the vast forests on the periphery of habitation. Some sought Truth through exercises of self-mortification and austerities, others through the self-absorbed mystery of meditation. Whatever practice was followed, the result was an outburst of religious discovery giving rise to a vast range of spiritual teachings and philosophies, challenging, criticising and provoking deeper insights and understanding. The motivating forces, sources and various expressions of these spiritual experiments will be discussed in the following chapter.
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Chapter 3

Religious conditions in the Buddha's Time: Samana-Brahmana.

"The times which saw the rise of the religious systems of Gautama, the Buddha and Mahavira, the Jaina, were one of an intensive activity, spiritual unrest and intellectual ferment . . . In the sixth century, thus we find, an upheaval of new ideas leading to the rise of new philosophical tenets and religious sects, often of a revolutionary character such as ancient India has never seen before or since."� 



The Pali Canon provides another view of the religious environment in 6th century BCE India from that of the Upanishads. It is unfortunate that, while the schools of the Ajivikas and Jains were pre-Buddhist in origin, they have left no records, or less reliable records. We are thus heavily dependent upon Vedic sources for information on the pre-Buddhist religious environment. However, it is uncertain exactly how much of the spiritual development recorded in the Upanishads was originally brahmanical. It is more likely that there was a common store of spiritual knowledge and experience in 6th-7th century BCE India from which various religious groups drew. The brahmanas, as the traditional preservers and specialists in religious matters, were in a particularly favourable position to record this and then monopolise it as their own.

At the time of the Buddha (circa. mid-6th century BCE), as we saw from Chapter 1, three fundamental concepts common to Indian religious thought were in some form established: samsara, the repeated cycles of death and rebirth; karma, the effectiveness of action to condition future rebirth; and moksa, liberation from the rounds of rebirth through spiritual exercises. At the same time the life of an ascetic renouncer was recognised as the most effective means for realisation of liberation.

"He who passes beyond hunger and thirst, beyond sorrow and delusion, beyond old age and death -- Brahmans who know such a Soul overcome desire for sons, desire for wealth, desire for worlds, and live the life of mendicants (bhiksâcaryam)."

	Brihadâranyaka Upanishad 3.5



The proliferation of "ascetic renouncers" (samana, in the Pali Canon; lit. "strivers") was one of the most unique features of the religious environment during the Buddha's time. Here we define "ascetic" in the moderate sense of one who lives a life of self-denial and abstinence and who practises some form of disciplined religious exercises. A "renouncer" is someone who formally rejects society's standards of success and happiness to seek spiritual fulfilment.

While samana was the general term used in the Pali Canon, other terms used are: paribbâjaka (religious wanderer), muni (silent sage), yati (restrained), bhikkhu (mendicant), sannyasin (renunciant), tapassin (practitioner of austerities).

In order to explain this phenomena it would be helpful to discuss the possible origins and characteristics of this movement under its two aspects as "ascetic" and as "renouncers".

The origins and characteristics of asceticism

The origin of Indian asceticism is a very uncertain and much-debated topic.� Many scholars accept that it has a pre-Vedic or non-Vedic origin as it seems to be a foreign element in early Vedic culture.� Some trace the origins to the figure from Mohenjo-daro of a horned, three-faced, "proto-Shiva", sitting in lotus position surrounded by animals.� Others trace it to the figure of the Muni mentioned in the Rgveda as: "long-haired, clad in dirty, tawny-coloured garments, walking in the air, drinking poison, delirious with 'Mauneya' and inspired."�



Central to asceticism is the concept of tapas, literally, "heat or suffering", which took on the "technical meaning of self-inflicted heat and pain, giving super-human power".� In the early Vedas it delivers one from evil, leads to the gods, makes one invincible, and is the source of the power of the Seers. This "magic heat", as Eliade calls it, was known to other peoples and could be produced by various means such as fasting, sitting near fire, holding the breath, etc.� Bhagat (p.130-2) concludes that in different contexts in the Upanishads tapas variously means "energy, self-effort, thought, self-control, study, austerity and meditation". Tapas gradually lost importance to knowledge (jñâna) in the later Upanishads until knowledge and Yoga meditation take precedence.�

Brahmacaryam, in the early Vedas, means the way of life for realising Brahma through tapas. Later texts formalised this into a state of celibate Vedic study either as a young pupil or as a hermit in the forest.� By the time of Buddhism brahmacarya is synonymous with celibacy.

The practises of Yoga, basically sense restraint and meditation exercises, became increasingly important and methods for spiritual development and empirical knowledge.

The origins and characteristics of renunciation

As with asceticism, the origins of renunciation in India are likewise unclear and have generated many opinions. Firstly, it should be noted that what was being renounced was primarily the very rigid confines of the Indian social system and its imprisoning constraints of class duty and custom. Olivelle (p.2) points this out very directly:

"As far as the society was concerned, therefore, the individual as such simply did not exist: only the group did . . . It is a social entity in which the individual has no independent social existence . . . (thus) As the individual did not exist in the (social) world a person wishing to assert his individuality had no choice but to leave the world." (brackets my insertion)

On a deeper level, renunciation ultimately concerned transcending the limitations of "worldly" life -- old age, sickness and death in order to realise Liberation.

"They who practice austerity (tapas) and faith (sraddhâ) in the forest,

The peaceful knowers who live on alms,

Depart passionless (vi-râga) through the door of the sun,

To where is that immortal Purusha, e'en the Atman."

	Mundaka Upanishad 1.2.11



"The childish go after outward pleasures;

They walk into the net of widespread death.

But the wise, knowing immortality,

Seek not the stable among things which are unstable here."

	Katha Upanishad 4.2

Pessimism?

Some writers emphasise the pessimism which underpins this movement.� Eliade refutes this, saying (p.12): "The certainty that there is a way to end suffering -- a certainty shared by all Indian philosophies and mysticisms -- can lead neither to 'despair' nor to 'pessimism'".

Culturally, it is possible that the rapid changes in society and politics around the sixth century BCE kindled spiritual aspirations in a particularly fervent way. Dr. Chakravarti (p.147) quotes Max Weber's theory that "salvation religions usually emerge when the ruling strata . . . have lost their political power", and then concludes that this was indeed the situation regarding the khattiyas in the crumbling republican states. Regarding the brahmanas, she concludes that they were drawn to Buddhism primarily because it was a religion of salvation, a goal to which brahmanas, at least ideally, were presumed to aspire (p.146).

A.K. Warder suggests that many of the early wanderers, with perhaps an inclination to philosophical speculation which the homelife was not supportive of, were seeking an escape from the hardships of worldly life for a "carefree existence very different from the life of strenuous asceticism, complicated discipline, and intensive study required of members of most of the organised sects afterwards" (i.e., sixth century BCE as the autocratic monarchies began to assert more control of the population).�



The Pali Canon describes the extremely diverse and varied range of religious expression during the Buddha's time, mentioning a wide range of philosophical views and speculations (D.I,12f;52f:), as well as a broad spectrum of religious practices and exercises (D.I,4f;166). However, while the Pali Canon is a rich source on this subject, it must also be borne in mind that it is a record of how Buddhists perceived and understood this spiritual experimentation. Thus some scholars have observed of the Pali Canon (and the Jaina texts) that "it is evident that the authors had but limited knowledge of the teachings of the heretics, and what knowledge they had was warped by odium theologicum".� It should thus be noted that while the Pali Canon is obviously not a reliable source for the teachings of other sects, the recorded dialogues with other religious followers is valuable in determining the kinds of views prevalent in the Buddha's time and especially for elaborating the Buddha's teaching on these particular topics.

Other sources for the religious conditions of 6th century BCE India are also not without problems. This is due partly to the nature of the topic, since religious experience is to a large extent subjective. However, even what was recorded is limited in validity. Thus, of the six leaders of sects mentioned in the Pali Canon, only the scriptures of one of them, Nigantha Nataputta, the Jain, has survived, and it is of later origin.�

Most generally the religious environment of the sixth century BCE was subsumed under the compound term saman.abrâhman.â.� This shows that there were two distinct and influential forms of spiritual orientation at the Buddha's time. These two orientations are generally the (heterodox) 'ascetic renouncers', who had given up social status and worldly comforts for the homeless life of spiritual seeking, and the (orthodox) 'brahmana priests', who were born into the brahmana class which ideally maintained the religious values of society. Some brahmanas, however, actually lived a renunciant life similar to the samanas while others became samanas in the Buddhist Sangha, even though criticised by their fellow brahmanas (D.III,81).

These two groups were in outlook quite opposed. The samanas rejected the brahmanas claim to superiority, rejected the Vedas as the sacred teachings and refuted various brahmanical practices such as sacrifice and belief in a creator god. The brahmanas on the other hand held that they were the best and purest class, originating from the mouth of Brahmâ, whereas the samanas were "black menial offspring of Brahma's foot" (D.I,90,103; III,81; M.I,334; S.IV,117). The Pali Canon also shows that there is evident a certain degree of mutual respect, or at least politeness, if only formally.�

The samana-brahmana are described as being of great benefit to people, "for the longer such moral and well-conducted" samana-brahmana "remain alive, the greater the merit that they create; they practise for the welfare of the many, for the happiness of the many, out of compassion for the world, for the profit and benefit of devas and humans."� Four stains of samana-brahmana are taking intoxicants, sexual indulgence, accepting money and wrong means of livelihood (A.II,53).

The Brahmajala Sutta of the Digha Nikaya (D.1) describes a whole range of practices which some samana-brahmana "remain addicted to" such as attending shows, playing games, self-adornment, unedifying conversation, disputation, running errands, deception and earning a living by practising various "base arts" such as fortune-telling, prophesy and making spells.� The same sutta also outlines 62 different wrong views which samana-brahmana proclaim and hold to, ranging from Eternalism to Evasionism to Annihilationism. The Buddha, by contrast, has seen the results of adhering to these various views and, unattached, he is at "perfect peace".

One of the Buddha's particular teaching devices was to use contemporary terms in different contexts. For example, he often used the term samana-brahmana as it was generally understood at that time, on other occasions, he gave his own definition of samana-brahmana in terms of his own teaching. Thus, even though someone may do all kinds of self-mortification practices, if their morality, mind and wisdom are not brought to realisation, they are not a samana-brahmana.

"But, Kassapa, when a monk develops non-enmity, non-ill will and a heart full of loving-kindness and, abandoning the corruptions, realises and dwells in the uncorrupted deliverance of mind, the deliverance through wisdom, having realised it in this very life by his own insight, then, Kassapa, that monk is termed an ascetic and a Brahmin."

	D.I,167 = THIH,p.154

While the Buddha admitted that sometimes their views accorded with his own (D.I,162), he also said that he did not know of any samana-brahmana who was more perfect in morality, meditation, wisdom and liberation than himself.�

The term samana-brahmana seems to be the most comprehensive and formal designation of the religious specialists of the time. Sometimes, however, other more specific designations were used such as samana and Wanderer (paribbâjaka).

Samana

The Buddha is often referred to as a samana (D.I,4ff;87;111; etc.) and it is very obvious that he held the samana lifestyle as the ideal example of religious life which took its most perfect form in the lifestyle of the Buddhist bhikkhu (M.I,271;281). Thus the designations of samana and brahmana are sometimes more specifically reduced to that of samana (i.e., M.I,177;271; A.I,173), and bhikkhu is often identified with samana (i.e., A.I,229;III,129; etc.) and sometimes also with brahmana (Ud.sut.3.6;Sn.119f;Dh.383ff). The Buddhist bhikkhus were known as Sakyaputta samana, 'samanas of the son-of-the-Sakyans' (D.III,84; Ud.55).

The samana is said to originate from any one (of the four classes) going forth from homelife into homelessness (D.III,95-6; M.II,89; Ud.sut.5.5). This is identified with the celibate religious life (brahmacariya) (i.e., Ud.sut.4.8; Vin.III,44;72; etc.) and with a life of mendicancy (i.e., It.sut.91;101) and solitude (M.III,110). The five comforts of a samana are contentment with the requisites of robes, alms-food, lodgings and medicaments, and finding delight in the religious life (A.III,146). Purity of morality is a factor of samanaship (A.II,199) and his samana-principle (samana-Dhamma) is to not return the "insult of the insulter, the anger of the angry, the abuse of the abuser".�

A number of religious practices are associated with samanas such as: wearing an outer cloak, nakedness, living in dust and dirt, ceremonial bathing, living at the foot of a tree, living in the open, continuously standing, taking food at set intervals, reciting chants, matted hair (M.I,281). However, the Buddha's view was that following these practices in themselves does not make one a samana, but it is through abandoning unwholesome states, developing the four divine abidings (friendliness, compassion, empathetic joy and equanimity) and thereby gaining inner peace, or by the destruction of the asavas (ibid).

The term samana refers to a general group of spiritual specialist which is further divided into numerous sub-groups. At S.I,77 (= Ud.sut.6.2) there is a list of five different kinds of religious follower: jat.ilâ, nigan.t.hâ, acelâ, ekasât.â, paribbâjakâ. Literally translated these would be: 'those with braided or matted hair, the unfettered (Jaina), the unclothed, the wearer of a single cloth, wanderers'. At A.III,275ff another list occurs: âjîvika, nigan.t.ha, mun.d.a-sâvaka, jatilakâ, parivrâjaka, mâgandika, tridan.d.ika, aviruddhaka, gautamaka, devadhammika. These literally translate as: 'those of the livelihood, the unfettered, followers of the shaveling, those with braided or matted hair, wanderers, followers of Maganda, those of the triple staff, followers of the unobstructed, followers of Gotama, followers of the law of god (theists?)'.�

Taken all together, these various categories seem to imply that there was a great diversity of expression of religious practice in 6th century BC India which was only loosely definable in terms of specific sects, even though there is frequent mention of 6 leaders of groups (D.I,47f).

Of the various forms of religious expression in the Buddha's time the most frequent references are made to Wanderers, Niganthas (Jains), Ajivikas, Acelakas, Jatilas and various extreme ascetics such as the dog and cow ascetics (see Appendix 2: Ascetics).

The Vinaya is the richest source of information on the relationship between the Buddhist samanas and those of "other sects" (aññatitthiya). Thus there is reference to bhikkhus travelling together with wanderers (Vin.IV,120), of Ven. Upananda exchanging a robe with a wanderer (Vin.IV,240), of debating with members of other sects (Vin.IV,1), of eating a group-meal provided by other samanas (Vin.IV,74), and exceptions were made regarding asking permission to leave the monastery if one was going to the residence of other sects (Vin.IV,101;166; cf.176).

On the one hand, the Buddha made use of some of the practices of the other sects such as keeping the Uposatha day (Vin.I,101), keeping the Rains Residence (Vin.I,137), decorating the lodgings (Vin.II,151) and not greeting women (Vin.II,258). On the other hand, he also forbade some of the practices of other sects such as keeping silence (Vin.I,159), nakedness and unusual clothing (Vin.I,305-6) and collecting food in a gourd or water-pot (Vin.II,114-5).

Some special guidelines were established directly relating to the other sects. Thus, all members of other sects (except jatilas) wishing to go forth in the Buddha's Dhamma-Vinaya must undergo a four months probation (Vin.I,69). (There were a number of notable exceptions however, i.e., D.I,176f; II,152f; M.I,494;512.) And, if one of them returned to their former sect, then once again asked to go forth, they could not (ibid.); likewise with the bhikkhunis (Vin.II,279). Bhikkhus could give food to members of other sects, but not directly into their hands (Vin.IV,92). Bhikkhunis could not give them either cloth (Vin.IV,285) or food (Vin.IV,302).

The Six Leaders of Sects

Frequent reference is made to the Six Leaders of the heretical sects: 'those who are samana-brahmana, heads of companies, heads of groups, teachers of groups, well known, famous, founders of sects, much honoured by the many folk . . .'.� There is no record that the Buddha ever met any of these famous leaders but their views are discussed or referred to in many places in the Pali Canon. In the Samañña-phala sutta of the Digha-Nikaya these six leaders are named and their views are given. These six are: 1) Purana Kassapa, 2) Makkhali Gosala, 3) Ajita Kesakambali, 4) Pakudha Kaccayana, 5) Sañjaya Belatthaputta, 6) Nigantha Nataputta (D.I,47ff).

A.K. Warder� associates Ajita Kesakambalin with the Lokayata (naturalism, materialism; Buddhist = annihilationist) philosophy; Purana Kassapa, Makkhali Gosala and Pakudha Kaccayana with the Ajivaka (fatalist/determinism; Buddhist = inaction) philosophy; Sañjaya Belatthaputta with the Ajñana (agnosticism; Buddhist = equivocation) philosophy. Nigantha Nataputta is generally held to be Vardhamana Mahavira, the twenty-fourth tirthankara of Jainism.�

Ajivikas

Unfortunately, no scriptures of the Ajivikas have been found and the movement seems to have died out, the last followers absorbed into Jainism, around the 12th century ACE. The only evidence for their existence is in some inscriptions and the literature of the Buddhists and Jains.



A.L. Basham (p.18f) points out some of the confusion in the relating of these various heretical views in different parts of the Pali Canon but confirms that "the component doctrines of Ajivikism were early associated with the names of Makkhali, Purana and Pakukha". A.K. Warder reports that the Ajivikas founded an organised school in Savatthi about 489 BCE shortly before Makkhali Gosala's death. He says this was an attempt to "unite all the wanderers (those of the ajiva) in a single organisation"� and that Makkhali Gosala "compiled the Ajivika Canon in consultation with the 'Six Disacaras', embodying these theories (of Purana and Pakudha) and much other material, such as interpretations of dreams and omens and astrological lore, which had been handed down amongst the wanderers, 'after examining hundreds of opinions and views'."� He conjectures (p.44) that the Ajivakas were the most "predominant school in eastern Indian from pre-Buddhist times down to the Mauryan period, and the general outlook of society at that time was colored with fatalism." Buddhism, however, "reflected the desire to overcome the hopelessness of fatalistic outlooks" (ibid).

This may account for the Buddha's harsh criticism of Makkhali Gosala, as the most evil person, seemingly because of his especially pernicious views (A.I,33f, 286f).

Jains

Criticisms are also recorded against the Jains, mostly aimed at their materialistic view of kamma and practice of severe austerities to burn off bad kamma (cf. M.101).

"The Jaina system is intermediate between the Ajivaka and the Buddhist. Although it stands close to the Ajivaka in its origins and appears to have seceded from the fatalist school, with its doctrine of the effectiveness of individual action it advocates a way to liberation (nirvana) which is very similar to the Buddhist. The main difference between the two 'kiriyavada' systems is that the Jainas practised severe austerities for expending bad karma, whereas the Buddhists, as we have seen, advocated the mean between austerity and indulgence as a mere polarity of experiences connected with the low life. The legends of the lives of the Jina and the Buddha are also similar."�

The Buddha is recorded to have converted several of their main supporters such as Upali, Siha and Vappa.

At M.I,515ff (cf. M.I,401f) the views of the first four of the leaders of other sects are said to negate the living of the brahmacariya, mainly because (since they are either materialistic or fatalistic) they hold that there is really no purpose or result from living such a life. In the same Sutta four kinds of brahmacariya are said to be without consolation:

a) teacher claims to be omniscient but his actions don't imply such;

b) a traditionalist, depending upon oral tradition -- "some is well remembered and some is wrongly remembered, some is true and some is otherwise" (MLDB,p.624);

c) a reasoner, inquirer: "some is well reasoned and some is wrongly reasoned, some is true and some is otherwise" (ibid);

d) dull and confused -- engages is verbal wriggling.

In contrast to these varieties of religious teachings the Buddha claims to be one teacher who has directly and uniquely experienced Dhamma for himself (M.II,211). In contrast, teachings depending upon "faith, approval, oral tradition, reasoned cognition and reflective acceptance of a view" may be either false or true (M.II,170f = MLDB,p.780). Three views which the Buddha said lead to a doctrine of inaction (akiriya) are the views that whatever a person experiences is due to: a) past actions (attributed to the Jains), b) a Supreme God (attributed to brahmanas), or is uncaused and unconditioned (attributed to the Ajivika, Makkhali Gosala). All these views lead to inaction because people following them "will lack the impulse and the effort for doing this or not doing that".� That is, they are helpless victims of past actions or a Supreme God, or they are unable to create any effective causes to change their life (A.I,173f).

"Whereas the Ajivakas as determinists were concerned with exact analysis and prediction, and the Jainas with the detailed compensation and elimination of the undesireable tendencies, the Buddhists saw their release from suffering as a simple relinquishing or transcending of all tendencies or categories whatsoever."�

Wanderers (Paribbâjaka)

The Wanderers seem to have been a loose grouping of religious practitioner comprising a wide range of practices and views. Generally, they do not seem to have been very ascetic but primarily devoted to discussion, questioning and debate.

While one of them is mentioned as having his own "hermitage" (D.III,1), they seem to have been mostly mendicants travelling about in order to engage in discussion (S.IV,398;V,72; M.II,2). Special residences were set aside for the purposes of debating and discussion between Wanderers (samayappavâdake or kutûhalasâlâ), the most well known were Mallika's park near Savatthi (D.I,178; M.II,22), Queen Udumbarika's park near Rajagaha (D.III,36) and the Tinduka park near Vesali (D.III,17). They also had their own residences at various places such as Savatthi (M.I,84; A.V,48;185; Vin.IV,241), Rajagaha (Peacock's Feeding Place: M.II,1; A.I,291;V,326; Snake River: A.I,185;II,29;176), Vesali (M.I,481), Campa (A.V,189) and Haliddavasana (S.V,115).

The Wanderers are frequently characterised as sitting around in large groups engaged in all kinds of disorderly and worldly talk (i.e., D.I,178;III,36; M.I,513;II,1;23; A.V,185;189). A typical example is:

"There Pottapada was sitting with his crowd of wanderers, all shouting and making a great commotion, indulging in various kinds of unedifying conversation, such as about kings, robbers, ministers, armies, dangers, wars, food, drink, clothes, beds, garlands, perfumes, relatives, carriages, villages, towns and cities, countries, women, heroes, street- and well-gossip, talk of the departed, desultory chat, speculations about land and sea, talk of being and non-being.

"But Pottapada saw the Lord coming from a distance, and so he called his followers to order, saying: 'Be quiet, gentlemen, don't make a noise, gentlemen! That ascetic Gotama is coming, and he likes quiet and speaks in praise of quiet. If he sees this company is quiet, he will most likely want to come and visit us.' At this the wanderers fell silent."�

The Buddha's way was different: "he seeks a lodging in the forest, in the depths of the jungle, free from noise, with little sound, far from the maddening crowd, undisturbed by men, well fitted for seclusion",� even though he was accused of loosing his wisdom by such solitude (ibid.). This solitude was recognised, though, as sought by the Buddhas of the past (D.III,54).

"It is because I see two benefits that I still resort to remote jungle-thicket resting places in the forest: I see a pleasant abiding for myself here and now, and I have compassion for future generations."

	M.I,23 = MLDB,p.107

The Buddhist disciples, both lay and monastic, are also characterised as appreciating quiet. When the bhikkhus meet together they were advised to either discuss Dhamma or keep the Ariyan silence (M.I,161; Ud.11;31;32; A.IV,359), explained at S.II,273 as second jhâna. Ten useful topics of talk are mentioned at A.V,128.

Although it was claimed that the Wanderers insisted upon austerities as most important for spiritual life (D.III,40), they are never represented as actually practising them. In fact there is evidence that they, or at least some of them, were quite lax in their lifestyle. A Wanderer is mentioned as having a wife (Ud.sut.2.6), some are mentioned as enjoying pleasure with female Wanderers (M.I,305), at Vin.II,130 bhikkhus with a sunshade are mistaken for Wanderers and at Vin.III,240 a Wanderer wears an expensive cloth.

On the whole, the relationship between the Wanderers and the Buddhists was quite friendly, even if they did not always agree upon various points of Dhamma. The Buddha is many times reported to have visited the Wanderers,� as are other Buddhists.� Various Wanderers are also reported to have visited the Buddha.� During most of these meetings there was some discussion of different views or teachings, a few times with unpleasant results. At S.IV,380ff (also S.III,116) Wanderers, not satisfied with Ven. Anuradha's answers, call him "novice" and "fool", at A.I,185, Wanderer Sarabha is silenced. Some of the meetings had especially successful results leading to the conversion of the interlocutor as with Subhadda (D.II,152-3), Vacchagotta (M.I,494), Magandiya (M.I,512) and Sandaka (M.I,524).

There is also mention that some of the Wanderers were jealous of the honour paid to the Buddhists (Ud.sut.2.4). Some tried to discredit them by having the Female-Wanderer, Sundari, go often to Jeta Grove, then they murdered her and claimed that the Buddhists were responsible (Ud.sut.4.8). On another occasion Susima, the Wanderer, sought to steal the Buddha's Dhamma by becoming a bhikkhu and then use it as the Wanderer's teaching to re-gain the honour of the laity for the Wanderers (S.II,119ff).

Brahmana

As explained in the previous chapters one particular social class, the brahmanas, had the responsibility of preserving the sacred literature and performing the sacrificial rituals. They thus claimed a religiously and socially prestigious position. However, not all members of this brahmana class functioned as priests. Some were living as householders (M.I,285;290;etc.), some were farmers (i.e., Sn.vv76f) and some are described as being very wealthy and powerful, having been given special privileges by the kings and were in control of "a populous place, full of grass, timber, water and corn, which had been given to him by King Pasenadi of Kosala as a royal gift and with royal powers" (D.I,87 = THIH,p.111).

The Buddha responded to some of these brahmanas by saying that the first sages of the Brahmins (D.I,104) didn't live comfortable lives as some of the brahmins do now.

In the Aggañña Sutta of the Digha Nikaya (sutta 27) brahmanas are described as:

"They made leaf-huts in forest places and meditated in them. With the smoking fire gone out, with pestle cast aside, gathering alms for their evening and morning meals, they went away to a village, town or royal city to seek their food, and then they returned to their leaf-huts to meditate. . . .

"However, some of these beings, not being able to meditate in leaf-huts, settled around towns and villages and compiled books . . . At that time it was regarded as a low designation, but now it is the higher." 	D.III,94 = THIH, p.413-4

and references to the early brahmana teachers (Sn.284ff) present the brahmanas as religious renunciants living much like the Buddhist bhikkhus.



It is obvious from the various references in the Pali Canon to the word brahmana that, as was very common with the Buddha, the term was used with different meanings. Thus the Vinaya's definition of brahmana as one born a brahmana, and the occasions when it is used in the context of referring to the Brahmanical theoretical hierarchy of society imply that it was used here much as it was generally conceived by the average brahmana at that time.

On the other hand the Buddha gave his own definition of brahmana: Sn. vv 620ff.

These various definitions allow the Buddha to play upon the various meanings. At It.IV,1,1 the Buddha calls himself a brahmana and his disciples as "born from his mouth", a reference to the brahmana claims to be born from the mouth of the Creator God Brahma.

"Asceticism, the holy life,

Self-control and inner training --

By this one becomes a brahmin,

In this supreme brahminhood lies."	Sn.123



At Sn.21 a fire-worshipping brahmana calls the Buddha a shaveling and outcast. The Buddha then teaches him what an outcast really is, that is, anyone who engages in various kinds of immoral behaviour, and concludes:

"One does not become an outcast by birth, one does not become a brahmin by birth. It is by deed (kamma) that one becomes an outcast, it is by deed that one becomes a brahmin." Sn.vv 136

On another occasion a brahmana questioned the Buddha regarding the life of going forth:

"We are Brahmins, master Gotama, we sacrifice and cause others to make sacrifices. Now he who himself sacrifices and he who causes others to do so, both engage in a meritorious practice, the offering of sacrifice that extends to many people. But one of this or that family, who goes forth from home into the homeless life, he tames himself alone, calms himself alone, leads to Nibbana himself alone. If this is so, he then engages in a meritorious practice involving only one person, namely the act of going forth into the homeless life."

The Buddha then explained the situation where there Tathagata arises in the world and teaches:

"'Come! This is the way, this is the path treading which I comprehended and realised that highest consummation of the holy life which I now proclaim. Come! you too may practise thus, so that you too, by your own effort, may comprehend and realise that highest consummation of the holy life and abide in its attainment!'"

From the teaching of this Dhamma many hundreds of thousands of people practise this teaching. Thus the brahmana must admit that the meritorious practice of going forth does benefit not just one person but many persons (A.I,168f = ANA1,p.38).

Some brahmins were proud (Ambattha), some conceited with power and position (Sonadanda), some open-minded ready to honour all arahants (Brahmayu).

A learned brahmana is defined as:

"He was a master of the Three Vedas with their vocabularies, liturgy, phonology, and etymology, and the histories as a fifth; skilled in philology and grammar, he was full versed in natural philosophy and in the marks of a Great Man." M.II,133 = MLDB,p.743



"The Khattiya's best among those who value clan;

He with knowledge and conduct is best of gods and men." D.I,99;III,97 = THIH,p.118

 Jatilas, matted-hair ascetics

Keniya, Sn.102f= M92

SUMMARY

While other religious strivers were busy seeking the fundamental essence of nature the Buddha Awoke to the very processes which appear as essence. Where others saw a soul or self the Buddha saw the dynamic interaction of causal factors, i.e., 5 khandhas.

- Buddha's teaching open to all -- the Up. simile of rivers flow to ocean used to show the 4 classes combine in Sangha; -criticised Brahmana secrecy- Buddha has no esoteric teaching;

- Up. seek unity in samadhi = subject temporarily absorbed into object; Buddha sees the insubstantiality of the subject as anicca, anatta, causally conditioned, not exist in truth = destroy asavas as permanent state;

- Up. unity criticised; unity is one extreme, plurality other extreme: S.II,?;

- Buddhism a radical (i.e., anatta) but more useful soteriology = less chance for subtle subjective elements to be taken for a permanent essence and attached to, as all is change, anatta, conditioned.
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PART 2:

The Wider Context of Vinaya



























SEITE = 27Introduction

The Vinaya is one wing of the Buddha's teachings of Dhamma-Vinaya. Thus a presentation of some of the wider aspects of the Buddha's Teachings may be helpful to give a more thorough foundation to the understanding of Vinaya. This will be presented under the four headings of: Dhamma-Vinaya; Ethical Causality (Kamma) and Morality (Sila); Sangha, Religious Life (brahmacariya) and Bhikkhu; and Vinaya Pitaka.

The Buddha often referred to his teaching as Dhamma-Vinaya� and, following his passing, left these as the teacher:

"The Dhamma and Vinaya which I have taught and explained to you will, at my passing, be your teacher (satthâ)."             	D.II,154

This was a radical departure from the traditions of India at the Buddha's time where exceptional emphasis was given to the position of guru or teacher (satthâ). The Buddha's experience, however, was very unique in that he was Awakened to the Dhamma through his own efforts without the direct aid of a teacher. Even though he recognised the importance of having someone to revere and honour, he could not honestly chose anyone and instead chose the Dhamma itself as his object of reverence.

In simple terms we could say that while Dhamma represented the principles of Truth, the Vinaya represented the most efficacious lifestyle for the realisation of that Truth. Or, the Vinaya was that way of life which enshrined the principles of Truth in the practicalities of living within the world. Thus we find in the Vinaya the practical expression of many Dhamma principles.

craving --> poverty; anatta--> sharing, dana,

Although the Buddha was the primary authority concerning Dhamma-Vinaya while he lived, at his passing he did not designate a successor but installed the Dhamma-Vinaya as the teacher and final authority. This meant that disciples were to take as their guide the principles of Dhamma -- truth and wisdom -- and the principles of Vinaya, which devolved authority to the Sangha guided by the Sangha-elders.

Practically, this meant that the scriptural records were to be honoured as the primary expressions of Dhamma-Vinaya. If doubts arose regarding various aspects of the teaching they were to be compared with the records of the Dhamma-Vinaya to see if they were indeed the teacher's instruction (D.II,124ff).



The early editors of the Vinaya Pitaka appended a short note to the end of the first chapter of the Mahavagga saying:

"Although the Suttantas and Abhidhamma be forgotten, for all time the teaching persists while Vinaya is not destroyed."�

The author of the Vinaya Commentary, Acariya Buddhaghosa, has also said that Vinaya is the "life of the religion". Elsewhere, the Buddha is quoted as saying:

"A dispute about livelihood or about the Pâtimokkha would be trifling, Ananda. But should a dispute arise in the Sangha about the Path or the Way, such a dispute would be for the harm and unhappiness of many, for the loss, harm, and suffering of gods and humans."�	M.II,245 = MLDB,p.854
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Chapter 4 

Dhamma-Vinaya



The teaching of the Buddha shares much with other of the great spiritual teachings of humanity. However, some of the teachings are also unique and thus make a special contribution to the evolution of human spiritual development.

At the heart of the Buddha's exceptional teaching is the insight into the interdependent nature of phenomenon. This is formally articulated in the doctrine of Dependent Origination, and from this follow the two other original teachings of the Four Noble Truths and non-self. When we are able to appreciate the significance and true meaning of this profound insight, then many features of the emphasis and form which the Buddha gave to his teachings becomes increasingly clear. Thus, for example, since this realisation was "beyond dialectic", the Buddha gave pre-eminence to the development of meditation in quiet, solitary places and was very critical of unempirical speculations, refusing to answer certain 'undetermined questions'.

The truth of interdependence must be realised for oneself since it is the experience of processes and relations as opposed to the assumption of substances and fixed entities common to the logical, conceptual view of reality. While most people perceive and conceive in terms of substances, the Buddha knew only impersonal, interdependent processes.

The Buddha's teaching of Dhamma-Vinaya has the sole purpose of leading to spiritual liberation.

'And, bhikkhus, just as the great ocean has but a single taste -- the taste of salt; so this Dhamma-Vinaya has but a single taste -- the taste of liberation (vimutti).'

	Vin.II,239; A.IV,203; Ud.sut.5.5

In order to realise liberation the Buddha laid down a clear, detailed and precise path of spiritual practice which anyone with faith may follow and experience the results for themselves. As the Buddha said to the first five disciples:

"'Bhikkhus, the Tathagata is an Accomplished One, a Fully Enlightened One. Listen, bhikkhus, the Deathless has been attained. I shall instruct you, I shall teach you the Dhamma. Practising as you are instructed, by realising for yourselves here and now through direct knowledge you will soon enter upon and abide in that supreme goal of the holy life for the sake of which clansmen rightly go forth from the homelife into homelessness.'"

	M.I172 = MLDB,p.265

This "holy life" (brahmacariya) which the Buddha spoke of is the particular focus of Dhamma-Vinaya. The Buddha emphasised the importance of noble friendship in spiritual life and was especially diligent in establishing a religious community of those who had made the exceptional effort to disengage from worldly pursuits and go forth from the homelife into homelessness. Although he also gave frequent and detailed instructions to the lay householders who sought his guidance, he did not endeavour to mould them into a close community as he did for those who had gone forth. However, both groups were encouraged to live by right practice:

'Bhikkhus, I praise right practice in both, whether householder or home-leaver. Householder, bhikkhus, and home-leaver, if rightly practised, by reason of their right practice, are accomplishing the true way, the wholesome Dhamma.' 	A.I,69; M.II,197

Right practice is variously explained throughout the Pali Canon. Most basically this occurs as a succinct moral teaching which the Buddha called his two Dhamma-teachings:

"'See evil as evil' is one,

The other 'Be detached from it.'

With a mind become detached from evil

You will make an end of suffering.

	(It.sut.39; Ireland trans.)

For those who have gone forth, the practice was much broader in scope in that there were many things which were detrimental to spiritual development while not in themselves evil.

"Therefore, bhikkhus, abandon what is unwholesome and devote yourselves to wholesome states, for that is how you will come to growth, increase, and fulfilment in this Dhamma and Discipline."

	M.I,124 = MLDB,p.219

Going forth to homelessness was based upon the fundamental view that the pleasures of the world were an obstacle to an earnest and single-pointed effort to realise liberation. That is, the entire realm of the senses were to be the basis for the spiritual struggle. When Mara, the Temptor of Buddhism, tried to persuade some youthful bhikkhus to forgo religious practice and enjoy sense pleasures with the admonition:

"'Do not abandon what is visible here and now and run after distant things.'"

The bhikkhus responded with their own unique understanding of the nature of human life:

"'We have abandoned what is distant and run towards what is visible here and now. The Lord has said (worldly) pleasures are distant (of uncertain result), produce much suffering and despair and are a continual disappointment. But this Dhamma is visible here and now, immediate (in result), inviting one to come and see, guiding one onward and capable of being experienced by the wise.'"

	S.I,117 = SNA,1,p.7

This understanding was based upon the Buddha's frequent teaching on the true nature of the pleasures arising from the five senses:



"'Bhikkhus, sensual pleasures are impermanent, hollow, false, deceptive; they are illusory, the prattle of fools. Sensual pleasures here and now and sensual pleasures in lives to come, sensual perceptions here and now and sensual perceptions in lives to come -- both alike are Mara's realm, Mara's domain, Mara's bait, Mara's hunting ground. On account of them, these evil unwholesome mental states such as covetousness, ill will, and presumption arise, and they constitute an obstruction to a noble disciple in training here.'"

	M.II,261 = MLDB,p.869

The Buddha emphasised in detail the practical function of Dhamma practice to Ven. Sudinna, the first bhikkhu to indulge in sexual intercourse:

'Misguided man, have I not taught Dhamma in various ways for the sake of dispassion and not for passion, for the sake of unbinding not for binding, for the sake of letting go not for grasping?

Have I not taught Dhamma in various ways for the dispassion of passion, sobering of (the intoxication of) pride, the removal of desire, the uprooting of clinging, the breaking of the round (of rebirth), the destruction of craving, dispassion, cessation, extinguishing?

Have I not declared in various ways the abandoning of sense-pleasures, the comprehension of the perception of sense-pleasures, the subduing of the thirst for sense-pleasures, the uprooting of the thought of sense-pleasures, the allaying of the fever of sense-pleasures?' 	Vin.III,20

A frequent description of Dhamma is given in relation to the spiritual quality of dispassion:

'Cundi, whatsoever Dhammas are conditioned or unconditioned, dispassion (virâga) is declared the foremost; that is, sobering of (the intoxication of) pride, the removal of desire, the uprooting of clinging, the breaking of the round (of rebirth), the destruction of craving, dispassion, cessation, extinguishing. Those who put their trust in this Dhamma of dispassion, put their trust in the highest, and to them is the highest result.'	 A.III,35-6

The homeless seeker was encouraged not only to eschew the pleasures of the world but to contemplate the ultimate nature of things in order to penetrate to the truth of the way things really. Simply renouncing worldly pleasures was not sufficient for liberation unless the deep-seated tendencies to attachment were completely uprooted through full understanding.

"'Here, ruler of the gods, a bhikkhu has heard that nothing is worth adhering to. When a bhikkhu has heard that nothing is worth adhering to, he directly knows everything; having directly known everything, he fully understands everything; having fully understood everything, whatever feeling he feels, whether pleasant or painful or neither-pleasant-nor-painful, he abides contemplating impermanence in those feelings, contemplating fading away, contemplating cessation, contemplating relinquishment. Contemplating thus, he does not cling to anything in the world. When he does not cling, he is not agitated. When he is not agitated, he personally attains Nibbana. He understands: "Birth is destroyed, the holy life has been lived, what had to be done has been done, there is not more coming to any state of being." Briefly, it is in this way, ruler of the gods, that a bhikkhu is liberated by the destruction of craving, one who has reached the ultimate end, the ultimate security from bondage, the ultimate holy life, the ultimate goal, one who is foremost among gods and humans.'"

	M.I,251f = MLDB,p.344; cf.A.7's,58

The Buddha, in his earliest teaching, emphasised the practical nature of the path to liberation. This he clearly outlined and explained in numerous ways in order to encourage the greatest number of people to realise the ultimate benefits of a human birth.

'"Bhikkhus, these two extremes should not be practised by one who has gone forth from the homelife into homelessness. What two? There is devotion to indulgence in sense-pleasures, which is low, common, of ordinary people, ignoble and unprofitable; and there is devotion to self-mortification, which is painful, ignoble and unprofitable.

Avoiding both these extremes, the Tathagata has realised the Middle Way, which gives vision, gives knowledge, and leads to peace, to higher knowledge, to awakening, to nibbana. And what is that Middle Way? It is this Noble Eightfold Path, that is: right view, right attitude, right speech, right action, right livelihood, right effort, right mindfulness, right collectedness.'	Vin.I,10; S.V,420

One of the most common ways in which the realisation of spiritual liberation is expressed is in terms of the destruction of the four asavas, various rendered as "taints, cankers, corruptions, effluents". Literally meaning 'outflows', there are the four ways in which the sense of selfhood flows out or manifests in human activity. The four are: sensuality (kâma), becoming (bhava), ignorance (avijja) and views (ditthi).

'The Exalted One, while staying at Rajagaha on Vulture's Peak, gave abundant Dhamma-talk to the bhikkhus: Such is moral conduct, such is meditation, such is wisdom. Meditation, when augmented with moral conduct, gives great fruit and great benefit. Wisdom, when augmented with meditation, gives great fruit and great benefit. The mind, when augmented with wisdom, is completely freed from the outflows of selfhood (asava), that is, the outflow of sensuality, the outflow of becoming, the outflow of views and the outflow of ignorance.' 	D.II,81

It was for the purpose of uprooting the asavas in this and future lives that the Buddha made known the Vinaya training. This was presented in various ways suitable for the different temperaments of people. For example, on numerous occasions the Buddha was asked by different people for a Dhamma teaching in brief. These very short and succinct teachings encompassed the very basis of the Buddha's teaching of Dhamma-Vinaya in a comprehensive way. In these contexts, then, we meet Dhamma and Vinaya integrated into one simple expression or, more directly we meet Vinaya expressed as Dhamma.

"Those teachings, Upali, of which you know that they do not lead to an entire turning away (from worldliness), do not lead to dispassion, cessation and calm, nor to direct knowledge, enlightenment and Nibbana -- of such teachings you may take for certain, 'This is not the Dhamma, not the Discipline, not the Master's dispensation'.

"But as to those teachings, Upali, that lead to an entire turning away (from worldliness), lead to dispassion, cessation and calm, to direct knowledge, enlightenment and Nibbana -- of such teachings you may take for certain, 'This is the Dhamma, this is the Discipline, this is the Master's dispensation'."

	A.vii,79 (Nyanaponika tr. Wheel 208-11)

Probably the most direct and well-known of this kind of teaching is the Buddha's exhortation to Mahapajapati,� the Buddha's maternal aunt and foster mother, and the first bhikkhuni. When she asked the Buddha for a teaching in brief, he responded:

"The things of which you know: these things lead to dispassion, not to passion; to detachment, not to attachment; to diminution, not to accumulation; to wanting little, not to wanting much; to being easily satisfied, not to being hard to satisfy; to seclusion, not to socialising; to putting forth energy, not to indolence; to frugality, not to luxury, of them you should surely know that they belong to the Dhamma, to the Vinaya, to the Teacher's instruction."  Vin.II,258-9

Thus the training in Vinaya was a fundamentally important aspect of the treading of the spiritual path leading to the direct realisation of the taste of liberation.
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Chapter 5 

Ethical Causality (Kamma) and Morality (Sîla)



Ethical Causality

In the Buddha's teaching the motivational basis for spiritual practice, and hence for morality, is the principle of ethical causality, better known as "The Law of Kamma". Kamma, literally "action", is defined by the Buddha as will, volition or intention (cetanâ :A.III,415), and this has a potential to give results (vipâka) in accordance with the laws of causality.

While the principle of causality -- that cause gives rise to effect or action produces result -- is intrinsic to everything we do in life, providing both the forms our behaviour takes and its impulsion, few people seriously consider the influence which different theories of causality may have on them. The Buddha's understanding of causality, arising out of his experience of Awakening, was fundamentally different from that prevalent in India during his time and from that commonly understood today. That is, the Buddha Awoke to the truth of processive, interdependent causality.

This contrasted significantly with the more usually understood form of substantive, mechanistic, linear causality.� Mechanistic, linear causality sees result as a direct, predictable, sequential correlate of the cause. However, for the predictability to be sustained, for the same cause to give rise to the same effect, some degree of permanence had to be maintained, either as some Eternal Power or some permanent agent initiating the action and receiving the result. One inevitable result of this is determinism.

Interdependent causality, on the other hand sees cause and effect as mutually interdependent processes functioning in dynamic reciprocal interaction which weaves patterns mistakingly apprehended by the unwise as permanent, immutable substances or beings. However, to the clearly observing there are only continuously-flowing interdependent processes moulded by causal laws without a static, eternal agent as initiator or receiver.

Volition as kamma, at some level, is the primal activity of selfhood and the causal result (vipâka) is the re-inforcing of that selfhood. However, where the ordinary person sees an agent behind the causal processes -- 'I' will an act in order to get a result for 'me' -- the Buddha sees only psychological causal processes or, in ordinary language, the very activity of volition is 'the self' or makes 'the self', and a furthering of this 'self' is the result.

linear caus. gives a static agent & fixed results

Interd. caus. gives processes and potentials

-- sankharas

-- Buddha pointing at processes rather than substances

- kamma as cause of pleasant or unpleasant experiences -> Kassapa's tetralemma -- eternalism, nihilism . . .

but answer in teaching to Phagguna: not saying someone feels, but conditioned by what is feeling.

-4 kinds of Kamma= black, white, ...

-3 "         "   = kus. akus. avykata.



In simple terms, we are what we do, and we do what we are.

"By action one becomes a thief too; by action one becomes a fighting-man too; by action one becomes a sacrificer; by action one becomes a king too.

Thus the wise, seeing conditional origination, knowing the fruit of action, see this action as it really is.

By action the world goes on; by action people go on. Beings have action as their bond, as the linch-pin is the bond of a chariot as it goes along."	Sn 652-4

In this there is both order and change: order by way of universal psychological causal processes, and change, in that 'the self' is both acting and resulting, acting and resulting, etc.



interdependent causality gives 3 points:

1) It is important to recognise that not every action creates kamma, only those done with volition or will. Thus, accidentally treading on an insect would not constitute (unwholesome) kamma, whereas intentionally stepping on one would. In terms of morality, unwholesome actions (i.e., selfish actions) are the most effective or strongest in reinforcing selfhood, while wholesome actions (i.e., unselfish actions) lead to the lessening or surrendering of selfhood.

2) not every experience due to kamma - 8 causes;

3) unthinkable



In order to understand the principle of ethical conditional causality it is necessary to clearly comprehend the distinction between action (kamma) and result (vipâka). Failure to make this distinction leads to the equating of action and result, ending in determinism or fatalism. However, the Buddha said that if one must reap the result of every action then there is no possibility of liberation (A.I,249).

Ethical conditional causality means that there is a definite cause and effect relationship functioning within human activity. However, this is not a static, deterministic process, since human beings are continually acting, in ways that may alter or even cancel previous potential results. The Buddhist understanding of kamma is a middle way between free will and determinism -- human beings have a certain degree of choice but are also influenced by the forces of previous conditioning or habit (some is said to come from previous lives). Thus, for example, if one is in the habit of getting angry, they have a certain amount of choice whether to give into it or to resist it. This depends, of course, upon how strong the habit is, how strong their desire to be free of it is and on how much energy (kamma) they put into working on this particular problem.



Putting all these together, "The Law of Kamma" in Buddhism may be stated as:

"All physical, verbal and mental actions motivated by unwholesome volition give unpleasant experience as result.

All physical, verbal and mental actions motivated by wholesome volition give pleasant experience as result."



Buddhism emphasises the importance of human effort and initiative, and assuming responsibility for one's own actions. It is important to put energy into making good, wholesome kamma, to make the most of one's ability to choose a beneficial direction for one's life. The Buddha severely criticised three views that he said lead to inaction (or fatalism): the views that whatever we experience is due to either -- a) past actions, b) a Higher Power, or c) is uncaused and unconditioned. All these views lead to inaction because they take away people's ability to know that they have the power to change their situation and to exert the energy to actually make those changes.

On the one hand this is very personal, as each individual reaps the results of their own actions. On the other hand it is also very transpersonal, as actions and results are dependent upon universal moral principles common to everyone.

The main point is that volitional action has a potential to give a result. When further volitional action is engaged in, another potential is created which may then have an effect upon the previous potential, correspondingly altering the result. And, since we are continuously acting and reacting, the results of any specific action are extremely hard to determine, so much so that the Buddha is quoted as saying:

'The results of kamma are unthinkable and should not be speculated about. Thinking thus, one would come to distraction and distress.' A.II,80

It is possible, however, through developing a consistent awareness in regard to one's actions, to detect certain ethical causal patterns running through one's life. For example, if one is prone to anger, one notices that this elicits an angry response in others, which may cause us to re-act with our usual anger, causing them to respond with further anger -- and so the reactive cycle revolves.

Also, the Buddha distinguishes three kinds of kamma-result: ripening in this life-time, ripening in the next life, ripening in later lives (A.III,415). Thus, it may appear that some of our actions do not give a result, whereas it may be that they will actually ripen later in life or perhaps the next life.

The reality of future existences was a direct experience of the Buddha and many of his disciples.� The future destination was frequently mentioned in reference to the results of wholesome and unwholesome actions. Several discourses elaborate in detail some of the gruesome punishments imposed upon those who reappear in the hell realms (A.I,141; M.III,183). It should be emphasised, however, that eastern thought does not make the divisive contrast between mental and physical, psychological and cosmological, as is done in the west. Thus, for example, unwholesome actions create unwholesome states of mind which -- if the inherent craving for further becoming is not removed -- condition the re-becoming in unwholesome or afflictive realms of being, just like the hell realms (M.I,389).

'Therefore, Ananda, kamma is the field, consciousness is the seed, craving is the moisture. For beings hindered by ignorance and fettered by craving, consciousness is established in a lower realm. Thus in future there is again-becoming, rebirth.'	A.I,223



Wholesome and Unwholesome

-- good and evil are social standards while wholesome and unwholesome are universal psychological standards with social implications.

When considering ethics, reference is usually made to good and evil. However, in the Buddha's teaching more important emphasis is given to wholesome (kusala) and unwholesome (akusala) which are much more extensive than the context of morality. Good and evil are generally defined relative to the prevailing social values at any time, however,

" . . . the foundations and values of Buddhist ethics are, in essence, free from relativistic limitations. They provide a core of moral principles which are valid for all time and under all circumstances, since they are based on psychological fact and not on external contingencies. By introspection and observation, it can be experienced that the Unwholesome Roots are undesirable mental states, while it is the common nature of man to avoid what is undesirable or painful and to desire happiness."  (Nyanponika Thera, Wh.251-3,p.4-5)

For example, while it is generally recognised as evil to kill, during times of war killing "the enemy" is defined as good, and even moral. Or, while most people would define killing a human being as evil, they would not necessarily consider the killing of animals as such. In Buddhism the intentional killing of any living being (including insects) under any circumstances is considered as unwholesome action. However, the degree of unwholesomeness is conditioned by the severity of the intention and the kind of living being killed. For example, killing a person because they stand in the way of one's greedy ambitions is much more unwholesome than killing a person in self-defence (as modern legal systems recognise), and killing a human being is more unwholesome than killing an animal.

The Buddha's approach to morality was experiential and pragmatic.

"This is how I understood bodily conduct: When I observed that by the performance of certain actions, unwholesome factors increased and wholesome factors decreased, then that form of bodily conduct was to be avoided. And when I observed that by the performance of such actions unwholesome factors decreased and wholesome ones increased, then such bodily action was to be followed . . . The same applies to conduct of speech and the pursuit of goals."

	D.II,281 = THIH,p.330 (cf. Kalama Sutta, A.I,188ff.)

The Roots of the Unwholesome: Greed, Aversion and Delusion

Wholesome and unwholesome actions also have their causes. While on one hand the Buddha accepted that human beings have 'an element of initiative',� he also acknowledged that humans are conditioned by the results of previous actions which manifest in certain fundamental wholesome and unwholesome qualities or tendencies. Thus, in a simple form, Buddhists hold that human nature is neither completely free nor completely determined. Rather they are under the influence of certain conditioned forces but have a certain ability to make an effort to change or counter these forces depending upon the strength of the inherent wholesome tendencies.

The basic roots of the unwholesome are defined as greed (lobha), aversion (dosa), delusion (moha), and the roots of the wholesome are their opposites: non-greed, non-aversion and non-delusion (M.I,47; D.III,215).

'There are three sources for the origin of kamma. What three? Greed, aversion and delusion are the sources of the origin of kamma. An action done in greed, aversion or delusion -- born of, originating in or arising out of greed, aversion or delusion -- is unwholesome, blameworthy and has a painful result. It leads to the arising of (further) kamma, not to the cessation of kamma.

'That action done in non-greed, non-aversion or non-delusion -- born of, originating in or arising out of non-greed, non-aversion or non-delusion -- is wholesome, not blameworthy and has pleasant result. It leads to the cessation of kamma, not to the arising of (further) kamma.'    	A.I,263

The three roots of the unwholesome are only entirely given up by the fully-enlightened saint or Arahant. While they still act, their actions are completely selfless and thus create no self-confirming kamma and result.



The three unwholesome roots also have their cause and way of being abandoned. Greed arises and increases from unwise attention to an attractive image (ayoniso manasikara; subhanimitta); aversion arises and increases from unwise attention to a repulsive image (patighanimitta); delusion arises and increases from unwise attention (ayoniso manasikara). They can be abandoned through the development of: meditation on an unattractive object (asubha), the freeing of the mind through friendliness (metta cetovimutti) and wise attention (yoniso manasikara), respectively (A.I,200).

"But is there, friend Ananda, a path, a way that leads to the giving up of greed, aversion and delusion?

"Yes, friend, there is such a path, there is a way.

"It is, friend, this Noble Eightfold Path, namely: right understanding, right thought, right speech, right action, right livelihood, right effort, right mindfulness and right concentration. This, friend, is the path, this is the way to the giving up of greed, aversion and delusion." 	(A.I,217, adapted from Nyanaponika, Wh.251,p.44)



'If greed, aversion and delusion are given up, one does not plan for one's own harm, for another's harm nor for the harm of both, and one does not experience any mental anguish or distress. Thus is Nibbana seen here and now, is independent of time, inviting inspection, leading onwards and experienced by the wise for themselves.'  A.I,159

SILA

The word sîla has several meanings depending upon the context in which it is used. Thus, it can mean "nature, character, habit, behaviour", or "moral practice, good character" (PED.712), or a body of training precepts, such as the five-, eight- or ten-precepts.

Most teachings concerned with ethics affirm the non-doing of evil and the cultivation of good. The Buddha's teaching, however, adds a further dimension to the realm of ethics, that of purification of mind.

The non-doing of all evil,

The cultivation of the wholesome,

The purifying of one's mind --

This is the Teaching of the Buddhas.	Dh.183

This means purifying the mind of selfishness, of all tendencies and references to self or selfhood. This is accomplished through the sequential development of morality giving rise to collectedness of mind giving rise to wisdom giving rise to liberation.

'Ananda, wholesome conduct (kusala sîla) gives freedom from remorse as its gain and advantage; freedom from remorse gives delight as its gain and advantage; delight gives joy; joy gives tranquillity; tranquillity gives well-being; well-being gives collectedness; collectedness gives knowledge and vision of things as they really are; knowledge and vision of things as they really are gives disenchantment and dispassion; disenchantment and dispassion gives knowledge and vision of liberation as its gain and advantage.

So indeed, Ananda, wholesome conduct gradually leads on to the highest.'	A.V,2; cf.A.III,19-20

Precepts

 The wholesome (kusala) is defined at M.I,47f. as the ten courses of wholesome action (kusala kamma patha), given in detail at M.I,288f.;III,47ff.; etc.:

1) "Here someone, abandoning the killing of living beings, abstains from killing living beings; with rod and weapon laid aside, gentle and kindly, he abides compassionate to all living beings.

2) Abandoning the taking of what is not given, he abstains from taking of what is not given; he does not take by way of theft the wealth and property of others in the village or in the forest.

3) Abandoning misconduct in sensual pleasures, he abstains from misconduct in sensual pleasures; he does not have intercourse with women who are protected by their mother, father, mother and father, brother, sister, or relatives, who have a husband, who are protected by law, or with those who are garlanded in token of betrothal.

4) Here someone, abandoning false speech, abstains from false speech; when summoned to a court, or to a meeting, or to his relative's presence, or to his guild, or to the royal family's presence, and questioned as a witness thus: 'So, good man, tell what you know,' not knowing, he says, 'I do not know,' or knowing, he says, 'I know'; not seeing, he says, 'I do not see,' or seeing, he says, 'I see'; he does not in full awareness speak falsehood for his own ends, or for another's ends, or for some trifling worldly end.

5) Abandoning malicious speech, he abstains from malicious speech; he does not repeat elsewhere what he has heard here in order to divide (those people) from these, nor does he repeat to these people what he has heard elsewhere in order to divide (these people) from those; thus he is one who reunites those who are divided, a promoter of friendships, who enjoys concord, delights in concord, a speaker of words that promote concord.

6) Abandoning harsh speech, he abstains from harsh speech; he speaks such words as are gentle, pleasing to the ear, and loveable, as go to the heart, are courteous, desired by many, and agreeable to many.

7) Abandoning gossip, he abstains from gossip; he speaks at the right time, speaks what is fact, speaks on what is good, speaks on the Dhamma and the Discipline; at the right time he speaks such words as are worth recording, reasonable, moderate, and beneficial.

8) Here someone is not covetous; he does not covet the wealth and property of others thus: 'Oh, may what belongs to another be mine!'

9) His mind is without ill will and he has intentions free from hate thus: 'May these beings be free from enmity, affliction and anxiety! May they live happily!'

10) He has right view, undistorted vision, thus: 'There is what is given and what is offered and what is sacrificed; there is fruit and result of good and bad actions; there is this world and the other world; there is mother and father; there are beings who are reborn spontaneously, there are good and virtuous recluses and brahmins in the world who have themselves realised by direct knowledge and declare this world and the other world.'"   MLDB. 382-3

These are also presented under other classifications. At A.I 269 the first 7 are called 'accomplishment or success in conduct' (sîlasampadâ), the next two 'accomplishment in mind' (citta) and the last, 'accomplishment in view'.

At many places in the Canon� a list is given of five training precepts (sikkhâpada) -- sometimes called the five sîla (Vin.II,162) or five dhammâ (A.III,203,208). These comprise the first 4 of the wholesome courses with the addition of refraining from intoxicants.

Another frequent classification of training precepts is called the eight constituents of the Observance Day (atthanga-samannâgata uposatha A.I,248f; cf. A.I,211f). The noble disciple reflects that for all their life the Arahants keep these eight standards of conduct so they will follow that example for the Observance Day. These eight are the five training precepts with the third one changed to observing celibacy (brahmacariya), plus three renunciant precepts: i) refraining from eating food in the evening; ii) refraining from entertainments of dancing, singing and music, and beautifying oneself with jewellery, cosmetics and perfume; iii) refraining from using large and luxurious beds.

The ten training precepts for novices are comprised of the eight constituents of the Observance Day, with the seventh divided into two parts -- i) refraining from entertainments of dancing, singing and music, and ii) refraining from beautifying oneself with jewellery, cosmetics and perfume -- and the addition of refraining from accepting gold and money (Vin.I,83f).

At the present time all these different classifications of moral conduct are called sîla -- the five, eight or ten precepts (pañca-, attha-, dasa-sîla). It is to be noted that these are training precepts rather than absolute prohibitions. The formula for determining them literally says: 'I undertake the training precept to refrain from . . . '. They are sometimes mentioned in association with the going for refuge to Buddha, Dhamma and Sangha (It.sut.74; A.IV,266).

These different forms of moral training may be voluntarily undertaken by spiritual aspirants depending upon individual circumstances, abilities and determination. They are not absolute commandments from some higher power who stands in judgement and threatens with fear of punishment. Such an approach inevitably gives rise to guilt -- "repressed or unresolved remorse" -- since human beings invariably fail to live up to ideal standards of perfection but, through fear of punishment, try to hide their faults. It is interesting that guilt is unknown in Buddhist countries. Remorse, of course, is a perfectly natural response to wrong-doing and is recognised as an important moral force -- it is the penetrating sting of remorse which prevents the repeating of unwholesome behaviour. One could say that it is the impersonal and automatic Law of Kamma which judges a Buddhist's actions, and thus there is no need and no use in trying to cover-up wrong-doing. The most that can be done is to do good actions to counteract the wrong.

There are five especially heavy actions (ânantarika-kamma): killing one's mother, father or an Arahant, wounding a Buddha and causing a schism in the Sangha (A.III,146). Persons guilty of any of these are not able to ordain as bhikkhus or bhikkhunis. A fully-enlightened saint, Arahant, is incapable of doing nine things: 

1) deliberately depriving a living being of life; 

2) taking what is not given as by theft;

3) indulging in sexual intercourse; 

4) knowingly speaking falsehood;

5) storing up things for enjoying sensual pleasures as he did formerly in the household life; 

6) follow a wrong course through desire; 

7) follow a wrong course through anger; 

8) follow a wrong course through delusion; 

9) follow a wrong course through fear (D.III,133; A.IV,370).�

Supports for Good Conduct

"Wisdom is purified by morality, and morality is purified by wisdom: where one is, the other is, the moral man has wisdom and the wise man has morality, and the combination of morality and wisdom is called the highest thing in the world."

D.I,124 = THIH,p.131

The most important support for good conduct is Knowledge and thus Right View. At M.9 Bhikkhu Sariputta says that understanding the unwholesome and the wholesome, and both their roots, is having right view. Elsewhere (i.e., M.III,71) right view is defined as understanding that there are results to good and bad actions, there is this world and the other world (as in no.10 of the 'courses of action' above).

Those who accept this view are inclined to follow good conduct in body, speech and mind, and avoid misconduct because they "see in unwholesome states the danger, degradation, and defilement, and they see in wholesome states the blessing of renunciation, the aspect of cleansing."  From right view follows "right intention, right speech, non-opposition to noble ones, convincing another to accept true Dhamma, and avoidance of self-praise and disparagement of others -- these several wholesome states thus come into being with right view as their condition." Even if a person doesn't believe in another world, they are still praised by the wise as a virtuous person and, if there is another world, "then this good person has made a lucky throw on both counts: since he is praised by the wise here and now, and since on the dissolution of the body, after death, he will reappear in a happy destination, even in the heavenly world." (M.I,403f = MLDB,p.509)

One who has right view is of great benefit for many people, he turns them away from untrue practice and establishes them in true practice (saddhamma, A.I,33). One of wrong view is bound for either the hell realm (especially one teaching and holding the view that there is no fault in sensuality: A.I,265) or the animal realm (A.I,60; M.I,389). Right view arises from two sources -- another's speech or wise attention (A.I,87; M.I,294).

Personal and Social Conscience (hiri-ottappa)

'Ignorance, bhikkhus, precedes and gives rise to unwholesome states, lack of personal and social conscience follows after. Knowledge, bhikkhus, precedes and gives rise to wholesome states, personal and social conscience follows after.' 	It.sut.40

Personal and social conscience are called in the Pali Canon the 'world protectors' (It.sut.42; A.I,50). Personal conscience (hiri) is that moral quality which is founded upon personal integrity and aims at preserving an honourable and praiseworthy standard of conduct which we can feel comfortable within ourselves. A further explanation is that it "has the characteristic of disgust with evil, is dominated by a sense of self-respect, and manifests itself as conscience" (MLDB,nt.416).

Social conscience (ottappa) is that moral quality which is concerned with maintaining an honourable and blameless reputation in society, free from other peoples recrimination and criticism. It "has the characteristic of dread of evil, is dominated by a concern for the opinions of others, and manifests itself as fear of doing evil" (ibid.).

The Noble Eightfold Path

Although technically only the three qualities of right speech, right action, right livelihood are grouped under the heading of morality (sîla), in practice all eight factors of the Noble Eightfold Path function as supports for morality.

At M.III,76, the Buddha is quoted as saying that one with right view has right thought, from right thought comes right speech, and thus all the factors of the eightfold path come into being, and from right concentration follow right knowledge and right deliverance for the Arahant (cf. A.V,212ff).

Right Thought

During the Buddha-to-be's striving for Awakening, he divided his thoughts (vitakka) into two categories -- on one side thoughts of sensual desire, ill-will and cruelty, on the other side thoughts of renunciation, non-ill-will and non-cruelty.� He then reflected upon these thoughts, for example thoughts of sensual desire, thus:

"'This thought of sensual desire has arisen in me. This leads to my own affliction, to other's affliction, and to the affliction of both; it obstructs wisdom, causes difficulties, and leads away from Nibbana.'"

When he thus considered, the thoughts of sensual desire subsided. Whenever they did arise, he abandoned and did away with them. And similarly with thoughts of ill-will and cruelty.

"Bhikkhus, whatever a bhikkhu frequently thinks and ponders upon, that will become the inclination of his mind. If he frequently thinks and ponders upon thoughts of sensual desires, he has abandoned the thought of renunciation to cultivate the thought of sensual desire, and then his mind inclines to thoughts of sensual desire."

And likewise with thoughts of ill-will and cruelty.

Contrariwise, thoughts of renunciation, non-ill-will and non-cruelty do not lead to affliction but to nibbana.

"So too I saw in unwholesome states danger, degradation, and defilement, and in wholesome states the blessing of renunciation, the aspect of cleansing."        M.I,114f = MLDB,p.207f

Right Livelihood

Right livelihood was incumbent upon both homeless and householder disciples. The household disciple is able to cause benefits in various ways from wealth he has gained by 'rousing energy, accumulated by strength of arm, earned by sweat, lawfully and justly acquired'. He is able to make himself, his parents, family and friends happy; is able to ward off misfortune; is able to make the fivefold offering to relatives, guests, the departed, leaders and celestials; is able to make offerings to noble religious persons which lead to heaven (A.II,67-8; III,45). This is how wealth is properly used.

Wrong livelihood is generally explained as:

"Scheming, talking, hinting, belittling, pursuing gain with gain: this is wrong livelihood." M.III,75 = MLDB,p.938

Right livelihood is explicitly detailed as:

"refraining from cheating with false weights and measures, from bribery and corruption, deception and insincerity, from wounding, killing, imprisoning, highway robbery, and taking goods by force." 	 D.III,176 = THIH,p.458-9



"Bhikkhus, these five trades should not be plied by a lay-follower. What five?

"Trade in weapons, trade in human beings, trade in flesh, trade in intoxicants and trade in poisons."  	A.III,208

Right Effort

The way of practice for the cessation of the unwholesome and wholesome behaviour is the four right efforts:

"Here a bhikkhu awakens zeal for the non-arising of unarisen evil unwholesome states -- for the abandoning of arisen evil unwholesome states -- for the arising of unarisen wholesome states -- for the continuance, non-disappearance, strengthening, increase, and fulfilment by development of arisen wholesome states, and he makes effort, arouses energy, exerts his mind, and strives." 	M.II,26 = MLDB,p.651

Right Mindfulness

"Here a bhikkhu understands mind affected by lust as a mind affected by lust, and mind unaffected by lust as a mind unaffected by lust. He understands mind affected by hate as a mind affected by hate, and mind unaffected by hate as a mind unaffected by hate. He understands mind affected by delusion as a mind affected by delusion, and mind unaffected by delusion as a mind unaffected by delusion. He understands . . ."   M.I,59 = MLDB,p.150

Right Concentration

It is through developing right concentration, that is, the four jhanas, that the five hindrances, including greed and aversion, are suppressed, that one can experience the 'bliss of renunciation' from the five strands of sense pleasure.

Various beneficial qualities are mentioned as cause for the arising of wholesome and ceasing of unwholesome: earnestness (appamâdo: It.sut.23), putting forth effort, satisfaction with little, contentment, wise attention, clear awareness (sampajañña), good friendship (kalyânamitta: A.III,419) (A.I,11f).

Further Practices of Good Conduct

Dâna (Generosity)

Dâna is one of the much-praised virtues for a Buddhist disciple. One of the qualities of one with faith is: 'he dwells at home with a mind free of the stain of stinginess, given to liberality, pure handed, fond of giving, open to requests, fond of offering generosity' (A.I,150). It is one of the three basis for making merit (puññakiriyavatthu) together with sîla and mental development (bhavana),� and one of the three things pointed out by the wise, together with going forth into homelessness and support of parents (A.I,151). The Buddha realised himself the value of this virtue.

"Bhikkhus, if beings knew, as I know, the result of giving and sharing, they would not eat without having given nor would they allow the stain of meanness to obsess them and take root in their minds."	It.sut.26: Ireland trans.

Two kinds of generosity are mentioned: the giving of material things (âmisa) and the giving of Dhamma. Of these the giving of Dhamma is the superior (It.sut.98,100; A.I,90). Generosity is the subject of one of the Buddha's teachings by simile -- someone is like a rainless cloud who never gives to anyone, one who rains locally is someone who gives only to some but not to others, and one who rains everywhere is someone who gives to all (It.sut.75).

The Buddha did not simply praise the offerings made to his own disciples but made a general encouragement of offerings.

"But what I actually teach, O Vaccha, is this: even if one throws away the rinsings from pot or cup into a village pool or pond, wishing that the living beings therein may feed on it -- even this would be a source of merit for him, to say nothing of (giving a gift to) human beings.

I do declare, however, that offerings made to the (perfectly) virtuous bring rich fruit, and not so much those to the immoral."�

	A.I,161 = ANA,1,p.37

If both giver and receiver of an offering are virtuous, the offering is said to be purified on both sides (A.II,78f), however, no gift to an individual ever has greater fruit than an offering made to the Sangha (M.III,256).

By giving food one gives four things to the receiver: long-life, beauty, well-being and strength. By giving these benefits one also partakes of them, whether human or celestial (A.II,63).

Ways of offering are also mentioned: with faith, with deference, timely, with satisfied mind, not harming oneself or others (A.III,172).

Gratitude to Parents: kataññu

"Monks, one can never repay two persons, I declare. Which two? Mother and father.

Even if one should carry about his mother on one shoulder and his father on the other, and while doing so should live a hundred years, reach an age of a hundred years; and if he should (attend to them) by anointing them with salves, by massaging, bathing and rubbing their limbs, and they should even void their excrements there; even by that would he not do enough for his parents, would not repay them . . . What is the cause  of that? Parents do much for their children, O monks, they bring them up, feed them, are their guides through this world.

But he, O monks, who encourages his unbelieving parents, settles and establishes them in the faith; who encourages his immoral parents, settles and establishes them in morality; who encourages his stingy parents, settles and establishes them in liberality; who encourages his ignorant parents, settles and establishes them in wisdom, -- such an one, O monks, does enough for his parents, he repays and more than repays them for what they have done." 	A.I,61-2 = ANA,1,11-12

At several other places in the Canon parents are comparable to the creator god, Brahmâ, and 'old teachers', and are 'worthy of gifts' (A.I,132; II,70; It.sut.106). The son  superior to his parents is one who has gone for refuge to the Buddha, Dhamma, Sangha and keeps the five training precepts even though his parents do not It.sut.74

Disadvantages from immorality:

"Here a noble disciple considers thus: 'I am practising the way to the abandoning and cutting off of those fetters because of which I might kill living beings. If I were to kill living beings, I would blame myself for doing so; the wise, having investigated, would censure me for doing so; and on the dissolution of the body, after death, because of killing living beings an unhappy destination would be expected. But this killing of living beings is itself a fetter and a hindrance. And while taints, vexation, and fever might arise through the killing of living beings, there are no taints, vexation, and fever in one who abstains from killing living beings." M.I,361 = MLDB,p.468 (cf. A.I,57; III,255,267-8)



"'Householders, there are these five perils to one of bad morality, of failure in morality. What are they? In the first place, he suffers great loss of property through neglecting his affairs. In the second place, he gets a bad reputation for immorality and misconduct. In the third place, whatever assembly he approaches, whether Khattiyas, Brahmins, householders or ascetics, he does so diffidently and shyly. In the fourth place, he dies confused. In the fifth place, after death, at the breaking-up of the body, he arises in a evil state, a bad fate, in suffering and hell. These are the five perils to one of bad morality.'" D.II,85 = THIH,p.236

EDIT:

In a (rather over-) simplistic form this may be expressed as: 'good actions give a pleasant result, evil actions give an unpleasant result'. Or in the words of a scriptural passage:

'Mind precedes all things,

Mind is supreme, produced by mind are they.

If one should speak or act with mind defiled,

Suffering will follow,

Just as wheel-follows-hoof of the drawing ox.



If one should speak or act with mind purified,

Well-being will follow,

Like a never-parting shadow.'

	Dh. 1 - 2

Ethical conditional causality means that there is a definite cause and effect relationship functioning within human activity and, since human beings are continuously acting, this relationship is subject to a variety of conditions or influencing factors, such as the quality of mind.        (

Chapter 6 

Sangha, The Religious Life (Brahmacariya) and Bhikkhu

Sangha, literally 'comprising', in its most general sense means 'group, assembly, crowd, community'. In the Sutta-Nipata we find sangha used in reference to a group of relatives (Sn.589), assembly of deva (Sn.680), assembly of samanas (Sn.550). Elsewhere mention is made of a herd of deer (D.III,23) and a flock of birds (J.I,52).

More frequently, Sangha is used in reference to groupings of people, for example, 'multitudes of people' (S.V,400=A.II,55), 'communities and groups' such as the tribes (M.I,231)�), and 'a community, a group, a teacher of a group',� used in reference to the Buddha and other well-known teachers of the time.

Sangha eventually came to refer to the Community of the Buddha's ordained disciples. When reference was made to both the ordained and lay disciples, the word parisa was used. The word Sangha is used in various contexts. This may be due to a development in its meaning from a general group to specific groups within the Buddha's influence, the two most important being bhikkhu-sangha and savaka-sangha. The Bhikkhu-Sangha features most in the Vinaya Pitaka and is further qualified in various ways (cf. Ch.18). The Savaka-Sangha, literally the sangha of 'hearers', or disciples, and represents those, either one Gone Forth or a lay person who has reached one of the stages of sanctity. It is to the Savaka-Sangha that one goes for Refuge.� However, there are also instances where refuge is made to the Bhikkhu-Sangha.�

On one occasion the Buddha was visited by a headman who enquired if he taught Dhamma thoroughly to some people and not to others. The Buddha responded:

"What do you think, headman? Here a ploughman farmer has three fields, one excellent, one moderate and one inferior, rough, saline of bad soil. When that ploughman farmer wants to plant seed, which field would he plant first, the excellent field, the moderate field or the inferior field, rough, saline of bad soil?"

"Sir, that ploughman farmer, wanting to plant seed, would plant first that excellent field; having planted that he would next plant that moderate field; having planted that he may or may not plant that inferior field, rough saline, of bad soil. Why? Because it might become cattle-food."

"Headman, just like that excellent field are my bhikkhus and bhikkhunis. I teach them Dhamma which is beautiful in the beginning, beautiful in the middle and beautiful in the end, in spirit and in letter. I explain to them the completely fulfilled and pure religious life. What is the reason? Because, headman, they abide with me as their lamp, with me as their shelter, with me as their protection, with me as their refuge.

Headman, just like that moderate field are my male and female lay-disciples. I also teach them Dhamma which is beautiful in the beginning . . . they abide with me as their lamp, with me as their shelter, with me as their protection, with me as their refuge.

Headman, just like that inferior field, rough, saline, of bad soil, are samana-brahmana wanders of other sects. I also teach them Dhamma . . . pure religious life. What is the reason? Because if they understand as little as a single sentence, it would be to their benefit and well-being for many a long day."

	S.IV,315f

"Bhikkhus, brahmins and householders are very helpful to you. They provide you with the requisites of robes, almsfood, lodgings and medicine in time of sickness. And you, bhikkhus, are very helpful to brahmins and householders, as you teach them the Dhamma that is good at the outset, good in the middle and good at the end, with its correct meaning and wording, and you proclaim the holy life in its fulfilment and complete purity. Thus, bhikkhus, this holy life is lived with mutual support for the purpose of crossing the flood and making a complete end of suffering."  It.sut.107; Ireland trans.

- Sangha communal not social, social = like some people, dislike some people, impress people, gossip, etc.; communal respect, honour all samanas cf. study monks & meditators A. 6's 46 ANA.2.49

- many people not know communal so develop social



The Religious Life (Brahmacariya)

'Bhikkhus, there are these two kinds of search -- the noble search and the ignoble search.

And what is the ignoble search? Here someone, being themselves subject to birth, ageing, illness, death, sorrow and defilement, seeks what is also subject to birth, ageing, illness, death, sorrow and defilement.

And what is subject to these things? Wife and children, men and women slaves, goats and sheep, fowl and pigs, elephants, cattle, horses, and mares, (gold and silver).�

And what is the noble search? Here someone, being themselves subject to birth, ageing, illness, death, sorrow and defilement, seeks the unborn, unageing, unailing, undying, sorrowless, undefiled supreme security from bondage, nibbana. This is the noble search.' 	M.I,161f

On a certain occasion King Koravya questioned Ven. Ratthapala as to why he went forth into homelessness. The king said that some people do so due to any of the four kinds of loss -- loss through ageing, loss through illness, loss of wealth and loss of relatives. Ven. Ratthapala, however, explains that he went forth into homelessness due to hearing and understanding four Dhamma summaries:

"'(Life in) any world is unstable, it is swept away': this is the first summary of the Dhamma taught by the Blessed One who knows and sees, accomplished and fully enlightened. Knowing and seeing and hearing this, I went forth from the home life into homelessness.

"'(Life in) any world has no shelter and no protector': this is the second summary of the Dhamma taught . . .

"'(Life in) any world has nothing of its own; one has to leave all and pass on': this is the third summary of the Dhamma taught .

"'(Life in) any world is incomplete, insatiate, the slave of craving': this is the fourth summary of the Dhamma taught by the Blessed One who knows and sees, accomplished and fully enlightened. Knowing and seeing and hearing them, I went forth from the home life into homelessness."

M.II,68f = MLDB,p.686f

"'So this holy life, bhikkhus, does not have gain, honour, and renown for its benefit, or the attainment of virtue for its benefit, or the attainment of concentration for its benefit, or knowledge and vision for its benefit. But it is this unshakeable deliverance of mind that is the goal of this holy life, its heartwood, and its end.'" 

M.I,197 = MLDB,p.290 (cf. A.II,26)

BHIKKHU

The word bhikkhu means a religious beggar or alms-mendicant. While it is often translated as "monk", in the stricter sense a bhikkhu is not a monk in the usual Christian sense of the term. Monks are usually self-sufficient in one way or another, either through farming, industry or proving services such as education. A bhikkhu, by definition is completely dependent upon the support of donors for his subsistence.

"Bhikkhus, this is a contemptible means of subsistence, this gathering of alms. In the world, bhikkhus, it is a form of abuse to say, 'You alms-gatherer! Wandering about clutching a bowl!' Yet this means of subsistence has been taken up by young men of good family, for a reason, for a purpose. They have not been reduced to it by kings nor by robbers nor because of debt nor through fear nor from loss of an alternative means of livelihood, but with the thought: 'We are beset by birth, ageing and death, by sorrow, lamentation, pain, grief and despair; overcome by suffering, afflicted by suffering. Perhaps an end can be discerned of this whole mass of suffering.'"

	It.sut.91; Ireland trans.; cf. M.I,463



"Who lives by no craft, unburdened, desiring the goal,

With restrained faculties, wholly released,

Wandering homeless, unselfish, desireless,

Conceit destroyed and solitary -- he is a bhikkhu." Ud.sut.3.9; Ireland

Spiritual Evolution

The description of the spiritual evolution and practice of a bhikkhu is expressed in various ways in the Pali Canon.� One of the most comprehensive presentations proceeds in the following way:

a) A Buddha appears in the world. "He teaches the Dhamma good in the beginning, good in the middle, and good in the end, with the right meaning and phrasing, and he reveals a holy life that is utterly perfect and pure."

b) A person hears the Dhamma, acquires faith in the Buddha and reflects:

"'Household life is crowded and dusty; life gone forth is wide open. It is not easy, while living in a home, to lead the holy life utterly perfect and pure as a polished shell. Suppose I shave off my hair and beard, put on the yellow robe, and go forth from the home life into homelessness.'

On a later occasion, abandoning a small or large fortune, abandoning a small or large circle of relatives, he shaves off his hair and beard, puts on the yellow robe, and goes forth from the home life into homelessness."

"It is in this way that a noble disciple comes out into the open; for gods and humans cling to the five cords of sensual pleasures."

M.III,134 = MLDB,p.993

c) After going forth into homelessness, a person takes on the bhikkhu's training and way of life. This is expressed in a variety of ways, one of the most common is in terms of the following standards of conduct:

"Abandoning the killing of living beings, he abstains from killing living beings; with rod and weapon laid aside, gentle and kindly, he abides compassionate to all living beings.

Abandoning the taking of what is not given, he abstains from taking what is not given; taking only what is given, expecting only what is given, by not stealing he abides in purity.

Abandoning incelibacy, he observes celibacy, living apart, abstaining from the vulgar practice of sexual intercourse.

Abandoning false speech, he abstains from false speech; he speaks truth, adheres to truth, is trustworthy and reliable, one who is no deceiver of the world.

Abandoning malicious speech . . .

Abandoning harsh speech . . .

Abandoning gossip . . ." (as for the 10 wholesome courses of action, cf. Ch.5).  M.I,345 = MLDB,p.448f

"He refrains from damaging seeds and crops. He eats once a day and not at night, refraining from eating at improper times. He avoids watching dancing, singing, music and shows. He abstains from using garlands, perfumes, cosmetics, ornaments and adornments. He avoids using high or wide beds. He avoids accepting gold and silver. He avoids accepting raw grain or raw flesh, he does not accept women and young girls, male or female slaves, sheep and goats, cocks and pigs, elephants, cattle, horses and mares, fields and plots; he refrains from running errands, from buying and selling, from cheating with false weights and measures, from bribery and corruption, deception and insincerity, from wounding, killing, imprisoning, highway robbery, and taking food by force."	(adapted from THIH.p.69)

In the first 13 Suttas of the Digha-Nikaya the presentation of bhikkhu's morality is further detailed, adding other kinds of behaviour to be refrained from such as: enjoying stored-up goods, playing games, engaging in worldly conversation (cf. Ch.16), engaging in disputation, engaging in "deception, patter, hinting, belittling, and are always on the make for further gains", and engaging in various wrong means of livelihood (cf. Ch.17).

At other places in the Canon the practice of morality for a bhikkhu is expressed with reference to the Pâtimokkha:

"And how is a noble disciple possessed of virtue. Here a noble disciple is virtuous, he dwells restrained with the restraint of the Pâtimokkha, he is perfect in conduct and resort, and seeing fear in the slightest fault, he trains by undertaking the training precepts. This is how a noble disciple is possessed of virtue."

M.I,355 = MLDB,p.461

"'And then, Sire, that monk who is perfected in morality sees no danger from any side owing to his being restrained by morality. Just as a duly-anointed Khattiya king, having conquered his enemies, by that very fact sees o danger from any side, so the monk, on account of his morality, sees no danger anywhere. He experiences in himself the blameless bliss that comes from maintaining this Ariyan morality. In this way, Sire, he is perfected in morality.'"  

D.I,69 = THIH,p.100

d) Contentment with the Requisites

"He becomes content with robes to protect his body and with almsfood to maintain his stomach, and wherever he goes he sets out taking only these with him. Just as a bird, wherever it goes, flies with its wings as its only burden, so too, the bhikkhu becomes content with robes to protect his body and with almsfood to maintain his stomach, and wherever he goes he sets out taking only these with him. Possessing this aggregate of noble virtue, he experiences within himself a bliss that is blameless.

e) Restraint of the Senses

"On seeing a form with the eye, he does not grasp at its signs and features. Since, if he left the eye faculty unguarded, evil unwholesome states of covetousness and grief might invade him, he practises the way of its restraint, he guards the eye faculty, he undertakes the restraint of the eye faculty. On hearing a sound with the ear -- On smelling an odour with the nose -- On tasting a flavour with the tongue -- On touching a tangible with the body -- On cognizing a mind-object with the mind, he does not grasp at its signs and features. Since, if he left the mind faculty unguarded, evil unwholesome states of covetousness and grief might invade him, he practises the way of its restraint, he guards the mind faculty, he undertakes the restraint of the mind faculty. Possessing this noble restraint of the faculties, he experiences within himself a bliss that is unsullied."  M.I,346 = MLDB,p.450



"Punna, there are forms cognizable by the eye that are wished for, desired, agreeable, and likeable, connected with sensual desire and provocative of lust. If a bhikkhu delights in them, welcomes them, and remains holding to them, delight arises in him. With the arising of delight, Punna, there is the arising of suffering, I say. There are, Punna, sounds cognizable by the ear -- odours cognizable by the nose -- flavours cognizable by the tongue -- tangibles cognizable by the body -- mind-objects cognizable by the mind that are wished for, desired, agreeable, and likeable, connected with sensual desire and provocative of lust. If a bhikkhu delights in them, welcomes them, and remains holding to them, delight arises in him. With the arising of delight, Punna, there is the arising of suffering, I say.

If a bhikkhu does not delight in them, welcome them, and remain holding to them, delight ceases in him. With the cessation of delight, Punna, there is the cessation of suffering, I say."

	M.III,267f = MLDB,p.1117f

f) Moderation in Eating

"And how is a noble disciple moderate in eating? Here, reflecting wisely, a noble disciple takes food neither for amusement nor for intoxication nor for the sake of physical beauty and attractiveness, but only for the endurance and continuance of this body, for ending discomfort, and for assisting the holy life, considering: "Thus I shall terminate old feelings without arousing new feelings and I shall be healthy and blameless and shall live in comfort. This is how a noble disciple is moderate in eating.

g) Wakefulness

"And how is a noble disciple devoted to wakefulness? Here, during the day, while walking back and forth and sitting, a noble disciple purifies his mind of obstructive states. In the first watch of the night,� while walking back and forth and sitting, he purifies his mind of obstructive states. In the middle watch of the night he lies down on the right side in the lion's pose with one foot overlapping the other, mindful and fully aware, after noting in his mind the time for rising. After rising, in the third watch of the night, while walking back and forth and sitting, he purifies his mind of obstructive states. This is how a noble disciple is devoted to wakefulness." M.I,355 = MLDB,p.462

h) Full Awareness

"He becomes one who acts in full awareness when going forward and returning; who acts in full awareness when looking ahead and looking away; who acts in full awareness when flexing and extending his limbs; who acts in full awareness when wearing his robes and carrying his outer robe and bowl; who acts in full awareness when eating, drinking, consuming food, and tasting; who acts in full awareness when defecating and urinating; who acts in full awareness when walking, standing, sitting, falling asleep, waking up, talking, and keeping silent."

M.I,346 = MLDB,p.450

i) Seclusion

'Endowed with this body of moral conduct, with this noble restraint of the senses, with this noble mindfulness and clear awareness, and with this noble contentment, he then resorts to a secluded place to sit and sleep. He establishes himself at the foot of a remote tree, a mountain cave or grotto, a cemetery, a jungle forest, or in the open air on a pile of straw. Then, having returned from the alms-round and taken his meal, he sits down cross-legged holding his body upright and raises up mindfulness before him.' 	D.I,71

j) The disciple then purifies his mind of the five hindrances of greed, ill will, sloth and torpor, restlessness and worry, and doubt.�

k) Then, detached from sense pleasures and unwholesome states of mind, he successively enters and abides in the four absorptions.

l) They then develop the Three Knowledges:

"When his concentrated mind is thus purified, bright, unblemished, rid of imperfection, malleable, wieldy, steady, and attained to imperturbability, he direct it to knowledge of the recollection of past lives . . . to the passing away and reappearance of beings . . . to the knowledge of the destruction of the taints . . .

He understands: 'Birth is destroyed, the holy life has been lived, what had to be done has been done, there is no more coming to any state of being.'"   M.I,347f = MLDB,p.451f

At M.I,271ff the Buddha outlines the training for a samana, encouraging the bhikkhus to undertake the training:

 "so that our designations (i.e., samana) may be true and our claims genuine, and so that the services of those whose robes, alms-food, resting place, and medicinal requisites we use shall bring them great fruit and benefit, and so that our going forth shall not be in vain but fruitful and fertile."

This training is the same as that outlined above except that it begins with personal and social conscience (hiri-ottappa), followed by developing purified bodily conduct, verbal conduct, mental conduct and livelihood (and not lauding oneself and disparaging others because of it) and continues on from restraint of the senses.

In other places in the Canon a much more condensed path of spiritual practice is explained in the following way:

" . . . he places faith in him; filled with faith he visits him and pays respect to him; having paid respect to him, he gives ear; when he gives ear, he hears the Dhamma; having heard the Dhamma, he memorises it and examines the meaning of the teachings he has memorised; when he examines their meaning, he gains a reflective acceptance of those teachings; when he has gained a reflective acceptance of those teachings, zeal springs up; when zeal has sprung up, he applies his will; having applied his will, he scrutinises; having scrutinised, he strives; resolutely striving, he realises with the body the ultimate truth and sees it by penetrating it with wisdom. In this way, Bharadvaja, there is the discovery of truth; in this way one discovers truth; in this way we describe the discovery of truth. But as yet there is no final arrival at truth.

The final arrival at truth, Bharadvaja, lies in the repetition, development, and cultivation of those same things."

	M.II,173f = MLDB,p.782 (cf.M.I,480)

Beneficial Qualities

The Buddha often spoke to the bhikkhus regarding the praiseworthy qualities of 'desiring little, contentment, austerity, scrupulousness, pleasantness, diminution and applying energy' (Vin.I,45;II,2; III,21,112,171; IV,213,etc). For example, in regard to the right kind of talk a bhikkhu should be engaged in, the Buddha gave these guidelines:

"But such talk as deals with effacement, as favours the mind's release, and which leads to complete disenchantment, dispassion, cessation, peace, direct knowledge, enlightenment, and Nibbana, that is, talk on wanting little, on contentment, seclusion, aloofness from society, arousing energy, virtue, concentration, wisdom, deliverance, knowledge and vision of deliverance: for the sake of such talk a disciple should seek the Teacher's company even if he is told to go away."

	M.III,115 = MLDB,p.976

He also pointed out many supportive qualities for the living of a successful and rewarding religious life.

"'I will tell you another seven things conducive to welfare . . . As long as monks do not rejoice, delight and become absorbed in works . . . in chattering . . . in sleeping .  . IN company . . . in evil desires . . . in mixing and associating with evil friends . . . as long as they do not rest content with partial achievements . . . they may be expected to prosper and not decline.'"

"'I will tell you another seven things . . . As long as monks continue with faith, with modesty, with fear of doing wrong, with learning, with aroused vigour, with established mindfulness, with wisdom . . "'I will tell you another seven things . . . As long as monks develop the enlightenment-factors of mindfulness, of investigation of phenomena, of energy, of delight, of tranquillity, of concentration, of equanimity . . .'"

"'I will tell you another seven things . . . As long as monks develop the perception of impermanence, of non-self, of impurity, of danger, of overcoming, of dispassion, of cessation . . . they may be expected to prosper and not decline.'"

(D.II,77ff = THIH,p.233f)

While the outline of the training for a bhikkhu is very comprehensive, some aspects of the training were particularly emphasised as most efficacious in realising the goal. All of the training was really a foundation and support for mental development. At M. sutta 6, the Buddha exhorts the bhikkhus that if they wish to obtain any of a variety of goals they should "fulfil the precepts, be devoted to internal serenity of mind, not neglect meditation, be possessed of insight, and dwell in empty huts." And, for example, the detailed reflection upon on actions which the Buddha gave to his son Rahula provides a penetrating focus to the mind.

"What do you think, Rahula? What is the purpose of a mirror?

For the purpose of reflection, venerable sir.

So too, Rahula, an action with the body should be done after repeated reflection; an action by speech should be done after repeated reflection; an action by mind should be done after repeated reflection.

Rahula, when you wish to do an action with the body, you should reflect upon that same bodily action thus: 'Would this action that I wish to do with the body lead to my own affliction, or to the affliction of others, or to the affliction of both? Is it an unwholesome bodily action with painful consequences, with painful results?"

If one knows that such a bodily action does cause affliction and pain, then it should not be done. If it doesn't cause these results, it may be done."



A similar reflection is given for "while you are doing an action with the body". If the results are negative then that action should be stopped, if the results are not negative then it may be continued.

A further similar reflection is given for "after you have done an action with the body". If the results are negative then one "should confess such a bodily action, reveal it, and lay it open to the Teacher or to your wise companions in the holy life. Having confessed it, revealed it, and laid it open, you should undertake restraint for the future." If the results are not negative "you can abide happy and glad, training day and night in wholesome states." (M.I,415 = MLDB,p.524f)

The Buddha often exhorted the bhikkhus to devote themselves to meditation practice:

"Live enjoying seclusion, bhikkhus; live delighting in seclusion, engage in practising inner mental tranquillity, not neglecting meditation, possessing insight and frequenting empty places." It.sut.45; Ireland

"What should be done for his disciples out of compassion by a teacher who seeks their welfare and has compassion for them, that I have done for you, bhikkhus. There are these roots of trees, these empty huts. Meditate, bhikkhus, do not delay or else you will regret it later. This is our instruction to you."

	M.I,118 = MLDB,p.210

Various meditation subjects were suggested as being especially useful in dealing with the complex expressions of selfhood. A few of the most general and common subjects were:

"The unattractive should be developed for abandoning lust; friendliness should be developed for abandoning ill-will; mindfulness of breathing should be developed for cutting off discursive thought; the perception of impermanence should be developed for uprooting the conceit 'I am'. When one perceives impermanence, Meghiya, the perception of non-self is established; when one perceives non-self, the uprooting of the conceit 'I am' is accomplished, here and now Nibbana is attained." Ud.sut.4.1



"Rahula, what do you think? Is the eye permanent or impermanent?" -- "Impermanent, venerable sir." -- "Is what is impermanent suffering or happiness?" -- "Suffering, venerable sir." -- "Is what is impermanent, suffering, and subject to change fit to be regarded thus: 'This is mine, this I am, this is my self'?" -- "No, venerable sir."

"Rahula, what do you think? Are forms -- Is eye-consciousness -- Is eye-contact -- Are any feelings, any perception, any formations, any consciousness that arise with eye-contact as condition permanent or impermanent?" -- "Impermanent, . . . No, venerable sir."

"Rahula, what do you think? Is the ear -- the nose -- the tongue -- the body -- the mind -- mind-objects -- mind-consciousness -- mind-contact -- Are any feelings, any perception, any formations, any consciousness that arise with mind-contact as condition permanent or impermanent?" -- "Impermanent, . . . No, venerable sir."

"Seeing thus, Rahula, a well-taught noble disciple becomes disenchanted with the eye, disenchanted with forms . . . disenchanted with any feelings, any perception, any formations, any consciousness that arise with mind-contact as condition.

Being disenchanted, he becomes dispassionate. Through dispassion (his mind) is liberated. When it is liberated there comes the knowledge: 'It is liberated.' He understands: 'Birth is destroyed, the holy life has been lived, what had to be done has been done, there is not more coming to any state of being.'"

	M.III.278ff = MLDB,p.1126f

All together these various expressions of the training for a bhikkhu could be subsumed under the categories of morality, meditation and understanding. When a bhikkhu complained to the Buddha that he was unable to keep the over 150 training guidelines, the Buddha encouraged him to train in just these three things, then he would abandon greed, aversion and delusion and no more do any unwholesome actions (A.I,230).

"Bhikkhus, there are three things which should be attended to by a samana. What three? The training in higher moral conduct, in higher cultivation of mind and in higher wisdom. These are the three things that should be attended to. Thus, bhikkhus, you should train yourselves: 'Keen will be our interest in undertaking these three trainings.'

Suppose, bhikkhus, a donkey were to follow close behind a herd of cows thinking, 'I'm a cow too, I'm a cow too!'. In his markings, his feet and in his voice he is quite unlike cows, yet he follows close behind cows thinking, 'I'm a cow too, I'm a cow too!'.

In the same way some bhikkhu follows close behind the Sangha thinking, 'I'm a bhikkhu too, I'm a bhikkhu too!', but he has no interest in training in higher moral conduct, in higher cultivation of mind and in higher wisdom. However, he still follows close behind the Sangha thinking, 'I'm a bhikkhu too, I'm a bhikkhu too!'.

Therefore, bhikkhus, you should train yourselves: 'keen will be our interest in undertaking the training in higher moral conduct, in higher cultivation of mind and in higher wisdom.' Thus you should train yourselves."	A.I,229 (Vipassi Bhikkhu trans.)

Moral Decline

In the Buddha's time, even though clear and direct instructions were given, it is recorded in the Pali Canon that there were still various individuals who did not obtain the benefits of Dhamma-Vinaya. The Vinaya especially records the numerous instances of bhikkhu's misconduct, stubbornness and failure to take heed of the training. The Buddha also gave warning of further difficulties to arise in the future.

'Bhikkhus, there are these five future fears which have not yet arisen but which will arise in the future. Be awake for them and, being awake, strive to reject them. What are the five?

Bhikkhus in the long road of the future there will be bhikkhus who desire beautiful robes. With this desire for beautiful robes they will leave behind the wearing of rag-robes, leave behind the forest wilderness, the secluded sitting-and-sleeping place. They will go away to a village, town or royal city and make their residence there, and, because of a robe, they will do various improper, unsuitable things. This is the first future fear . . .

And again, bhikkhus, in the long road of the future bhikkhus will desire fine alms-food. With this desire for fine alms-food they will leave behind the collecting of alms-food, leave behind the forest wilderness, the secluded sitting-and-sleeping place. They will go away to a village, town or royal city and make their residence there, searching out the finest tastes with their tongue and, because of alms-food, they will do various improper, unsuitable things. This is the second future fear . . .

And again, bhikkhus, in the long road of the future bhikkhus will desire beautiful lodgings. With this desire for beautiful lodgings they will leave behind the living at the root of a tree, leave behind the forest . . . make their residence there and, because of a lodging, they will do various improper, unsuitable things. This is the third . . .

And again, bhikkhus, in the long road of the future bhikkhus will live in close association with bhikkhunis, female probationers and female novices. Living in close association with bhikkhunis, female probationers and female novices it may be expected that the bhikkhus will find no satisfaction in living the religious life. They will either commit some impure fault or give up the training and return to the lower, secular life. This is the fourth future fear . . .

And again, bhikkhus, in the long road of the future bhikkhus will live in close company with the monastery attendants and novices. Living in close company with the monastery attendants and novices it may be expected that the bhikkhus will be given to living on various stored-up food and they will measure out their lands and crops.

This is the fifth future fear which has not yet arisen but which will arise in the future.

Bhikkhus, these are the five future fears which have not yet arisen but which will arise in the future. Be awake for them and, being awake, strive to reject them.' 	A.III,108f.

*** more decline suttas!



Purpose of the Training

"Here, Bhaddali, some bhikkhu does not fulfil the training in the Teacher's Dispensation. He considers thus: 'Suppose I were to resort to a secluded resting place: the forest, the root of a tree, a mountain, a ravine, a hillside cave, a charnel ground, a jungle thicket, an open space, a heap of straw -- perhaps I might realise a superhuman state, a distinction in knowledge and vision worthy of the noble ones.' He resorts to some such secluded resting-place. While he lives thus withdrawn, the Teacher censures him, wise companions in the holy life who have made an investigation censure him, gods censure him, and he censures himself. Being censured in this way by the Teacher, by wise companions in the holy life, by gods, and by himself, he realises no superhuman state, no distinction in knowledge and vision worthy of the noble ones. Why is that? That is how it is with one who does not fulfil the training in the Teacher's Dispensation." M.I,440=MLDB,p.5

"For it is death in the Discipline of the Noble Ones, Sunakkhatta, when one abandons the training and reverts to the low life; and it is deadly suffering when one commits some defiled offence."M.II,258 = MLDB,p.866



(



Chapter 7 

The Vinaya Pitaka

The Buddha's teaching of Dhamma-Vinaya is recorded in the body of scripture called the Pali Canon or Tipitaka (the "Three Baskets"). Under this classification the Dhamma is recorded in the Sutta Pitaka (and the later Abhidhamma Pitaka) while the Vinaya is recorded in the Vinaya Pitaka.

It is unfortunate, however, that many times the Vinaya Pitaka has been overlooked, under-valued and even ignored by people seeking to understand what the Buddha taught. While, of course, the main purpose of the Vinaya Pitaka is to describe and explain the appropriate behaviour and the community procedures of the Buddhist samana, in fulfilling this purpose it accomplishes much more than a simple "code of conduct". In its essence the Vinaya Pitaka is the most comprehensive record of the refined behaviour and lifestyle which the Buddha considered to be most conducive to and expressive of the realisation of his teachings. If we summarise the Sutta Pitaka as the record of the philosophical and psychological teachings, we may summarise the Vinaya Pitaka as the record of the practical, living expression of those teachings in simple human terms.

In its overall expression the Vinaya Pitaka gives a thorough definition and description of a Buddhist samana, the Buddhist religious community (Sangha), and the appropriate behaviour and attitude which is most conducive to the healthy continuity of these lifestyles. In the elaboration of these themes the Vinaya Pitaka provides a great deal of biographical material on the Buddha and many of his early disciples, and is perhaps the most important historical record of the socio-economic conditions and the religious/social/political structures in 6th century BC India.�

In content the Vinaya Pitaka is a religio-historical record of the coming-into-being of the Buddhist Sangha and its development into a well-established and well-organised religious community. Specifically, it is presented as the record of numerous improprieties done by various members of the Sangha and the particular corrective response from the Buddha. These, by exclusion, add up to the standard of behaviour considered appropriate for a Buddhist samana.

The Vinaya Pitaka

The Vinaya Pitaka is divided into five books in three divisions:

I.   	Sutta-Vibhanga (also divided as Maha-Vibhanga and Bhikkhuni-Vibhanga)

     	1. Pârâjika

     	2. Pâcittiya

II.  	Khandhaka

     	3. Mahavagga

     	4. Cullavagga

III. 	Parivara-patha

Sutta-Vibhanga literally means the "analysis" or "distinction, classification" (vibhanga) of a "clause, article, section or division" (sutta).� This division contains the 227 training guidelines and procedures which are recited every fortnight before the collective Sangha (Pâtimokkha).� together with the stories of their origin and explanations. The titles of the two books of this division, Pârâjika and Pâcittiya, are also the names of the class of fault with which each book begins, but together they include all the seven classes of faults.

Khandhaka literally means "division or chapter".� The two books of this division, the Major (Maha) and Minor (Culla) sections, contain a great variety of procedural material dealing with such important Sangha functions as giving the Going Forth and Acceptance, the recitation of the Pâtimokkha and the keeping of the Rains Residence, as well as a great deal of material relating to bhikkhu's requisites, such as lodgings, medicines, clothing, etc.

Parivara has been translated as "The Accessory" and "The Appendix".� This is a categorisation and classification of material from the other parts of the Vinaya Pitaka. It has been mentioned as being "a very much later compilation, and probably the work of a Ceylonese Thera."� BD.6,x suggests that the reason for its compilation may have been "to provide a manual for instructors and students".

It should be noted that the Pâtimokkha has frequently been taken to be the essence of the Vinaya Pitaka. Ms. Horner calls it "the core of the Suttavibhanga."� Unfortunately, this easily leads to understanding the Vinaya Pitaka as simply a "code of conduct". More properly, the Pâtimokkha is more like the bare bones or skeleton of the Vinaya Pitaka. Without reference to the explanations of the Sutta-Vibhanga or the elaboration of the Khandhakas this skeleton has no viable application!



The Sutta-Vibhanga

The Sutta-Vibhanga, or analysis of the 227 articles of the Pâtimokkha, is arranged into eight sections according to the class of fault (or procedure), from the most to the least serious. These eight categories and the number of articles in each are:

4 		Pârâjikâ (Defeat)

13 	Sanghâdisesâ (Formal Meeting <of the Sangha>)

2 		Aniyatâ (Undetermined <Procedures>)

30 	Nissaggiyâ Pâcittiyâ (Acknowledgement with Forfeiture)

92 	Pâcittiyâ (Acknowledgement)

4 		Pât.idesanîyâ (Ought to be Told)

75 	Sekiyâ (Trainings)

7 		Adhikaran.a Samathâ (Settlement of Issues <Procedures>)

The names of these different classes of fault are presumed to have been "adopted from pre-Buddhist sects, and thus have some tradition behind them."� There meaning will be explained below:

Pârâjikâ  

This has elsewhere been rendered as "Defeat".� Each of the four guidelines ends with the phrase 'he is defeated and no more in communion', meaning that a bhikkhu committing one of these faults is henceforth no longer a bhikkhu and may not become a bhikkhu again (Vin.III,23).

 The Explanation expresses this metaphorically: 'as a person with their head cut off is unable to live as a bodily composition . . . as a withered leaf loosened from its joint is unable to be green again . . . as a flat stone broken in two cannot be put together again . . . as a palm tree cut off at the top is unable for grow again . . . is not a samana, is not a son-of-the-Sakyan -- he is called "one who is defeated". "Not in communion" means: "communion" is called a unified Act (of the Sangha), a unified recitation, a similar training, this is called "communion"; one who is not together in this is called "not in communion".' (Vin.III, 28;47;74;92).

Sanghâdisesâ 

This is translated elsewhere as "Formal Meetings of the Order" (BD.1,xxx) or "Initial and Subsequent Meeting of the Sangha" (TP.p.70ff). The Commentary explains this word as meaning that the Sangha is involved in the beginning (âdi) and remaining (sesa) actions.� The Explanation defines this as: 'the Sangha gives him preliminary probation (parivâsa) on account of the fault, it returns him to the beginning (mûlâya patikassati), it gives him probation (mânatta), it reinstates (abbhâna)". Thus, this class of fault requires the Sangha to give the appropriate procedure through various Acts of the Sangha in order for it to be cleared.

The offending bhikkhu must undergo a period of Preliminary Probation (pârivâsa) for as many nights as the fault was concealed, plus six nights of Probation (mânatta). If he should commit another fault during this time then he is returned to the beginning of his probationary status (mûlâya patikassati). While under Probation he must follow a total of 94 Observances which in effect relieve him of all privileges of his normal seniority, such as teaching or having a novice attend him, and also some of his usual rights as a bhikkhu, such as admonishing another bhikkhu. Following completion of Preliminary Probation and Probation he undergoes Reinstatement (abbhâna) by a Sangha Act of a motion and three announcements with a minimum of 20 bhikkhus.

The first nine of the thirteen guidelines entail faults immediately upon completion while the remaining four become faults only after a formal Sangha Act has been completed. The Sangha-kamma and Observances relating to the Sanghadisesa faults are detailed at Cullavagga, chapters 2 and 3.

Aniyatâ 

This is translated elsewhere as "Undetermined" (BD.1,xxxii) and "Indefinite" (TP. p.80). These are not training guidelines but procedures for dealing with accusations against a bhikkhu by a "trustworthy" lay-woman. It is undetermined whether the bhikkhu is guilty of a Pârâjikâ, Sanghâdisesâ or Pâcittiyâ fault.

Nissaggiyâ Pâcittiyâ 

This is translated elsewhere as "Expiation involving Forfeiture" (BD.2,vii;3,n.4&5) and as "Expiation with Forfeiture" (TP.p.82ff). In these guidelines a bhikkhu is required to forfeit wrongly obtained or inappropriate articles and then formally acknowledge the fault either to another bhikkhu, a gan.a (two or three bhikkhus) or a Sangha (four or more bhikkhus). If the article is lost or destroyed he must simply acknowledge the fault. The forfeiture is mainly symbolic since in all but three of the cases (NP.18,19,22, where the forfeiture must be made to a Sangha of at least four bhikkhus) the article is returned to him, although in NP.11,13,23 he may not use the article as he did previously. However, the formal act of forfeiture would give occasion for him to reflect upon the effects of his actions and the suitability of keeping the article. Ms. Horner notes that these guidelines "were deterrent and preventive and not retributive and revengeful."(BD.2,xii).



Pâcittiyâ 

This is translated elsewhere as "Expiation" (BD.2,3,n.4; TP.p.94ff). Faults under this category are to be formally acknowledged to another bhikkhu.

Pât.idesanîyâ 

This is translated elsewhere are "Ought to be Confessed" (BD.3,103ff.) or "Must be Confessed" (TP.p.120-1). As in the previous class, a bhikkhu should tell another bhikkhu of his transgression of the guideline.

Sekiyâ 

This is translated elsewhere as "Training" (BD.3,xxvii; TP.p.122ff). These guidelines outline proper behaviour while visiting inhabited areas, while accepting and eating almsfood, while teaching Dhamma and while answering the calls of nature. The guideline says that this is 'a training to be observed', while the Explanation says that transgressing them 'out of disrespect' entails a Wrong-doing. 

Ms. Horner sees in these a "code of polite, civilised behaviour". However, in practice they are valuable lessons in mindfulness and self-reflection.

Adhikaran.a Samathâ 

This is translated elsewhere as "Deciding of Legal Questions" (BD.3,153) or "Settlement of Legal Processes" (TP.p.132). As with c) above, these are not training guidelines but procedures for settling of various issues or "legal processes". The four types of issues are outlined at Vin.II,88-104 (see Chapter 18).

Related to these above-mentioned eight categories of the Pâtimokkha, the Vinaya also introduces the following types of faults:

Thullaccaya

This is translated elsewhere as "Grave Offence" (BD.1,xxii; TP.p.44-46). This class of fault occurs mainly as incomplete Pârâjikâ or Sanghâdisesâ faults, but also in several other important contexts, i.e., distributing major possessions (garubhanda) of the Sangha (Vin.II,171), carrying out the Pâtimokkha recitation on the Uposatha attempting to cause a schism (Vin.I,131). going naked as a practice (Vin.I,305), etc. It is cleared upon acknowledgement but is considered more serious than Nissaggiyâ Pâcittiyâ.

Dukkata

This is translated elsewhere as "Wrong-doing" (BD.1,xxii; TP.p.44-47). This is the most numerous type of fault occurring from various kinds of minor misconduct.

Dubbhâsita

This is translated elsewhere as "Wrong Speech" (BD.2,184; TP.p.44-5). This occurs only in Pâcittiyâ 2. That is, teasing a bhikkhu regarding certain characteristics, i.e., appearance, nationality, former work, etc., is Dubbhâsita.

The Analysis

The general form of the analysis of each of the articles, except for the Adhikarana Samatha and the (much simplified) Sekiya, follow a standard pattern (with some exceptions):

a) a story introducing the place, person or persons involved and the circumstances leading to some particular inappropriate conduct;

b) the laying down of a training guideline, sometimes with further stories describing an amendment or exception being added to the original guideline;

c) an explanation of words or phrases of the training guideline;

d) an elaboration of the exact combination of factors which constitute the particular fault refered to, or to a lesser one;

e) the "no-fault" clause giving the situations which are exempted from this guideline;

In the analysis of the four Defeat and the first five Formal Meeting, another section is added:

f) a series of stories similar to those leading to an amendment or exception to the training guideline. These relate specific actions and the judgement made as to what kind of fault they constituted.

We will now explain these in some detail.

a) Stories

Every training guideline is introduced by a story mentioning where, by whom and under what circumstances the training guideline came to be established. In most cases a person or persons complain about some particular action by a bhikkhu or bhikkhus, either the laity or the "modest bhikkhus". In most of the stories it is the "modest bhikkhus" who hear of the complaints and then inform the Buddha.

The Buddha is always shown to personally question the person(s) concerned, with but few exceptions (for example, in Sg.11 & 13 when the bhikkhus concerned were not present). This is frequently done before the assembled Sangha. The person(s) always admit their actions and the Buddha then rebukes them with the standard phrase: "It is not for the benefit of the unfaithful, nor for the increase in the faithful . . ." Sometimes other forms of rebuke are also added, for instance in the four Defeats and first four Formal Meetings.

b) Training Guidelines Established

In the majority of cases, the Buddha decrees a training guideline to deal with the wrong action. However, in 39 out of the 143 guidelines (excluding Aniyata, Sekiya and Adhikarana Samatha) the first laying down of the guideline is followed by the phrase: "And thus this training guideline was laid down by the Exalted One." Following this is another story or stories similar to the kind which led to the first laying down of the guideline resulting in either an Amendment, that is, a further limitation imposed upon the original form of the guideline, or an Exception, that is, a relaxation of the guideline in special situations. At the end of this series of stories the complete and final form of the guideline is given.

A review of these cases of Amendments and Exceptions shows the following results:

Class of fault               	Amendment           	Exception

Par.                           	 4                     	  		1

Sg.                            	 1                     	  		1

NP.                            	 -                     	  		6

Pac.                           	 6                     	 		36*

Pat.                           	 -                     	  		3

_____                          	___                    		___

Total                          	11                     	 	47+

(* two Pac. are notable: Pac.32 has 7 Exceptions; Pac.57 has 5 Exceptions.

+ the numbers are more than the number of guidelines involved because some guidelines (as above) have more than one Amendment or Exception.)

We notice in this table that there are more than 4 times as many Exceptions as Amendments. This could mean that the need to relax the original guideline was more necessary than tightening it up to cover loopholes. Or it may mean that, since the majority of exceptions come in the Pac. section covering a wider range of improper behaviour, greater re-consideration was needed to improve the practical quality of the original guidelines. This seems especially the case with Pac.57 which appears as quite an extreme guideline in its original form.

It is also noticeable that in the Par. class the Amendments, that is, the need to delineate stricter limits, are much more numerous than the Exceptions. Possibly, because these faults are extremely serious, more clearly defined limits were necessary to fulfil the original purpose of the guideline.

c) Word or Phrase Explanation

Once the training guideline, with its Amendment(s) and/or Exception(s), was finally formulated, most words or phrases in the guideline were further explained or defined. Ideally this was in order to help precisely clarify the exact meaning of the guideline. However, in some cases the Explanation seems to create more confusion by introducing new and sometimes contradictory elements.

Ms. Horner (BD.1,xi), following VT.(I,xvi), calls this the "Old Commentary". However, this can be misleading as a commentary is usually considered to be Post-Canonical. I shall therefore call this the Explanation.

Rhys Davids (quoted by Dhirasekera,16) says that this Explanation "was already about BC 400 (the probable approximate date of the Suttavibhanga) considered so sacred that it was included in the canon." Ms. Horner (BD.1,xxxiii) describes its purpose as "to make each rule absolutely clear, so that no misconceptions could arise through lack of lucid definition." She also points out some notable exceptions to the Explanations of important terms.�

d) Elaboration

Near the end of the analysis of each guideline is an Elaboration set out in a systematic or legalistic form giving the precise series of factors which culminate in a particular type of fault. They are usually expressed in the form: 'If a bhikkhu does this, that and the other, then it is a fault of such a kind. If he does this and that but not the other, then it is a fault of such a (different) kind. If he does this but not that and the other, it is a fault of such a (different) kind.'

Generally speaking, the detail of these Elaborations are greater the more serious the class of fault, since there are a greater number of lesser faults which occur as a result of actions leading up to a serious fault.

These Elaborations are also interesting in that they mention the existence of several different types of fault not listed in the eight categories of the Pâtimokkha. Thus a fault arising mostly from actions which are just short of Defeat or Formal Meeting is called "Gross Fault" (Thullaccaya); the most commonly occurring fault in the Vinaya is called "Wrong-doing" (Dukkata); and a rare class of fault, occurring mostly in Pac.2, is called "Wrong-speech" (Dubhasita).

e) No-Fault

Many times the Elaborations end with a series of factors which absolve any fault. Following the Elaborations there is a summary of special exemptions and exceptions to the guideline. Every guideline is exempted for one who is insane or the original wrong-doer. Three of the Defeats and four of the Formal Meetings also add to this general exemption: "deranged or delirious, and in intense pain".�

As well as the universal exception for insanity and the original wrong-doer, each training guideline has its own list of no-fault circumstances. Only one has no other exceptions (NP.19). Illness is the most common exception and, for possessions such as robes, exceptions are frequently made for relatives.

Ms. Horner (BD.1,xxxvi) remarks that these exceptions are: "all remarkable for their humane and lenient tone, for their reasonableness and common-sense."

f) Special Stories

The four Defeats and the first five Formal Meetings have an additional section of relevant short stories or incidents pertaining to the particular guideline. Some of these stories are almost exactly the same except for some slight variation in one of the factors involved. Thus, for instance, at Vin.III,56 a series of four incidents are related regarding a certain bhikkhu who sees a valuable cloth and a) thinks of stealing it = No Fault, b) intending to steal, touches it = Wrong-doing, c) intending to steal, makes it move = Gross Fault, d) intending to steal, picks it up = Defeat.

Ms. Horner (BD.1,xxxv) explains the use of these stories thus: 

"Doubtless such meticulous detail was useful in defining exactly what was lawful and what was not lawful for monks to do, and in preventing evasions which from time to time they seemed ready to attempt."

The Khandhaka

The Khandhaka, like the Sutta-Vibhanga, contains two books, the Major and Minor sections comprising 10 and 12 chapters respectively. The Khandhaka, however, differs from the Sutta-Vibhanga in both form and function. While the Sutta-Vibhanga is concerned with the formulation, explanation and elaboration of the training guidelines, the Khandhaka is mainly concerned with the formulation and explanation of formal Sangha procedures and bhikkhus' relationship to requisites.

The Khandhaka is divided by subject matter into different chapters as outlined below:

Mahavagga 	Chapter 1: Admission into the Sangha;

					Chapter 2: Uposatha and Pâtimokkha recitation;

					Chapter 3: Rainy Season Residence;

					Chapter 4: Invitation

					Chapter 5: Foot-wear and furnishings;

					Chapter 6: Medicines;

					Chapter 7: Kathina Robe;

					Chapter 8: Robes;

					Chapter 9: Formal Acts of the Sangha;

					Chapter 10: Settlement of the Quarrel at Kosambi;

Cullavagga	Chapter 1: Formal Acts of the Sangha;

					Chapter 2: Probation;

					Chapter 3: Special cases of Probation;

					Chapter 4: Settlement of Sangha Issues;

					Chapter 5: Unsuitable Behaviour;

					Chapter 6: Lodgings and furnishings;

					Chapter 7: Attempting Schism;

					Chapter 8: Formal Duties;

					Chapter 9: Suspending the Pâtimokkha;

					Chapter 10: Bhikkhuni Sangha;

					Chapter 11: First Council;

					Chapter 12: Second Council.

Some of these chapters, for example, the first four chapters of the Minor section dealing with more legal aspects of Sangha procedures, are very orderly in presentation. Others, such as those dealing with medicines and lodgings, contain various stories and incidents loosely grouped together on a common theme.

The Khandhaka maintains the same quasi-historical presentation as the Sutta-Vibhanga outlining the places, persons and circumstances surrounding each of the Buddha's decisions regarding allowances or restrictions. Unlike the Sutta-Vibhanga, however, there is no precise summary of exactly what is or is not allowable. This must be gleaned from the numerous stories and judgements within each chapter. Frequently, however, a consecutive sequence of decisions is recorded. The Khandhaka thus presents a reasonably clear picture of the gradual development of Sangha government and the Sangha lifestyle. Ms. Horner summarises it thus:

"Although the beginning of the Mahavagga gives not only an impression but an account of an Order expanding and taking shape immediately after its inception, the remainder appears to refer to a time when the Order already had a considerable amount of history behind it, and to a time therefore when many rules had been laid down and when, in spite of attempted schisms, a certain amount of stability had been achieved in the matter of the Order's government and legislation.	(BD.4,xx)

The process of development and refinement continues in the Minor section:

"The wealth of detail increases rather than diminishes . . . and as an instrument for use by monks and nuns is astonishing in its variety and the minute precision it lavishes on greater and smaller points alike."  (BD.5,v)

The Khandhakas are closely related to the Sutta-Vibhanga in that they refer numerous times to training guidelines given in the Sutta-Vibhanga.� In the vast majority of situations, however, the Buddha is recorded as pronouncing an allowance (anujânâmi) or a fault of Wrong-doing (dukkata). Of particular importance are the occasions when he gives specific instructions for the carrying out of the various kinds of Sangha procedures (Sangha-kamma).



How did the Vinaya Pitaka come about?

The Pali Canon explicitly recognises an evolutionary development of the Vinaya. This is partly due to the particular style of presentation of the material in the Vinaya Pitaka, for example, much of the material in the Khandakas is explained in relation to an historical progression. However, some of the material is also grouped under the related chapter with no reference to a precise sequence of development. It is also virtually impossible to ascertain specific dates or the exact time-scale of this historical development.

The Vinaya Pitaka attributes the establishment of virtually every single training guideline and procedure to the Buddha. Whether this is indeed the case or not is unimportant for our discussion.� However, suffice to say that there is some evidence that Sanghas and individuals were involved in the establishment of guidelines. At Vin.III,230 the Sangha at Savatthi is reported to have assigned a fault of Aknowledgement to anyone who disturbed the Buddha while he was in solitary retreat. The Buddha was aware of this but when he mentioned it to Bhikkhu Upasena, the bhikkhu responded:

"Sir, the Sangha at Savatthi will be well known for its agreement (katikâ); we will not establish what has not already been established nor abolish what has already been established but will abide in conformity and accordance with the training guidelines already established."

The Buddha praised this attitude but, instead of criticising the agreement, made an exception in the case of those who keep the main ascetic practices to visit him. Again, at Vin.II,289, the elders who participated in the First Council made Ven. Ananda acknowledge five faults of Wrong-doing for various actions although they are not mentioned in the Vinaya-Pitaka as such. While the Buddha was undoubtedly the supreme authority, it is likely that other experienced elders could render a decision which if not repudiated by the Buddha was accepted as meeting his approval.

In general, the Vinaya Pitaka presents an historical record of the evolution of the Sangha from a group of wandering samanas to a distinct and highly organised religious community. For the sake of a more detailed explanation we may focus attention on five successive stages of development:

1) the earliest time of the Buddha's teaching when there were no formally designated or specially Buddhist standards;

2) the gradual establishment of some informal guidelines suggested by the Buddha;

3) the formal establishment of training guidelines as an expected or required standard for a Buddhist samana;

4) the establishment of a bimonthly recitation of training guidelines known as the Pâtimokkha;

5) the codifying of the training guidelines and procedures as the Vinaya Pitaka.

1) The Earliest Time

In the earliest time of the Buddha's teaching, as described in the first chapter of the Mahavagga, we find no mention of any formally established or specially Buddhist training guidelines. The Mahavagga records the events following the Buddha's Awakening at Gaya and his acceptance of the first disciples:

"Come, bhikkhu, well-taught is Dhamma. Live the religious life (brahmacariya) for the complete ending of suffering." (Vin.I,12)

This religious life was a well-established and recognised lifestyle before the Buddha's time. The Buddha-to-be lived the religious life under two teachers (M.I,163). Aside from minor differences between teachers or sects, this lifestyle was generally founded upon the standards of relinquishment of social duties, mendicancy, celibacy and devotion to a teacher.�

In the course of time some aspects of the Buddha's teaching, for instance, a movement away from extreme asceticism, found expression and were eventually practised under informal guidelines.

2) Informal Guidelines Formulated

An early stage in the development of training guidelines is mentioned in the Sutta Pitaka. In conversation with a certain bhikkhu the Buddha recalls a time when "bhikkhus were indeed accomplished in mind" such that when he recommended that they practise eating only one meal a day, they could immediately accept it.�

This practice is mentioned elsewhere as a "principle of training" and is the cause of Venerable Bhaddali being chastised by the Buddha for his lack of earnestness in keeping this training.� Similarly, the bhikkhus Assaji and Punabbasuka, refusing to abide by the Buddha's recommendations regarding eating once a day, are chastised for their stubbornness and disregard for the Teacher's instruction.�

In another discourse Venerable Udayin mentions the development of this training guideline in two stages--firstly, not eating during mid-day; then, not eating at night. He also says:

"Out of love and respect for the Blessed One, and out of shame and fear of wrongdoing, we abandoned that daytime meal outside the proper time."	M.I,448 = MLDB,p.552

The Buddha mentions, however, that there are some people who, being told to give up certain actions, do not do so "and they show discourtesy towards me as well as towards those bhikkhus desirous of training." (M.I,449 = MLDB,p.553)

In all these passages there is no explicit mention of these actions giving rise to a particular fault or of them being included in a formal body of training guidelines.

In one of the discourses referred to above, Venerable Bhaddali asks the Buddha why it is that previously there were fewer training guidelines but more enlightened disciples (M.I,445). The same question is asked by Venerable MahaKassapa at S.II,224. The Buddha replies that this happens when true Dhamma (saddhamma) begins to disappear. In the former passage, he cites five causes of corruption in the Sangha: 'greatness, highest gain, highest fame, great learning and seniority'.� In the latter passage the five causes are: 'disrespect for: the Teacher, the Dhamma, the Sangha, the training, samadhi development.'

3) Training Guidelines Formally Established

The Vinaya Pitaka, as it is found in the original "palm-leaf manuscripts", begins with the Sutta-vibhanga.� This gives a long account of the circumstances leading up to the promulgation of the first training guideline listed in the Pâtimokkha, that against sexual intercourse. Moreover, it explains why and how the training guidelines were formally established.

At one time the Buddha and a large following of bhikkhus were spending the Rains Residence at Veranja.� Venerable Sariputta came to the Buddha and questioned him regarding the extent of the religious life established by the previous six Buddhas. The Buddha responded that the religious life established by three of them: Vipassin, Sikhin and Vessabhu, did not last long because they 'wearied of teaching Dhamma to the disciples  . . THE PRINCIPLES OF TRAINING FOR DISCIPLES WERE not indicated, the Pâtimokkha was not appointed.' (Vin.III,8) Thus, the disciples following, not sufficiently supplied with teachings and training, 'caused this religious life to quickly disappear.'

'Sariputta, it is just as various flowers arranged on a tray, not tied together with string, are mixed up, scattered about and dispersed by the wind. Why is that? Because they are not tied together with string.'�

The religious life established by the other three previous Buddhas: Kakusandha, Konagamana and Kassapa, did, however, last long because they were 'untiring in giving abundant Dhamma teaching to disciples . . . the principles of training for disciples were indicated, the Pâtimokkha was appointed.' The disciples following, abundantly supplied with teachings and training 'established the religious life for a long, long time.'

'Sariputta, it is just as various flowers arranged on a tray, well tied together with string, are not mixed up, scattered about or dispersed by the wind. Why is that? Because they are well tied together with string.'

Upon hearing this, Venerable Sariputta respectfully implored the Buddha:

'This is the time Exalted One; this is the time, Sugata, at which the Exalted One should declare the principles of training for disciples and appoint the Pâtimokkha so that the religious life may endure and last long.'

'"Wait, Sariputta, wait. The Tathagata will know the time for that. Sariputta, the Teacher does not declare the principles of training for disciples or appoint the Pâtimokkha until some conditions causing corruptions (âsava) manifest in the Sangha. And as soon, Sariputta, as some conditions causing corruptions manifest in the Sangha, then the Teacher declares  . THE TEACHER DECLARES the principles of training for disciples and appoints the Pâtimokkha for warding off those conditions causing corruptions.

'"Sariputta, some conditions causing corruptions do not manifest in the Sangha until the Sangha has reached the greatness of long-standing . . . the greatness of full development . . . the greatness of material gains . . . the greatness of much learning. And when, Sariputta, the Sangha has reached the greatness of much learning, then some conditions causing corruptions manifest in the Sangha, then the Teacher declares the principles of training for disciples and appoints the Pâtimokkha.�

'"Sariputta, the bhikkhu-Sangha is healthy, free of danger, removed from darkness, pure, established in the essential. The most inferior of these five hundred bhikkhus, Sariputta, is a stream-enterer, beyond conditions of suffering, assured and aiming at Awakening."' 	(Vin.III,9-10)

Following the Rains Residence at Veranja, the Buddha journeyed to Benares, and then on to Vesali. During his stay at Vesali a certain young man called Sudinna, from the nearby village of Kalandaka, was inspired by the Buddha's teaching and asked for the Going Forth. However, he had to resort to the extreme measure of a hunger strike in order to obtain his parent's consent.� When he finally received the Acceptance he devoted himself to keeping several of the ascetic practices.

Sometime later,� when the Vajjian country was experiencing a famine, Venerable Sudinna returned to his parent's house to seek alms-food. This proved to be his undoing. First, his parents tried to tempt him to leave the religious life by showing him their immense wealth which would be his upon their death. This was not successful, as Venerable Sudinna suggested to them to dump their gold into the Ganges! Next they tried to tempt him with his former wife. This, too, failed -- Venerable Sudinna addressed her as "sister" and she fainted on the spot! Finally they begged him to provide them with an offspring so that their wealth would not be confiscated by the Licchavis. This he agreed to do.�

So Venerable Sudinna, 'not seeing danger, as the principles of training had not been indicated', had sexual intercourse with his former wife. (She conceived a son called Bijaka and later both mother and son went forth and became Arahants.) Venerable Sudinna, however, became remorseful and conscience-stricken.

'Alas, not gain is it to me; alas, not to me is it gain. Alas, I have badly obtained; alas, I have not well-obtained that, having gone forth in this well-taught Dhamma-Vinaya, I was not able to witness for all my life the living of this religious life completely fulfilled and purified.'

And because of his remorse and bad conscience he became 'haggard, wretched, of bad complexion, pale, emaciated, self-absorbed, dull-minded, miserable, distressed and consumed with remorse.' His friends noticed his condition and, upon learning the cause, criticised him for his conduct and informed the Buddha. The Buddha questioned him regarding the matter and, upon being told, rebuked him strongly:

'It is not proper, misguided man, it is not suitable, it is not appropriate, it is unworthy of a samana, it is not right, it ought not to be done . . . It is not, misguided man, for inspiring those not faithful; nor is it for the increase of those faithful. But it is, misguided man, uninspiring to both those faithful and not, and it causes wavering in some.'

Then the Buddha addressed the Sangha:

'Bhikkhus, because of this I will indicate the guidelines of training for bhikkhus based upon ten reasons: for the well-being of the Sangha, for the comfort of the Sangha, for the control of evil-minded persons, for the comfort of the well-mannered bhikkhus, for the control of the corruptions in this life, for warding off the corruptions in the future life, for inspiring those unfaithful, for the increase of those faithful, for the persistence of True Dhamma and for the furtherance of Vinaya.'�

On this particular occasion the Buddha established the training guideline:

'Whatever bhikkhu should engage in sexual intercourse is Defeated and no longer in communion.'

This was later amended twice to extend its application to wider areas of misconduct. It is also noteworthy that in this story Venerable Sudinna did not indulge in intercourse because of lust but rather because 'the principles of training had not been indicated'.

4) Origin of The Pâtimokkha Recitation

It is uncertain how long the training guidelines informally or formally evolved before they were recited as a communal Sangha activity. There are many references in the Pali Canon to vinayadhara,� the experts on the Vinaya, implying that there must have been a considerable body of material to warrant the existence of specialists. At Vin.IV,142f the Buddha is recorded as encouraging the study of Vinaya and praising Venerable Upali, the foremost Vinaya expert (A.I,25).

The Pâtimokkha, as it is today, is the 227 training guidelines (actually only 218 training guidelines and 9 training procedures) recited fortnightly before the collective Sangha. Mahavagga, Chapter 2, records the coming into being of the Pâtimokkha recitation as a result of the Buddha's reflection upon how to use the Uposatha (lunar Observance Day) meetings. These days were used for special religious observance by the brahmanas, and as occasions to meet and publicly teach by the samanas. This was very successful in attracting followers. King Bimbisara then suggested to the Buddha that he allow the bhikkhus to likewise meet on these days. This the Buddha did.

'Then, as the Exalted One was meditating in seclusion, this reflection arose in his mind: "What if I were to allow those principles of training appointed by me for bhikkhus as a recital of Pâtimokkha. It would be their Act of Uposatha."'�

We may thus conclude that there was in existence a certain collection of training guidelines and that these were now to be formally recited at the communal gatherings of the Sangha at the Uposatha Observance. There are indications in the Pali Canon that, originally, this Pâtimokkha may have been smaller than it is today. For instance, there is mention of a twice-monthly recital amounting to 'more than one hundred and fifty training guidelines'.� Also, several of the training guidelines in the Pâtimokkha refer to the Pâtimokkha directly, thus they must have arisen subsequent to some original form of Pâtimokkha.�

5) The Vinaya Pitaka takes shape

The Vinaya Pitaka recognises the Buddha as the author and legislator of virtually all the training guidelines and procedures. After his Parinibbana the Pali Canon was considered complete. The Vinaya Pitaka does, however, record the activities of two Councils held four months and 100 years after Parinibbana. The complete Vinaya and Sutta Pitaka recited at these Councils was held to be true and valid.

The non-canonical tradition records that the Pali Canon was eventually "written down in books" in 88 BCE.�

"The text of the three pitakas and the atthakatha thereon did the most wise bhikkhus hand down in former times orally, but since they saw that the people were falling away (from religion) the bhikkhus came together, and in order that the true doctrine might endure, they wrote them down in books." 	               Mahavamsa 33:100-101.

The Date of the Vinaya Pitaka

There has been much speculation regarding the date of the Vinaya Pitaka, and the matter is further complicated by the fact of its composite nature.

The Vinaya Pitaka itself records that the sikkhapada, allowances and procedures of which it is comprised were all established by the Buddha.

It has been observed that the sixteen versions of the Pâtimokkha which have been found are all exceptionally similar�. This would serve to indicate that the Pâtimokkha was universally accepted before the first schism which was held to have occurred shortly after the Second Council, 100 years after the Buddha's Parinibbana. It would also seem reasonable that the sikkhapada of the Pâtimokkha and most of the Vinaya Pitaka would only be accepted as authoritative by the majority of bhikkhus if it had been authorised by such a significant figure as the Buddha himself, or at least by his immediate disciples.

My own opinion is that the Buddha was the author of the main body of the sikkhapada, procedures, allowances and restrictions. Some of these were edited, elaborated and systematised during the Buddha's lifetime and shortly afterwards by senior and well-respected disciples. With further minor editing and the addition of the accounts of the two councils the Vinaya Pitaka was closed by the middle of the fourth century BC.



The Function and Style of the Vinaya Pitaka

The function of the material which became the Vinaya Pitaka was to provide a detailed outline of the most appropriate behaviour suitable for a Buddhist samana and the procedures which the Buddhist Sangha should follow in the running of its communal activities. It adopted a quasi-historical style of presentation giving the place, people and events which led up to some particular kind of behaviour which was then reported to the Buddha who then legislated as to its suitability or not, whether it was allowable or constituted a specific type of fault. At first glance it thus presents an extensive variety of misconduct whether due to human maliciousness, insensitivity, defilements or weakness. However, in its presentation it also provides a far-reaching and comprehensive precedent for dealing with an immense range of human problems and complexities which can arise in the course of spiritual practice and communal living.
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PART 3:

The Training Guidelines and Sangha Procedures in the Pâtimokkha









































































'Bhikkhus, this religious life is not lived for the sake of deceiving people, for the sake of cajoling people, for the sake of profiting in gain,  honour and fame, for the sake of an outpouring of gossip, nor with the idea, "Let people know me thus."



'Bhikkhus, this religious life is lived for the sake of restraint, for the sake of abandoning, for the sake of dispassion, for the sake of cessation.' (A.II,26)�
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 The Training Guidelines and Sangha Procedures under 3 Categories and 11 Sub-Categories:





A) The Four Supports, and the Bowl & Other Requisites;



Chapter 8: 		Robes

Chapter 9: 		Food

Chapter 10:	Medicines

Chapter 11: 	Lodgings

Chapter 12: 	The Bowl & Other Requisites





B) The Four Defeats and Un-bhikkhu-like Behaviour;



Chapter 13: 	Sexuality

Chapter 14: 	Possessions

Chapter 15: 	Harmlessness

Chapter 16: 	Proper Speech

Chapter 17: 	Un-bhikkhu-like Behaviour





C) Acts of the Sangha



Chapter 18: 	Sangha-Kamma
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The 227 Training Guidelines and Procedures, together with their stories of origin and detailed explanations, are contained in the Sutta-Vibhanga section of the Vinaya-Pitaka. On the whole, these are clearly explained, however, there are occasions where explanations are lacking or unclear. In such instances it can be helpful to supplement material from the Sutta-Vibhanga with information either from the other parts of the Vinaya- and Sutta-Pitaka, or the Commentary and Sub-commentaries, or from knowledgeable teachers. It then becomes necessary, for the sake of consistency, to establish a hierarchy of authority (at least formally) to determine what information has the most weight.

The most fundamental criteria to determine Vinaya should be that which is closest to the original source. We should thus accept that the compilers of the Vinaya were best able to know the initial circumstances and the original purpose and meaning of the guidelines.

Shortly before the Buddha's Final Passing, he gave these four criteria or standards for what is the authoritative teaching:

"Suppose a monk were to say: 'Friends, I heard and received this from the Lord's own lips: this is the Dhamma, this is the discipline (Vinaya), this is the Master's teaching', then, monks, you should neither approve nor disapprove his words. Then, without approving or disapproving, his words and expressions should be carefully noted and compared with the Suttas and reviewed in the light of the discipline. If they, on such comparison and review, are found not to conform to the Suttas or the discipline, the conclusion must be: 'Assuredly this is not the word of the Buddha, it has been wrongly understood by this monk', and the matter is to be rejected. But where on such comparison and review they are found to conform to the Suttas or the discipline, the conclusion must be: 'Assuredly this is the word of the Buddha, it has been rightly understood by this monk.' This is the first criterion.

The same is repeated for hearing and receiving from "a community with elders and distinguished teachers", "many elders who are learned, bearers of the tradition, who know the Dhamma, the discipline, the code of rules" and "one elder who is learned", as the three other criteria (D.II,124ff; Walshe trans.).

It is thus clear from this passage that the Pali Canon of Suttas and Vinaya is to be taken as the first authority, overriding "distinguished teachers" and "elders who are learned, bearers of the tradition".

Regarding the few occasions where there is some inconsistency in the Vinaya, for example, between the wording of the guideline and the explanation, there is indication that during the Buddha's lifetime the Vinaya was being "worked on" by the bhikkhus. For example, the style of the Sutta-Vibhanga is quite different from the style of most of the Pali Canon. That is, while the Pali Canon is mostly presented as a report of what the Buddha said and did, the Explanation of the guidelines in the Sutta-Vibhanga is presented in 'commentarial style' -- words and phrases explained, permutations of actions and result are established as faults or no-fault. However, even though there is no explicit mention that this is what the Buddha said or decreed, all this material is contained in what we have now as the Vinaya Pitaka which the Buddha affirms as the first criterion.

Also in the Vinaya-Pitaka it is recorded that when Mahaprajapati Bhikkhuni questioned the Buddha on how the bhikkhunis should practise the guidelines, he responded that those which the bhikkhunis have in common with the bhikkhus should be practised 'as the bhikkhus train themselves'. Those guidelines which the bhikkhunis do not have in common with the bhikkhus should be practised 'as they are established' (Vin.II,258). This implies that there was a difference between how the guidelines were 'established' and how the bhikkhus practised them. This is quite understandable when considering that the Vinaya grew up case by case. Thus some of the earlier established guidelines may have had to be adapted to contingencies in later guidelines so that they could all tie together.

The Commentary on the Vinaya-pitaka, Samantapâsâdikâ, was compiled by Buddhaghosa Acariya in the 5th century CE from "ancient commentaries" brought from India. Thus, while the Commentary contains material from not long after the Buddha, it is still not as authoritative as the Pali Canon but would provide a second degree of authority to refer to. In places where the Commentary clarifies points in the Vinaya it is most valuable. However, more controversial are occasions when it gives extra information which cannot be validated by the Pali Canon. As long as it does not contradict the Canon, it seems that it should be respected as the view of "learned elders".

Although not used in this work, mention should also be made of two 12th century Sub-commentaries, Sarattha-dipani and Vimati-vinodani. Though these are still further removed from the Buddha's time, they can be useful as a third degree of authority from "learned elders".

A fourth degree of authority would be the views of respected Teachers, for example, I have made reference to Ajahn Chah's practice of Vinaya and the Vinaya Mukha, a very influential Thai Vinaya manual written in the early 20th century.

Formally, then, we thus have the following order of Vinaya authority:

1) Vinaya- and Sutta-pitaka;

2) Commentary on Vinaya-pitaka (Samantapâsâdikâ);

3) Sub-Commentaries (various);

4) Vinaya Teachers.

While we may say that this is formally the order of authority, it should be mentioned that in practice it is usually the opposite due simply to the fact of accessibility. For example, for most bhikkhus in Thailand the first Vinaya authority is their own Teacher or the teaching they have received handed down through a tradition. Secondly would be any of various Sub-commentaries or the Commentary which has been translated into readable Thai language. And only lastly, after much study of Pali, is direct reference to the Vinaya-Pitaka made. We are very fortunate in the English-speaking world in that we have direct and easy access to the Vinaya-Pitaka, both in Pali and English translation.

As far as the practical authorities on Vinaya are concerned, it seems that as long as there is not serious contradiction with the Pali Canon, these authorities should be respected and followed. If, in regard to major points of Vinaya, the Teacher or tradition are found to be opposed to what is recorded in the Pali Canon, perhaps it would be advisable to seek another Teacher. On minor points of Vinaya, however, it is perhaps more laudable and praiseworthy to overlook the slight differences for the sake of communal harmony and good-will. Sometimes there is also some overlapping of practices. Many well-disciplined monasteries have their own standards of behaviour (Thai: kor wat) for visiting and residence bhikkhus and the Council of Elders in Thailand periodically issue decrees outlining practical refinements in bhikkhu etiquette relating to modern situations.

In the Vinaya the Training Guidelines are presented under eight categories in order of seriousness -- from the 4 Defeats through to the 75 Trainings to be Followed (and ending with the Procedures for Settling Legal Questions). This presentation may have been established through the precedence of teaching. That is, the guidelines with the heaviest consequences were to be taught and remembered first, the others were studied and practised as the new bhikkhu could absorb them. Hence, the most serious Training Guidelines, the four Defeats, were taught to new bhikkhus immediately upon completion of the formal Acceptance ceremony.

I have presented the Training Guidelines in a new arrangement, not to supersede that of the Vinaya, but to better demonstrate their underlying attitudes and principles. For example, the Training Guidelines dealing with robes and other articles of clothing, which appear in different categories in the Vinaya, are grouped under a common heading. Thus, the fundamental attitude appropriate to a bhikkhu (and others in spiritual training) with regard to the entire subject of clothing is emphasised. In this way the Training Guidelines are understood as accessories to spiritual training and not ends in themselves. In this way, it is hoped that students can better appreciate the basic ethical values of Buddhist spiritual training as well as help keep in mind the guidelines relating to the various general areas of behaviour. Thus students will be better equipped to apply these principles to practical situations which they must confront (especially in the Buddhistically-uneducated West).

The three headings which I have selected in this new system lend themselves very readily to the three main aspects of the bhikkhu lifestyle: relationship to the monastic requisites (A), moral behaviour (B) and relationship to the religious community (C). These are exemplified in the Acceptance Procedure where a bhikkhu-candidate is accepted into the religious community through the completion of an Act of the Sangha (C) and immediately thereupon he is given the "Admonition" (Anusâsana), explaining the four supports of the spiritual life (4 Supports: A) and the four most serious monastic faults (4 Defeats: B). In order to cover all of the Training Guidelines under suitable headings I have had to include an additional chapter to both section (A) and section (B), and in section (A) I have changed the usual order of presenting the 4 Supports -- putting the chapter on robes first (as is done in the Suttas) and switching around Medicine and Lodgings -- in order that the closely-related chapters on Food and Medicine are juxtaposed.

All of the 218 Training Guidelines and 9 Procedures which comprise the Pâtimokkha are covered under these 3 categories and 11 sub-categories. Of course, there is considerable overlap, a fact which underscores the causal interrelationship between all behaviour, both ethical and unethical. For the sake of clarity I have generally grouped the Training Guidelines according to the main purpose of their origin. Thus I include Training Guidelines governing speech which relate to Sangha Acts in the chapter on Sangha-Kamma rather than Proper Speech, as the main purpose of this speech is to disrupt the smooth running of the Sangha government. In terms of the Training Guidelines, Bhikkhunis are discussed under the category of Sexuality as the main reason for establishing most of the guidelines regarding them was criticism of sexual intimacy.

The number of guidelines in each category, the Pali term, the abbreviation used when a specific guideline is referred to and the terms used to translate the various categories are as follows:

	4 		Pârâjikâ (Par.; Defeat)

	13 	Sanghâdisesâ (Sg.; Formal Meeting <of the Sangha>)

	2 		Aniyatâ (An.; Undetermined <Procedures>)

	30 	Nissaggiyâ Pâcittiyâ (NP.; Acknowledgement with Forfeiture)

	92 	Pâcittiyâ (Pac.; Acknowledgement)

	4 		Pât.idesanîyâ (Pat.; Ought to be Told)

	75 	Sekiyâ (Sek.; Trainings)

	7 		Adhikaran.a Samathâ (Settlement of Issues <Procedures>)

Together these comprise what are called the 'five classes of fault', i.e., Defeat, Formal Meeting, Acknowledgement, Ought to be Told and Wrong-doing (for not following the Trainings out of disrespect). The Vinaya introduces two further classes of fault, Thullaccaya (Gross Fault) and Dubbhâsita (Wrong-speech), making up the 'seven classes of fault'.

Vin.II,88 makes the further distinction between the one class of fault which is 'incurable' (anavasesa) -- Defeat -- and all the other classes which are 'curable' (sâvasesa), and between the two classes of fault which are serious (garuka) or heavy (dut.t.hulla) -- Defeat and Formal Meeting -- and the other classes which are slight (lahuka) or not heavy (adut.t.hulla).

Some of the different classes of fault require different means for a bhikkhu to be cleared of them. There are no means by which the Defeat faults can be cleared, the individual is no longer a bhikkhu and cannot become one again (this lifetime). The Formal Meeting faults require several meetings of the Sangha to enact formal Acts of the Sangha and the offending bhikkhu is required to undertake a number of special observances which in effect place him on a probationary status. This is explained in more detail in the chapter on Sangha-Kamma. Faults of Acknowledgement with Forfeiture require the giving up of the article which is the base for the fault and a formal acknowledgement to another bhikkhu or the Sangha. The other types of faults -- Gross Fault, Acknowledgement, Ought to be Told, Wrong-doing and Wrong-speech -- are cleared through a formal acknowledgement to another bhikkhu. This is based upon the principle expressed in many places in the Pali Canon:

'It is growth in this noble discipline that, having seen a transgression as a transgression, one makes amends for it in accordance with Dhamma and in future is restrained.'	A.I,238; D.I,85; etc.

What is also often mentioned in the Pali Canon is that one of the five 'factors of exertion' for a bhikkhu is that he 'is not fraudulent or deceitful, he shows himself as he really is to the Teacher or to his understanding companions in the religious life.'�

Another important distinction in the Training Guidelines which is made in the Parivâra (p.125, 207) is between faults which are acittaka (lit. 'without mind' or unintentionally, unknowingly) or sacittaka (lit. 'with mind' or intentionally, knowingly). This has its origin in the Vinaya's analysis of the actions in the training guidelines into a maximum of five factors: intention, perception, object, effort and result. Some of the guidelines need all five factors present to constitute a fault, while others need only two, three or four factors present.� Thus, faults which occur without intention or perception are termed acittaka, while those which include intention and perception are termed sacittaka.

It may seem unreasonable to establish a fault through unknowing or lack of intention, however, remembering that the Vinaya training is a support for mental and spiritual development alleviates this criticism somewhat. Thus, some of the acittaka faults relate to such things as mis-counting days -- for example, a bhikkhu mis-counts the number of days he has kept one of the seven-day tonics -- or taking someone to be a relative when they are not. That is, they are based upon a lack of mindfulness or careful attention. Other acittaka faults, however, are somewhat unique. Thus, if a bhikkhu receives an offering and unbeknownst to him some money is hidden inside, he commits a fault of Acknowledgement with Forfeiture (NP.18). Or, if a bhikkhu is sleeping and a woman lays down in the same enclosure, the bhikkhu commits a fault of Acknowledgement (Pac.6). At best one could say that a bhikkhu should have the foresight (close to insight!) to be able to prevent these situations happening, for example, enquire if any money is with the offering or determine in mind not to receive money and, for the second, lock or secure the door. However, even then, since the fault is acittaka, how does one really know!

Any ethical system is an ideal, at best it is both noble -- encouraging people to higher standards of conduct -- and humane -- recognising the human limitations which most people must relate to. Invariably ideals do not always harmonise with the innumerable contingencies of ordinary human behaviour. There is inevitably a certain tension between the letter and the spirit or meaning. The Vinaya is an attempt to capture the spirit in the letter. Whether it is successful or not for each individual requires a careful study of the letter and a diligent application of it within the wider context of the practice of Dhamma-Vinaya leading to liberation.

In the West most people rely heavily upon reason to find their answers. However, reason is mainly helpful in understanding only the letter but frequently quite inadequate in encompassing the spirit. If, in studying Vinaya, we encounter some disagreement with the letter it is most beneficial to be able to step back and enquire where this attitude is coming from. Does it come from a skilful state of mind which encourages a more thorough investigation of the real meaning? Or, is it coming from an egotistical attachment to reason (or a reasonable attachment to egoism)? Then consider what is more conducive to spiritual practice -- surrendering to the training of the Vinaya or holding on to one's own view of Vinaya? Sometimes we have to accept the fact that the reason behind certain points is not yet within our grasp, if there is any reason as we normally understand the term. Whatever the reasons may be, it is important to reflect upon the purposes for the Buddha establishing the training guidelines:

1) for the excellence of the Sangha,

2) for the welfare of the Sangha,

3) for the control of evil-minded persons,

4) for the comfort of the well-behaved bhikkhus,

5) for the restraint of the corruptions (âsavâ) in this life,

6) for warding off the corruptions (âsavâ) in the future life,

7) for inspiring those unfaithful,

8) for the increase of those faithful,

9) for the persistence of True Dhamma,

10) for the furtherance of Vinaya

Some of these purposes, i.e., 5 and 6, are for the benefit of the individual. Most, however, are for a wider benefit -- of the Sangha, the lay-supporters and of Dhamma-Vinaya. Thus, maintaining the training guidelines has important implications beyond our own personal opinions about them. Also, for example, following the training guidelines 'for warding off the corruptions (âsavâ) in the future life' may require that one develop certain wholesome virtues such as humility, patience, faith, etc., which may not be immediately evident in our present reasonable mind.

It is also evident from the purposes for the Buddha establishing the training guidelines that there are two tendencies working in the Vinaya. One is to give helpful guidance to those who are earnest and dedicated to the training, and the other is to give a means of enforcing some degree of control over the difficult individuals who are not as scrupulous or perhaps even difficult.

Since most previous presentations of Vinaya have focused on the Vinaya as a means to enforce discipline, I have given more emphasis to the Vinaya as a skilful way of guiding behaviour for the beneficial support of spiritual practice. Thus, while most people refer to "training rules", I have used 'training guidelines' in order to keep it present in mind that the Vinaya training is not an end in itself but continuously guiding us towards higher states of mind and further wisdom.

This work attempts to explain the training guidelines only in general outline. Those wishing to pursue an in-depth study are encouraged to consult the texts firsthand (for which references are included) as well as other material specialising in detailed analysis of the Vinaya. At the end of each chapter I have included a summary of the training guidelines covered under each sub-category together with a list of related guidelines.



Some Useful Standards and Measures



The Great Standards (Mahâpadesa) <abridged>

1) Whatever has not been mentioned as allowable or unallowable, which agrees with what is allowable (and not with what is unallowable), that is allowable.

2) Whatever has not been mentioned as allowable or unallowable, which agrees with what is unallowable (and not with what is allowable), that is unallowable.    	Vin.I,250-1



Measures (from VM. vol 1)

A) Linear:

7 rice grains	= 1 fingersbreadth ('carpenter's fingers')

12 fingerbreadths	= 1 handspan (10 inches, 25 cms)

2 handspans (kheup)	= 1 forearm  (1 ft. 8 in., 50 cms)

<hatthapâsa 	= 2 1/2 forearms (50 in., 1.25 m)>

4 forearms (sork)	= 1 wâh (2.188 yds, 2 m)

<7 wâh		= 1 abbhantara (14 m)>

25 wâhs 	 	= 1 usabha (54.7 yds, 50 m)

80 usabhas	= 1 gâvuta (2.48 miles, 4 km)

4 gâvutas		= 1 yojana (9.92 miles, 16 km)

*sugata-fingerbreadth = 2.08 cms (1/24 handspan)

*sugata-handspan = 25 cms

*sugata-forearm = 50 cms



B) Money:

5 mâsaka 		= 1 pâda

4 pâda		= 1 kahâpana







C) Seasons (4 lunar months each):

Winter (Hemanta) = begins the day after the Full Moon of Mâgasira 	(November); 

Summer (Gimha) = begins the day after the Full Moon of Citta (March);

Rainy (Vassâna) = begins the day after the Full Moon of Sâvana  (July).
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The Four Supports



The Four Supports -- robes of discarded cloth, food collected on alms-round, lodging at the foot of a tree and fermented urine as medicine -- are the very basic physical requirements with which a bhikkhu as alms-mendicant can maintain himself. Although extra allowances were made to these -- robes or robe-cloth of six different kinds of fibre made by householders, specially offered meals, five different kinds of building and a variety of different medicines -- the newly-ordained bhikkhu was taught that he should make do with these basic supports for the rest of his bhikkhu life. This is an important reflection for, if a bhikkhu was able to be content with these very basic supports for his physical existence, his life would indeed be simple, unburdened and undemanding, and he could live virtually anywhere at ease.

'"These four, bhikkhus, are insignificant things, easily obtained and blameless. What four?  Robes made from discarded cloth is insignificant, easily obtained and blameless. Likewise, food collected on alms-round, lodging at the foot of a tree and medicine of fermented urine are insignificant, easily obtained and blameless. These, bhikkhus, are the four insignificant things, easily obtained and blameless. Bhikkhus, when a bhikkhu is content with these things which are insignificant and easily obtained, I say of him that he has the constituents for samanaship."



One content with what is blameless,

Insignificant and easily obtained --

When not obtaining a place to lodge,

Robe, or food and drink --

Is not troubled in mind,

Everywhere without resistance.



These are the things proclaimed,

Suitable for a samana,

Possessed by which a bhikkhu

May abide content and vigilant.'         	      It.sut.101; A.II,25





"This was said by the Lord . . .

'Bhikkhus, this is a contemptible means of subsistence, this gathering of alms. In the world, bhikkhus, it is a form of abuse to say, "You alms-gatherer! Wandering about clutching a bowl!" Yet this means of subsistence has been taken up by young men of good family, for a reason, for a purpose. They have not been reduced to it by kings nor by robbers nor because of debt nor through fear nor from loss of an alternative means of livelihood, but with the thought: "We are beset by birth, ageing and death, by sorrow, lamentation, pain, grief and despair; overcome by suffering, afflicted by suffering. Perhaps an end can be discerned of this whole mass of suffering."'"	It.sut.91 (Ireland trans.)
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CHAPTER 8: 

ROBES 



'The Going-forth has robes of discarded cloth as its support. For the rest of your life you should make an effort with that.'

In the Buddha's time it seems that cloth was quite hard to come by. There were no machines to spin yarn or thread, and only a hand-loom to weave the cloth. All the processes involved in making clothes was done by hand from harvesting the plant fibre to spinning the yarn to weaving and sewing the cloth. This was a very long and complex task, so clothing was a valuable possession.

Bhikkhus were originally wearers of 'robes of discarded cloth',� that is, robes made from pieces of cloth which were thrown away or cast off, collected either from the dust-heap or from what was left on corpses in the charnel-ground.� The procurement of cloth and sewing it by hand into robes must have been a very difficult and time-consuming activity. It seems that only later, when robes and robe-material made by householders were allowed, and good quality cloth became more readily available, various guidelines came to be laid down in response to the over-indulgences of some bhikkhus. The word for bhikkhu's robes, cîvara, can mean both a robe ready to be worn and robe-material, that is, cloth which must be collected and sewn together to make a wearable robe (BD.2,24n1).

In the Buddha's time, the style of clothing of one gone forth and that of a householder were very similar -- a cloth around the waist and one across the shoulders. Thus at Vin.III,211, Venerable Upananda asks for the upper cloth from the son of a rich merchant.� The only difference would be in the colour, that is, ochre for one gone forth. Later, bhikkhus were required to have three principle robes: the "inner robe", going around the waist, the "upper robe", going over the shoulders to mid-calf, and the "outer cloak", used as an added robe for warmth, to sit on and (in Thailand) for ceremonies (see below for details).

Some requirements regarding robes are not explicitly outlined in the Vinaya. Thus, the exact colour or the precise way of wearing the outer robe are not mentioned (although some colours were not allowed -- see below). Perhaps the colour and method of wearing the robe were so clearly evident to the bhikkhus at that time as to not be worthy of mention. As time went on, however, these commonly understood standards were altered or forgotten, so that today there is a range of different colours and styles of wearing robes differing from country to country, and even from sect to sect within each Theravada country.

At one time, Jivaka, the physician, having received a pair of very special cloths in payment for curing King Pajjota of Avanti, requested the Buddha to accept the cloths and also allow the bhikkhus to make use of robes made by householders. The Buddha accepted the special cloths and decreed:

'Bhikkhus, I allow robes made by householders. Who so wishes may be a wearer of robes of discarded cloth; who so wishes may agree to robes made by householders. And, bhikkhus, I praise contentment with one kind or the other.'  	Vin.I,280

 This allowance enabled bhikkhus to use cloth/robes that were made by householders in place of, or as a supplement to, robes made from discarded cloth. It is reported that after this allowance was made, the lay people were so delighted to be able to offer their cloths that "many thousand robes were produced" in one day.

Over time a certain number of cloth requisites came to be in regular use by bhikkhus. These included three robes, a sitting-cloth, a rains-cloth during the four months of the rains, a skin-eruption cloth during the duration of the ailment, a bed-sheet, a face-wiping cloth and cloth for (small) requisites.

Various kinds of cloth came to be given to the Sangha and the bhikkhus wondered what kind of material was allowed. When they asked the Buddha, he replied:

'Bhikkhus, I allow six kinds of robe materials: linen, cotton, silk, wool, coarse hempen cloth and canvas.'�                         	Vin.I,281

These six kinds of cloth are extra to using robes of discarded cloth (Vin.I,58;96). Following the Four Great Standards we could include modern artificial fibres which imitate these natural fibres.

On one occasion, a certain bhikkhu, becoming naked, went to the Buddha and said:

'The Exalted One, in many ways, speaks in praise of desiring little, contentment, austerity, scrupulousness, pleasantness, diminution and applying energy. Sir, this nakedness is in many ways useful for desiring little, contentment, austerity, scrupulousness, pleasantness, diminution and applying energy. Sir, it were well if the Exalted One were to allow nakedness for bhikkhus.'

The Buddha refused, saying:

'Bhikkhus, nakedness, an observance of other sects, is not to be undertaken. Whoever should undertake it, there is a Gross Fault (Thullaccaya).'�    Vin.I,305

 It is also regarded as a Gross Fault for a bhikkhu to wear (as a practice) clothes of: grass, bark, wood-shavings, owl's wings, strips of black antelope hide, as well as a hair-blanket and a horse-hair blanket.� Wearing a cloth made from coarse fibre or jute (VM.II,15) is a Wrong-doing (Vin.I,306).

Sewing

At one time, the Buddha set out from Rajagaha towards the Southern Hills. On the way he noticed the rice fields of Magadha 'arranged in patterns, arranged in lines, arranged in terraces, arranged in squares'.� The Buddha then asked Venerable Ananda if he was able to make robes in such a pattern. Ananda said he was. The Buddha then established this as the characteristic pattern of making robes, 'suitable for samanas and not desired by adversaries.' The reason why the robes sewn in this pattern would not be 'desired by adversaries' is that the cloth, cut in small pieces, would not be very saleable, and the pattern would be easily recognised as belonging to a Buddhist samana.





PICTURE OF ROBE



At first, bhikkhus were criticised for wearing robes of one whole piece of cloth or "not cut up". When the paddy field design was implemented all three robes were to be "cut up". Later, on an occasion where there was not enough cloth to make all the robes "cut up" (stitching pieces together uses up cloth), it was determined that at least one of the robes should be "cut up".�

Detailed instructions for sewing are outlined� and various types of stitching allowed.� Various accessories for making robes such as a knife, needles, needle-cases, thimbles and a sewing frame were allowed� and 'tags and loops' were required to keep the robes from being blown open by the wind.�

Dyeing

At one time, bhikkhus dyed robes with animal dung and yellow clay. It was unattractive! They told the Buddha, and he said:

'Bhikkhus, I allow you six (kinds of) dyes: from roots, from stems, from bark, from leaves, from flowers and from fruits.'                  	Vin.I,286

He further allowed a variety of materials for preparing and applying the dye such as a pot for boiling it, a ladle for the dye, a basin, a trough (Vin.I,286). The bhikkhus spread out the newly dyed robes on the ground, but they became dusty. The Buddha allowed a bamboo pole and a rope line, and suggested ways to arrange the dyed cloth:

'Bhikkhus, I allow you to dye it and, continuously turning it, not to leave until the drips have ceased.'                                      	Vin.I,286

The newly-dyed robe had to be continuously turned in order that the dye spread evenly through the cloth, the drips stopping when the dye had dried into the robe. Again, the exact colour of the robe is not explicitly stated, probably because the right colour was well-known and frequently seen on the bhikkhus. Many places in the Sutta Pitaka mentioning going forth to the homeless state refer to putting on robes the colour of kâsâva.� Unallowable colours especially noted are: blue/green, yellow, (blood) red, crimson, black, orange (Vin.I,306). When the group-of-six bhikkhus wore robes of these colours and used robes with fancy borders, i.e. with flowers and snake's hoods, they were criticised as being like 'pleasure-enjoying householders'.

The main point, then, seems to be that a samana should wear robes of an unobtrusive dun or ochre colour with no fancy decorations.

The Three Robes

At one time, the Buddha was travelling from Rajagaha to Vesali when he met some bhikkhus all bundled up in robes, with 'a mattress of robes piled on their heads and a mattress of robes piled on their backs and a mattress of robes piled on their hips'. The Buddha realised that these bhikkhus did not know moderation! So he decided to set a limit as to the number of robes. While he was staying at Vesali, it was the time of 'the cold winter nights between the eights,� the time of frost'. He sat outside with only one robe and was not cold. Gradually, as he became colder through the night, he added more robes until at dawn, "with joy on the face of the night", he added a fourth robe.

'Even those sons of good families in this Dhamma-Vinaya who are susceptible to cold, afraid of cold, are able to survive with three robes . . . Bhikkhus, I allow you three robes: a double outer robe, a single upper robe, a single inner robe.'	Vin.I,288-9

These three robes consisted of an inner robe (antaravâsaka : antara = inner, under, in between <<i.e., between the skin and outer robe>>; vâsaka = clothing, robe) which was wrapped around the waist and came to mid-calf; an upper robe (uttarâsan.ga) which covers the body from the neck to mid-calf; an outer robe (san.ghat.i) which is put on with the upper robe when going into the village or used for sitting or lying on, or as a blanket for warmth. At the present time the inner robe is about half the size of the other two robes, and the outer robe is double thickness.� A complete set of three robes is required for receiving upasampada (Vin.I,90;93).

The group-of-six bhikkhus interpreted this allowance for three robes to mean wearing three robes, so they had one set of three robes for going alms-gathering, another set for staying in the ârâma and further set for going to bathe. They were criticised for this and the Buddha laid down a training guideline against using an extra robe. Later, an extra robe came to Venerable Ananda who wanted to give it to Venerable Sariputta, then staying at Saketa. He asked the Buddha about this and, when it was known that Venerable Sariputta would come in ten days, the guideline was amended to allow a bhikkhu to keep an extra robe for ten days at most.

'When the robe-material is settled and when the kathina (privileges) are ended, an extra robe may be kept for ten days at most, exceeding that there is Acknowledgement with Forfeiture.'   Vin.III,195 = NP.1

An extra robe is defined as one which has neither been 'determined' or 'assigned' (see below), and this is taken to be a piece of cloth (of any of the six kinds of robe-materials) bigger than 8 X 4 fingerbreadths (Vin.I,297). In the present time, partly due to the abundance of robe-material and partly due to the difficulty of getting by with so few robes (i.e., bhikkhus are required to be much more covered today than in the Buddha's time), most bhikkhus would have at least a spare inner robe� (sometimes used as a 'work robe'). Cloth which a bhikkhu obtains when he has the Rainy Season Retreat and Kathina privileges (see below) is exempt from this guideline.

A special case of this guideline is the situation where out-of-season robe-material is obtained (i.e., offered outside of the robe-offering time or designated as out-of-season robe-material) but it is not enough for a complete robe. If an offer of more material is expected, then the original piece of material may be kept for up to one month (NP.3).

At one time, bhikkhus set out travelling having deposited their outer robes with other bhikkhus. These robes, left for a long time, became soiled. While they were being dried in the sun, Venerable Ananda noticed them and, discovering the reason, informed the Buddha. The Buddha then laid down the training guideline, amended for a sick bhikkhu:

'When the robe-material is settled and when the kathina (privileges) are ended, if a bhikkhu should be separated from his three robes even for one night, except with the consent of bhikkhus,� there is Acknowledgement with Forfeiture.'	Vin.III,199 = NP.2

The Vinaya gives a very complex explanation of what it means to not be separated from the three robes depending upon where the bhikkhu is staying at dawn. Ajahn Chah's practice is that, if a bhikkhu is alone in a room or building, he can lay down his robes anywhere in that place; but if there are other people, he must have his three robes within arms-reach.� This non-separation applies only during the period of dawn,� but as this is hard to calculate accurately, the usual practice is to be with the three robes from about 1/2 hour before dawn.

A special exception to this guideline is the case where bhikkhus are staying in a forest abode where thieves may come to plunder the gifts they may have received during the robe-season. In the month after the end of the Rainy Season (the first month of the Cold Season), they may deposit one of their three robes inside a house in the village for up to six nights. If they are away from this robe for more than six nights, except with the agreement of the Sangha, it is a fault of Acknowledgement with Forfeiture (NP.29).

At one time, a certain bhikkhu left one of his robes in a forest while going for alms-food. Thieves stole his robe and he came to be badly dressed. It was thus determined as a fault of Wrong-doing for a bhikkhu to enter the village for alms-food without the three robes, except on five special occasions: illness, spending the rains-residence,� crossing a body of water, the lodging can be locked or one has kathina privileges.� It seems that only one robe may be left behind as there is frequent mention of going with the "upper and inner robes",� implying that this is the least number of robes permissible.

On another occasion the Buddha noticed a bhikkhu patching his robe. The Buddha praised this and made the allowance:

'Bhikkhus, I allow . . . when robes are worn: a four-layer outer robe, a double-layer upper robe, a double-layer inner robe. An effort is to be made as far as possible to use (bits of) cloth from the dust-heap or (cast off from) a shop.'	   Vin.I,290

As part of the 'Alms-round Observances' (Vin.II,215f) bhikkhus dress with the inner robe covering the "three circles" (of navel and two knees, Vin.IV,185), tie on the waistband, make "one bundle" (rolling the upper and outer robe into one bundle) and fasten the 'tags and loops'. At Vin.IV,185-6 mention is made of wearing the inner and upper robe "even all around", that is, not hanging down in front or back (Sek.1-2), and being "well-covered" in inhabited areas (Sek.3-4). "Well-covered" means having the body covered from the neck to mid-calf. A bhikkhu should not lift (or hitch) up his robes in the village (Sek.9-10) nor cover his head (Sek.23-24).

Bhikkhus should not dress like householders (Vin.II,137), nor wear jackets or turbans, nor robes with long borders or borders of flowers or snakes' hoods (Vin.I,306). When paying respects or at times of doing Sangha-kamma, the upper robe should be worn "having arranged the upper robe over one shoulder" (Vin.I,22,45,etc.). It is a fault of Wrong-doing to use the outer robe to tie around the knees when sitting, as this wears it out quicker (Vin.II,135), as well as being unbecoming conduct (Sek.26).

Robes from Lay People

The allowance for a bhikkhu to accept robes or cloth from lay people gave rise to situations where bhikkhus abused lay people's generosity and this subsequently led to the Buddha's establishing various guidelines as situations arose. One of the Buddha's disciples, Venerable Upananda, seems to have been particularly indulgent with regard to robes as he features in six of the guidelines dealing with robes.

In one instance, Venerable Upananda inspired a certain rich merchant's son with a Dhamma-talk. The rich merchant's son, delighted, asked Venerable Upananda if he could give him something. Venerable Upananda then asked for one of the son's two cloths. The son requested to go home first (to change) and send the cloth, saying that it was not suitable for sons of respectable families to go about in only one cloth. Venerable Upananda persisted, however, and the son gave him one of his cloths. When people saw the rich merchant's son walking about with only one cloth they inquired about it and, upon being told, criticised Venerable Upananda for being greedy and not contented. The Buddha then established a fault of Acknowledgement with Forfeiture for a bhikkhu to ask for a robe from someone other than a relative.

Later, some bhikkhus were travelling from Saketa to Savatthi when they were attacked by robbers who stole their robes. These bhikkhus, being too conscientious to ask for a robe, went naked to Savatthi where they respectfully greeted the resident bhikkhus. The resident bhikkhus thought:

'These  Naked  Ascetics  are  very  good as they respectfully greet bhikkhus.'

But the naked bhikkhus replied:

'We are not Naked Ascetics, we are bhikkhus.'

They were then questioned by the Vinaya-expert, Venerable Upali, who confirmed that they were indeed bhikkhus. The modest bhikkhus complained about this nakedness and told the Buddha. He then altered the original guideline to: asking for a robe from someone who is not a relative, except when robes are stolen or destroyed, is a fault of Acknowledgement with Forfeiture (NP.6). It was also determined as a Wrong-doing for a bhikkhu to go naked.� He should find some kind of cloth to wear -- even borrowing a furniture-cover or ground-covering from a nearby monastery. If this is not possible then he should "come covered up with grass or leaves".

When the group-of-six bhikkhus sought to exploit this exception by asking for many robes on behalf of bhikkhus whose robes were stolen or destroyed, lay people criticised them for "not knowing moderation": 'will they become cloth traders or will they open a shop?' The Buddha then further clarified NP.6 by making it a fault of Acknowledgement with Forfeiture to accept from a lay person who is not a relation, and who has invited a bhikkhu to accept robe-material, more than material for an inner and an upper robe (NP.7). The Explanation says that if all three robes are lost, two can be accepted; if two are lost, one can be accepted; if one is lost, none can be accepted (Vin.III,214).

On another occasion, Venerable Upananda heard that one of his supporters wanted to present him with a robe. Venerable Upananda went to this man and told him what kind of robe he wanted. He was (once more) criticised for being greedy and uncontented. When the Buddha heard about it, he rebuked Venerable Upananda and established a guideline against a bhikkhu giving instructions� about the robe, if he was not invited beforehand and if they are not relations (NP.8). An important exception to this guideline is asking for something of less value than the donor wished (Vin.III,217).

The same situation occurred with Venerable Upananda in regard to two people wishing to offer him a robe. He suggested that they pool their resources to give him a good quality robe. The Buddha then established this as a fault of Acknowledgement with Forfeiture (NP.9).

On yet another occasion, Venerable Upananda again gave instructions about a robe, this time to the weavers who were contracted to weave a robe for him. The Buddha again established a fault of Acknowledgement with Forfeiture for giving instructions to weavers about a robe, unless he is invited or they are relations (NP.27), or unless it is cheaper.

On a certain occasion, the group-of-six bhikkhus asked for much thread to sew robes and, when the robes were finished, still much thread remained. They came up with the idea to ask for more thread and have weavers weave them a robe. Again they asked for much thread, and again, when the robe was ready, there was a large amount of thread left over. A second and a third time this happened! Finally, the lay people complained and the Buddha established a guideline against asking for thread and having weavers weave a robe, unless they are relations or unless invited (NP.26). The Commentary says that it is no fault to ask for enough thread to sew a robe or other requisites.�

Another account tells of a certain bhikkhu, travelling to Savatthi, who obtained much sheep's wool. As he went along with a bundle of wool, people made fun of him, asking him how much profit he expected to make. When he reached Savatthi he "threw down" the sheep's wool. When he explained this to the bhikkhus, they criticised him for carrying it more than 3 yojanas. The Buddha then established a guideline against a bhikkhu carrying raw wool himself more than 3 yojanas <<approximately 48 km>>(NP.16).

Rains-Cloth

At one time, when the Buddha was staying in Anathapindika's ârâma near Savatthi, the lay follower Visakha invited the Sangha for a meal at her house. In the morning before meal time, a great rainfall occurred and the bhikkhus, at the Buddha's suggestion, stood out in the rain naked, having laid aside their robes. When Visakha's servant came to invite the Sangha to the meal she thought that there were only Naked Ascetics in the residence, so she returned without announcing the meal. Visakha, being very clever, realised what had happened and sent her servant back again. Arriving at the ârâma for the second time, she saw no one about as the bhikkhus had all gone into their own abodes. So she returned a second time to Visakha not having announced the meal. Visakha again realised what had happened, and sent her servant back a third time. By now, however, the Buddha knew it was the meal time and came on his own initiative -- vanishing from the ârâma and reappearing on the porch of Visakha's house together with the bhikkhu Sangha!

On this occasion Visakha made eight requests of the Buddha. One of these was for a 'rains-cloth', because nakedness was 'impure and objectionable'. The Buddha then allowed a 'rains-cloth' (Vin.I,294).� After this allowance was made, it soon became necessary to prescribe some guidelines for its use. The group-of-six bhikkhus asked for and wore rains-cloths very early in the season, but ended up going naked because the cloths wore out. It was thus determined as Acknowledgement with Forfeiture to either seek for a rains-cloth more than a month before the rainy season begins or wear it more than two weeks before the rainy season begins (NP.24).

When the group-of-six bhikkhus wore excessively large rains-cloths such that they 'trailed in front and trailed behind', it was determined as a fault of Acknowledgement  to exceed the size of 6 X 2 1/2 spans (Pac.91), with a requirement to cut the cloth down to the right size. Although the word translated as "spans", sugata-vidatthiya, is somewhat problematic,� for easy reference we will take a handspan as 25 cms. Thus, 6 X 2 1/2 handspans = 150 cm. X 62 1/2 cm., which is a suitable size for a rains-cloth.

Sitting-Cloth and Other Cloth

On a certain occasion bhikkhus, having eaten abundant food, fell asleep forgetful and without clear awareness. They had wet dreams and the bedding became soiled. While the Buddha was walking around the lodgings, he noticed this and gave the following advice:

'Bhikkhus, there are these five good results for one who falls asleep equipped with mindfulness and clear awareness: pleasantly they sleep, pleasantly they wake, they have no bad dreams, devatas guard them, and they have no nocturnal emissions . . . Bhikkhus, I allow a sitting-cloth (nisîdana) for protecting the body, protecting the robes and for protecting the lodgings.'            	Vin.I,295

The group-of-six bhikkhus used excessively large sitting-cloths and a limit on size was made to 2 x 1 1/2 spans ( 50 cm. X 37 1/2 cm.). This was later amended when the size did not suffice for a fat bhikkhu to include a border of 1 span (i.e., + 25 cm.)(Pac.89).� It is a fault of Wrong-doing for a bhikkhu to be without a sitting cloth for more than four months (Vin.II,123). When this sitting cloth proved to be too small to protect the lodgings, the Buddha allowed a sheet or sleeping-cloth "as large as one desires".�

At one time Venerable Belatthasisa, Venerable Ananda's preceptor, had an illness of skin eruptions. Because of the discharge, his robes stuck to his body. The Buddha allowed a skin-eruption covering-cloth of 4 X 2 spans (1 m. X 50 cm.), and only for the duration of the ailment (Pac.90).�

The Buddha also allowed a face-wiping cloth upon the request of Visakha,� and cloth for other requisites such as water-strainers and bags.� A variety of other cloth requisites are also mentioned, for example: a bag with a strap for various different requisites <<i.e., a bowl (Vin.II,114), thimbles (ibid, 117), ointment-box (Vin.I,204), steam-tubes (ibid), medicines (Vin.II,118), sandals (ibid)>>; different kinds of water-strainers (ibid), a mosquito-net (ibid,119), a bandage,� a linen bandage (Vin.I,206). All of these are presumably determined as cloth for (small) requisites.

Other kinds of cloths were offered and allowed such as: 1) a shawl of cotton, wool or silk, 2) a long-hair rug or cover and 3) a woollen blanket or garment.� The first two of these are something of a mystery and are not mentioned elsewhere as part of a bhikkhu's usual requisites (i.e., Vin.I,297).

At one time, a certain bhikkhu entered a village for alms-food without his waistband. On the main street his inner robe fell off and people shouted at him. The Buddha was told of this and decreed:

'Bhikkhus, you should not enter a village without a waistband. Whoever should do so there is a Wrong-doing. Bhikkhus, I allow a waistband.'         Vin.II,136

Two kinds of waistband are allowed: made of a strip of cloth or braided.�

A cloth requisite which is mentioned in the Vinaya, but which remains something of a mystery is the santhata. Santhata only occurs as a (neuter) noun in the sections dealing with NP.11 to NP.15. Despite the fact that there are five guidelines relating to it, and that the stories of the guidelines indicate that it was commonly used, it does not occur anywhere else in the Vinaya; most notably it does not occur in the list of bhikkhus' cloth requisites to be either 'determined' or 'assigned' (Vin.I,297). The distinguishing feature of this requisite is its method of being made, that is, rather than being woven the thread is spread on a flat surface and a boiled rice glue is poured over it. Horner discusses this requisite at some length (BD.2,xxiif), translating it as "rug" because it was "something that could both be sat on and also wrapped round the body". She quotes the Commentary (VA.687) describing a santhata as "'counting as a fourth robe'" (ibid, p.xxiv).

The five guidelines regarding santhata are concerned with materials for making it and how long it should last. Thus, it is a fault of Acknowledgement with Forfeiture to make or have made a santhata with silk mixed in it (NP.11), of black sheep's wool (NP.12), of more than half black sheep's wool (NP.13), or to make a new one within six years, except with Sangha agreement (NP.14). When making a new 'sitting-santhata', a span-size piece of an old one should be included in it to "disfigure it" (NP.15).



Determining (Adhit.t.hâna) and Assigning (Vikappa) Robes

With the increase in different kinds of cloth a bhikkhu was allowed, doubts arose as to how a bhikkhu should relate to them. Two methods were allowed: a) determining (adhit.t.hâna) for use, b) assigning (vikappa) for storing.

The Buddha outlined the following procedures regarding determining or assigning cloth:

a) to be determined but not assigned -- the three robes, sitting-cloth, rains-cloth during the four months of the rains, a skin-eruption cloth during the duration of the ailment, a bed-sheet, face-wiping cloth, cloth for (small) requisites; only one each of the three robes, a sitting-cloth and a rains-cloth is to be determined at any one time.

b) to be assigned -- a rains-cloth outside of the four months of the rains, a skin-eruption cloth outside the time of the ailment, extra cloth bigger than 8 x 4 finger-breadths (Vin.I,297).

This indicates that if a cloth-requisite was to be used it should be determined for such a use, but if it was to be stored out-of-use, it was to be assigned.

The exact method of 'determining' robes is not given in the Vinaya. The Commentary on NP.1,� however, says that there are two ways to 'determine' robes: a) by body, and b) by speech. The method by body is to take hold of the robe to be determined or rest it on the body, and resolve in the mind (in the case of the outer robe): Imam San.ghât.im Adhit.t.hâmi, meaning 'I determine this outer robe (san.ghât.i)' or 'I determine this (as an) outer robe'.

The method of determining a robe by speech has two forms. If the robe is within arms-reach one merely says: 'I determine this (as an) outer robe'. If the robe is somewhere else one should fix one's mind on where it is and say: 'I determine that (as an) outer robe'. The same procedure is followed in regard to the other robes.

The determination of the robes is broken through any one of 9 causes:

1) it is given to someone else,

2) it is stolen,

3) it is taken on trust,

4) the owner commits a fault of Defeat,

5) the owner disrobes,

6) the owner dies,

7) the owner changes sex,

8) the determination is removed,

9) the robe has a hole in it.

Only the three main robes lose their determination when they have a hole the size of the nail of the little finger.� If any one of them loses their determination in this way then it becomes extra cloth (see NP.1) and so must be mended and re-determined within ten days if one wishes to continue using it.

Assigning robes or other cloth requisites is a method of storing cloth by giving it dual ownership through sharing it with a sahadhammika (bhikkhu, bhikkhuni, sikkhamani, samanera, samaneri). The Explanation and the Commentary give details of the two kinds of assigning: in the presence of an assignee or in their absence.� If a bhikkhu should wear, give away or determine assigned cloth without removing it from assigning (with the assignee's consent), it is a fault of Acknowledgement (Pac.59).

Marking (Bindu)

When a bhikkhu acquires a new robe, it should first be "disfigured"� by marking it with any of three colours: dark green (or blue),� mud-coloured or black. If he should make use of a new robe without marking it, it is a fault of Acknowledgement (Pac.58). This guideline came about after some bhikkhus had their robes stolen and subsequently recovered, but they were unable to identify their own robes. It seems from the story that an identity mark would provide easy recognition, since each bhikkhu has the same style of robe! The actual wording of the guideline implies that its purpose is to support the bhikkhus' use of imperfect or unattractive things.� Perhaps it is assumed that every bhikkhu would disfigure his robe in his own uniquely identifiable way.�

The Commentary states that a robe is marked by putting a circular dot the size of 'the iris of a peacock's eye or the back of a bedbug' on one, two, three or all four of its corners. It also says that all the (other) commentaries prohibit making either a 'line or stripe' or a 'flower or bud'.� The practice of Ajahn Chah is to make three bedbug-size dots on the corner of the robe while repeating the words: Imam Bindukappam Karomi.� The Commentary says that this marking is only for robes that "he is able to put on, to dress in".� Some teachers, however, interpret new wearable robe as any piece of robe-material which is new to one and mark every piece of cloth bigger than 8 x 4 finger-breadths, new or old, which they obtain. This, as with Ajahn Chah's method of marking robes, is merely a particular style of Vinaya practice. The Explanation mentions that it is no fault if the mark wears away, if an unmarked robe is sewn together with a marked robe or if patches are sewn on (Vin.IV,121).

Robe-Time (Kathina)

A special time for receiving and making robes was established in the month after the keeping of the (first) rains residence. This is called kathina, after the sewing-frame upon which the robe was sewn.� This came to be recognised as a special time for offering cloth to the bhikkhus who had stayed in residence during the rainy season dependent upon a certain village or certain lay followers. After this time, many of the bhikkhus would set off wandering once again. The supporters could thus take this occasion to present the collective Sangha with robe-material and other requisites before the bhikkhus dispersed. Certain privileges were granted during this time in order to allow for the added difficulties and complications of collecting cloth and making it up into robes. If the kathina ceremony (a special form of Sangha-kamma) was performed, these privileges were extended a further four months.

One guideline deals with the special situation when a donor presents 'urgently-offered' robe-material (they cannot wait until the robe-season) within ten days of the end of the rains residence. This may be put aside until the end of the rains residence and included in the robe-season cloth. Keeping urgently-offered robe-material beyond the robe-season is a fault of Acknowledgement with Forfeiture (NP.28).

A bhikkhu is allowed to keep all cloth given to him during the kathina season until the privileges are removed (Vin.I,298-300). It is a fault of Wrong-doing for a bhikkhu to accept cloth offered in the robe-season (the five months after the rains retreat) in a residence where he has not spent the rains, until after the kathina privileges in that residence have been removed (an exception to this is when a donor offers robe-material in the robe-season specifying that it be treated as out-of-season cloth cf. Vin.IV,245). In other words, any cloth offered after the rains retreat may only be received by the resident bhikkhus until the kathina privileges have ceased. Thereafter visiting bhikkhus may also receive some of the cloth. At one time, when Venerable Upananda spent the rains retreat in two residences hoping to get much cloth, he was given only one share -- for staying only half the time in each residence (Vin.I,300f)!

An allowance was made for a bhikkhu to give cloth to his parents, however, a 'gift of faith' should be responsibly used and not wasted, otherwise it is a Wrong-doing.�

Sangha Cloth-officers

The increasing number of various cloth requisites and the increasing size of the Sangha gave rise to the need to appoint different Sangha-officers to administer the receiving, storing and distribution of robe-material. Thus, the following officers came to be required:

a) Acceptor of robe material (cîvarapat.iggâhaka);

b) Keeper of robe material (cîvaranidâhaka);

c) Guardian of the store-room (bhandâgârika);

d) Distributor of robe material (cîvarabhâjaka).  Vin.I,283-285.

Summary

There are quite a number of training guidelines concerning robes and robe material. Of the 30 NP. guidelines, 18 of them deal directly (and 4 indirectly) with robes, robe material or wool. Also 6 of the 92 Pac. directly (and 2 indirectly) deal with cloth. These guidelines can broadly be arranged under three categories: a) wrongly used, b) wrongly obtained and c) unallowable by nature.

a) Wrongly used:

1. extra cloth: keeping cloth beyond ten days (NP.1); keeping robe-material, expecting more, beyond 30 days (NP.3); keeping urgently-offered robe-material beyond the robe-season (NP.28).

2. separate from robes: separate from the 3 robes at dawn (NP.2); leave one robe for more than 6 days in a village (NP.29).

3. miscellaneous: carry wool beyond 48 km (NP.16); not disfigure a robe (Pac.58); use assigned robe without permission (Pac.59);

b) Wrongly obtained:

1. lay person: wrongly ask for a robe from (NP.6,7,8,9,10,27); ask for yarn from (NP.26);

2. make a new santhata within six years (NP.14);

3. seek for and use rains cloth before the right time (NP.24);

c) Unallowable by nature:

1. material: make a santhata with silk mixed in it (NP.11); make a santhata of black sheep's wool (NP.12); make santhata with wrong proportion of colours (NP.13); make a new sitting-santhata without including a piece of an old one (NP.15);

2. wrong measure: having too large sitting-cloth (Pac.89); too large skin-eruption cloth (Pac.90), too large rains-cloth (Pac.91); robe made too large (Pac.92).

Conclusions

The guidelines with regard to cloth requisites were laid down at a time when cloth was very precious due to the difficulty of making it. In the present time such a situation does not always apply, in fact many times there is an over-abundance of cloth while bhikkhus may be seen wearing well-worn, stained or shabby robes. It thus seems suitable that bhikkhus try to maintain a clean and tidy appearance without being burdened by excessive numbers of robes.

One time Venerable Ananda, haven inspired the concubines of King Udena of Kosambi with Dhamma-teachings, was given five hundred inner robes. When the king heard about this he criticised Venerable Ananda for receiving so many robes. He then approached Venerable Ananda and asked him what he would do with so many robes. Venerable Ananda replied that he would share them out among the bhikkhus whose robes were worn thin. The king asked him what he would do with all the worn-out robes. He replied that they would be made into furniture-coverings. And, upon being further pressed by the king, explained that the old furniture-coverings would be turned into mattress-covers, the old mattress-covers into ground-coverings, the old ground-coverings into foot-wipers, the old foot-wipers into dusters and the old dusters would be shredded and mixed with mud used to plaster a floor. The king was so impressed with this careful use of robe-material that he gave Venerable Ananda another five hundred robes as an offering (Vin.II,291f.).

"Wisely reflecting, I use the robe:

Only to ward off cold, to ward off heat,

To ward off the touch of flies, mosquitoes, wind, burning and creeping things,

Only for the sake of modesty."�



Summary of Training Guidelines

NP.1: keeping extra cloth beyond ten days;

NP.2: being separated from one's set of three robes at dawn, except with the agreement of the Sangha;

NP.3: keeping robe-material beyond 30 days when expecting more;

NP.6: asking a lay person who is not a relation for a robe unless one's robes are stolen or destroyed;

NP.7: when one's robes are stolen or destroyed, accepting robe-material more than enough for an inner and an upper robe from a lay person who is not a relation, and who has invited a bhikkhu to accept robe-material;

NP.8: giving instructions about a robe to be offered, if he was not invited beforehand and if the donor is not a relation;

NP.9: giving instructions about a robe to be offered by two different people, if he was not invited beforehand and if the donor is not a relation;

NP.11: making or having made a santhata with silk mixed in it;

NP.12: making or having made a santhata of black sheep's wool;

NP.13: making or having made a santhata of more than half black sheep's wool;

NP.14: making a new santhata within six years, unless with Sangha agreement;

NP.15: making a new 'sitting-santhata', without including a span-size piece of an old one;

NP.16: carrying wool beyond 3 yojanas;

NP.24: seeking for and using rains-cloth before the right time;

NP.26: asking for thread and having weavers weave a robe;

NP.27: giving instructions to weavers weaving a robe to be offered to one, if not invited beforehand and if the donors are not relations;

NP.28: keeping urgently-offered robe-material beyond the robe-season;

NP.29: while living in dangerous forests, being separated from a robe one has deposited in a house for more than six nights, except with the agreement of the Sangha;

Pac.58: using a robe that has not been marked;

Pac.59: using an assigned robe without the other owner's permission;

Pac.89: making a sitting-cloth bigger than 2 x 1 1/2 spans + 1 span border;

Pac.90: making a skin-eruption cloth bigger than 4 x 2 spans;

Pac.91: making a rains-cloth bigger than 6 x 2 1/2 spans;

Pac.92: making a robe bigger than 9 x 6 spans;

total = 24

Related Guidelines

NP.4: getting a bhikkhuni who is not a relation to wash, dye or beat an old robe (Ch.13);

NP.5: accepting a robe from a bhikkhuni who is not a relation (Ch.13);

NP.17: getting a bhikkhuni who is not a relation to wash, dye or comb wool (Ch.13);

NP.25: angrily taking back a robe (Ch.15);

Pac.25: giving a robe to a bhikkhuni, except getting something in exchange (Ch.13);

Pac.26: sewing a robe for a bhikkhuni (Ch.13);

Pac.81: decrying a Sangha act giving a robe to a bhikkhu (Ch.18).
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CHAPTER 9: 

FOOD

'The Going Forth has alms-food as its support. You should make an effort with that for the rest of your life.'	           Vin.I,58



A bhikkhu's relationship to food is the subject of many training guidelines (48 out of 218 = 22%), all of a relatively minor nature, but many fundamental to the bhikkhu lifestyle.

The Vinaya mentions three ways in which alms-food was collected and eaten. Sometimes the bhikkhus would be given the entire meal in the dining-room of a lay person's house.� Sometimes this was offered to individual bhikkhus and bhikkhunis on a regular basis.� At other times they would walk for alms-food in a town or village and return to the Sangha residence to eat their collected food.� A third, and rarer situation was when lay people send food to the residence (Vin.IV,98).

Alms-food and Extra Meals

In Southeast Asia a daily, early morning alms-round by bhikkhus is still a common practice. In some areas, especially poorer ones, bhikkhus would receive only rice and once the bhikkhus returned to the monastery they would be given other food prepared by the devoted monastery supporters. In wealthier areas the bhikkhus on alms-round would be given a variety of different food such as to provide a complete meal, and sometimes much more.

Alms-food is described in the Visuddhimagga in the following way:

"Alms-food is any sort of food. For any sort of nutriment is called 'alms-food (pin.d.apâta - lit. lump-dropping)' because of its having been dropped (patitattâ) into a bhikkhu's bowl during his alms round (pin.d.olya). Or alms food (pin.d.apâta) is the dropping (pâta) of the lumps (pin.d.a); it is the concurrence (sannipâta), the collection, of alms (bhikkhâ) obtained here and there, is what is meant."

	Path.32 = Vism.31

The seven ways of obtaining a meal which are considered as extra to the principle support of alms-food include:�

1. a meal for the whole Sangha;

2. a specified meal (for a certain number of bhikkhus);

3. an invitation meal (for specific bhikkhus);

4. a meal by (food) ticket;

5. a meal given on any day of the lunar fortnight;

6. a meal given on an Observance day;

7. a meal given after an Observance day.

On many occasions the Buddha accepted a meal for the whole Sangha,� even though the Sangha sometimes numbered 1250 bhikkhus.� The other six ways of obtaining meals were allowed at a time when Rajagaha was short of food and people couldn't provide a meal for the whole Sangha.� In fact there are many references to times of famine in various parts of the Ganges valley.� Sometimes the Buddha then gave special allowances (see below), while on other occasions the bhikkhus endured various hardships.�

By contrast, there were other times when a 'succession of sumptuous meals' were arranged.� On one occasion, at least 500 people were said to have eaten the scraps from the bhikkhu's meals (Vin.I,220)! Sometimes there was so much extra food that the bhikkhus gave it away. However, when they gave food to mendicants from other sects, they were criticised as being "shaven householders". Therefore, at the suggestion of the lay supporters, the Buddha established a guideline against bhikkhus giving food directly to mendicant� members of other sects (Pac.41). 'Giving food directly' means to formally offer it to them (as in Pac.40), thus placing it near them or having someone else give it to them are no fault.

The author has stayed in a Forest Monastery in Northern Thailand where the last two ways of receiving a meal were practised as part of the monastery routine since the few lay supporters who offered the bhikkhus food all came to the monastery on the Observance day and stayed over night. Thus, they offered the meal on the Observance day itself and the day following it.

Training guidelines

In the Vinaya, food is mentioned under two categories: staple food (bhojana) and non-staple food (khâdanîya).� Generally speaking, it seems that staple food refers to the main course of a meal (in the Buddha's time) and non-staple food refers to the extra or secondary parts of a meal. However, more specific definitions are also used.

Five definitions are given at various places for staple food,� although the definitions of some of them (especially 2. and 3.) are far from certain:

1. cooked grains (odana);

2. barley-gruel (kummâsa);

3. meal from grains, cooked or uncooked (sattu);

4. cooked flesh of sea animals (maccho);

5. cooked meat of allowable animals (mamsa).�

Regarding non-staple food, four distinct definitions appear throughout the Vinaya and Commentary:

1. all kinds of edibles outside of staple food and medicines (Vin.IV,83;84;86;87);

2. all kinds of edibles outside of staple food, water and toothwood (Vin.IV,92);

3. all kinds of edibles outside of staple food, gruel and medicines (Vin.IV,311).

4. the Commentary defines 12 kinds of khâdanîya, which may be summarised as: vegetables (including roots and tubers such as turnips, beets, potatoes, etc.) fruits, nuts, seeds and flour products.�

Milk and curds are defined as 'fine staple foods' in Pac.39, but they seem to come, as with other dairy products, more under non-staple food. Eggs are not mentioned at all in the Vinaya but may perhaps be categorised as meat.�

The three most important training guidelines regarding food -- a) not eating at the wrong time (Pac.37), b) having all eatables properly given (Pac.40), and c) not eating stored food (Pac.38) -- all refer to both staple and non-staple food. Although Pac.40 defines non-staple food as in 2. above, the two others define it as in 1. above. Some of the other guidelines relating to food concern only staple food.

A) Pac.37: Not eating food at the wrong time, that is, not eating after noon, seems to have been a common practice of many samanas, as is implied in the Sila Chapter of the Digha Nikaya.� The Buddha not only accepted the practice of eating only in the forenoon, but also encouraged the eating of only one meal a day (apart from taking drinking-gruel in the early morning -- see below).

'Bhikkhus, at one time bhikkhus were indeed accomplished in mind. When I spoke to them, "Bhikkhus, I eat food at a single sitting. Eating food at a single sitting I am aware of little affliction, little sickness, and of lightness and vigour of body, strength and comfortable living. Bhikkhus, you too eat food at a single sitting; eating food at a single sitting, bhikkhus, you too will be aware of little affliction, little sickness, and of lightness and vigour of body, strength and comfortable living."

'Bhikkhus, there was no need for me to instruct those bhikkhus; there was only the need to arouse mindfulness in them.

'Just as a chariot harnessed to thoroughbreds is standing on level ground at a cross-roads, and a groom, a trainer of horses to be tamed, having mounted and taken the reins in his left hand, the whip in his right hand, might drive up and down however he likes.

'Even so, bhikkhus, there was no need for me to instruct those bhikkhus; there was only the need to arouse mindfulness in them.

'Therefore, bhikkhus, give up the unskilful and make effort in the skilful. Thus it is that you will meet with growth, development and fulfilment in this Dhamma-Vinaya.'               	M.I,124

It was formally established as a fault of Acknowledgement for a bhikkhu to eat either staple or non-staple food at the wrong time, that is, 'when noon has passed until dawn'.� 'Eating' is defined as 'entering the mouth', as it is allowed to swallow food that has been brought up to the mouth (Vin.II,132). This guideline resulted from the behaviour of the group-of-seventeen (boy) bhikkhus who are elsewhere depicted as having difficulty with the food restrictions of the bhikkhu lifestyle (Vin.IV,129). It is also a training guideline for novices and is one of the renunciant observances for those who undertake the eight precepts.

The purpose of this guideline may be better appreciated from this descriptive eulogy of Venerable Udayin:

"Venerable sir, formerly we used to eat in the evening and in the morning and late in the day. There was the occasion when the Blessed One addressed the bhikkhus thus: 'Bhikkhus, please abandon that eating late in the day.' Venerable sir, I was discomfited and aggrieved, (thinking:) 'When faithful householders give us good food of various kinds late in the day, the Blessed One tells us to abandon it, the Sublime One tells us to relinquish it.' Since we saw in ourselves love and respect for the Blessed One, and conscience and shame, we abandoned that eating late in the day.

"Then we ate only (in two sessions, that is to say,) in the evening and in the morning. Then there was the occasion when the Blessed One addressed the bhikkhus thus: 'Bhikkhus, please abandon that eating late at night.' Venerable sir, I was discomfited and aggrieved, (thinking:) 'The Blessed One tells us to abandon that one of our meals which we reckon the superior, the Sublime One tells us to relinquish that.'

"It has happened, venerable sir, that a certain man obtained some materials for sauces, and he said: 'Put that aside and let us all eat it together in the evening.' Nearly all cooking is done at night and little by day. Since we saw in ourselves love and respect for the Blessed One, and conscience and shame, we abandoned that eating late at night.

"It has happened, venerable sir, that bhikkhus wandering for alms in the dark gloom of the night have walked into a cesspit and walked into a sewer and fallen over a thornbush and fallen over a cow and encountered miscreants who had already committed one and have been enticed by women with what is not True Dhamma.

"It has happened, venerable sir, that I went wandering for alms in the dark gloom of the night, and a woman washing a dish saw me by a flash of lightening. Seeing me, she screamed out in terror: 'Mercy me, a devil (has come) for me!' When this was said, I told her: 'Sister, I am no devil, I am a bhikkhu wandering for alms.' 'Then it's a bhikkhu whose ma's died and whose pa's died! Better, bhikkhu, you get your belly cut open with a sharp carver than this prowling for alms in the dark gloom of the night for your belly's sake!'

"Venerable sir, when I recollected that I (thought:) 'How many a painful thing the Blessed One has rid us of; and how many a pleasant thing the Blessed One has brought us! How many an unprofitable thing the Blessed One has rid us of; and how many a profitable thing the Blessed One has brought us!'"	M.66= TBW.I,208f.

The only exception to eating at the wrong time is in regard to the three kinds of medicinal foods (Vin.IV,86 -- see Chapter on Medicine).

B) Pac.40: At one time, a certain bhikkhu, subsisting entirely off what was thrown away, was living in a cemetery. He didn't want to accept anything from people so he took food left for the departed spirits in the cemetery, at the foot of trees or at entrance-ways. People criticised this and, saying that the bhikkhu was 'strong and fat', implied that he also ate human flesh.� The modest bhikkhus heard the people's complaints and told the Buddha, who then decreed:

'Whatever bhikkhu should put into his mouth nutriment which has not been given, except for plain water and teeth-cleaners,� there is a fault of Acknowledgement.'	Vin.IV,90

In this training guideline staple or non-staple food are not mentioned but rather nutriment = âhâra, meaning all eatables -- both food and the three kinds of medicinal foods, which thus include all drinkables except pure (unflavoured), clean water. It is presumed that teeth-cleaners are not used as nutriment.

Having all eatables properly given is especially important for a samana who lives on the alms-food which people offer so that it is absolutely clear to everyone that it has indeed been given to him. This is directly related to the training guideline concerning acts of stealing which are more comprehensively defined as taking what has not been given.

The action of giving or offering food, in order to be complete, must fulfil three factors:

a) it is given directly by the body (i.e., by hand), or by means of something attached to the body (i.e., a spoon), or by casting (i.e., dropping into the bowl or hands);

b) both parties (giver and receiver) are within arms reach (hatthapâsa);

c) it is accepted directly by the body (i.e., in the hand), or by means of something attached to the body (i.e., a bowl).

(the Commentary adds two further factors: d) the object must be liftable by a man of moderate strength, e) the giver must show a gesture of offering <Thai translation is 'have a respectful bearing'>, and also says that the donor may be a celestial being, human being or an animal.�)

It is obvious from the above that the physical gesture of giving is primarily emphasised. This is perhaps to make it very clear to all parties concerned that something is indeed given.

There are several special exceptions to this guideline. In the event of snake-bite or poisoning a bhikkhu may take himself, if there is no one to give them, the four 'foul medicines': excrement, urine, ashes and soil.� Their foulness would be conducive to vomiting or purging, a drastic but apparently effective remedy for snake-bite or poisoning.

Another special exception occurred as a result of 'many lumps of boiled rice' being scattered in the dining hall. People complained about this waste:

"Each  one  of these heaps of boiled rice is the result of a hundredfold labour."

 The Buddha then suggested:

'Bhikkhus, I allow you to pick up yourselves and make use of anything which falls while being given to you, since it has been given up (to you) by donors.'     Vin.II,133

C) Pac.38: At one time, Venerable Belatthasisa, Venerable Ananda's preceptor, was living in a jungle. He would enter the village for alms-food and, bringing back plain rice, would dry it. When he needed food he would soak the dried rice in water and eat it. The Commentary says that he did this because he would enter into deep meditation for 7 days, come out and eat some of the soaked rice, then re-enter deep meditation for another 7 days. Thus he only went into the village for alms-food occasionally.� When the Buddha heard this he decreed:

'Whatever bhikkhu should eat or consume non-staple food or staple food that has been stored, there is a fault of Acknowledgement.'          Vin.IV,87

Stored means that the food has been given and accepted on one day and eaten on the following day or later. Thus a bhikkhu must collect his food every morning, consume it before mid-day and give-up whatever is left. He is not allowed to keep the excess from one day and partake of it the next day.� However, a bhikkhu may tell an unordained person to store food which a bhikkhu has not formally received. This guideline is important to remember when mixing the three kinds of medicines (which can be stored) with food (which cannot be stored) -- if stored medicine is mixed with food then the mixture is also considered as stored, and partaking of it is a fault under this guideline (for details see Chapter on Medicines).

The Buddha allowed a storehut (kappiyakut.î)� for keeping the provisions which lay people had provided for the Sangha. Actually, the provisions were not given to the bhikkhus but were provided for the use of the Sangha when cooked and properly offered by a lay person or novice. Bhikkhus were not to reside in or make use of such a building.

Asking for Food

As collectors of alms-food, bhikkhus were required to follow certain guidelines in order to avoid any unfavourable criticism of the Buddhist Sangha. They were also expected to be grateful for whatever the faithful lay people offered them. However, at a certain time, the group-of-six bhikkhus used to ask for fine foods for themselves. The lay people complained about this:

"Who is not fond of well-cooked things? Who does not like sweet things?"	 	BD.2,341 = Vin.IV,87

The Buddha then established that, except when ill, asking for oneself and consuming 'fine foods',� (defined as: ghee, butter/cheese, oil, honey, sugar, fish, meat, milk and curds), is a fault of Acknowledgement (Pac.39).

The lay people again complained when the group-of-six bhikkhus asked for rice and curry for themselves. The Buddha then established a Wrong-doing for asking for oneself and consuming rice and curry, except when ill (Sek.37). A bhikkhu may ask relations and those who have given specific invitation for special food, even if not ill (Vin.IV,89;193).

Collecting Alms

One time, when the group-of-six bhikkhus did not obtain alms while walking in Savatthi, they went to a certain alms-house to receive food. This occurred for two successive days, so they just stayed on at the alms-house, seemingly causing mendicants of other sects to go away. People complained that the food was prepared for everyone and not just for them. The Buddha thus established a fault of Acknowledgement for eating two consecutive meals of staple food at an alms-house (Pac.31). When Bhikkhu Sariputta became ill at such an alms-house, and was unable to leave, the guideline was exempted for illness. It is also no fault if the proprietors make invitation, if the offering is only part of the meal or if it is not staple food (Vin.IV,71).

On one occasion, a woman prepared a cake for her daughter to take as a gift on her return to her husband in another village. A bhikkhu came by on alms-round and, being faithful, she gave it to him. That bhikkhu told another bhikkhu, and she gave him a cake also. The second bhikkhu told yet a third bhikkhu, and likewise she gave him a cake. The daughter's husband sent a message asking her to return. The mother baked yet another cake, and another bhikkhu came along. Thus the cakes and the bhikkhus continued to multiply until the daughter's husband, in exasperation, took another wife! A similar experience of generosity and numerous bhikkhus occurred to a lay follower who wanted to join a caravan. However, he was so occupied with giving his provisions to bhikkhus that he missed the caravan and was robbed. People criticised the bhikkhus for not knowing moderation.

It was thus established that, if a bhikkhu is invited to take as much cake or provisions� as he likes, he may take up to 3 bowlfuls, and should share them with fellow bhikkhus. Taking more than 3 bowlfuls is a fault of Acknowledgement (Pac.34). He should also tell other bhikkhus not to accept any more offerings from that place (Vin.IV,80).

One time a certain bhikkhuni who had collected alms-food offered some to a certain bhikkhu she met. The bhikkhu, however, took all of her food and she was not able to obtain anymore that day. This happened for three successive days such that the bhikkhuni became weak with hunger. On the fourth day as she "went trembling along a carriage road" she stepped out of the way of a passing chariot and collapsed. The chariot-driver apologised for causing her fall but she replied that she collapsed from weakness due to hunger. He asked how she became so weak and, when she explained the situation, he criticised the bhikkhu for taking food from a bhikkhuni.

"Women  obtain things with difficulty." 	BD.3,104 = Vin.IV,175

When the Buddha heard about this he established a fault of Ought to be Told (Patidesaniya) for a bhikkhu eating alms-food accepted in an inhabited area from the hand of a bhikkhuni who is not a relation (Pat.1).

During a certain time at Savatthi there was a very devout family who declined in wealth through their generosity to the Sangha. Sometimes, having given all their food to the bhikkhus, they went hungry. People complained that the bhikkhus did not know moderation. The Buddha instructed the Sangha to give such a devout family the agreement of "Initiate" (TP.120) by a motion and one announcement. If a bhikkhu should receive alms-food from such a family at their home, unless they have invited or he is ill, it is a fault of Ought to be Told (Pat.3).

Invitations

Bhikkhus were also allowed to accept lay people's invitations to a meal. This led to the establishing of various guidelines to prevent situations that gave rise to lay people being dissatisfied with the bhikkhus' response to their generous gestures.

One time a poor worker offered a meal to the Buddha and the Sangha. The bhikkhus, thinking that they would not be given much food, collected and ate alms-food before going to the invitation. When the poor worker offered them food, the bhikkhus accepted only a little. The poor worker asked them to accept as much as they wanted and not think that he was just a poor worker. However, when the bhikkhus told him that they had already eaten, he criticised them for eating elsewhere when being invited by him. The Buddha then established a fault of Acknowledgement for eating staple food having accepted an invitation to a meal (Pac.33). 

Exceptions to this guideline were made for the occasions of illness, and giving and making robes, as well as for the last four of the seven kinds of meal offerings (see above). Bhikkhus were allowed to assign the invitation to another bhikkhu, eat several invitations together and partake of food other than staple food, for example, confections, fruits, nuts, vegetables (Vin.IV,78). However, even though a bhikkhu eat only non-staple food, he could still eat such a substantial amount as to have no appetite for the invitation meal! The Commentary (VA.818) says that if the donors give permission to eat a meal before the one they are offering, it is no fault. 'Eating-gruel' (i.e., too thick to drink) qualifies as staple food.�

On another occasion, bhikkhus were offered a meal by a certain brahmana. When they had eaten and refused further food, they went away to relatives and friends and partook of more food. Following the meal given to the bhikkhus, the brahmana invited his neighbours to eat also. The neighbours asked how he could feed them since the bhikkhus he was supposed to have fed came for more food to their houses! The brahmana was annoyed by this and criticised the bhikkhus for eating elsewhere. The Buddha thus established a fault of Acknowledgement for eating more staple or non-staple food after having finished the meal and refused an offer of further staple food (Pac.35). Five factors comprise the act of refusing further food: a bhikkhu is eating, there is staple food, a lay person comes within arms-reach, the lay person offers food, the bhikkhu refuses.

Later, when the Buddha heard that food left from ill bhikkhus' meals was thrown away, he made an exception to this guideline for food which is formally made "left over". It is made "left over" if it is the remains from an ill bhikkhu's meal or by a healthy bhikkhu following a formal procedure (Vin.IV,82). This guideline only applies when a bhikkhu has finished his meal and refuses an offer of more staple food. This guideline was relaxed in time of famine (Vin.I,213f).

Pac.36, which is directly related to the above (Pac.35), establishes a fault of Acknowledgement for a bhikkhu to knowingly cause another bhikkhu to transgress Pac.35 in order to find fault with him.

On one occasion, a family who supported Bhikkhu Upananda invited him along with several other bhikkhus to a meal. Bhikkhu Upananda, however, went to visit other householders. The inviting family would not offer the meal until Bhikkhu Upananda came and the bhikkhus did not get enough to eat. They criticised him for visiting families before a meal and the Buddha established a guideline against this. Later, food was sent to the residence for Bhikkhu Upananda and the Sangha, but Bhikkhu Upananda, knowing he couldn't visit families before the meal, visited them after the meal. The food sent to the residence was wasted.

The Buddha then established a fault of Acknowledgement for a bhikkhu who has an invitation to a meal to visit families either before or after the meal not having informed a bhikkhu if one is available (Pac.46). Exceptions were made to this guideline when bhikkhus did not receive much cloth during the robe-giving time and had trouble obtaining sewing-materials for making robes.

One time, when the group-of-six bhikkhunis stood giving directions at an invitation to a meal, bhikkhus were criticised for not deterring them. The Buddha established a fault of Ought to be Told for any bhikkhu to not dissuade a bhikkhuni from giving directions at a meal-offering (Pat.2).

On one occasion some Sakyan women wished to offer food to bhikkhus residing in a remote jungle. At this time the slaves of the Sakyans had escaped. They heard about the offering by the Sakyan women and attacked them in the jungle. When the Sakyan men captured the slaves they criticised the bhikkhus for not notifying people that there were robbers in the jungle. The Buddha then decided to establish a fault of Ought to be Told for a bhikkhu to eat food offered to him in a dangerous jungle abode when not having been notified by the donors beforehand, unless he is ill (Pat.4). The point here is that when he is notified of donors coming he can then warn them of the dangers.

Several guidelines were established as a result of the difficulties the Sangha had over the schismatic bhikkhu Devadatta. When Bhikkhuni Thullananda praised Bhikkhu Devadatta to a certain householder, the modest bhikkhus complained that Bhikkhu Devadatta ate alms-food which was procured through the instigation of a bhikkhuni. The Buddha then established a fault of Acknowledgement for a bhikkhu to eat staple food obtained this way, unless it is already intended to be offered by the householders (Pac.29).

Again, when Bhikkhu Devadatta's reputation was destroyed by his attempts to murder the Buddha, he was reduced to eating with his friends having pleaded from householders for a meal. The Buddha rebuked him for this and established a fault of Acknowledgement for eating in a group of more than three bhikkhus (Pac.32).� Vin.II,196 (also mentioned at S.II,218) quotes the Buddha as establishing this guideline for three reasons:

 'for the restraint of evil-minded persons, for the abiding in comfort of well-behaved bhikkhus lest those having evil desires should split the Sangha through supporting a faction, and out of consideration for families'. 

Its original purpose seems to be to deter Bhikkhu Devadatta and his followers from eating together in a factional group and creating a schism in the Sangha (BD.5,275n.6). This guideline was amended to allow for seven exceptions, during times of:

a) illness; 

b) giving robes; 

c) making robes; 

d) journeying (preparing to go, going or returning from a journey of at least 1/2 yojana = 8 km);

e) preparing to travel, travelling or finished travelling in a boat;

f) a gathering of many bhikkhus;

g) an invitation from other samanas. 

Also exempted are the last four kinds of meal (see above) and a meal of non-staple food. Apparently, this was a difficult guideline to follow since no other guideline in the Vinaya has so many exceptions.

Accepting and Eating Alms-food

The accepting and eating of alms-food is the subject of 30 of the 75 Trainings contained in the Pâtimokkha. If a bhikkhu should not follow these guidelines out of disrespect, it is a fault of Wrong-doing. Bhikkhus should both accept and eat alms-food attentively (or respectfully) (Sek.27; Sek.31). They should accept and eat alms-food being aware of the bowl, and not gaze about here and there (Sek.28; Sek.32), especially not look critically at another bhikkhu's bowl (Sek.38). Alms-food should be accepted and eaten in the right proportions (Sek.29; Sek.34), the Commentary says this is 1/4 bean-curry to 3/4 rice (BD.3,127n.3). Alms-food should not be accepted over the edge of the bowl (Sek.30), and a bhikkhu should not cover the curry and condiment with rice out of desire for more (Sek.36). Alms-food should be eaten in succession as one comes to it (Sek.33) and should not be eaten choosing from the top (Sek.35).

The eating of alms-food required some special guidelines since in India people use the hand for eating rather than eating-utensils. The food is made into lumps by the fingers then pushed into the mouth with the thumb. However, these guidelines would also equally apply to the use of eating-utensils. Thus, a bhikkhu should not make an extra-large mouthful (Sek.39), should make the mouthful round (Sek.40), should not open his mouth when the food is not brought near (Sek.41), nor put all the fingers into the mouth (Sek.42), nor talk with the mouth full (Sek.43).

He should not eat breaking off pieces from a large lump of food (Sek.44), not eat by biting into food (Sek.45), not eat stuffing out the cheeks (Sek.46) nor eat putting out the tongue (Sek.49). A bhikkhu should not shake his dirty hand (or eating-utensil) about (Sek.47) nor scatter rice grains about (Sek.48). Eating should be done quietly and not making a chomping sound (lit. 'chapu-chapu') (Sek.50) nor a slurping sound (lit. 'suru-suru') (Sek.51). Bhikkhus should not eat licking the hands (or eating-utensil) (Sek.52) or lips (Sek.54), nor wipe the bowl (with the fingers or scrape it with the eating-utensil) (Sek.53). A bhikkhu with a food-soiled hand should not grasp a drinking vessel (Sek.55) nor should he throw out bowl-washing water with rice grains in inhabited areas (Sek.56).

Famine Allowances

At one time, when the Buddha was staying at Rajagaha in the Bamboo Grove, he had an affliction of stomach wind. Venerable Ananda prepared as medicine a mixture of sesame, rice and kidney bean which he had kept indoors and cooked himself. However, the Buddha rebuked him for this saying:

'How can you think of such luxury?' 

He then decreed:

'Bhikkhus, you should not make use of what is kept� indoors, cooked indoors or cooked by yourself. Whoever should do so, there is a fault of Wrong-doing.'             	Vin.I,211

However, it was allowed to re-cook or re-heat food already cooked.� In a tropical climate where food very quickly spoils this was a very practical and healthy allowance.

At one time, Rajagaha became short of alms-food so supporters sent provisions to the residence. Bhikkhus, following the Buddha's instructions (as above), kept these outside. But vermin ate them and robbers stole them. They told the Buddha about this. He said:

'Bhikkhus, I allow you to keep (provisions) indoors.'

They kept the provisions indoors but they had food prepared outdoors. Those who lived on leftovers� surrounded them and the bhikkhus ate apprehensively. The Buddha was told about this and said:

'Bhikkhus, I allow cooking indoors.'

When alms-food was short, the attendants (kappiyakârakâ) took away the greater portion and gave the bhikkhus the lesser portion. The Buddha was told about this. He said:

'Bhikkhus, I allow you yourselves to cook. I allow, bhikkhus, what is kept indoors, cooked indoors and cooked by yourselves.'    Vin.I,212

At one time, a number of bhikkhus were journeying from Benares to Rajagaha. On the way they did not receive as much food as they required. However, they came across much fruit, but had no one to offer it to them. They arrived at Rajagaha very fatigued and told the Buddha about this. He said:

'Bhikkhus, I allow you, wherever you see fruit and there is no one to make it allowable, to pick it up yourselves and take it away. When you see someone to make it allowable, you may make use of it having placed it on the ground and have it offered. Bhikkhus, I allow you to accept what you have picked up.'	Vin.I,212

Further allowances were made in times of scarcity of food for exceptions to Pac.35, about not eating again after having finished one's meal, except leftovers. Exceptions were extended if the food was "not left over"� but brought back from an invitation, accepted before a meal or if it grew in a forest or lotus-pond, that is, in the wild (Vin.I,213-15).

All of these "scarcity allowances" were rescinded in times of plenty (Vin.I,238).

Provisions for a Journey (The Mendaka Allowance)

At one time, the wealthy householder Mendaka offered a meal to the Buddha, with a Sangha of 1250 bhikkhus, in a remote place. When the meal was finished Mendaka petitioned the Buddha to allow provisions for a journey on "wilderness roads"� where there is little water and food. The Buddha said:

'Bhikkhus, I allow five products of the cow: milk, curds, butter-milk, butter/cheese and ghee. Bhikkhus, there are wilderness roads with little water and little food where it is difficult to go without provisions for a journey. Bhikkhus, I allow you to look for provisions for a journey: rice, beans, salt, sugar, oil, ghee for one who needs ghee.

'Bhikkhus, there are faithful and believing people who deposit gold (i.e. money) with an attendant (saying): "With this provide for the venerable what is allowable." Bhikkhus, I allow you to agree to what is allowable. But I do not say, bhikkhus, that in any way may gold and silver (i.e., money) be agreed to� or looked for.'	Vin.I,244-5

Thus, in remote areas, bhikkhus travelling alone could get by with these simple provisions. However, if a bhikkhu is accompanied by a novice or a lay attendant, then he could carry the attendant's requisites while the novice or lay attendant would carry the food. An alternative procedure for travel in remote areas, mentioned in the Commentary, is for the bhikkhu to travel with a novice: the bhikkhu carries the novice's food, and the novice carries the bhikkhu's food. In this way there is no restriction on the type of food carried because, as the bhikkhu does not eat the food he carries, he is not considered as storing food (Pac.38). The novice would then cook and offer the food to the bhikkhu in the right way.

Meat-eating

On a certain occasion, the Licchavi� general Siha, a disciple of the Jains, visited the Buddha. After a stimulating discussion, he asked to become a disciple. The Buddha then gave him a 'graduated teaching' on generosity, morality, etc., up to the Four Noble Truths until the 'vision of Dhamma' arose in his mind. Inspired and devoted, he invited the Buddha and the Sangha to the meal on the following day. He returned home and instructed a certain man to find some meat in the market. But this caused some trouble:

"Now at that time many Niganthas (Jains), waving their arms, were moaning from carriage road to carriage road, from cross road to cross road in Vesali: 'To-day a fat beast, killed by Siha, the general, is made into a meal for the recluse Gotama, the recluse Gotama makes use of this meat, knowing that it was killed on purpose (for him), that the deed was (done) for his sake.' Then a certain man approached Siha, the general; having approached he whispered into Siha, the general's ear:

"'Please, honoured sir, you should know that many of these Niganthas, waving their arms, are moaning from carriage road to carriage road, from cross road to cross road in Vesali: "To-day a fat beast . . . the deed was (done) for his sake."'

"'Enough, master, for a long time now these venerable ones have been desiring dispraise of the awakened one, have been desiring dispraise of dhamma, having been desiring dispraise of the Order. But these venerable ones, bad, vain, lying, do not harm this Lord because they are misrepresenting him by what is not fact--why, even we, for the sake of our livelihood, would not intentionally deprive a living thing of life.'

"Then Siha, the general, having with his own hand served and satisfied the Order of monks with the enlightened one at its head with sumptuous food, solid and soft, when the Lord had eaten and had withdrawn his hand from his bowl, sat down at a respectful distance. Then the Lord having gladdened, rejoiced, roused, delighted Siha, the general, with talk on dhamma as he was sitting down at a respectful distance, rising from his seat, departed. Then the Lord on this occasion having given reasoned talk, addressed the monks, saying:

"'Monks, one should not knowingly make use of meat killed on purpose (for one). Whoever should make use of it, there is an offence of wrong-doing. I allow you, monks, fish and meat that are quite pure in three respects: if they are not seen, heard, suspected (to have been killed on purpose for a monk).'"    		BD.4,324-5 = Vin.I,237-8







"'Jivaka, I say that there are three instances in which meat should not be eaten: when it is seen, heard or suspected (that the living being has been slaughtered for the eater). I say that meat should not be eaten in these three instances. I say that there are three instances in which meat can be eaten: when it is not seen, not heard, not suspected (that the living being has been slaughtered for the eater). I say that meat can be eaten in these three instances.

"Here some bhikkhu lives near a village or town. He abides with mind endued with loving-kindness extending over one quarter, likewise the second, likewise the third, likewise the fourth, and so above, below, around and everywhere, and to all as to himself; he abides with an abundant, exalted, measureless mind of loving-kindness extending over the all-embracing world. Then a householder or a householder's son comes to him and invites him for the next day's meal. The bhikkhu accepts, if he likes. When the night is ended he dresses, and taking his bowl and (outer) robe, he goes to the house of that householder or householder's son and sits down on a seat made ready. Then that householder or householder's son serves him with good alms-food. He does not (think) thus: "It is good that the householder or householder's son serves me with good alms-food. If only a householder or householder's son might serve me with such good alms-food in the future!" He does not think thus. He eats that alms-food without entanglement and not unwarily committed, seeing danger in it and understanding the escape from it. How do you conceive this, Jivaka, would that bhikkhu on such an occasion will his own affliction or another's affliction or the affliction of both?'"

"'No, venerable sir.'"

"'Does not that bhikkhu nourish himself with blameless nourishment on that occasion?'"

"'If anyone slaughters a living being for a Tathagata or his disciple, he lays up much demerit in five instances: When he says "Go and fetch that living being", this is the first instance in which he lays up much demerit. When that living being experiences pain and grief on being led along with a neck-halter, this is the second instance in which he lays up much demerit. When he says: "Go and slaughter that living being", this is the third instance when he lays up much demerit. When that living being experiences pain and grief on being slaughtered, this is the fourth instance in which he lays up much demerit. When he provides a Tathagata or his disciple with food that is not permissible, this is the fifth instance in which he lays up much demerit. Anyone who slaughters a living being for a Tathagata or his disciple lays up much demerit in these five instances.'"                  	M.55= TBW.I,205f.

At one time the Buddha was staying in the dear-park near Benares. In Benares lived the devoted lay supporter Suppiyâ, the most renowned woman lay-disciple who attended to the sick (A.I,26). She went to the Sangha residence and, inquiring throughout if any bhikkhu was ill, came upon a certain bhikkhu who had taken a purgative and was in need of meat-broth. Suppiya offered to provide the bhikkhu with meat-broth. However, this day happened to be a "non-slaughter day" when it was not allowed to kill any animals. Then Suppiya, having promised to provide meat-broth, and worried that the bhikkhu might die, cut flesh from her own thigh and had it prepared and offered to the bhikkhu.

The Buddha heard about this and, having rebuked that bhikkhu, said:

'Bhikkhus, there are people who are faithful and believing, who would even give up their own flesh. Bhikkhus, you should not make use of human flesh. Whoever should do so, there is a Gross Fault. And, bhikkhus, you should not make use of meat without first inquiring� about it. Whoever should do so, there is a fault of Wrong-doing.'                    	Vin.I,218

At one time, during a time of scarcity of food, people gave elephant meat and horse meat to bhikkhus. People criticised this because these animals were 'a symbol of royalty; if the king should find out, it would not be to his satisfaction.'

'Bhikkhus, you should not make use of elephant meat or horse meat. Whoever should do so, there is a fault of Wrong-doing.'     	Vin.I,219

Similarly, people gave dog meat and snake meat to bhikkhus as alms-food. People criticised bhikkhus because these animals are 'loathsome and objectionable' (i.e., many dogs would be scavengers).

'Bhikkhus, dog meat and snake meat should not be made use of . . . Wrong-doing.'

The Buddha was also approached by Supassa, the serpent-king, who suggested that the bhikkhus not use snake meat since some snakes, 'without faith and unbelieving', might harm the bhikkhus.

At one time, hunters gave meat of a lion they had killed as alms-food to bhikkhus. The bhikkhus were staying in a jungle and were attacked by lions because they smelled of lion's flesh. The same also occurred regarding tigers, panthers, bears and hyenas.

'Bhikkhus, meat of lions, tigers, panthers, bears or hyenas should not be made use of. Whoever should do so, there is a fault of Wrong-doing.'    Vin.I,120

There are approximately 26 references to the eating of meat by bhikkhus and bhikkhunis (and 4 to meat-broth), 10 of these are in reference to the five kinds of staple food (bhojana). Many of these references are quite incidental, for example, a chief minister offers each of 1250 bhikkhus a bowl of meat (Vin.I,222), a bhikkhu steals a bowlful of meat during a famine (Vin.III,59) and bhikkhus eat the remains of a lion's kill (Vin.III,80). One of these references concerns the Buddha's refusal to forbid the eating of fish and meat as proposed by the schismatic Bhikkhu Devadatta (Vin.II,197; III,172). The Buddha rather reiterated his position that fish and meat were pure if not seen, heard or suspected to have been killed for a bhikkhu. It thus seems certain that meat-eating was common in the Buddha's time and only later, with the growth of the Mahayana schools, became prohibited.

A study of the allowance to eat meat pure in the three respects in other Vinaya recensions shows that, despite minor differences in defining terms, there is not "any material difference in the meaning and scope of the rule."� It has been suggested that the development of vegetarianism amongst certain Mahayanists may have close connections to the theory of the tathâgatagarbha: 

"It appears then that the conclusion was drawn that one must not destroy and eat the bodily receptacle of this spiritual principle."� 

The same author, in the Appendix, points out the important Buddhist view contained in the Amagandha Sutta (Sn.239-252) that impurity is not caused by eating meat but by the spiritual defilements.

Gruel

At one time, a certain brahmana wished to offer a meal to the Sangha but did not get the occasion for two months because other people offered meals first. He thought to prepare something special. So, with the Buddha's permission, he offered rice-gruel� and honey-lumps.� The Buddha then said:

'Brahmana, there are these ten blessings from gruel: in giving gruel one gives long life, beauty, well-being, strength and inspiration; when drunk gruel keeps away hunger, relieves thirst, allays wind, cleanses the bladder, and helps to digest any undigested food.

'To the discerning who give gruel timely,

Respectfully to those who live on others' food,

Ten things are presented to them:

Long-life, beauty, well-being and strength;

To them arise inspiration

And it removes hunger, thirst and wind,

It cleanses the bladder and digests food.

The Buddha praises this medicine.

Therefore gruel should be given perpetually

By a person longing for well-being,

By those aspiring to divine joys,

By one desiring human good fortune.'

Then the Buddha addressed the bhikkhus:

'Bhikkhus, I allow gruel and honey-lumps.'     Vin.I,221-2

Later it happened that people prepared 'eating-gruel'� and offered it with honey-lumps early in the morning. Bhikkhus ate this and then did not eat much at the main meal. This caused some consternation in a "certain chief minister, young in faith" who wished to offer food to bhikkhus, but the bhikkhus accepted only a little, having eaten of the eating-gruel and honey-lumps in the morning. When the Buddha heard of this, he said:

'Bhikkhus, if you are invited elsewhere, anothers' eating-gruel should not be made use of. Whoever should do so should be dealt with according to the (training) principle.'�         	Vin.I,224

If the person offering the main meal also provides the 'eating-gruel', it can be eaten, since this is not 'anothers' eating-gruel'.

Fruit

According to Vin.I,250, the Buddha allows all fruit. However, at Vin.II,109 this is qualified:

'Bhikkhus, I allow you to make use of fruit which is allowable for samanas in (any of) five ways: it is damaged� by fire, by a knife, by a finger-nail; it is seedless or its seed(s) are removed.'

This is the basis for the ceremony of guppying fruit before bhikkhus may eat it. After the bhikkhu has requested the ceremony by saying: Kappiyam karohi, meaning 'Make this allowable', the lay person or novice should 'damage' the fruit with a knife or (clean!) finger-nail while saying: Kappiyam bhante, meaning 'It is allowable, venerable'. If there are many fruits or such things as raw bean-sprouts, they are all considered to be made allowable if one piece is guppied while they are all touching each other. Cooked fruit or seeds are considered to be no longer capable of regeneration. The last two kinds of allowable fruit, i.e., seedless or seeds removed, are also mentioned in Vin.I,215 as a way of using fruit without having to formally make it allowable. Thus a bhikkhu can easily and safely remove the seed from such fruits as cherries, peaches, plums, etc., without damaging the seed --unless one has exceptionally hard teeth!

Conclusion

The training guidelines relating to food are quite numerous in the Vinaya, although they concern only less serious faults of Acknowledgement and Wrong-doing. However, they are also very fundamental to the basic principles of the bhikkhu lifestyle as a renunciant alms-mendicant. The absence of such guidelines would render the bhikkhus as little more than well-cared for priests.

Acariya Buddhaghosa's Commentary on the Samyutta Nikaya quotes these thoughts of the Buddha:

"If it were possible to decree a fifth Defeat (Parajika), then, bhikkhus, eating food without proper reflection should be made a fifth Defeat. However, it is not possible to do so since food is constantly being used by beings."�

Moderation in eating (bhojane mattaññuta) is often mentioned as one of the virtues helpful for liberation� A bhikkhu is encouraged to reflect upon alms-food thus:

"Wisely reflecting, I use almsfood:

Not for fun, not for pleasure, not for fattening, not for beautification,

Only for the maintenance and nourishment of this body, for keeping it healthy, for helping with the Holy Life;

Thinking thus: 'I will allay hunger without overeating,

So that I may continue to live blamelessly and at ease."�

Five of the thirteen ascetic practices (dutan.ga) are concerned with collecting and eating alms-food. Several of these are followed as standard practice in the Forest Tradition, that is, eating the meal at one sitting, eating out of the alms-bowl and refusing further food (putting all the food one requires into the bowl and not subsequently taking any more). The two others are followed on occasion by certain bhikkhus, i.e., eating only food offered on alms-round, that is, not accepting invitations or food brought to the monastery, and going on a continuous alms-round rather than only to the houses which offer good food. For further details on these practices see The Path of Purification, p.59ff.



Summary of Training Guidelines

Pac.29: eating alms-food which has been procured through the instigation of a bhikkhuni, unless it is already intended to be offered by the donors;

Pac.31: eating two consecutive meals of staple food at an alms-house, except when ill;

Pac.32: eating at a meal to which a group of more than three bhikkhus has been invited, except on the occasions of: illness, giving robes, making robes, going on a journey, embarking in a boat, a gathering of many bhikkhus and an invitation from other samanas;

Pac.33: eating staple food having accepted an invitation to a meal elsewhere except on the occasions of illness, and giving and making robes;

Pac.34: being invited, taking more than 3 bowlfuls of cakes or provisions;

Pac.35: eating either staple or non-staple food after having finished one's meal and refused further staple food;

Pac.36: knowingly causing a bhikkhu to transgress Pac.35;

Pac.37: eating food between noon and dawn;

Pac.38: eating food which has been formally received on a previous day;

Pac.39: except when ill, asking for oneself and consuming 'fine foods';

Pac.40: eating an edible which has not been properly given;

Pac.41: giving food directly to mendicant members of other sects;

Pac.46: being invited to a meal, visiting families either before or after the meal not having informed a bhikkhu if one is available, except during the robe-giving time and the robe-making time;

Pat.1: eating alms-food accepted in an inhabited area from the hand of a bhikkhuni who is not a relation;

Pat.2: not dissuading a bhikkhuni from giving biased directions at a meal-offering;

Pat.3: eating food obtained at their house from a family agreed upon as Initiate, when not invited or ill;

Pat.4: eating food offered in a dangerous jungle abode when not having been notified by the donors beforehand, unless ill;

Sek.27; accepting alms-food inattentively or disrespectfully;

Sek.28: accepting alms-food not being aware of the bowl but gazing about;

Sek.29: accepting almsfood not in the right proportions;

Sek.30: accepting almsfood over the edge of the bowl;

Sek.31: eating alms-food inattentively or disrespectfully;

Sek.32: eating alms-food not being aware of the bowl but gazing about;

Sek.33: eating almsfood not in succession as one comes to it;

Sek.34: eating almsfood not in the right proportions;

Sek.35: eating almsfood choosing from the top;

Sek.36: covering the curry and condiment with rice out of desire for more;

Sek.37: asking for oneself and consuming rice and curry, except when ill;

Sek.38: looking critically at another bhikkhu's bowl;

Sek.39: making an extra-large mouthful;

Sek.40: not making the mouthful round;

Sek.41: opening the mouth when food is not brought near;

Sek.42: putting all the fingers into the mouth;

Sek.43: talking with the mouth full;

Sek.44: eating breaking off pieces from a large lump of food;

Sek.45: eating by biting into food;

Sek.46: stuffing out the cheeks while eating;

Sek.47: shaking a dirty hand (or eating-utensil) about;

Sek.48: scattering rice grains about;

Sek.49: putting out the tongue while eating;

Sek.50: making a chomping sound while eating;

Sek.51: making a slurping sound while eating;

Sek.52: licking the hands (or eating-utensil) while eating;

Sek.53: wiping the bowl (with the fingers or scraping it with the eating-utensil);

Sek.54: licking the lips while eating;

Sek.55: grasping a drinking vessel with a food-soiled hand;

Sek.56: throwing out bowl-washing water containing rice grains in inhabited areas.

total = 47
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CHAPTER 10: 

MEDICINES

'The Going Forth has medicinal fermented urine as its support. You should make an effort with that for the rest of your life.' 	(Vin.I,58)

In the Buddha's time, medicines were products which could easily be obtained from nature, just as food was. In many cases, there was not a great difference between food and medicine, and different kinds of ingredients used as food or in preparing food were also used as medicines. Thus, when we speak of the early Buddhist perception of medicine, in most cases it would be more appropriate to say medicinal food. In addition, for the sake of easy explanation, it is helpful to consider medicines and foods as eatables, that is, whatever is ingested. This is especially important when considering the technical designation of the different kinds of eatables, both food and medicines, according to the time limit of their allowability. This is mentioned in more detail below under "Mixing Medicines and Food".

The categorisation of some foods as medicines for use by bhikkhus evolved after several incidents which came to the Buddha's attention. At one time, while the Buddha was staying in Anathapindika's ârâma, the Jeta Grove, near Savatthi, some bhikkhus were affected by an autumnal ailment which caused them to vomit up the gruel they had drunk and the food they had eaten. They became very thin and sickly. Seeing this the Buddha reflected:

'These five medicines, that is, ghee, navanîta, oil, honey and sugar, are medicines and are considered as medicines. And, although they serve as nutriment for people, they cannot be perceived as substantial� nutriment.

"Bhikkhus, I allow you to make use of these five medicines at the right time� if you have accepted them at the right time."'  Vin.I,199-200

However, this allowance did not help to relieve the ailments. The Buddha then amended it:

'Bhikkhus, I allow you, having accepted these five medicines, to make use of them at the right time and the wrong time.'    	Vin.I,200

At one time Ven. Pilindavaccha had performed a wonder of psychic power before the king, and people were so delighted that they gave him the five kinds of medicines. Ven. Pilindavaccha passed these on to his disciples, who stored the medicines in pots and pitchers and hung them in their windows in water-strainers and bags. In this way, the disciples came to live in abundance. However, these containers leaked and the vihâra was overrun with rats. People saw these stored goods and criticised the bhikkhus for being like store-room keepers. The Buddha heard about this and decreed:

'Those medicines which may be eaten by unwell� bhikkhus, that is: ghee, navanîta, oil, honey and sugar, having been accepted, may be kept in store and made use of for seven days at most. Whoever should exceed that there is a fault of Acknowledgement with Forfeiture.' (NP.23)	Vin.III,251

The fault occurs if a bhikkhu still has in his possession one of these medicines on the dawn of the eighth day after it was received. The forfeited medicine may not be used by the bhikkhu at fault nor consumed by other bhikkhus, although other bhikkhus may make use of it in other ways, such as massage oil.

The Five "Tonics"� (sattâhakâlika)

These five medicines are defined as:

1) sappi: ghee, clarified butter, a fine oil used in Indian cooking; obtained from processing the milk of cows, goats, buffaloes or any other animal whose flesh is allowed;

2) navanîta: fresh butter/cheese made from the milk of any animal whose flesh is allowed;�

3) telam.: oil, either vegetable or animal;�

4) madhu: honey from bees;

5) phân.ita: sugar, often translated as "molasses",� however this seems a quite limited definition; while sugar-cane is specifically mentioned, it seems that all kinds of sugar are meant.� Sugar-cane was probably the original source of sugar and it would have been in quite a raw state much like the jaggery of Sri Lanka and the num oy of Thailand.

The main effectiveness of these medicines seems to be in their nutritional value. They do not have medicinal value as commonly understood today, for example, relieving pain or as an antiseptic. However, as nutriment they would help to maintain bodily strength and assist in recuperation while not being a substitute for normal food since they are so rich. In several places there is mention of using these "when there is a reason" (Vin.IV,83;85;86) and that they may not be taken as food after noon (Vin.IV,86). The Commentary says this means, in the case of these tonics, that one has an affliction (âbâdha) that the tonic can relieve (VA.831). At Vin.IV,88 they are mentioned as "sumptuous" (BD.) or "fine" (TP.) foods, implying that they were not just ordinary foods.

There is an interesting story about sugar. At one time, the Buddha was travelling from Savatthi to Rajagaha. On the way Venerable Revata, the Doubter,� saw a sugar-factory and went to have a look. He saw people putting flour and ashes (chârika)� into the sugar. Seeing this he thought:

'Sugar  with  food  is  unallowable;  it  is not allowable to make use of sugar at the wrong time.'

They told the Buddha about this, and he asked:

'Why, bhikkhus, did they put flour and ashes into the sugar?'

'In order to make it firm, sir.'

'If, bhikkhus, they put flour and ashes into sugar to make it firm, and it is still considered as sugar, I allow you to make use of sugar as much as you like.'	Vin.I,210

This incident serves to indicate that small (or insignificant) amounts of unallowable substances in an (otherwise) allowable medicine does not thereby make the mixture unallowable. The criteria of what is insignificant is that its addition does not result in the mixture being called by another name.

On another occasion there was abundant sugar in Rajagaha, but bhikkhus thought that sugar was only allowed to sick bhikkhus. They told the Buddha about this.

'Bhikkhus, I allow sugar for one ill-at-ease, sugar-water for one not ill.'  		Vin.I,226

This means that a bhikkhu who is exhausted or discomforted may eat solid sugar, for example, a sweet candy, while other bhikkhus may use sugar dissolved in drinks, for example, sweetened tea.

One-day Medicine (yâmakâlika)

At one time, while on a journey, the Buddha arrived at Apana, a market town of the Anga country. A matted-hair ascetic (jat.ila), called Keniya, heard of the Buddha's arrival and reflected that, as the former great brahmanas who did not eat food in the afternoon agreed to take drinks, so the samana Gotama is worthy to take drinks. So he prepared abundant drinks and offered them to the Buddha and the Sangha. The Buddha accepted them and decreed:

'Bhikkhus, I allow the juice of all fruits except the juice of grains.� I allow the juice of all leaves except (cooked) vegetable juice.� I allow the juice of all flowers except liquorice juice.� I allow sugar-cane juice.'      	Vin.I,246

These juices, filtered of all mucilage and solid particles, may be accepted and drunk anytime from the dawn of one day until before the dawn of the next day (Vin.I,251). They may be taken whenever one is thirsty (VA.831). Although not specifically mentioned in the Vinaya, it may be inferred (from Pac.38) that drinking juices kept beyond the following dawn is a Wrong-doing. They must be received as juice and not as solid fruit which is juiced by a bhikkhu. It is suggested that the reason for the limitation of only one night may be because fruit juice would ferment in the tropical climate and perhaps become alcoholic. Also, these juices may not be heated over a fire, but may be warmed in the sun.

Lifetime Medicines (yâvajîvika)

At one time, bhikkhus needed medicines of roots. They told the Buddha.

'Bhikkhus, I allow you to make use of roots (mûlâ) as medicine: turmeric, ginger, orris root, white orris, garlic, black hellebore, khus-khus, nut-grass, or whatever other roots that are medicines. If they do not serve as staple food among staple food or as non-staple food among non-staple food, if there is a reason, having accepted them, you may preserve them for all one's life. If there is no reason, making use of these is a fault of Wrong-doing.'� 	Vin.I,201

Similar allowances were made for: a) astringent decoctions (kasâvâ), b) leaves (pan.n.â), c) fruits (phalâ), (i.e., chilli peppers, myrobalm, etc.), d) resins (jatû), and e) salts (lon.â).

Special Medicines

The allowance for special medicines arose from an incident in which the Buddha gave permission to a certain bhikkhu who was in need of special broths due to bad health. These included:

a) clear rice broth (acchakañji): rice boiled in water and filtered of all rice particles (Vin.I,206);

b) thin mung-bean broth (akat.ayûsa): the Commentary says literally 'boiled green bean water which isn't thick';�

c) slightly thick mung-bean broth (kat.ayûsa): thicker than previous broth;

d) strained meat-broth (pat.icchâdaniya): meat boiled in water and strained of all solid particles; the Commentary says literally 'the taste of meat';�

It should be noted that neither the Vinaya nor the Commentary are clear on when it is allowable to use the four broths (i.e., a. - d. above). The story leading to their allowance mentions that the bhikkhu had taken a purgative, implying that they were to be used in special or exceptional cases of physical discomfort.

In other situations of illness the Buddha also gave allowance for several other kinds of medicines, such as:

e) lon.asovîraka: PED.588 and BD.4,286 both have "salted sour gruel"; Upasak (p.193) calls this "salted vinegar"; BD.1,149n.3 quotes the Commentary's recipe for this "medicine made of all tastes". It is allowed for one who is unwell, especially for stomach ailments, and mixed with water as a drink for any bhikkhu (Vin.I,210);

f) mahâvikat.âni: the four foul things: excrement, urine, earth, ashes; extreme remedies for snake-bite and poisoning (Vin.I,206);

g) purgatives and laxatives (virecana), (Vin.I,206).

On a certain occasion Ven. Pilindavaccha had a wind ailment. A decoction of oil and then a decoction of oil with added liquor were allowed. The group-of-six bhikkhus, however, used decoctions with too much liquor, and became very elated!

'Bhikkhus, oil mixed with too much liquor should not be drunk. Whoever should do so should be dealt with according to the training principle (i.e., Pac.51, for drinking liquor). Bhikkhus, I allow you to drink oil mixed with liquor if neither the colour nor smell nor taste of liquor is evident.'       	Vin.I,205

However, the Buddha did allow oil infused with much liquor to be used for massaging the body (Vin.I,205).

Special mention is made in regard to raw garlic. Once a bhikkhu who had eaten raw garlic sat separate from the community of bhikkhus listening to the Buddha teach. The Buddha saw this and, finding out the reason, asked:

'But, bhikkhus, should that be eaten which, when eaten, causes one to be removed from such a dhamma-talk as this?'	Vin.II, 140

He then disallowed eating raw garlic. Later, when Venerable Sariputta mentioned that he had been cured of stomach wind through eating garlic, the Buddha allowed raw garlic to be eaten in the event of illness (Vin.II,140). 

Modern Medicines

The above-mentioned products were the main kinds of medicines used in the Buddha's time. They are also the basis of many of the more familiar 'medicines' of the present day such as black tea and herbal tea (i.e., leaves), coffee and cocoa (i.e., fruits). Mixing the 'tonic' sugar with cocoa, one arrives at eating chocolate which can be kept for 7-days. Certain other 'medicines' may be interpreted by applying the Great Standards (see below) from some of those mentioned specifically in the Vinaya. Thus soya-bean milk may be a form of 'thin mung-bean broth' (b. under Special Medicines), miso may be a form of "salted sour gruel" (e. under Special Medicines), and the numerous modern-day chemical medicines are different forms of roots, resins and salts (lifetime medicines). Perhaps the most important criteria in determining what is a medicine and making use of medicines is one's intention, that is, to reflect on why it is being used -- as a food or for the relief of dis-ease or discomfort?

Mixing of Medicines and Food

Medicines and food are all eatables which are distinguishable by their allowable time limit, that is, by the length of time they may be kept and used. Thus there are four categories of eatables:

1) Food: yâvakâlika, lit. "temporary" or "short period"� because it must be received and eaten between dawn and noon;

2) Fruit juices: yâmakâlika, lit. 'only for a watch of the night', practically 'short time', that is, received and drunk between dawn of one day before dawn of the next day;

3) Seven-day (tonic) medicines of ghee, butter/cheese, oil, honey and sugar: sattâhakâlika, lit. 'seven-day' because they may be kept for up to seven days from the time they are received;

4) Lifetime medicines: yâvajîvika, lit. 'life-long, for all one's life' because they may be kept for a lifetime.

Due to the time limits imposed upon these various eatables, a bhikkhu must be very careful to know how long he may keep the particular eatable. Very special care and attention must be exercised in the exceptional cases where there is mixing of these various categories of eatables.

As a general rule of thumb, the resulting product of mixing any of these eatables from different categories takes on the lifetime of the shortest-lived ingredient. Thus, in the simplest case of receiving and mixing together eatables from all four categories, the mixture takes on the shortest lifetime of the ingredients, i.e. 1) food, which must be eaten before mid-day.

After mid-day, food cannot be received or used, but if one still has some unmixed eatables of categories 2) - 4), they may be mixed together and consumed before dawn; that is, mixing lifetime ginger, with seven-day honey with fruit juice, the mixture takes on the shortest lifetime of the ingredients, i.e. 2) fruit juice. After dawn, if one still has some unmixed eatables from categories 3) and 4), they may be mixed together and used for seven days.

In the more complex case of mixing eatables from different categories which were received at different times, the lifetime of the mixture is counted from the time the first of the ingredients was received -- with one exception. The exception to this rule is the mixing of 3) and 4) where the mixture has a lifetime of 7-days counted from the time when the first '7-day Tonic' was received, irrespective of when the 'life-time medicine' was received. The most important situation to be aware of is mixing ingredients which a bhikkhu has received on one day with food offered on the next day, i.e., mixing previously received salt with today's food (= Pac.38 for eating stored food).

Other Medical Treatments

As circumstances arose the Buddha gave allowance for bhikkhus to make use of a great variety of medical treatments and accessories such as the following:

a) chunams and accessories such as mortar & pestle, sifters -- for skin ailments (Vin.I,202);

b) ointments, ointment powders and accessories such as ointment-box & lid, ointment-stick, case and bag -- for eye ailments (Vin.I,203f);

c) nose-treatment & nose-spoon, steam-treatment, tubes and bag -- for headache (Vin.I,204);

d) various kinds of sweating and bathing treatments -- for rheumatism (Vin.I,205);

e) unguents and foot-salve -- for split feet (Vin.I,205);

f) lancing and treatments for boils (Vin.I,205);

g) a bandage and all means for healing a wound (Vin.I,206).

Medical treatments which were specifically not allowed were an operation within two finger-breadths of the genitals and certain methods of treating haemorrhoids. Doing either of these is a Gross Fault (Vin.I,216). The reason given was that in this area the 'skin is very tender' and 'a wound is hard to heal'.

The Four Great Standards (mahâpadesa)

At the end of the chapter concerning medicines (Mahavagga, Ch.6) there is a general injunction with which to ascertain the allowability of things which have not been specifically mentioned in the Vinaya. This is a very important precedent for use in modern times when so many new things are available. These four can be simply reduced to two:

1) Whatever has not been mentioned as allowable or unallowable, which agrees with what is allowable and not with what is unallowable, that is allowable.

2) Whatever has not been mentioned as allowable or unallowable, which agrees with what is unallowable and not with what is allowable, that is unallowable.    	Vin.I,250-1

As an example of the practical and wise use of Vinaya, a story about Ajahn Chah is relevant. When he was asked how to consider sugar-coated vitamins, as either seven-day medicine because of the sugar, or lifetime medicine for the vitamins, he replied:

"If  you  eat  them  for the sugar then they are seven-day medicine.  If  you  eat  them  for  the vitamins they are lifetime medicines!"

Tooth-woods

At one time, bhikkhus did not chew tooth-wood and their mouths began to smell bad. The Buddha said to them:

'Bhikkhus, there are these five good results from chewing tooth-wood: it is good for the eyes, the mouth does not smell bad, it cleanses the taste-buds, phlegm and mucous do not cover the food, and one enjoys the meal. These are the five good results from chewing tooth-woods. Bhikkhus, I allow tooth-woods.'  	Vin.II,137f

However, the group-of-six bhikkhus took to chewing long tooth-woods, and even hit the novices with them! In response to this, the Buddha allowed 'tooth-wood to be at most eight finger-breadths long' (Vin.II,138). Then, when a bhikkhu was chewing short tooth-wood and it got stuck in his throat, the Buddha required the bhikkhus to use tooth-wood 'at least four finger-breadths long' (ibid.). Tooth-wood was a soft wood chewed to pulp and then spat out.

Tending the Sick

The Buddha encouraged the taking care of sick bhikkhus by setting a personal example.

"Now at that time a certain monk was suffering from dysentery; he lay fallen in his own excrements. Then the Lord, as he was touring the lodgings with the Venerable Ananda as his attendant, approached that monk's dwelling-place. The Lord saw that monk lying fallen in his own excrements; seeing him he approached that monk, and having approached he spoke thus to that monk:

'What is your disease, monk?'

'Lord, I have dysentery.'

'But, monk, have you anyone who tends you?'

'I have not, Lord,' he said.

'Why do not the monks tend you?'

'I, Lord, am of no use to the monks, therefore the monks do not tend me.'

Then the Lord addressed the venerable Ananda, saying:

'Go, Ananda, bring water, we will bathe this monk.'

'Very well, Lord,' and the venerable Ananda, having answered the Lord in assent, when he had brought the water, the Lord sprinkled on the water, the venerable Ananda washed him over; the Lord took him by the head, the venerable Ananda by the feet, and having raised him up, they laid him down on a couch.

Then the Lord, on that occasion, in that connection, having had the Order of monks convened, asked the monks:

'Is there, monks, in such and such a dwelling-place a monk who is ill?'

'There is, Lord.'

'What, monks, is that monk's disease?'

'Lord, the venerable one has dysentery.'

'But, monks, is there anyone who is tending that monk?'

'There is not, Lord.'

'Why do not the monks tend him?'

'Lord, this monk is of no use to the monks, therefore the monks do not tend that monk.'

'Monks, you have not a mother, you have not a father who might tend you. If you, monks, do not tend one another, then who is there who will tend you? Whoever, monks, would tend me, he should tend the sick.

If he has a preceptor he should be tended for life by the preceptor, who should wait for his recovery. If he has a teacher he should be tended for life by the teacher, who should wait for his recovery. If he has one who shares a dwelling-place . . . If he has a pupil . . . If he has a fellow-preceptor . . . If he has a fellow-teacher he should be tended for life by the fellow-teacher, who should wait for his recovery. If he has neither a preceptor nor a teacher nor one who shares a dwelling-place nor a pupil nor a fellow-preceptor nor a fellow-teacher, he should be tended by the Order. If it should not tend him, there is an offence of wrong-doing.'"  BD.4,431f. = Vin.I,301f.

"'Endowed with five qualities, monks, does one who is ill become easy to tend: he becomes one who does what is beneficial; he knows moderation in what is beneficial; he becomes one who takes medicine; he makes clear the disease just as it comes to be to one who tends the sick and who wishes him well, saying as it is getting worse, "It is getting worse", or as it is getting better, "It is getting better", or as it is stationary, "It is stationary"; he becomes the kind (of man) who endures bodily feelings which, arising, are painful, acute, sharp, shooting, disagreeable, miserable, deadly. Endowed with these five qualities, monks, does one who is ill become easy to tend.'

'Endowed with five qualities, monks, is one who tends the sick fit to tend the sick: he comes to be competent to provide the medicine; he knows what is beneficial and what is not beneficial; he takes away what is not beneficial, he brings forward what is beneficial; he tends the sick (from) amity of mind, not in the hope of gain; he does not become one who loathes to remove excrement or urine or sweat or vomit; he comes to be competent to gladden, rejoice, rouse, delight the sick from time to time with dhamma-talk. Endowed with these five qualities, monks, is one who tends the sick fit to tend the sick.'" 	BD.4,433-4 = Vin.I,303

When the Buddha referred to tending the sick, he was referring to fellow monastics. The Commentary, in the explanation to Par.3 about a bhikkhu giving medicine and causing a person's death, gives the following guidelines: 

1) a bhikkhu may prescribe and supply medicine to the 5 sahadhammika, to his parents, to those caring for his parents, to lay-attendants of the monastery and to those residing in the monastery preparing to ordain; 

2) a bhikkhu may also prescribe (but not supply) medicines for brothers, sisters, aunts, uncles and grandparents, if they are not able to supply their own medicines, a bhikkhu can loan these to them; 

3) if travellers, bandits, wounded soldiers, important people and those with no relatives come to the monastery for help, they should be given medicine without re-imbursement; 

4) medicine may be given indirectly to brothers- and sisters-in-law, either through their children or through the bhikkhu's brother or sister; 

5) monastery supporters and faithful people may be helped by mentioning what medicines will cure their particular ailment.

Prescribing or supplying beyond this is a Wrong-doing.� 

In the Digha Nikaya (passage quoted in Chapter 17) the Buddha is quoted as saying that he "refrains from such base arts and wrong means of livelihood" as prescribing medicines. And the stories at Vin.III, 82ff describe some of the tragic results that could occur when bhikkhus engage in medical treatments.

Conclusions

Illness is a common experience for most people. The Buddha is reported to have been ill on several occasions, with a disturbance of bodily humours (Vin.I,278), with his foot pierced by a rock-splinter (Vin.II,193) and several times with more serious ailments from which he was able to recover through his own meditative abilities (D.II,99; S.V,81). Several of the senior disciples were also ill on occasion.� Thirty-three of the 218 training guidelines specifically mention illness as a special exception. These include seven exceptions for an ill bhikkhu with regard to food, although they are still not allowed to eat food in the afternoon.�

The Buddha encouraged reasonable standards of cleanliness, nutrition and treatment of illness. He readily accepted the physician Jivaka's suggestion to allow bhikkhus a place to do walking meditation and a sweat-room to relieve bad health caused by eating rich meals (Vin.II,119). He even established very high standards for the time by having the bhikkhus build communal toilets (Vin.II,140f) and communal bathing-places (Vin.II,122f). However, when people with various diseases sought to benefit from the Sangha's high standards of care and attention to the sick, they were disallowed from receiving the Acceptance (Vin.I,73), as were people who had various deformities (Vin.I,91). Thus, bhikkhus should not become doctors, full-time nurses or attendants to invalids. They were supposed to live a simple, unencumbered life sustained by sufficient nutriment, appropriate medicines and suitable health standards for the full-time pursuit of spiritual liberation.

"Wisely reflecting, I use supports for the sick and medicinal requisites:

Only to ward off painful feelings that have arisen,

For the maximum freedom from disease."�

Summary of Training Guidelines

NP.23: keeping any of the 5 Tonics beyond 7 days.



										(



CHAPTER 11: 

LODGINGS

'The Going Forth has a place to sit and sleep at the foot of a tree as its support. You should make an effort with that for the rest of your life.'

			(Vin.I,58)



In the early years of the Buddha's teaching the characteristic lodging for a bhikkhu was 'the foot of a tree'. Over time, a variety of buildings and furnishings were made allowable in addition to this.

The most basic and common expression for a bhikkhu's lodging is senâsana, literally, 'sleeping and sitting place' (that is, sayana + âsana).� Originally, before buildings were used, it simply designated any place where a bhikkhu lodged, for example, in the word rukkhamulasenâsana, the 'place to sit and sleep at the foot (lit."root") of a tree'. This is the primary lodging for a bhikkhu. Later, when dwellings were allowed, senâsana came to designate more specifically the basic furnishings in the dwelling, that is, 'a bed, a seat, a mattress, a stool'.� BD. usually translates as "lodging(s)", but sometimes in BD.1 as "bedding".�

The first instance of the Buddha's accepting property for a residence is from King Bimbisara in the first year after the Awakening.� The King, wondering what would be a suitable place for a residence, reflected:

'Now where could the Exalted One reside that would be neither too far nor too near a village, suitable for coming and going, accessible for people seeking what is profitable (i.e., Dhamma), not crowded in the day, quiet and still at night, an atmosphere of solitude, undisturbed by people, suitable for seclusion?'�	Vin.I,39

King Bimbisara then thought of his "pleasure park" (uyyâna), the Bamboo Grove (Veluvana). This seemed like a suitable place, so he presented it to the Bhikkhu-Sangha led by the Buddha. The Buddha accepted this and said to the bhikkhus:

'Bhikkhus, I allow a park (ârâma).'                     	Vin.I,39

The two terms used here, uyyâna and ârâma both meant a park or pleasure park, that is, a garden or woodland near a town where the people could enjoy themselves in the cool shade. Vin.IV,298 defines these two terms as: "wherever it is made for people to amuse themselves, to enjoy themselves." Vin.III,49 defines an ârâma as: 'with flowers, with fruit', that is, with flower-trees or fruit-trees.

In the above-mentioned story the change from the use of the word uyyâna to ârâma shows a change in the meaning and use of this type of park. When they were presented to the Sangha they became Sangha residences. Thus the Veluvanuyyâna became known as the Veluvanârâma. Later the word ârâma came to mean exclusively a Sangha residence. BD. uses "monastery".�

Some other well-known Sangha residences were: (a) Anathapindakassa ârâma and (b) Pubbârâma near Savatthi, (c) Ghositârâma near Kosambi, (d) Nigrodhârâma near Kapilavatthu, and, near the end of the Buddha's life, the Ambapali ârâma (e) near Vesali.� Ärâma are also mentioned as belonging to other religious groups.�

Another frequently-occurring term for a residence of the Sangha is âvâsa, from the root vas meaning 'to stay, dwell, live'. This term seems to be applied to an area of residence in general. (This is the root of the Thai word for monastery, wat.) When the Pâtimokkha was allowed to be communally recited, a 'single area of residence' (ekâvâsa) was established as the area in which all the bhikkhus residing should carry out a 'common act of Observance (samaggânam uposatha-kamma)'. This area of residence could be very large (to a maximum size of 3 yojanas)� and may include many ârâma.� BD. translates it as "residence".

The Five Kinds of Abode

During the time that the Buddha was staying at Rajagaha in the Bamboo Grove, bhikkhus resided in various places such as 'the foot of a remote tree, a mountain cave or grotto, a charnel-ground, a jungle grove or in the open air on a pile of straw.'� One day a wealthy merchant of Rajagaha went early in the morning to a pleasure grove. He saw bhikkhus coming out from these various living places to go for their alms-round in the town. They were 'pleasant in their going and returning, looking forward and looking backward, drawing their limbs in or stretching them, with down-cast eyes and pleasant deportment.' Seeing them, his heart was moved to peaceful devotion. So he enquired of some bhikkhus whether they would stay in dwellings (vihârâ) if he had them built. They answered that dwellings had not been allowed by the Buddha. He then requested them to enquire of the Buddha about this. They did so and the Buddha responded:

'Bhikkhus, I allow you five kinds of abode (len.a): a) vihâra, b) ad.d.hayoga, c) pâsâda,  d) hammiya, e) guhâ.'      Vin.II,146

When the wealthy merchant of Rajagaha heard that dwellings were allowed he had sixty of them built in one day. Then the wealthy merchant said to the Buddha:

'Sir, I had these sixty dwellings built because I seek merit, I seek heaven. What should I do about these dwellings?'

'For this, householder, establish those sixty dwellings for the Sangha of the four directions, present and yet to come.'�     	Vin.II,147

Then the Exalted One expressed his thanks to the wealthy merchant of Rajagaha in these verses:

"They ward off cold and heat and beasts of prey from there

And creeping things and gnats and rains in the wet season.

When the dreaded hot wind arises, that is warded off.

To meditate and obtain insight in a refuge and at ease:-

A dwelling-place is praised by the Awakened One as chief gift to an Order.

Therefore a wise man, looking to his own weal,

Should have charming dwelling-places built so that those who have heard much can stay therein.

To these food and drink, raiment and lodgings

He should give, to the upright, with mind purified.

(Then) these teach him dhamma dispelling every ill;

He, knowing that dhamma, here attains nibbâna, cankerless."

				BD.5,206

The original meaning of the terms used for the five types of abode is quite obscure. The Commentary, written about 10 centuries after the Buddha's time (though based upon earlier material), gives more details, but it is probably far from reliable, since the meanings of the terms have changed over the centuries.

Len.a or abode, derives from the root meaning "to hide" and appears to have been originally a cave or cave-like shelter used by samanas as a simple abode.� It was perhaps used to designate abode in general. The five types of abode specified by the Buddha are defined as follows:

a) vihâra : a dwelling; the most common word for a lodging in general as used in the Vinaya;�

b) ad.d.hayoga : a house with a curved roof;�

c) pâsâda : a large building or mansion, usually rendered as "palace";�

d) hammiya : a mansion with a sun-roof;�

e) guhâ : a cave or hut.�

At Vin.I,58, these five types of abode are the extras to the 'place to sit and sleep at the foot (lit."root") of a tree (rukkhamulasenâsana)'; at Vin.I,107 they are allowed as the five types of abode for an Uposatha Hall (uposathâgâra); at Vin.I,239, as a "place for what is allowable"<i.e., food> (kappiyabhumi);� at Vin.I,284, as a "store-room" (bhandâgâra).

Vihâra

The term used most frequently for a bhikkhu's dwelling is vihâra, from viharati, meaning "to stay, abide, dwell, sojourn" (PED.642). Vihâra is sometimes referred to as the dwelling of the ârâma (Vin.II,154;207) or being in the jungle (Vin.III,119). There are numerous references to the Buddha going into a vihâra (Vin.III,163;167) and bhikkhus sharing the same vihâra (Vin.I,87;196). Mention is made of the senior bhikkhus going to their own vihâra while the junior bhikkhus resided in the assembly-hall (Vin.IV,15; and II,194). For the most part, the vihâra seems to be owned by the Sangha (Vin.II,170; IV,41), however, there are also cases where the vihâra is owned by individual bhikkhus (Vin.I,141;III,156).

Vihâra is defined in the Vinaya: "Vihâra means: it is plastered up and down, plastered all around."� Elsewhere there is mention of making a wall of a vihâra with bricks and thatching the roof (Vin.III,81-2), and of roofing with "tiles", "stones", "plaster", "grass" or "leaves" (Vin.IV,48).

It seems that a vihâra, as described in the Vinaya, refers to several different kinds of building or dwelling. When dwellings first appeared, as in the story of the wealthy merchant of Rajagaha, it is recorded that he had sixty vihârâ built in a single day. This implies that they were probably quite simple buildings. However, there is also mention of a "small vihâra", where an inner-room should be put on one side and repairs should be assigned for only 5-6 years, as well as a "large vihâra", where an inner-room may be put in the middle and repairs should be assigned for 10-12 years (Vin.II,152;172, see below on Building Officer). In one instance the vihâra was apparently large enough to accommodate 23 bhikkhus -- the group-of-seventeen and the group-of-six bhikkhus (Vin.IV,44=II,166).

In the earliest references, vihâra perhaps meant any type of abode other than multi-storied buildings (i.e., b), c) and d) above) or a cave (i.e., e) above). Later, as bhikkhus' dwellings became larger and more sturdy, the word vihâra referred to these more substantial structures and the word kut.i was used to refer to small huts. After several centuries, the term vihâra came to mean an entire monastic residence.�

Chapter 6 of Cullavagga, on lodgings, records many developments in the evolution of dwelling places. When vihâras were first allowed by the Buddha, people "zealously" built many of them as quite simple or crude structures without doors, and "snakes, scorpions and centipedes got in". When the Buddha allowed a door, the door lashings were eaten by rats and termites. Thereafter the Buddha allowed door-frames, handles, bolts and pins, and keys of copper, wood or horn.

The first vihâras were roofed with grass, but "they were cold in the cold weather, hot in the hot weather." The Buddha then allowed them to be plastered. The early vihâras did not have windows (or 'wind'-openings). They were "bad for the eyes and nasty smelling." Later the Buddha allowed lattice windows. When squirrels and bats got through the openings, eventually, curtains, shutters and rugs were allowed as coverings.�

At one time, visitors observed that the group-of-six bhikkhus had provocative figures of women and men made in a vihâra just 'like pleasure-enjoying householders.' In their annoyance, they reported this to the Buddha who admonished the bhikkhus:

'Bhikkhus, you should not make provocative figures of women and men. Whoever should do so there is a fault of Wrong-doing. Bhikkhus, I allow wreath design, creeper design, 'swordfish teeth' design, 'five pieces of cloth' design.'                 	Vin.II,151-2

The Buddha also allowed the vihâra to be whitewashed and 'painted' (Vin.II,151).

In response to difficulties that bhikkhus experienced with preserving their robes and other furnishings, several architectural adaptations were introduced from time to time. For example, when rats and termites ate the bhikkhu's shoulder bags which they hung at the feet of beds and seats, the Buddha allowed wall-pegs and 'elephant-tusk' pegs. Similarly, to prevent their robes from disintegrating when laid down on beds and seats, the Buddha allowed a bamboo pole and a rope line for robes (Vin.II,152).

Various other architectural features similarly came to be allowed such as: pilings, staircases and handrails, verandas and veranda roofs, fences and gateways, and drained surrounds in case of flooding (Vin.II,152ff).

Larger vihâras were also used by more than one bhikkhu and came to be divided into rooms as circumstances arose, especially in response to frequent instances of "people touring the dwelling-places" (Vin.III,225;242;251; etc.), that is, wandering around the quite public residences of the Sangha. It would thus become necessary for the bhikkhus to make some arrangements for their privacy. For example, bhikkhus were encouraged to close the door when staying in a dwelling during the day.�

'Now at that time the dwellings were crowded with people. Bhikkhus were too conscientious to lie down. They told the Buddha about this. He said:

"Bhikkhus, I allow a curtain."

People looked in having lifted up the curtain. They told the Buddha. He said:

"Bhikkhus, I allow a half-wall."

People looked in over the top of the half-wall.

"Bhikkhus, I allow three kinds of inner room:� a quadrangular room, a long room or a room in (or on) the roof."'�

Pariven.a

Closely associated with vihâra is pariven.a. People were often described as going "from vihâra to vihâra, from pariven.a to pariven.a",� or the pariven.a is mentioned in connection with vihâra.� BD. and VT. translate pariven.a as "cell", while Upasak (p.145) and Misra (p.229ff.) define it as a "courtyard". The latter seems to make more sense in the many contexts in which it is used. Although Misra uses the word vihâra in its later meaning as "monastery", he makes the point that "in the beginning the ordinary vihâras consisted of huts grouped around an open space". He mentions that this early model later evolved into the architectural style discovered in the surviving archaeological remains with "the open space converted into a hall and the surrounding huts attached to it in the form of cells" (p.231). He supports his view by referring to the carvings on the Bharhut Stupa.

This provides a solution to the discussion on pariven.a in BD. (i.e., 1,119n.1 and 5,234n.4). We might say, though, considering the earliest meaning of the term vihâra as a simple dwelling, that pariven.a would be the immediate surroundings of the dwelling place. As more dwellings were built, this surrounding area would be a common area which gradually developed into a "courtyard". At Vin.II,167 the pariven.a appears to be a larger place of residence than vihâra. Often pariven.a is closely associated with a "porch" (kot.t.haka), and is frequently mentioned as "swampy", and thus should be sprinkled with gravel, or have flagstones laid down, or be drained.�

Kutî

Another common type of dwelling is the kutî. At Vin.III,149 it is defined in exactly the same terms as vihâra, although the allowed measurements are smaller. Mostly it seems to have been a simple hut made of wood and grass, although clay was sometimes used as well. However, in order to prevent the destruction of insects (i.e., in the mud), a kutî made entirely of clay or mud should not be built, otherwise it is a fault of Wrong-doing (Vin.III,41f).

Training Guidelines

There are only a few guidelines dealing with dwellings, however, several of them are of a serious nature. At one time, Venerable Channa infuriated the local people by cutting down a much-revered tree while clearing a site for a vihâra. The Buddha rebuked him for this and determined that, if a bhikkhu should build a vihâra or have one built for himself, with a benefactor, he is obliged to have the Sangha approve the site. Failing to do this entails a fault of Formal Meeting (Sg.7) upon completion of its construction. Also, its siting should allow adequate space around the building and not have any impediments such as cause damage to living beings or property, or be disturbed by insects, animals or noisy neighbours. If either of these two qualifications are not met, it is a fault of Wrong-doing. These procedures do not apply if the vihâra (or kutî) is not built for oneself, for example, a vihâra for the Sangha, although it would be suitable that the siting be appropriate.

Another guideline concerns the exceptional situation of a bhikkhu over-building a vihâra, entailing a fault of Acknowledgement (Pac.19).� The No Fault Clause of both of these guidelines excludes such basic dwellings as len.a, guhâ and grass kut.i.

When the building-bhikkhus of Alavi oppressed the lay supporters with their excessive begging of building materials, restrictions on the building of kutî were established. Thus, if a bhikkhu is building a kutî for himself without a benefactor to supply materials, he must have the Sangha approve the site, and its dimensions must not exceed 12 x 7 sugata-spans. Failure to follow either of these procedures results in a fault of Formal Meeting (Sg.6) upon completion of the construction.� A sugata-span, although uncertain, can be taken to be around 25 cms, making the maximum size of the kutî as 3 meters by 1.75 meters. Also, the siting for the kutî must be as with the vihâra.

One of the training guidelines concerns a special kind of kutî called vehâsa-kutî, (lit. "airy room" PED.651) which has been variously translated as "a lofty cell with an upper part" (BD.2,254) or "a loft (with an incompletely planked floor)" (TP.98). Should a bhikkhu staying in this loft-dwelling sit down on furniture with detachable legs, it entails a fault of Acknowledgement (Pac.18). The story reports that when a bhikkhu sat down suddenly on such a bed, one of the legs fell off and hit the bhikkhu living below!

Various procedures and furnishings were allowed in an attempt to protect the lodgings (senâsana) from being damaged. Thus it is a fault of Wrong-doing to step on the lodgings with unwashed or wet feet, or sandals. It is likewise a fault of Wrong-doing to spit on the floor (a spittoon is allowed), or lean against a plastered (or painted) wall (a reclining-board is allowed). If the legs of beds, seats or reclining-boards might scratch the floor or wall, they should be wrapped in cloth (Vin.II,174-5).

Furnishings

The most common type of furnishing mentioned is "bed and seat" (mañca-pît.ha,� translated at BD.2,240;3,91; etc., as "couch and chair"). The use of beds probably evolved in the early years when the bhikkhus used to sleep on the bare ground causing their limbs and robes to become dirty. The Buddha then allowed them to use a grass matting and, when the grass matting was eaten by rats and termites, to use a "solid bench".� When the Buddha heard that the bhikkhus' limbs became sore sleeping on these hard benches, he allowed a further modification in the form of a bed of split bamboo laths.�

This bed or sleeping platform is a very simple and multi-purpose piece of furniture used both for sleeping and sitting on much like a couch or the rope-strung wooden bedframe common in India and Pakistan. A similar bamboo slat-covered frame is used in North-eastern Thailand.

Over time, various kinds of beds and seats were given to the Sangha. Bhikkhus were criticised as being 'like pleasure-enjoying householders' for using 'high beds', and this was determined as a Wrong-doing. Not using "high and grand" sleeping places (uccâsayana-mahâsayana)� is also one of the ten precepts for samaneras and one of the eight precepts for lay followers.

On one occasion, a bhikkhu was lying on a low bed and was bitten by a snake. The Buddha then allowed "supports" for the beds, but the group-of-six bhikkhus "rocked to and fro" on tall supports. It was then determined as a Wrong-doing to use supports taller than 8 finger-breadths -- approximately 17 cms (Vin.II,149-50). This should be high enough for a bowl to be stored underneath (Vin.II,209).

On another occasion the Buddha saw Venerable Upananda lying on a high bed. He rebuked him for this and determined a fault of Acknowledgement (Pac.87) which involved cutting down to proper measure for making or having made either a bed or seat with legs higher than 8 finger-breadths. Using such a bed or seat which was made for another is a fault of Wrong-doing. If it is cut down to size it may be used. The only exceptions to high furniture are a "tall rectangular (or square) chair" (uccako âsandiko) and a "tall seven-limbed chair" (sattanga).�

Special mention is made of two types of furniture called âsandi and pallanka (translated in BD. as "sofa" and "divan"). At Vin.I,192 it is a Wrong-doing to use them, at Vin.II,142-3 they are not allowed, at Vin.II,163 they should not be sat upon in a householders' home, and at Vin.II,169-70, when they were inherited by the Sangha upon the decease of King Pasenadi's grandmother, they were allowed if the legs were broken off the âsandi and the stuffing removed from the pallanka. Sharma (p.65) mentions these two pieces of furniture in reference to a king's residence, implying that they were associated with royalty and thus luxurious. On page 131 she translates âsandi as "throne".

These two types of furniture are included in a frequently occurring list of "high and grand" furnishings which bhikkhus were not allowed to use, except as ground coverings (Vin.II,169f), or to sit on in a householder's home (Vin.II,163):

"a sofa, a divan, a long-haired coverlet, a many-coloured coverlet, a white coverlet, a wool coverlet besprent with flowers, a cotton quilt, a wool coverlet decorated with animals' forms, a wool covering with hair on the upper side, a wool covering with hair on one side, a silken sheet studded with jewels, a sheet made with silk threads and studded with jewels, a dancer's carpet, an elephant rug, a horse rug, a chariot rug, rugs of black antelope skins, a splendid sheeting of the hide of the kadali-deer, a sheet with an awning above, a couch with a red cushion at either end."�

Animal hides were not allowed for use on beds and seats. Again, the exception was made for bhikkhus to sit (but not lie) on what is used by householders (Vin.I,192f;197f). Outside the Middle district (Ganges valley) allowances were made for hides of sheep, goat and deer (Vin.I,196).

When a 'cotton mattress'� (tûlikâ) was given to the Sangha, the Buddha allowed bhikkhus to "unravel" it and make pillows (bimbohana)� out of the cotton (tûla) from three sources: trees, creepers and grass.� Thereafter, when the group-of-six bhikkhus used half-body size pillows, they were criticised as being like 'pleasure-enjoying householders'. This was determined as a Wrong-doing and the proper size was established as "the size of a head".�

When the group-of-six bhikkhus upholstered or stuffed (onaddha: lit. "covered") a bed or seat with cotton, they were (again) criticised as being like 'pleasure-enjoying householders'. This was then determined as a fault of Acknowledgement involving taking out the cotton (Pac.88). It is a fault of Wrong-doing to even make or cause to be made one of these for another bhikkhu, or to use one made for another, although a bhikkhu may sit on one in a lay person's house. The torn-off cotton can be used for a binding or bandage, a belt, a shoulder-strap, a bowl-carrying bag, a water-strainer or a pillow.�

At one time, during a festival at Rajagaha, people arranged "mattresses" (bhisi)� for the important officials. After the festival they took off the covers and left the stuffing lying around. The bhikkhus told the Buddha who said:

'Bhikkhus, I allow five (kinds of) mattresses: of wool, of cotton cloth, of bark, of grass or of leaves.'�                   Vin.II,150

These mattresses were allowed as coverings for beds and seats, and different types of cloth, i.e. "woven cloth" and "cobweb cloth" were allowed as covers for the mattresses. These covers were also marked either to disfigure them or identify them so they would not be taken away for other uses.�

In summary, bhikkhus were allowed to use various kinds of furnishings in their dwellings but not of a luxurious nature, although when visiting a lay person's house, one may sit on luxurious furnishings except for the âsandi and pallanka, as mentioned above. Naturally, the definition of luxurious changes with time and place. A wisely-reflecting bhikkhu should be sensitive to what is inappropriately luxurious. And, although the cost of an article is not what is objected to (the Buddha sometimes made use of expensive requisites, i.e. Vin.I,280), some people may criticise the use of expensive things.

Caring for Furnishings

The allowances for various kinds of furniture and furnishings also gave rise to the need to look after and care for them. When bhikkhus left furnishings out in the open they became damp. It was thus determined as a fault of Acknowledgement to go away leaving furnishings, that is, bed, seat, mattress or stool belonging to the Sangha, in the open air without properly storing it or having another put it away or taking leave, i.e., handing over the responsibility to another person (Pac.14). In general, properly storing means where it won't get damaged or, during the dry season, in a hut or under a tree "wherever crows and vultures do not leave droppings."

One time the group-of-seventeen bhikkhus left their "bedding" (seyyâ)� spread out in a residence of the Sangha and it was eaten by termites. It was thus determined as a fault of Acknowledgement to go away leaving spread out seyyâ in a dwelling belonging to the Sangha without packing it up or having another pack it up or taking leave, i.e., handing over the responsibility to another person (Pac.15). In this training guideline seyyâ is defined as:

a) mattress (bhisi);

b) carpet (cimilika): for protecting the mud or cow-dung plastered floor (BD.2,241n.8; BD.5,210n.4);

c) furniture-cover (uttarattharana): for protecting beds and seats (BD.2,46n.3);

d) ground-covering (bhummattharana): lit. "earth-spread" (PED,507; BD.2,46n.4) ;

e) straw mat (tattikâ): (BD.2,242n.2 quoting VA.776: "made of palm leaves or of bark");

f) animal's hide (cammakhanda): used as a mat or rug (BD.2,242n.3; hides were not allowed in Vin.I,193; however, VA.776 says that they were not disallowed in lodgings but disallowed for individuals to own);

g) sitting-cloth (nisîdana): for protecting body, robes and furnishings (Vin.I,295; BD.2,87n.2 & 5);

h) bed-sheet (paccattharana): for protecting bedding (Vin.I,295; BD.2,34n.1);

i) grass mat (tina santhâra);

j) leaf mat (panna santhâra).

No matter who these things belong to, if they are abandoned in a Sangha vihâra, it is a fault of Acknowledgement (Pac.15); if the dwelling belongs to someone else, it is a fault of Wrong-doing; if the dwelling is one's own, there is no fault. If they are abandoned in other places, or if any of the five items b) - f) are abandoned in the open air, together with a foot-wiping cloth (pâdapunchanî: BD.2,242n.4) and a wooden chair (phalaka-pîtha: BD.2,242n.5), it is a fault of Wrong-doing (Vin.IV,40ff).

The need to take care of the various articles of communal Sangha property necessitated the laying down of the proper duties regarding care of the lodgings:



"If the kuti a bhikkhu dwells in is full of rubbish, he should, if he is able, clean it out; taking out one's bowl and robes, sitting-cloth, and mats, tables and chairs, pillows, etc., and laying them to one side outside the kuti. He should be careful not to scrape or bang the furniture against the door-frame.

If there are spider-webs hanging down from the walls and window-frames, he should sweep them, going downwards from the top. If mould or mildew has arisen around the windows or on the floor, he should wipe it down with a damp cloth. If the <dirt->floor has not been treated, he should splash water down first then sweep it, so as not to get dust all over the kuti.

Having swept out all the rubbish, he should throw it away in an appropriate place. He should not beat the mats and pillows close by other bhikkhus, or another dwelling, or near water supplies. He should not beat them to windward (upwind). He should beat them to leeward (downwind). He should hang the mats and sitting-cloth out in the sun for awhile, then beat them out and bring them back inside. Having dusted and wiped the bed, chair, table, etc., he should, having left it for a short time to dry in the sun, bring it back into the kuti, being careful not to scrape or knock it against the door or door-frame. Having aired-out and beaten the pillows, blankets, etc., they should be brought back in and put in their proper place, followed by the bowl and robes and other small requisites.

When putting away the bowl under the bed, one should hold the bowl with one hand and check with the other under the bed, then put the bowl away. The bowl should not be laid aside without some protection underneath it. When hanging up his robes, the bhikkhu should first check the robe-hanging-line or -pole, wiping it down with one hand, and then putting the robe under the line and bring it up and over towards him.

If there is a dusty wind blowing from any particular direction, one should close the windows on that side of the kuti. If the weather is cold, the bhikkhu should open the windows in the daytime and close them at night. If the weather is hot, he should do the opposite. Other buildings, such as the eating-hall, toilets, and sauna, should also be kept clean, and water supplies should be looked to.

If a bhikkhu is sharing a kuti with a senior bhikkhu, he should not disturb him by chanting loudly, keeping the light on late, or opening or closing the windows. It is proper to ask permission before doing such things. . . If the junior bhikkhu is walking meditation with the senior bhikkhu, he should not walk in such a place that he meets face to face with the elder, or brushes against him.

These are the duties for the dwelling place. All bhikkhus should practise in this way with regard to their senâsana."�

When a bhikkhu is going away from his residence he is expected to follow specific guidelines. If there are other bhikkhus or responsible people in the residence, he should pack away the wooden and clay goods, close the doors and windows and then leave after asking permission or notifying someone. If there is no one remaining in the residence, then he should "set the bed on four stones, put bed on top of bed, seat on top of seat, pile the bedding on top, arrange the wooden and clay goods, close the doors and windows, then set off". If the vihâra is leaking he should try to fix the leak or, if it is leaking very badly, he should try to move the furnishings to a village or, failing that, he should pack them up and "cover them with grass and leaves" (Vin.II,211f).

Distribution of Lodgings

Having to share lodgings necessitated the laying down of a training guideline. If a bhikkhu spreads his bedding in a Sangha vihâra encroaching upon the space of a previously arrived bhikkhu, with the intention of forcing him to leave, it entails a fault of Acknowledgement (Pac.16).

On one occasion, when the group-of-seventeen bhikkhus were repairing a large vihâra thinking to spend the rainy season residence there, the group-of-six bhikkhus decided to evict them (after they had finished repairing it!) and use it themselves. The group of seventeen bhikkhus remonstrated with them and offered to share the dwelling. But the group-of-six bhikkhus 'angry and displeased, taking them by the throat, threw them out. These (bhikkhus), being thrown out, cried.' It was then determined as a fault of Acknowledgement to "throw out" (BD.) or "drive out" (TP.) a bhikkhu from a Sangha vihâra, or have another do so (Pac.17).

In the Cullavagga (Vin.II,166-7) the story continues with the Buddha instituting the assignment of lodgings. One bhikkhu would be authorised as the assignor of lodgings (senâsanagâhâpaka) by a Sangha-Act of a motion and one announcement. He should possess five qualities: not be swayed by desire, aversion, delusion or fear, and should know what is taken and what is not taken.�

The Buddha established three times for the assignment of lodgings: the beginning of the first Rains Residence (the day after the full moon of July), one month later at the beginning of the second Rains Residence, and the day following the Invitation ceremony designating the end of the (first) Rains Residence.�

'Now at that time, some bhikkhus, acquiring lodgings, held them for all time. They told the Buddha about this.

"Bhikkhus, having acquired a lodging, it should not be held for all time. Whoever should do so, there is a fault of Wrong-doing. Bhikkhus, I allow you to hold it for the three months of the rainy season, but not to hold it for the dry season."'   Vin.II,167

Various procedures were outlined for assigning lodgings first by the number of sleeping-places (seyyâ), then by vihâra, then by courtyard (pariven.a), that is, by lodgings around a courtyard. It is a fault of Wrong-doing to assign lodgings to one outside the boundary (sîma), to hold two lodgings, or hold a lodging on some slight pretext. In addition a "suitable sleeping-place" should be given to an ill bhikkhu.�

Other Monastery Buildings

The most important buildings were the dwellings for the bhikkhus. However, once such permanent dwellings were allowed, there developed various communal activities which necessitated the establishment of a variety of other buildings. Perhaps one of the first communal buildings was the assembly or service hall (upat.t.hânasâlâ). It was said to be allowed after the bhikkhus were disturbed by the weather when eating outside. This building is equivalent to the main meeting, teaching and eating halls, known as sâla in many present-day Sangha residences.�

Over time, a variety of other buildings, structures and accessories came to be allowed as necessity dictated. In several places a list of various buildings and structures is mentioned.� These include:

a) Gateway (kot.t.haka): BD.5 has "porch", but PED.228 and Upasak,75 and BD.1,277n.2 say that it is a gateway with a structure or room above. At Vin.II,153 & 154, it is associated with fences;

b) Assembly-hall (upat.t.hânasâlâ): see above;

c) Fire-hall or warming-room (aggisâlâ): (Vin.II,154);

d) Hut for storing foodstuffs (kappiyakutî): a building where foodstuffs provided for the Sangha are kept before being prepared and offered. Four kinds allowed (Vin.I,239f. cf. BD.4,327n.1 & 328n.3-5);

e) Privy (vaccakut.î): a communal toilet with accessories; Vin.II,140ff; observances for using a privy detailed at Vin.II,221f;

f) Place for walking up and down (can.kama): as suggested by Jivaka, the physician; pilings, staircase with handrail and a railing around it allowed at Vin.II,120;

g) Hall for walking up and down (can.kamasâlâ): a covered walking path; (Vin.II,120);

h) Well (udapâna): to get water for the heat-room, (Vin.II,122) together with many accessories;

i) Hall for the well (udapânasâlâ): for drawing water under shelter;

j) Heat-room, and k) Hall for heat-room (as above);

l) Tank or Lotus-pond (pokkharan.î): a bathing tank (and common place for lotuses to grow); (Vin.II,123) but Vin.IV,298 defines it as a place where people amuse themselves and is off limits to bhikkhunis;

m) Shed (man.d.apa): a multi-purpose building: Vin.IV,40 describes it as a place to store furnishings; at Vin.II,153 it is mentioned as a place for drinking water; at Vin.II,163 it seems to be used as a dwelling; while Vin.I,284 reports it as a place where stored robe-material was eaten by rats and termites.

Several other kinds of buildings mentioned are: Hall for the Kathina-frame (kathinasâlâ) (Vin.II,117); Uposatha Hall (uposathâgâra) (Vin.I,107); store-room (bhan.d.âgâra) (Vin.I,284); a hall for drinking water (pânîyasâlâ) (Vin.II,153) and a Dining Hall or Food Hall. This Dining Hall is often mentioned as being in someone's house,� or "amidst houses" (Vin.I,341) or as a place in the Sangha residence where alms-food is eaten (Vin.I,352; II,216).

Building Officer

While it seems that the lay supporters provided most of the lodgings for the Sangha,� there are also numerous references to the bhikkhus themselves building and repairing various structures, even with the senior bhikkhus participating.� Most noteworthy are the 'building-bhikkhus of Alavi'. Their apparently aggressive building activities resulted in much destruction of life -- human, insect and plant, and were the cause of the laying down of various training guidelines.�

At one time, while the Buddha was staying in the Great Wood near Vesali, there was much building work (navakamma, lit. "making new" = building or repairing: PED.348; Upasak,118) going on. A poor tailor tried to contribute to the building effort but his unskilled building efforts were unsuccessful. He then complained about being neglected by the bhikkhus because he was poor, while they gladly instructed those who supplied them with ample requisites. The Buddha heard of this and decreed:

'Bhikkhus, I allow building work to be given in charge. Bhikkhus, the bhikkhu in charge of building work should be energetic thinking: "How can this vihâra be brought to quick completion?"; and he should repair damaged and dilapidated parts.'   Vin.II,160

The bhikkhu in charge of building work (navakammika) is first asked to take on the duty and then the Sangha is informed of this appointment by a motion and one announcement.

Further guidelines developed as a result of the practices of the building bhikkhus of Alavi. For example, they discharged building work for minor repairs such as fixing a door or putting on whitewash, and for particular periods of time such as twenty or thirty years or a lifetime; they also discharged building work for a completed vihâra until "smoke-time", that is, cremation time. The Buddha criticised this and made it a fault of Wrong-doing.

'Bhikkhus, I allow building work to be given in charge for a vihâra if it is not (yet) built or if it is not (yet) completed. Work on a small vihâra may be given in charge for five or six years; work on a curved-roof house (ad.d.hayoga) may be given in charge for seven or eight years; work on a large vihâra or pâsâda may be given in charge for ten or twelve years.'     	Vin.II,172

Thus, one bhikkhu could not be put in charge of the repair work for an entire vihâra nor for two vihârâ. Guidelines were also outlined with regard to the place of residence of the navakammika and what happens when he no longer fulfilled his function.

Garubhan.d.a, Major Possessions

During the time of the Buddha, at a certain village âvâsa near Savatthi, the resident bhikkhus were annoyed at having to prepare lodgings for visiting bhikkhus. They thought of the scheme to give all the Sangha lodgings to one of them so that they could make use of his lodgings and not need to provide for visiting bhikkhus. Later, when visiting bhikkhus requested Sangha lodgings, they were informed that these had all been given away. The resident bhikkhus were criticised for this and the Buddha decreed:

'Bhikkhus, these five things not to be given away,� should not be given away by a sangha, a group or an individual; if given away they are as not given away. Whoever should give them away there is a Gross fault. What are the five?

a) an ârâma and ârâma land;

b) a vihâra and vihâra land;

c) a bed/couch, seat/chair, mattress, pillow (that is, furnishings);

d) a metal- pot, basin/box, bucket/jar, pan/vessel; an adze, knife/machete, axe, mattock/hoe/spade, a sharp instrument=spade/chisel/drill (tools);

e) liana/jungle rope, bamboo, 3 types of grass/reeds, clay, wooden goods, pottery goods (building materials).'              	Vin.II,170

Later, the Buddha went to stay at Kitagiri with a following of five hundred bhikkhus including his two chief disciples, Sariputta and Moggallana. Some of the group-of-six bhikkhus disliked the two chief disciples, so in order to avoid having to give them lodgings, they arranged for all the lodgings to be distributed.

The Buddha criticised them for this and decreed:

AQU           'Bhikkhus, these five things are not to be distributed,� should not be distributed by a sangha, a group or an individual; if distributed they are as not distributed. Whoever should distribute them there is a Gross fault. What are the five? . . . a) to e) as above.'	Vin.II,171

It seems that all such major possessions belonged to the “Sangha of the Four Quarters, present and yet to come” (Vin.I,305; II,147;164).

Miscellaneous

Another training guideline was established when the bhikkhus used in another place furnishings from a vihâra of a certain lay follower. The lay follower complained about this. The Buddha said:

'Bhikkhus, you should not use furnishings elsewhere which belong somewhere else. Whoever should do so there is a fault of Wrong-doing.'         Vin.II,174

Various allowances were also made to protect the bhikkhus and their furnishings. At that time, bhikkhus were too conscientious to move furnishings for sitting on to the Uposatha hall or meeting place. As a result, they sat on the ground and their bodies and robes became dirty. When they told the Buddha about this, he replied:

'Bhikkhus, I allow taking away temporarily.'

In addition, when one of the Sangha's large vihârâ fell into decay, the bhikkhus were too conscientious to bring out the furnishings. When the Buddha was told, he said:

'Bhikkhus, I allow taking away for the sake of protection.'  Vin.II,174

When an expensive woollen blanket and an expensive woollen cloth were given to the Sangha as furnishings, the Buddha allowed it to be 'exchanged� for the sake of benefit'.� And when a bear's skin, drapery and a rag were given to the Sangha, he allowed them to be made into a 'foot-wiping cloth'.�    Vin.II,174

Conclusions

When the Sangha first came into being bhikkhus resided wherever they could find some shelter, at the foot of a tree, in a cave, etc. However, very early on the Buddha received land for a Sangha residence and allowed permanent dwellings to be built. Over time the number and size of Sangha residences grew giving rise to an increase in guidelines and procedures for proper use and care of the communal Sangha possessions. On occasion bhikkhus were criticised for using luxurious furnishings.

Of course, definitions of what is luxurious vary from region to region and from time to time. A bhikkhu should endeavour to reside in a simple lodging with basic furnishings suitable for maintaining a healthy body and not be overburdened with caring for excessive or expensive materials.

Once when the Buddha was asked if he received any of the luxurious furnishings he replied that those who had gone forth to the homeless life rarely received them, and if they did they did not use them. He then explained the three kinds of luxurious "furnishings" which he could obtain anytime without difficulty -- the 'heavenly furnishing' of the four absorptions, the 'sublime furnishing' of the four brahma viharas and the 'noble furnishing' of freedom from greed, hatred and delusion (A.I,181f.).

In another passage the Buddha explains the five factors of a lodging --  not too far nor too near a village and quiet, not disturbed by weather or creatures, the four supports are easily obtained, learned elder bhikkhus dwell there and, through questioning them, doubts are dispelled (A.V,15-16).

"Wisely reflecting, I use the lodging:

Only to ward off cold, to ward off heat,

To ward off the touch of flies, mosquitoes, wind, burning and creeping things,

Only to remove the danger from weather and for living in seclusion."�



Summary of Training Guidelines

Sg.6: building a kutî for oneself, not having other bhikkhus inspect the site, not including an open space around it, building destroying life, or exceeding dimensions of 12 x 7 sugata-spans;

Sg.7: building a vihâra or having one built for oneself, not having other bhikkhus come to inspect the site, or causing damage to living beings or property and not having an open space around it;

Pac.14: departing leaving bed, seat, mattress or stool belonging to the Sangha in the open air without properly storing it or having another put it away or handing over the responsibility to another person;

Pac.15: departing leaving spread out seyyâ in a dwelling belonging to the Sangha without packing it up or having another pack it up or handing over the responsibility to another person;

Pac.16: spreading bedding in a Sangha vihâra that encroaches upon the space of a previously arrived bhikkhu with the intention of forcing him to leave;

Pac.17: driving out a bhikkhu from a Sangha vihâra, or having another do so;

Pac.18: while staying in an unplanked loft-dwelling, sitting down on furniture with detachable legs;

Pac.19: over-building a vihâra;

Pac.87: making or having made either a bed or seat with legs higher than 8 finger-breadths;

Pac.88: making a bed or seat upholstered with cotton;

total = 10
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CHAPTER 12: 

THE BOWL AND OTHER REQUISITES

A) The Bowl

An alms-bowl is one of the eight principle requisites for a bhikkhu. It was required for the upasampada (Acceptance Ceremony), and afterwards for collecting the daily meal. Various guidelines came to be laid down regarding bowls as situations arose.

At one time, an expensive block of sandal-wood was obtained by a wealthy merchant of Rajagaha. He had this carved into a bowl, tied it to a series of bamboo poles high up in the air and proclaimed that, whatever samana or brahmana who had the psychic power to retrieve the bowl, may have it. The (six) famous teachers of the time (see Ch.3) each came to the wealthy merchant and, claiming that they were perfected and had psychic powers, asked for the sandal-wood bowl. The wealthy merchant replied that, if they really were perfected and had psychic powers, then they could get the bowl down themselves and it was theirs.

Around this time Venerable Maha-Moggallana and Venerable Pindola, the Bharadvaja, entered Rajagaha for alms-food. Venerable Pindola encouraged Venerable Moggallana to retrieve the sandal-wood bowl, but Venerable Moggallana encouraged Venerable Pindola to retrieve it. Then Venerable Pindola rose up into the air, retrieved the sandal-wood bowl and 'circled three times round Rajagaha' landing at the dwelling of the wealthy merchant. The merchant then filled the bowl with expensive food and presented the food and bowl to Venerable Pindola.

When people heard of this feat, they came following along behind Venerable Pindola as he returned to the monastery, making much loud noise. When the Buddha heard this loud noise, he inquired about it and, upon being informed, convened the Sangha and rebuked Venerable Pindola.

'How can you, Bharadvaja, for the sake of a miserable wooden bowl, exhibit a superior human condition,� a wonder of psychic power to lay people? Just as a woman, for the sake of a miserable wooden coin, exhibits her genitals, even so, Bharadvaja, for the sake of a miserable wooden bowl, was a superior human condition, a wonder of psychic power exhibited to lay people.

Bhikkhus, a superior human condition, a wonder of psychic power should not be exhibited to lay people. Whoever should do so there is a fault of Wrong-doing . . . And, bhikkhus, a wooden bowl should not be used. Whoever should use one there is a fault of Wrong-doing.'    		Vin.II,112

For practical reasons a wooden bowl was not allowable because it is difficult to keep clean when food is put into it every day. Liquids especially would be absorbed by the wood.

Various kinds of bowls made of gold and silver had been in use by the group of six bhikkhus until people complained that they were 'like pleasure-enjoying householders'. When informed of this, the Buddha admonished the bhikkhus:

'Bhikkhus, a bowl made of gold should not be used, a bowl made of silver should not be used, a bowl made of gems, beryl, crystal, bronze, glass, tin, lead, copper should not be used.� Whoever should use one there is a fault of Wrong-doing. Bhikkhus, I allow two kinds of bowls: an iron bowl and a clay bowl. 	Vin.II,112

Applying the Great Standards, it would seem that other bowls similar to iron or clay, such as made of stainless steel, painted iron or glazed ceramic, would also be allowable. Aluminium bowls, due to possible toxic effects, would perhaps not be allowed.

Iron and clay bowls had to be 'fired', to harden the clay bowl and to create an oxidised layer on the iron bowl to prevent it from rusting. Although stainless steel, painted iron and ceramic bowls would not need this, they should be an unobtrusive hue or colour.

When bhikkhus gathered alms-food in a gourd or a water-pot, or with their bare hands, they were criticised as being 'like followers of other sects'. This was made a fault of Wrong-doing, and it was required that a proper bowl be obtained.� One time a certain bhikkhu wore all rag-robes and carried a skull for a bowl. A certain woman was terrified at seeing him and screamed in horror:

'How terrible for me, indeed it's a demon.'

People heard about this and criticised bhikkhus as being 'like demon-worshippers'. The Buddha then made it a fault of Wrong-doing to carry a bowl made of a skull (Vin.II,115).

One time the group of six bhikkhus made a "hoard of many bowls". The lay people criticised them:

'Will they do a trade in bowls, or will they open a pottery shop?'

The Buddha then established a fault of Acknowledgement with Forfeiture to keep an extra bowl. Later, Venerable Ananda had an extra bowl which he wished to give to Venerable Sariputta, then staying at Saketa. Hearing that Venerable Sariputta would come within ten days, the Buddha amended the guideline to: keeping an extra bowl beyond ten days is a fault of Acknowledgement with Forfeiture (NP.21).

On another occasion, a certain potter offered to supply bhikkhus with bowls. Bhikkhus, however, "not knowing moderation" asked for many bowls such that the potter could not make other things for sale and his business and family suffered. When the Buddha heard about this, he made it a fault of Wrong-doing to ask for a bowl. Then, however, a bhikkhu was criticised for gathering alms-food in his bare hands because his bowl was broken. The Buddha then amended his previous guideline to allow for a bowl to be asked for when it is damaged or destroyed. The group of six bhikkhus interpreted this very liberally and asked for bowls when their's were only slightly damaged. The potter suffered as before, and the Buddha then established a fault of Acknowledgement with Forfeiture to ask for a bowl when one's own bowl is still useable (NP.22). A useable bowl was defined as mended in less than five places.

A bhikkhu should have only one bowl which he should determine (adhit.t.hâna) for use (an extra bowl can be kept indefinitely if it is assigned (vikappa). The Commentary says that a bowl which is suitable to determine is one which is neither too large nor too small. In the case of an iron bowl, it must be fired at least 5 times while an clay bowl must be fired twice. A bhikkhu must first relinquish his present bowl and determine the new one, either by body or speech. The method by body is that he touches the bowl with his hand and considers in his mind that it is determined. The method by speech, if the bowl is within arms-reach, is that he says: Imam  Pattam  Adhit.t.hâmi, meaning 'I determine this bowl'. If it is beyond arms-reach, he repeats the same phrase changing Imam to Etam , 'I determine that bowl'. Similarly as with robes, the determination is broken through any one of nine circumstances: one gives it away; the owner commits a Defeat fault, disrobes, dies or changes sex; it is relinquished, stolen or taken on trust; or it has a hole in it big enough for a grain of millet to pass through. The hole should be repaired and the bowl redetermined for use.

The two kinds of allowable bowl, iron and clay, required special care in order that they last a long time. A clay bowl could be very easily chipped or broken if not properly cared for. An iron bowl was less prone to being broken but, if the protective layer of oxide was scratched or chipped, the bowl would very quickly rust and not be useable.

Various procedures came to be outlined and various articles allowed for the proper care of the bowl. If a clay bowl sustained a crack or an iron bowl developed a hole through rusting, they should be repaired. When the number of mended cracks in a clay bowl amounted to five or the total length of the cracks exceeded 10 inches, it was considered unusable and a new one could be requested. When an iron bowl had five patched holes or a hole too big to patch without food adhering to it, it becomes likewise unusable.�

When the bottoms of bowls were scratched, bowl-lids of tin and lead were allowed. The group of six bhikkhus used decorated bowl-lids and displayed them to the public. They were criticised as being 'like pleasure enjoying householders'. This was made a Wrong-doing, with the allowance for 'ordinary' bowl-lids with the "swordfish teeth" design.� A low platform for bowls and a wicker stand was allowed, as was a bag and strap.�

Before going on almsround the bowl should be rinsed out (but not dried) to remove any dust, etc., which may have collected over-night. After the meal when the bowl is washed, it should not be put away with water left in it but dried out (with a cloth) and then placed a short time in the sunlight (to dry it thoroughly and disinfect it) before being safely stored. Clay bowls, similar to ceramic dishes, were easily broken when dropped or knocked over. Experience showed that bowls should not be placed on the edge of a bench or other places where they might fall off, nor hung up somewhere, nor stored on a bed or seat where they might be sat upon, nor placed in the lap where they may be dropped. And a door should not be opened with a bowl in the hands (Vin.II,113f).

At one time, bhikkhus took back scraps of food from meal offerings in their bowls. The lay people criticised them saying that the bhikkhus' eating-bowl was also their rubbish bin. This was made a Wrong-doing and a waste receptacle allowed (Vin.II,115).

A bhikkhu called the 'Acceptor of Bowls' (pattagâhâpaka) is appointed by Sangha-kamma to take care of bowls offered to the Sangha and in the special case of accepting the bowl of a bhikkhu transgressing NP.22.�

B) Sandals

Originally, bhikkhus, like the majority of people in India, went barefoot. Later, however, exceptions were made. At one time, a very delicate and refined young man called Sona Kolivisa� went forth under the Buddha. He was so diligent in his efforts at walking meditation that his feet split and stained the walking path with blood 'as if cattle had been slaughtered'. His unrewarded efforts, however, caused disillusionment and he reflected upon returning to the household life. The Buddha read his mind and went to teach him. After the usual greetings, the Buddha questioned him:

'"What do you think, Sona? Formerly, when you were a householder, were you skilled in the music of the lute?"

"Yes, sir."

"What do you think, Sona? When the strings of your lute were too taut, was your lute in that condition well-sounding and fit for playing?"

"Surely not, sir."

"What do you think, Sona? When the strings of your lute were too loose, was your lute in that condition well-sounding and fit for playing?"

"Surely not, sir."

"What do you think, Sona? When the strings of your lute were neither too taut nor too loose, but the strings evenly tuned, was your lute in that condition well-sounding and fit for playing?"

"Yes, sir."

"Even so, Sona, too much exertion conduces to agitation, too little exertion conduces to indolence. Therefore, Sona, do you determine on the balance of exertion, penetrate the balance of the faculties� and hold to the characteristics of it."

Venerable Sona then determined on the balance of exertion, penetrated the balance of the faculties and held to the characteristics of it. Then Venerable Sona, dwelling alone, secluded, vigilant, strenuous and self-resolute, in no long time entered on and abided in, knew and experienced for himself here and now, that unsurpassed culmination of the religious life for the sake of which a person of good family rightly goes forth from the homelife into homelessness. And he understood: "Birth is exhausted, the religious life is fulfilled, done is what ought to be done, there is nothing more of this present condition." Venerable Sona became one of the Arahants.'   (Vin.I,182f)

After Venerable Sona announced his attainment, the Buddha gave him the allowance to wear sandals with one lining out of consideration for his delicate feet. But Venerable Sona refused unless the Buddha allowed them for the whole Sangha. The Buddha then allowed sandals with one lining (Vin.I,185).

One time, when the Buddha was on almsround in Rajagaha, his attendant bhikkhu limped along behind him because his feet were split. A lay follower saw this and offered the bhikkhu his sandals of many linings. The bhikkhu refused, as they were not permitted; but the Buddha told him to take them. He then decreed:

'Bhikkhus, I allow second-hand sandals of many linings. Bhikkhus, new sandals of many linings are not to be worn. Whoever should do so there is a fault of Wrong-doing.'	Vin.I,187

This guideline was later amended to allow multi-lined (new) sandals in regions outside the Ganges valley, because the ground was hard and 'trampled by cattle-hooves'.�

When the group of six bhikkhus wore sandals of various colours or different kinds of sandals decorated in various ways, they were criticised as being 'like pleasure-enjoying householders'. Thus it was determined as a Wrong-doing to wear any of these kinds of sandals, for example, "with heel-coverings, that were knee-boots, that were top-boots, filled with cotton; ornamented with rams' horns, goats' horns, scorpions' tails, peacocks' tail feathers; decorated with lion-skins, tiger-skins, panther-skins, black antelope-skins, cat-skins, squirrel-skins, etc.".�

At one time, the group of six bhikkhus were walking up and down in the early morning with wooden clogs (kat.t.hapâdukâ)� talking about worldly matters. They not only trod on many insects but also distracted other bhikkhus from meditation. When the Buddha forbade them to use wooden clogs, the group of six bhikkhus made footwear of palm and bamboo leaves. For this they were criticised as 'harming one-facultied life'. The Buddha disallowed these also.

'Because, bhikkhus, people perceive life in plants.' (Vin.I,189)

On another occasion, when the Buddha was staying at Bhaddiya in the Jatiya Grove, it was found that the local bhikkhus "were addicted to the practice of ornamenting their shoes (pâdukâ) in a variety of ways" and thus they 'neglected the recitation and the inquiry, the (training in) higher moral conduct, higher mind and higher wisdom' (Vin.I,189-90).

Thus, footwear of grasses, reeds and metals were not allowed except for those 'fixed in place' such as "privy shoes, urinal shoes, rinsing shoes".�

At first sandals were not allowed to be worn in the ârâma (Vin.I,187). They were allowed to be used with furniture to prevent it from getting dirty. Then, when bhikkhus going to the Observance Hall or meeting place at night trod upon stumps and thorns in the dark and hurt their feet, the Buddha said:

'Bhikkhus, I allow you to use sandals in the ârâma, and a torch, a lamp, a walking-stick.' 	 Vin.I,188

Wearing sandals was considered to be something special, probably because many people (perhaps most people) in the Buddha's time did not wear them. When the group of six bhikkhus entered a village with sandals on they were criticised as being 'like pleasure-enjoying householders'. This was determined as a fault of Wrong-doing, but allowed for an ill bhikkhu (Vin.I,194). Sandals were to be removed when going into the village for alms, and a special bag was allowed to carry them in.�

Wearing sandals is also related to reverence and respect, that is, it is considered disrespectful to wear sandals in places of religious importance. Thus, a bhikkhu should remove his sandals: a) before entering an ârâma, b) while walking with or near senior bhikkhus, and c) Dhamma should not be taught to one who is wearing footwear but not ill (Sek.61 & 62).�

Considering the prevalent use of different kinds of footwear in the present time, it may seem quite extreme to try to adhere to the special use of footwear as it is presented in the Vinaya. Taking into account the Buddha's special allowance for multi-lined sandals in areas outside of the Ganges valley, it seems in keeping with the Great Standards that the use of special footwear such as work-boots, walking-shoes and wet- and cold-weather footwear be allowed for the sake of health and safety. Following the spirit of the Buddha's allowances, however, it should be kept in mind that all bhikkhus' requisites should be simple and inexpensive. People have been known to criticise bhikkhus in the west who wear very high-quality and expensive footwear, even though one may reasonably say that better quality articles last much longer.



C) Sewing Accessories

At one time, bhikkhus sewed robes with a cock's quill and a bamboo sliver. The robes were badly sewn. They told the Buddha about this and he allowed needles, and needle-cases to keep them from rusting (Vin.II,115-16). On another occasion, when an ivory-worker offered to supply ivory needle-cases, bhikkhus asked for too many. The ivory-worker was kept so busy by their requests that he couldn't make other things for sale and his business and family suffered. People complained about bhikkhus "not knowing moderation". The Buddha made it a fault of Acknowledgement with breaking up (of the article) to have a needle-case made of bone, ivory or horn (Pac.86). However, other articles made of these things were allowed (see below).

In addition, various accessories for sewing cloth requisites were allowed, such as: a) a kathina-frame, for spreading the cloth to be sewn, and numerous accessories for its proper use and maintenance, b) knives for cutting cloth, and c) thimbles.�



D) Razor and Shaving Equipment

At one time, bhikkhus' hair was long. The Buddha asked the bhikkhus:

'Bhikkhus,  are  the  bhikkhus  able  to cut one another's hair.'

When they answered in the affirmative, he allowed a razor, whetstone, razor-case, felt wrapping and barbers' equipment (Vin.II,133-34).

Lay people criticised the group of six bhikkhus for wearing long hair. The Buddha made this a Wrong-doing, allowing only two finger-breadths in length or two months growth, whichever came first (Vin.I,107). Hair and beards should not be styled, combed or smoothed, or grey hairs plucked out -- all considered to be 'like pleasure-enjoying householders' (Vin.II,107;134).



E) Water-filters

One time, bhikkhus travelling along a certain road were not able to obtain allowable water as there was no water-strainer. The Buddha allowed a water-filter or strainer.� Various kinds are mentioned, including: a) "double water-strainer"; b) a filter fixed in place; c) a "regulation waterpot" i.e. a pot with a filter.�

One time two bhikkhus were travelling in Kosala. One of them "indulged in bad habits". The second one upbraided him, but the first one grumbled back at him. Later, the second bhikkhu became thirsty and asked the grumbler for the water-strainer. The grumbler would not give it and the second bhikkhu, "tormented by thirst", died! The Buddha then established a fault of Wrong-doing to not give a water-strainer if asked, or to travel without a water-strainer. If there is no water-strainer then a corner of a robe may be determined as one (Vin.II,118-19).

These were necessary in order to filter out living creatures (e.g., mosquito larvae) and particles of matter before water was used for drinking or other purposes. Thus, a water filter was a very practical necessity for bhikkhus who travelled frequently in the countryside and adhered strictly to the guidelines about not using water with living creatures (Pac.20 & 62) and not taking nutriment which has not been properly offered (Pac.40). The filtered creatures should be returned to a water supply as soon as possible.



F) Other Articles

The guidelines for the use of several other accessories evolved in a similar way. For example, when an umbrella (or sunshade) was given to the Sangha, the Buddha allowed it.� Later, the group of six bhikkhus walked about with sunshades and people said to a Buddhist lay follower:

'These venerables of yours, sir, are approaching with  their sunshades up just like a group of chief ministers!'

The Buddha then established a fault of Wrong-doing to use a sunshade. In the Buddha's time a sunshade was a symbol of high social rank. Later, sunshades were allowed for a sick bhikkhu or for any bhikkhu in and around an ârâma. The Commentary mentions that it is acceptable to open an umbrella when it rains to protect the robes.� As a sign of respect a bhikkhu should: a) close it when entering an ârâma, b) not teach Dhamma to one with a sunshade who is not ill.�

Several kinds of fans, useful in the hot weather, were allowed. However, an 'ox-tail' fly whisk was not allowed.�

Allowable items (i.e., knives and thimbles) were not to be made of expensive things but only of bone, ivory, horn, reed, bamboo, wood, shellac, fruit, copper or conch-shell.� These materials were also permitted for a variety of minor articles such as an ointment-box, ointment-stick, nose-spoon, steam-tubes, ear-wax remover, belt-buckles and loops and tags for robes.� Also, bags, with a strap and string for tying them closed, were allowed for most of the above-mentioned articles, as well as for medicines and sandals.�

Conclusions

Every bhikkhu should have eight basic requisites: 3 robes, a bowl, a waistband, a needle, a razor and a water-filter. A sitting-cloth might be added to this list, as a bhikkhu should not be without one for more than 4 months. Except for a razor, the rest of these are mentioned at Vin.II,302 as requisites for samanas. Other than these, various other requisites were allowed as circumstances required. They should, however, not be of expensive materials or ostentatiously decorated.







Summary of Training Guidelines

NP.21: keeping an extra bowl beyond ten days;

NP.22: asking for a bowl when one's own bowl is still useable;

Pac.86: making or having made a needle-case of bone, ivory or horn.
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The Four Defeats

The Four Defeats -- sexual intercourse, stealing, killing a human being and falsely claiming superior human attainments -- are the four actions which a new bhikkhu is immediately told, 'You are not to do this for the rest of your life'. That is, if a bhikkhu should do any of these four actions, without giving up the bhikkhu life, he is automatically no longer a bhikkhu and is not allowed to be re-admitted into the Sangha.

The Vinaya gives four similes to demonstrate the severance of a bhikkhu who has committed any of these actions from the bhikkhu lifestyle:

"Just as a person with their head cut off could not live with the remainder of his body,

Just as a withered leaf removed from its stem can never become green again,

Just as a solid block of stone broken in two cannot be joined together again,

Just as a sugar palm (tree) cut off at the crown is incapable of further growth."

























































CHAPTER 13: 

SEXUALITY

Perhaps the most characteristic feature of the religious life (brahmacariya) is the giving up of sexual pleasures for spiritual liberation. The brahmacariya, literally the sublime, highest, best (brahma); conduct, behaviour, way of life (cariya), is considered the highest aspiration and true purpose of human life. In order to accomplish this noble purpose it is necessary to relinquish the attachment to sensual pleasures which bind one to the temporal and transient world of the senses. The most powerful sensual pleasure is sexual, so it is not difficult to see how the religious life came to be synonymous with celibacy and sexual purity.

There are two words in English which define states of sexual temperance: celibacy and chastity. Celibacy, from the Latin caelebs: single,� means the unmarried state, and is usually associated with religious practices. Chastity, from the Latin castus: pure, means sexual purity or the state of being sexually virtuous and modest.� In the Buddhist sense the religious life is centred in chastity, which also implies celibacy.

The most comprehensive expression of the Buddhist approach to sexuality is found in the third of the five basic precepts:

  I undertake the training guideline to refrain from misconduct in sensual pleasures.

  (Kâmesu micchâcârâ veraman.î sikkhâpadam samâdiyâmi)

Generally this is translated as 'refraining from sexual misconduct', but the key word here is kâmesu, from kâma: sense-desire or sense-pleasure. The ending of sense-desire and the giving up of the attachment to sense-pleasures lies at the very root of spiritual practice.� The Buddha emphasised this very strongly to Ven. Sudinna, the first bhikkhu to indulge in sexual intercourse:

'Misguided man, have I not taught Dhamma in various ways for the sake of dispassion and not for passion, for the sake of unbinding not for binding, for the sake of letting go not for grasping?

Have I not taught Dhamma in various ways for the dispassion of passion, sobering of (the intoxication of) pride, the removal of desire, the uprooting of clinging, the breaking of the round (of rebirth), the destruction of craving, dispassion, cessation, extinguishing?

Have I not declared in various ways the abandoning of sensual pleasures, the comprehension of sensual perceptions, the subduing of sensual thirst, the uprooting of sensual thoughts, the calming of sensual fever?'	    Vin.III,20

'Misguided man, has not the giving up of sense-pleasures, the comprehension of the perception of sense-pleasures, the subduing of the thirst for sense-pleasures, the uprooting of the thought of sense-pleasures, the allaying of the fever of sense-pleasures been taught by me in many ways?' 	Vin.III,20

Kâma is recognised as one of the fundamental obstacles to spiritual development. In Buddhist teachings, kâma is enumerated as the first item of a variety of negative qualities: the five hindrances, the three longings, the four graspings, the four floods, the four outflows, the three cravings, and the four yokes. Commonly used synonyms for kâmacchanda, desire for sense-pleasures, are: impulse, lust, delight, craving, love, thirst, fever, greed, infatuation, hanging on.�

Bhikkhu Arittha adhered to the pernicious view that sex was not an obstruction for a bhikkhu. The Buddha rebuked him for attributing this view to his teaching and confirmed that sense pleasures bring little enjoyment and cause much suffering and disappointment. He emphasised this point by referring to 10 similes. These are explained below with details from M. sutta 54 and the Commentary.

1) Bare bones, fleshless, blood-smeared, are thrown to a starving dog but cannot satisfy the animal's hunger. Similarly, sense-desires give no lasting satisfaction.

2) A lump of flesh for which birds of prey fight each other; if the bird that has seized the lump of flesh, does not yield it, it may meet death or deadly pain from the beak and claws of the other birds. Similarly, sense-desires are common to many, i.e., the same sense objects may be claimed by many and may become the cause of deadly conflict.

3) A torch of straw carried against the wind may cause burns to the careless man if not quickly discarded. Similarly, sense-desires will severely burn, i.e., greatly harm him who thoughtlessly, and unaware of the great danger, partakes of them in the belief that they will bring light and joy to his life.

4) A pit of burning coals towards which a man is dragged by others; if he cannot free himself from their grip, he will be thrown into the fire and consumed by it. Similarly, sense-desires are like a vast conflagration into which the victim is dragged by bad company, or by his own deeds, causing his rebirth in miserable states of woe.

5) A dream of a beautiful landscape that vanishes on awakening. Similarly, sense-desires are a brief illusion like a dream, and disappointing after one awakens from infatuation back to reality.

6) Borrowed goods on which the borrower foolishly prides himself in public; but which are withdrawn by the owners when they see the boastful man. Similarly, sense-desires are temporary and not a true and lasting possession of him who enjoys them, filled with vainglory.

7) A fruit tree climbed by one who craves for the fruits; but another man, likewise greedy for them but unable to climb, chooses another method and fells the tree; and unless the first man quickly descends, he will break his limbs. Similarly, in the blind pursuit of sense pleasures one may "break all one's limbs", may suffer severe injury of body and mind. -- The Sub-commentary refers also to punishment and torture incurred by reckless deeds to which people are driven by sense infatuation.

8) A slaughter house (or place of execution): because sense-desires are like a butcher's (or executioner's) block. This may mean that sense-desires kill much that is noble in man and cut off his higher development.

9) A stake of swords: sense-desires are piercing, penetrating deep within, causing wounds where there had been none. Unfulfilled or frustrated desire, or the pains of jealousy, are, indeed, like that ancient torture of the stake of swords.

10) A snake's head: sense-desires are a grave risk and peril for present and future welfare, if one walks unwarily.

						(Nyanaponika trans.; Wheel 48/49, p.32-3)

The Buddhist religious life aims at complete sexual (and sensual) purity and relinquishment of all sexual activity. It should be emphasised that this is not based merely upon a condemnation or denial of sexuality but a clear recognition and understanding of the nature and effects of sexuality. The Buddha exhorted his disciples to comprehend the gratification, danger and escape from sensual pleasures.

"But when I clearly saw as it actually is with proper wisdom how sensual pleasures provide little gratification, much suffering, and much despair, and how great is the danger in them, and I attained to the rapture and pleasure that are apart from sensual pleasures, apart from unwholesome states, or to something more peaceful than that, I recognised that I was no longer attracted to sensual pleasures."

	M.I,92 = MLDB,p.187

"And what, bhikkhus, is the gratification in the case of sensual pleasures? Bhikkhus, there are these five cords of sensual pleasure. What are the five? Forms cognizable by the eye that are wished for, desired, agreeable and likeable, connected with sensual desire, and provocative of lust. Sounds cognizable by the ear . . . Odours cognizable by the nose . . . Flavours cognizable by the tongue . . . Tangibles cognizable by the body that are wished for, desired, agreeable and likeable, connected with sensual desire, and provocative of lust. These are the five cords of sensual pleasure. Now the pleasure and joy that arise dependent on these five cords of sensual pleasure are the gratification in the case of sensual pleasures."           	M.I,85f. = MLDB,p.180

The danger in regard to sensual pleasures is variously explained as: the hardship, injury and risk of death because of livelihood; the distress from working but not gaining property; the pain and grief of protecting the property one does gain; death or severe suffering from violence due to "quarrels, brawls and disputes"; death or severe suffering from battles and attacking bastions; death or severe suffering from being punished for robbery or rape; rebirth in hell due to misconduct in body, speech or thought. All these results have "sensual pleasures as the cause, sensual pleasures as the source, sensual pleasures as the basis, the cause being simply sensual pleasures".

"And what, bhikkhus, is the escape in the case of sensual pleasures? It is the removal of desire and lust, the abandonment of desire and lust for sensual pleasures. This is the escape in the case of sensual pleasures." MLDB,p.182

"Now, Udayin, the pleasure and joy that arise dependent on these five cords of sensual pleasure are called sensual pleasure -- a filthy pleasure, a course pleasure, an ignoble pleasure. I say of this kind of pleasure that it should not be pursued, that it should not be developed, that it should not be cultivated, that it should be feared.

Here, Udayin, quite secluded from sensual pleasures, secluded from unwholesome states, a bhikkhu enters upon and abides in the first jh(na . . . second jh(na . . . third jh(na . . . enters upon and abides in the fourth jh(na.

This is called the bliss of renunciation, the bliss of seclusion, the bliss of peace, the bliss of enlightenment. I say of this kind of pleasure that it should be pursued, that it should be developed, that it should be cultivated, that it should not be feared."

	M.I,454 = MLDB,p.557 (abridged; cf. M.III,233)

'One whose mind is not bound to sensual pleasures is called "above the stream" (of existence).'                            	Dh.218

The brahmacariya lifestyle adhered to by the Buddha is so closely associated with a celibate and chaste life that the word came to be a synonymous with chastity.� It seems that a chaste religious life was not followed by all religious aspirants -- some were reported to gratify themselves with female wanderers wearing a top-knot (M.I,305)!

The training guidelines dealing with sexuality (in its widest context) cover a range of degrees of seriousness from Defeat for sexual intercourse to Acknowledgement for travelling by arrangement with a woman. The wisdom and comprehensiveness of these guidelines can only be appreciated by a clear understanding of the pervasive nature of sexual arousal and attraction. What may begin as seemingly harmless sensual curiosity can very quickly erupt into raging sexual lust. As the Buddha noted:

'I don't know, bhikkhus, of any other single form which so overpowers a man's mind as a woman's form. A woman's form, bhikkhus, obsesses a man's mind.

I don't know, bhikkhus, of any other single sound . . . smell . . . taste . . . touch which so overpowers a man's mind as a woman's touch. A woman's sound . . . smell . . . taste . . . touch, bhikkhus, obsesses a man's mind.

(Similarly,) I don't know, bhikkhus, of any other single form, sound, smell, taste, touch which so overpowers a woman's mind as a man's form, sound, smell, taste, touch. A woman's mind, bhikkhus, is obsessed by these things.'	A.I,1 (abridged)

Sexual Actions and Speech

The training guideline which involves the most serious consequences is that relating to sexual intercourse. Willingly engaging in sexual intercourse of any kind while conscious results in automatic permanent loss of bhikkhu status (Par.1). This is a very comprehensive guideline which includes intercourse through any of the three main bodily orifices of a female or two of a male.�

When some bhikkhus disregarded the training and indulged in intercourse, a special qualification was added stipulating that this guideline applies to those who have not disrobed or formally taken leave of the bhikkhu lifestyle by clearly announcing their decision in the presence of another person who understands what is meant. Otherwise, one may technically still be a bhikkhu and come under the jurisdiction of this guideline. Once this guideline has been transgressed one is not allowed to ever become a bhikkhu again.

The second level of importance involves Formal Meeting (of the Sangha) (Sangha�disesa). There are five guidelines relating to sexuality in this category of serious fault. The first one concerns masturbation, that is, intentionally causing the emission of semen is a fault involving Formal Meeting (of the Sangha) (Sg.1). Intention is the most important factor as seminal emission which occurs in a dream or by accident are no fault (Vin.III,112).

Three guidelines within this class of fault deal with sexual overtures to females and women. In order to explain these guidelines clearly a distinction is made between females and women. A female is defined as: "even a girl born on this very day" (Vin.III,121), while a woman is defined as: "she is intelligent, competent to know what is good or bad speech, what is lewd and what is not lewd" (Vin.III,128).

The first guideline is, with lustful intentions, knowingly coming into direct physical contact with a female is a fault of Formal Meeting (Sg.2). The word used for lustful intentions: (ottin.n.a, lit. "possessed by")� is quite strong: 'impassioned, full of desire, attracted heart'. Also used is viparin.atena cittena, lit. 'a mind changed for the worst', defined as 'infatuated, corrupt, blinded' (Vin.III,121). The Commentary defines this as a mind with lust (râga).� Thus, coming into unlustful physical contact with a female, such as accidentally hitting a woman's hand during a food offering, or contact made while trying to get away from contact,� is not a fault.

Also, direct physical contact means contact between a bhikkhu's skin or hair and a female's skin or hair. Lustfully making indirect contact with a female, for example, using one's body to contact the edge of her clothing or something she is holding, or using something connected to one's body to contact her body, i.e., touching her body with one's robe, is a Gross Fault (Vin.III,123f).� Lustfully contacting a sex-aberrant� is likewise a Gross Fault, as is lustfully contacting a woman thinking her to be something else (Vin.III,121-2). Lustfully contacting a male is a Wrong-Doing (ibid.).

The Vinaya mentions cases of bhikkhus touching their mother, daughter and sister -- that is, direct blood-relations -- 'for affection', and this was said to be, not a fault of Formal Meeting, but a Wrong-Doing (Vin.III,126).

Even though there is no fault if contact is made accidentally or without agreeing to it, it is very difficult for other people (as well as ourselves) to know our intentions -- and intentions change very quickly. Bhikkhus are thus encouraged to avoid any physical contact with females. In the Thai tradition bhikkhus do not receive anything directly from a female -- offerings are formally placed on a special offering cloth which every bhikkhu has close at hand.

The two other related guidelines are concerned with verbal sexual overtures. Sg.3 concerns addressing, with lustful intentions, indecent, unchaste or lewd words to a woman. Lustful intentions are defined as above while "lewd words" refer to speaking about the genitals, anus or the sexual act 'as a young man (would) to a young woman' (Vin.III,128). Speaking lewdly about other parts of the body between the collar bone and the knees (i.e., breasts) is a Gross Fault and speaking lewdly to a male is a Wrong-doing. Speaking about certain bodily parts or sexual intercourse while "aiming at teaching" is explicitly mentioned as no fault (Vin.III,130).

Sg.4 is a special case of Sg.3, that is, telling a woman that the best offering to a noble follower of the religious life (such as oneself) is sexual intercourse. This arose on account of the view, around in the Buddha's time and also prevalent in some spiritual circles at the present time, that, since offerings to religious persons were meritorious, giving the highest gift (in this case sex) would have the highest merit. However, this was not a view the Buddha ascribed to, and this particular training guideline was laid down to emphasise his point.

Sg.5 concerns sexuality indirectly in that a bhikkhu should not act as a go-between (lit. 'going backwards and forwards') for a liaison between a man and a woman, whether temporarily or for a marital relationship. Formally this involves three stages: 1) accepting the initial request to act, 2) informing the second party, and 3) reporting back to the first party. Fulfilling any one factor is a Wrong-doing, fulfilling any two is a Gross Fault and fulfilling all three is a fault of Formal Meeting. There is no fault, however, for conveying messages or arranging meetings between men and women regarding Sangha business, for example, construction work or care of sick bhikkhus (Vin.III,143).

This guideline originated when a bhikkhu was criticised for being instrumental in arranging some very unhappy matches (he was also praised for arranging some very happy matches).� It is mainly as a result of this guideline that bhikkhus do not perform marriage ceremonies, that is, a bhikkhu should not in any way be instrumental in actually formalising the relationship. There is, however, no fault in blessing the couple after they are formally married or in reconciling an undivorced couple who have separated (Vin.III.144).

Sexual Intimacy

Even though no sexual actions occur, the very fact of a bhikkhu being alone with a female is grounds for a fault. Pac.44 concerns sitting or lying down with a female privately in a secluded place and Pac.45, sitting or lying down with a woman privately in a non-secluded place. The other difference is that Pac.45 explicitly mentions a bhikkhu alone with a woman, so Pac.44 also applies to situations with a bhikkhu and more than one female. Both of these places are private, for example, no one else can see if they make subtle eye or head gestures and cannot hear the sounds of normal conversation. A secluded place is also screened by a wall, hedge, etc., thus "convenient" for sexual intercourse. A non-secluded place is not screened, thus "not convenient" for intercourse, but private enough for physical contact or inappropriate speech.

These two guidelines also relate directly to the two Undetermined (aniyata) procedures regarding accusations of sexual misconduct by a bhikkhu brought forward by a trustworthy woman lay-follower (An.1; An.2). They are Undetermined because it is undetermined or uncertain whether they also involve other faults such as Defeat (Par.1), Formal Meeting (Sg.2,3,4) or either of these two faults of Acknowledgement (see Ch.18 for details).

The intention for privacy is most important in these instances, so if a bhikkhu unintentionally finds himself privately in a secluded or non-secluded place with a female or females, for instance, when all the other men depart from a room, or a bhikkhu enters a room of only females, there is no fault -- but perhaps it wouldn't be advisable to remain there too long. Technically, if the bhikkhu stands then there is no fault, however, even standing in a secluded place may give rise to suspicion, whatever the bhikkhu's intentions might be. The best solution is to have another male present. Thus, a bhikkhu visiting lay-people is usually accompanied by another bhikkhu or a male attendant.  In the story concerning the origin of both these guidelines a bhikkhu sat privately with a friend's wife, giving cause for the friend to complain.

Closely related to the above two training guidelines is Pac.6 against a bhikkhu lying down in the same sleeping-place (seyyâ) with a female. The Explanation in the Vinaya claims no fault if the place is not a proper sleeping-place, or if either or both of them only sit. Technically, under this particular guideline, these situations may not constitute a fault, whereas they may result in a fault under Pac.44 & 45 -- being in a secluded or non-secluded place. Although a bhikkhu and a female may not lie down in the same sleeping place, even if they enter sleeping-quarters by the same entrance-way, i.e., entering the same house to sleep in different rooms -- suspicion may be aroused.� It is noteworthy that the presence of another male does not exempt a bhikkhu from this guideline. The story leading to this guideline involved the Buddha's cousin and senior disciple, Venerable Anuruddha, who, although managing to survive a compromising situation due to his advanced development of mindfulness, was rebuked for his impropriety.

The guideline relating to teaching women (Pac.7) is one of the most difficult to follow strictly and has been the cause of much misunderstanding. It evolved from several encounters involving the Buddha's disciples.

At  one  time Venerable Udayin visited a certain household.  He  firstly  spoke Dhamma to the house-wife  secretly (upakan.n.ake : lit."into the ear"). The daughter-in-law saw this and wondered:

'What  then,  is this samana the mother-in-law's lover, or is he speaking offensively?'.

Then  Venerable  Udayin went up to the daughter-in-law  and  spoke Dhamma secretly to her. Then the mother-in-law wondered:

'What then, is this samana the daughter-in-law's lover, or is he speaking offensively?'

When  Venerable  Udayin  had left, the two women questioned  each  other and, finding out the nature of the  conversation,  they  criticised  him  for teaching Dhamma secretly:

'Shouldn't Dhamma be given clearly and openly?'

Their  complaints reached the Buddha in the form of  criticism  of  teaching Dhamma to women.� The Buddha  then decreed the training guideline against teaching Dhamma to women.

Later, some women lay-followers asked to be taught Dhamma, but the bhikkhus told them it was not allowed. The women replied that Dhamma could be taught in "five or six sentences", but the bhikkhus still declined to teach. The women lay-followers complained and the Buddha amended his first guideline to allow teaching to be given in five or six sentences. Following this, the group of six bhikkhus had an unlearned man sit with (one of) them as he taught Dhamma. The guideline was amended a third time to:

'Whatever bhikkhu should teach Dhamma to a woman or women in more than five or six sentences without the presence of a man who understands what is being said, there is a fault of Acknowledgement.' 	 Vin.IV,22 = Pac.7

As the stories serve to indicate, this guideline is not meant to deny women access to the Dhamma, but to prevent intimacy in a teaching situation. This is an important guideline for the mutual benefit of all concerned, not least of all for the women who may find themselves in a vulnerable position when they are being taught specialised knowledge. Many so-called spiritual sex-scandals are living reminders of the practicality of these guidelines for contemporary samanas. As it is stated in the Suttas:

'The Dhamma-Vinaya declared by the Tathagata shines openly -- it is not hidden.'               	A.I,283

It is no fault to speak more than six sentences if either the bhikkhu or the woman change posture, if he speaks to a different woman (in a group), if the woman asks a question,� if a woman overhears a conversation, or if there is present a male who understands what is being said (sometimes a source of discomfort for a woman wishing a personal talk with a bhikkhu!). This guideline would also apply to telephone conversations but not to written communication, although careful reflection (and perhaps another's bhikkhu's guidance) should be exercised.

The Explanation to this guideline defines Dhamma very literally as what is spoken by 'the Buddha, his disciples, seers or celestial beings, connected with the goal, connected with Dhamma'.� It is thus technically no fault to speak to a woman in more than six sentences about any other topic, although suspicion may be aroused. Presumably, any conversation between a conscientious bhikkhu and a spiritually-aspiring woman would be only about Dhamma, various kinds of worldly topics were regarded as 'animal talk' and unworthy of a true samana (see chapter on Speech).

Travelling together with a woman is also brought within the training guidelines. At one time a bhikkhu, travelling in the Kosala country, passed by a certain village-gate. A woman who had quarrelled with her husband met that bhikkhu and asked if she could go with him to Savatthi. He consented, and they set off. Her husband, however, came after them and, possibly thinking them to be lovers, seized that bhikkhu and beat him up. When the Buddha heard about this he decreed a training guideline against travelling by arrangement with a woman or women, even from one village to the next (Pac.67).

The main emphasis in this guideline is upon the formal arranging, thus there is no fault if arrangements are made by someone else and a bhikkhu and a woman come to be travelling together, if the woman makes an arrangement and the bhikkhu, without consenting, goes along, or if there are misfortunes (Vin.IV,133). However, other factors should be considered, i.e., a car is a private place (Pac.45) and intimate conversations may occur (Pac.7).

A very specialised guideline is Pac.43 against bhikkhus intruding upon a man and a woman when one or both are sexually aroused in their private quarters.� This guideline resulted after a bhikkhu became embroiled in a marital scene.

Relationship to Bhikkhunis

The correct relationship of bhikkhus to females is further refined in a number of guidelines concerning their relationship to bhikkhunis. While some are repetitious of those mentioned above in relation to women, i.e., against sitting in a private place with a bhikkhuni (Pac.30) and against travelling by arrangement with a bhikkhuni or bhikkhunis, except when the way is dangerous (Pac.27), others serve to delineate a special relationship to bhikkhunis as sisters in the religious life, that is, those with whom a bhikkhu shares a special lifestyle. While this is discussed in more detail elsewhere (Ch.23), a few remarks at this point are relevant.

At one time, the Buddha was staying in Nigrodha's ârâma near Kapilavatthu. Mahapajapati Gotami bhikkhuni came to visit the Buddha. The Buddha asked her:

'Gotami,  I hope that the bhikkhunis are abiding diligent, zealous and self-resolute.'

She responded by saying how can the bhikkhunis be diligent when the group of six bhikkhus get them to wash, dye and comb sheep's wool for them. Thus they 'neglect the recitation and inquiry, the (training in) higher moral conduct, higher mental states and higher wisdom.' The Buddha then formulated a guideline against bhikkhus doing this (NP.17). Similarly, bhikkhus should not get bhikkhunis to wash, dye or beat an old robe for them (NP.4).

In order to foster a correct relationship between bhikkhus and bhikkhunis, guidelines were given to prevent excessive contact which might lead to intimacy.� Thus bhikkhus should not accept robe-material from a bhikkhuni, unless he gives something in exchange (NP.5), not give robe-material to a bhikkhuni, except he get something in exchange (Pac.25); not sew a robe for a bhikkhuni (Pac.26); not accept food procured by a bhikkhuni (Pac.29), not, in an inhabited area, accept food from a bhikkhuni (Pat.1), nor eat food at an offering where a bhikkhuni is giving biased orders about who to serve without telling her to desist (Pat.2).

While bhikkhunis were taught by bhikkhus as part of their training, very strict guidelines were determined for the proper procedures: a senior bhikkhu of at least 20 years standing should be formally appointed as a teacher of bhikkhunis, teaching bhikkhunis without being formally appointed is a fault of Acknowledgement (Pac.21), and the teaching should not be done after sunset (Pac.22) or in the bhikkhuni's lodgings, except when a bhikkhuni is ill (Pac.23). A bhikkhu should not say that the bhikkhus teaching bhikkhunis do so for the sake of material or social gain (Pac.24).

Bhikkhus are to refrain from travelling by arrangement with bhikkhunis by road, with the important exception of dangerous roads (Pac.27), as well as by boat, except to cross a river (Pac.28). This was intended to prevent criticism of the Buddhist samanas:

'Just  as  we amuse ourselves in a boat with our wives,  so  do  these  sons-of-the-Sakyan  samanas, having  arranged  with bhikkhunis, amuse themselves in a boat.'

Many of the guidelines in regard to bhikkhunis are exempted in the case of blood-relations, very likely because there was less danger of sexual intimacy. One who is not a relation 'does not know what is proper or what is improper, or what is right or what is wrong.' A relation is defined as one related on the mother's or father's side back through seven generations.�

While there is obviously some need to regulate the kind and extent of contact between bhikkhus and bhikkhunis to prevent intimacy or exploitation of each other, it was also recognised that contact was inevitable and could not to be prohibited. Thus exchange of requisites was allowed between the five groups of sahadhammikas : bhikkhus, bhikkhunis, sikkhamanis, samaneras and samaneris (Vin.III,209).

Conclusion

The picture which emerges from the Vinaya is that sexual purity was understood to be fundamental to the religious life and to spiritual development. The Sangha of samanas, being dependent upon lay people for their support, needed to live an impeccable life free of any shadow of suspicion or blame. In order for the lay people to feel inspired to offer requisites to samanas they first need to believe in the usefulness of the religious life and respect the sincerity of those who follow the training. While some of the guidelines may seem somewhat rigid or prudish, it is important to reflect upon the volatility and durability of rumour, even if untrue. The incessant sex-scandals in religious circles may provide a sufficient incentive to encourage the greatest measure of prevention and discretion.

Summary of Training Guidelines

Sexual Acts, Speech and Intimacy

Par.1: willingly and consciously engaging in sexual intercourse of any kind;

Sg.1: intentional emission of semen, except in a dream;

Sg.2: with lustful intentions, coming into direct physical contact with a female;

Sg.3: with lustful intentions, addressing lewd words to a woman;

Sg.4  telling a woman that the best offering to a noble follower of the religious life (such as oneself) is sexual intercourse;

Sg.5: arranging a sexual engagement between a man and a woman, whether temporarily or for a marital relationship;

Pac.6: lying down in the same sleeping-place with a female;

Pac.7: teaching Dhamma to a woman or women in more than five or six sentences without the presence of a man who understands what is being said;

Pac.43: intruding upon a man and a woman when one or both are sexually aroused in their private quarters;

Pac.44: being with a female in a private, secluded place;

Pac.45: being with a woman in a private, non-secluded place;

Pac.67: travelling by arrangement with a woman or women;

total = 12

Bhikkhunis

NP.4: getting a bhikkhuni to wash, dye or beat an old robe;

NP.5: accepting robe-material from a bhikkhuni, unless getting something in exchange;

NP.17: getting a bhikkhuni to wash, dye or comb sheep's wool;

Pac.21: teaching bhikkhunis without being formally appointed;

Pac.22: teaching bhikkhunis after sunset;

Pac.23: teaching in the bhikkhuni's lodgings, except when a bhikkhuni is ill;

Pac.24: saying that bhikkhus teach bhikkhunis for the sake of material or social gain;

Pac.25: giving a robe to a bhikkhuni, except getting something in exchange;

Pac.26: sewing a robe for a bhikkhuni;

Pac.27: travelling by arrangement with bhikkhuni(s) by road, except when the road is dangerous;

Pac.28: travelling by arrangement with bhikkhuni(s) by boat, except to cross a river;

Pac.29: eating alms-food which has been procured through the instigation of a bhikkhuni, unless it is already intended to be offered by the donor;

Pac.30: sitting in a private place with a bhikkhuni;

Pat.1: eating food accepted in an inhabited area from the hand of a bhikkhuni;

Pat.2: not telling a bhikkhuni to stop giving biased orders at a meal offering;

total = 15

Related Procedures

An.1: procedure for dealing with an accusation against a bhikkhu for sexual misconduct with a female in a private, secluded place (Ch.18);

An.2: procedure for dealing with an accusation against a bhikkhu for sexual misconduct with a woman in a private, non-secluded place (Ch.18);
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CHAPTER 14: 

POSSESSIONS

The religious life as a samana is a state of renunciation, of relinquishing attachment to and accumulation of possessions.� A bhikkhu, as a renouncer of the homelife, was by profession an alms-mendicant, living from what was offered by faithful lay-people or gathering what was discarded or thrown away (pamsakula). When bhikkhus were seen with excessive amounts of possessions they were chided or rebuked by the lay people:

'Will  these sons-of-the-Sakyan samanas trade in bowls, or will they start a pottery shop?'

'Will  they  set  up  a  cloth  trade  or open a shop?'�

The most  comprehensive  presentation  of  the Buddhist  relationship  to possessions is contained in the second of the five precepts:

I undertake the training guideline to refrain from taking what has not been given.       (Adinnâdânâ veraman.î sikkhâpadam samâdiyâmi).

This is more than a prohibition against stealing, but a much broader precept pointing to the right way of obtaining things -- honestly and appropriately. This precept is not directed against possessions themselves but rather against the wrong way of obtaining them.

The training guidelines dealing with possessions other than requisites (covered under section A) are not numerous but cover some very fundamental aspects of the bhikkhu lifestyle.

Stealing

The guideline which involves the most serious consequences is that concerning stealing something valuable. A bhikkhu, as soon as he has received the Upasampada, is instructed not to take anything which has not been given, even so much as a blade of grass (Vin.I,96). Should a bhikkhu intentionally misappropriate anything worth one pada or more, by any means, it results in automatic loss of bhikkhu status (Par.2). This particular guideline is the most complex in the Vinaya, yet, as Ajahn Chah says, it is one of the easiest of the major faults to commit.

In order for stealing to be accomplished, four factors must be fulfilled:

1) the object must be the possession of another,

2) one knows that the object belongs to another,

3) there arises the intention to take it by theft,

4) one takes possession of the object.

The fault of Defeat results when a fifth factor is fulfilled:

5) the object is something of value (at least one pada),

A thieving intention is the crucial factor since, even if the other four factors are present, if there is no intention to steal, it is not a fault. Some examples in the Vinaya are: a bhikkhu took a cloth intending to give it back to the owners, a bhikkhu ate another bhikkhu's food thinking it was his own, and a bhikkhu put away a robe to protect it. In all these cases they were accused of stealing, but when the Buddha questioned them and was informed of their non-intention to steal, he declared that there was no fault. It is likewise no fault to take on loan (i.e., temporarily) or 'on trust' (i.e., trusting that the other person will not mind).� The exceptional case of obtaining something by deceit -- for example, a bhikkhu claimed a share of requisites for a non-existent bhikkhu (Vin.III,59) -- was judged not as stealing but as a fault of Acknowledgement for lying (Pac.1), since the requisites were actually given to him.

The Vinaya defines what has not been given (adinna) as 'what has not been handed over, nor thrown away; what is guarded, protected, cherished; what belongs to others' (Vin.III,46). It is specifically mentioned as no fault to take things which have been discarded or thrown away� (Vin.III,55). For example, bhikkhus went into charnel grounds to collect cloth from the disposed corpses� and Venerable Dhaniya collected grass and wood to build himself a hut (Vin.III,41). Even if a bhikkhu thinks they are discarded but they actually are not, it is still no fault (Vin.III,59f; 63f). It is also no fault to take what is in the possession of animals or ghosts (Vin.III,58), or to release animals caught in a snare or fish trapped in a net 'out of compassion' (Vin.III,62f).

The Vinaya outlines a whole range of different ways in which things may be stolen. Very simply, these amount to misappropriation of what has not been given by any means whatever, including evasion of taxes or customs duties.� Stealing can be accomplished either personally, through instigating another (or many others) or through intimidation, that is, falsely laying claim to something or even resorting to legal processes. An object is considered as taken when it is completely removed from its resting place, all preliminary actions leading up to this are Wrong-doings and a Gross Fault occurs with the last action prior to taking it. Property or buildings are taken when the owner relinquishes his ownership. Again, all preliminary actions are Wrong-doings, while a Gross Fault results when doubt about loosing ownership arises in the owner's mind.

Attempts to precisely define this guideline have given rise to differing views, for the most part due to the two different definitions of what technically constitutes stealing resulting in loss of bhikkhu status (i.e., gross stealing). The wording of the guideline gives the standard that a person caught stealing would be punished by the civil authorities: 'beaten, imprisoned or banished'. The Explanation then defines this degree of stealing as taking anything worth at least one pada, a certain standard of value in India at that time.

The first standard is somewhat ambiguous and relative to social values at different places and at different times. The second is more specific -- if one knows how much a pada is worth! A sub-commentary� says that one pada is equal to the value of gold weighing 20 unhusked rice-grains. This has been determined as approximately 1/24 oz. troy of gold. Of course, it must also be recognised that the price of gold fluctuates over time. However, at the present time this amount of gold is equal to about #10. This seems like a reasonable amount to constitute a theft serious enough to warrant Defeat. However, it should also be noted that some of the stories in the Vinaya refer to loss of bhikkhu status through stealing a piece of fruit (Vin.III,61) or a handful of rice or beans (Vin.III,64). The author has been told that certain authorities, for example, a telephone company, may prosecute someone defaulting on even a small amount as a matter of policy.

In Thailand, due to the association of pada with the present-day Thai currency of baht, a pada is usually taken to be the value of one baht, equal to about 2.5 pence or about 1/400 th of the amount calculated by the gold standard above. This is hardly an amount which would be seriously considered as stealing by modern western standards, but may be considered so in Thailand.

While it is a fault involving loss of bhikkhu status to steal anything worth one pada, it is also a fault to steal anything of less worth as well. A pada is equated to 5 mâsakas. Stealing something worth more than 1 mâsaka but less than 5 mâsakas (between #2 and #9.99 by the gold standard above) is a Gross Fault, and stealing something worth 1 mâsaka or less (less than #2 by the standard above) is a fault of Wrong-doing (Vin.III,53f).

Money

One of the basic principles of the renunciant bhikkhu lifestyle is not accepting gold or money or engaging in buying and selling. At Vin.II,295 (= A.II,53), accepting money is called one of the stains of samana-brahmana. While at S.IV,326 the Buddha is quoted as saying:

'Of him indeed, headman, who acquires money, the five sense pleasures are also acquired. Of him who acquires the five sense pleasures, you may definitely believe headman, that he is not by nature a samana, not by nature a son-of-the-Sakyan (i.e., a Buddhist bhikkhu).'

Thus, by renouncing the use of money, a bhikkhu renounces access to the whole range of sense-pleasures, comforts and security which money can provide for people. Or, as one Christian monk succinctly put it, 'Commitment to poverty means having no choices'. At the same time, by giving up money a bhikkhu also gives up the complex emotional and mental stress inherent in having and using money.

On the other hand, the Buddha recognised that some lay-followers wished to provide offerings to bhikkhus by depositing money. The Buddha responded to a request from Mendaka, the rich merchant:

'Bhikkhus, there are faithful and believing people who deposit gold (i.e. money) with an attendant (saying): "With this provide for the venerable what is allowable."

'Bhikkhus, I allow you to agree to what is allowable. But I do not say, bhikkhus, that in any way may gold and silver (i.e., money) be agreed to or looked for.'	Vin.I,244-5

The Buddha had to steer a middle course between honouring the laity's generosity and concern for the welfare of the Bhikkhu-Sangha and preventing the bhikkhus from receiving and using money. Thus, while bhikkhus are not allowed to receive money for their use, they are allowed to accept things obtained from a properly-deposited fund. This is usually done through the services of a monastery-steward who is entrusted with money provided by lay people. In our modern, money-dominated world this may appear as a subtle and refined point, however, it may be helpful to compare this arrangement to a special Trust Fund from which the beneficiaries (in this case, bhikkhus) can only receive material requisites. That is, the donor (temporarily) establishes a Trust Fund to provide a bhikkhu with requisites through the monastery-steward as manager.

The Vinaya disallows every means of receiving either gold or money� -- receiving it oneself, having another receive it for one or consenting to it being placed (or deposited) near one. If a bhikkhu should receive money for his personal use, either into his hand or onto an object he is holding such as a tray, even if it is placed inside an envelope, it is a fault of Acknowledgement with Forfeiture (NP.18). Should a bhikkhu tell the donor to give the money to a steward or place it somewhere, or should a bhikkhu tell a steward to receive money from a donor or pick up money left by a donor for his benefit, this amounts to having another receive it, and is a fault of Acknowledgement with Forfeiture (NP.18).

If a donor simply places money nearby for a bhikkhu's use, the bhikkhu should refuse it through any one of the three doors of bodily action, speech or thought. Not doing so is consenting to it being deposited, and is also a fault of Acknowledgement with Forfeiture. The Commentary says that, even if a bhikkhu does not refuse the deposit of money by bodily action or speech, it is not a fault as long as he refuses or declines in his mind.�

How a requisite fund is properly deposited is outlined at Vin.III,221f:

A) For Bhikkhus: If people wish to offer money to a bhikkhu, he should refuse to accept it, either by speech, action or thought. It is permitted for a bhikkhu to say that he does not accept money but only an allowable requisite. Without telling them what to do, he may explain what is appropriate, for example, point out the monastery steward or say that a donation-box has been placed in such-and-such a place.� If the donor on his/her own initiative should deposit money with the steward, the fund is properly deposited and the bhikkhu may request a suitable requisite from the steward. If the donor simply leaves money for a bhikkhu (without his agreement), the bhikkhu may inform the steward what the donor said and leave it to the steward to do what he/she will.

B) For Lay-people: A lay-person should never offer money directly to a bhikkhu (or bhikkhuni, samanera, samaneri), even if it is placed inside an envelope or together with other requisites. They should either deposit the money with the monastery steward, put it in a donation-box or into the monastery bank account. They may then state their invitation to the bhikkhu(s) regarding the kind or amount of requisite(s). In Thailand, for example, knowledgeable lay-people would deposit money with the steward and offer to the bhikkhu(s) an invitation note mentioning the details of the offering.

If these procedures are not correctly followed, the bhikkhu(s) are not only unable to make use of the offering but have also fallen into a fault against the Vinaya! Bhikkhus may receive cheques made out in their name (which are then endorsed and given to the steward) and can make use of such things as telephone cards, transportation tickets and vouchers for specific items (i.e., food, drinks, books, etc.).

C) The Monastery-Steward: The monastery-steward is usually someone who is a close supporter of the monastery. Not only should he/she ideally be well-informed about the monastic guidelines relating to money, but also be knowledgeable about what is appropriate to provide and the proper procedures for doing so.

When a fund has been properly established and the bhikkhu is in need of a requisite, he may approach that steward and state what he is in need of. Should a bhikkhu command the steward to: 'Buy me this', it is considered a case of dubbhicaritata (wrong procedure) and that bhikkhu may not make use of any article obtained therefrom, although other bhikkhus may use it.

It is a fault of Acknowledgement with Forfeiture (NP.10) for a bhikkhu who receives a requisite by badgering the steward beyond verbally reminding him three times and standing silently up to six times.� If the required requisite is not forthcoming the bhikkhu is obliged to inform the donor that the invitation to requisites has not been fulfilled. The Commentary says that if the bhikkhu does not inform the donor it is a fault of Wrong-Doing "for breaking a custom".� The donor may then take up the matter with the steward.

These carefully spelled-out procedures demonstrate that, while a bhikkhu is not allowed to receive money for himself in any way, he may obtain requisites from a fund properly deposited with a steward. This allows the bhikkhu to enjoy the benefits of a requisite-fund without the burden of ownership or direct control over the fund. All that is required is the right attitude (not accepting money) and careful speech (not commanding or directing, but merely informing: a) who the steward is, b) what requisites are needed). These procedures clearly show that the steward is the lay-donor's steward to the bhikkhu, the money belongs to the donor until such time as a requisite is purchased. A bhikkhu thus has no rights over the donor's money.

While the Vinaya discusses only the case of a money deposit for a bhikkhu's personal robe-fund, the Buddha's response to Mendaka (cited above) indicates that funds for other requisites are allowed, and the Commentary elaborates at some length on two further types of money deposit:� 1) for other persons such as another bhikkhu, group of bhikkhus or a Sangha, and 2) for institutions such as monasteries and buildings. It says it is a fault of Wrong-Doing to receive money for the Sangha or for another individual.� The same procedures as above should be followed regarding money offered for the Sangha or another individual, however, money offered for institutions should not be refused but should be accepted to be placed in deposit.�

The Vinaya is completely uncompromising in regard to gold and money since, if a bhikkhu receives something and unbeknownst to him some gold or money is inside, it is still a fault. If he receives it for himself it is a fault of Acknowledgement with Forfeiture; if he receives it for another bhikkhu, a group of bhikkhus or a Sangha, it is a fault of Wrong-doing. The only way to avoid a fault is to always refuse to accept gold or money (mentally is sufficient) whenever receiving any offerings!

Closely related to the guideline concerning money are guidelines against 'exchanging gold or money and selling' (NP.19)�) and 'bartering and buying' (NP.20). NP.19 prevents a bhikkhu from engaging in currency speculation or selling things to earn money. Although "buying and selling" is the literal meaning of the main term of NP.20,� the story and the Explanation indicate that the actions involved are more properly those of bartering, that is, exchanging goods for other goods rather than using money. Seemingly bartering was the principle means of commercial transaction during that time. Bhikkhus should not directly engage in the exchange of goods but may only ask the price and indicate to the steward whether it is appropriate or not (Vin.III,242). It should be noted that, while cheques, credit cards and traveller's cheques are not directly money, using them to purchase something would qualify as buying under NP.20!

Direct exchange of requisites between the five sahadhammika is allowed (Vin.III,209), and at Vin.II,174 the Buddha allowed bhikkhus to exchange (parivatteti) expensive woollen cloth and woven cloth for something advantageous (phâtikammatthâya).

Since gold and money are not allowed for any bhikkhu, it must be forfeited to a Sangha of at least four bhikkhus and it is not to be returned but disposed of. Either a layperson can be told to take it (if he buys something with it on his own initiative, all bhikkhus except the original owner of the money may make use of it) or a bhikkhu may be appointed by a Sangha Act of a motion and one announcement (ñatti-dutiya-kamma) to be the money-remover to throw it away without observing where it falls (Vin.III,238). If there isn't anything to forfeit, i.e., the money has already been disposed of, the bhikkhu should simply acknowledge his fault before another bhikkhu.

The special exception to the principle of a bhikkhu not handling money is regarding picking up valuables left in a Sangha residence or in a house where a bhikkhu is visiting. Once a bhikkhu found a brahmana's purse and picked it up so that it would not be lost. The brahmana came back for his purse and the bhikkhu returned it to him. The brahmana, however, didn't want to give a reward to the bhikkhu, so he claimed that he had one thousand coins in his purse, claiming that the bhikkhu had stolen five hundred of the coins! When the bhikkhu told other bhikkhus about this, the modest bhikkhus criticised him for picking up valuables. When the Buddha heard about it he established a guideline against picking up valuables. Later, when valuables were left in a Sangha residence and a lay person's house which bhikkhus were visiting, the guideline was altered. It is thus a fault of Acknowledgement to pick up valuables or have them picked up except in a Sangha residence or a house (Pac.84).� When valuables are picked up in these two places they should be put aside, having examined them for identification, with the intention to return them to the owner. Picking up lost valuables outside of these places could lead, as in the above related story, to a bhikkhu being accused of stealing. Conversely, not picking up valuables in a monastery or a house where bhikkhus are visiting could also result in the bhikkhus being accused of stealing, as they are the main people present.

Gifts

Gifts to be made to the Sangha are also a subject of several guidelines. It is a fault of Acknowledgement with Forfeiture to appropriate for oneself a gift meant for the Sangha (NP.30) and a fault of Acknowledgement to appropriate such a gift for another (Pac.82). These actions are technically not acts of stealing, but rather of misdirecting goods which are freely given.

Invitation (Pavâranâ)

At one time, the Buddha allowed the Sangha to agree to an invitation (pavâranâ) by lay-people for providing medicines. A bhikkhu, however, should not exceed the limits of the invitation, either as to duration or type of medicine, except when the invitation is renewed, there is a permanent invitation, the bhikkhu is ill or it is for another (Pac.47). The practice of giving invitation by lay-people for particular requisites, for a particular duration, or for certain requisites for a certain duration was a special allowance outside of the exceptional cases when a bhikkhu could ask for requisites from lay people, that is, when he is ill, when he is without robes, and from blood-relatives.

The principle characteristic of the samana lifestyle was simply to accept whatever was freely offered, that is, not actually begging but being available for offerings. At one time, the 'building-bhikkhus' of Alavi so oppressed the lay people with their incessant begging that, when the lay people saw bhikkhus,

". . . they were perturbed, then alarmed, then they ran away, then they went by a different route, turned in another direction and closed the door; and when they saw cows they ran away, imagining them to be monks."      BD.1,246

On another occasion, bhikkhus asked for many bowls from a potter who had given invitation. He was so oppressed by these requests he couldn't make a proper living and his family suffered (Vin.III,244). A similar situation occurred with an ivory worker having to supply many needle-cases (Vin.IV,167).

The bhikkhu lifestyle is characterised by having fewness of wants and being content with whatever is given.�

"Not seeing any value in material belongings, removing strong desire for grasping objects, being one who is unattached and who is not led by others, he would properly lead a homeless life."	Sn.364 (Saddhatissa trans.)

When taking up an invitation, such an attitude should be prevalent as people can be perturbed when bhikkhus ask more of them than they anticipated. A bhikkhu needs to carefully reflect upon the appropriateness of the situation in order to arrive at the middle way between allowing faithful supporters to make offerings, and not over-burdening them with excessive and immodest demands; or not indulging in prideful austerity by refusing all offerings, but not giving free reign to possessive fantasies.

Unallowable Items

Certain things are specifically mentioned as unallowable for a bhikkhu to receive for himself: raw grains or raw meat, women and slaves, draught animals and livestock, fields for cultivation (D.I,5); high and large beds/couches and fancy coverings;� animal skins, except outside the Middle country (Vin.I,193 & 198); weapons, wooden bowl and wooden shoes, clay scrubber and large earthen vessel (Vin.II,142f.). The Commentary adds a list of things which it terms anâmâsa (lit. "not to be touched").� These include: women (non-lustful contact with), women's clothing and articles of adornment, figures of women; raw rice, beans or fruit; gems, gold and silver; weapons; traps, snares and fishing equipment; musical instruments. In another place the Commentary says that in receiving precious and semi-precious gems, any of 7 kinds of grains, female or male slaves, fields or farms, flower gardens or orchards there is a fault of Wrong-Doing.�

Keeping the spirit of the renunciant bhikkhu lifestyle in mind, it may also be useful to reflect upon the appropriateness of bhikkhus owning such valuable and luxurious commodities as cars, televisions, stereos, VCRs, etc. It must appear quite incongruous to many people how an alms-mendicant, living on the offerings of faithful people, can have all manner of luxurious possessions. While certain things, for example, a camera, may have a use for teaching, a bhikkhu should constantly keep in mind the foundation of his life as an alms-mendicant. The author has found that when there is the need to use some special equipment such as a camera, there are always generous and willing people around who are happy to make it available temporarily.

Conclusion

A bhikkhu is, by definition, an alms-mendicant or religious beggar. His lifestyle requires that he have a minimum of eight requisites: three robes, a belt, a bowl, a razor, a needle and a water-filter. As well as these, certain other simple possessions were also allowed (i.e., more clothing, sandals, etc.) or not specifically disallowed (i.e., books, devotional objects such as Buddha images, etc.). However, it is most important that he obtain these things in the proper way -- definitely not by theft and especially not by over-burdening lay-supporters. One of the foremost virtues the Buddha praised in bhikkhus was contentment with the requisites obtained by mendicancy.











Summary of Training Guidelines

Par.2: misappropriating materials worth one pada or more, by any means;

NP.10: badgering the steward (of a fund for requisites) beyond verbally reminding him three times and standing silently up to six times;

NP.18: taking gold or money oneself, getting another to take it for one or consenting to it being placed (or deposited) near one;

NP.19: exchanging gold or money and selling ;

NP.20: bartering and buying;

NP.30: appropriating for oneself a gift meant for the Sangha;

Pac.47: exceeding the limits of an invitation to the Sangha, either as to duration or type of medicine, unless the invitation is renewed or there is a permanent invitation, or unless ill;

Pac.82: appropriating for another a gift meant for the Sangha;

Pac.84: picking up valuables except in a house where one is visiting or a Sangha residence;

total= 9.
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CHAPTER 15: 

HARMLESSNESS

In India complete harmlessness (ahimsâ) is recognised as one of the most basic principles of the samana lifestyle.

"Forsaking the taking of life, the samana Gotama dwells abstaining from the taking of life, without stick or weapon, conscientious, kindly, friendly and compassionate towards all living beings."     D.I,4.

Ahimsa is one of the three kinds of Right Thought in the Eightfold Path of spiritual practice. The first of the five precepts articulates this attitude most specifically:

I undertake the training guideline to refrain from taking the life of any living being.

Pân.âtipâtâ veraman.î sikkhâpadam samâdiyâmi

The word pân.a, living being, implies breathing, from the Sanskrit prân.a, breath of life. Thus living beings are understood as breathing beings. The respect for life, however, extends to insects and even to the plant realm.� In the Vinaya plants were referred to by lay-people as "one-facultied life" (that is, the faculty of touch or sensation) and were the basis of lay-people's criticism of bhikkhu's actions.� In the Buddha's rebuke of the bhikkhus at fault he refers to the term jîvasaññino, meaning that people perceive plantlife as having a soul (jîva).

It was generally recognised that involvement in the destruction of living beings was not a wholesome way of life.

"It is no gain for us, it is badly gotten by us that we, for the sake of livelihood, for the sake of family, are causing the destruction of many small creatures." 	Vin.III,224�

The Buddha defined people who engage in activities harmful to living beings as tormentors:

"Here a certain person is a butcher of sheep, a butcher of pigs, a fowler, a trapper of wild beasts, a hunter, a fisherman, a thief, an executioner, a prison warden, or one who follows any other such bloody occupation. This is called the kind of person who torments others and pursues the practice of torturing others."

	M.I,343 = MLDB,p.447

Taking Life

The most serious consequences of non-harmlessness concern depriving human beings of life. If a bhikkhu intentionally deprives a human being of life by any means, directly or indirectly, or intentionally incites or encourages another to murder or suicide, this involves automatic loss of bhikkhu status (Par.3). Intention is the most important factor here. Unintentionally causing the death of someone is no fault (Vin.III,79f).

A human being is very specifically defined in the Vinaya:

'Human being means: from the first arising of mind (citta), from the first manifestation of consciousness in the mother's womb until the time of death, here meanwhile that is called human being.'        	Vin.III,73

In Buddhist terms, human life is thus considered to begin from the moment of conception, even though modern medicine is unable to measure this initial consciousness.� Thus performing or aiding an abortion is considered as taking a human life.�

Taking the life of a human being may be done directly by oneself or indirectly by commanding another, or merely suggestively, such as praising death or providing a weapon. It is noteworthy that even encouraging death or assisting death out of compassion, that is, euthanasia, is still considered a Defeat for a bhikkhu (Vin.III,79;86). A failed attempt at murder causing physical pain is considered a Gross Fault (Thullaccaya), and attempted suicide is a fault of Wrong-doing.�

Intentionally depriving an animal of life, even an insect, is a fault of Acknowledgement (Pac.61); as is using or pouring out water containing living beings (i.e., mosquito larvae) knowing that it will cause their death (Pac.62;20). Thus in places where water may contain living beings, water-filters should be available in every Sangha residence and are required by every travelling bhikkhu.� Both of the above faults would also include cases of inciting someone else to do these things (Vin.I,193;IV,49), however they would only apply to living beings which are visible to the eye.

Plant Life

In the Buddha's time plants and earth were considered to be "one-facultied life". It was thus determined as a fault of Acknowledgement to deliberately damage plants (Pac.11) or to dig or burn the ground (Pac.10).� The Commentary mentions that is it a fault of Wrong-doing to damage seeds, sprouts and plants removed from their place of growing but still capable of growth (bîjagâma).� This is the source of the ceremony of having a lay person make fruit allowable by striking it with a knife or fingernail while saying kappiyam bhante. If the fruit seeds are very hard (i.e., cherry) or large (i.e., plum), bhikkhus can make them allowable by removing the seed themselves.�

Bhikkhus may give general directions about what is required but they cannot command another to either damage plants or dig the ground. These guidelines thus prevent bhikkhus from growing their own food.

Aggressive Actions

The emphasis upon harmlessness extends even to refraining from violent or aggressive actions. At one time, Venerable Upananda gave a robe to a bhikkhu in order that he would travel with him. The other bhikkhu, however, heard that the Buddha would soon go travelling and decided to accompany him instead. Venerable Upananda, "angry and displeased", forcibly took back the robe. The modest bhikkhus complained and the Buddha established a fault of Acknowledgement with Forfeiture for a bhikkhu who has given a robe or robe-material to another bhikkhu, to angrily take it back or have it taken back (NP.25). Angrily taking back any other non-cloth requisite from a bhikkhu, or angrily take back any requisite from one not ordained, are faults of Wrong-doing.

When the group of six bhikkhus struck and raised their hand against the group of seventeen (boy) bhikkhus, the group of seventeen bhikkhus "cried out". Upon hearing the criticism of the modest bhikkhus, the Buddha established a fault of Acknowledgement to either strike a bhikkhu or raise a hand against him if one does so "angry and displeased" -- even striking with or raising so much as a "lotus-leaf" (Pac.74,75). And doing likewise to one not ordained is a Wrong-doing.

It is notable that many of the guidelines dealing with destruction of plant and animal life were instigated by the actions of the building bhikkhus of Alavi. In their energetic and perhaps clumsy building activities they dug the ground (Pac.10), cut down a tree (Pac.11), poured out water with living beings (Pac.20) and also caused the accidental death of several bhikkhus (Vin.III,81). While building activities were recognised as a necessary part of bhikkhu life, it is important to respect the lives of other beings who also seek a place to live and with whom we must learn to live in harmony. Thus, for example, when building a hut, a bhikkhu should be aware that it does not involve the destruction of life (Vin.III,149).

Conclusion

Bhikkhus refrained from intentionally killing any living being and intentionally damaging plant life or digging the ground in order to live as harmlessly and blamelessly as possible, honouring all living beings' right to live. While it was recognised that some destruction of life was inevitable in the course of living on the earth, the Buddha emphasised the intention for harmlessness.

'By harming living beings -- not thus is one a Noble One;

By harmlessness towards all beings one is called a Noble One.' 	Dh.270

Summary of Training Guidelines

Par. 3: intentionally depriving a human being of life by any means, directly or indirectly, or intentionally inciting or encouraging another to murder or suicide;

NP.25: angrily taking back a robe formerly given to a bhikkhu;

Pac.10: digging or burning the ground;

Pac.11: deliberately causing plants to be damaged;

Pac.20: pouring out water containing living beings knowing that it will cause their death;

Pac.61: intentionally depriving an animal or insect of life;

Pac.62: using water containing living beings knowing that it will cause their death;

Pac.74: angry and displeased, striking a bhikkhu;

Pac.75: angry and displeased, raising a hand against a bhikkhu.

total = 9



Related Guidelines

Sg.8: angrily accusing a bhikkhu of a Defeat (Ch.16);

Sg.9: angrily accusing a bhikkhu of a Defeat by insinuation (Ch.16);

Pac.17: angrily driving a bhikkhu out of a Sangha dwelling (Ch.11);
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CHAPTER 16: 

PROPER SPEECH

Proper speech is a very important quality in spiritual life. The Buddha praised and encouraged proper speech and made right speech one of the factors of the Eightfold Path. He set the example himself:

"Abandoning false speech, the ascetic Gotama dwells refraining from false speech, a truth-speaker, one to be relied upon, trustworthy, dependable, not a deceiver of the world. Abandoning malicious speech, he does not repeat there what he has heard here to the detriment of these, or repeat here what he has heard there to the detriment of those. Thus he is a reconciler of those at variance and an encourager of those at one, rejoicing in peace, loving it, delighting in it, one who speaks up for peace. Abandoning harsh speech, he refrains from it. He speaks whatever is blameless, pleasing to the ear, agreeable, reaching the heart, urbane, pleasing and attractive to the multitude. Abandoning idle chatter, he speaks at the right time, what is correct and to the point, of Dhamma and discipline. He is a speaker whose words are to be treasured, seasonable, reasoned, well-defined and connected with the goal." 	D.I,4-5 = THIH, 68-69.

The fourth of the five precepts emphasises the most important aspect of speech:

I undertake the training guideline to refrain from false speech.

(Musâvâdâ veraman.î sikkhâpadam samâdiyâmi)

While the word musâvâdâ is mostly translated as false speech, it actually has wider implications. Musâ is from the Sanskrit root meaning neglectfully,� hence implying not only false speech, but incorrect or wrong speech in general. Also, since speech (vâda) is only one way of unwholesome expression, it should be more comprehensively stated as communication.� Thus, this precept could have a much broader interpretation of refraining from wrong communication or, more positively, being honest and truthful, with others and oneself.

Since speech is our primary means of expression, learning the art of proper speech can lead to more harmonious and beneficial communication. At the very least, by becoming more aware of what we say and how we say it, we establish the foundation for wise verbal reflection -- an invaluable asset for a peaceful and spiritually-enriched life.

Lying

Speech is involved in many of the training guidelines in one way or another, but some guidelines are directly concerned with proper speech. The most fundamental one concerns untruthfulness. For a bhikkhu, deliberately lying, that is, intentionally deceiving or misrepresenting the truth, is determined as a fault of Acknowledgement (Pac.1). In the story pertaining to this guideline, Venerable Hatthaka was defeated in debate by members of other sects. In his futile attempts to get the better of them he resorted to various inappropriate means:

'having denied, he approved; having approved, he denied; he evaded the question with another; he told a deliberate lie; having made an arrangement, he deceived them.'	Vin.IV,1

It is notable that, in this story, it was the members of other sects who, even though they out-debated Venerable Hatthaka, complained about his unsamana-like conduct. Truthfulness and fair discussions seem to have been highly regarded by all religious people of the time. The Buddha gave great emphasis to truthfulness.

"So too, Rahula, when one is not ashamed to tell a deliberate lie, there is no evil, I say, that one would not do. Therefore, Rahula, you should train thus: 'I will not utter a falsehood even as a joke.'

	M.I,415 = MLDB,p.524 (cf.It.sut.25)

Falsely Claiming Attainments

Spiritual training for a bhikkhu includes the development of meditation practices leading to various stages of liberation. If a bhikkhu should falsely claim a non-existent superior human condition, unless this is done through over-estimation, it results in permanent loss of bhikkhu status (Par.4). False claims may be made either by speech or some bodily action or gesture. A superior human condition means either high meditative attainments, such as the Absorptions (jhâna) or psychic powers (abhiñña), or high spiritual attainments, such as any of the four stages of liberation including Nibbana. An indirect claim, for example saying that all the disciples of one's teacher are enlightened, is a Gross Fault (Vin.III,101).

This guideline was a response to a group of bhikkhus who, wishing to live comfortably during a time of food shortage, told the lay supporters that they were highly attained. Thus the lay supporters, hoping to make much merit, made special efforts to feed them. When the Buddha heard about this he instructed the bhikkhus that one who falsely claims a non-existent superior human condition is the foremost great thief, because he eats the country's almsfood by dishonest means (Vin.III,90).

It may be hard to imagine in the present time why falsely claiming superior human conditions should be judged so severely. However, by reflecting that bhikkhus are totally dependent upon the generosity and goodwill of believing lay people, one may be able to appreciate the situation better. By falsely claiming high spiritual attainments a bhikkhu is equivalent to a swindler or defrauder, but in the worst way, since this involves spiritual fraud -- dealing with the most precious and profound aspects of human existence.

'Better to eat an iron ball heated like a blazing fire,

Then immoral, unrestrained, to feed off the country's alms-food.'

	Vin.III,90

It is a fault of Acknowledgement (Pac.8) for a bhikkhu to tell anyone other than another bhikkhu or bhikkhuni of a superior human attainment when it is true. When a bhikkhu displayed his psychic powers to lay people, the Buddha compared this to a woman exposing her genitals for a miserable coin.� A fault of Wrong-doing is incurred in undertaking some special practice, for instance, living in a forest, with the intention to gain people's respect or esteem (Vin.III,101).

False Accusations

The Buddha is quoted as saying that the third great thief is someone who maliciously and falsely accuses another who is 'living the completely pure religious life' of a fault of Defeat (Vin.III,90). Sg.8 deals with directly accusing a bhikkhu whom one thinks to be pure of committing a fault of Defeat, while Sg.9 concerns a similar accusation by means of insinuation, for example, saying that one saw a bhikkhu of the same name or appearance commit a fault of Defeat. It is also a fault of Acknowledgement for falsely accusing a bhikkhu of committing a fault of Formal Meeting (Sanghadisesa) (Pac.76), and a Wrong-doing for falsely accusing a bhikkhu of a failure in morality, that is, committing a lesser fault than Formal Meeting (Vin.IV,148). Although the faults of Par.4 and Sg. 8 & 9 are also examples of false speech (Pac.1), they are considered serious due to the extreme nature of the consequences which they involve.

Regarding actual transgressions against the Vinaya, on the one hand, it is a fault of Acknowledgement to knowingly conceal from the Sangha another bhikkhu's major fault, that is, Defeat or Formal Meeting (Pac.64), although many exceptions are allowed, for example if it may cause a dispute, a schism or be dangerous. Concealing a bhikkhu's lesser faults or any faults of one not ordained is a Wrong-doing.

On the other hand, it is a fault of Acknowledgement to tell anyone except a bhikkhu or a bhikkhuni of a bhikkhu's major fault (Defeat or Formal Meeting), except with the Sangha's agreement (Pac.9). And, similarly as above, it is a Wrong-Doing to tell anyone except a bhikkhu or bhikkhuni of a bhikkhu's lesser fault (or an unordained person about another unordained person's moral lapses) (Vin.IV,32). Thus, while faults should be made known to the Sangha, it is neither necessary nor advisable to make personal lapses in morality of Sangha members known to the general public.

Non-malicious Speech

The second type of skilful speech -- non-malicious speech -- was formalised in a guideline against malicious tale-bearing (Pac.3). When the group-of-six bhikkhus engaged in malicious tale-bearing during times of quarrels, 'quarrels that had not arisen arose, and quarrels that had arisen rolled on to increase and profusion.' The fault occurs if there is the intention to endear oneself to one group by telling them what the other group says, or one desires to spread dissension.

This guideline seems to be concerned with reports which are true but spread in a malicious way, however it has been wrongly translated as "slander", meaning spreading a false report.� Falsehood is already covered by Pac.1. Pac.3, then, together with Pac.78 -- against bhikkhus 'eavesdropping upon bhikkhus who are quarrelling' -- are meant to prevent the increase and prolongation of disputes and quarrels, a serious obstacle to spiritual practice. See, for example, the disturbances caused by the infamous 'Quarrel at Kosambi' at Vin.I,337ff.

Non-harsh Speech

The third type of skilful speech -- non-harsh speech -- is formalised in a guideline against "insulting speech" or "abusive speech"� (Pac.2). This is speech in which one desires to 'curse, revile, humiliate' another person by referring to such particulars as family background, social class, nationality, former profession, physical appearance, etc. For example, one calls a bhikkhu 'stupid' or 'a dumb Aussie'. One can utter harsh speech either through sarcasm, ridicule or direct abuse.� Angrily scolding a bhikkhu for some mistake, an unpleasant habit of some teachers, would also be a fault under this guideline, unless he was doing so while "aiming at (explaining) dhamma".

In a community and between individual people much bad feeling, grudges and disharmony can arise due to careless, harsh speech. If a bhikkhu speaks harshly, indirectly about another bhikkhu or directly about a lay-person, it is a fault of Wrong-doing.

Teasing or poking fun at another, whether bhikkhu or not, not desiring to hurt him, is a fault of Wrong-speech (Vin.IV,11), while making a joke about the Buddha, Dhamma or Sangha is a Wrong-doing (Vin.IV,197).

Admonition

In the story relating to Bhikkhu Channa regarding a bhikkhu being difficult to admonish (Sg.12), the Buddha makes the following points:

1) such a bhikkhu should be told to make himself admonishable, 

2) by speaking to other bhikkhus in accordance with Dhamma, they will speak to him in accordance with Dhamma, 

3) thus is the Buddha's following increased -- by mutual discussion and mutual redress.

If a bhikkhu has definite evidence regarding another bhikkhu's misconduct, it is his duty to speak to his fellow bhikkhu about it in private, on a suitable occasion and after asking his permission to do so. Not asking his permission is a fault of Wrong-doing, as is asking permission to admonish another bhikkhu without proper grounds or good reason. It is suggested that a bhikkhu should assess the bhikkhu asking permission, i.e., to determine if he is acting from the right motives (Vin.I,114). On the other hand, knowing about a bhikkhu's misconduct but not speaking to him about it is a Wrong-doing or, in the case of serious faults (Defeat and Formal Meeting), a fault of Acknowledgement to conceal it from the Sangha (Pac.64). The Buddha taught that to admonish another bhikkhu one should establish the following fifteen qualities/conditions (Vin.II,248-50 summarised):

'Upali, if a bhikkhu is admonishing, wishing to admonish another, if he has realised five conditions within himself, may he admonish the other. If he reviews, "Herein, am I pure in bodily conduct, endowed with pure bodily conduct, flawless, faultless . . . am I pure in verbal conduct, endowed with pure verbal conduct, flawless, faultless . . . is a mind of friendliness, without malice established towards my companions in the religious life . . . am I well-learned and practised in Dhamma . . . am I well-versed in both Pâtimokkhas."'

'Upali, if a bhikkhu is admonishing, wishing to admonish another, bringing forth five conditions within himself, may he admonish the other. If he considers, "I will speak at the right time, not at the wrong time; I will speak about what is fact, not about what is not fact; I will speak with gentleness, not with harshness; I will speak about what is connected with the goal, not about what is not connected with the goal; I will speak with a mind of friendliness, not with aversion."'

'Upali, if a bhikkhu is admonishing, wishing to admonish another, bringing attention to five conditions within himself, may he admonish the other. If he attends to: compassion, intending their welfare, sympathy, rehabilitation for faults, honouring vinaya.'

Meanwhile the bhikkhu being admonished should establish in himself the two principles of truth and steadfastness.

It is a fault of Acknowledgement for a bhikkhu if, when being admonished, he should show disrespect either to the bhikkhu admonishing him or to the Dhamma-Vinaya (Pac.54), or when being admonished, say that he will not practice this guideline until he has inquired about it from a Vinaya-expert (Pac.71). When a bhikkhu does not receive admonishment in private, then he should be formally admonished in a meeting of the Sangha.

Proper speech to women

The guidelines directly relating to speaking with women have already been explained in the chapter on sexuality. However, a short résumé may be helpful to complete the summary of the topic of proper speech.

The most obvious forms of improper speech to women are lustfully addressing lewd words to a woman (Sg.3) and saying to a woman that the greatest gift to a religious person (such as oneself) is sexual intercourse (Sg.4). Speech or writing could be instrumental in arranging a sexual liaison between a man and a woman (Sg.5). The guideline which requires the most awareness for a bhikkhu is to not teach Dhamma to women in more than six sentences without a learned male present (Pac.7). Four guidelines (Pac.21,22,23,24) are concerned with the special situation of teaching bhikkhunis and one (Pat.2) with not asking a bhikkhuni to stop giving orders during a meal offering.

Teaching

In the Buddha's time (and for long afterwards) the only means of formally learning Dhamma was by oral tradition. Particular ways of learning gradually evolved over time. Thus it is inappropriate to rehearse or recite Dhamma "word by word" or "line by line"� with anyone other than bhikkhus and bhikkhunis (Pac.4). This is intended not to maintain a monopoly on the teaching but rather to preserve the proper respect for the Dhamma and the Sangha. In the story, it is related that "the lay followers were disrespectful, not deferential towards the monks, they did not live in harmony." (BD.2,190).

One time, while the Buddha was staying at Savatthi, he spoke about Vinaya, spoke in praise of Vinaya, spoke in praise of competency in Vinaya. He also made frequent mention of Bhikkhu Upali, the Vinaya-expert. Thus, many bhikkhus took up the study of Vinaya under Bhikkhu Upali. However, the group-of-six bhikkhus became very worried by this situation as they realised that if many bhikkhus knew Vinaya, these bhikkhus would be pointing out the group-of-six bhikkhu's bad behaviour! They therefore thought to disparage Vinaya by saying:

"Why are these lesser and minor training-rules recited? They only lead to worry, bother and confusion."	TP.112

The Buddha then established a fault of Acknowledgement for a bhikkhu to disparage the Vinaya in the presence of another bhikkhu (Pac.72). It is also a fault of Wrong-Doing to disparage dhamma to another bhikkhu or to disparage dhamma-vinaya to one not ordained (Vin.IV,143).

The importance of showing the proper respect towards spiritual teachings, that is, physically expressing the appropriate attitude to appreciate or receive the teachings, is the basis for the enumeration of a group of 16 Trainings in regard to the proper situation for teaching Dhamma (Sek.57-72). Thus it was considered as disrespectful or inappropriate to teach people who are not ill and are holding an umbrella, staff, knife or weapon in their hands; who are wearing non-leather or leather footwear; who are in a vehicle while a bhikkhu is not; who are lying down; who are wearing headgear or who have their head covered; who sit grasping the knees or sit higher; who are sitting while the bhikkhu is standing; who walk in front while the bhikkhu walks behind or walk on the path while the bhikkhu is beside the path. 

The main point to consider is the appropriate attitude. At S.IV,121f Venerable Udayin does not teach a person who put on sandals, sat on a high seat and covered the head. When it was asked why this was so, the reply came that these samanas 'honour and respect the Dhamma'.

While these particular actions were considered disrespectful in India during the Buddha's time, different cultures at different times have other standards of respect or politeness. Thus, while Thai culture recognises crouching down as a gesture of respect, western societies recognise standing up as a gesture of respect! Some of the actions enumerated may be helpful guidelines or reminders to establish the appropriate attitude but, if followed too rigidly, may give rise to more negative attitudes than positive ones.

On another occasion, when the group-of-six bhikkhus sung� Dhamma 'with a long-drawn singing sound', the lay people criticised this:

'Even as we sing, thus do these sons-of-the-Sakyan samanas sing Dhamma with a long-drawn singing sound.'

When the Buddha heard about this he mentioned the five disadvantages of such a practice:

'he is pleased with himself about the sound, or others are pleased with the sound, householders are offended, while he is intent upon perfection of sound there is a disruption in collectedness, and those who follow after fall into wrong views.'

'Bhikkhus, Dhamma should not be sung with a long-drawn singing sound. Whoever should do so there is a Wrong-doing.'

'Bhikkhus, I allow intoning.'�                          	Vin.II,108

At one time, two Brahmana brothers had gone forth as bhikkhus. They are described as having 'lovely voice and lovely speech'. They complained to the Buddha that the bhikkhus who had gone forth from various classes and clans corrupt the Buddha-word by using their own dialect. They, however, use "metrical form".� The Buddha rebuked them quite strongly and said:

'Bhikkhus, the sayings of the Buddha should not be given in metrical form. Whoever should do so there is a Wrong-doing.'

'Bhikkhus, I allow you to learn the sayings of the Buddha each in their own language.'    	Vin.II,139

This is the translation preferred by the majority of western translators.� However Acariya Buddhaghosa says in his Commentary (VA.1214) that this means "his, the Buddha's, language", that is, in Pali (the Commentarial tradition holds that Pali is the original language which the Buddha spoke, i.e., Magadhi).� It should be noted that this view of Acariya Buddhaghosa has been instrumental in preserving the Canon in the Pali language. If he had taken the view that the Buddha's teachings be learnt by people each in their own language, the original Canon would have undergone numerous translations and re-translations, each time possibly edging slightly away from the original meaning. As it is today, we have an authentic Canon preserved in the ancient Pali language as an authoritative reference, as well as modern translations in numerous languages which are more accessible to the majority of people.

On several occasions the Buddha advised the bhikkhus that when they gathered together they should do one of two things: 'talk on Dhamma or (keep) Noble silence'.� Noble silence is defined in one place as second jhâna.� In contrast, there is mention of what literally means "animal talk" (tiracchânakathâ), that is, talk that is not worthy of human beings. This is detailed as talk about "kings, robbers, ministers, armies, dangers, wars, food, drink, clothes, beds, garlands, perfumes, relatives, carriages, villages, towns and cities, countries, women, heroes, street- and well-gossip, talk of the departed, desultory chat, speculations about land and sea, talk about being and non-being".�

On the contrary, a bhikkhu should engage in talk beneficial to spiritual development:

"But he resolves: 'Such talk as deals with effacement, as favours the mind's release, and which leads to complete disenchantment, dispassion, cessation, peace, direct knowledge, enlightenment, and Nibbana, that is, talk on wanting little, on contentment, seclusion, aloofness from society, arousing energy, virtue, concentration, wisdom, deliverance, knowledge and vision of deliverance: such talk I shall utter.'"  (M.III,113 = MLDB,p.974)

Conclusions

Speech is our primary means of communication, and right speech is not only much appreciated in ordinary social interaction, but a valuable part of spiritual practice. Wrong speech is motivated by the root defilements of greed, hatred or delusion. Thus, mindfully investigating the causes of unskilful speech and learning proper speech are very important aspects of spiritual practice.

While most of these guidelines concern only minor faults (as well as a few major ones), right speech has a major influence on all aspects of spiritual life (as can be noted by the number of related guidelines). Right speech is thus a very precious virtue.

Summary of Training Guidelines

Par.4: falsely claiming a non-existent superior human condition, unless through over-estimation;

Sg.8: falsely accusing a bhikkhu whom one thinks to be pure of committing a fault of Defeat;

Sg.9: falsely accusing a bhikkhu whom one thinks to be pure of committing a fault of Defeat by means of insinuation;

Pac.1: deliberately lying;

Pac.2: using abusive or insulting speech;

Pac.3: malicious tale-bearing;

Pac.4: rehearsing or reciting Dhamma "word by word" or "line by line"  with anyone other than bhikkhus and bhikkhunis;

Pac.8: telling anyone except a bhikkhu or bhikkhuni of one's own superior human attainment;

Pac.9: telling anyone except a bhikkhu or bhikkhuni of a bhikkhu's major fault (Defeat or Formal Meeting), except with the Sangha's agreement;

Pac.64: knowingly concealing from the Sangha another bhikkhu's major fault;

Pac.72: disparaging the training guidelines when the Pâtimokkha is being recited or studied;

Pac.76: falsely accusing a bhikkhu of committing a fault of Formal Meeting;

Pac.78: eavesdropping upon bhikkhus who are quarrelling;

Sek.57: teaching Dhamma to someone not sick who is holding an umbrella;

Sek.58: teaching Dhamma to someone not sick who is holding a staff;

Sek.59: teaching Dhamma to someone not sick who is holding a knife;

Sek.60: teaching Dhamma to someone not sick who is holding a weapon;

Sek.61: teaching Dhamma to someone not sick wearing non-leather footwear;

Sek.62: teaching Dhamma to someone not sick wearing leather footwear;

Sek.63: teaching Dhamma to someone not sick in a vehicle when one is outside the vehicle;

Sek.64: teaching Dhamma to someone not sick who is lying down;

Sek.65: teaching Dhamma to someone not sick who sits grasping the knees;

Sek.66: teaching Dhamma to someone not sick who is wearing a headwrapping;

Sek.67: teaching Dhamma to someone not sick who has their head covered;

Sek.68: teaching Dhamma to someone not sick who is sitting on a seat, while sitting on the ground;

Sek.69: teaching Dhamma to someone not sick who is sitting on a high seat, while one is sitting on a low seat;

Sek.70: teaching Dhamma to someone not sick who is sitting, while one is standing;

Sek.71: teaching Dhamma to someone not sick who is walking in front, while one is walking behind;

Sek.72: teaching Dhamma to someone not sick who is walking on a path, while one is walking beside the path.

total= 29.

Related Guidelines (Chapter in which it is discussed in brackets)

Sg.3: addressing, with lustful intentions, indecent, unchaste or lewd words to a woman (Ch.13);

Sg.4: telling a woman that the best offering to a noble follower of the religious life (such as oneself) is sexual intercourse (Ch.13);

Sg.5: arranging a sexual liaison between a man and a woman (Ch.13);

An.1: procedure for dealing with an accusation against a bhikkhu sitting with a woman in a private, secluded place (Ch.13);

An.2: procedure for dealing with an accusation against a bhikkhu sitting with a female in a private, non-secluded place (Ch.13);

NP.6: asking a lay person who is not a relation for a robe unless robes are stolen or destroyed;(Ch.8)

NP.8: giving instructions about a robe to be offered, if not invited beforehand and if they are not relations;(Ch.8)

NP.9: giving instructions about a robe to be offered by two different people, if not invited beforehand and if they are not relations;(Ch.8)

NP.26: asking for thread and have weavers weave a robe;(Ch.8)

NP.27: giving instructions to weavers weaving a robe to be offered, if not invited beforehand and if they are not relations;(Ch.8)

Pac.7: teaching Dhamma to a woman or women in more than six sentences without a learned male present (Ch.13);

Pac.12: replying evasively and vexing (by remaining silent in a Sangha meeting) (Ch.18);

Pac.13: disparaging or criticising a Sangha Officer (Ch.18);

Pac.21: teaching bhikkhunis without being formally appointed (Ch.13);

Pac.22: teaching bhikkhunis after sunset (Ch.13);

Pac.23: teaching bhikkhunis in their lodgings, except an ill bhikkhuni (Ch.13);

Pac.24: saying that bhikkhus teach bhikkhunis for the sake of material and social gains (Ch.13);

Pac.36: knowingly cause a bhikkhu to transgress Pac.35;(Ch.9)

Pac.42: inviting a bhikkhu on alms-round and unjustifiably dismissing him without providing him with food;(Ch.9)

Pac.54: acting disrespectfully when being admonished by another bhikkhu regarding the training (Ch.18);

Pac.63: intentionally agitating for a re-opening of a correctly settled Sangha-kamma knowing that it was properly carried out (Ch.18);

Pac.71: when being admonished, saying that one will not practice this guideline until one has inquired about it from a Vinaya-expert (Ch.18);

Pac.73: claiming ignorance of the training guidelines after having listened to the Pâtimokkha recitation two or three times, and having been given a charge of negligence (Ch.18);

Pac.77: intentionally trying to provoke worry in a bhikkhu;(Ch.17)

Pac.79: decrying or criticising a properly carried out Sangha-kamma for which they have given their consent (chanda) (Ch.18);

Pac.81: criticising the giving of a robe, agreed upon in a formal Sangha meeting, to a formally designated Sangha Officer (Ch.18);

Pat.2: not telling a bhikkhuni to desist from giving biased directions at a meal offering (Ch.13);

Pat.4: eating food offered in a dangerous jungle abode when the donors have not given notice beforehand, unless one is ill (Ch.9);
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CHAPTER 17:

UNBHIKKHULIKE BEHAVIOUR

The bhikkhu lifestyle is for the sole purpose of realising Nibbana. In striving towards this end, it was recognised that certain kinds of behaviour are detrimental, distracting or simply unhelpful, and are also unsuitable for an alms-mendicant. Many kinds of improper behaviour are not actually immoral, but rather put energy in the wrong direction or are expressions of a careless attitude. Some kinds of behaviour can lead to lay people's loss of faith, some are immature or childish, some bad or ugly, and some, quite malicious or nasty.

Deportment

Too much casual or mundane contact with lay people frequently led to criticism of bhikkhus' behaviour although it seemed quite innocent. Thus, at one time, after an evening of Dhamma-teaching, the elder bhikkhus retired to their own dwellings while the junior bhikkhus lay down to sleep in the meeting-hall with the lay followers. The lay followers saw these bhikkhus "careless, thoughtless, naked, mumbling, snoring",� and criticised this behaviour. The Buddha sought a solution by establishing a training guideline against bhikkhus lying down in the same sleeping-place with anyone other than bhikkhus (laying down in the same sleeping-place with females is covered by Pac.6). This was later amended when the Buddha discovered novice Rahula sleeping in a privy -- because he could not find a sleeping-place separate from bhikkhus. It was thus allowed for bhikkhus to lie down for no more than three consecutive nights in the same sleeping-place with non-bhikkhus (Pac.5). This amended guideline virtually undermines the original purpose, but thoughtful bhikkhus avoid lying down anywhere in view of lay people as much as reasonably possible. Even while resting during the day, a bhikkhu is enjoined to close the door of the lodging (Vin.III,39).

Bhikkhus were expected to live and act quite differently from lay people. They were to spend their time meditating in monasteries, forests, or other secluded places, and to stay away from inhabited areas, except for the purpose of collecting or eating alms-food, for Dhamma-teaching or spiritual counsel, and occasionally for important business, such as seeking medical assistance (Vin.IV,166) or obtaining materials for building work (Vin.IV,210). When the group-of-six bhikkhus went into the village in the afternoon and sat in a hall talking all manner of animal talk, they were criticised as being like 'pleasure-enjoying householders'. The Buddha then established a guideline against entering an inhabited area between noon and dawn. However, after situations arose when it was suitable to enter an inhabited area during those times, this guideline was amended to not entering an inhabited area between noon and dawn without taking leave of another bhikkhu, if one is available, or unless there is an emergency (Pac.85). Exceptions were allowed for going to a religious residence in an inhabited area or merely going through an inhabited area.

When bhikkhus did have occasion to go into inhabited areas, a suitable standard of behaviour was expected of them. The gross behaviour of the group-of-six bhikkhus was criticised by lay people and resulted in the establishment of numerous Trainings (Sekhiya). Thus when a bhikkhu enters inhabited areas (antaraghare : lit. 'amidst the houses') he should, if not ill:

a) go well-covered, sit well-covered (i.e., covering the body from the neck to mid-calf except the hands)� (Sek.3 - 4);

b) go well-controlled, sit well-controlled (Sek.5 - 6);

c) go with down-cast eyes, sit with down-cast eyes (i.e., looking a 'plough's length' ahead = approx. 2 m.)(Sek.7 - 8);

d) go not lifting up the robe, sit not lifting up the robe (Sek.9 - 10);

e) go not laughing loudly, sit not laughing loudly (Sek.11 - 12);

f) go not talking loudly, sit not talking loudly (Sek.13 - 14);

g) go not swaying the body, sit not swaying the body (i.e., holding the body straight) (Sek.15 - 16);

h) go not swinging the arms, sit not swinging the arms (Sek.17 - 18);

i) go not swaying the head, sit not swaying the head (Sek.19 - 20);

j) go not with arms akimbo, sit not with arms akimbo (i.e., not placing hands on the hip) (Sek. 21 - 22);

k) go not covering the head, sit not covering the head (Sek. 23 - 24);

l) go not walking on toes or heels� (Sek. 25);

m) sit not clasping the knees� (Sek. 26).

In inhabited areas bhikkhus should be neatly dressed with the robes worn even at the bottom; the inner robe (antaravâsaka) covering the navel and the knees to mid-calf (Sek.1) and the upper robe (uttarasangha) covering the neck to mid-calf (Sek.2).

If a bhikkhu should not follow this standard of behaviour out of disrespect or disregard, (anâdariya) it is a fault of Wrong-doing.

Several other standards were also expected to be followed by bhikkhus entering inhabited areas. When a bhikkhu's inner robe fell off in a village it was made a fault of Wrong-doing to enter inhabited areas without a waistband (Vin.II,136). When sitting in houses, a bhikkhu should notice where he is going to sit (Vin.III,79) and the outer robe (sanghati) should not be sat upon (Vin.II,213). An umbrella (or sunshade) was not allowed, except for ill bhikkhus (Vin.II,131), and, in the Observances for Forest Bhikkhus (Vin.II,217), it is mentioned to take the sandals off before entering the village. However, at the present time, since umbrellas and footwear are not considered to be extravagant luxuries, it seems suitable to make use of them when necessary.

A bhikkhu is by definition an alms-mendicant. He should supply his nutritional needs through the practice of gathering alms-food from lay people. It was a Wrong-doing to preserve food indoors, to cook food indoors or to cook food oneself, except in times of famine or food scarcity (Vin.I,210-2). Numerous refined standards were established for the practice of collecting and eating alms-food (see Chapter 9 on Food).

The bhikkhu lifestyle was based upon simplicity and thus differed from that of lay people. Thus bhikkhus should not wear lay people's clothing (Vin.I,306; II,137), nor wear fancy clothing (Vin.I,306; II,108) or fancy footwear (Vin.I,185f). They should also not have fancy furnishings (Vin.I,192) or luxurious requisites, and should not eat from the same dish, drink from the same cup or share the same bed or bed-covering (Vin.II,124).

Civil responsibilities

Samanas, as renunciants of the worldly life, were generally considered exempt from civil responsibilities such as going to the army or being punished. King Bimbisara is quoted as saying that there is "nothing to do against those who go forth among" the Buddhist samanas:

'Well-taught is Dhamma, let them live the brahmacariya for the complete ending of dukkha'. (Vin.I,75)

King Pasenadi says the same regarding a bhikkhuni (Vin.IV,226), and Venerable Dhaniya, accused of stealing wood from King Bimbisara, is set free because of being a samana (Vin.III,44)�). These exemptions, however, encouraged many thieves, debtors and slaves to seek refuge in the Sangha. This caused public criticism and these people were eventually excluded from going forth as Buddhist samanas.�

Even though bhikkhus were exempt from punishment, they were still criticised for being involved in nefarious activities. Thus a bhikkhu should not travel by arrangement with someone, even to the next village or beyond 8 km, knowing them to be a thief or intent on theft (Pac.66). This would include such things as evading customs duties or smuggling contraband. Practically, this means to be very careful about associating with persons one suspects of engaging in illegal activities. Even travelling by arrangement with someone whom one suspects is a thief is a fault of Wrong-doing (Vin.IV,132). This is an especially important guideline in view of the serious consequences for a bhikkhu stealing (i.e., Defeat), and the legal consequences of being a possible accessory to a crime.

Military

A bhikkhu's relationship to the military is quite distinct from that of Christian monks. A bhikkhu's commitment to a life of complete harmlessness and renunciation of worldly involvements prevents him from using weapons or engaging in any violent activities. Ms. Horner expresses the difference in outlook between Eastern and Western monasticism very eloquently:

"Indian monasticism differs from Western in the important respect that the former stood in no need of fighting battles against temporal powers. The world in which Gotama's Orders grew up was fully in favour of experiments in religious devotion. Such struggles as there were, were not between monks and the armies of hostile kings, not between monks and the active scorn of the world, but struggles, no less heroic in intention perhaps, to strengthen the monks against themselves and their human weaknesses, to endow them with goodness and virtue as the living witness to man's desire for perfection, to fortify them for victory in the contest between the spirit and the flesh, between right and wrong--undying ideals to which many an ordinary layman ardently clung, but to which he could not himself aspire."�

When the group-of-six bhikkhus went to see an army fighting, apparently for the excitement of it, they were criticised by the soldiers, since the bhikkhus had come for enjoyment while the soldiers were there only reluctantly 'for the sake of livelihood and family'. A guideline was thus established against a bhikkhu going to see a full army, either camped or marching. This was later amended when a bhikkhu's uncle became ill while in the army and requested a visit. It was thus established as a fault of Acknowledgement to go to see an active, full-sized army, unless there is sufficient reason (Pac.48).� Going to see part of an active army is a Wrong-doing (Vin.IV,105). If a bhikkhu should need to visit an army, he may only stay up to three consecutive nights (Pac.49), and may not go to see army manoeuvres or a review (Pac.50). Although an army is technically defined as: "elephants, horses, chariots, infantry" (Vin.IV,105), it seems suitable according to the Great Standards to include all kinds of modern-day military -- navy, air force, etc. Of course, if one unavoidably becomes embroiled in a military conflict or is captured, these guidelines are exempted.

Intoxication

At one time, Venerable Sagata, foremost of those accomplished in creating the fire-element,� came into conflict with and over-powered a fire-breathing Naga or magical serpent. Lay people heard about this and, being very impressed, offered to give Venerable Sagata whatever he wanted. Some of the group-of-six bhikkhus suggested they give liquor. When Venerable Sagata went on alms-round in Kosambi he was given liquor in house after house such that, as he was leaving the town, he collapsed at the town-gate. The Buddha came upon the inebriated Venerable Sagata and had the bhikkhus take him back to the residence. Observing Venerable Sagata in this condition, the Buddha asked the bhikkhus if he could now deal with the fire-breathing Naga ? Then he asked if he could have become unconscious "having drunk that which may be drunk?" Thus he established a guideline against bhikkhus drinking "fermented liquor or spirits"� (Pac.51), even as little as the tip of a blade of grass.

The fifth of the five precepts is refraining from intoxicating drinks which cause carelessness or heedlessness.

I undertake the training to refrain from intoxicating drink (and drugs).

(Surâmeraya-majjapamâdat.t.hânâ veraman.î sikkhâpadam samâdiyâmi)

There is no mention in the Pali Canon of any other intoxicating substances which are known today. However, applying the Great Standards, it seems appropriate to include within this guideline all strong mood-altering substances, for example, narcotics, hallucinogenics, amphetamines, sedatives, etc. The main thrust of this guideline is not to just refrain from liquor, but rather to refrain from all substances which cause heedlessness, mental confusion and disorientation. In our modern-day, pill-popping society it may be hard to appreciate the real value of this particular guideline. However, for those serious about the cultivation of mind through meditation exercises, one's ordinary confusion is quite enough to deal with -- not to mention compounding it with powerful foreign substances.

"Heedfulness is the path to the Deathless;

 Heedlessness is the path to Death."	Dh.21

Childish behaviour

Various kinds of playful or childish behaviour were considered unbecoming of a bhikkhu. At one time, the group-of-six bhikkhus made one of the group-of-seventeen bhikkhus laugh by tickling with the fingers. That bhikkhu, 'faint and unable to breathe', died (the Commentary says that he was exhausted from laughing too much). This was not considered as Defeat, as there was no intention to kill him, but as a fault of Acknowledgement for intentionally tickling a bhikkhu (Pac.52).� Intentionally tickling a lay-person is a Wrong-doing, as is tickling someone indirectly by poking with something or tossing something at them (Vin.IV,111).

In another incident, the group-of-six bhikkhus threw a stone off Vulture's Peak for fun and accidentally killed a cowherd. This was likewise not a Defeat, as it was unintentional, but a Wrong-doing (Vin.III,82). On another occasion they playfully climbed trees. People criticised them as acting "like monkeys", and thus tree climbing -- except to escape dangers or find one's direction� -- was determined as a Wrong-doing (Vin.II,138).

On a certain occasion the group-of-seventeen (boy) bhikkhus (they were accepted as bhikkhus while still young boys) were playing in the water in one of the rivers near Savatthi. King Pasenadi of Kosala saw them and, wishing to inform the Buddha of their conduct, had them take a sugar-lump as a gift to the Buddha. When the Buddha asked them where the sugar-lump came from, they described what they had been doing. He then established a guideline against bhikkhus playing in the water (Pac.53). Playing is defined as "desiring laughter", thus bathing or crossing a body of water are no fault. Swimming for health reasons is a controversial point since in Asia swimming is usually something only children do. However, in the West swimming is recognised as a valuable exercise for many ailments.� It is also mentioned in the Explanation of this guideline that playing in a boat,� striking the surface of water with hand, foot, stick or stones, and playing with liquids in vessels are Wrong-doings.

Childish bullying also became a source of certain guidelines. The group-of-six bhikkhus were fond of picking-on the group-of-seventeen (boy) bhikkhus and some of them received admonishment. Thus it became a fault of Acknowledgement to intentionally try to frighten a bhikkhu (Pac.55), or intentionally try to provoke worry in a bhikkhu regarding guidelines he may have broken, for example, that he may have been improperly ordained (Pac.77). Also, hiding, even for a joke, certain of a bhikkhu's requisites,� except to put them in order or as a means of teaching is a fault of Acknowledgement (Pac.60). Doing any of these three actions to non-bhikkhus is a Wrong-doing.

Adornment and amusement

The group-of-six bhikkhus engaged in various kinds of adornment and beautification which people criticised as being 'like pleasure-enjoying householders'. It was determined as a fault of Wrong-doing to engage in the following behaviour:

a) wearing earrings, necklaces, bracelets, rings (Vin.II,106);

b) wearing long hair (two month's growth or two finger-breadths in length allowed) (Vin.II,107);

c) combing, shaping or oiling the hair (ibid);

d) looking in a mirror, unless ill (ibid);

e) smearing or painting face or limbs, unless ill (ibid);

f) wearing long nails or painting the nails (Vin.II,133);

g) wearing long beards; trimming or shaping beards or body-hair, removing body-hair (Vin.II,134);

h) removing grey hairs (ibid);

i) various kinds of 'luxurious' bathing (Vin.II,105-6).

On another occasion the group-of-six bhikkhus went to a festival held on a mountain-top near Rajagaha. Again they were criticised for coming to dancing, singing and musical entertainments like 'pleasure-enjoying householders'. When the Buddha heard about it he made it a Wrong-doing for bhikkhus to go to see dancing, singing or music (Vin.II,108). In the Buddha's time one could only hear music at a live performance -- hence seeing singing and music.� However, following the Great Standards, it would seem appropriate to include contemporary forms of entertainment such as dancing, singing and music on television, videos, radios, tape-recorders and stereos. Most comprehensively, this applies to seeing or hearing any kind of entertainment like a 'pleasure-enjoying householder'. Listening or seeing for education is another matter.

Perhaps one may wonder why enjoying entertainments should be considered a detriment to spiritual practice. In a very emotive discourse, the Buddha explained the future destiny of actors to the actor Talaputa. Talaputa had been told that actors, by entertaining people and making them laugh by distorting the truth would be reborn in the company of the Laughing Devas. At first the Buddha refused to respond to Talaputa's enquiry but, when pressed up to the third time, he finally explained that actors who arouse states of lust, hatred and delusion in others are reborn in the Purgatory of Laughter. And further he added that those who hold this view of Talaputa are of perverted view, and have one of two destinations -- Purgatory or Animal Realm. Upon hearing this Talaputa "cried aloud and burst into tears", because he had been deceived for so long about this. However, he had much faith in the Buddha and asked for the upasampada. Not long afterwards he attained to arahantship (S.IV,306ff; cf. Thera 1091ff).

The two above-mentioned categories of behaviour are formulated as one of the renunciant precepts taken by lay followers on Observance Days (and at other times), and are the basis for two of the 10-precepts for male and female novices.

I undertake the training to refrain from entertainments of dancing, singing, music and beautifying myself with jewellery, cosmetics and perfume.

(Naccagîta-vâdita-visûkadassanâ mâlâgandha-vilepana-dhâran.a-man.d.ana vibhûsanat.t.hânâ veraman.î sikkhâpadam samâdiyâmi)

Miscellaneous

On a certain occasion, Bhikkhu Upananda invited a fellow-bhikkhu to go on alms-round with him. However, shortly thereafter he suddenly dismissed that bhikkhu and told him to go away. That bhikkhu, unable to get any food, went hungry. He told other bhikkhus about this and they complained about Bhikkhu Upananda's conduct. The Buddha reprimanded him and established a fault of Acknowledgement for inviting a bhikkhu on alms-round and, wishing to misbehave, dismissing him without providing him with food (Pac.42). The Explanation says that misbehaviour is laughing, playing or sitting in private with a woman, or any other misconduct. Dismissing a bhikkhu for other reasons such as not being able to obtain enough alms-food, or in order to prevent him seeing stimulating sights, is no fault.

One time during the winter, bhikkhus built a fire to warm themselves. A poison snake was singed inside one of the logs they were burning and, coming out, chased the bhikkhus 'hither and thither'. After hearing complaints from the 'modest bhikkhus', the Buddha established a guideline against lighting a fire, or having one lit, in order to warm oneself (Pac.56). This was later amended to exempt illness (i.e., discomfort) and suitable reasons, such as lighting a lamp or a fire in the sweat-house. The main reason for this guideline, as mentioned at A.III,256, is that around warming-fires groups tend to gather and much "animal talk" goes on.

Once a group of bhikkhus were bathing at Tapoda (lake and river). King Bimbisara came to wash his head and waited until after nightfall for the bhikkhus to finish. Being very late he was obliged to spend the night outside the town because the town gate had already been closed. When he came freshly perfumed to see the Buddha early in the morning, the Buddha found out the reason and criticised the bhikkhus for keeping the king waiting. To prevent this situation occurring again (the king was a very important and devoted disciple), he established a guideline against bathing at intervals of less than a fortnight. This was quite an extreme measure in the hot tropical climate of India.� When bhikkhus' robes and lodgings became dirtied because they had to lie down covered in sweat, the original guideline was amended for practical reasons a total of five times, considerably reducing its initial strictness.

It was thus established as a fault of Acknowledgement to bathe at intervals of less than a fortnight except on a proper occasion (Pac.57). The five proper occasions are the last 1 1/2 months of the hot season and first month of the rainy season, a time of illness (= discomfort), a time of work (even cleaning one's dwelling-place), a time of travel (about to go, going or having gone at least 1/2 yojana = 8 km) and a time of (even a mild) storm. At Venerable MahaKaccana's request the Buddha rescinded this guideline for the areas outside the middle Ganges Valley (Vin.I,194f).

Kings play a role in yet another very specialised training guideline. When Venerable Ananda was assigned by the Buddha to teach Dhamma in the women's quarters of King Pasenadi of Kosala's palace, he went there one time while King Pasenadi was in bed with Queen Mallika. The Queen, seeing Venerable Ananda approaching, got up hastily (out of respect) and her clothing slipped down. When Ananda related the incident to the bhikkhus he was criticised for entering the women's quarters unannounced. The Buddha explained the "ten dangers of entering the king's women's quarters", for example, being suspected of sexual intimacy or implicated in palace intrigue. He then established a very particularised guideline against passing unannounced through the entrance-way of an anointed noble king's bedroom while the king and queen are still inside (Pac.83). As with King Bimbisara, the Buddha took great care to maintain the favour of King Pasenadi and his queen, Mallika, who were important and devoted disciples.�

At one time, the group-of-six bhikkhus learnt naturalism.� The people criticised them: 'Like pleasure-enjoying householders.' When the Buddha heard about this, he asked:

'Now, bhikkhus, can one who sees naturalism as the essential attain to increase, growth or development in this Dhamma-Vinaya?

'Not so, sir.

'Or could one who sees the essential in this Dhamma-Vinaya learn naturalism?

'Not so, sir.

'Bhikkhus, naturalism should not be learned. Whoever should do so there is a Wrong-doing.'                                           	Vin.II,139

Similar criticism, and response from the Buddha was given with regard to 'teaching sophistry', and 'learning and teaching worldly knowledge'.�

Similarly, when the group-of-six bhikkhus went in a vehicle yoked with cows and bulls, they were criticised by the lay people. The Buddha then established a fault of Wrong-doing for a bhikkhu to travel in a vehicle; later illness was exempted from this guideline (Vin.I,191f). Vin.III,49 (=BD.1,81) defines vehicle as "a litter, a two-wheeled carriage, a waggon, a chariot" (Vin.IV,339 adds "palanquin  and sedan-chair"). Thus, technically, it seems unlikely that a bhikkhu need worry about this guideline nowadays. Ajahn Chah (following the Sub-commentary?) has defined this guideline for the sake of practice as not riding in animal- or human-powered vehicles, i.e. horse-drawn carriages or cycle rickshaws.

A few bhikkhus interpret this very strictly and refuse to travel by any means other than by foot. In the present time, however, when travel by car, plane and boat is very common, it seems that a bhikkhu would not be criticised for using these means of transport. Travelling in a vehicle in the Buddha's time was an extravagance. A strict application of this training in Thailand is not allowing bhikkhus to drive or own vehicles, and (officially) not to ride on motorcycles.

Even answering the calls of nature is brought within the wide scope of the training guidelines. A bhikkhu should not urinate or excrete while standing up (a sign of immodesty and impropriety in the open-air, nature privies of Asia), or urinate, excrete or spit on green crops or in useable water (Sek.73-5). The Vinaya outlines the procedures a bhikkhu should observe when using a toilet (Vin.II,221-22). Use of the toilet was given in the order of arrival rather than by seniority. Bhikkhus arriving and those making use of the toilet should make their presence known, by coughing, for example. Outer and upper robes should be taken-off and placed on a pole or line outside. A bhikkhu should enter and leave the toilet carefully and slowly, should not make unnecessary sounds and should clean himself properly. Upon leaving, the toilet should be cleaned and necessary items replaced.

Corrupters of Families

At one time shameless, depraved bhikkhus who were followers of Assaji and Punabbasu (two of the group-of-six leaders) were staying at Kitagiri. They indulged in many kinds of bad behaviour such as cultivating flowering trees, making them into garlands and sending them to women and girls of respectable families; eating and socialising with women and girls of respectable families; eating after noon; drinking intoxicants; dancing, singing and playing musical instruments; playing various games; training in elephant, horse and cart knowledge; training in archery and swordsmanship; wrestling and fighting; applauding dancing girls; etc.

Later, a well-behaved bhikkhu arrived at Kitagiri on the way to visit the Buddha at Savatthi. On alms-round he  was 'pleasant in his going and returning, looking forward and looking backward, drawing in his limbs or stretching them, with down-cast eyes and pleasant deportment.' However, people who saw him said:

"Who can this be? This idiot of idiots, this fool of fools, this extremely supercilious fellow! Who would give alms-food to him? Our masters though, the group-of-six monks, are amenable, genial, a pleasure to speak with, becoming with smiles, saying, 'Come, you are welcome.' They are not snobbish. They are approachable. They are the first to speak. Therefore it is to them that alms-food should be given."�

One lay person, however, appreciated the good conduct of the visiting bhikkhu and asked him to inform the Buddha that the followers of Assaji and Punabbasu had corrupted the people of Kitagiri with their bad behaviour.

'Venerable sir, those people who formerly had faith and were virtuous are now without faith and virtue.'

When the Buddha was informed of this situation he authorised Ven. Sariputta and Ven. Moggallana, together with a large Sangha to give an Act of Banishment from the residence to those bhikkhus for being 'corrupters of families and of bad behaviour'. Following this Act of Banishment, the followers of Assaji and Punabbasu still did not conduct themselves properly. The Buddha then established a fault of Formal Meeting after a motion and three announcements for a bhikkhu to criticise the Act of Banishment or those bhikkhus who enacted it (Sg.13).

The Dîgha Nikâya contains a chapter included in some 13 of its discourses on the practice of morality. Included is a section on inappropriate ways which some religious persons make their livelihood:

"'Whereas some ascetics and Brahmins, feeding on the food of the faithful, make their living by such base arts, such wrong means of livelihood as palmistry, divining by signs, portents, dreams, body-marks . . .  the ascetic Gotama refrains from such base arts and wrong means of livelihood.

"'Whereas some ascetics and Brahmins make their living by such base arts as judging the marks of gems, sticks . . . the ascetic Gotama refrains from such base arts.

"'Whereas some ascetics and Brahmins make their living by such base arts as predicting: "The chiefs will march out -- the chiefs will march back" . . . 'Thus there will be victory for one side and defeat for the other", the ascetic Gotama refrains from such base arts.

"'Whereas some ascetics and Brahmins make their living by such base arts as predicting an eclipse of the moon, the sun, a star . . . the ascetic Gotama refrains from such base arts and wrong means of livelihood.

"'Whereas some ascetics and Brahmins make their living by such base arts as predicting good or bad rainfall; a good or bad harvest; security, danger; disease, health; or accounting, computing, calculating, poetic composition, philosophising, the ascetic Gotama refrains from such base arts and wrong means of livelihood.

"'Whereas some ascetics and Brahmins make their living by such base arts as arranging the giving and taking in marriage, engagements, divorces; (declaring the time for) saving and spending, bringing good or bad luck, procuring abortions . . . the ascetic Gotama refrains from such base arts and wrong means of livelihood.

"'Whereas some ascetics and Brahmins make their living by such base arts, such wrong means of livelihood as appeasing the devas and redeeming vows to them, making earth-house spells, causing virility or impotence, preparing and consecrating building-sites, giving ritual rinsings and bathings, making sacrifices, giving emetics, purges, expectorants and phlegmagogues, giving eye- ear-, nose-medicine, ointments and counter-ointments, eye-surgery, surgery, pediatry, using balms to counter the side-effects of previous remedies, the ascetic Gotama refrains from such base arts and wrong means of livelihood.'"     D.I,8ff = THIH. p.71f

Conclusions

Much of the behaviour covered in this chapter may seem quite minor to many people. However, as an alms-mendicant, a bhikkhu was expected to behave in a manner worthy of the support of the hard-working lay people. Bhikkhus were respected for the spiritual knowledge which they were expected to have realised. If they act in unbecoming and uninspiring ways, their realisation of any specialised knowledge may reasonably be doubted. And, if bhikkhus appear to be merely enjoying themselves or indulging in immature behaviour, it may be questionable just how seriously they take their exceptional lifestyle. Many of these guidelines were formulated to increase self-awareness and preserve the respectful traditions and inspiring conduct of dedicated bhikkhus.



Summary of Training Guidelines

Sg.13: not giving up criticism of an Act of Banishment after a motion and three announcements in a formal Sangha meeting;

Pac.5: lying down for more than three consecutive nights in the same sleeping-place with anyone other than bhikkhus;

Pac.42: inviting a bhikkhu on alms-round and, wishing to misbehave, dismissing him without providing him with food;

Pac.48: going to see the military, either camped or marching, unless there is sufficient reason;

Pac.49: if there is sufficient reason to be there, staying more than three consecutive nights with the military;

Pac.50: while staying with the military, going to see manoeuvres or a review;

Pac.51: taking intoxicating drink or drugs;

Pac.52: intentionally tickling a bhikkhu;

Pac.53: playing in the water;

Pac.55: intentionally trying to frighten a bhikkhu;

Pac.56: lighting a fire, or having one lit, in order to warm oneself, except when ill or for suitable reasons;

Pac.57: bathing at intervals of less than a fortnight, except for the proper occasion (only in the Ganges valley);

Pac.60: hiding a bhikkhu's requisites, even for a joke;

Pac.66: travelling by arrangement with someone knowing them to be a thief or intent on theft;

Pac.77: intentionally trying to provoke worry in a bhikkhu regarding guidelines he may have broken;

Pac.83: passing unannounced through the entrance-way of an anointed noble king's bedroom while the king and queen are still inside;

Pac.85: entering an inhabited area between noon and dawn without taking leave of a bhikkhu, if one is available, or unless there is an emergency;

Sek.1: wearing the under-robe uneven;

Sek.2: wearing the upper-robe uneven;

Sek.3: in inhabited areas going not well-covered;

Sek.4: in inhabited areas sitting not well-covered;

Sek.5: in inhabited areas going not well-controlled;

Sek.6: in inhabited areas sitting not well-controlled;

Sek.7: in inhabited areas going not with down-cast eyes;

Sek.8: in inhabited areas sitting not with down-cast eyes;

Sek.9: in inhabited areas going lifting up the robe;

Sek.10: in inhabited areas sitting lifting up the robe;

Sek.11: in inhabited areas going laughing loudly;

Sek.12: in inhabited areas sitting laughing loudly;

Sek.13: in inhabited areas going talking loudly;

Sek.14: in inhabited areas sitting talking loudly;

Sek.15: in inhabited areas going swaying the body;

Sek.16: in inhabited areas sitting swaying the body;

Sek.17: in inhabited areas going swinging the arms;

Sek.18: in inhabited areas sitting swinging the arms;

Sek.19: in inhabited areas going swaying the head;

Sek.20: in inhabited areas sitting swaying the head;

Sek.21: in inhabited areas going with arms akimbo;

Sek.22: in inhabited areas sitting with arms akimbo;

Sek.23: in inhabited areas going covering the head;

Sek.24: in inhabited areas sitting covering the head;

Sek.25: in inhabited areas going walking on toes or heels;

Sek.26: in inhabited areas sitting clasping the knees;

Sek.73: urinating or excreting standing up, unless ill;

Sek.74: urinating, excreting or spitting on green crops, unless ill;

Sek.75: urinating, excreting or spitting in useable water, unless ill.

total =  46
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Chapter 18: 

Sangha-Kamma

The great majority of the Training Guidelines are concerned with helping a bhikkhu to be more aware of his behaviour and help guide him as a spiritually-aspiring individual. Some, however, are also concerned with helping a bhikkhu be more sensitive to and regulate his behaviour as a participating member of a religious community. These particular Training Guidelines relate to the procedures for the proper functioning of the governing processes of the Sangha.

The Buddha established the religious community of spiritually-aspiring disciples and laid down specific procedures for its harmonious and sustained existence. As well as giving many teachings in regard to harmonious communal living, the Buddha established the governing of the Sangha by a particular form of democracy -- consensus democracy (except in very specialised situations when a special, qualified form of majority decision was used). Thus, an issue was considered settled, valid and confirmed only when there was a complete consensus of agreement, or more accurately, when there was no disagreement. This was at times a difficult and time-consuming process, however, it has the merits of making the most concerted attempts to include every bhikkhu in the reaching of an agreement, rather than simply over-riding them through the voice of the majority. The majority may not always be right, and alienating any members of the Community can be a source of resentment and ill-feeling.

Communal Living

While some form of communal living was an aspect of most spiritual teachings, the Buddha gave it special emphasis as an exceptionally important part of his teaching.

'Ananda: "Sir, fully half of this religious life is friendship with the noble, companionship with the noble, association with the noble.

The Buddha: "Not quite so, Ananda, not quite so. It is the whole, not the half, of this religious life: this friendship with the noble, companionship with the noble, association with the noble."'  	(S.V,2)

One of the most striking expressions of this is the Buddha meeting with the three bhikkhus Anuruddha, Nandiya and Kimbila, who were 'living together on friendly and harmonious terms, as milk and water blend, considering each other with the eye of affection' (Vin.I,351; M.I,206; III,154f.).� This was shortly after the Buddha had left Kosambi unable to reconcile the quarrelling bhikkhus at Ghosita's monastery (Vin.I,337ff.).

When asked how they are able to live this way, Bhikkhu Anuruddha replied:

"'Venerable sir, as to that, I think thus: "It is gain for me, it is great gain for me, that I am living with such companions in the holy life." I maintain bodily, verbal and mental acts of loving-kindness towards those venerable ones both openly and privately. I consider: "Why should I not set aside what I wish to do and do what these venerable ones wish to do?" Then I set aside what I wish to do and do what these venerable ones wish to do. We are different in body, venerable sir, but one in mind.'"

And when the Buddha enquired how they live "diligent, ardent and resolute", Bhikkhu Anuruddha again replied:

"'Venerable sir, as to that, whichever of us returns first from the village with almsfood prepares the seats, sets out the water for drinking and for washing, and puts the refuse bucket in its place. Whichever of us returns last eats any food left over, if he wishes; otherwise he throws it away where there is no greenery or drops it into water where there is no life. He puts away the seats and the water for drinking and for washing. He puts away the refuse bucket after washing it and he sweeps out the refectory. Whoever notices that the pots of water for drinking, washing or the latrine are low or empty takes care of them. If they are too heavy for him, he calls someone else by a signal of the hand and they move it by joining hands, but because of this we do not break out into speech. But every five days we sit together all night discussing the Dhamma. That is how we abide diligent, ardent and resolute.'" (M.I,207 = MLDB,p.302)

This dialogue expresses two of the main principles of communal living. Firstly, that one appreciates the benefits of spiritual friendship and thus agrees to set aside one's own  self-centred attitudes and views in order to harmonise with the others in the group. And secondly, that one learns and diligently practises the communal standards of proper conduct that the group has accepted or taken on. In this way one can truly integrate one’s appreciation of communal living with the practicalities of actually living it.

It should also be noted that what the Buddha was pointing at was not 'social relations' but rather 'communal relations'. That is, he discouraged bhikkhus from socialising with other bhikkhus and the laity, but encouraged an attitude of sincere gratitude and esteem, concern and courtesy towards their companions in the religious life.

A bhikkhu had renounced family, livelihood and class, with all of their ego-supporting social interactions. However, human beings are social animals and need certain kinds of social contact. The Buddha thus encouraged communal interactions, that is, social contact based upon supporting common spiritual aspirations rather than furthering ego interests.

If this distinction between social and communal is not appreciated then one may skilfully go through the social motions while harbouring an unskilful attitude of envy or spite which will be destructive to true communal spirit. Or one may mistake socialising as the foundation of community and cultivate the superficial ego-supporting habits this engenders at the expense of universal, trans-personal qualities supporting spiritual values.

"Bhikkhus, there are these six memorable qualities that create love and respect and conduce to helpfulness, to non-dispute, to concord, and to unity. What are the six?

Here a bhikkhu maintains bodily acts of loving-kindness both in public and in private towards his companions in the holy life. This is a memorable quality that creates love and respect and conduces to helpfulness, to non-dispute, to concord, and to unity.

Again, a bhikkhu maintains verbal acts . . . mental acts of loving-kindness both in public and in private towards his companions in the holy life. This is a memorable quality that creates love and respect and conduces to helpfulness, to non-dispute, to concord, and to unity.

Again, a bhikkhu uses things in common with his virtuous companions in the holy life; without making reservations, he shares with them any gain of a kind that accords with the Dhamma and has been obtained in a way that accords with the Dhamma, including even the contents of his bowl. This is a memorable quality . . .

Again, a bhikkhu dwells both in public and in private possessing in common with his companions in the holy life those virtues that are unbroken, untorn, unblotched, unmottled, liberating, commended by the wise, not misapprehended, and conducive to concentration. This too is a memorable quality . . .

Again, a bhikkhu dwells both in public and in private possessing in common with his companions in the holy life that view that is noble and emancipating, and leads one who practises in accordance with it to the complete destruction of suffering. This too is a memorable quality that creates love and respect and conduces to helpfulness, to non-dispute, to concord, and to unity.

These are the six memorable qualities that create love and respect and conduce to helpfulness, to non-dispute, to concord, and to unity." 	M.I,322 = MLDB,p.420f; (cf. M.II,250; D.II,80f)

It is quite common that people living on their own terms or totally absorbed in their own practice are quite unaware of the different outlook required for communal living. When Bhikkhu Gulissani, who had been living alone in the forest, returned to live in the community, Bhikkhu Sariputta was inspired to give a teaching regarding the proper conduct which forest-dwelling bhikkhus should remember (M.I,469f).

Some of the guidelines came to be established specifically due to the pressures of communal living, for example, proper use of the lodgings (Pac.16,17) and proper speech (Pac.2,3).

Community Government

Near the end of the Buddha's life, King Ajatasattu, wishing to destroy the republican Vajjians, sent his Chief Minister to inform the Buddha. The Buddha then asked Bhikkhu Ananda whether the Vajjians were following the "seven principles for preventing decline" which he had taught them. Upon hearing that the Vajjians were maintaining these seven principles, the Buddha responded:

 "the Vajjians may be expected to prosper and not decline." 

Shortly thereafter the Buddha had the Sangha convened and taught them the "seven things that are conducive to welfare", a list which includes the first four principles followed by the Vajjians.

"'As long as the monks hold frequent and regular assemblies, they may be expected to prosper and not decline.

As long as they meet in harmony, break up in harmony, and carry on their business in harmony, they may be expected to prosper and not decline.

As long as they do not authorise what has not been authorised already, and do not abolish what has been authorised, but proceed according to what has been authorised by the rules of training . . .

As long as they honour, respect, revere and salute the elders of long standing who are long ordained, fathers and leaders of the order . . .

As long as they do not fall prey to desires which arise in them and lead to rebirth . . .

As long as they are devoted to forest-lodgings . . .

As long as they preserve their personal mindfulness, so that in future the good among their companions will come to them, and those who have already come will feel at ease with them.  .As long as the monks hold to these seven things and are seen to do so, they may be expected to prosper and not decline.'"   (D.II,76f = THIH,p.233)

From this incident and other evidence, various scholars have concluded that the Buddha modelled the governing of the Bhikkhu Sangha upon the republican political forms existing at that time.�

During his lifetime, the Buddha was the sole authority in legislating for the Sangha,� following the customary standards of supreme respect for the Teacher. However, as he approached the end of his life he opted for the democratic republican form of government for the Sangha rather than appoint a successor as chief authority. There were, of course, other elements relating to the regulating and governing of the Sangha functioning at the same time. Thus, most importantly, there was the authority of the word of the Buddha (even after he had passed away, that is, the third of the principles above) and, secondly, the respect accorded to the Elders -- the senior members of the Sangha (the fourth principle above). These were given special importance when arriving at the community consensus of the collective Sangha.

At M.I,459 the Buddha says that either he could lead the Bhikkhu-Sangha or else Bhikkhu Sariputta and Bhikkhu Moggallana could lead it. Late in his life, when being pressed by Bhikkhu Devadatta to hand over the leadership of the Sangha to him, the Buddha says he would not hand over the Bhikkhu-Sangha even to Bhikkhu Sariputta and Bhikkhu Moggallana, much less to Bhikkhu Devadatta (Vin.II,188). Again, near the end of his life, with Bhikkhu Sariputta and Bhikkhu Moggallana now gone, the Buddha exhorts the bhikkhus to be "lamps unto themselves" (D.II,100) and to take the Dhamma-Vinaya as their Teacher (D.II,154). At M.III,9, Bhikkhu Ananda confirms that the (now-deceased) Buddha appointed no successor other than taking refuge in Dhamma.

The Vinaya Pitaka shows the Sangha at an advanced stage of social organisation. Detailed procedures are given for all aspects of communal interaction from the acceptance of new members into the community to appointment of Sangha Officers to means of dealing with disputes and disciplinary infractions. This advanced stage of social organisation has caused some scholars to maintain that the organised Sangha, and the Vinaya Pitaka which contains these organisational procedures, are not a product of the Buddha's time, since this development required some degree of time, i.e. 50 to 100 years. One scholar (Jayaswal p.96f), however, has made the important observation that the technical terms for the various kinds of democratic functions were not defined by the Buddha in detail, indicating that these procedures must have been commonly practised and well-understood by people of those times. This implies that the Buddha simply took-over the terms and procedures from an already-existing democratic institution and this did not require a span of time for gradual evolutionary development.



Sangha

Sangha in its technical sense means a community of at least four bhikkhus. Two or three bhikkhus together are called a gan.a (Vin.III,196, etc.). In specific contexts Sangha may be further qualified, for example:

1) Sangha of the four directions (câtuddisa sangha), present and yet to come (âgatânâgata): This appears infrequently in the Pali Canon,� each time in reference to the receiving of major possessions such as buildings and property. This implies a kind of universal sangha which could own property and other major possessions for the mutual benefit of all bhikkhus in the present time and those to come in the future - something like a Sangha Trust. This was both a way of preventing these things from becoming the personal property of any one bhikkhu or group of bhikkhus, and also of maintaining certain basic requirements such as a residence and shelter for the use of all bhikkhus. At Vin.II, 170-71 major possessions (garubhanda) belonging to the Sangha are not to be given away to an individual or distributed amongst individuals.

2) Sangha of one residence: with the introduction of the Uposatha recitation of the Pâtimokkha it became necessary to delineate the extent of meeting in unity (samaggâ) to be one residence (ekâvâso: Vin.I,105), for which a boundary (sîma) was to be formally established of not more than 3 yojanas (48 km).

The 'Sangha of one residence' is the most practical administrative entity, receiving and using possessions as it considers appropriate, and maintaining the major possessions for the benefit of all bhikkhus as members of the 'Sangha of the four directions'.

3) ubhato-sangha: the two-fold Sangha of bhikkhu and bhikkhuni.�

Sangha-Kamma

Sangha-kamma means the formal Acts of the Sangha which constitute the governing procedures for Sangha administration. These Acts of the Sangha, to be properly carried out, must be conducted, a) in a complete assembly, and b) by procedure.

A complete assembly is defined as:

i) all the bhikkhus in the Sangha-residence must be present within forearmslength (including the bhikkhu whom the Sangha-kamma is being performed for),�

ii) those unable to be present must have sent their consent (chanda),

iii) the necessary quorum must be met of regular (pakatatta) bhikkhus, i.e., not suspended or undergoing pârivâsa, etc., and of the same communion; for most Sangha-kamma a minimum of four regular bhikkhus is required, however, there are these exceptions:

a) at least five bhikkhus are required for pavâranâ, presenting the kathina-cloth and upasampadâ outside of the Ganges Valley;

b) at least 10 bhikkhus are required for upasampadâ within the Ganges Valley;

c) at least 20 bhikkhus are required for abbhâna (Vin.I,319).

iv) there must be no protest by the regular bhikkhus present (a protest by the bhikkhu whom the Sangha-kamma is enacted against does not count, as does that of a non-bhikkhu -- including those disqualified from bhikkhuhood, i.e., one who has committed a Defeat fault and those who should be expelled if ordained such as a matricide, patricide, etc. <see Ch.19>, one from a different communion, one from outside the boundary: Vin.I,319f).

By procedure means:

i) the appropriate motions and announcements which are required for different Acts are properly recited -- the right motion and announcement(s) and in the right order (Vin.I,317f).

ii) the proper type of Sangha-kamma is carried out, i.e., the Act of Suspension for one requiring Suspension, etc. (Vin.I,326).

iii) Acts of Rehabilitation must have grounds or reason (Vin.I,322).

iv) a Sangha cannot Suspend another Sangha (Vin.I,316).

Types of Sangha-Kamma

There are four kinds of Sangha-kamma used for different Sangha procedures:

1) apalokanakamma (Act giving notice)�

This is a simple Act of informing in the midst of a Sangha of at least four bhikkhus. There are no special formulas for chanting, they are made up as required and may be done in the local language. Also, it is not performed as a formal Sangha-kamma with the need to bring the consent (chanda) of absent bhikkhus or having the present bhikkhus sit within forearmslength.

2) ñattikamma (Act by a motion)�

An Act with the chanting of a formal motion or proposal before the collective Sangha.

3) ñattidutiyakamma (Act by a motion and one announcement)�

4) ñatticatutthakamma (Act by a motion and three announcements)�

Training Guidelines

There are a number of training guidelines in the Pâtimokkha which directly relate to Sangha-kamma. Numerous others are more indirectly concerned with Sangha-kamma in that certain Sangha-kamma occur in the exceptions or the rehabilitation of the fault, for example, in the Formal Meeting and Acknowledgement with Forfeiture faults.

Sangha Procedures

Several guidelines deal with the correct procedures for carrying out Sangha-kamma. Once a Sangha-kamma has been carried out correctly and been settled, it is valid and binding henceforth. It is a fault of Acknowledgement (Pac.63) to intentionally agitate for a re-opening of a correctly settled Sangha-kamma knowing that it was properly carried out. If one thinks, however, that it was not properly carried out and tries to have it re-done, there is no fault.

A Sangha-kamma, to be properly carried out, must take place with all the bhikkhus within one residence convened, each member of the group sitting within one forearm's length of each other. If a bhikkhu is unable to attend, he is ill, for example (Vin.I,121-2), he must give his consent (chanda) for the meeting to occur. 

One time members of the group-of-six bhikkhus were busy making robes, so they gave their consent to one of their number to attend a Sangha-kamma. The Sangha then decided to use this opportunity to carry out a Sangha-kamma against him for his bad behaviour. (On previous occasions more than three of them attending a Sangha-kamma would always protest such a Sangha-kamma, thus stopping it.) Later, the group-of-six bhikkhus criticised this process. However, the Buddha established a fault of Acknowledgement (Pac.79) for a bhikkhu to decry or criticise a properly carried out Sangha-kamma for which he has given his consent (chanda).

On another occasion the same thing happened, but this time the delegate from the group-of-six left the meeting, thus interrupting the Sangha-kamma. He was rebuked for this and a fault of Acknowledgement was established for leaving forearmslength from a Sangha meeting, without giving consent (Pac.80). However, numerous exceptions were allowed, such as, perceiving that the Sangha-kamma will lead to contention, dissension or a schism, it is not being done properly, or one is ill, has urgent business or leaves temporarily (Vin.IV,153).

The followers of Mettiya and Bhummajaka (two of the leaders of the infamous group-of-six bhikkhus), because they were newly-ordained and of small merit, received only poor lodgings and food. They blamed Dabba, the Mallian, the assignor of lodgings and distributor of food, for this and disparaged him by saying that he performs these duties out of favouritism. Such disparaging was made a fault of Acknowledgement, but they continued their attack by criticising him privately so that other bhikkhus overheard. The guideline was finally amended as disparaging or criticising a Sangha Officer to another bhikkhu is a fault of Acknowledgement (Pac.13). Criticising a bhikkhu who is not an official Sangha Officer or criticising a Sangha Officer to a non-bhikkhu is a fault of Wrong-doing.

In a somewhat similar situation, when the Sangha formally gave a new robe to Dabba the Mallian, the group-of-six bhikkhus criticised the action. The Buddha then established a fault of Acknowledgement for a bhikkhu, having agreed upon the giving of a robe to a formally designated Sangha Officer in a formal Sangha meeting, to complain that the Sangha acted out of favouritism (Pac.81). If a bhikkhu criticises the giving of any other requisite or criticises the giving of a requisite to a bhikkhu not formally designated as a Sangha Officer, it is a fault of Wrong-Doing (Vin.IV,155).

Faults may also result if the situation is not appropriate for a Sangha-kamma. Thus, it is a fault of Acknowledgement for the Preceptor to give the upasampada to a boy he knows is under 20 years of age (Pac.65). This fault occurs upon the completion of the announcements and also results in a Wrong-doing for the other bhikkhus who participated knowing the boy was under age (Vin.IV,130). The boy is then only a samanera.

Attempting Schism

Four of the faults of Formal Meeting (sanghâdisesa) are concerned with special Sangha-kamma. Two of them relate to attempts at causing a schism in the Sangha as a result of the experiences the Sangha had with the Buddha's schismatic cousin Bhikkhu Devadatta.

In the first year of his ordination, Bhikkhu Devadatta attained worldly psychic powers. However, still not having realised any degree of selfless awakening, his mind inclined to seeking gains and honour. His desires focused on taking over the leadership of the Bhikkhu Sangha. The Buddha, however, refused to hand over the leadership to him. The Buddha replied that he would not even hand over the Sangha to Sariputta and Moggallana, how then could he hand it over to him, "a wretched one to be vomited like spittle?"

Following this, the Buddha had the Sangha carry out an Act of Information (pakâsaniyakamma) against Bhikkhu Devadatta by a motion and one announcement saying that Bhikkhu Devadatta's character had changed (Vin.II,189). Bhikkhu Sariputta was chosen by the Sangha (by a motion and one announcement) at the Buddha's suggestion to go into Rajagaha to inform the people about Bhikkhu Devadatta.

Bhikkhu Devadatta sought to cause a schism in the Sangha by confronting the Buddha with a request to make it compulsory for all bhikkhus to keep five austere practises: a) forest-dwelling, b) eating only alms-food, c) wearing only rag-robes, d) dwelling at the foot of a tree, e) abstaining from eating fish and meat. He was certain that the Buddha would not allow these and thus he could cause a schism because "people esteem austerity." The Buddha refused to make these practices compulsory but said that bhikkhus could keep the first three practices if they wished, could dwell at the foot of a tree for the eight months of the dry season and could eat fish and meat if they neither see, hear or suspect that the animal was killed for them. He then rebuked Bhikkhu Devadatta for causing dissension and established a fault of Formal Meeting for a bhikkhu not giving up an attempt at schism after being admonished by a motion and three announcements in a formal meeting of the Sangha (Sg.10).

The Vinaya says that a schism occurs if there are at least four bhikkhus on each side and the leader of the schism (as ninth) puts the issue to a vote in a Sangha gathering of regular (pakatatto) bhikkhus, of the same communion living in the same boundary (Vin.II,204). Eighteen bases of causing a schism are listed, which include such things as explaining non-Dhamma as Dhamma, non-Vinaya as Vinaya or what is no fault as a fault, a serious fault as a slight fault, etc. (see below under Settling Issues). If through these means a separation is effected and the schismatics hold their own Sangha-kamma, a schism is created.

It is the duty of bhikkhus who hear of the attempt at schism to admonish the potential schismatic. If he does not give up his attempt after three admonishments, it is a Wrong-doing, and he should be further admonished in a meeting of the Sangha. If he still does not give up his attempt after three admonishments, it is a Wrong-doing and the Sangha should then proceed with giving the motion and three announcements.

A schismatic is one who should not be ordained or, if he is, he should be expelled Vin.I,89. And, one of the times difficult for Dhamma-practice is when the Sangha is rent by schism (A.III,105).

The supporters of a schismatic are also the subject of a guideline. If they refuse to give up their support after one motion and three announcements in a formal Sangha meeting, it is a fault of Formal Meeting (Sg.11). It should be noted that Sangha-kamma cannot be enacted upon more than three bhikkhus at once -- since four or more bhikkhus constitute another Sangha! Thus if there are four or more supporters of a potential schismatic, the Sangha can only perform this Sangha-kamma against three of them and the other(s) can protest and stop the proceedings.

Difficult Bhikkhus

Several guidelines were established due to the difficulties the Sangha experienced over the stubborn Bhikkhu Channa. He had formerly been the Bodhisatta's charioteer and considered himself above admonishment (Vin.III,177). He is many times mentioned as indulging in bad behaviour, and, when bhikkhus criticised him, he resorted to various means of evasion. One time he was being called to account in the midst of the Sangha for a fault and evaded the issue by asking other questions. The modest bhikkhus complained and the Buddha requested the Sangha to bring a charge of evasion or prevarication against Bhikkhu Channa by a motion and one announcement, and established this as a fault of Acknowledgement (Pac.12). Later, under similar circumstances, Bhikkhu Channa again tried to evade the issue, this time by remaining silent and annoying the Sangha. The Buddha then requested the Sangha to bring a charge of annoying, vexing or troubling against him, and also established this as a fault of Acknowledgement (Pac.12).�

On another occasion, Bhikkhu Channa, having indulged in bad behaviour, was told to stop by other bhikkhus. He disrespectfully did the same things. The modest bhikkhus complained of his disrespectful action and the Buddha established this as a fault of Acknowledgement (Pac.54). This refers to doing something -- by speech or gesture -- when one's actions are being criticised in reference to the Vinaya, which shows disparagement, disregard, or contempt either to the person or to Dhamma. Should a bhikkhu do something disrespectful when being admonished about something not related to Vinaya (i.e., displays of emotion), or by someone not ordained, it is a fault of Wrong-Doing (Vin.IV,114).

On yet another occasion, when Bhikkhu Channa was told to refrain from indulging in bad behaviour, he retorted that he will not practice this guideline until he has inquired about it from a Vinaya-expert. The Buddha then established a fault of Acknowledgement (Pac.71) for speaking in this way. He further added that the proper course is to learn, inquire and investigate the guideline he is being criticised about (Vin.IV,142). As in the previously mentioned guideline, it is a fault of Wrong-Doing if a bhikkhu responds in such a way to a criticism not based upon Vinaya or by one not ordained.

Eventually, still being criticised for his bad behaviour, Bhikkhu Channa refused to be admonished:

"Who do you think you are to admonish me? It is I who should admonish you! The Buddha is mine, the Dhamma is mine, it was by my young master that the Dhamma was realised. Just as a great wind blowing hard would gather up grass, sticks, leaves and other rubbish, or a mountain-born river would collect weeds and scum, so have you, in going forth, been gathered up from various families and clans! Who, then, do you think you are to admonish me? It is I who should admonish you!"�

The Buddha rebuked Bhikkhu Channa for his haughtiness and established a fault of Formal Meeting (Sg.12) for a bhikkhu persisting in being difficult to admonish after a motion and three announcements in a formal Sangha meeting. This action, however, still did not have much effect upon Bhikkhu Channa. Finally, just before His parinibbana, the Buddha recommended that the Sangha impose the brahmadanda penalty upon Bhikkhu Channa. This is the equivalent of being completely ostracised -- no bhikkhu should speak to him or teach him. That is, he is considered to be so intractable that no one should try to help him. When Bhikkhu Ananda informed him about this penalty, he was so shocked that he fainted on the spot. This was indeed the most severest penalty as the Buddha explained to Kesi, the horse-trainer.

When Kesi, the horse-trainer, came to visit the Buddha, the Buddha asked him how he trained horses. He replied that he trained them either by mildness, harshness, and by both together. And, if these do not work, he would kill them. Kesi then asked the Buddha how he trained people. The Buddha replied that he also trained people by mildness, by harshness and by both together. Training by mildness means that he explains what is good conduct in body, speech and thought, and what the result of that is, for example, rebirth as human or celestial. Training by harshness means that he explains what is bad conduct in body, speech and thought, and what the result of that is, for example, rebirth as an animal or hungry ghost. Training by both together means that he explains a mixture of these two themes. Kesi then asked the Buddha what he does if a person does not undergo the training in any of these three ways. The Buddha replied that he kills him. Kesi was very astounded at this answer and exclaimed that surely the Buddha does not take life? The Buddha replied that certainly it is not proper for him to take life. However, if a person does not undergo the training in any of these three ways, then neither the Buddha nor his wise companions in the spiritual life consider it their duty to teach him. And that is 'killing' in this noble training -- when neither the Buddha nor his wise companions in the spiritual life consider it their duty to teach him (A.II,112-3).

This shock-treatment, however, did the trick on Bhikkhu Channa and, deeply distressed by this extreme penalty, he diligently pursued his spiritual practice and quickly realised arahantship!

Corrupter of Families

At one time depraved bhikkhus who were followers of Assaji and Punabbasu (two of the group-of-six leaders) indulged in many kinds of bad behaviour. When a well-behaved bhikkhu arrived in the area, he was criticised by the local people for his restrained and composed deportment, unlike the playful and friendly behaviour of the depraved bhikkhus.

One lay person, however, appreciated the good conduct of the visiting bhikkhu and asked him to inform the Buddha that the followers of Assaji and Punabbasu had corrupted the people of Kitagiri with their bad behaviour.

When the Buddha heard of this, he sent Sariputta and Moggallana with a large number of other bhikkhus to give an Act of Banishment (pabbâjaniyakamma) from Kitagiri against the followers of Assaji and Punabbasu by a motion and three announcements. This they duly carried out. However, the followers of Assaji and Punabbasu did not change their ways but cursed and reviled the well-behaved bhikkhus. The Buddha then established a fault of Formal Meeting for a bhikkhu to not give up criticism of an Act of Banishment after a motion and three announcements in a formal Sangha meeting (Sg.13).

Wrong Views

Even while living with such a gifted teacher as the Buddha, some bhikkhus developed an attachment to distorted views. The most extreme example was Bhikkhu Arittha. He understood the Buddha's teaching to be such that following those things the Buddha called obstacles or obstructions (antarâyika), there was no obstacle at all. Other bhikkhus tried to dissuade him from this pernicious view, adding that it was improper to misrepresent the Buddha who would certainly not teach such a thing. When the Buddha heard about this, he rebuked Bhikkhu Arittha strongly:

"And yet you, foolish man, not only misrepresent me because of your wrong grasp, but you also injure yourself and give rise to much demerit which for a long time will be for you, foolish man, of woe and sorrow."    (BD.3,24)

The Buddha then established a fault of Acknowledgement for not giving up such a view after being admonished by a motion and three announcements in a formal meeting of the Sangha (Pac.68). If other bhikkhus hear of a bhikkhu speak such a wrong view, it is a fault of Wrong-Doing (for the other bhikkhus) not to reprove him.

Bhikkhu Arittha did not give up his pernicious view after this procedure was carried out against him. The group-of-six bhikkhus, however, continued to associate with him. This was criticised and the Buddha established a fault of Acknowledgement for another bhikkhu to associate with, do Sangha-kamma with or lie down in the same place with a bhikkhu who has been suspended for not given up such a wrong view (Pac.69). Similarly, it is a fault of Acknowledgement for a bhikkhu to likewise associate with a samanera who has been expelled for holding a corresponding wrong view (Pac.70). At Vin.II,26 Bhikkhu Arittha is given a formal Act of Suspension for not relinquishing a wrong view (see below under Acts of Rehabilitation), and eventually left the Sangha.

Neglecting the Guidelines

On another occasion the group-of-six bhikkhus tried to excuse their bad behaviour by feigning ignorance of the training guidelines. When the Pâtimokkha was being recited, they exclaimed that only now did they realise that this training guideline was in the Pâtimokkha! This, however, was not accepted as an excuse, and the Buddha established that, for a bhikkhu who has listened to the Pâtimokkha recitation two or three times already, a charge of "negligence" (TP.112) or "confusion" (BD.3,44) is given to him by a motion and one announcement in a Sangha meeting. If the bhikkhu persists in claiming his ignorance after this charge is accomplished, it is a fault of Acknowledgement (Pac.73). It is no fault if a bhikkhu has not heard the Pâtimokkha in detail. Since the Pâtimokkha is recited in Pali, it is likely that many bhikkhus today are not fluent enough in Pali to understand the exact meaning of many of the guidelines.

Settling Administrative Issues (Adhikarana Samatha)

Adhikarana are the important issues or cases that may arise concerning the Sangha. These formal issues have four sources: 

a) Disputes (vivâda) about Dhamma-Vinaya, 

b) Accusations (anuvâda) against a bhikkhu, 

c) Rehabilitation for Faults committed (âppatta) and 

d) Duties (kicca) of the Sangha such as ordination, etc., (Vin.II,88; III,164; IV,126;238; M.II,247).

Adhikarana Samatha are the seven ways by which these issues may be settled:�

a) in the presence of (sammukhâvinaya): 

i) the Sangha -- all bhikkhus in the sima are present or have sent their consent, the necessary quorum is met and no one protests; 

ii) Dhamma-Vinaya -- according to the principles of Dhamma-Vinaya; 

iii) the individuals -- all those involved in the legal issue (Vin.II,93);

b) having mindfulness (sativinaya): a decision of innocence when the accused fully remembers that he has committed no fault (Vin.II,99);

c) being previously deranged (amûlhavinaya): a decision of innocence when the accused: 

i) does not remember what he did, 

ii) remembers as in a dream, 

iii) is still insane (Vin.II,100;82-3);

d) self-acknowledgement (pat.iññâtakarana): acknowledgement by the accused of his faults according to fact (Vin.II,83-4)

e) majority decision (yebhuyyasika): where disputes and quarrelling occurs between factions in the Sangha and cannot be settled by consensus. An experienced bhikkhu is chosen by a motion and one announcement to be the distributor of voting-tickets. The distribution of these voting-tickets is only legally valid under 10 conditions, one of them being that the bhikkhus who hold to dhamma are in the majority (Vin.II,84f);

f) decision for bad character (tassapâpiyasika): given in the case of a bhikkhu who lies about faults, admits faults, then denies them, etc., but finally admits his guilt. May be given to a bhikkhu who is: 

i) a maker of quarrels and disputes, 

ii) ignorant and has many faults, 

iii) lives in unsuitable association with lay-people. 

He must follow the 10 observances as for Censure (Vin.II,101f;85f);

g) covering over as with grass (tin.avatthâraka): in the case where many faults have been committed during disputes and contention, and dealing with them may cause more serious consequences such as schism. A motion is made to the Sangha gathered together to follow this procedure, then an experienced bhikkhu from each side is chosen by a motion and acknowledges his own faults as well as those of his friends (except for major faults (Par. and Sg.) and those concerned with lay people) by a motion and one resolution (Vin.II,86f).

All important issues are to be settled by a Sangha-kamma in the presence of, and some by additional means:

Disputes are settled by a majority decision (Vin.II,93-99); 

Accusations are settled by three other kinds of decisions -- having mindfulness, being previously deranged and decision for bad character (Vin.II,99-102); 

Faults are settled by two other kinds of decision -- self-acknowledgement and covering over as with grass (Vin.II,102-104); 

Duties are settled only by in the presence of (Vin.II,104). 

These decisions are reached in a formal Sangha meeting following a motion and three resolutions (except for self-acknowledgement). If they are properly settled, then to re-open them is a fault of Acknowledgement (Pac.63), or, if a bhikkhu has given his consent and engages in criticism, it is a fault of Acknowledgement (Pac.79). If, however, it is discovered that the decision reached was incorrect, the issue may be reopened since it is not a valid decision (Vin.II,82f).

Disputes

Issues arising from disputes are the most serious because they cause 'harm for many people, unhappiness for many people, loss of attainment for many people, harm and distress for celestials and humans'. They may also give rise to dissension in the Sangha and possibly a split or schism in the Sangha (Vin.II,203f). Disputes arise over what is and is not Dhamma-Vinaya or, more specifically, 18 particular bases are mentioned (Vin.II,88):

1) what is or is not Dhamma,

2) what is or is not Vinaya,

3) what is or is not spoken by the Buddha,

4) what is or is not practised by the Buddha,

5) what is or is not established by the Buddha,

6) what is or is not a fault,

7) what is a slight fault or a serious fault,�

8) what is a curable fault or an incurable fault,�

9) what is a heavy fault or not a heavy fault.�

"Whatever strife, quarrelling, contention, dispute, differing opinions, opposing opinions, heated words, abusiveness based on this, is an issue arising from disputes."�

The Buddha mentions six 'roots of disputes'� arising from individual temperament, that is, a bhikkhu is: easily angered and bears ill-will; mean and malicious; jealous and envious; scheming and deceitful; of evil desires and wrong views; opinionated, obstinate, unable to give up his opinions. When a bhikkhu has a character like this, he is has no respect or deference for the Teacher, the Dhamma and the Sangha, and does not complete his training. Thus he causes disputes leading to the detriment of many people. The Buddha advises that if bhikkhus should discover any of these roots of disputes within themselves or in others, they should endeavour to abandon them. If these qualities are not present, bhikkhus should guard that they do not arise in future (Vin.II,89).

Disputes may also arise from either unwholesome or wholesome sources, that is, from a mind that is greedy, corrupted or confused, or the opposite. Thus, not all Disputes are caused by bad or malicious intentions.

A thorough and systematic procedure for dealing with disputes is outlined in the Vinaya. Firstly, the bhikkhus should try to settle the dispute in a formal meeting of the Sangha following the procedures for in the presence of. As long as the dispute cannot be settled by the resident community, they are advised to go to another residence where there are more bhikkhus and request them to help settle it. If they cannot settle it then it should be handed over to a committee of bhikkhus each possessing 10 special qualities, and finally, if the dispute is still not settled, it is dealt with according the principles of a majority decision.�

Two guidelines were expressly established to help prevent the arising and increase of quarrels and disputes. Thus, Pac.3 is against malicious tale-bearing and Pac.78 against eavesdropping upon bhikkhus who are quarrelling.

Accusations

Accusations against a bhikkhu's conduct are more complex as there are various ways they may be settled. This class of issue arises when bhikkhus accuse a bhikkhu of either failure in morality (sîlavipattiyâ), or a failure in right conduct (âcâravipattiyâ), or a failure in view (dit.t.hivipattiyâ), or a failure in right livelihood (âjîvavipattiyâ).

'Whatever here is accusation, reproaching, admonishing, talking to, bickering, inciting, instigating -- this is called an issue arising from accusation.' Vin.II,88.

As with Disputes, Accusation may arise due to any of the six difficult character traits and have there source in either wholesome or unwholesome sates of mind. Thus it may require considerable wisdom and clarity to discern whether the Accusations are made from good or bad intentions.

If some misconduct by a bhikkhu is know about then his fellow bhikkhus should find a suitable occasion to speak to him about it in private (see Ch.16 under Admonition). If a bhikkhu refuses to receive admonishment in private, then he should be admonished in a formal meeting of the Sangha where the accuser (or an investigator) inquires of the accused regarding his conduct.� One of three decisions may be reached:

1) if he is innocent (and can support his claim), he may request three times a decision of having mindfulness from the Sangha, and the Sangha -- by a motion and three resolutions -- may grant it to him;

2) if he was insane while he committed various faults, he may request three times a decision of being previously deranged from the Sangha, and the Sangha -- by a motion and three resolutions -- may grant it to him;

3) if he admits to committing various faults after repeated questioning, he should acknowledge his faults(s) and the Sangha -- by a motion and three resolutions -- gives him a further decision of for bad character.

Of course, there may also be the situation where a definite decision cannot be conclusively reached. Two examples are given in the Pât.imokkha under the aniyata or Undetermined procedures explaining how to deal with accusations by a lay-woman against a bhikkhu. They are named thus because it is undetermined or uncertain whether they involve Defeat (Par.1), Formal Meeting (Sg. 2,3,4) or Acknowledgement (Pac.7,44,45). They also show, as Ms. Horner says, "a remarkable amount of trust put in a woman lay-follower" (BD.1,xxxii). Even though the woman lay-follower merely brings forward the complaint and the Sangha then investigates her claims, considering the low status of women in the Buddha's time, this is already quite an exceptional precedent. The Explanation, however, says that the bhikkhu is only dealt with when he formally acknowledges a fault. The woman lay-follower is also one who has taken refuge in the Buddha, Dhamma and Sangha, and is described as "trustworthy", meaning of significant spiritual attainments.�

Both of these procedures relate to accusations of sexual misconduct, with a female in a secluded place (An.1) and with a woman in a non-secluded place (An.2). Both of these places are private, for example, no one else can see if they make subtle eye or head gestures and cannot hear the sounds of normal conversation. A secluded place is also screened by a wall, hedge, etc., thus "convenient" for sexual intercourse. A non-secluded place is not screened, thus "not convenient" for intercourse, but private enough for physical contact or inappropriate speech.

In the background story relating to these procedures the bhikkhu was told:

'Sir, although the venerable one has no desire for such a thing (i.e., sexual intercourse), unbelieving people are difficult to convince.'     	Vin.III,188

This points out the fact that the bhikkhu's intentions were irrelevant to the actions shown and that the most important consideration is how it looks to other people. However, when he does admit a fault, he is dealt with accordingly.

There may also arise cases of false Accusations which would then be a fault for the accuser(s) -- Sg.8 or 9 for a false accusation of Defeat, Pac.76 for a false accusation of Formal Meeting, and a Wrong-doing for false accusations of committing lesser faults.

Faults

When a bhikkhu has committed a fault and he willingly acknowledges it either to another bhikkhu, several bhikkhus or a Sangha, it is settled by self-acknowledgement. On rare occasions when, during the course of a dispute, 'much was done and said that was not worthy of a samana' and if dealt with individually may conduce to further difficulty, it may be settled by covering over as with grass.

Once a fault is acknowledged different procedures are followed depending upon the type of fault committed:

i) fault of Defeat -- there is no cure and the bhikkhu is henceforth no longer a bhikkhu;

ii) a fault of Formal Meeting -- the offending bhikkhu must undergo a period of Preliminary Probation (pârivâsa) for as many nights as the fault was concealed, plus six nights of Probation (mânatta). If he should commit another fault during this time then he is returned to the beginning of his probationary status (mûlâya patikassati). While under Probation he must follow a total of 94 Observances which in effect relieve him of all privileges of his normal seniority, such as teaching or having a novice attend him, and also some of his usual rights as a bhikkhu, such as admonishing another bhikkhu. Following completion of Preliminary Probation and Probation he undergoes Reinstatement (abbhâna) by a ñatticatutthakamma Sangha-kamma  with a minimum of 20 bhikkhus.

iii) a fault of Acknowledgement with Forfeiture -- the article must be forfeited, the fault acknowledged to another bhikkhu (or a Sangha of at least 4 bhikkhus in the case of NP 18, 19 and 22), the forfeited article is then returned to him (except for NP 18, 19 and 22);

iv) a Gross Fault and faults of Acknowledgement, Ought to be Told, Wrong-doing and Wrong-speech are formally acknowledged to another bhikkhu.

Duties

Duties are the formal Sangha-kamma that should be performed as occasion dictates, whether it requires apalokanakamma, ñattikamma, ñattidutiyakamma or ñatticatutthakamma.

Suspending Pâtimokkha and Invitation (pavâran.â)

It is a Wrong-doing for a bhikkhu to participate in the Pâtimokkha recitation or the Invitation while still having unacknowledged faults (Vin.II,240; I,170). If such faults are known about or seriously suspected, or that he is suspect in any of the four basis of behaviour (as under Accusations), then his listening to the Pâtimokkha or participating in the Invitation can be suspended (t.hapeti). Suspending a pure bhikkhu's Pâtimokkha or Invitation is a Wrong-doing.

Acts of Rehabilitation (Dandakamma)

If a bhikkhu is exceptionally difficult and does not receive admonition, the Sangha can carry out certain Acts of Rehabilitation against them. These are rather serious ways to deal with a difficult bhikkhu and require 11 qualifications to be valid: 

a) in the presence of, 

b) with inquiry, 

c) with agreement (of the offending bhikkhu), 

d) when there is a fault, 

e) when there is a fault other than Defeat or Formal Meeting, 

f) when the fault has not already been acknowledged, 

g) with admonishment, 

h) with recollection (of the action), 

i) with being accused of a fault, 

j) carried out by procedure, 

k) in a complete assembly (Vin.II,3-4).

1) Act of Reprimand or Censure (tajjaniyakamma) -- for a bhikkhu who is: 

a) maker of quarrels and disputes, 

b) ignorant and has many faults, 

c) associates unsuitably with lay-people, 

d) fallen from morality, right conduct and right views, 

e) speaks dispraise of the Buddha, Dhamma, Sangha (Vin.II,4-5);

2) Act of Guidance (nissayakamma) -- for a bhikkhu who is: 

- same as for Censure, especially b) and c) such that the Sangha is tired of rehabilitating him (Vin.II,8);

3) Act of Banishment (pabbâjaniyakamma) -- for a bhikkhu who is: 

- same as for Censure plus engages in various kinds of games and sports, and wrong mode of livelihood (Vin.II,14, for details see above Corrupter of Families);

4) Act of Reconciliation <the bhikkhu must be reconciled to or apologise to the lay-person> (pat.isâran.iyakamma) -- for a bhikkhu who is: 

a) obstructive and abusive to lay-people, 

b) speaks in dispraise of the Buddha, Dhamma and Sangha to lay-people, jeers at them, breaks his promise with them (Vin.II,18-19);

5) Act of Suspension, for not seeing a fault (âpattiyâ adassane ukkhepaniyakamma) -- for a bhikkhu who is: 

- same as for Censure, plus not seeing one's faults (Vin.II,22);

6) Act of Suspension, for not making amends for a fault (âpattiyâ appatikamme ukkhepaniyakamma) -- for a bhikkhu who is: 

- same as for Censure, plus not making amends for a fault (Vin.II,25);

7) Act of Suspension, for not relinquishing a wrong view (pâpikâya ditthiyâ appatinissagge ukkhepaniyakamma) -- for a bhikkhu who is: 

- same as for Censure, plus not relinquishing a wrong view (Vin.II,27).

The bhikkhu whom the Act is carried out against is placed under a special status and is required to follow 18 Observances (43 for those under Suspension, for not seeing a fault and Suspension, for not making amends for a fault):

1) not give upasampada,

2) not give guidance (nissaya),

3) not be attended by a novice,

4) should not consent to the agreement to exhort bhikkhunis,

5) if agreed upon, should not exhort bhikkhunis,

6) not commit the same fault,

7) not commit a similar fault,

8) not commit a worse fault,

9) should not criticise the Sangha-kamma,

10) should not criticise those who perform the Sangha-kamma,

11) should not suspend a regular bhikkhu's Pâtimokkha,

12) should not suspend a regular bhikkhu's Invitation,

13) should not issue commands,

14) should not exercise authority,

15) should not ask for leave*,

16) should not admonish*,

17) should not make another bhikkhu recollect his actions*,

18) should not quarrel with bhikkhus (Vin.II,5).

(* three of the preliminary actions in making an Accusation against another bhikkhu's conduct, which a bhikkhu under one of these Acts shouldn't do)

If the bhikkhu follows the 18 Observances strictly and changes his previous manner of conduct he may formally request three times from the Sangha the revoking of the Act of Rehabilitation. If the Sangha is satisfied with his rehabilitated conduct, then it may, by a Sangha-kamma of a motion and three announcements, revoke the Act and Restore (osâran.â) him to the status of a regular bhikkhu once again.

Sangha Officials

Several of the guidelines are directly concerned with Sangha Officials, for example, Pac.13 and Pac.81. As the Sangha grew in size, it became necessary to appoint various Sangha Officials to handle the burgeoning organisational activities such as assigning lodgings and distributing requisites. Over time a variety of Sangha Officials came to be appointed by a Sangha-kamma of a motion and one announcement. They were chosen with the stipulation that they be possessed of five qualities: they do not go astray through desire, aversion, confusion or fear, and know how to carry out the task. Eventually a number of Officials were allowed to be appointed:

1) overseer of building work (navakamma ; Vin.II,160);

2) assignor of lodgings (senâsanagâhâpaka ; Vin.II,167);

3) issuer of meals (bhattuddesaka ; Vin.II,176);

4) arranger of lodgings (senâsanapaññâpaka ; Vin.II,176);

5) keeper of the storeroom (bhan.d.âgârika ; ibid. & Vin.I,284);

6) acceptor of robes (cîvarapat.ggâhaka ; ibid. & Vin.I,283);

7) keeper of robe material (cîvaranidâhaka ; Vin.I,284);

8) distributor of robe material (cîvarabhâjaka ; Vin.II,176 & Vin.I,285);

9) distributor of gruel (yâgubhâjaka ; Vin.II,176);

10) distributor of fruit (phalabhâjaka ; ibid.);

11) distributor of staple food (khajjakabhâjaka ; ibid.);

12) distributor of small things (appamattakavissajjaka ; Vin.II,177);

13) acceptor of outer robes (sâtiyagâhâpaka ; ibid.);

14) acceptor of bowls (pattagâhâpaka ; ibid. & Vin.III,246-7);

15) overseer of monastery attendants (ârâmikapesaka ; ibid.);

16) overseer of novices (sâmanerapesaka ; ibid.);

17) money remover (rûpiya chad.d.aka) ; Vin.III,238);

Deceased bhikkhus' possessions

On one occasion, when a certain sick bhikkhu was being tended, he passed away. The Buddha was told.

'Bhikkhus, the Sangha is the owner of the bowl and robes of a bhikkhu who has passed away. But truly those who tend the sick are of great service. Bhikkhus, I allow you to give through the Sangha the bowl and three robes to those who tend the sick . . . '

                                         Vin.I,303-4 = BD.4,434

This was done through a Sangha-kamma of a motion and one announcement. This was also the procedure for the case of a samanera dying, and a bhikkhu- and samanera-nurse were to be given an equal share of requisites. If the deceased bhikkhu had many possessions, the minor possessions (lahubhanda) could be distributed through the Sangha, but the major possessions (garubhanda) are given to the local Sangha who keep it in trust for the Sangha of the four directions, present and yet to come (Vin.I,305).

Conclusions

In the early years of the Sangha the Buddha was the sole legislating authority. Later he delegated this to the collective Sangha, for example, when the number of candidates for ordination increased he delegated the ordination procedure to the Sangha (see Ch.19). For the governing procedures of the Sangha the Buddha adopted the consensus democracy example of the republican states with which he was familiar. Gradually the governing procedures of the Sangha grew in number and complexity until a well-organised and well-functioning religious institution was established which has continued for 2,500 years to the present time.

Summary of Training Guidelines

Sg.10: not giving up an attempt at schism after being admonished by a motion and three announcements in a formal meeting of the Sangha;

Sg.11: refusing to give up support for a potential schismatic after a motion and three announcements in a formal Sangha meeting;

Sg.12: refusing to relinquish being difficult to admonish after a motion and three announcements in a formal Sangha meeting;

Pac.12: replying evasively and vexing (by remaining silent in a Sangha meeting);

Pac.13: disparaging or criticising a Sangha Officer to another bhikkhu;

Pac.54: acting disrespectfully when being admonished by a bhikkhu about the Vinaya;

Pac.63: agitating for a re-opening of a correctly settled Sangha-kamma knowing that it was properly carried out;

Pac.65: knowingly giving the upasampada to a boy under 20 years of age;

Pac.68: after being admonished, not giving up a wrong view such as believing that in following those things the Buddha called obstacles, there is no obstacle at all;

Pac.69: associating with, doing Sangha-kamma with or lying down in the same place with a bhikkhu who has been suspended for not given up a wrong view;

Pac.70: associating with a samanera who has been expelled for holding a corresponding wrong view;

Pac.71: when being admonished by another bhikkhu, saying that one will not practice this guideline until one has inquired about it from a Vinaya-expert;

Pac.73: claiming ignorance of the training guidelines after having listened to the Pâtimokkha recitation two or three times, and having been given a charge of negligence;

Pac.79: decrying or criticising a properly carried out Sangha-kamma for which one has given one's consent (chanda);

Pac.80: leaving a Sangha meeting, without giving consent, with the purpose of invalidating it;

Pac.81: having agreed upon the giving of a robe to a formally designated Sangha Officer in a formal Sangha meeting, complain that the Sangha acted out of favouritism;

total = 16



Procedures

An.1: procedure for dealing with an accusation against a bhikkhu for sexual misconduct with a female in a private, secluded place;

An.2: procedure for dealing with an accusation against a bhikkhu for sexual misconduct with a woman in a private, non-secluded place;

Settling of Legal Issues (Adhikarana Samatha)

a) in the presence of (sammukhâvinaya),

b) having mindfulness (sativinaya),

c) being previously deranged (amûlhavinaya),

d) self-acknowledgement (pat.iññâtakarana),

e) majority decision (yebhuyyasika),

f) decision for bad character (tassapâpiyasika),

g) covering over as with grass (tin.avatthâraka).



Related Guidelines

Sg.6: building a kutî for oneself, not having other bhikkhus inspect the site, not including an open space around it, involving destruction of life, or exceeding the dimensions of 12 x 7 sugata measures;(Ch.11)

Sg.7: building a vihâra or having one built for oneself, not having other bhikkhus come to inspect the site, or causing damage to living beings or property and not having an open space around it;(Ch.11)

Sg.13: not giving up criticism of an Act of Banishment after a motion and three announcements in a formal Sangha meeting; (Ch.17)

NP.2: being separated from one's set of three robes at dawn, unless with Sangha agreement;(Ch.8)

NP.14: making a new santhata within six years, unless with Sangha agreement;(Ch.8)

NP.18: taking money oneself, getting another to take it for one or consenting to it being placed (or deposited) near one;(Ch.14) <<money-remover>>

NP.19: buying and selling using money;(Ch.14) <<money-remover>>

NP.22: asking for a bowl when one's own bowl is not beyond repair;(Ch.12) <<acceptor of bowls>>

NP.29: while living in dangerous forests, leaving a robe for more than six nights in a house without Sangha permission;(Ch.8)

Pac.21: teaching bhikkhunis without being formally appointed;(Ch.13)

Pat.3: eating food obtained at their house from a family agreed upon as Initiate, when not invited or ill (Ch.9).
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Part 4:

Further Sangha Procedures

			Chapter 19 	Upasampada

			Chapter 20 	Uposatha

			Chapter 21 	Vassa, Pavarana and Kathina

			Chapter 22 	Reverence

			Chapter 23 	Bhikkhuni-Sangha



Chapter 19: 

Entry into the Sangha: Pabbajja and upasampada

The procedures regarding acceptance into the Sangha are perhaps the most important of all Sangha procedures. Through these particular procedures the Sangha is able to exercise some form of control or regulation over who they accept as a bonafide member and under what conditions. This defines the qualifications for membership and what standard of conduct is required to be considered as a fully-fledged member.

This must also be a reciprocal relationship. The potential member must be sufficiently inspired by the ethos of the Sangha to seek membership and sufficiently respectful of the requirements to make a concerted attempt to follow the prescribed standards. It is very important to recognise that this is a completely voluntary relationship maintained for the mutual benefit and spiritual development of all concerned. There are no guarantees that this relationship will automatically be beneficial, but a constant effort must be made to invigorate this situation and, if it does not prove successful, it may be terminated at any time.

In order for any community to endure after the waning of the initial burst of creative force generated by the strength of its originator it needs to plant its feet in the practical ground of human nature. While on the one hand the Buddha "opened the doors to the Non-dying", he also recognised the importance of establishing a well-organised and smoothly-functioning community in order to keep the doors open. This is the picture which emerges from the records of the Vinaya Pitaka.

Ordination?

Unfortunately, the most commonly used word to indicate entry into the Sangha is ordination. In the Christian tradition ordination is a special ceremony performed by a Bishop to confer certain religious powers, such as the right to administer the sacraments. One is then referred to as a priest. The closest Christian equivalent to the Buddhist ceremony would be profession, that is, taking certain vows to abide by the regulations and ordinances of the religious order (cf. Olivelle,65).

There are two terms used in the Pali Canon to refer to entry into the Sangha: pabbajjâ and upasampada.

Pabbajjâ

Pabbajjâ literally means wandering forth or going forth. Most specifically, this refers to the religious state of 'going forth from the homelife into homelessness'. A commonly recurring reflection leading up to this action is:

'Confined is the household life, a path of dust; the going forth is open and spacious. Not easy is it living in a house to lead the religious life absolutely fulfilled and purified, as polished as mother-of-pearl. Suppose I were to shave off my hair and beard, cloth myself in ochre robes and go forth from homelife into homelessness?' �

This state of going forth was the initial step for a religious seeker intent upon spiritual life. After going forth from the homelife, they would then seek out a respected Teacher from whom to receive instruction and join their community of disciples. This will be called the Going Forth.

Upasampada

In the Buddha's Teaching the request for full membership in the religious community (Sangha) is referred to as Upasampada. This word literally means "taking, acquiring; obtaining, taking upon oneself, undertaking" (PED.147). Most particularly this means "taking upon oneself" the bhikkhu lifestyle, "undertaking" the bhikkhu training, and hence "obtaining" the privileges that membership in the Sangha provides -- spiritual friendship and support, close association with Teachers and experienced people, and a way of life ideally suited to allow for the total focusing of human energy upon spiritual values. I shall refer to this as Acceptance, to emphasise the dual aspects of the candidate accepting the responsibilities incumbent upon one entering the Sangha and the Sangha accepting the candidate as someone who earnestly strives towards liberation within the form which the Sangha offers.

In the early years of the Buddha's teaching, the Going Forth and the Acceptance were conferred simultaneously. The two terms seem to be virtually synonymous, although there may also be some particular distinction in status between them. In the numerous cases where someone requests entry into the Sangha from the Buddha, whether they are a samana, ascetic, member of another sect or a lay person, the same words are used:

'May I receive, sir, in the Exalted One's presence, the Going Forth, may I receive the Acceptance?'�

However, in the section dealing with the case of a member of another sect seeking entry into the Sangha (Vin.I,69f), mention is first made of Going Forth and Acceptance, but in the requesting of the four months probation, only the Acceptance is mentioned. Either their previous status (as a gone forth member of another sect) was recognised as a Going Forth or the four months probation was recognised as a Going Forth, since it included the taking of the refuges and following a prescribed training. This four months probation may have been the precedence for the distinction between two stages of training -- Going Forth and Acceptance. However, in the special case of Sakyans and Jatilas, who were waived the four months probation, only Acceptance is mentioned.

Later, as the Sangha grew in size and began to receive young boys as novices (samanera), the two terms for entry into the Sangha came to designate two distinct levels of membership with two distinct degrees of training.

The first chapter, the Great Chapter, of the Mahavagga gives a historical account of the events following the Buddha's Awakening and the Acceptance of the first disciples forming the Sangha. These first disciples were all given the Acceptance by the Buddha personally. Later, the Buddha is recorded to have delegated the right to give Acceptance to other bhikkhus and, later still, to have introduced the Acceptance as a formal communal procedure of the Sangha. This became the standard form of Acceptance after further refinements, limitations and additions which needed to be made as situations arose calling for particular responses.

We can distinguish three stages in this development of the Acceptance procedures. These were: 

a) Acceptance by the Buddha personally, 

b) Acceptance by another disciple, and finally, 

c) Acceptance as a formal act of the Sangha -- Sangha-kamma. 

I designate these three stages as Acceptance by:  a) the Buddha, b) the Dhamma and c) the Sangha.

A) Acceptance by the Buddha

The first form of Acceptance into discipleship was by personal invitation or agreement from the Buddha himself. Sometimes a person asked for the Going Forth and Acceptance from the Buddha after 

'having seen Dhamma, reached Dhamma, known Dhamma, penetrated Dhamma, having overcome doubt, being without uncertainty and, independent of others, having obtained perfect confidence in the Teacher's instruction'.� 

Other times, they had great faith in the Buddha and were very soon Enlightened after the Acceptance.�

The Buddha responded to these requests to become disciples with his own particular formula:

'Come, bhikkhu, well-taught is Dhamma. Live the religious life for the complete ending of suffering.'

This constituted the Acceptance as a bhikkhu in the Buddha's community of disciples. This represented, in the tradition of the time, an invitation by a Teacher to follow his teaching as a recognised disciple.� Considering all of these early disciples' exceptional attainments (they were all at least Stream-winners) and their personal contact with the Buddha, this simple procedure appeared to be sufficient.

B) Acceptance by the Dhamma

Exactly how long the 'Come, bhikkhu' (Ehi Bhikkhu) formula was used as the only mode of Acceptance is uncertain. The Mahavagga places the introduction of the second form of giving Acceptance -- the allowance for other bhikkhus to do so -- after the account of the Acceptance of Yasa and his 4 and 50 friends ('Now there were sixty-one Arahants in the world' i.e., the Buddha + 5 + Yasa + 4 + 50) and before the Acceptance of the 30 friends of honourable reputation (Vin.I,21).

This change in the procedures dealing with Acceptance of disciples follows immediately after the Buddha's famous teaching enjoining the disciples (i.e., the first sixty Arahants) to disperse and teach Dhamma:

'Wander about, bhikkhus, for the benefit and happiness of the manyfolk, out of compassion for the world, for the welfare, benefit and well-being of human and celestial beings. Let not two of you go by one path. Teach the Dhamma which is beautiful in the beginning, beautiful in the middle and beautiful in the end. Explain the religious life, in spirit and in letter, completely fulfilled and pure.'

This encouragement to wander about and teach Dhamma would have been a factor giving rise to an increase in prospective candidates for entry into the Sangha. This change would have arisen during a time when the Sangha was growing in numbers and in area of influence.

When the Buddha enjoined the disciples to disperse, he himself stayed on at Benares where the bhikkhus brought to him candidates for Going Forth and Acceptance from various places. In the process the bhikkhus and the candidates were 'discomforted'. Reflecting upon this situation, the Buddha decided to delegate the Acceptance to the other bhikkhus.

'Bhikkhus, I allow you yourselves, in any place or in any country, to give the Going Forth and the Acceptance. And, bhikkhus, thus should you give the Going Forth and the Acceptance: firstly, the hair and beard should be shaved off and ochre robes put on; then, having arranged the upper robe over one shoulder, having paid respects (i.e., bowed) at the bhikkhu's feet, he should kneel down with joined palms raised and say:- "I go to the Buddha for refuge; I go to the Dhamma for refuge; I go to the Sangha for refuge; For the second time, I go to the Buddha . . . Dhamma . . . Sangha for refuge; For the third time ..." Bhikkhus, I allow the Going Forth and the Acceptance by this going for Triple Refuge.'  	Vin.I,22

I call this second stage in the Acceptance procedures the 'Acceptance by the Dhamma' in reference to the Buddha's emphasis on being a teacher 'in Dhamma':

'Who, indeed, sees Dhamma, sees me; who sees me, sees Dhamma.' (S.III,120)

It thus appears that the Buddha recognised that the first sixty Arahant disciples were, in some ways, the same as himself:

'Bhikkhus, I am free of all ties whether human or celestial. And you, bhikkhus, are free of all ties whether human or celestial.' 	Vin.I,20-1

These bhikkhus were thus recognised as capable of conferring the Acceptance upon prospective candidates, very likely because of their purity in being awakened to the Dhamma. This indicates a significant change of emphasis from the prevailing tradition of the time in which supreme importance is given to the position of the Teacher. The Buddha, then, shifted the emphasis to give supreme importance to Dhamma.� This is an important emphasis which is perhaps instrumental in a certain spiritual teaching being able to develop into a universal religion since it is founded upon universal truths rather than merely the personal charisma of a temporal teacher.

It is also notable that with this change in the Acceptance procedures the Triple Refuge formula changes from using Bhagavantam, the 'Exalted One', to Buddha, the 'Awakened One'.�

Although the Buddha delegated the giving of Acceptance by the Refuge formula to his other disciples, he himself continued to use the original form of Acceptance for: a) 30 friends of honourable reputation, b) the 1000 Jatila, and c) 250 disciples of Sañjaya with Sariputta and Moggallana, who became his two chief disciples, d) Angulimala.�

The Mahavagga at this point continues with several sections dealing with the Buddha's allowance for a Preceptor (upajjhâya) because bhikkhus were improperly dressed and unrefined in their eating habits. We shall leave a discussion of this allowance for later in order to finish the explanation of the Acceptance procedures.

C) Acceptance by the Sangha

The third form of the Acceptance procedures are introduced in an unusual context. A certain brahmana asked for the Going Forth but bhikkhus did not wish to give it to him. Because of this he became 'haggard, wretched, unsightly, pale and emaciated'. The Buddha noticed this and, hearing of the situation, asked if anyone recalled any service the brahmana had given. Bhikkhu Sariputta answered that this brahmana had offered him alms-food at one time. The Buddha then praised the virtues of thankfulness and gratitude, and enjoined Bhikkhu Sariputta to give this brahmana the Going Forth and Acceptance. Bhikkhu Sariputta asked how this should be done and the Buddha responded:

'Bhikkhus, that Acceptance by going for Triple Refuge which I allowed, I henceforth revoke. Bhikkhus, I allow the Acceptance by a formal act (of the Sangha) consisting of a motion and three announcements.'       	Vin.I,56

How the preceding story led to the introduction of this new Acceptance procedure is uncertain. Possibly the Buddha realised that, since the other bhikkhus did not wish to give the Acceptance to this brahmana (seemingly unfairly, as the Buddha approved of it), for a new bhikkhu to be supported in his spiritual training they would need the whole-hearted consent of the entire Sangha through the consensus of a Sangha-kamma. Or perhaps the Buddha had already considered a change in procedures and this occasion presented the appropriate situation to introduce it?

Whatever the reason, we assume that this form of Acceptance procedure arose at a time when the Sangha was developing into a reasonably large, more cohesive and clearly distinct religious community. At this stage, then, we notice that the Teacher and the Teaching (Dhamma) are being actualised and grounded in the religious community -- the Sangha. This is then the Acceptance by the Sangha.

Summary

We thus see in the development of the Acceptance procedures a gradual evolution from Acceptance by the Buddha himself, as Teacher, then the Acceptance by the Dhamma, where responsibility is delegated to the disciples who have 'seen Dhamma', and finally to the Acceptance by the Sangha, where the religious community acting in unanimous concord is empowered to accept its own members.

It should be mentioned, however, that these three stages are not exclusive but rather complimentary and mutually supportive levels. Thus the Buddha still functioned as Teacher, especially in exceptional circumstances, and the Dhamma was still recognised to apply in many situations, for instance, waiving probation for special individuals.

The Further Development of the Acceptance Procedures and Training

As well as the three-stage development of the general form of the Going Forth - Acceptance procedures, we also find elaborated further refinements in the particular details of these procedures and the training associated with entry into the Sangha, and the introduction of a variety of limitations or restrictions upon who may be accepted as a qualified member.

Upajjhâya : The Preceptor

In the Mahavagga, following directly the account of the Acceptance of Sariputta and Moggallana when the Sangha (officially) numbered 1,346 bhikkhus (including the Buddha),� there is a section regarding the allowance for an Upajjhâya (Preceptor).

'Now at that time bhikkhus, not having preceptors, not being advised, not being instructed, wandered for almsfood not properly covered, not properly dressed, unsuitably clothed.'

They also gathered almsfood in improper ways and behaved unseemly. People became 'annoyed, vexed and angry' at this behaviour. The bhikkhus who were 'easily satisfied, contented, conscientious, scrupulous and eager for training' heard these people complain and they too became 'annoyed, vexed and angry'. They reported this to the Buddha who convened the Sangha, questioned the bhikkhus about this situation and, upon finding out the facts, rebuked the offenders and decreed:

'Bhikkhus, I allow a Preceptor.'

This allowance seems to have been made at a time when the Sangha was rapidly growing in numbers and possibly becoming more wide-spread. Many new disciples would thus not be able to live in close association with the Buddha or his senior disciples and, as was the case with some of the early disciples, may have entered the Sangha directly from the lay life with little or no experience of the appropriate behaviour expected of a samana. It was thus expedient to formally have a Preceptor to advise new bhikkhus in the refinements of samana conduct.

It should also be mentioned that at this point in the Mahavagga we come across a fundamental change in the way material is presented. The first parts of the Mahavagga follow a quasi-historical form of presentation while at this point (Vin.I,44ff) we find that material is presented according to subject matter. Thus much of the material relating to the Upajjhâya is collected together at this point even thought some of it describes a monastic environment at a very settled and well-organised stage of development. That is, many different kinds of buildings and furnishings are mentioned as well as various forms of official Acts of the Sangha.

The word Upajjhâya literally means 'one to go close up to', that is, one to approach for teaching or instruction, thus teacher or Preceptor. The bhikkhu who takes a Preceptor is called Saddhivihârika, literally 'one who lives together with, co-resident', that is, one who lives in close association with a Preceptor for the sake of guidance and instruction, thus a Pupil.�

The Preceptor and his Pupil(s) shared a special relationship:

'Bhikkhus, the Preceptor should arouse the mind of a son in the Pupil; the Pupil should arouse the mind of a father in the Preceptor. Thus these two, living with mutual respect, deference and courtesy will meet with increase, growth and full development in this Dhamma-Vinaya.'

At first it seems that a Preceptor was not mandatory for new bhikkhus. Later, however, a Preceptor was required in order to receive the Upasampada. It also appears that if a bhikkhu wished to take a Preceptor then one could be freely chosen. It is mentioned that one approaches a certain bhikkhu (no mention of how senior), pays respect and requests him to be a Preceptor:

Upajjhâyo me bhante hohi (three times) ((Venerable, be my Preceptor))

If the bhikkhu responds with any of the following:

Sahu or Sadhu (Very well or Yes)

Lahu (Certainly)

Opayikam (All right)

Patirupam (It is suitable)

Pasadikena Sampadehi (Strive on amiably);

and if this is clearly understood by speech, gesture or both, then the Preceptor is chosen. If he does not respond positively, then the Preceptor is not chosen.

This formal request by a Pupil and acknowledgement by the Preceptor would thus constitute a binding spiritual relationship for the mutual benefit of both parties. If this relationship was not satisfactory or beneficial then it could be terminated with the Preceptor dismissing the Pupil.

"Bhikkhus, if a Pupil is possessed of five qualities it is enough to dismiss him: if there is not special affection for the Preceptor, if there is not exceptional satisfaction or respect for him, or exceptional conscientiousness or development under him."

A dismissed Pupil should apologise to the Preceptor and the Preceptor should forgive the Pupil. The Preceptor was also obliged to dismiss Pupils who conducted themselves improperly but disallowed from dismissing those who were conducting themselves properly.

Duties to the Preceptor

The relationship between Preceptor and Pupil is expressed through the performance of reciprocal duties and responsibilities. Generally speaking, the Preceptor, being the senior and most experienced, has the responsibility of providing the Pupil with spiritual guidance and instruction. The Pupil tries to make this spiritual guidance easier by rendering service to the Preceptor in regard to basic physical requirements such as looking after the Preceptor's requisites.

The duties of the Pupil to the Preceptor, given in detail in the Vinaya, can be summarised under the following headings: (Vin.I,46ff; II,223ff)

a) service -- helping to put on and take off the robes; helping with bathing; being an attendant on almsround; tending the Preceptor when sick; etc.;

b) caring for requisites -- washing and caring for alms-bowl; sewing, dyeing and washing robes; cleaning and dusting the lodgings; preparing the eating place; providing drinks and medicines; etc.;

c) spiritual support -- offer spiritual counsel if necessary; help the Preceptor clear himself of faults; etc.

The Pupil should also be diligent in his studies and is required to ask permission if wishing to render service to others or temporarily take leave of the Preceptor.

Duties to the Pupil

The Preceptor's duties to the Pupil are outlined in the Vinaya:

'Bhikkhus, the Pupil should be protected and helped by the Preceptor in regard to recitation, questioning, advice and instruction.'

In detail the duties may be summarised as:

a) service -- helping an ill Pupil with robes and bowl for almsround; help with bathing; help wash bowl and provide drinks and medicine; etc.;

b) caring for requisites -- try to obtain a bowl, robes and other requisites for the pupil; advise on sewing, dyeing and washing robes; help to clean lodgings; help to prepare eating place; etc.;

c) spiritual support -- offer spiritual counsel; help Pupil clear himself of faults; help to recite and question; etc.

Reciprocal Relationship Between Preceptor and Pupil

The proper understanding and practise of these various duties to each other defines and establishes the appropriate relationship in order that both Preceptor and Pupil 'will meet with increase, growth and full development in this Dhamma-Vinaya.'

Thus the Pupil is not the mere servant of the Preceptor but tries to assist the Preceptor in the duties of teaching by helping carry out the basic physical tasks of eating, washing, cleaning, etc., such that the Preceptor has more time for the duties of teaching. However, as the elaboration of the reciprocal duties indicates this is not always the form. When necessary the Pupil may advise or counsel the Preceptor on spiritual matters and the Preceptor may assist the Pupil in his domestic duties if it seems appropriate and is required.



The Teacher (âcariya)

Some time after the allowance for a Preceptor it happened that bhikkhus came to be without Preceptors for various reasons. Some Preceptors had 'gone away, left the Sangha, died or joined another part of the Sangha'.� Being without Preceptors, bhikkhus once again 'not being advised, not being instructed, wandered for almsfood not properly covered, not properly dressed, unsuitably clothed.'

To remedy this situation the Buddha allowed a Teacher (âcariya) as a replacement for the Preceptor. The relationship between the Teacher and the Pupil (antevâsika: lit. 'one who lives near or in') is outlined in the same way as between the Preceptor and the Pupil, with a few exceptions.

The allowance for a Teacher follows the section introducing a minimum standard of ten years seniority as a bhikkhu before giving Acceptance. With the allowance for a Teacher there is also introduced the procedure of Guidance (nissaya, see below). When a young bhikkhu takes a Teacher he also requests Guidance:

âcariyo me bhante hohi; âyasmato nissaya vacchâmi  (repeat 3 times)

Venerable, be my Teacher; I will live under guidance from the venerable.

The Teacher was required when a bhikkhu of less than ten years seniority (later reduced to five years -- see below) was without a Preceptor. This may occur through any of five causes:

 ' . . . the Preceptor has gone away, left the Sangha, died, joined another part of the Sangha or by command as the fifth.'

If a bhikkhu's Preceptor returns, then Guidance with the Teacher ceases.

The setting up of this relationship between Teacher and Pupil was very likely borrowed from or at least influenced by the customs of the Brahmanical tradition. The term antevâsika is originally of brahmanical origin meaning a student who lived in the teacher's house.�

Nissaya: Guidance

Nissaya means "that on which anything depends, support, help, protection; endowment, resource, requisite, supply; foundation, reliance on" (PED.374). It is the term for the basic four supports or requisites of a bhikkhu, i.e., robes, almsfood, shelter and medicine. Thus the Preceptor or Teacher is the fifth support for a (junior) bhikkhu.

Nissaya in the context of Guidance is first mentioned in regard to taking a Teacher to replace the Preceptor at Vin.I,60.

'Bhikkhus, I allow one to live ten years under nissaya, and after ten years to give nissaya.'

When 'inexperienced, incompetent bhikkhus' gave nissaya, this allowance was amended to:

'Bhikkhus, I allow an experienced, competent bhikkhu of ten years or more than ten years standing to give nissaya.'

Various special qualities are delineated in order for a bhikkhu to qualify as capable of giving nissaya and upasampada, and having a novice attend him.

'At one time the Exalted One spent the rainy season in Rajagaha, and also the cold season and the hot season. People became annoyed, vexed and angry (saying), "The region is crowded out, obscured by sons-of-the-Sakyan samanas. Because of them the region cannot be seen."'

When the Buddha heard of this, he called for bhikkhus to go off wandering with him. However, only a few bhikkhus responded because they were still under nissaya. The Buddha then amended his former allowance:

'Bhikkhus, I allow an experienced, competent bhikkhu to live five years under nissaya, an inexperienced one for life.' (Vin.I,80)

Mention is also made that one should not give or receive nissaya from a 'shameless'(alajji) bhikkhu. One may wait four or five days in order to determine a bhikkhu's nature. (Vin.I,91)

Exceptions to living under nissaya were allowed in special circumstances, i.e., for one who is travelling, for one who is ill or nursing the ill, and for one who is living alone in a forest for the purpose of developing meditation (Vin.I,92).

The Acceptance Procedure Takes Shape

With the establishment of the third and final form of the Acceptance procedures we are introduced for the first time to a formal Act of the Sangha or Sangha-kamma. This is simply introduced as a proclamation before the assembled Sangha in the form of a motion and three announcements:

'The Sangha should be informed by an experienced, competent bhikkhu: "Venerable sirs, let the Sangha listen to me. This (person called) so and so wishes for the Acceptance from the Venerable (called) so and so. If it seems appropriate for the Sangha, the Sangha may give the Acceptance to (the person called) so and so with (Venerable) so and so as Preceptor. This is the motion."'

There then follows three Announcements similar to the motion during which the assembled bhikkhus are asked to raise their objections or remain silent in consent. If no objections are raised then the Sangha-kamma is considered to be unanimously carried and the candidate is henceforth considered as a fully-accepted bhikkhu.

Requesting Acceptance

At one time a certain bhikkhu, immediately after receiving the Acceptance 'indulged in bad behaviour'. When the bhikkhus criticised him he replied that he had not asked to be given the Acceptance:

'"Why do you give me the Acceptance without being asked?"'

The Buddha was told about this and made it a fault of Wrong-doing to give the Acceptance without being asked. A prospective candidate was required to formally request Acceptance. He should approach the Sangha with his robe arranged over the left shoulder, bow, and with hands in anjali say:

Sangham bhante upasampadam yâcâmi, ullumpatu mam bhante anukampam upâdâya

Dutiyampi bhante sangham upasampadam . . .  

Tatiyampi bhante . . .

Venerable sirs, I request the Acceptance from the Sangha; Venerable sirs, may the Sangha raise me up out of compassion. A second time, venerable sirs . . . A third time . . .

The Four Supports

At one time in Rajagaha a succession of abundant meals came to be arranged. A certain brahamana thought:

"Indeed these sons-of-the-Sakyan samanas are of pleasant behaviour and conduct. After having eaten good meals they lie down on beds protected from the wind. What if I should go forth among these sons-of-the-Sakyan samanas?"

Shortly after he went forth the abundant meals came to an end. The bhikkhus asked him to wander for almsfood, but he replied:

'Friends, I did not go forth for this reason -- to wander for almsfood. If it appears, I will eat; if it does not appear, I will leave the Sangha.'

The bhikkhus enquired:

'What then, friend, did you go forth on account of your stomach?'

'Yes, friends.'

The conscientious bhikkhus complained about this and the Buddha responded:

'Bhikkhus, I allow when giving the Acceptance to explain the four supports (nissaya).'

These four supports or basic requisites are:

1) almsfood, with extra allowances: a meal for the whole Sangha, a meal for particular bhikkhus, an invitation meal, a meal by (food-) ticket, a meal on any day of the lunar fortnight, a meal given on an Observance day, a meal given after an Observance day;

2) robes made from thrown away cloth, with extra allowances: robes of linen, cotton, silk, wool, coarse hempen cloth and canvas;

3) lodging at the foot of a tree, with extra allowances: a vihâra, a curved house, a long house, a mansion, a cave (as BD.4,75);

4) medicine of fermented urine, with extra allowances: ghee, cheese, oil, honey, sugar.

Some time later a brahamana youth was put off going forth when told of the four supports: 'the supports are loathsome and disgusting to me'. It was then decreed to explain the four supports 'soon after' giving the Acceptance. (Vin.I,58)

Acceptance by a Sangha of Ten Bhikkhus

The first two forms of the Acceptance procedures were carried out by the Buddha himself and by his early disciples. When the Acceptance as a Sangha-kamma was instituted it was required that the minimum number of bhikkhus giving Acceptance was ten. This was later amended to ten in the 'Middle Country', i.e., the Ganges valley, and only five for the 'Border Country' (Vin.I,197) where it was more difficult to find many bhikkhus for the Acceptance.

Ten Years Seniority

When the Buddha met a bhikkhu who had given the Acceptance with only one year seniority he rebuked him for too soon acquiring a following. The Buddha then decreed that a bhikkhu should be of at least ten years seniority to give the Acceptance, and he should be 'experienced and competent' (Vin.I,60). A formal listing of special qualities required of one who gives the Acceptance, gives Guidance and is attended by a novice is outlined at Vin.I,62f).

Members of other sects

Members of other sects, that is someone formally committed to a teaching or religion other than Buddhist, are required to undergo a four months' probation (Vin.I,69). If a former member of another sect has received the Acceptance but then leaves the Sangha to return to his former sect and then requests the Acceptance in the Buddhist Sangha once again, it should not be given or, if it is, he should be expelled (Vin.I,69;86).

The procedure for undergoing this four months' probation are described as: first have the hair and beard shaven, put on an ochre robe, then affirm the three refuges. Next he approaches the Sangha and formally requests the four months' probation and the Sangha is informed by an 'experienced, competent' bhikkhu of this request by a motion and one announcement. Various qualities are enumerated which lead to his failure or success during this probationary period.

As is well known, there were numerous religious sects in India during the Buddha's time each affirming particular views and beliefs and following different kinds of behaviour. This four months' probation was a trial period during which time the candidate could be observed and questioned concerning their commitment to the teachings and lifestyle of the Buddhist samana. This would help to prevent distortion of the Buddha's teachings and possible alteration in the particular lifestyle which the Buddha determined as appropriate to the realisation of his teachings.

Two exceptions are given to this four months' probation in the case of 'fire-worshipping matted-hair ascetics' (jatilas), because they believe in Kamma and the results of actions, and Sakyans, because the Buddha gave this as a special privilege to his relatives. (Vin.I,71) A third general exception was given arbitrarily by the Buddha to special individuals on certain occasions.

Pabbajja for Samanera

One under 15 years of age, unless he can scare crows (i.e, is mature) should not be given the Pabbajja for becoming a samanera (Vin.I,79). After receiving their parent's consent (Vin.I,83), they were to shave their head and beard, put on the ochre robe and, paying respects to the bhikkhu, receive the Three Refuges and the Ten Training Precepts.

A samanera could be punished for any of five reasons by mean of imposing restrictions upon their place of residence (not including the whole monastery), not in regard to food and only with the preceptor's permission:

1) he endeavours to prevent bhikkhus from receiving gains;

2) he endeavours to harm bhikkhus;

3) he endeavours for the non-residence of bhikkhus;

4) he insults and abuses bhikkhus;

5) he cause division between bhikkhus.

A samanera could be expelled for any of ten reasons:

1)-5) if he breaks any of the first five precepts;

6)-8) if he speaks in dispraise of the Buddha, Dhamma or Sangha;

9) if he holds a wrong view;

10) if he is a seducer of a bhikkhuni.

People Disqualified from Acceptance

As the Sangha became more well-established and well-known it began to attract people with less than honourable intentions. As situations arose it then became necessary to established certain qualifications for those seeking entry into the Sangha. Thus the following persons were considered as unqualified to become bhikkhus, if they are admitted by mistake, they are still considered as bhikkhus:

a) anyone with the five diseases: leprosy, boils, eczema, consumption, epilepsy -- because ill people wished to be attended by the bhikkhus and their physicians;

b) one in government service -- because some leaders are not faithful and may punish bhikkhus;

c) a thieves who have been tattooed, scourged, branded or publicised as wanted, or who have broken out of jail;

d) a debtor;

e) a slave;

f) one who is deformed or disabled.

If someone is admitted under 20 years of age - because they are not able to endure the hardships of the bhikkhu life - they are only considered to be a samanera and may receive the Acceptance upon reaching 20 (counted from conception, i.e., 19 years and 3 months). A bhikkhu who has been suspended (cf. Ch.18:ukkhepanîyakamma), disrobes and returns to again request Acceptance, may only be given it if he agrees to correction (Vin.I,97f).

Other individuals are considered completely disqualified from bhikkhuhood, if they are given the Acceptance by mistake, they are to be expelled:

g) a pandaka (sex aberrant - cf. Ch.13);

h) one who pretends to be a bhikkhu;

i) one who has converted to another sect;

j) an animal;

k) a matricide;

l) a parricide;

m) one who has murdered an Arahant;

n) a seducer of a bhikkhuni;

o) one who has caused a schism in the Sangha;

p) one who has shed the blood of a Buddha;

q) an hermaphrodite;

Also;

r) a woman;

s) one who has committed a Defeat fault.

To qualify for Acceptance a candidate must also have the necessary robes, bowl and a preceptor. When the Acceptance procedure was finalised the candidate was formally asked if he was free of the various obstacles to qualification, that is, not any of a) - e), as well as being a human, a man, at least 20 years of age, having parent's consent and complete as to robes and bowl. He was further asked to state his own name and that of his Preceptor. Allowance was given for two or three candidates to be given the Acceptance together if they had the same Preceptor.

Immediately upon the completion of the Acceptance procedure the time should be noted (for the sake of establishing seniority), and the Four Supports and Four Defeats explained.

Conclusion

In the earliest days of the Buddha's teaching activity the first disciples to request Acceptance as bhikkhus were of exceptional spiritual attainment. Later as circumstances arose -- for example, the increase in candidates from an ever-widening area -- and complaints were expressed, the Acceptance procedure gradually evolved into a very detailed and sophisticated Act of the Sangha.
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Chapter 20: 

Uposatha and Pâtimokkha

The Uposatha (Sanskrit: Upavasatha) was the 14th or 15th day of the lunar fortnight (i.e., the full and new moon). It was recognised as an auspicious fast-day in Vedic times. These days, as well as the 8th, are reported to have been used by other religious groups during the Buddha's time as suitable occasions to meet and  discuss or preach their doctrines. These meetings became very popular and led to the various sects becoming more well-known and respected.

King Bimbisara of Magadha, a devoted disciple of the Buddha, noticed this situation and thought: 

'Well it were if the venerables should also assemble together.' 

He approached the Buddha and explained to him the situation and his own thoughts. Thereupon the Buddha decreed:

'Bhikkhus, I allow you to assemble together on the 14th, 15th and the 8th of the lunar fortnight.'

The bhikkhus assembled together as requested, but they just sat in silence as they were more familiar with silent meditation than talking. People who had come to hear Dhamma became 'annoyed, vexed and angry', and criticised them for sitting in silence 'like dumb pigs'. When this was reported to the Buddha, he amended his former allowance to include the speaking of Dhamma.

Later, when the Buddha was meditating, this reflection arose:

'What if I were to allow those principles of training (sikkhapada) appointed by me for bhikkhus as a recital of Pâtimokkha. It would be their act of Uposatha (Uposatha-kamma).

The Buddha then announced this proposal to the Sangha and added:

'Bhikkhus, I allow you to recite a Pâtimokkha.'	Vin.I,101-2

It appears from another chapter in the Vinaya (Vin.II,236) that the Buddha himself would recite the Pâtimokkha to the assembly of bhikkhus. However, on one occasion an impure bhikkhu was found in the assembly and this led to the Buddha relinquishing his attendance at the Uposatha meetings, and he furthermore decreed that a bhikkhu who has a fault should not hear the recitation (Vin.II,240). If he should do so then his Pâtimokkha recitation can be suspended.

We thus note that there is expressed a successive development in the Uposatha recitation of the Pâtimokkha, from meeting on Uposatha days for Dhamma talk to having the Pâtimokkha recitation on the Uposatha days and then having the Pâtimokkha recitation after the acknowledgement of faults.

The instituting of a recitation of the already existing 'principles of training (sikkhapada)' on the Uposatha days was possibly a means of creating a specific situation for an expression of communal solidarity. As we saw from Chapter 3, the Buddhist samanas were contemplatives and would commonly spend much of their time in quiet and secluded places. The Pâtimokkha recitation on the Uposatha days thus would be the primary communal activity of the Buddhist Sangha, an occasion to meet together in communal confirmation of the standards of behaviour to which they were all committed. As we saw in Chapter 18 the Buddha gave much emphasis to communal co-operation and harmony. 

Later, when the Buddha became aware that there was an impure bhikkhu at the recitation, he then transformed this occasion into one at which the adherence to the training principles was reaffirmed and any faults could be expressed.

The acknowledgement of faults in most cases was sufficient to re-establish a bhikkhu's purity, and the importance of this was re-iterated by the reciting bhikkhu:

"Should anyone have (committed) a fault, let him declare it. Should he have (committed) no fault, let him keep silent. I shall by their silence know that the venerable ones are pure. Just as one who is questioned individually has an answer (ready), so too, (the Pâtimokkha) having been proclaimed three times in such an assembly (as this), any bhikkhu, when it is (so) proclaimed three times, who fails to declare an actual (undeclared) fault on remembering it is guilty of false speech in full awareness. Venerable sirs, false speech in full awareness has been pronounced by the Exalted One to be a thing obstructive (to progress); therefore any actual (undeclared) fault should be declared by a bhikkhu who remembers to have committed it and who looks for purification. To have declared it is for his good."  TP.66

When the Buddha instituted the acknowledging of faults before the Pâtimokkha recitation, he spoke these phrases:

'It rains upon what is covered; it rains not upon what is open.

Therefore uncover the covered, that it will not be rained upon.' Vin.II,240

The meaning is that once a bhikkhu has uncovered his faults they will not be a cause for disturbance.

A precedent for Pâtimokkha recitations was set by the previous Buddha Vipassi who is reported to have urged his disciples to wander to teach the Dhamma but come together at the end of six years to recite the Pâtimokkha (D.II,49-50). When they met Buddha Vipassi recited a "Pâtimokkha" consisting of three verses, sometimes called the "Ovada Pâtimokkha".

In actual practice the Pâtimokkha recitation did not displace Dhamma teaching but, when the bhikkhus gathered together for this occasion, they used it for a Pâtimokkha recitation as well as Dhamma-teaching. The 14th or 15th became the occasion for the Pâtimokkha Uposatha, while the 8th became a day for only Dhamma-teaching.

In a sutta from shortly after the Buddha's Parinibbana, Bhikkhu Ananda answers the brahmana Vassakara's query about what refuge the Sangha has by responding thus:

"On the Uposatha day as many of us as live in dependence upon a single village district meet together in unison, and when we meet we ask one who knows the Pâtimokkha to recite it. If a bhikkhu remembers an offence or a transgression while the Pâtimokkha is being recited, we deal with him according to the Dhamma in the way we have been instructed. It is not the worthy ones who deal with us; it is the Dhamma that deals with us."      (M.III,10 = MLDB,882)



Once the recitation of the Pâtimokkha was instituted, detailed procedures for its proper execution developed over time as doubts and problems arose. Thus, the recitation of the Pâtimokkha was designated as an Act of Observance (uposathakamma) which is properly carried out if two factors are fulfilled: a) correct procedure, and b) a complete assembly (Vin.I,112). It is very probable that the Pâtimokkha recitation on the Uposatha days was the first formal Sangha activity and thus set the precedence for all subsequent formal Sangha Acts. Thus it was determined that all bhikkhus must attend the recitation and this was the precedence for a complete assembly for every formal Sangha-kamma (unless bhikkhus send their consent).

These two qualifying factors for the Pâtimokkha recitation eventually became quite detailed, as follows:

A) Correct Procedures:

1) should only be recited every lunar fortnight, either on the 14th or 15th day (Vin.I,104),

2) a boundary (sîma) for the residence should be designated, formally by a motion and one announcement (Vin.I,105ff), provided it is:

a) not more than 3 yojanas (48 km) in extent, 

b) not on the far side of a river unless there is a reliable boat or bridge, 

c) not combined with another boundary or within another boundary, but separated by a space (Vin.I,111),

d) it is not in a river, sea or lake (the boundary in these places is the distance an average person can throw water around);

e) if not formally established then the boundary is the village or town boundary or, outside of habitations, 7 abbhantaras� around.

f)  the boundary may be agreed upon as the area where a bhikkhu is not separated from the three robes (cf. NP.2);

3) a building should be formally designated by a motion and one announcement as an Uposatha Hall, only one to a boundary (Vin.I,107),

4) the Pâtimokkha may be recited in one of four abbreviated versions� if there are any one of ten kinds of dangers� (Vin.I,112f),

5) faults should be acknowledged before the Uposatha or, if remembered during recitation, told to a bhikkhu nearby (Vin.I,125-6),

6) a common fault should not be acknowledged together (ibid),

7) the Pâtimokkha should not be recited before: 

a) lay people (Vin.I,115), 

b) a bhikkhuni, 

c) a sikkhamani, 

d) a samanera, 

e) a samaneri, 

f) one disrobed, 

g) one who is defeated, 

h) one suspended for not seeing a fault, 

i) one suspended for not making amends for a fault, 

j) one suspended for not relinquishing a wrong view, 

k) a pandaka, 

l) one falsely ordained, 

m) one converted to another sect, 

n) an animal, 

o) a matricide, 

p) a parricide, 

q) a killer of an Arahant, 

r) a seducer of a bhikkhuni, 

s) a schismatic, 

t) an injurer of a Buddha, 

u) a hermaphrodite (Vin.I,135-6).

B) Complete Assembly:

1) all bhikkhus residing within the boundary must attend (Vin.I,108),�

2) an ill bhikkhu may convey his purity (pârisuddhi) and consent (chanda) to another bhikkhu, or be carried into the assembly, or the Uposatha is carried out at his bedside (Vin.I,120-1),

3) declaration for a mad bhikkhu may be given and Uposatha carried out (Vin.I,123),

4) 4 bhikkhus or more for recitation, 3 bhikkhus do announcement and give purity, 2 bhikkhus give each other their purity, 1 bhikkhu determine Uposatha for himself -- these should be carried out by the complete number not by merely conveying the purity of one of the required number (Vin.I,124-5),

5) If, during the recitation: 

a) a larger number of bhikkhus arrive -- should start recitation over; 

b) if like number or smaller number arrive -- should continue from where interrupted. 

6) If recitation is finished and: 

a) a larger number of bhikkhus arrive -- should recite again; 

b) if like number or smaller number arrive -- the newly-arrived bhikkhus should give their purity. 

7) Reciting knowing other bhikkhus will come is a Wrong-doing, reciting aiming at schism is a Gross Fault (Vin.I,128ff).

C) Bhikkhu's response

1) the senior bhikkhus should assemble first (Vin.I,108),

2) not intentionally not hear Pâtimokkha recitation (Vin.I,115),

3) reciter should try to be heard (ibid),

4) not recite Pâtimokkha unbidden (ibid),

5) a senior bhikkhu should be in charge (ibid),

6) a competent bhikkhu may take charge (Vin.I,116),

7) if no one knows the recitation, a senior bhikkhu should send a junior bhikkhu to another monastery to learn it (ibid),

8) unless he is ill, the junior bhikkhu should do as the senior says (Vin.I,117),

9) all bhikkhus should learn the calendar (ibid),

10) the bhikkhus should be counted and the day announced (ibid),

11) a senior bhikkhu may appoint a junior bhikkhu to sweep the Uposatha Hall, prepare a seat, make a light and set out drinking and washing water (Vin.I,118-9),

12) if inexperienced bhikkhus are staying in a residence, they should: 

a) encourage an experienced bhikkhu to stay, 

b) send one of them to learn the recitation, 

c) all go to the recitation in another monastery, 

- but they should not spend the rains-residence in a place where there is no recital (Vin.I,118-9),

13) a bhikkhu should not go on an Uposatha day to a place where there are no bhikkhus or bhikkhus of a different communion except he goes with at least three others (in order to form a Sangha) or there is danger; may go to a place with bhikkhus of the same communion knowing he will arrive that day (Vin.I,134-5).

It is noteworthy that nowhere in the Vinaya Pitaka is the Pâtimokkha presented in full, rather the text has been extracted from several places in the Vinaya. The introduction to the Pâtimokkha (nidâna) is given at Vin. I,102f (with explanation), while the guidelines themselves have been collected from the Suttavibhanga, divested of stories and explanations. The present-day recitation of the Pâtimokkha begins with a summary of the preliminary duties and characteristics as gathered from the Uposatha chapter of the Mahavagga.

The ninefold preliminary duty:

1) sweeping the place;

2) lighting the lantern there;

3) spreading the sitting mats;

4) preparing water for drinking and using;

5) bring consent of the bhikkhus who are qualified to give their consent;

6) bringing the purity of those very bhikkhus who do not participate in the Uposatha;

7) telling the season;

8) counting the bhikkhus, and

9) instructing the bhikkhunis.

The four characteristics:

1) the required quorum of four or more regular bhikkhus;

2) bhikkhus from the same boundary are sitting within forearms length;

3) they have not committed the same fault;

4) there are no disqualified persons in the assembly.



Conclusions

Similarly as with other Sangha procedures the Vinaya shows a gradual evolution in the Pâtimokkha Uposatha recitation from a simple observing of the Uposatha day to a recitation of (some form of ) Pâtimokkha to the creation of a detailed and formalised Pâtimokkha recitation ceremony.
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Chapter 21: 

The Rainy Season Residence, Pavâranâ and Kathina

The Rainy Season Residence (Vassâvâsa)

At one time, when the Buddha was staying at Rajagaha in the Bamboo Grove, people complained about the constant wandering of the bhikkhus:

"How can these sons-of-the-Sakyan samanas wander about during the cold season and the hot season and the rainy season, trampling the green grass, injuring 'single-facultied life' and causing the death of many small beings? For surely those wanderers of other sects, whose principles are badly defined, maintain and undertake a rains-residence; for surely these birds, having built their nests in the tree-tops, maintain and undertake a rains-residence. But these sons-of-the-Sakyan samanas wander about during the cold season and the hot season and the rainy season, trampling the green grass, injuring 'single-facultied life' and causing the death of many small beings."

	Vin.I,137

The Buddha heard of these complaints and addressed the bhikkhus:

"Bhikkhus, I allow you to observe the rains (-residence)."

As was mentioned by the people of Rajagaha, members of other sects kept a rains-residence. This has been verified in regard to the Jains and the Brahmanical sannyasins.� These two groups were required to reside for four months of the rains, the Jains not being allowed to spend one night away or travel more than five yojanas.� Similarly as with the Uposatha, the Buddha adopted this practice and then, over time, adapted it to the needs of the Buddhist samanas.

The Rainy Season was four months (approx. July to November). Bhikkhus were required to keep a residence for three of these months. To keep the rains-residence a bhikkhu must be within the boundary of the residence at dawn each day for three months. During the course of the day they would leave the boundary to go on alms-round or on other business but must return before dawn. Not taking up a rains-residence or not completing three months rains-residence, are both faults of Wrong-doing (Vin.I,138). Two different times were allowed for entering upon the rains-residence: 1) the day after the full moon of the month of Åsâlhî (July), 2) one (lunar) month later, i.e, the day after the full moon of August (Vin.I,137). The usual practice is to enter at the beginning of the Rainy Season (full moon of July) with the fourth month being a time of making up robes (see below: Kathina).

The Sangha's dependence upon and interaction with the lay community was a very important aspect of the Buddhist monastic form.

"Even as life must go on, so the Order's business must go on. And the life of this smaller world within the larger one could not close down entirely for a third of each year; monks were too much involved with the world outside, they were dependent upon it and had commitments towards it, and their lives were too much interlocked with those of the laity to make this feasible."

	BD.4,xvi-xvii

When requests for the Sangha's presence were made during the rains-residence, the Buddha made an allowance to take temporary leave for up to seven days, i.e. returning before dawn of the eighth day (sattâha: Vin.I,139). This was allowed in the case of visiting any of seven classes of people (the five sahadhammika -- bhikkhu, bhikkhuni, sikkhamani, samanera, samaneri -- and mother and father), even if not sent for (Vin.I,147) or for visiting other people (including relatives and lay followers) when invited (Vin.I,148). These would include instances of given spiritual counsel or teachings, conducting Sangha business� or receiving offerings from the laity.

When some bhikkhus who had entered the rains-residence were harassed by wild animals, the Buddha decreed it as no fault to 'break' the rains-residence. As other exceptional situations arose, allowances were made to 'break' the rains-residence in case of:

a) harassed by wild animals, reptiles, bandits or demons (pisâca);

b) lack of sufficient alms-food, lodgings or medicine due to the supporting village being damaged by fire, flood or bandits;

c) a threat to the religious life through temptation by a woman, relatives, etc.;

d) fleeing from or trying to prevent a schism in the Sangha (Vin.I,148ff).

Different places also became the subject of allowances and prohibitions. Thus, bhikkhus were required to enter the rains-residence in some kind of lodging, not doing so was a fault of Wrong-doing (Vin.I,152). Also allowed were a cowherd's temporary dwelling, a caravan and a boat. After various forms of criticism, numerous places were not allowed as a rains-residence, such as:

a) the hollow of a tree ('Like tree-goblins');

b) the fork of a tree ('Like deer-hunters');

c) in the open air;

d) in a charnel-house ('Like corpse-burners');

e) a sunshade or canopy ('Like cowherds');

f) a large water vessel ('Like followers of other sects').

As the time for residing for the rains-residence approached, bhikkhus would seek suitable places to reside. At D.II,98-99 the Buddha tells the bhikkhus to spent the rains-residence anywhere in Vesali where they have friends or supporters while he stayed in the small village of Beluva. If bhikkhus consent to spend the rains-residence at a certain residence and then do not do so, there is a fault of Wrong-doing for breaking the agreement (Vin.154). The beginning of the rains-residence was the time of assigning lodgings so that each bhikkhu may be provided for (Vin.II,167).

The exact procedure for entering the rains-residence is not mentioned in the Vinaya. The tradition is that the bhikkhus intending to spend the rains-residence gather together in a suitable place, usually the Uposatha Hall, on the day following the full moon of July. The precise boundary of the rains-residence is determined and, after preliminary chanting, each bhikkhu announces three times their resolve to spend the rains-residence thus:

Imasmim âvâse imam temâsam vassam upemi

(I undertake to spend three months of the rains in this residence)

The three months of the rains-residence, with limited coming and going of bhikkhus, was an excellent time to devote energy to periods of formal study and practice. Many monasteries in Thailand establish a programme of special study and make extra effort to keep some of the stricter practices such as regular morning and evening chanting, fortnightly recitation of the Pâtimokkha, etc.

If a bhikkhu leaves the residence before completing three months or stays away longer than the allowed seven days, the rains-residence is considered 'broken' and he looses the Rains-residence privileges and is not eligible to participate in the Kathina ceremony. The fourth month of the Rainy Season, the month following the first three-month rains-residence, was the time to receive and make robes for bhikkhus. During this month, in order to make it more convenient for bhikkhus to obtain new robes, six of the guidelines are exempted for bhikkhus who have kept the rains-residence.� They are:

1) a bhikkhu may keep undetermined or unassigned robe-material for more than 10 days (= exception to NP.1),

2) a bhikkhu may be separated from one of his three robes at dawn (= exception to NP.2),

3) a bhikkhu may keep robe-material beyond 30 days while he is expecting more (= exception to NP.3),

4) a bhikkhu may participate in a group meal (= exception to Pac.32),

5) a bhikkhu may eat staple food when having a invitation to a meal elsewhere (= exception to Pac.33),

6) a bhikkhu may visit laypeople before or after a meal invitation without taking leave of a fellow bhikkhu (= exception to Pac.46).

Pavâranâ

Pavâranâ means 'invitation'. Formally it came to designate the ceremony held at the end of the rains-residence to replace the Uposatha ceremony.

At one time many bhikkhus who were friends undertook the rains-residence at a certain place in Kosala. Those bhikkhus considered:

'Now, by what means can we, in concord, friendly and harmonious, observe a comfortable rains-residence and not go short of alms-food?'

They came up with the following idea:

'Now, if we should neither speak nor converse with one another . . . Thus we may, in concord, friendly and harmonious, observe a comfortable rains-residence and not go short of alms-food.' (Vin.I,157)

In those times it was the custom for bhikkhus to visit the Buddha following the rains-residence. So, at the end of the rains-residence, these bhikkhus journeyed to Savatthi to pay their respects to the Buddha. He questioned them regarding the spending of the rains-residence and, when they told him what they had done, he said:

'Surely, bhikkhus, having spent an uncomfortable time, these foolish men think they have spent a comfortable time. Surely, bhikkhus, having spent time living together like cattle . . . like sheep . . . in negligence, these foolish men think they have spent a similarly comfortable time.

Bhikkhus, how can these foolish men undertake an observance of other sects -- the practice of silence?'�

The Buddha then rebuked them for this wrong practice, and decreed:

'Bhikkhus, the practice of silence, an observance of other sects, should not be undertaken. Whoever should undertake it, there is a fault of Wrong-doing.

Bhikkhus, I allow bhikkhus who have kept the rains-residence to invite (pavâretum) in regard to three matters: with what has been seen, heard or suspected. That will be for harmonising with one another, a clearing-up of faults, an honouring of Vinaya.'�	(Vin.I,159)

The Pavâranâ ceremony was held at the end of the rains-residence in place of the Pâtimokkha recitation on the Uposatha day. Many of the procedures are similar to that of the Pâtimokkha recitation except that each bhikkhu formally invites the other bhikkhus in that residence to admonish him in regard to what they may have seen, heard or suspected about his behaviour.

Thus, before gathering for the ceremony, bhikkhus acknowledge their faults. It is a Wrong-doing for those who are not free of faults to invite (Vin.I,170). If one knows that another bhikkhu has an unacknowledged fault, they should ask his permission and reprove him for his fault. If the bhikkhu does not give permission, his Pavâranâ can be suspended. The reprover must state his reasons for suspending a bhikkhu's Pavâranâ and satisfy the other bhikkhus that it is well-founded. If the reproved bhikkhu or the reproving bhikkhu admit they have a fault (the reproving bhikkhu for false accusations), they should be dealt with according to the kind of fault, then the Pavâranâ ceremony can proceed (Vin.I,170ff). A bhikkhu should not suspend another bhikkhu's Pavâranâ without sufficient basis.

When all the bhikkhus of the residence, numbering at least five or more, have assembled and are quite pure in regard to faults, the Pavâranâ ceremony is conducted with a senior bhikkhu making a preliminary announcement and then, in the respectful posture, each bhikkhu in order of seniority recites three times the Pali formula:

Sangham âvuso/bhante pavâremi ditthena vâ sutena vâ parisankhâya vâ. Vandantu mam âyasmanto anukampam upâdâya. Passanto patikarisâmi.

Dutiyampi âvuso/bhante sangham . . . Tatiyampi . . .

(Venerable sirs, I invite the Sangha with what has been seen, heard or suspected. Let the venerable ones inform me out of compassion. Seeing, I will make amends. For the second time . . . For the third time . . . )

If there are only three or four bhikkhus, they should make the preliminary announcement and invite each other. For two bhikkhu no announcement is made, and a bhikkhu alone determines a Pavâranâ for himself (Vin.I,162f). An ill bhikkhu can give his Pavâranâ through another bhikkhu. The ceremony can be shortened if there are exceptional circumstances such as dangers or lack of time by reciting the formula only twice, once or with bhikkhus of equal rains reciting together (Vin.I,168f). The Pavâranâ ceremony can also be postponed in special situations for a fortnight or a month (Vin.I,175f).

The Pavâranâ ceremony thus seems to be have been a formal occasion for bhikkhus who have spent the three-months rains-residence living together to clear themselves of faults by inviting his fellow bhikkhus to point-out to him what they have seen or suspected about him before many of them dispersed to travel. This could have also acted as a way of keeping some of the less scrupulous bhikkhus in line and generally clearing the air.

At the present time this ceremony is used as an occasion to formally renew what is understood to be universal invitation to receive admonishment regarding our conduct in relation to the training guidelines and relating to each other.

Kathina

Kathina was originally the wooden frame used for holding robe-material for sewing into an allowable robe with the "paddy-field" design (see Chapter 8 on Robes). This frame, as well as numerous accessories and a building for storing it (Kathinasâlâ), were allowed (Vin.II,116ff). Improper care of the Kathina-frame incurred a fault of Wrong-doing.

When a group of thirty ascetic bhikkhus braved rain and floods to visit the Buddha and arrived at his residence drenched and weary, the Buddha made the allowance for bhikkhus who have kept the Rains Residence to conduct a Kathina ceremony. The bhikkhus who participate in this ceremony are given certain privileges:�

1) a bhikkhu may keep undetermined or unassigned robe-material for more than 10 days (= exception to NP.1),

2) a bhikkhu may be separated from one of his three robes at dawn (= exception to NP.2),

3) a bhikkhu may keep robe-material beyond 30 days while he is expecting more (= exception to NP.3),

4) a bhikkhu may participate in a group meal (= exception to Pac.32),

5) a bhikkhu may eat staple food when having a invitation to a meal elsewhere (= exception to Pac.33),

6) a bhikkhu may visit laypeople before or after a meal invitation without taking leave of a fellow bhikkhu (= exception to Pac.46).

7) a bhikkhu is entitled to receive a share of robe-material offered to the bhikkhus in that residence.

The Vinaya (Vin.I,255) outlines 17 factors which make up the fulfilling of the Kathina ceremony. Thus, five kinds of cloth are allowed as Kathina-cloth: 1) new cloth, 2) old cloth washed clean, 3) small pieces of cloth, 4) pamsukûla (thrown-away cloth) and 5) waste cloth from a shop. No hinting (6) or suggesting (7) about offering Kathina-cloth is allowed. The cloth to be offered cannot be borrowed cloth (8) and it must be received and made-up into a robe on that very day before dawn of the following day (9) & (10). The Kathina-cloth must be formally offered by a lay person or a sahadhammika (11) and must be made into one of the three robes -- sanghâtî, uttarâsanga or antaravâsaka (12-14), by cutting it into at least five pieces (15). One bhikkhu is chosen by the Sangha (through ñattidutiyakamma) to receive the Kathina-cloth (16) and the other members of the Sangha in the boundary of the monastery participate by offering their anumodana (appreciation) (17).

It is mentioned that a minimum of 5 bhikkhus who have spent the Rains Residence unbroken in one residence are able to conduct the ceremony in the last month of the Rainy Season, i.e., before the Full Moon of November. A suitable bhikkhu is chosen by the Sangha, one who is in need of a robe and/or who has fulfilled some Sangha-office, and who is able to perform the Kathina procedures. When he is presented with the made-up robe, he must relinquish (paccuddharami) his old robe, mark (bindu), determine (adhitthâna) and put on the new robe, then recite the Pali formulas:

"Imâya sanghâtiyâ/iminâ uttarâsangena/iminâ antaravâsakena kathinam attharâmi"

(With this outer robe/upper robe/inner robe I spread the Kathina)

"Atthatam bhante/âvuso sanghassa kathinam,

Dhammiko kathinâtthâro anumodâma (receiver: anumodatha)."

(Venerable sir/friend, the Kathina of the Sangha has been spread,

properly dedicated is the Kathina. Thus I acknowledge.)

If the Kathina ceremony is properly completed the bhikkhus participating are allowed the "Kathina-privileges". These privileges last for the four months of the Cold Season unless they terminate through a combination of a bhikkhu leaving the residence and, for various reasons, not making-up more robes, or by an Act of a motion and one announcement (ñattidutiyakamma) the Sangha agrees to withdraw the privileges (Vin.I,255).
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Chapter 22: 

Hierarchy and Reverence

Hierarchy, in some form, is prevalent both in the natural world and the human realm. In Nature there is a hierarchy in the food chain and in the (human-defined) levels of evolution. In the human realm there is either social hierarchy such as in families or power hierarchy such as in governments and business organisations.

The Buddha also recognised the need for some form of hierarchy for the practical and smooth functioning of the Sangha. Since the members of the Sangha came from the whole social spectrum some special form of social hierarchy was necessary to determine the order of receiving requisites and the showing of respect. Contrary to most human forms of hierarchy this was not a power hierarchy.�

The theme of a hierarchy of respect first came up for serious consideration in regard to obtaining lodgings. One time the Buddha set out from Savatthi with a large following of bhikkhus. The bhikkhus who were pupils of the group of six bhikkhus went ahead and appropriated all the viharas and sleeping-places for their preceptors, teachers and for themselves. Venerable Sariputta, coming along behind, was unable to find a suitable lodging and sat down at the foot of a tree. The Buddha found him there and, finding the reason, asked the assembled bhikkhus:

'Bhikkhus, who is worthy of the principle seat, the best water, the best alms-food?'

Some bhikkhus said that one gone forth from a noble family was most worthy of these things; some said one gone forth from a brahmana family  -- a merchant family  -- one versed in the suttas  -- a Vinaya expert  -- a teacher of Dhamma -- one having the first jhana  -- the second  -- the third  -- the fourth jhana;  -- a stream-enterer  -- a once-returner  -- a non-returner  -- an arahant  -- one with the Three-fold Knowledge  -- one with the six Psychic Powers. The Buddha then related the story of a partridge, a monkey and a bull-elephant who were friends and agreed to respect and heed the advice of the eldest. The Buddha concluded by saying:

'Well then, bhikkhus, if breathing animals can live mutually respectful, deferential and courteous, so do you, bhikkhus, shine forth so that you, gone forth in this well-taught Dhamma-Vinaya, live likewise mutually respectful, deferential and courteous.

'Bhikkhus, I allow respectful greeting, rising-up for, making anjali, proper homage, the principle seat, the best water, the best alms-food according to seniority.'	Vin.II,162

In Asian society old age is highly respected. The Buddha adapted this tradition for the Sangha by recognising seniority according to one's age in the Sangha counted from the day (and time) of receiving the Upasampada. This is of course simply a practical conventional hierarchy and not an absolute hierarchical structure. In the functioning of the Sangha this would be offset by the principle of consensus democracy where every bhikkhu, regardless of seniority, has a voice, and by the power of wisdom (not to be confused with conviction) exhibited by the more highly-realised members.

Bhikkhus were referred to according to seniority in the Sangha thus: navaka = up to 5 years; majjhima = 5 - 10 years; thera 10 - 19 years; mahathera = 20+ years

Ways of showing respect

There are, of course, two kinds of respect: formal and informal. Informal respect is respect given due to an individual's personal qualities, whether they are due to his inherent character or his spiritual development. Formal respect is respect due to a person's position or authority, that is, one is respecting the function the person fulfils or what they symbolise, rather than personal qualities.

The four principle ways of showing respect are:

1) paying homage, usually by the five point prostration -- forehead, two forearms and two knees (vandana);

2) standing up to greet (utthâna);

3) joining the hands together (añjali);

4) proper duties (sâmîcikamma).

Depending upon the situation, numerous other actions may be performed to show respect of a senior bhikkhu such as: offering a seat; offering a sleeping-place; offering water for washing the feet, a footstool, a footstand; receiving their bowl and robe; massaging their back (i.e., Vin.II,31); offering them drinking water; wiping their sandals (Vin.II,210); offering a treatment of ointment (parikamma) (Vin.II,220).

It is frequently mentioned in the Canon that at times of doing Sangha-kamma (i.e., Vin.II,9) or when a bhikkhu addressed the Buddha (i.e., Vin.III,9), he would put his outer robe over the left shoulder, that is bareing the right shoulder. Or, when departing from the presence of the Buddha a bhikkhu would depart keeping his right side towards him.

In order to be respectful, reverential and courteous towards teachers and preceptors a bhikkhu should not wear footwear when they are not (Vin.I,187).

Various ways of showing proper respect while teaching Dhamma are outlined in Sekiyas 57 to 72.

Ten kinds of persons not to be paid homage (vandana) (Vin.II,162):

1) one ordained later (junior) by one ordained earlier (senior);

2) one not ordained;

3) one of a different communion who follows what is not-dhamma, even if senior;

4) a woman ( cf. Vin.II,258);

5) a pandaka;

6) one under parivâsa (preliminary probation);

7) one under patikassana (recurring preliminary probation);

8) one deserving mânatta (probation);

9) one under mânatta (probation);

10) one deserving abbhâna (reinstatement).

Three persons to be paid homage:

1) one ordained earlier by one ordained later;

2) a senior of a different communion if he follows Dhamma;

3) the Buddha (Vin.II,162).

Seniority not followed -

Sangha lodgings, lodgings provided for the Sangha or a seat in an eating-hall should not be reserved by seniority. Whoever should do so there is a fault of Wrong-doing (Vin.II,162;165).

A bhikkhu should not pay homage or offer treatment while naked (Vin.II,121). Use of the toilet was according to order of arrival not by seniority (Vin.II,221).

When a navaka is speaking Dhamma a bhikkhu may sit on seat of equal height or higher; when a thera is speaking Dhamma a bhikkhu may sit on a seat of equal height or lower. Bhikkhus within three years of each other may sit on same seat for two persons. May sit on a long seat (for three persons) with those  beyond three years except a pandaka, a woman and an hermaphrodite (Vin.II,169).

In a formal gathering of the Sangha only bhikkhus who have been agreed upon through making an announcement may speak on Dhamma or ask or answer about Vinaya (Vin.I,113-4). A bhikkhu should not be questioned about a fault unless he has given permission (Vin.I,114).

Making a joke about the Buddha, Dhamma or Sangha is a fault of Wrong-doing (Vin.IV,197).

'Whereas, Ananda, bhikkhus have the custom of addressing one another as "âvuso" (friend), this custom is not to be followed after my passing. Senior monks should address more junior monks by their name, their clan or as "âvuso", whereas more junior monks are to address their seniors as "bhante" (sir) or "âyasmâ" (venerable sir).'	D.II,154

Respectfully entering a monastery (Vin.II,208)

When entering a monastery a series of suitable procedures were outlined in order for bhikkhus to show proper respect:

1) take off sandals;

2) lower sunshade or umbrella;

3) uncover the head;

4) put outer robe over left shoulder.



Conclusions

The Buddha established a conventional hierarchy and polite ways of showing respect as a foundation for community functioning and harmony. These were merely standards of suitable and beautiful behaviour and not standards representing absolute authority or power. What was truly worthy of respect and reverence was not always easy to determine.

"It is by living with a person that his virtue is to be known, great king, and then only after a long time, not after a short period; and only by considering it, not without consideration; and only by one who is wise, not by a fool. It is by associating with a person that his purity is to be known . . . It is in adversity that a person's fortitude is to be known . . . It is by discussion with a person that his wisdom is to be known, great king, and then only after a long time, not after a short period; and only by considering it, not without consideration; and only by one who is wise, not by a fool." Ud.65 (6.2: Ireland trans)



(



Chapter 23: 

Bhikkhunis (not yet completed!)

Once when the Buddha was staying in the Banyan Monastery in Kapilavatthu, Mahaprajapati Gotami requested him to allow the going forth of women. The Buddha refused three times with the words:

"Enough, Gotami, may (it) not please you."�





Relationship to Bhikkhunis

The correct relationship of bhikkhus to females is further refined in a number of guidelines concerning their relationship to bhikkhunis. While some are repetitious of those mentioned above in relation to women, i.e., against sitting in a private place with a bhikkhuni (Pac.30) and against travelling by arrangement with a bhikkhuni or bhikkhunis, except when the way is dangerous (Pac.27), others serve to delineate a special relationship to bhikkhunis as sisters in the religious life, that is, those with whom a bhikkhu shares a special lifestyle. While this is discussed in more detail elsewhere (Ch.23), a few remarks at this point are relevant.

At one time, the Buddha was staying in Nigrodha's ârâma near Kapilavatthu. Mahapajapati Gotami bhikkhuni came to visit the Buddha. The Buddha asked her:

'Gotami,  I hope that the bhikkhunis are abiding diligent, zealous and self-resolute.'

She responded by saying how can the bhikkhunis be diligent when the group of six bhikkhus get them to wash, dye and comb sheep's wool for them. Thus they 'neglect the recitation and inquiry, the (training in) higher moral conduct, higher mental states and higher wisdom.' The Buddha then formulated a guideline against bhikkhus doing this (NP.17). Similarly, bhikkhus should not get bhikkhunis to wash, dye or beat an old robe for them (NP.4).

In order to foster a correct relationship between bhikkhus and bhikkhunis, guidelines were given to prevent excessive contact which might lead to intimacy. Thus bhikkhus should not accept robe-material from a bhikkhuni, unless he gives something in exchange (NP.5), not give robe-material to a bhikkhuni, except he get something in exchange (Pac.25); not sew a robe for a bhikkhuni (Pac.26); not accept food procured by a bhikkhuni (Pac.29), not, in an inhabited area, accept food from a bhikkhuni (Pat.1), nor eat food at an offering where a bhikkhuni is giving biased orders about who to serve without telling her to desist (Pat.2).

While bhikkhunis were taught by bhikkhus as part of their training, very strict guidelines were determined for the proper procedures: a senior bhikkhu of at least 20 years standing should be formally appointed as a teacher of bhikkhunis, teaching bhikkhunis without being formally appointed is a fault of Acknowledgement (Pac.21), and the teaching should not be done after sunset (Pac.22) or in the bhikkhuni's lodgings, except when a bhikkhuni is ill (Pac.23). A bhikkhu should not say that the bhikkhus teaching bhikkhunis do so for the sake of material or social gain (Pac.24).

Bhikkhus are to refrain from travelling by arrangement with bhikkhunis by road, with the important exception of dangerous roads (Pac.27), as well as by boat, except to cross a river (Pac.28). This was intended to prevent criticism of the Buddhist samanas:

'Just  as  we amuse ourselves in a boat with our wives,  so  do  these  sons-of-the-Sakyan  samanas, having  arranged  with bhikkhunis, amuse themselves in a boat.'

Many of the guidelines in regard to bhikkhunis are exempted in the case of blood-relations, very likely because there was less danger of sexual intimacy. One who is not a relation 'does not know what is proper or what is improper, or what is right or what is wrong.' A relation is defined as one related on the mother's or father's side back through seven generations.

While there is obviously some need to regulate the kind and extent of contact between bhikkhus and bhikkhunis to prevent intimacy or exploitation of each other, it was also recognised that contact was inevitable and could not to be prohibited. Thus exchange of requisites was allowed between the five groups of sahadhammikas : bhikkhus, bhikkhunis, sikkhamanis, samaneras and samaneris (Vin.III,209).



However, it became a fault of Acknowledgement for a bhikkhuni to eat raw garlic, because one of the bhikkhunis, "not knowing moderation", took too much garlic from a field (Vin.IV,258f).

































































THE PÂTIMOKKHA GUIDELINES SUMMARISED



Par.1: willingly and consciously engaging in sexual intercourse of any kind;(Ch.13)

Par.2: misappropriating materials worth one pada or more, by any means;(Ch.14)

Par.3: intentionally depriving a human being of life by any means, directly or indirectly, or intentionally inciting or encouraging another to murder or suicide;(Ch.15)

Par.4: falsely claiming a non-existent superior human condition, unless through over-estimation;(Ch.16)



Sg.1: intentional emission of semen, except in a dream;(Ch.13)

Sg.2: with lustful intentions, coming into direct physical contact with a female;(Ch.13)

Sg.3: with lustful intentions, addressing lewd words to a woman;(Ch.13)

Sg.4: telling a woman that the best offering to a noble follower of the religious life (such as oneself) is sexual intercourse;(Ch.13)

Sg.5: arranging a sexual engagement between a man and a woman, whether temporarily or for a marital relationship;(Ch.13)

Sg.6: building a kutî for oneself, not having other bhikkhus inspect the site, not including an open space around it, involving destruction of life, or exceeding the dimensions of 12 x 7 sugata measures;(Ch.11)

Sg.7: building a vihâra or having one built for oneself, not having other bhikkhus come to inspect the site, or causing damage to living beings or property and not having an open space around it;(Ch.11)

Sg.8: falsely accusing a bhikkhu one assumes to be pure of committing a fault of Defeat;(Ch.16)

Sg.9: falsely accusing a bhikkhu one assumes to be pure of committing a fault of Defeat by means of insinuation;(Ch.16)

Sg.10: not giving up an attempt at schism after being admonished by a motion and three announcements in a formal meeting of the Sangha (Ch.18);

Sg.11: refusing to give up support for a potential schismatic after one motion and three announcements in a formal Sangha meeting (Ch.18);

Sg.12: refusing to relinquish being difficult to admonish after one motion and three announcements in a formal Sangha meeting(Ch.18);

Sg.13: not giving up criticism of an Act of Banishment after a motion and three announcements in a formal Sangha meeting (Ch.18);



An.1: procedure for dealing with an accusation against a bhikkhu for sexual misconduct with a female in a private, secluded place;(Ch.18)

An.2: procedure for dealing with an accusation against a bhikkhu for sexual misconduct with a woman in a private, non-secluded place;(Ch.18)



NP.1: keeping extra cloth beyond ten days;(Ch.8)

NP.2: being separated from one's set of three robes at dawn;(Ch.8)

NP.3: keeping robe-material beyond 30 days while expecting more;(Ch.8)

NP.4: getting a bhikkhuni to wash, dye or beat an old robe;(Ch.13)

NP.5: accepting robe-material from a bhikkhuni, unless getting something in exchange;(Ch.13)

NP.6: asking a lay person who is not a relation for a robe unless one's robes are stolen or destroyed;(Ch.8)

NP.7: when one's robes are stolen or destroyed, accepting robe-material more than for an inner and an upper robe from a lay person who is not a relation, and who has invited one to accept robe-material;(Ch.8)

NP.8: giving instructions about a robe to be offered, if not invited beforehand and if the donor is not a relation;(Ch.8)



NP.9: giving instructions about a robe to be offered by two different people, if not invited beforehand and if the donors are not relations;(Ch.8)

NP.10: badgering the steward (of a fund for requisites) beyond verbally reminding him three times and standing silently up to six times;(Ch.14)

NP.11: making or having made a santhata with silk in it;(Ch.8)

NP.12: making or having made a santhata of black sheep's wool;(Ch.8)

NP.13: making or having made a santhata of more than half black sheep's wool;(Ch.8)

NP.14: making a new santhata within six years, unless with Sangha agreement;(Ch.8)

NP.15: making a new 'sitting-santhata', without including a span-size piece of an old one;(Ch.8)

NP.16: carrying wool beyond 3 yojanas;(Ch.8)

NP.17: getting a bhikkhuni to wash, dye or comb sheep's wool;(Ch.13)

NP.18: taking gold or money oneself, getting another to take it for one or consenting to it being placed (or deposited) near one;(Ch.14)

NP.19: exchanging gold or money and selling;(Ch.14)

NP.20: bartering and buying;(Ch.14)

NP.21: keeping an extra bowl beyond ten days;(Ch.12)

NP.22: asking for a bowl when one's own bowl is still useable;(Ch.12)

NP.23: keeping any of the 5 tonics beyond 7 days;(Ch.10)

NP.24: seeking for and using rains-cloth before the right time;(Ch.8)

NP.25: angrily taking back a robe one has given to another bhikkhu;(Ch.15)

NP.26: asking for thread and having weavers weave a robe;(Ch.8)

NP.27: giving instructions to weavers weaving a robe to be offered to one, if not invited beforehand and if the donors are not relations;(Ch.8)

NP.28: keeping urgently-offered robe-material beyond the robe-season;(Ch.8)

NP.29: when living in dangerous forests, leaving a robe for more than six nights in a house without Sangha permission;(Ch.8)

NP.30: appropriating for oneself a gift meant for the Sangha;(Ch.14)



Pac.1: deliberately lying;(Ch.16)

Pac.2: abusive or insulting speech;(Ch.16)

Pac.3: malicious tale-bearing;(Ch.16)

Pac.4: rehearsing or reciting Dhamma "word by word" or "line by line"  with anyone other than bhikkhus and bhikkhunis;(Ch.16)

Pac.5: lying down for more than three nights in the same sleeping place with anyone other than bhikkhus;(Ch.17)

Pac.6: lying down in the same sleeping-place with a female;(Ch.13)

Pac.7: teaching Dhamma to a woman or women in more than five or six sentences without the presence of a man who understands what is being said;(Ch.13)

Pac.8: telling anyone except a bhikkhu or bhikkhuni of one's own superior human attainment when it is true;(Ch.16)

Pac.9: telling anyone except a bhikkhu or a bhikkhuni of a bhikkhu's major fault (Defeat or Formal Meeting), except with the Sangha's agreement;(Ch.16)

Pac.10: digging or burning the ground;(Ch.15)

Pac.11: deliberately causing plants to be damaged;(Ch.15)

Pac.12: replying evasively and vexing (by remaining silent in a Sangha meeting) (Ch.18);

Pac.13: disparaging or criticising a Sangha Officer (Ch.18);

Pac.14: departing leaving bed, seat, mattress or stool belonging to the Sangha in the open air without properly storing it or having another put it away or handing over the responsibility to another person;(Ch.11)

Pac.15: departing leaving spread out bedding (seyyâ) in a dwelling belonging to the Sangha without packing it up or having another pack it up or handing over the responsibility to another person;(Ch.11)

Pac.16: spreading bedding in a Sangha vihâra that encroaches upon the space of a previously arrived bhikkhu with the intention of forcing him to leave;(Ch.11)

Pac.17: driving out a bhikkhu from a Sangha vihâra, or having another do so;(Ch.11)

Pac.18: while staying in an unplanked loft-dwelling, sitting down on furniture with detachable legs;(Ch.11)

Pac.19: over-building a vihâra;(Ch.11)

Pac.20: pouring out water containing living beings knowing that it will cause their death;(Ch.15)

Pac.21: teaching bhikkhunis without being formally appointed;(Ch.13)

Pac.22: teaching bhikkhunis after sunset;(Ch.13)

Pac.23: teaching in the bhikkhuni's lodgings, except when a bhikkhuni is ill;(Ch.13)

Pac.24: saying that bhikkhus teach bhikkhunis for the sake of obtaining material or social gain;(Ch.13)

Pac.25: giving a robe to a bhikkhuni, except in exchange;(Ch.13)

Pac.26: sewing a robe for a bhikkhuni;(Ch.13)

Pac.27: travelling by arrangement with bhikkhuni(s) by road, except when the road is dangerous;(Ch.13)

Pac.28: travelling by arrangement with bhikkhuni(s) by boat, except to cross a river;(Ch.13)

Pac.29: eating alms-food which has been procured through the instigation of a bhikkhuni, unless it is already intended to be offered by the donor;(Ch.13 & 9)

Pac.30: sitting in a private place with a bhikkhuni;(Ch.13)

Pac.31: eating two consecutive meals of staple food at an alms-house, except when ill;(Ch.9)

Pac.32: eating in a group of more than three bhikkhus, except on the occasions of: illness, giving robes, making robes, going on a journey, embarking in a boat, a gathering of many bhikkhus and an invitation from other samanas;(Ch.9)

Pac.33: eating staple food having accepted an invitation to a meal elsewhere, except on the occasions of illness, and giving and making robes;(Ch.9)

Pac.34: being invited, taking more than 3 bowlfuls of cakes or provisions;(Ch.9)

Pac.35: eating either staple or non-staple food after having finished one's meal and refused further food;(Ch.9)

Pac.36: knowingly causing a bhikkhu to transgress Pac.35;(Ch.9)

Pac.37: eating food after mid-day until before dawn;(Ch.9)

Pac.38: eating food one has formally received on the previous day;(Ch.9)

Pac.39: except when ill, asking for oneself and consuming 'fine foods';(Ch.9)

Pac.40: eating an edible which has not been properly given;(Ch.9)

Pac.41: giving food directly to mendicant members of other sects;(Ch.9)

Pac.42: inviting a bhikkhu on alms-round and, wishing to misbehave, dismissing him without providing him with food;(Ch.9)

Pac.43: intruding upon a man and a woman when one or both are sexually aroused in their private quarters;(Ch.13)

Pac.44: being with a female in a private, secluded place;(Ch.13)

Pac.45: being with a woman in a private, non-secluded place;(Ch.13)

Pac.46: being invited to a meal, visiting families either before or after the meal not having taken leave if a bhikkhu is available, except during robe-giving time and robe-making time;(Ch.9)

Pac.47: exceeding the limits of an invitation to the Sangha, either as to duration or type of medicine, unless the invitation is renewed or there is a permanent invitation, or unless ill;(Ch.14)

Pac.48: going to see the military, either camped or marching, unless there is sufficient reason;(Ch.17)

Pac.49: staying more than three consecutive nights with the military, when there is sufficient reason to be there;(Ch.17)

Pac.50: while staying with the military, going to see manoeuvres or a review;(Ch.17)

Pac.51: taking intoxicating drink or drugs;(Ch.17)

Pac.52: intentionally tickling a bhikkhu;(Ch.17)

Pac.53: playing in the water;(Ch.17)

Pac.54: acting disrespectfully when being admonished by a bhikkhu about the Vinaya;(Ch.18)

Pac.55: intentionally trying to frighten a bhikkhu;(Ch.17)

Pac.56: lighting a fire, or having one lit, in order to warm oneself, except when ill and for suitable reasons;(Ch.17)

Pac.57: bathing at intervals of less than a fortnight, except for the proper occasion (only in the Ganges valley);(Ch.17)

Pac.58: using a robe which has not been marked;(Ch.8)

Pac.59: using an assigned robe without the other owner's permission;(Ch.8)

Pac.60: hiding a bhikkhu's requisites, even for a joke;(Ch.17)

Pac.61: intentionally depriving an animal or insect of life;(Ch.15)

Pac.62: using water containing living beings knowing that it will cause their death;(Ch.15)

Pac.63: agitating for a re-opening of a correctly settled Sangha-kamma knowing that it was properly carried out (Ch.18);

Pac.64: knowingly concealing from the Sangha another bhikkhu's major fault;(Ch.16)

Pac.65: knowingly giving the upasampada to a boy under 20 years of age (Ch.18));

Pac.66: travelling by arrangement with someone knowing them to be a thief or intent on theft;(Ch.17)

Pac.67: travelling by arrangement with a woman or women;(Ch.13)

Pac.68: after being admonished, not giving up a wrong view such as believing that in following those things the Buddha called obstacles, there is no obstacle at all; (Ch.18)

Pac.69: associating with, doing Sangha-kamma with or lying down in the same place with a bhikkhu who has been suspended for not given up a wrong view;(Ch.18)

Pac.70: associating with a samanera who has been expelled for holding a corresponding wrong view (Ch.18);

Pac.71: when being admonished by another bhikkhu, saying that one will not practice this guideline until one has inquired about it from a Vinaya-expert;(Ch.18)

Pac.72: disparaging the training guidelines when the Pâtimokkha is being recited or studied (Ch.16);

Pac.73: claiming ignorance of the training guidelines after having listened to the Pâtimokkha recitation two or three times, and having been given a charge of negligence (Ch.18);

Pac.74: angry and displeased, striking a bhikkhu;(Ch.15)

Pac.75: angry and displeased, raising a hand against a bhikkhu;(Ch.15)

Pac.76: falsely accusing a bhikkhu of committing a fault of Formal Meeting (Sanghadisesa);(Ch.16)

Pac.77: intentionally trying to provoke worry in a bhikkhu regarding guidelines he may have broken;(Ch.17)

Pac.78: eavesdropping upon bhikkhus who are quarrelling;(Ch.16)

Pac.79: decrying or criticising a properly carried out Sangha-kamma for which they have given their consent (chanda) (Ch.18);

Pac.80: leaving a Sangha meeting, without giving consent, with the purpose of invalidating it;(Ch.18)

Pac.81: having agreed upon the giving of a robe to a formally designated Sangha Officer in a formal Sangha meeting, complain that the Sangha acted out of favouritism;(Ch.18)

Pac.82: appropriating for another a gift meant for the Sangha;(Ch.14)

Pac.83: passing unannounced through the entrance-way of an anointed noble king's bedroom while the king and queen are still inside;(Ch.17)



Pac.84: picking up valuables except in a house where one is visiting or a Sangha residence;(Ch.14)

Pac.85: entering an inhabited area between noon and dawn without taking leave of a bhikkhu, if one is available, or unless there is an emergency;(Ch.17)

Pac.86: making or having made a needle-case made of bone, ivory or horn;(Ch.12)

Pac.87: making or having made either a bed or seat with legs higher than 8 finger-breadths;(Ch.11)

Pac.88: making a bed or seat upholstered with cotton;(Ch.11)

Pac.89: making a sitting-cloth bigger than 2 x 1 1/2 + 1 span border;(Ch.8)

Pac.90: making a skin-eruption cloth bigger than 4 x 2;(Ch.8)

Pac.91: making a rains-cloth bigger than 6 x 2 1/2;(Ch.8)

Pac.92: making a robe bigger than 9 x 6;(Ch.8)



Pat.1: eating food accepted in an inhabited area from the hand of a bhikkhuni who is not a relation;(Ch.13 & 9)

Pat.2: not telling a bhikkhuni to stop giving biased directions at a meal-offering;(Ch.13 & 9)

Pat.3: eating food obtained at their house from a family agreed upon as Initiate, when not invited or ill (Ch.9);

Pat.4: eating food offered in a dangerous jungle abode when not having been notified by the donors beforehand, unless ill;(Ch.9)



Sek.1: wearing the under-robe uneven;(Ch.17)

Sek.2: wearing the upper-robe uneven;(Ch.17)

Sek.3: in inhabited areas going not well-covered;(Ch.17)

Sek.4: in inhabited areas sitting not well-covered;(Ch.17)

Sek.5: in inhabited areas going not well-controlled;(Ch.17)

Sek.6: in inhabited areas sitting not well-controlled;(Ch.17)

Sek.7: in inhabited areas going not with down-cast eyes;(Ch.17)

Sek.8: in inhabited areas sitting not with down-cast eyes;(Ch.17)

Sek.9: in inhabited areas going lifting up the robe;(Ch.17)

Sek.10: in inhabited areas sitting lifting up the robe;(Ch.17)

Sek.11: in inhabited areas going laughing loudly; (Ch.17)

Sek.12: in inhabited areas sitting laughing loudly;(Ch.17)

Sek.13: in inhabited areas going talking loudly;(Ch.17)

Sek.14: in inhabited areas sitting talking loudly;(Ch.17)

Sek.15: in inhabited areas going swaying the body;(Ch.17)

Sek.16: in inhabited areas sitting swaying the body;(Ch.17)

Sek.17: in inhabited areas going swinging the arms;(Ch.17)

Sek.18: in inhabited areas sitting swinging the arms;(Ch.17)

Sek.19: in inhabited areas going swaying the head;(Ch.17)

Sek.20: in inhabited areas sitting swaying the head;(Ch.17)

Sek.21: in inhabited areas going with arms akimbo;(Ch.17)

Sek.22: in inhabited areas sitting with arms akimbo;(Ch.17)

Sek.23: in inhabited areas going covering the head;(Ch.17)

Sek.24: in inhabited areas sitting covering the head;(Ch.17)

Sek.25: in inhabited areas going walking on toes or heels;(Ch.17)

Sek.26: in inhabited areas sitting clasping the knees;(Ch.17)

Sek.27; accepting alms-food inattentively or disrespectfully;(Ch.9)

Sek.28: accepting alms-food not being aware of the bowl but gazing about;(Ch.9)

Sek.29: accepting almsfood not in the right proportions;(Ch.9)

Sek.30: accepting almsfood over the edge of the bowl;(Ch.9)

Sek.31: eating alms-food inattentively or disrespectfully;(Ch.9)

Sek.32: eating alms-food not being aware of the bowl but gazing about;(Ch.9)

Sek.33: eating almsfood not in succession as one comes to it;(Ch.9)

Sek.34: eating almsfood not in the right proportions;(Ch.9)

Sek.35: eating almsfood choosing from the top;(Ch.9)

Sek.36: covering the curry and condiment with rice out of desire for more;(Ch.9)

Sek.37: asking for oneself and consuming rice and curry, except when ill;(Ch.9)

Sek.38: looking critically at another bhikkhu's bowl;(Ch.9)

Sek.39: making an extra-large mouthful;(Ch.9)

Sek.40: not making the mouthful round;(Ch.9)

Sek.41: opening the mouth when food is not brought near;(Ch.9)

Sek.42: putting all the fingers into the mouth;(Ch.9)

Sek.43: talking with the mouth full;(Ch.9)

Sek.44: eating breaking off pieces from a large lump of food;(Ch.9)

Sek.45: eating by biting into food;(Ch.9)

Sek.46: stuffing out the cheeks while eating;(Ch.9)

Sek.47: shaking a dirty hand (or eating-utensil) about;(Ch.9)

Sek.48: scattering rice grains about;(Ch.9)

Sek.49: putting out the tongue while eating;(Ch.9)

Sek.50: making a chomping sound while eating;(Ch.9)

Sek.51: making a slurping sound while eating;(Ch.9)

Sek.52: licking the hands (or eating-utensil) while eating;(Ch.9)

Sek.53: wiping the bowl (with the fingers or scraping it with the eating-utensil);(Ch.9)

Sek.54: licking the lips while eating;(Ch.9)

Sek.55: grasping a drinking vessel with a food-soiled hand;(Ch.9)

Sek.56: throwing out bowl-washing water containing rice grains in inhabited areas;(Ch.9)

Sek.57: teaching Dhamma to someone not sick who is holding an umbrella;(Ch.16)

Sek.58: teaching Dhamma to someone not sick who is holding a staff;(Ch.16)

Sek.59: teaching Dhamma to someone not sick who is holding a knife;(Ch.16)

Sek.60: teaching Dhamma to someone not sick who is holding a weapon;(Ch.16)

Sek.61: teaching Dhamma to someone not sick wearing non-leather footwear;(Ch.16)

Sek.62: teaching Dhamma to someone not sick wearing leather footwear;(Ch.16)

Sek.63: teaching Dhamma to someone not sick in a vehicle when one is outside the vehicle;(Ch.16)

Sek.64: teaching Dhamma to someone not sick who is lying down;(Ch.16)

Sek.65: teaching Dhamma to someone not sick who sits grasping the knees;(Ch.16)

Sek.66: teaching Dhamma to someone not sick who is wearing a headwrapping;(Ch.16)

Sek.67: teaching Dhamma to someone not sick who has their head covered;(Ch.16)

Sek.68: teaching Dhamma to someone not sick who is sitting on a seat, while sitting on the ground;(Ch.16)

Sek.69: teaching Dhamma to someone not sick who is sitting on a high seat, while one is sitting on a low seat;(Ch.16)

Sek.70: teaching Dhamma to someone not sick who is sitting, while one is standing;(Ch.16)

Sek.71: teaching Dhamma to someone not sick who is walking in front, while one is walking behind;(Ch.16)

Sek.72: teaching Dhamma to someone not sick who is walking on a path, while one is walking beside the path;(Ch.16)

Sek.73: urinating or excreting standing up, unless ill;(Ch.17)

Sek.74: urinating, excreting or spitting on green crops, unless ill;(Ch.17)

Sek.75: urinating, excreting or spitting in useable water, unless ill.(Ch.17)





Settling of Legal Issues (Adhikarana Samatha; Ch.18)

a) in the presence of (sammukhâvinaya),

b) having mindfulness (sativinaya),

c) being previously deranged (amûlhavinaya),

d) self-acknowledgement (pat.iññâtakarana),

e) majority decision (yebhuyyasika),

f) decision for bad character (tassapâpiyasika),

g) covering over with grass (tin.avatthâraka).
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Articles from Other Sources:

Some Theoretical Aspects of Early Urban Growth, D.K. Chakrabarti; Purattatva, Vol.VII,1974.

Two Urbanizations in India, S.P.Gupta; Purattatva, Vol.VII,1974.

Technology and Social Change in Early Indian History, N.R.Ray; Purattatva, Vol.VIII, 1975-76.

Renunciation: The Making of a Counter Culture?, R.Thapar; Ancient Indian Social History, Delhi, Orient Longman, 1978.

Origin of Indian Monachism, Durga Bhagvat; Journal of Bombay University Vol.VIII, Pt.2, (Sept.,1939) pp.104-30

Rules for Ascetics in Jainism, Buddhism and Hinduism, Ghoshal; Jaina Antiquary Vol.I,No.IV, 1936, pp.67-81

Democracy in Early Buddhist Sangha, Gokuldas De; Calcutta University Press: Calcutta, 1955.

A Study of the Vinaya-Pitaka, A.Hirakawa; Sankibo Busshorin, Tokyo, 1960.

Viharas in Ancient India, Dipak Kumar Barau; Indian Publications, Calcutta, 1969

An Analytical Study of the Four Nikayas, Dipak Kumar Barau; Rabindra Bharati University, Calcutta,1971.

India as Known to Panini, Agrawala, V.S.; Lucknow, 1953.

India in the time of Patanjali, Puri, Baij Nath; Bombay, 1957.

Contributions to the History of Brahmanical Asceticism (Samnyas), Sharma, Har Dutt; Poona, 1939.

History of Jaina Monachism, Deo, S.B.; Poona, 1956.

Life in Ancient India as Depicted in Jaina Canon and Commentaries, Jain, Jagdishchandra; New Delhi, 1984.

The Early Buddhist Theory of Man Perfected, Horner, I.B.; New Delhi, 1979.

Hindu Mysticism: According to the Upanishads, Sircar, Mahendranath; New Delhi, 1975.

Religion: Practice and Science of Non-Violence, Jaggi, O.P.; New Delhi, 1976.



a) From Journal of the Royal Asiatic Society of Bengal:

  2) Gautama Buddha and the Paribbajakas, Law, B.C.; Vol.XXI (1925);

  4) The Roving Mendicants in the Mahabharata and Their Teaching, Gajendragadkar, S.N.; Vol.30, Pt.1, 1955, pp.43-51;

b) From Journal of the Royal Asiatic Society:

  1) The Organisation of the Samnyasis of the Vedanta, Farquhar, J.N.; 1925, pp.479-86.

c) From Jaina Antiquary:

  1) Rules for Ascetics in Jainism, Buddhism and Hindusim, Ghoshal; Vol.1, No.IV, 1936, pp.67-81.



Articles from: Indogaku Bukkyogaku Kenkyu (Journal of Indian and Buddhist Studies)

{in Japanese!}

Indian Law as Found in the Vinayapitaka, G.Nakano: I,1 (July, 1952) pp.27-34;

The Comparative Studies of the Pratimiksasutras, A.Hirakawa: I,2 (March,1953) pp.394-5;

On the Formation of the Khandhaka of the Vinaya-pitaka, A.Hirakawa: II,2 (March,1954) pp.386-95;

The Fundamental Truth from the Standpoint of Vinaya, A.Hirakawa: III,1 (Sept, 1954) pp.62-7;

A Study of Parajika for Buddhist Monks, Tatsugen Sato: III,1 (Sept.,1954) pp.526-28;

On Translation of the Vinaya-pitaka in China, A.Hirakawa: III,2 (March,1955) pp.398-405;

On the Order Governing Nuns, Mizumano Ishida: III,2 (March,1955) pp.552-57;

A Study of Sangha's Possessions in Vinayapitaka, Tatsugen Sato: IV,1 (January,1956) pp.110-11;

On Uposatha, Hideyo Nishino: XVII (December,1968) pp.353-55;

A View on Vinaya, Shuko Tsuchihashi: XIX (December,1970) pp.99-103;

The Limitations of Vinaya, S.Tsuchihashi: XXI (December,1972) pp.12-127







*4) History of Pre-Buddhist Indian Philosophy by B.M.Barau	160

*5) Comparative Ethics in Hindu and Buddhist Traditions by Roderick Hindrey				65

*9) Life in North-eastern India in Pre-Mauryan Times by M.M. Singh 				100

*11) State & Government in Ancient India by Altekar (PB) 	45

16) Rationality & Mind in Early Buddhism by  Frank Hoffman	75

*18) Kingship in Northern India by R.C.P.Singh (PB)		40





Suggested Reading

A suggested reading list is, by its nature, very subjective. To compensate somewhat I will attempt to give my reasons for suggesting.

Some books are very good and easily suggestable, others are bad (for any number of reasons) and will not appear here (ommision from this list does not, however, necessarily mean that a book is bad!), others still may not be recommendable but have in the course of time become either something of a classic, or else are or have been very influencial (if for no other reason than being controversial!). Thus, Rhys Davids pioneer work Buddhist India, is by all accounts a genuine classic of early Buddhist history, although it is now considerably dated. In the second category, that of influence, may be included Sukumar Dutt's Early Buddhist Monachism. Although a brave and brilliant attempt to explain early Buddhist monastic development, it contains a great amount of wrong and distorted information, perhaps mostly due to the extreme lack of reliable information available during the time of its writing in the early part of the 20th century. Unfortunately, due to the paucity of research material on early Buddhist history this work has been disproportionately influencial, not least because of the need to criticise it.



















Glossary of Terms

abbhâna: Reinstatement to the status of a regular (pakatatta) bhikkhu after completing Probation (mânatta) for a Sanghadisesa fault; must be done by a Sangha-kamma of a motion and three announcements which can only be carried out by a Sangha of at least 20 bhikkhus.

Adhikarana Samatha: Settling Administrative Issues

Adhikarana: the important issues or cases that may arise in the Sangha.

Adhit.t.hâna: determine (for use)

amûlhavinaya: being previously deranged -- a decision of innocence when the accused i) does not remember what he did, ii) remembers as in a dream, iii) is still insane;

antaravâsaka : antara = inner, under, in between <<i.e., between the skin and outer robe>>; vâsaka = clothing, robe) which was wrapped around the waist and came to above the ankles;

anuvâda: accusations, against a bhikkhu

apalokanakamma: A Sangha act giving notice

appamattakavissajjaka: distributor of small things

âppatta: rehabilitation for faults committed

ârâmikapesaka: overseer of monastery attendents

aruna: dawn

assign (for storage): Vikappa

bhattuddesaka: issuer of meals

bhan.d.âgârika: keeper of the storeroom

chanda: consent of absent bhikkhus

cîvara, can mean both a robe ready to be worn and robe-material, that is, cloth which must be collected and sewn together to make a wearable robe

cîvarabhâjaka: Distributor of robe material

cîvarapat.iggâhaka: Acceptor of robe material

cîvaranidâhaka: Keeper of robe material

determine (for use): Adhit.t.hâna

gana: 2 or 3 bhikkhus

garubhanda: major possessions

hatthapâsa: a technical term for "arm's reach"; BD.2,18n.1 quotes VA.652 as defining this as 2 1/2 forearms.

kan.d.upat.icchâda ; Vin.I,296; Vin.IV,171-2.

kathina-cloth:

khajjakabhâjaka: distributor of staple food

kicca: duties, of the Sangha such as ordination, etc.

lahubhanda: minor possessions

mânatta: Probation

mukhapuñchanacol.aka ; face-wiping cloth; Vin.I,296.

ñattikamma: A Sangha act by a motion

ñattidutiyakamma: A Sangha act by a motion and one announcement

ñatticatutthakamma: A Sangha act by a motion and three announcements

navakamma: overseer of building work



nîla : "dark-blue, blue-black, blue-green" = PED.376

nisîdana : sitting cloth; cf.BD.2,87n.5.

paccattharan.a ; Vin.I,295; cf.BD.2,34n.1: " . . . for covering a bed or chair, thus a sheet."

pam.sukûla : literally, the "dust-heap", from pam.su : 'dust, dirt, soil' (PED.378); most generally it means that which is cast-off, thrown away, abandoned; while it is most commonly used with reference to cloth, it can also be used of other things; mentioned at Vin.I,58; 280

pat.iññâtakarana: self-acknowledgement -- acknowledgement by the accused of his faults according to fact;

pattagâhâpaka: acceptor of bowls

pârivâsa: Preliminary Probation

parikkhâracol.aka ; accessory cloth

pavâranâ: invitation

phalabhâjaka: distributor of fruit

Preliminary Probation: pârivâsa, for as many nights as the fault was concealed;

Probation: mânatta, for six nights; while under must follow a total of some 94 Observances which in effect not only relieve him of all privileges of his normal seniority, such as teaching or having a novice attend him, but also of some of his usual rights as a bhikkhu, such as not admonishing another bhikkhu. Following completion of Preliminary Probation and Probation he undergoes Reinstatement (abbhâna).

Reinstatement: abbhâna

rûpiya chad.d.aka: money remover

sangha: 4 bhikkhus or more

sahadhammika: lit. 'having the same Dhamma'; specifically = bhikkhu, bhikkhuni, sikkhamani, samanera, samaneri

san.ghat.i: an outer robe of double thickness which is put on with the upper robe when going into the village or used for sitting or lying on, or as a blanket for warmth.

sâtiyagâhâpaka: acceptor of outer robes

sâmanerapesaka: overseer of novices

sugata-vidatthiya: sugata span

sammukhâvinaya: in the presence of -- i) the Sangha -- all bhikkhus in the sima are present or have sent their consent, the necessary quorum is met and no one protests; ii) Dhamma-Vinaya -- according to the principles of Dhamma-Vinaya; iii) the individuals -- all those involved in the legal issue;

sativinaya: having mindfulness -- a decision of innocence when the accused fully remembers that he has committed no fault;

senâsanagâhâpaka: assigner of lodgings

senâsanapaññâpaka: arranger of lodgings

'tags and loops' were required to keep the robes from being blown open by the wind. They can be made of bone, ivory, horn, reed, bamboo, wood, lac, fruit (shell or skin!), copper, conch-shell or thread, but should not be made of gold or silver. Most robes only have them on the four corners, i.e., one set on the bottom and one set on top, although Ajahn Chah also adds a set for around the neck.

tassapâpiyasika: decision for bad character -- given in the case of a bhikkhu who lies about faults, admits faults, then denies them, etc., but finally admits his guilt;

tin.avatthâraka: covering over as with grass -- in the case where many faults have been committed during disputes and contention, and dealing with them may cause more serious consequences such as schism. An experienced bhikkhu from each side acknowledges his own faults as well as those of his friends, except for major faults (Par. and Sg.) and those concerned with lay people;

udakadantapona: water and teeth-cleaner

upasampadâ: the Acceptance of a new member into the Bhikkhu Sangha by a Sangha act by a motion and three announcements; within the Ganges Valley can be carried out by a Sangha of at least 10 bhikkhus, outside the Ganges Valley by a Sangha of at least five bhikkhus

uttarâsan.ga: an upper robe which covers the body from the neck to above the ankles;

Vikappa: assign (for storage)

vivâda: disputes, about Dhamma-Vinaya

yâgubhâjaka: distributor of gruel

yebhuyyasika: majority decision -- where disputes and quarrelling occurs between factions in the Sangha and cannot be settled by consensus. An experienced bhikkhu is chosen by a motion and one announcement to be the distributor of voting-tickets. The distribution of these voting-tickets is only legally valid under 10 conditions, one of them being that the bhikkhus who hold to dhamma are in the majority;
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End Notes





��) Chakravarti, p.7; Gombrich p.20: " . . . I have the greatest difficulty in accepting that the main edifice is not the work of one genius . .  I FIND (as Buddhists have always found) that the central part of the Canon (as I have just defined it [the four Nikayas and main body of monastic rules]) presents such originality, intelligence, grandeur and -- most relevantly -- coherence, that it is hard to see it as a composite work."

��) A useful introduction to Buddhist monasticism is Buddhist Monastic Life by Mohan Wijayaratna, Cambridge University Press, 1990.

��) For specific examples see Chakravarti, pp.5-6.

��) defined at Vin. I,197.

��) Dakkhinagiri : Vin.I,80; 287; cf. Law (1979), p.60; BD.4,407n.6.

��) "This idea nowadays really hampers India because whatever you may discuss, Indians will tell you, 'Oh, that's all one; it's the same.' Actually, it is useless even to discuss anything if a person doesn't understand the uniqueness and the significance of different things." Lama Anagarika Govinda, Dialogues With Scientists and Sages, Renée Weber, ed., Routledge & Kegan Paul, London, 1986; p.64.

��) Allchin, p.298 and 302. For the date of the later Vedic literature I have followed Hume's conjecture (p.6), "The usual date that is assigned to the Upanishads is around 600 B.C., just prior to the rise of Buddhism." However, he also adds, "Yet evidences of Buddhist influences are not wanting in them." Winternitz (Vol.I, p.23) also concludes that the Vedic literature is "largely pre-Buddhist" but gives its closing date as "before 500 BC". Jayatilleke (p.65f) rejects Hume's "evidence" but gives his own for concluding that "the rise of Buddhism is not far removed in time from, though it is prior to, the Maitrî Upanishad." Winternitz (Vol.I,p.220) also considers the Maitrî Upanishad post-Buddhistic.

��) I follow Allchin's archeologically supported chronology for the earlier dates: p.349-356.

��) Material for this chapter has been mostly taken from the following books unless otherwise stated: Allchin (for archaeological information); Gombrich, pp.32-49; Pande (1983), pp.251-309; Thapar, pp.15-69; Wolpert, pp.3-54; Basham (TWTWI); and for the religious information especially: Collins, pp.29-64; Hiriyanna, pp.9-56; Deussen. Quotations from the Upanishads are from Hume, in a few places substituting the Sanskrit word for his translation, i.e., Mundaka Up. 1.2.11.

��) Allchin, p.166.

��) Allchin's dates for the "Mature Harappan period" (p.218-9 and 349), the "Early" period begins c. 3000 BCE  (p.349) and the "Late" period extends through the major Indo-Aryan migration about 1700 BCE (p.355).  Wolpert, p.14 has 2500-1600 BCE; Thapar, p.29 has 3000-1500 BCE; Basham (TWTWI), p.xix has 2500-1550 BCE.

��) Allchin (p.350) says: ". . . the extent and consistency in terms of town planning, crafts and industries, of the Harappan culture, far exceeded either" that of Egypt or Mesopotamia.

��) Wolpert, p.18 f; Pande, p.255 f.  Both authors (perhaps following Sir John Marshall) point out the close association of many of these symbols in the later-day form of the god Shiva; see also Allchin, p.162f, 213ff.

��) Thapar (1966), p.49.

��) Allchin, p.300.

��) Allchin, p.355; Wolpert (p.37) says: "The Aryan 'conquest' of North India was thus a process of gradual institutional assimilation and sociocultural integration between invading barbaric hordes and their more civilized pre-Aryan 'slaves'." cf. Pande, p.256ff.; Gombrich, p.36.

��) Basham (TWTWI), p.42-3.

��) Chakravarti, p.18; Gombrich, p.51; Allchin, p.309ff. and p.345.

��) Aitareya Brahmana VIII.38.3; Satapatha Brahmana III.4.2.1-2; Taittiriya Upanishad I.5; mentioned at S. Sharma, p.63; Basham (TWTWI), p.81.

��) cf. S. Sharma, p.68 for detailed list.

��) Chakravarti, p.7; cf. Thapar, p.50; S.Sharma, p.76.

��) Carrithers (p.14) points out this similarity of ranking with medieval European society: "those who pray, those who fight and those who labour".

��) S.Sharma, p.82.

��) Thapar, p.37ff; Gombrich, p.38ff; Wolpert, p.32; 41: suggests influences from the Indus Valley Culture.

��) Gombrich, p.33.

��) Basham (TWTWI), p.30; on page 163 he describes one of these methods of teaching: first with words connected, then in "isolated form", then in various patterns of connections; Renou (p.2-3), says that there were "long centuries" when the "hymns . . . were exposed to change."

��) cf. Gombrich, p.37; Basham (TWTWI), p.239; Renou, p.10.

��) Hiriyanna, p.15; Pande, p.270f.; Wolpert, p.35.

��) The chronology of the Upanishads is uncertain. Deussen (p.23f), orders them according to developmental contents under three categories (following Hume's spelling):

I. The Ancient Prose Upanishads:

1) Brihad-âranyaka Upanishad; 2) Chândogya Upanishad; 3) Taittirîya Upanishad; 4) Aitareya Upanishad; 5) Kaushîtaki Upanishad; 6) Kena Upanishad

II. The Metrical Upanishads:

7) Katha Upanishad; 8) Isâ Upanishad; 9) Svetâsvatara Upanishad; 10) Mundaka Upanishad; 11) Mahânârâyana Upanishad;

III. The Later Prose Upanishads: 10, 13, 11.

12) Prasna Upanishad; 13) Maitri Upanishad; 14) Mândûkya Upanishad.

Hume, in his The Thirteen Principal Upanishads, using similar means, orders them similarly except misses out Mahânârâyana Upanishad and places both Svetâsvatara Upanishad and Maitri Upanishad at the end following Mândûkya Upanishad.

Winternitz (Vol.I,p.218f) considers the first six as the earliest, because "They contain the so-called Vedânta doctrine in its pure, original form." He follows Deussen's order, with the addition of 12), for the middle period because they are "interwoven to a great extent with Sâmkhya and Yoga and with monotheistic views." He considers 13) and 14) to be post-Buddhistic.

��) "We find evidence of conflicting theories, of the criticism and replacement of one theory by another and the influence of earlier views on later thinkers, who build on them." (Jayatilleke p. 32). Hume (p.9) says: "A single, well articulated system cannot be deduced from them; but underlying all their expatiations, apparent inconsistencies, and unordered matter there is a general basis of a developing monism  . . ." Warder (1971; p.21) adds: "We must further bear in mind that we have little guarantee that newer doctrines were not ascribed to famous ancient teachers . . ."

Scholars observe a variety of philosophies in the Upanishads: most common is pantheism -- "the universe is real, and yet the âtman remains the sole reality, for the âtman is the universe" (Deussen p.405); most prominent is monism -- the unity of cosmic Being (Brahman) and universal Self (Atman);  most important is idealism -- the universe is within one's self.

��) Of the five oldest Upanishads, Warder (1971) p.21 says that they "contain the teachings of roughly a hundred different persons" spanning about five generations or from 850 BCE to 750 BCE. Brih. 4.6 gives a geneology of 60 teachers from Brahma, while Brih. 6.5 gives two geneologies: one from Aditya (Sun) of 54 teachers and one from Brahma of 49 teachers.

��) Wolpert p.45.

��) Pande, p.286.

��) Collins, p.31; cf. Renou, p.18.

��) Renou, p.27.

��) cf. Deussen p.160f.

��) Chândogya Upanishad 3.14.1; also Mundaka Upanishad 2.2.11.

��) cf. Deussen p.99ff; Hume p.15ff.

��) Chândogya Upanishad 3.14.3; also 8.1.3; 8.3.3, etc.

��) see Chândogya Upanishad 8.7-12 where Prajapati instructs on the different kinds or levels of âtman; summarised in Deussen p.94f, at p.97f he summarises the teaching on the five âtmans.

��) "name and form (nâma-rûpa)" is the term denoting individuality.

��) Werner p. 132; cf. Eliade p.370f.

��) For translation of these terms I have followed Werner p.134ff.

��) Gombrich, p.42.

��) Collins,p.31; 51; Pande, p.285.

��) S. Sharma, p.17; cf. note 5 above.

��) S. Sharma, p.76; cf. p.60ff.

��) S. Sharma, ibid.

��) S. Sharma p.117ff. and p.142-50.

��) Material for this chapter is mostly taken from the following books: Chakravarti has made a detailed study of the topic of this chapter, much of what I have written is often a summary of his research; also used are: Misra (1969); Gombrich pp.49-59; Basham (1980); Thapar (1975).

��) Winternitz, HIL.II, p.1.

��) Basham (TWTWI), p.45; cf. Carrithers, p.9; Walshe (THIH), p.536,n.10; etc.

��) Upadhyaya (pp.30-39) gives a detailed summary of scholarship regarding the Buddha's dates; Asian tradition usually gives the dates as 623-543 BCE. arriving at the modern Buddhist Era date for 1995 AD as 2538 Buddhist Era.

��) Carrithers, p.2.

��) There is still controversy about the exact form of government within these states. Dr. Kerel Werner (personal correspondence) suggests they were "small aristocratic republics which had developed out of original tribal communities. They had several centuries to reach that stage and by the time of the Buddha they were very sophisticated, not unlike the medieval Venetian republic in Europe . . ." Considering the patriarchal nature of Indo-Aryan society, it seems likely that the assembly of decision-making or power-exercising members would be either the male heads of families or possibly all the males of the clan or tribe over a certain age. This may be either an oligarchy or aristocratic republic. Kosambi (1952), p.181 says: "The clans are free oligarchies where the power vests in the general assembly of all members." Carrithers, p.13: "They were ruled by oligarchies or councils of elders, or some mixture of the two, and might therefore best be called tribal republics." Chakravarti (p.11,n.30) quotes a list of relevant works on the subject.

��) A.I,213; IV,252ff.

��) A.V,59; Law (1941), p.131.

��) D.I,111;II,202; cf. Law (1941),p.120-1.

��) Kosambi (1952), p.185.

��) S.I,82; Kosambi (1952: p.182, n.5) perhaps resolves the meaning of Ajatasattu's epithet Vedehiputta (son of Vedehi) when he says that the Videhas and Kosalas were both considered as descended from the same founder; cf. K.S.1,109n.1 for discussion of this term; Rhys Davids (1903), p.3 takes this epithet to mean "the Videha lady from Mithila", however, it seems she was a Licchavi, their capital being Vesali.

��) Rhys Davids (1903), p.4ff; Kosambi (1952:p.190); cf. King Udena meets Ananda at Vin.II,290f. and Jivaka, the physician, cures King Pajjota at Vin.I,276ff.

��) D.II, 165ff; Law (1979), under place names.

��) Sn.422-3; D.III,84; cf. Jataka 428, 536; at M.II,124 King Pasenadi says that both he and the Buddha are Kosalans.

��) Kosambi (1952), p.184-5; Law (1979), p.28-9; Rhys Davids (1903), p.10-12.

��) Kosambi (1952), p.182.

��) Vin.II,127f; Misra, p.207f.

��) D.II,146f.; Law (1979), p.14; Jataka 531; Law (1941), p.125; Law (1941), p. 122 quotes Rhys Davids as identifying the Upanishadic Janaka of Mithila with Mahajanaka of the Mahajanaka Jataka.

��) Chakravarti, p.12 uses "the term jointly to denote a form of government in which sovereign power was vested in a collectivity rather than an individual."; the following is mainly summarised from his pages 11-16 and 87-92; the quotation is from p.15.

��) Thapar (1975), p.120.

��) Vin.I,233 (Licchavis); D.I,91 (Sakyans); D.II,147 (Mallas); cf. PED.,p.677 for further references; the brahmana householders of Khomadussa in the Sakya territory are mentioned as meeting in their Assembly Hall at S.I,184.

��) Buddhist India, p.19.

��) Chakravarti, p.90-1 suggests that the communal ownership of land was the reason why there were no residences for the Sangha in the gan.a-san'ghas. All the residences gifted to the Sangha were in the monarchal kingdoms. The only exception was the special gift of a Mango Grove by Ambapali, the Licchavi courtesan. There is also the mention of the Banyan Park in Kapilavatthu, but no mention of it being given to the Sangha.

��) The Commentary, summarised by Rhys Davids in Buddhist India, p.3-4, says this was due to King Pasenadi taking back the village in Kasi originally given as his sister's dowry when she married King Bimbisara. When Ajatasattu murdered his father she died of grief and Pasenadi confiscated the village. King Pasenadi then returned the village as his daughter's dowry when she married Ajatasattu!

��) D.II,72 & 87 and  M.III,7 respectively.

��) Rhys Davids (1903),11f.; Law (1979), p.29;  Law (1941),p.137 (mentions source as J.IV,144f); although the Sakyans are mentioned as requesting a share of the Buddha's relics at D.II,165.

��) Law (1979), p.14.

��) Chakravarti, p.16.

��) S.Sharma, p.118.

��) BD.4,379 = Vin. I,268: referring to Vesali; the same is said of Nalanda at M.I,377 & D.I,211.

��) mahânagarâni; D.II,146.

��) Allchin, p.358.

��) Misra, p.222.

��) For discussion of these points see Chakravarti p.16ff, Gombrich p.51ff, Allchin p.319ff.

��) cf. Chakravarti, p.18; Misra, p.241ff. The most beautiful agricultural simile is at Sn. 76-80.

��) Misra, p.262; BD.3,183n.8 & 9; PED.pp.470 & 722; cf. Rhys Davids (1903),p.90ff for a proposed listing of the traditional 18 guilds.

��) Allchin, p.360; cf. Basham (TWTWI), p.220; Thapar (1975), p.121.

��) Misra, p.266f; Chakravarti, p.20; BD.1,29n.1;71n.2;72n.1; BD.2,100n.1 & 2; Kosambi (1952), p.196.

��) Rhys Davids (1903), p.108, he suggests that this could be dated from "about 450 BC" (p.107); cf. Misra, p.139ff.; BD.1,131n.1; BD.4,94: "Then, what 'writing' was done was probably on palm-leaves and metal or clay tablets, and on wood."

��) Chakravarti, Ch.III; Gombrich, p.56.

��) Gombrich, p.53; cf. Chakravati, p.21f.

��) Gombrich, p.55.

��) Sn.462: Saddhatissa trans.; cf. Sn.612ff; Dh.383ff.; etc.

��) BD.2,174.

��) Basham (TWTWI), p.156.

��) Jayawickrama, p.xii.

��) Jayawickrama, p.vif;xif; Winternitz, Vol.II, p.183 (cf. p.186!).

��) Winternitz, Vol.II, p.93-4.

��) The Hero With a Thousand Faces, Paladin, London, 1988; p. 164. In the same book (p.3) he says, "It would not be too much to say that myth is the secret opening through which inexhaustible energies of the cosmos pour into human cultural manifestation."

��) see DPPN, vol.II, p.741 for other names of Rahula's mother.

��) M.I,163;240; II,93;212: quotations from MLDB.

��) M.I,20f: encountering fear and dread; M.I,77ff: food, clothing and posture restrictions, not bathing and secluded living; M.I 242: developing the non-breathing meditation and fasting.

��) Chakravarti, p.14; Rhys Davids (1903), p.22.

��) Chakravarti, p.124-5; Gokhale (1965); see Chapter 5 for detailed presentation.

��) S.I,68 & fol. and M.II,118 for his last "Testimonies to Dhamma".

��) A.II,202ff; Ja.415 gives story of how from a lowly flower-vendor she became Queen; at S.I,74 = Ud.47 and Vin.IV,111f. she is questioned by Pasenadi.

��) Udana 80. and cf. Vin.II,290 where his harem visit with their teacher Venerable Ananda.

��) Law (1979), p.22; MLS.2, p.xxiv.

��) Bhagat, p.138.

��) cf. Van Troy, p.2-3 and Bhagat, p.64f for some theories.

��) Van Troy, p.9-10; Pande (1983), p.257f; Bhagat, p.67f.

��) cf. Eliade, p.355f.

��) quote from Pande (1983), p.258; cf. von Troy, p.7-8. Tawny or ochre robes became the standard clothing of Indian holy men.

��) Van Troy, p.5.

��) Eliade, p.106f; Bhagat, p.13f. Eliade, p. 107, also says, "But it was especially in India that ascetic practices developed to a degree unknown elsewhere and that an extremely complex ideology grew up around the notion of tapas. In other words, it was on the soil of India that this incontrovertibly ancient and universally disseminated magical tradition reached a full flowering unparalleled anywhere else in the world."

��) i.e., Mundaka Up. 3.1.8-9; Svetâsvatara Up. 2.8f; Maitri Up. 6.18; etc.

��) cf. Van Troy p.12-4; K. Jain p.125f; Chândogya Up. 8.5.1-4.

��) cf. Bhagat p.80f.

��) On the Relationships Between Early Buddhism and Other Contemporary Systems, p.47-8.

��) Basham (1981), p.10; cf. Collins, p.33, mentions the "polemical intent".

��) Warder (1971), p.63-4 estmates the earliest may date from the end of the 4th century BCE while the others "appear to be substantially later and to constitute very indirect evidence for any original Jaina doctrine".

��) various translations have been made of these terms. The translation of "recluse" for samana, as mostly used in the PTS translation series (KS.1,62 has "friar"), is absurd and completely misleading -- "the term really means the very opposite" (Walshe, p.22; cf. GS.5,148n.1). Walshe prefers "ascetics" (p.21). Brahmana has generally been anglised to "Brahmin" (Walshe, p.21; PTS translation series, except MLS and GS.3: "brahman", and GS.4: "godly men").

��) see, for example, the lofty praises Brahmana Sonadanda gives Samana Gotama at D.I,115ff, and Brahmana Brahmayu's display of humility at D.II,144.

��) THIH, p.357 = D.II,332; cf.D.III,191.

��) see chapter 6 on sila for details.

��) A.II,20f; S.I,138; cf. D.I,207ff.

��) GS.3,264 = A.III,371; at A.II,215 the same is said regarding a bhikkhu.

��) cf. Bhagat, p.140ff; BI, p.140ff: Rhys Davids (p.145) takes "The followers of Gotama" to be the followers of Devadatta, who had the same family name of Gotama as the Buddha. However, Gotama was a fairly common name so may have refered to someone other than Devadatta.

��) D.II,150; M.I,198;227; etc.

��) Outline of Indian Philosophy, p.33f.

��) History and Doctrines of the Ajivikas, A.L.Basham,p.17.

��) Outline . . ., p.40.

��) On the Relationships Between Early Buddhism and Other Contemporary Systems, p.48, see also p.49,n.1.

��) On the Relationships . . . , p.59.

��) Anguttara Nikaya -- An Anthology, trans. Nyanaponika Thera, Wheel 155-58.

��) On the Relationships . . . , p.50.

��) THIH. p.159 = D.I,178-9.

��) THIH. p.386 = D.III,38; cf. A.V,66-7.

��) D.I,178; III,1;16;39; M.I,481; II,1;29; A.I,185; II,28;175; S.II,35.

��) Ananda: M.I,513; Sariputta: S.II,33; several bhikkhus: M.I,84; A.V,48; S.V,108;112;115; lay-disciples: D.III,36; M.II,23; A.V,185;189.

��) Kandaraka: M.I,339; Vacchagotta: M.I,483;489; Dighanakha: M.I,497; Vekhanassa: M.II,40; etc.

��) i.e., Vin.I,45;58;60; etc.; for further references see PED.623 under "Vinaya 4."

��) BD.4,127 = Vin.I,98-9; cf. BD.4,xxii.

��) M.II,245: livelihood = ajjhâjîva; Pâtimokkha = adhipâtimokkha; path = magga; way = pat.ipadâya; note at MLDB,p.1307 says, "This would be a dispute about the Noble Eightfold Path or the other requisites of enlightenment."

��) VA.1292 (quoted at BD.5,359n.3) says that she attained Arahantship upon hearing this teaching.

�) I must acknowledge the help obtained from Joanna Macy's book Mutual Causality in Buddhism and General Systems Theory for enabling me to better articulate the uniqueness of Buddhist causality.

��) It is one of the 'Three Knowledges' realised by the Buddha during his Awakening (M.I,22f, etc) and by other of his disciples (cf. Lakkhana Samyutta, S.II,254ff).

��) ârabbhadhâtu ; I use the translation at GS.3,238.

��) D.I,123,146; II,12-3,173,326, etc.

��) at D.III,235 and M.I,523 only the first five are mentioned; at A.IV,372 the last four are given as 'not disavow the Buddha, Dhamma, Sangha and training (sikkha)'.

��) MLDB, note 236, p.1205 says that these last two kinds of thought may be "explained positively as thoughts of loving-kindness (metta) and thoughts of compassion (karuna)." These second three kinds of thoughts correspond to the three kinds of right thought (samma-sankappa) of the Noble Eightfold Path.

��) It.sut.60; A.IV,241; D.III,218; etc.

��) Giving a gift to an animal is repaid a hundredfold, to an immoral person a thousandfold, to a moral person a hundred-thousandfold, to a non-Buddhist who is free of lust a hundred-thousand times a hundred-thousandfold, to one entered upon the way to 'Stream-entry' is immeasurable, not to mention to those of higher attainment (M.III,255).

��) also see D.I,112;128.

��) sanghî ca gan.î ca ganâcariyo ca: cf. PED.240: gan.a; Walshe (p.91) has: "who has many followers, a teacher of many".

��) M.I,37; D.III,227, etc.

��) Vin.I,16;18;37;(in these cases the bhikkhu-Sangha was composed of all Arahants!); M.II,39; A.I,56;173; also M.II,90 & 162 where refuge is first made to a certain bhikkhu (Kaccana and Udena) but they say refuge must be taken in the Buddha.

��) Gold and silver are not subject to illness, death and sorrow!

��) M.I,179f,344f,521f; II,38f,226f; III,2f,134f; D.I,63,100,124,etc.

��) The night is divided into three 4-hour watches: 6-10 pm; 10 pm - 2 am; 2-6 am.

��) The passages at D.I,71f give related similes of paying off a debt, recovering from an illness, being freed from prison, being freed from slavery, and traversing a dangerous desert to arrive safely at a village.

��) " . . . the canonical literature of the early Buddhists is certainly the main, if not the only, source of all historical and geographical information of ancient India supplemented, however, by Jaina and Brahmanical sources here and there." B.C.Law, Geography of Early Buddhism, p.iii.

��) cf. PED.629 and 718 (under "Sutta 2: 4. & 5."); BD.1,x; BD. prefers to define "sutta" as "rule", and makes the point that this word is used differently in the Vinaya than in the Sutta Pitaka.

��) For a summary of the various meanings of this term see BD.i,xii ff.

��) PED.234.

��) PED.436; BD.6,vii analysises the word.

��) VT.I,xxiii-xxxiv; also quoted BD.6,ix.

��) BD.1,xi.

� BD.1,xxvii; cf. E.J. Thomas, Pre-Pali Terms in the Pâtimokkha.

� BD.1,xxvi; TP. p.66ff.

� VA. 522; quoted at BD.1,195n.1.

��) BD.2,xxvi.

��) ummattakassa khittacittassa vedanattassa adikammikassa; Vin.III,33; Par. 3 does not have this exception.

� Ms. Horner notes that this occurs 13 times in the Mahavagga (BD.4,xx).

��) "The rules are doubtless ascribed to him so as to give them weight, but of what proportion he was in fact the author we can never know. We can merely judge that, as some of his disciples were competent to preach dhamma, so some would also have been competent to meet a case of wrong-doing by admonishment and rebuke, and by decreeing an appropriate penalty as a safeguard for the future." BD.1,xvi.

��) cf. Dhirasekera, 24f; Olivelle, 12ff.

��) M.I,124; cf. M.I,450.

��) M.I,437ff.

��) ibid.

��) four are mentioned at Vin.III,9f: "greatness of: seniority, number, gain and learning"; these are Dhirasekera's translations, cf. pp.48ff.

��) Oldenberg's romanised Pali edition, Vinaya Pitakam, begins with the Khandhaka, Horner's English translation begins with the Sutta-vibhanga. Thus (Pali) Vin.I corresponds to (English) BD. vol.4; BD.1 corresponds to Vin.III; cf. BD.1,viif.

��) DPPN.2,929n.1, following Buddhaghosa (AA.II,758) says this was in the twelth year after Awakening.

��) there is a word-play here on the word "sutta" which means "string" and also "article or section" of the formal teachings, particularly Vinaya.

��) at M.I,445 five causes for the corruptions are given: 3 as in this passage -- long-standing, material gains and much learning, plus "greatness" and "fame".

��) a necessary requirement for Going Forth; cf. Vin.I,83; also compare the Ratthapala story at M.II,55ff.

��) VA.208 says this was eight years; quoted BD.1,27n.2.

��) VA.212 says he did so thinking his relatives would henceforth leave him alone; quoted BD.1,32n.3

��) Vin.III,21 & A.V,70; 12 are mentioned at A.I,98.

��) cf. PED.623 for references.

��) Vin.I,102; "Act of Uposatha" = uposathakamma; cf. Chapter on Uposatha.

��) A.I,230-31; Olivelle (p.44f), analysing the 16 different extant Pâtimokkhas, clearly shows that by omitting the Sekhiya section all the Pâtimokkhas contain approximately 150 rules (ranging from 149 to 153). He thus concludes: "As they are the same in all the schools with regard to their total number, their division into sections, and the number of rules in each section, they must have constituted the pâtimokkha that existed long before the rise of sects in Buddhism (mid fourth century B.C.)."

��) i.e. Pac.72 & 73; Sg.12 refers to a recitation of training guidelines as the uddesa; cf. Dhirasekera,90.

��) PLC,pp.43-47; EHBC,pp.73-79.

� Olivelle, p.44f.

��) I have adapted John Ireland's translation of a nearly similar passage from The Itivuttaka: The Buddha's Sayings, p.25; Buddhist Publication Society, 1991.

��) D.III,237; M.II,95,128; A.III,152;V,15; etc.

��) For a detailed presentation of the Training Guidelines analysed into these factors see Thanissaro Bhikkhu's BMC.

��) pam.sukûla : this literally means the "dust-heap", from pam.su : 'dust, dirt, soil' (PED.378); most generally it means that which is cast-off, thrown away, abandoned; while it is most commonly used with reference to cloth, it can also be used of other things; mentioned at Vin.I,58; 280; etc. VA.1119 (quoted at BD.4,396n.3) says that the exclusive use of robes of discarded cloth lasted for twenty years.

��) ibid, 282; etc. At Vin.III,58 it is mentioned as a Wrong-doing to take cloth from an undecomposed body (VA.374, quoted at BD.1,97n.5, says "still warm") following an incident where a bhikkhu was followed from the charnel ground by a corpse!

��) BD.2,43n.3 says that this is one of "the two pieces of cloth that a man would ordinarily wear" and that if he gave one away, as requested by Ven. Upananda, "he would have to go partially naked".

��) following BD.4,398; cf. BD.2,143n.1-4 for details and comments; VM.II,14 for a different list. At Vin.III,224 a silk rug is not allowed because of destruction of small creatures, i.e. silk worms, although other things of silk are allowed such as ground-sheet, mattress and pillow (ibid,225).

��) BD.4,436n.4 suggests a play on words for 'undertake' and 'not take the three robes'.

��) as at BD.4,436-7 and Vin.III,34; mentioned at D.I,167 and A.I,240 as used by members of other sects and at A.I,295; II,205; M.I,343 as used by "self-tormentors".

��) Vin.I,287; cf.BD.4,408n.1-4 for notes on the terms used here.

��) Vin.I,287; cf. BD.4,356n.4 for VA. comments; Vin.I,297.

��) ibid,287; cf.BD.4,408n.6-9 and 409n.1-6 for comments on the technical terms used, also VM.II,15-16.

��) ibid,297; cf. BD.4,423n.6-9 and 424n.1-3 for comments on technical terms.

��) Vin.II,115-117; cf. below under "The Bowl & Other Requisites"; sewing frame = kathina frame.

��) Vin.II,136; "tags and loops" used by VM.II,17; BD.5,190 has "block and tie"; Upasak, p.79 has "button" and "button-fastener". They can be made of bone, ivory, horn, reed, bamboo, wood, lac, fruit (shell or skin!), copper, conch-shell or thread, but should not be made of gold or silver. Most robes only have them on the four corners, i.e., one set on the bottom and one set on top, although Ajahn Chah also adds a set for around the neck.

��) Variously translated: PED 212 says "a kind of brown, i.e., yellow"; Childers (p.190) has "reddish yellow, yellow"; Upasak (p.70) says "yellow reddish colour". Present day renunciants in India wear orange-coloured clothing. Perhaps 'ochre' would be a good translation. In Thailand robes vary in colour from bright orange to reddish-brown for the city- and village-dwelling monks to tan through chocolate-brown for the forest-dwelling monks.

��) cf. BD.4,41n.3: "between Magha and Phagguna" = February;  BD.4,41 and 410 says "in a time of snowfall" but as this is very unlikely at this time of year in north India, I have used "during a time of frost".

��) Bhikkhu Brahmawangso says that there are some indications that the uttarasan.ga was not much bigger than the antaravâsaka covering only the shoulders and the waist, similar to the 'upper' robe worn by Tibetan monks. For example, there is a story of a bhikkhu entering a village without his waistband. His antaravâsaka fell down and people shouted and made fun of the 'exposed' bhikkhu now covered only by his uttarasan.ga. If a bhikkhu lost his antaravâsaka today it would not be noticed as he would still be amply covered by his calf-length uttarasan.ga.

The Commentary, p.643 (Thai translation: Part II, Vol. I, p.260) mentions that the smallest robes are, for san.ghâti and uttarasan.ga = 5 x 3 forearms (= approx. 2.5 m x 1.5 m), and for antaravâsaka = 5 x 2 forearms (= approx. 2.5 m x 1 m). Thus the difference in width is only 50 cms!

��) This is usually determined as parikkhâracol.aka, accessory cloth. At Vin.I,46 an extra inner robe is mentioned in the duties a student does for his preceptor. The Canon also mentions bhikkhus who wore only the three robes as being special (Vin.I,253).

��) cf. BD.2,14n.1; a special Sangha-Kamma is required to obtain this agreement of the Sangha for a sick bhikkhu. This is useful when a bhikkhu has to stay in a hospital ward where it would be difficult to practise this training.

��) hatthapâsa: a technical term for "arm's reach"; BD.2,18n.1 quotes VA.652 as defining this as 2 1/2 forearms = 1.25m.

��) Dawn = arun.uggamanâ; translated as "sunrise" in BD.2,15; PED.78. The Thai tradition takes this to be when there is enough light to distinguish the lines on the hand held at arms-length.

��) VM.II,20 has "noticing that it will rain"; this is the practice in Thailand, although it has no basis in the Vinaya or the Commentary. BD.4,426n.2 mentions that bhikkhus are allowed to wear rain-cloths during the Rainy Season to save their three robes from the wet, however, bhikkhus do not go into the village in only their rains-cloths. If one robe was put aside at least he would have one dry robe to wear.

��) Vin.I,298; for kathina privileges see below.

��) santaruttara = sa-antar'-uttara = "the inner one with the upper one"; cf.BD.2,12n.1.

��) Vin.III,211ff; cf.BD.2,47n.3 says that the purpose of this was to differentiate between the bhikkhus and members of other sects.

��) thus TP.84; BD.2,53f has "put forward a consideration".

��) VA.727 quoted at BD.2,144n.1

��) Bhikkhus would wear this cloth for walking around in the monastery during heavy rains in order to keep the three main robes dry or for bathing in the rain. Bhikkhus in the Buddha's time normally bathed naked in rivers or lakes, however, when bathing places were set up in monasteries and bhikkhus were expected to be covered while bathing, this 'rains-cloth' was adapted as a 'bathing-cloth' and determined as 'accessory cloth'.

��) The Commentary (Samantapâsâdikâ, p.567 <Thai translation, Part II, Vol.I, p.103>) says that the forearm of the Sugata (i.e., the Buddha) was 3 times the size of the handspan of a normal person! It doesn't explain how it reaches this conclusion but it seems rather extreme and contrary to various passages in the Canon which suggest that the Buddha was merely somewhat taller than other monks: his step-brother, Nanda, was just four fingerbreadths shorter (Vin.IV,173), Mahakassapa exchanged robes with him (S.II,121); King Ajatasatthu cannot distinguish him in the Sangha-assembly (D.I,51), etc. The Vinayamukha (vol.I, p.244) suggests taking a Sugata-handspan as 25 cms; cf. BMC 528-9.

��) nisîdana ; since no mention is made as to how many borders there should be or how they should be arranged, it could be as large as 4 x 3 1/2 spans = 1m.x 87.5cm.

��) paccattharan.a ; Vin.I,295; cf.BD.2,34n.1: " . . . for covering a bed or chair, thus a sheet."

��) kan.d.upat.icchâda ; Vin.I,296; Vin.IV,171-2.

��) mukhapuñchanacol.aka ; Vin.I,296.

��) parikkhâracol.aka ; ibid.

��) ibid,135; cf.BD.2,144n.2; Vin.I,205 for another type of bandage.

��) Vin.I,281; cf.BD.4,397n.4-7; Upasak, p.161,74,66.

��) Vin.II,136; VM.II,18.

��) Samantapâsâdikâ, p.643 <Thai translation: Part II, Vol. I, p.361f>.

��) The Commentary (p.645) says that to break the determination for the san.ghât.i and uttarâsan.ga the hole must be at least 1 handspan (25 cms) in from the edge of the long side and 8 fingersbreadth in from the edge of the wide side; for the antaravâsaka this is 1 handspan on the long side and 4 fingersbreadth on the wide side <Thai translation: Part II, Vol. I, p.365>.

��) Vin.IV,122 and Samantapâsâdikâ, p.648 <Thai translation: Part II, Vol. I, p.369f>.

��) lit. "make unattractive or ugly"; Vin.IV,120-1 = Pac.58.

��) PED.376: nîla : "dark-blue, blue-black, blue-green"; the Commentary (quoted BD.2,408n.1 & 2) says "green".

��) VM.I,172; cf. NP.15 where a piece of an old rug is included to disfigure it.

��) BD.2,407n.5 says it 'must be disfigured so as to be identifiable by the monk to whom it belongs'.

��) Samantapâsâdikâ, p.863 <Thai translation: Part II, Vol. II, p.284>.

��) VM.II,164; cf. note on Pac.58 in TP.

��) quoted at BD.2,407n.7.

��) allowed at Vin.II,116.

��) Vin.I,298; BD.4,424n.7 quotes the Commentary as saying "'if the parents stand begging in the dust it should be given'"; cf. Vin.IV,285f where it is Pac. for a bhikkhuni to give robe material to householders or wanderers but "no fault" to give it to parents.

��) Chanting Book, Amaravati Publications, p.48.

��) Vin.I,222; II,76;163; III,79; etc.; various kinds of special meal offerings allowed at Vin.II,175; cf. BD.1,27n.5.

��) Bhikkhu Upananda: Vin.III,237; Bhikkhuni Thullananda: Vin.IV,66.

��) Vin.I,352; II,216; etc.

��) mentioned at Vin.I,58;96; allowed at Vin.II,175; cf BD.2,313n.2-4 & 314n.1; mentioned at Vism.66 as not accepted by "alms-food eater".

��) Vin.I,38; II,147;154;157;164;etc.

��) Vin.I,224;226;242;246;etc.

��) Vin.II,175; the allowance for these six meals, however, was not rescinded upon the ending of the famine.

��) Vin.III,6;15;87;etc.; cf. BD.1,11n.4 for notes on the various words used to describe famine conditions.

��) at Vin.III,6ff the bhikkhus were fed on horse-food and at Vin.III,88 their unpleasant appearance is described.

��) Vin.I,57 (at Rajagaha); I,248 (at Kusinara); Vin.II,119;IV,75 (at Vesali);etc.

��) Bhikkhu Thanissaro (BMC, 382) notes that the guideline does not mention giving food to brahmana priests but only to mendicants of other sects. Thus this guideline does not seem to apply to Catholic priests, Anglican Ministers, etc.

��) Ven. Brahmawangso's translation; also BMC, 336; Ms. Horner translates these as "soft food" and "solid food", i.e., BD.2,330;337; etc.

��) Vin.IV,83;84;86;87.

��) Raw fish or meat is only allowed for a bhikkhu with a "non-human affliction", Vin.I, 202-3 = BD.4,274. See below under Meat-eating for allowable animals.

��) VA.832; BD.2,336n.1; Upasak, p.76-77. For the last item, pit.t.hakhâdanîya, PED 457 has "'flour-eatables,' i.e. pastry"; Upasak has "a pastry". The Commentary (VA.822f.) explains that sattu is pounded grain (i.e., meal) and pittha is ground grain (i.e., flour). In India of the Buddha's time all processing of grains was done by hand. Thus, only on special occasions would grains be ground to flour, mainly to make sweet confections. The main staple foods would be grains and grain meal. At the present time, however, flour products are quite common as a staple food, for example, breads and pastas.

Technically then, the distinction between what is staple food and what is non-staple food is at present not so obvious, and bhikkhus may become overly concerned with the specific ingedients of what they are eating. For example, bread made with meal or pasta with eggs would be classed as staple food, while bread and pasta made only with flour would be non-staple food. It would thus be more practical within the spirit of the guidelines to consider the principle behind the designations of staple and non-staple food, that is, does it constitute a meal or is it merely a snack.

��) If eggs are included under meat as staple food, then raw eggs would not be allowed and flour products made with eggs would be staple food, unless, perhaps, if the eggs were only added to bind the ingredients together as in the story about putting flour in the sugar to make it hard (!).

��) D.I,5; etc.; cf. Vin.I,245.

��) Vin.IV,85-6; BD.2,336 has "sunrise", although "dawn" is the usual translation: TP.102; VM.I,154, and this is what is understood in SE. Asia.

��) BD.2,344n.6.

��) BD.2,345 has "water for cleansing the teeth", note 1 quotes VT.I,40 translating as "water and a tooth-cleaner"; TP.104, VM.I,156 and Commentary (Samantapâsâdikâ, Thai translation, Part II, Vol. 2, p.254-5) mention water and tooth-sticks separately.

��) Samantapâsâdikâ, p.843 <Thai translation, Part II, Vol. 2, p.237>. The first factor of the Commentaries additions has lead to the practice that the food must be lifted to be offered. However, it mentions that a weak novice may slide a rice pot onto the bhikkhu's hand. The Commentary goes into great detail on obscure and controversial points regarding offering; for summaries consult the manuscript by Brahmawongso Bhikkhu and book by Thanissaro Bhikkhu, p.373f.

��) Vin.IV,90; allowed at Vin.I,206; cf. VM.I,157; BD.4,280n.2 says: "they do not count as 'nutriment'", and n.3 says: "These things are, or are by Indians, regarded as great purifiers."

��) Samantapâsâdikâ, p.838 <Thai translation, Part II, Vol. 2, p.223>.

��) The Commentary says that if bhikkhu gives food he has received to an unordained person, giving up possession of it in his mind, and it is offered to him the next day, it is not considered as stored up.

��) or kappiyabhûmi; Vin.I,239; cf. BD.4,327n.1.

��) BD.2,341f. has "sumptuous foods"; these are defined in detail at Vin.IV,88.

��) The Vinaya defines 'cake' as whatever is prepared as a gift and 'provisions' as provisions for a journey, Vin.IV,80.

��) Samantapâsâdikâ, p.822f <Thai translation, Part II, Vol. II, p.192> says that if an impression remains when one takes some out, then it is eating-gruel, or if fish or meat are added and even one sliver is visible it is eating-gruel.

��) Thanissaro Bhikkhu suggests that this guideline makes most sense when taken as applying only to "invitational" meals, that is, where specific bhikkhus are invited: BMC, p.342f.

��) vâsetvâ: following VT.2,68 rather than "cured" of BD.4,287, which follows PED.611: vâseti2.

��) punapâka lit. "again cooking"; ibid.; BD.4,288n.3 = "a reheating of food already cooked once".

��) damakâ : those who follow the ascetic practice of living on leftovers: PED.314.

��) Vin.IV,82 defines the seven ways food is made "not left over" and hence subject to Pac.35; cf.BD.2,329nn.4-10 for notes on some of these technical terms.

��) J.I,99 mentions five wildernesses: of robbers, wild beasts, drought, demon and famine.

��) that is, a bhikkhu should not get involved in the arrangement, he should regard the business of depositing money for his benefit as the sole responsibility of the donor and the attendent.

��) a powerful tribe of the Vajjian Confederacy whose capital was Vesali; cf. DPPN.II,779ff.

��) lit. "noticing, observing"; BD.4,298n.1 quotes VA.1094 explaining as "examined, considered" and "questioned". That is, a bhikkhu should enquire if he has doubts as to what kind of meat it is.

��) Prasad, C.S., p.291.

��) Ruegg, D.S., p.236.

��) yâgu: rice-gruel; PED.552; Upasak,188; BD.4,301f has "conjey"; cf. Upasak,188 for various kinds of yâgu with constituents.

��) BD.4,301n.2 says: "perhaps honey-combs".

��) bhojjayâgu; BD.4,302n.3 suggests that bhojja must mean "stiff, set, firm"; the Commentary says that if when scooping some out no impression remains, it is gruel (proper): Samantapâsâdikâ, p.822 <Thai translation, Part II, Vol. 2, p.191>.

��) that is, Pac.33 for eating a meal when invited to another.

��) following BD.5,147n.4; VT.3,75 has "injured".

��) quoted in Wheel 105-6: The Four Nutriments of Life, p.24.

��) M.III,2;134; A.I,113; etc; Dhira, 58f.

��) from Chanting Book, Amaravati Publications, p.48.

��) olârika: also "gross, coarse; material, ample"; PED.170.

��) "right time" (kâle) means the period from dawn until noon, which is the appropriate time for a bhikkhu to eat his meal (see Pac.37). The "wrong time" would then be the period from noon until the following dawn.

��) gilâna : from the root meaning "to fade, wither, be exhausted", PED.251.

��) word suggested by Bhikkhu Brahmawangso (personal communication): "These medicines may be used throughout the day for the sake of abating physical dis-ease . . . when one is physically tired from performing physical labour; yet another reason is when one is feeling run down. 'Tonic' more accurately describes their use while retaining their characteristic as a medicine." Also BMC,p.236f.

��) Made from churning curds (M.III,143), BMC.237 gives details of the process. This is similar to modern-day creamery butter and, since cheese is also processed from curds, many bhikkhus would include cheese under this name as well (in Thailand the name for butter and cheese is the same -- butter is the 'soft' variety and cheese the 'hard'). One complication with this is that in the West cheese is considered a substantial food. Thus, if used as a tonic should be taken in moderation.

��) "bears, fish, alligators, swine, donkeys" mentioned at Vin.I,200; VA.714, quoted at BD.4,271n.1, says that it can be obtained from the flesh of animals allowable to eat and, with the exception of human flesh, from the flesh of the 10 animals which are not allowable to eat: Samantapâsâdikâ, Thai translation, Part II, Vol.I, p.405-6. In preparing this it must be received, cooked and mixed during the time between dawn until mid-day (Vin.I,200).

��) BD.2,132; 4,269f; Upasak.168; PED.478; TP.90.

��) Vin.III,251; IV,88; cf. VM.I,110.

��) Kankhârevata: foremost of meditators, A.I,24.

��) BD.4,285 has "syrup", but this would scarcely harden sugar; cf. note 4 there for reasons. Ashes are allowed as a special medicine at Vin.I,206.

��) alcoholic drinks are made from grains; cf. BD.4,339n.7. The Commentary (VA.1104) calls grain a great fruit, then lists 9 large fruits such as coconut, jackfruit and watermelon that would come under this non-allowance for the juice of grains. Thus, some teachers disallow fruit juice made from all kinds of large fruits, i.e., pineapple, grapefruit, etc.

��) d.âka : "green food, eatable herbs, vegetable"; PED.291; BD.4,339n.8 (listed as 9 in footnote!), quoting VA.1102, says "cooked d.âka". As a raw vegetable juice (lotus root) is mentioned as allowed just previous to this quote, it seems that this should (for consistency) be "cooked vegetable juice".

��) madhukapuppha; the flower from the tree Bassia latifolia; BD.4,339n.9 (listed as 8 in footnote!); PED.519 says that "honey is extracted for liquor".

��) list as at BD.4,271 and 2,227; BD.2,227n.6 says that "garlic" or "dried ginger" is "an antidote to poison".

��) Samantapâsâdikâ, p.1092 <Thai translation, Part III, Vol. 2, p.260>. These renderings are by Bhikkhu Brahmawangso who also notes that Ms Horner's translation of VA (BD.4,281n.2) is badly done.

��) Samantapâsâdikâ, p.1092 <Thai translation, Part III, Vol. 2, p.260>.

��) PED.555 and BD.4,348; for next term they have "a watch of the night"; cf. BD.2,330n.1-3 for comments on these terms.

��) Samantapâsâdikâ, p.469f. <Thai translation, Part I, Vol. 3, p.132-135>.

��) for example: Sariputta at Vin.I,214; II,140; IV,70; Kassapa at S.V,78; Ud.4; Moggallana at S.V,80; Anuruddha at S.V,302; cf. M.124 on Bakkula, who was never ill!

��) Exempted for illness (*food)= NP.2; NP.14; Pac. 23; 31*; 32*; 33*; 39*; 47; 56; 57; 85; Pat. 3*; 4*; Sek. 37*; 57 - 75.

��) Chanting Book, Amaravati Publications, p.49.

��) PED.723; cf. Upasak,242.

��) my rendering of the terms mañca, pît.ha, bhisi, koccha which are defined at Vin.IV,40; cf. notes at BD.2,239-40; Upasak,178;163;175;74. For mañca I have used "bed" rather than "couch" as it was used mainly for sleeping; pît.ha is used for different things to sit on such as various types of chairs, benches or stools; koccha seems to have been a simple seat made of bark, grass or reeds, hence "stool".

��) cf.BD.1, Indexes under "lodging(s)" and "bedding"; BD.1,153n.4.

��) Vin.I,39; DPPN II,936f.

��) Anathapindika repeats the same reflection (Vin.II,158) in seeking a residence for the Sangha at Savatthi. When he invites the Buddha to reside at Savatthi, the Buddha replies: 'But, householder, Tathagatas are pleased with empty places.'

��) BD. 2,xlix; 3,325n.1; 4,52n.1;  cf. Upasak,30.

��) a) Vin.II,158f; 164; etc.; DPPN.I,963f.; b) DPPN,II,236; c) Vin.III,155f; often associated with Bhikkhu Channa and scene of the infamous quarrel (Vin.I,337ff); DPPN.I,829; d) Vin.III,234; cf. BD.2,94n.1; DPPN.II,70; e) Vin.I,233; DPPN.I,157.

��) (a) Udumbarikâ-paribbâjakârâma at the Peacock's Feeding Place (Moranivâpa), Rajagaha: D.25; M.77,79; DPPN.I,378; (b) on the bank of the Sappini River near Rajagaha: A.I,185; II,29;176; S.I,153; DPPN,II,1031; (c) Mallikârâma near Savatthi: D.I,178; DPPN.II,457; (d) Tindukkhânu-paribbâjakârâma near Vesali: D.III,18; DPPN.I,1012.

��) Vin.I,106; cf. BD.4,138n.1 & 142n.4.

��) Vin.I,108; BD.4,142n.3, quoting VA.1049, says that the boundary around Rajagaha included "eighteen large viharas".

��) Vin.II,146; also D.I,71; M.III,3; A.II,210; etc.

��) âgagânâgata câtuddisa sangha; cf. Chapter on Sangha-kamma (Ch.18).

��) PED.586; BD.1,264n.2; at Vin.I,206f = III,248 Venerable Pilindavaccha has one prepared.

��) Vin.III,155ff; cf. BD.1,266n.4; PED.642.

��) PED.17 quotes VT.I,174 translation of Commentary: "a gold-coloured Bengal house"; PED.17 says this is probably a misrendering of "like a Garula bird's wings", adding that "the roof is bent on one side". Misra (p.221) says that the roof is bent on both sides "like the two wings of a Garula bird." BD.4,75;5,205; etc. has "curved house"; BD.4,75n.4 suggests that this is a building with the roof "curved upwards perhaps at the ends".

��) at Vin.IV,112 and 158 King Pasenadi goes to the "upper storey of the pâsâda; at Vin.III,250 King Bimbisara's pâsâda is transformed into gold by Bhikkhu Pilindavaccha. There is also mention of the pâsâda of Prince Bodhi (Vin.II,127), the rich merchant's son Yasa (Vin.I,15), bodhisatta Vipassi (D.II,21) and bodhisatta Gotama (A.I,145; M.I,504). Perhaps the most well-known pâsâda was the Migâramâtupâsâda built by the devout lay supporter Visakha in the Pubbârâma near Savatthi. The Buddha resided there many times and gave numerous discourses there: DPPN.II,628f. BD.2,16n.6 quotes VT.I,173n.1: "a long-storied mansion (or, the whole of an upper storey)". BD.2,16n.5 says: "the big buildings of kings"; Misra (p.221) calls it "a big building" and Upasak (p.162) describes it as "a large building with high plinth, terraces and domes".

��) BD.5,205n.3 quotes VA.1215: "like a pâsâda with a chamber placed on the topmost open-air floor"; this is repeated by Misra (p.221), while Upasak (p.245) describes: "a large multi-storeyed mansion with an upper chamber at the top, but without a dome."

��) from the root meaning "to hide", thus "a hiding place, a cave":PED.253. BD.5,205n.4 quotes VA.1215: "a cave in bricks, in stones, in wood, in laterite", while BD.1,264n.3 quotes VA.573: "a hut of bricks or in a rock or of wood or of earth."

��) BD.4,327n.1 notes that this replaces "kitchen" of a lay person at Vin.I,140 (BD.4,187n.6); also see BD.4,328n.5; this is the larder/kitchen where lay people store things to be offered to the Sangha whereas the "store-room" is the Sangha's place for storing requisites.

��) Vin.III,156; IV,47; cf. BD.1,267n.1-3; however, the same definition is also given for kut.i at Vin.III,149.

��) Misra, 231; Upasak, 205f.

��) Misra,230 and BD.2,47n.1 for suggestion of rug, BD.5,208 has "bolster"!

��) Vin.III,39; allowed by the Buddha after a bhikkhu was raped by visiting women!

��) gabbha; also at Vin.IV,45.

��) Vin.II,152; quoting VA.1219 as noted at BD.5,213n.7-9.

��) Vin.I,216;247; III,69; etc.

��) Vin.I,154;167; III,119.

��) Vin.I,139f; II,159;210;219;etc., and "swampy": Vin.II,121;142;153; etc.

��) this is one of the most obscure guidelines in the Patimokkha; Prachow, p.133, in comparing the various recensions of this guideline, says: "The  present rule, as we have seen is so variously expressed that there seems hardly to be anything in common in all the texts, each having its own peculiarities." Also see BD.2,258n.5 and TP.159. Bhikkhu Brahmawangso (personal communication) remarks that this guideline "makes so much more sense" if the word translated as "roofing" (chandana) is rendered as "walling".

��) note that there are two possible faults of Formal Meeting here. Also, the length is measured from the outside and the width from the inside!

��) these sometimes occur separately, i.e., Vin.I,217;271 (bed/couch); Vin.II,142 (bench/chair), but mostly together, i.e. Vin.II,149ff; IV,39f;168f.

��) following BD.5,208, and suggested by BD.5,154n.2.

��) bidalamañcaka; PED,487; mentioned as "one of the characteristic features of the ascetic life"; BD.5,208n.5 quotes VA.1216 "a twig couch or one woven with bamboo chips(!)."

��) cf. BD.4,256n.4 for further references and comments.

��) Vin.II,149; cf. BD.5,208n.10-11 and 209n.3; I think the seven limbs are 4 legs and 3 side supports,i.e., back and two armrests. These exceptions may be the precedents for the very tall Dhamma seats used in Thailand for giving Dhamma talks. PED,114 makes the clear distinction between âsandikâ and âsandi.

��) Vin.I,192; II,163; D.I,7; A.I,181; this translation from BD.4,256-7, see notes there for details; Walshe has a similar translation at THIH.70.

��) BD.5,210; 4,256; say "cotton quilt"; Upasak,109 and PED,306 say it is a "mattress"; since bhikkhus were criticised for sitting on cotton upholstered chairs (Vin.IV,169) and not allowed to sit on a tûlikâ in a lay person's house (Vin.II,163), it seems more likely it was a mattress. It is also described as something to be unravelled at Vin.II,170.

��) cf. Upasak,170; PED,487; BD.5,210 has "squatting mat", which is described at BD.2,73n.6 "such as monks in Ceylon use nowadays in the hall where the uposatha is held and the upasampada conferred. They are usually padded."

��) Vin.II,150;IV,170; cf.BD.3,93n.2 for other comments.

��) Vin.II,150; BD.5,210n.8 quotes VbhA.365 as saying it can be four finger-breadths wide and as long as the width of the bed.

��) Vin.IV,170; cf.BD.2,144n.2-6; Upasak,29 has a curious explanation of âyoga, binding; cf.BD.4,276n.8 for comments on "shoulder-strap".

��) perhaps a large "cushion" or "futon";cf. BD.2,47n.1; Upasak,175; PED,505.

��) VM.II,42 says that other kinds of animal hair besides wool may be used and instead of bark has "plant fibres". Upasak,175 and PED,505 say "talipot leaves"!

��) Vin.II,150f.; renderings as at BD.5,211 and see notes 6-8 regarding this apparent marking of the covers.

��) BD. has "sleeping-place", i.e. 2,244; at BD.5,234n.1-2 the Commentary is quoted as saying that the seyyâ are the "places" for beds, while at Vin.IV,17 seyyâ is defined in terms of different kinds of "places". In this training guideline though, seyyâ is defined in terms of materials generally coming under the category of "bedding".

��) Vin.II,218f; an abridged translation by Puriso Bhikkhu from "The Fourteen Kiccavatta", Wat Pah Nanachat publication, B.E. 2535.

��) Vin.II,166-7; these first are the four agatis = 'wrong courses or practices' frequently mentioned in the Pali Canon; cf. BD.1,323n.7 for references.

��) Vin.II,167; cf. BD.5,235n.2-3; Prebish, p.8-9; Olivelle, p.37-8.

��) Vin.II,166ff; for "pretexts" see BD.5,232n.1, and Vin.III,169 for ten!

��) allowed at Vin.II,153; mentioned at Vin.II,208; IV,15;42 in context of being  one of the basic lodgings for bhikkhus; at Vin.II,70 as a place of teaching; cf. PED.141 for other references and BD.2,194n.4 for comments.

��) Vin.I,139-140; and at Vin.II,159 these are the structures Anathapindika had built at Jetavana before offering it to the Buddha.

��) Vin.I,222; II,76f = III,160f; II,163; III,79; IV,76.

��) Vin.II,147;154;159;164; etc.

��) Vin.II,123; III,41ff;82; IV,44;47; etc.; and for bhikkhunis building, cf. Vin.IV,211; MahaMoggallana supervised the building of the Migaramatupasada offered by Visakha (DPPN.II,628) and the 500 Arahants at the First Council spent the first month making repairs to the lodgings (Vin.II,286).

��) Vin.II,81-2;144f; IV,32f;34f;48f; etc.

��) avissajjiya ; BD.5,239 has "disposed of", but see PED,85; Upasak,24.

��) avebhan.giya ; BD.5,241 has "divided up" as has PED.86 and Upasak.24.

��) parivatteti : to change, exchange; cf. BD.2,55n.8.

��) phâtikamma : "increase, profit, advantage"; PED.478.

��) cf. BD.2,242n.4 for this item.

��) Chanting Book, Amaravati Publications, p.48.

��) 'superior human condition' = uttarimanussadhamma as mentioned in Par.4 and Pac.8; this is defined at Vin.III,91ff; it is a fault of Acknowledgement (Pac.8) to tell someone other than a bhikkhu or bhikkhuni of such a state. The Buddha displayed psychic powers on occasions (Vin.I,24ff) and once asked Venerable Sagata to display psychic powers before 80,000 village headmen (Vin.I,180).

��) for these constituents see BD.4,253n.2-7.

��) Vin.II,114-15 and for bare hands: Vin.I,90; III,245.

��) Samantapâsâdikâ, p.703 <Thai translation, Part II, Vol. 1, p.384ff>.

��) Vin.II,112-13; this is pattaman.d.ala which BD.5,152f translates as "circular bowl-rest"; also similarly understood at PED.406 and Upasak.137; I think it must be a bowl-lid as bowl-stands are mentioned elsewhere.

��) Vin.II,114; these are pattamâl.aka and pattakan.d.olika; cf. BD.5,154n.6; Upasak. 135,137; PED.406.

��) Vin.II,177; III,246; The bowl must be forfeited in the midst of the Sangha. Each bhikkhu brings their bowl to the assembly, an Assigner of Bowls is chosen by Sangha-kamma, who then offers the bowl to each bhikkhu according to seniority. If a bhikkhu chooses to take the new bowl, then that bhikkhu's bowl is offered to the next bhikkhu, continuing down to the most junior bhikkhu. The bowl which remains after this procedure is then given to the offending bhikkhu.

��) foremost of those who put forth energy, A.I,24; not to be confused with Sona Kutikanna, foremost of those of clear speech (ibid.) and disciple of Venerable MahaKaccana in Avanti (cf. Vin.I,194ff).

��) technically these are the five faculties (indriya); cf. BD.4,241n.3; S.V,191ff; Vism.136;etc.

��) Vin.I,197; other allowances given there too; cf.BD.4,263n.1-5.

��) Vin.I,185-6; following translation at BD.4,246-7, see there for notes; VT.2,15n.1 says: "All the names of boots or shoes are of doubtful meaning; and as the use of every sort of foot-covering has long been given up among those Buddhists who have preserved the use of the Pali language, Buddhaghosa's explanations are not very reliable."; cf. VM.II,39f.

��) pâdukâ = non-leather footwear: Upasak (p.156); BD. translates as "shoe"; pâdukâ are disallowed except for 3 kinds of privy "shoes" (Vin.I,190; II,141f;222) while simple upâhana (leather footwear) are allowed; also mentioned at Vin.IV,201; cf. BD.3,144n.1.

��) Vin.I,190 = BD.4,254; cf. VT.2,24n.3.

��) Vin.II,217; bag allowed at Vin.II,118.

��) a) Vin.II,208; b) Vin.I,187; c) Vin.IV,201.

��) a) Vin.II,116; cf. Ch. on Kathina for details; b) Vin.II,115; c) Vin.II,116-17.

��) parissâvana; Vin.II,118; cf. Upasak.146.

��) a) dan.d.aparissâvana; cf. BD.5,163n.2; b) ottharaka; cf. BD.5,163n.3; Upasak.57 says a "large water-strainer fixed in the pond"; c) dhammakaraka; cf. PED.195 and 338 under karaka.

��) chatta; Vin.II,130-31; three kinds mentioned at Vin.IV,200;338; cf. Upasak.96.

��) Samantapâsâdikâ, p.1210 <Thai translation, Part 4, Cullavagga, p.511>. Elsewhere it says that multicoloured umbrellas are not allowed but only yellow or green coloured ones: Samantapâsâdikâ, Thai translation, Part I, Vol. 2, p.204.

��) a) Vin.II,207; b) Vin.IV,199-200.

��) Vin.II,130; cf. BD.5,180n.5-10; PED.262 (camara-vîjanî) says the 'ox-tail' fly-whisk is a "royal ensign".

��) in place of "fruit" (phalamaya), BD.4,276 has "crystal", following PED.477; Upasak (p.4) has "fruit"; possibly what is meant is more likely the shell or dried hard skin of certain fruits which could be used for these items; "crystal" would seem to be quite a luxury which was what was trying to be avoided! On the other hand, it seems as if such things as ivory and copper were not considered luxurious in those days. At the present time, however, ivory would be considered luxurious and is illegal to take it into certain countries.

��) Vin.I,203; ibid.; I,204; ibid.; II,135; II,136; ibid., respectively; cf. BD.3,88-89 for notes on some of these.

��) see page where it is mentioned, and for medicines, sandals: Vin.II,118.

��) Chamber's Etymological Dict., 1967.

��) Chambers Twentieth Century Dict., 1972.

��) see Samyutta Nikaya Ch.35; Sn.50-1; etc.

��) PED, p.203.

��) Vin.III,133; cf.Sn.396; A.V,134.

��) vagina, anus and mouth for female, and anus and mouth for male.

��) cf. BD.1,201 n.1 & 2.

��) Samantapâsâdikâ p.533 (Vol.III); <Thai translation: Part II, Vol.I, p.34>.

��) BD.1,210 very misleadingly translates mokkhâdhippâyo as "desiring emission" rather than desiring release or freedom (PED 541).

��) The Commentary mentions that if contact is made through thick clothing such that body hairs do not protrude through the cloth, it is a Gross Fault for indirect contact; Samantapâsâdikâ p.537 (Vol.III); <Thai translation, Part II, Vol.I, p.42>.

��) pan.d.aka; the Commentary (Samantapâsâdikâ p.1015f (Vol.V); <Thai translation, Part III, Vol. I, p.130f>) lists 5 kinds: 1. one who obtains satisfaction of his passion through oral sex; 2. one who obtains satisfaction of his passion through seeing others having sexual intercourse; 3. one who has been castrated, that is, an eunuch; 4. one who is a pandaka during only half of the lunar month; 5. one born without sex organs, that is, a neuter. A pan.d.aka should not be given upasampada and should be expelled if given it by mistake (Vin.I,86). The Commentary says that this applies only to types 3-5.

BD.1,58; 62; etc. translates pan.d.aka as "eunuch", as does PED. 404 and Upasak, p.133.

��) cf. A.II,57ff. for badly and well-matched couples.

��) The Vinaya defines seyyâ as places which are completely roofed and walled or mostly roofed and walled. However, it does not define how far this extends, i.e., one room or one house. The Commentary to Pac.5 defines single sleeping-place as having a single entrance (ekûpacâra). It says that closing or locking the connecting internal doorways does not separate the individual living quarters, only by bricking or sealing-off permanently are they separated: Samantapâsâdikâ p.745f (Vol.IV). This, however, seems quite impractical in the case of modern multi-storied buildings.

��) perhaps the word "privately" was lost during the transmitting of the complaint, or the complaint was filtered through the prevailing (Brahmanic) view that religious knowledge should not be taught to women (and those of the lower castes).

��) The Commentary says that, in answering a question, a bhikkhu can speak as long as he wants, for example, reciting the whole of the Dîghanikâya!: Samantapâsâdikâ p.751 (Vol.IV).

��) This the Commentary takes to be the Pali Canon and the Commentaries, in Pali. However, this seems rather a narrow definition and should perhaps include any teaching on Dhamma, in Pali or translation; cf. BMC, p.281-2.

��) this rendering differs from BD., TP., VM.I, which have defined sabhojane kule very literally as "a family with food". This is explained at Vin.IV,95 as 'there is a woman and also a man, both have not gone out (of their bedroom), both are not without lust'. For the rendering of sabhojane as 'lust' see BD.2,355 n.3; Two Kinds of Language by Buddhadasa Bhikkhu, p.32f., BMC, p.384.

��) see Vin.III,205 and IV,61f. for some problems from intimacy.

��) Vin.III,206; The Commentary says this starts with one's grandfather: Samantapâsâdikâ, p.659 (Vol.III).

��) cf. Sn.60,61,65, etc.

��) Vin.III,242; and III,214 respectively; cf. III,233; II,135.

��) The 5 factors for taking something on trust are: 1) the person is a friend, 2) they are a close companion, 3) they have given permission to take things, 4) they are still alive, 5) one is sure that they will not mind (Vin.I,296).

��) Vin.III,55: thrown away = pamsakula; taking this literally as "rags taken from the dust-heap" as Miss Horner consistently does (also PED p.379) results in some awkward images, i.e., at Vin.III,59 it refers to "a bundle of fruit", at Vin.III,63 it refers to a raft, at Vin.III,64 to cow's flesh, etc.

��) Vin.I,282. However, after an incident (at Vin.III,58) where a bhikkhu took a cloth from a corpse and was pursued by the ghost of the deceased, it was determined as Wrong-doing to take cloth from a 'fresh' corpse, the Commentary says 'still warm'.

��) In the present time this may also include such things as breach of copyright, inappropriate use of public utilities (telephone, post, etc.) or transportation systems (travelling without the correct ticket), having money changed on the black market, illegal entry into countries (not paying for visa), etc., etc.,

��) Vimati Vinodanî Tîkâ; 4 sub-commentaries are listed on page 526 of Warder's Indian Buddhism.

��) jâtarûparajata; rajata, lit. "silver" is defined as various kinds of units of money made from copper, wood or lac which are used in business. In the present day this would include both coins and paper currency. Gold would also include gold articles such as watches, pens, etc.

��) Samantapâsâdikâ p.690f (Vol.III); <Thai translation: Part II, Vol. I, p.358>.

��) It should be understood that money deposited in a donation-box is deposited with the monastery steward. Similarly, money deposited in a bank account would have the bank as steward.

��) statings and standings can be exchanged with 1 stating = 2 standings. At the extreme this would be 6 statings and no standings or no statings and 12 standings; cf. BD.2,68n.3.

��) vattabheda : VA.674, quoted BD.2,66n.5.

��) The Commentary (p.690) also says that a deposit (fund) may be established with other things which are unallowable for bhikkhus to receive such as various gems, 7 kinds of raw grains, female and male slaves, fields, farms*, gardens and orchards. As with money they may not be received by bhikkhus or Sangha but, if properly 'deposited' with a steward, bhikkhus and Sangha can make use of benefit from them. (*vatthu: at Vin.II,170 ârâmavatthu and vihâravatthu are indicated as major possessions of the Sangha; thus in the above context vatthu must refer to cultivated land, cf. PED, khetta).

��) Samantapâsâdikâ p.690; <Thai translation: Part II, Vol. I, p.357>.

��)  "(If donors) without mentioning by name a Sangha, a group of individuals (gana), or an individual (puggala), say, 'We offer this money for the shrine (cetiya), or for the vihara, or for repair and maintenance work in the monastery (navakamma)', it should not be rejected. The steward should be told of the matter. But if the donors say, 'May you (the bhikkhus) receive it and put it aside for the benefit of the shrine', then it should be rejected."

Thus, while persons (individuals and Sanghas) may not receive money (not even on behalf of institutions), bhikkhus may allow money for institutions to be deposited with the steward.

" . . . if the donors say, 'The money will be with the builders, or it will be with the labourers. You bhikkhus alone should say what is to be done with it', then, having given the money to these people, the donor departs, then it is proper (i.e., the bhikkhus may do as the donor suggested). Even when the donor says, 'The money will be with me, or with my man. It will be given to whomever you bhikkhus alone should order it to be given to', then this is also proper."

Thus, money in an Institution Fund may be directed by bhikkhus.

Quotations from Samantapâsâdikâ, p.677 <Thai translation, Part II, Vol. I, p.330>; Brahmawangso Bhikkhu trans., Vinaya notes to NP.10, page 5.

��) Bhikkhu Brahmawangso has "buying and selling using money"; Ms.Horner has: "transactions in which gold and silver is used", BD.2,106; Thanissaro Bhikkhu has "monetary exchange", BMC, 220 and details the differing views of the Vinaya and Commentary and the variety of faults arising from various transactions. The Vinaya only outlines the procedure for forfeiting gold and money as a result of this action so this guideline seems to apply only to exchanging gold or money and selling for money.

��) BD.2,110n3; PED p.195: kayavikkaya.

��) TP.116 has "in his own monastery or his own dwelling", however, the original story concerned bhikkhus visiting a lay person's house and it is unlikely that so many people would visit a bhikkhu's dwelling that this might ever occur!

��) A.IV,280 = Vin.II,258; Vin.III,21; cf. A.III,108 for dangers of indulgence!

��) Vin.I,192; cf. Vin.II,142f;169f.

��) Samantapâsâdikâ p.542ff; <Thai translation, Part II, Vol. I, p.50ff>; This concept has no direct support from the Vinayapitaka, although it is widely accepted in Theravadin tradition. In regard to non-lustful contact with women, however, this opinion of the Commentary is contradicted by the Vinaya (III,125-6) which states no offence for contacting a woman in order to escape. In the discussion of this point the Commentary says that even if a bhikkhu's mother falls into a river he should not grab hold of her with his hand but use a boat, a stick or, if neccessary, his robe!  Some Vinaya experts thus question the opinion of the Commentary on this point.

��) Samantapâsâdikâ p.690; <Thai translation: Part II, Vol. I, p.357>.

��) cf. for 'small creatures', Vin.I,137; III,42; 224.

��) Vin.I,189; III,156; IV,32;34.

��) cf. Vin.IV,105, 106, 107 for similar laments from soldiers in the army.

��) M.I,265f.; Kassapa, the boy was ordained twenty years after conception: Vin.I,93

��) Vin.III,83-4 = BD.1,144-5. It should be noted that some contraceptives such as intra-uterine devices act after conception and would thus be equivalent to an abortion in the Buddhist view.

��) Vin.III,82; cf.Vin.III,68ff; S.I,120; III,119; IV,55.

��) Vin.II,118; cf.Vin.II,302; J.I,198ff.

��) One exception to these two guidelines is the allowance to make a counter-fire as protection against approaching forest fires: Vin.II,138.

��) Samantapâsâdikâ p.761ff; <Thai translation Part II, Vol.2, p.60ff.> It also says that when a seed shoot turns green and its first leaf appears it is regarded as changed from bîjagâma to a plant (bûtagâma). It considers plant life which doesn't turn green or have leaves such as mushrooms with spores, lichens, fungi as bîjagâma. Mushrooms without spores, as well as "negligible" plant life such as algae in water jars, mould on toothwood or food and mildew on walls (Vin.II,209), are not basis for any fault (p.765).

��) Vin.II,109; Vin.I,215.

��) PED, p.539.

��) cf. Saddhatissa, p.107.

��) Vin.II,112; but see Vin.I,24ff; I,180; IV,54; etc., for "wonders" performed and D.I,211 for three kinds of "miracles".

��) BD.2,186f; TP.94; cf. VM.I,127.

��) BD.2,173 and TP.94 resp.

��) cf. Vin.IV,7f; VM.I,125

��) TP.96; PED.409:padaka 1 and BD.2,190 respectively.

��) gâyati can mean either "sing" or "recite": PED.p.249; cf. GS.3,184:sutta 209.

��) sarabhañña: "a particular mode of reciting" (PED.697: sara5).

��) chandaso âropema : this is presumed to be Sanskrit; cf. BD.5,194n.2; PL&L,6; etc.

��) BD.5,194; VT.3,150; Winternitz,II,p.576f; Pande, p.11,n.50; Nanamoli (1972), p.173-4; Oldenburg, VP.I,xlviii; see also M.III,235f about not insisting upon dialect!; cf.PL&L,p.6f (agrees with Buddhaghosa); Brough (1980), for discussion of versions from Chinese.

��) Winternitz,II, p.578; VA. quoted BD.5,194n.1; PL&L,p.3 & n.1; see Norman (1980) for the view that Pali was probably spoken in Magadha in a region somewhere near the border with Kalinga.

��) A.IV,359; M.I,161.

��) S.II,273; MLS.1,205n.2.

��) D.I,7-8 = Walshe, p.70-1; and note 33; cf. BD.3,82n.3 for further references.

��) Vin.IV,15 = BD.2,194

��) Samantapâsâdikâ, p.890 <Thai translation: Part II, Vol. II, p. 357>.

��) thus TP.122; BD.3,126 has "crouching down on their heels", PED.125:ukkut.ika has "squatting"; however, how could they go in the village "crouching" or "squatting"?

��) BD.3,126 has "lolling", however the Commentary mentions ways of tying a strap or cloth around the knees (and back) as a means of squatting supporting the claped knee pose (Samantapâsâdikâ, p.891 <Thai translation: Part II, Vol.II, p.360>).



��) cf. BD.1,70n.1.

��) Vin.I,75ff; see Chapter 19 on Upasampada for details.

��) BD.1,xvii; cf. BD.2,xxxii f.

��) An army not on active duty is not the basis for a fault, for example, the housing estates of military personnel. cf. BMC, p. 397f. for details of armies in the Buddha's time.

��) A.I,25; at Vin.I,179 the Buddha gets him to display psychic powers before 80,000 village overseers.

��) BD.2,385 (see notes for details); TP.106 has "distilled and fermented liquors". The no-fault clause mentions the exceptions of non-alcoholic drinks that look, smell and taste like alcohol, what is 'cooked with broth, meat or oil', that is, the alcohol would be evaporated by cooking, and in sugar and emblic myrobalam. The last two are not explained by the Vinaya of Commentary but perhaps refer to the fact that sugar (when it still has high water content) and emblic myrobalam (when not properly preserved) may ferment and have some slight alcohol content.

��) Vin.IV,110f; cf. Vin.III,84 for not-Defeat (in the next paragraph one of them is also trampled to death!).

��) from VA.1214, quoted at BD.5,193n.5.

��) Vin.IV,112-3: one swims not desiring laughter or play = no fault.

��) VA.861, (quoted at BD.2,391n.3) says this is propelling it with oars or pole, or hauling it ashore.

��) The Explanation mentions bowl, robe/robe-material bigger than 8 X 4 fingerbreadths, sitting-cloth, needle-case and waistband; hiding other requisites or those of one not ordained is a Wrong-doing (Vin.IV,123-4).

��) cf. BD.3,261n.3-5, for comments on these activities. The group-of-seventeen bhikkhus go to a festival and are not criticised by the lay people, but are criticised by the group-of-six bhikkhus for eating in the evening (Vin.IV,85). The group-of-six bhikkhunis go to the same festival and are criticised by the lay people as being 'like pleasure-enjoying women householders' (Vin.IV,267). See also D.I,6f for the kinds of shows the Buddha refrains from, D.III,183 for the six dangers of fairs and Dial.1,7n.4 for comments on fairs.

��) cf. TPAT. p.111: "A rather strange rule . . ." and other interesting comments; however, a heat-room, with water for bathing, was allowed for purposes of sweating for health, and not for cleanliness per se (Vin.I,47; II,119).

��) TPAT. p.113 gives some alternate renderings of this guideline from Patimokkhas of other traditions.

��) lokayata : BD.5,194 has "metaphysics", but this hardly seems something so removed from Dhamma-Vinaya as to be criticised. Note 3 on the same page says "name of a  branch of brahmana learning" and quotes VA.1214: "it means everything is rejected, everything is unrejected; it is the lore of other sects, connected with what is utterly groundless and which says by this or that method a crow is white, a crane is black."

Warder (1971), p.33 says that the name "derives from loka, 'world', 'universe', implying a kind of natural philosophy (study of the nature of the universe). It might be translated 'naturalism'." He associates it with the annihilationist/materialist view of Ajita Kesakambalin and the view that pleasure is the most important aim of life.

��) lit. "animal knowledge"; defined as "whatever is secular (bâhirakam.), not connected with the goal" (Vin.IV,305 = BD.3,337). PED.486: bâhirakam. = non-Buddhist, heretical.

��) Vin.III,181 = II,11; Bhikkhu Brahmawongso translation.

��) At A.I,243 the Buddha says that those who abide this way produce much merit and abide as Brahma, that is, by freedom of mind through empathetic joy (mudita) arises rapture, calmness of body, well-being (sukha) and collectedness (samâdhi).

��) Jayaswal, p.40f; A. Chakravarti, p.35,n.4; Mukerji, p.155.

��) Chanana, p.25f;

��) Vin.I,305; II,147,164; D.I,145; A.IV,395.

��) Vin.I,309; II,255; IV,52,242,287.

��) The only exceptions to this principle are: "Turning the Bowl Upside Down" (against Licchavi Vaddha), Vin.II,125; "Act of Information" (against Bhikkhu Devadatta), Vin.II,189-90; "Ordaining a Bhikkhuni by a Messenger" (for courtesan Addhakasi), Vin.II,277.

��) Used for the following (adapted from Vinayamukha Vol.III, p.1ff.):

a) dismissing novices as in Pac. 70;

b) re-accepting dismissed novices;

c) requesting permission to shave the heads of candidates for ordination (Vin.I,77);

d) announcing the imposition of the brahmadan.d.a penalty of not admonishing or teaching a stubborn bhikkhu (imposed upon Bhikkhu Channa at the Buddha's request, Vin,II,290);

e) bhikkhunis announcing that a certain bhikkhu has been behaving in an obscene way to them, and thus they are not to pay respects to him (Vin.II,262);

f) announcing the distribution of food, robes and other requisites.

��) Used in the following:

a) calling ordinands who have been examined regarding obstacles to ordination into the Sangha-assembly;

b) dismissing an incompetent Dhamma-teacher who groundlessly opposes a case;

c) recitation of the Pâtimokkha;

d) performing the Invitation (pavâran.â), and postponing the Invitation;

e) various announcements -- i) announcing someone to examine the ordinands, ii) announcing someone to question or answer about Vinaya;

f) returning forfeited articles;

g) accepting the acknowledgement of a bhikkhu's fault;

h) declaring the initial step in settling a dispute by the tin.avatthârakavinaya method.

��) Used for the following:

a) imposing and removing the penalty of "over-turning the alms-bowl", as in the story of Vaddha, the Licchavi who defamed Dabba, the Mallian with an unfounded charge of seducing his wife (Vin.II,124ff.);

b) certain announcements -- i) a boundary (sîma), ii) the appointment of Sangha Officials, iii) giving a charge of negligence to a bhikkhu (mohâropanakamma) = Pac.73,

iv) giving the Sangha's agreement with regard to certain cloth requisites (NP.2,14,29);

c) certain presentations -- i) the kathina-cloth, ii) the minor requisites of deceased bhikkhus to the nursing bhikkhus;

d) appointing bhikkhus to inspect the site and marking out the site where a kuti or vihâra is to be built (Vin.III,150ff.);

e) declaring the final step in settling a dispute by the tin.avatthârakavinaya method.

��) Used for the following:

a) imposing and revoking the seven kinds of rehabilitation processes (Vin.II,1ff.);

b) announcing a bhikkhu to instruct bhikkhunis (Vin.IV,50);

c) announcing the undertaking of parivâsa and mânatta for committing a fault of Sanghadisesa, and abbhâna for reinstating as a regular bhikkhu again;

d) announcing the admonishment of bhikkhus trying to cause a schism, siding with a bhikkhu trying to cause a schism, refusing to accept admonishment and not giving up criticism of an Act of Banishment as in Sg. 10-13, and not giving up a wrong view as in Pac.68;

e) announcing upasampada.

��) BD.2,232n.2 quotes VA.770 as saying "in the two-fold matter there is a two-fold" fault of Acknowledgement.

��) Bhikkhu Thanissaro translation.

��) also mentioned at Vin.IV,207; D.III,254; M.II,247; A.I,99; IV,144; etc.

��) "slight" (lahukâ) faults are all those except Defeat and Formal Meeting, which are "serious" (garukâ).

��) "curable" (sâvasesâ) faults are all those except Defeat, which is incurable (anavasesâ).

��) "heavy" (dut.t.hullâ) faults are Defeat and Formal Meeting, the others are "not heavy" (adut.t.hullâ).

��) Thanissaro Bhikkhu translation, BMC, p.517.

��) Also mentioned at D.III,246-7; M.I,96;II,245; A.III,334.

��) For precise details of these procedures see Vin.II,94ff., or Thanissaro Bhikkhu's summary: BMC, p.517ff.

��) The Vinayamukha, Vol.III, p.151-175, gives extended details of the procedures, including the numerous qualities necessary for the "investgator", use of "witnesses" and the arriving at a final "judgement".

��) Vin.III,189; VA.632 says this is a "Stream-enterer", the first level of Awakening.

��) for example, the Buddha-to-be's reflection at M.I,240.

��) Vin.I,12ff: 5 bhikkhus; ibid,17-20: lay man Yasa and 54 sons of merchants; ibid,24: 30 lay man who were friends; ibid,32ff: 1000 matted-hair ascetics; ibid,43: wanderers Sariputta and Moggallana and 250 former disciples of Sanjaya; etc.; cf. Olivelle,65ff.

��) i.e., the 5 bhikkhus, Yasa's 4 & 50 friends, the 30 friends; after further instruction they were soon Arahants; this formula is not expressly mentioned for Yasa or Sariputta and Moggallana, although Yasa was an Arahant and Sariputta and Moggallana had seen Dhamma.

��) i.e., the 1000 Jatilas; they are not mentioned as "having seen Dhamma" but were Enlightened upon hearing "The Fire Sermon" (Vin.I,34f).

��) cf. Olivelle,66.

��) cf. Vin.I,43: "Tathagatas, great heroes, lead by saddhamma."

��) cf. Vin.I,4 (BD.4,6n.2) for the 'Double Refuge' formula; Vin.I,16 (BD.4,24n.1) for the original Triple Refuge formula; Vin.I,22 (BD.4,30n.1) for the standard Triple Refuge formula.

��) a) Vin.I,24; b) Vin.I,33-4; c) Vin.I,43: Sariputta and Moggallana are mentioned specifically in the Vinaya and it is implied that the 248 disciples also received Acceptance at the same time; c) M.II,100 = Thera.866ff. These are mentioned in the Commentary (together with 27,300 added from the Old Commentary): Samantapâsâdikâ, Thai translation, Part I, Vol. 2, p.90f.

��) 61 Arahants (Vin.I,20) + 30 "friends of honourable reputation" (ibid.,23f) + 1000 "matted-haired ascetics" + 3 Kassapa brothers (ibid.,32ff) + 250 disciples of Sanjaya + Sariputta and Mogallana (ibid.,42).

�� BD.4,58, etc., has "one who shares his cell"; this seems to be too limited, however, since it is not uncommon for Saddhivihârika to not always live in the same 'cell' as his Preceptor; cf. Vin.I,92.

��) For "joined another part of the Sangha" I follow BD.4,78 and comments at note 3, BD.3,190.

��) Olivelle, 72.

� Ms. Horner calculates an abbhantara as "roughly thirty-five feet" (BD.2,li-lii). The Vinaya Mukha, vol.1 says "14 meters".

��) 1) Introduction (nidâna), 2) Introduction + 4 Pârâjikâ, 3) Intro. + 4 Pâr. + 13 Sanghâdisesâ, 4) Intro. + 4 Pâr. + 13 Sang. + 2 Aniyatâ.

�� Dangers from kings, robbers, fire, water, human beings, non-human beings, wild animals, reptiles, as well as dangers to life or the religious life.

��) even Arahants 'purified with the supreme purification' should attend the Uposatha and Sangha-kamma (Vin.I,105).

��) Olivelle p.22ff; Prebish p.4.

��) Olivelle p.23.

��) It was specifically mentioned as a fault of Wrong-doing to refuse to allow the going-forth during the rains-residence (Vin.I,153).

��) NP.28 and NP.29 are also relevant in the exceptional cases of "urgently-offered robe-material" and "living in dangerous forests" respectively.

��) the word here translated as 'silence' literally means 'dumb' (mûga), and is often combined with 'deaf' (ela), and is associated with 'sheep' (elaka). The point is that silence was equated with dumbness. At Vin.I,102 the bhikkhus sat in silence on the Uposatha day and were criticised as being like 'dumb pigs'.

��) cf. Dhirasekera p.105.

��) The Kathina chapter in the Vinaya-Pitaka (Vin.I,254) specifically mentions only 5 privileges. However, in the Pâtimokkha, numbers 3) and 5) are also mentioned as exempted, as well as NP.28 in the exceptional case of "urgently-offered robe-material".

��) It should be noted, however, that in modern times (in Thailand for example) the simple social hierarchy of respect has been further complicated by the institution of an administration power hierarchy -- with abbots, district and regional head bhikkhus, and a Council of Elders -- and a prestige hierarchy -- based upon scholastic and teaching abilities.

��) Translation by Prof. R. Wijetunge, p.7-8. On page 9 it is noted that "The style of language used in the refusal statement of the Buddha is another evidence to support the view that the intention of the Buddha was not a total rejection of this request."







