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PĀRAMITĀ (PERFECTIONS)
1 The Perfection of Generosity or Generous offering (Dāna Pāramī) 第一章：佈施波羅蜜 (p.67)
With regard to the Perfection of Generosity, it is clearly stated in the Pāḷi Canon concerning the Chronicle of Buddhas that the Bodhisatta Sumedha admonished himself to start forth with the practice of the Perfection of Generosity since the Bodhisattas of the past had done so. It is clearly seen therefore that amongst the ten Perfections, Perfection of giving of offering or generosity demands the highest priority for fulfilment.
關於佈施波羅蜜，巴利文經典裡的《佛種姓經》已清楚地闡述須彌陀菩薩訓誡自己先修佈施波羅蜜，因為過去諸菩薩也是這麼做。很明顯的，在十波羅蜜之中，佈施波羅蜜佔了最優先修習的地位。

But, in the Sagāthā Vagga of the Saṁyutta Nikāya, we find the verse, "Sīle patiṭṭhāya naro sapañño …" in which the Buddha explains that when a person of mature wisdom born with three root-conditions,1 well established in morality, ardently develops concentration and insight wisdom, he can unravel the tangled network of craving. Here the Buddha mentions only the three trainings: Morality (Sīla), Concentration (Samādhi) and Insight Wisdom (Paññā); there is not even a hint about the practice of Generosity. 

然而，在《相應部‧俱偈品》中有一首偈：“Sile patitthaya naro sapabbo…”──「具戒有慧人……」

在此偈中，佛陀解說若某人投生時三因具足
，而慧根又已成熟，他只要勤修戒、定、慧，就能解開欲愛之網結。在此佛陀只提及戒定慧三學，他對修習佈施甚至些許的暗示也沒有。

Furthermore, as the Visuddhimagga (The Path of Purification) Commentary which is the expository treatise on the single verse of Sagāthāvagga Saṁyutta quoted above does not touch upon the subject of Generosity and as the Noble Path of Eight Constituents which leads to Nibbāna includes the paths concerning morality, concentration and wisdom only, and there is no path including generosity, some people misconstrue that generosity is not regarded by the Buddha as essential, that it is not conducive to
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attainment of Nibbāna, that it generates more rebirths in the cycle of existence and as such generosity should not be cultivated.
同時，整部《清淨道論》即是註釋《相應部‧俱偈品》上述偈文的論著，但在其中卻完全沒有提及佈施波羅蜜。而且導向涅槃的八正道只有戒定慧之道，而無佈施之道。因此，有些人誤以為佛陀認為佈施並非要素，是無助於證悟涅槃的，反而是造成不斷在輪迴中生死的因素，因此不應該修習佈施。

The well-known Minister of King Mindon, U Hlaing of Yaw, went so far as to write in his book 'The Taste of Liberation' (Vimuttirasa) that the Buddha taught generosity only for the sake of very ordinary people such as the rich man's son, Siṅgāla.
緬甸明敦王的有名大臣烏良在其書《解脫之味》中極端地解釋說佛陀只是向非常平凡的俗人才教佈施。

There are many Buddhists who are offended by such observation as 'generosity should not be cultivated' and who are indignant at Yaw minister's writing that 'the Buddha taught generosity only for the sake of very ordinary people'. But mere dislike of such views and indignation with them serves no purpose. What is more important and helpful to oneself is to understand correctly what the Buddha means by his teaching.
有很多佛教徒對「不應該修習佈施」這一觀點感到很憤怒；也有很多人對烏良所寫的「佛陀只是向平凡的俗人才教佈施」感到憤怒。但是純粹對這些觀點不喜歡與憤怒是無補於事的。更重要且有益的是正確地去了解佛陀教理的含意。

Concerning the aforesaid verse of the Sagāthāvagga Saṁyutta what one should understand as the true meaning of the Buddha's discourse is as follows: This discourse was 'taught by the Buddha for the benefit of those superior persons who are capable of striving hard for complete eradication of defilements, for the attainment of Arahantship in the present life, with no more rebirth. If such a superior person actually strives hard for the attainment of Arahantship in this very life and if, as a consequence of his strenuous efforts, he becomes an Arahant, there is no need for him to set up a new life. Generosity is an act which generates new life, new pleasures; for the person who will break the circle of the existence in this very life, there will be no more rebirths. Since there will be no new life for him to reap the benefits of generosity, acts of giving by him are unnecessary. That is why the Buddha, for the benefit of superior persons, dwells in this discourse of the Saṁyutta mainly on morality, concentration and insight wisdom which are more important than generosity for the purpose of eradication of the defilements. The Buddha does not say at all that generosity should not be cultivated.
關於上述《相應部‧俱偈品》一偈中，我們應該了解它的真正含意如下：佛陀教此偈的對象是上等根器的人，他們有能力在這一生精進修行至證悟阿羅漢果，完全斷除一切煩惱，而不會再有來生。若這類具有上等根器的人真正地在這一生精進修行以證悟阿羅漢果，由於他的精進力，他將成為阿羅漢，已經沒有再生的需要。佈施的業力能製造新生命與新的福報。在這一生已斷除生死輪迴之人將不會再有來生。由於已經沒有新生命去享用佈施的福報，因此對他來說，佈施並非是必要的。這就是為何在《相應部》的這部經裡，佛陀為了上等根器之人的利益，而著重於解說戒定慧，因為在以斷除煩惱為目標時，三學是比佈施來得更重要的。佛陀根本不曾說過不應該修習佈施波羅蜜。

[pg37]
Generosity has the quality of making the mind and heart pliable. When someone makes a generous offer of some gift, the very act of giving serves as a decisive support 2 to make the mind more pliable and ready for observance of precepts, for cultivation of concentration and for development of insight wisdom through practice of Vipassanā meditation. It is within the experience of every Buddhist, that a feeling of awkwardness and embarrassment arises in him whenever he visits, without an offering, monasteries or temples for the purpose of keeping precepts, of listening to the Dhamma talks or for the practice of meditation. Therefore it was customary for the noble disciples like Visākhā to bring an offering such as rice, sweets or fruits in the morning and beverages and medicinal preparations in the evening whenever they went to visit the Buddha.
佈施有令人柔軟的素質。當某人在佈施時，這個佈施行動即成為親依止緣，以令心更柔軟，更易於持戒、修定及修習觀禪來培育觀智。每個佛教徒去寺院受戒，或聽經，或修禪時，若沒有做佈施的話，難免會感到有些不自在與不好意思。因此，去寺院的時候一定要佈施已經成為聖弟子們的一個習俗，例如每當毘舍佉去拜訪佛陀時，若是在早上，她會帶飯、糖、水果等去供養；若是下午，她就會帶些飲品和藥物。

Everyone who does not become an Arahant in this life will go through more rounds in the cycle of existence. In doing so, it will be difficult for them to attain favourable states of existence without practising generosity in the present life. Even if they happen to gain a good rebirth, they will find themselves lacking in material possessions without which they cannot do meritorious deeds. (In such a case, it may be argued that they could devote themselves to the practice of morality, concentration and insight wisdom. But this is easier said than done. Indeed, it is only with the support of the beneficial results of past acts of generosity that the three training of morality, concentration and insight wisdom can be cultivated successfully.) Therefore it is most important for those who still have to go on this long journey of saṁsāra, the cycle of existence, to cultivate generosity. Only when one is equipped with 'provisions for the long journey', namely, generosity, that can one reach good destination; and there, possessing material wealth as the fruits of generosity of past lives, one can devote oneself to the pursuit of whatever meritorious deeds one wishes to.
在這一生裡沒有成為阿羅漢的人必須繼續在輪迴裡生死。在輪迴時，若他們在今世沒有行佈施，他們將難以投生到好的地方。即使他們得以投生到善道，他們將缺少財物而難以行善。（你可能會說在這種情況下，他們可以投入於修習戒定慧，但是卻是易說難行。事實上，只有在過去世的佈施善報支持之下，才能成功地修習戒定慧三學。）因此，修習佈施對於還必須在娑婆世界裡輪迴的人是非常重要的。在這漫長的旅途上，只有具備了充足的旅費，即佈施，我們才能到達美好的終點。在此，由於過去的佈施之善報而擁有了財物，我們才能如願地投入於修善。
Among the travellers travelling round and round this cycle of saṁsāra, Bodhisattas are the greatest individuals.
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After receiving a definite prophecy from a Buddha of his gaining Buddhahood, a Bodhisatta continues to fulfil the Perfections for the attainment of Omniscience (Sabbaññuta Ñāṇa) for four incalculable world-cycles plus a hundred thousand aeons. A Pacceka-Buddha i.e. a non-teaching Buddha has to fulfil his Perfections for two incalculable world cycles plus a hundred thousand aeons; an Aggasāvaka, a Chief Disciple of a Buddha for one incalculable world cycles plus a hundred thousand aeons; and a Mahāsāvaka, one of the Leading Disciples, for one hundred thousand world cycles. Therefore, for Bodhisattas who are great travellers on the long journey of saṁsāra, Perfection of Generosity is of primary importance and as such, a place of prominence is given to steadfast fulfilment of the Perfection of Generosity in the Pāḷi Text concerning the Chronicle of the Buddhas.
在娑婆世界裡的眾多旅人當中，菩薩是最偉大的人物。在被授記之後，菩薩必須繼續以至少四阿僧祗劫與十萬大劫的時間來圓滿諸波羅蜜，以證悟一切知智。欲證辟支佛果者須以兩阿僧祗劫與十萬大劫的時間來圓滿波羅蜜。欲成為上首弟子者則須一阿僧祗劫與十萬大劫的時間，而欲成為大弟子者則須十萬大劫的時間。因此，對於這位在漫長娑婆旅途上的偉大旅客，即菩薩，佈施波羅蜜是非常重要的。在巴利文經典中的《佛種姓經》經文裡，佈施波羅蜜的修持佔了主要的地位。

Thus, as the discourse in the Saṁyutta Pāḷi mentioned above was addressed to individuals who are ripe for attainment of Arahantship; those who have not yet fulfilled the Perfections should not say that Perfection of Generosity is not essential.
因此，上述《相應部》裡的經文的對象是具有證悟阿羅漢果的成熟因緣之人。對於波羅蜜還未圓滿之人，他們不應說佈施波羅蜜並非重要因素。

There are some who ask if it is possible to attain Nibbāna by practising only generosity. It may be replied that, practising only one perfection by itself, neither generosity, nor morality, nor meditation will result in attainment of Nibbāna. For practising generosity alone implies that it is not accompanied by morality nor by meditation; similarly, practising meditation alone means that it is practised without the support of morality and generosity. When not restrained by morality, one is liable to indulge in evil acts; if such a person of evil habits attempts to practise meditation, his efforts will be futile like a good seed which, when put on red-hot iron, does not produce a sprout but turns to ashes. Thus it should be noted that it is improper to speak of 'practising generosity alone.'
有些人問說只修習佈施波羅蜜是否能夠證得涅槃。這問題可以如此回答：若只修習一個波羅蜜，無論是佈施，或持戒，或禪定，皆不可能證得涅槃。因為只修習佈施即表示沒有持戒與禪定。同樣地，只修習禪定即表示沒有持戒與佈施的助力。當不以持戒來攝受自己，人們將易於造惡。若有此惡習之人嘗試去修禪，他將只是白費氣力。這就好像把一粒好的種子放在燒得火紅的鐵鍋裡，它將不可能發芽，而只會被燒成灰。因此，「只修習佈施」是不正確的。

In the chapter on generosity in the Chronicle of the Buddhas, it is clearly stated that alms should be given irrespective of the recipient's status, whether high, medium
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or low. In view of such firm statement, it is neither desirable nor necessary to pick and choose the recipient when one makes an offering.
But in the Dakkhiṇāvibhaṅga Sutta of the Uparipaṇṇāsa, Majjhima Nikāya, the Buddha taught seven kinds of gifts to be made to Saṅgha, the Community of Bhikkhus, and fourteen kinds of gift to be made to individual recipients. It is pointed out with regard to fourteen kinds of gifts made to individual recipients, the merit gained increases according to the recipient going up from the lowliest animals to the highest beings; the most meritorious gift is, of course, that made to the Community of Bhikkhus.

《佛種姓經》中的佈施一章很清楚地提到佈施時不可分別受者為上中下等。根據這一段經文，有分別心地選擇受者來做佈施是不當與不必要的。但是，在《中部‧後分五十經篇‧施分別經》裡，佛陀列出七種僧伽施和十四種個人施。這部經裡指出，關於佈施給一位受者的個人施，其善業將根據受者而有所差別，最低為動物，依次增加至最高的佛陀。至於僧伽施，善業最強的則是供養以佛為首的僧團。

Again in the Aṅkura Peta story of Peta Vatthu we find the story of two Devas. When the Buddha taught the Abhidhamma while being seated on the Sakka's throne in the abode of Tāvatiṁsa two Devas Indaka and Aṅkura came to listen to the discourse. Whenever powerful Devas came, Aṅkura had to make way for them and move back until he was ten yojanas away from the Buddha.
《餓鬼事‧安古羅鬼經》提到兩位天神；當佛陀坐在三十三天帝釋天王的座位上開示《阿毗達摩論》時，有兩位天神──因陀卡（Indaka）和安古羅（Ankura）到來聽佛說法。每當有上等的天神到來聽法時，安古羅必須讓位，如此他退後至距離佛陀十由旬之地。

But Indaka remained in his seat; he did not have to move. The reason is as follows: At the time when the life-span was ten thousand years, Aṅkura was a human being and was very rich. Throughout that life he made offerings of meals to large numbers of ordinary people, cooking the meals on fireplaces which stretched for twelve yojanas. Because of the merit gained, he had taken rebirth as a Deva. Indaka, however, became a Deva because he had offered a spoonful of rice to the Arahant Anuruddha.
但是因陀卡安然坐在原位而不須退讓。它的原因是：在人類的壽命是一萬歲時，安古羅是一位很富有的人。在那一生中，他每天都佈施食物給許多的普通人。其煮食之地長達十二由旬。由於這些善業，他得以投生為天神。然而因陀卡只是供養阿那律尊者一湯匙的飯即得以投生為天神。

Although the offering lndaka had made was just a spoonful of rice, the recipient was an Arahant and the merit he thus acquired was great and noble. Thus as an equal of the powerful Devas, he had not to make way for them. On the other hand, although Aṅkura had made large amounts of gifts over a very long period of time, the recipients were worldlings and consequently, the beneficial result that accrued was not of high order. And he had to move back every time a powerful Deva arrived. Therefore we find in the Pāḷi text the exhortation 'Viceyya dānaṁ dātabbaṁ, yattha dinnaṁ mahapphalaṁ' which means
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'When an offering is to be made, one who can bring the greatest benefit should be chosen as the recipient.'
雖然因陀卡只是佈施一湯匙的飯而已，但是由於受者是阿羅漢，因此善業也非常大與聖潔，由於他是上等的天神，因此他不需要讓位。反之，雖然安古羅在一段非常長的時期裡做了大量的佈施，但是由於受者皆是一般的普通人，因此，他所獲得的福報並非上等。所以每當有上等的天神到來時，他就必須讓位退後。因此在巴利文經典裡有一個訓誡：“viceyya danam databbam yatha dinnam mahapphalam.”，意即：「每當做佈施時，應選擇會帶來最大的福報之人為受者。」

There seems to be a contradiction between the Pāḷi Text of the Chronicle of the Buddhas and the discourses such as the Dakkhiṇāvibhaṅga Sutta, etc., of other Pāḷi Texts. The seeming contradiction is easily resolved when one remembers that the discourses such as the Dakkhiṇāvibhaṅga Sutta are meant for ordinary people or Devas, whereas the discussions in the Chronicle of the Buddhas are directed exclusively to the Bodhisattas whose goal is attainment of Omniscience, the Sabbaññuta Ñāṇa, or the Buddha-Wisdom. This Wisdom is of only one kind and not to be classified into low, medium or great order wisdom. A Bodhisatta has only to give away whatever he has to offer to whoever comes along to receive them, irrespective of his status whether high, medium or low. He does not have to consider thus: "This recipient is of low status; making an offering to him, I shall gain only a low order of Buddha-Wisdom. This recipient is only of medium status; making an offering to him, I shall gain Buddha-Wisdom merely of the medium order". Therefore giving of alms to whoever comes along to receive them without any discrimination is the habitual practice of Bodhisattas who are bent on attainment of Sabbaññuta Ñāṇa. On the other hand, the aim of ordinary worldlings, human or Devas, in practising generosity is to gain worldly comforts of their liking, and as such it is natural that they would choose the best recipient for their alms.
從這點看來，在巴利文經典之中，《佛種姓經》和《施分別經》等好像有矛盾。但若了解到《施分別經》的對象是普通人與天神，而《佛種姓經》是專為欲證悟一切知智或佛智的菩薩道行者所講的，那麼，這矛盾即得以解開。菩薩必須佈施給任何到來的受者，毫不分別他們為上中下等之人。他不需要想：「這是下等受者，若佈施給他，我將只會獲得下等的佛智。這是中等的受者，若佈施給他，我將只會獲得中等的佛智。」因此，對傾向於證悟一切知智的菩薩，無分別心地佈施予一切到來的受者已是一種慣常的修習。反之，普通人與天神修佈施的目的是獲取所喜愛的世俗之樂，因此他們很自然地選擇最好的受者為佈施的對象。

It may be concluded, therefore, that there is no contradiction between the texts in the Chronicles of the Buddhas, which are intended for the great Bodhisattas and the discourses such as the Dakkhiṇāvibhaṅga Sutta which are meant for ordinary people and Devas.
結論是：以菩薩為對象的《佛種姓經》和以普通人與天神為對象的其他經典（如《施分別經》）之間是沒有矛盾的。

Meanings of pāramī波羅蜜的意思
The possible meanings of the word pāramī have been variously explained in the Cariyā-Piṭaka Commentary. Just to let the reader have an idea:
《行藏註疏》中解釋「波羅蜜」（parami）這個字可能具有的各種不同意思：
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Pāramī is the combination of parama and ī. Parama means 'most excellent', which is used here in the sense of Future Buddhas who are the most excellent ones.
Or pārami derives from the root para with the suffix ma. The root para means 'to fulfil' or 'to protect.' Because they fulfil and protect such virtues as dāna (alms-giving), etc., Future Buddhas are called parama.

Parami是由parama和i組合而成的。Parama的意思是「最優越」，在此是指菩薩為最優越者。或者，Parami是演變自para（詞根）與ma（後綴）。Para的意思是「成就」或「保護」。由於他成就與保護佈施等諸美德，因此菩薩被稱為parama。
Or para, a prefix, is attached to the root mava meaning 'to bind.' Because Future Buddhas behave as though they bind on and attract other beings to them by means of special virtues, they are called parama.
或者，para（前綴）跟意為「結合」的mara（詞根）組合成一字。由於菩薩的行為好像是以美德來吸引眾生、跟眾生結交來往，因此他被稱為parama。

Or paraṁ, a prefix, is attached to the root maja meaning 'to be pure'; paraṁ means 'more'. Because Future Buddhas are free of mental impurities and far purer than others, they are called parama.
或者，param（前綴）跟意為「清淨」的maja（詞根）組合成一字。param的意思是「更加」。由於菩薩心中無染和比他人清淨許多，他稱為parama。

Or paraṁ, a prefix, is attached to the root maya meaning 'to go' paraṁ means 'superior.' Because Future Buddhas go to the superior state of Nibbāna in a special manner, they are called parama.
或者，param（前綴）跟意為「走向」的maya（詞根）組合成一字，param的意思是「上等」。由於菩薩以特別的方式走向涅槃這一上等境界，他被稱為parama。

Or paraṁ, a prefix, is attached to the root mu meaning 'to determine.' Because Future Buddhas determine their next existence as they do in the case of the present, they are called parama. (What this means to say is that as Future Buddhas are able to ascertain precisely what should be done to make the present existence pleasant and faultless, so are they able to do with regard to the next existence. That is, they have the ability to improve their existences.)
或者，param（前綴）跟意為「決定」的mu（詞根）組合成一字。由於菩薩決定自己的來世，就有如決定今世的情形，他被稱為parama。（這裡是指菩薩有能力準確地分別該做何事以使今生愉快與無瑕。同樣地，對於來世他也能辦得到。即是說他有能力改善自己的生命。

Or paraṁ, a prefix, is attached to the root mi meaning 'to put in'; paraṁ means 'more.' Because Future Buddhas 'put in' more and more such virtues as sīla (morality). etc., in their mental process, they are called parama.
或者，param（前綴）跟意為「放進」的mi（詞根）組合一字，param的意思是「更多」。由於菩薩把越來越多的持戒等美德放進自己的心流裡，他被稱為parama。

Or paraṁ means 'different from' or 'opposed to'; the root is mi meaning 'to crush.' Because Future Buddhas crush all their enemies, which in the form of impurities,
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are different from and opposed to all virtues, they are called parama.
或者，param的意思是「不同於」或「對立」，mi（詞根）的意思是「粉碎」。由於菩薩粉碎一切跟美德對立與不同的不淨法，他被稱為parama。

Or pāra, a noun, is attached to the root maja meaning 'to purify'; pāra means 'the other shore.' Here saṁsāra is to be taken as 'this shore' and Nibbāna 'the other shore.' Because Future Buddhas purify themselves as well as others on the other shore of Nibbāna. they are called pāramī.
或者，para（名詞）跟意為「清淨」的maja（詞根）組合成一字，para的意思是「彼岸」。在此，娑婆世界是「此岸」，而涅槃是「彼岸」。由於菩薩清淨自己及他人，以越渡至彼岸（涅槃），因此他被稱為parami。
Or pāra, a noun, is attached to the root mava meaning 'to bind' or 'to put together.' Because Future Buddhas bind or put beings together in Nibbāna, they are called pāramī.
或者，para（名詞）跟意為「結合」或「置於一處」的mava（詞根）組合一字。由於菩薩把眾生結合或置於涅槃，他被稱為parami。

Or the root is maya, meaning 'to go.' Because Future Buddhas go to the other shore of Nibbāna, they are called parami.
或者，它的詞根是maya，意即「走向」。由於菩薩走向涅槃彼岸，因此他被稱為parami。

Or the root is mu, meaning 'to understand.' Because Future Buddhas fully understand the other shore of Nibbāna as it really is, they are called pāramī.
或者，它的詞根是mu，意即「了解」。由於菩薩徹底如實了解涅槃彼岸，因此他被稱為parami。
Or the root is mi meaning 'to put in.' Because Future Buddhas put in and convey beings to the other shore of Nibbāna, they are called pāramī.
或者，它的詞根是mi，意即「放進」。由於菩薩把眾生放進和載至涅槃彼岸，因此他被稱為parami。
Or the root is mi, meaning 'to crush.' Because Future Buddhas crush and eradicate in Nibbāna the impurities which are enemies of beings, they are called pāramī.
或者，它的詞根是mi，意即「粉碎」；由於菩薩在涅槃把眾生之敵的不淨法粉碎，因此被稱為parami。

(These are the various meanings presented in accordance with sabhāvanirutti (natural etymology). They are not random attempts.)
（以上各種不同意思是根據詞源學分析而得，並非隨便分析的。）

Paramānaṁ ayaṁ pāramī: pāramī means property in the form of practices of Future Buddhas; (or) paramānaṁ kammaṁ pāramī: pāramī means duties of Future Buddhas; Pāramissa bhāvo pāramitā pāramissa kammaṁ pāramitā: duties that bring about knowledge that such a person is a Future Buddha.
Paramanam ayam parami：意即波羅蜜是菩薩的修行。或Paramanam kammam parami：意即波羅蜜是菩薩的任務。或paramissa bhavo paramita paramissa kammam paramita：意即波羅蜜的任務是令別人知道他是菩薩。

All this means: A series of duties such as dāna and others to be fulfilled by Future Buddhas is called pāramī (or pāramitā).
這些意思是：菩薩必須執行的佈施等任務是為波羅蜜。
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In the Jinālaṅkāra Sub-commentary, it is said: "Pāraṁ nibbānaṁ ayan ti gacchanti etāhī ti pāramiyo, nibbānasādhakā hi dānacetanādayo dhammā pāramī ti vuccanti," meaning to say that "Dānacetanā or the volition of alms-giving, etc., which forms the way to Nibbāna, the other side of saṁsāra, should be called pāramī."
《勝者莊嚴疏鈔》裡提到：“Param nibbannam ayan ti gacchanti etahi ti paramiyo, nibbanasadhaka hi danacetanadayo dhamma parami ti vuccanti.”意即：「組成導向娑婆世界的彼岸（涅槃）之道的佈施思等種種思是為波羅蜜。」

In the Cariyā-Piṭaka Commentary it is said: taṇhāmāna-diṭṭhīhi anupahatā karun' upāyakosalla-pariggahita dānādayo gunā pāramiyo. Pāramī is constituted by virtues such as dāna, etc., that are to be grasped by means of compassion and cleverness. Compassion is shown towards beings who are not spoiled (overwhelmed) by craving, pride and wrong view. Cleverness means wisdom in seeking ways and means. Dāna, etc., (that are to be guided by compassion and wisdom) are to be named pāramī (This explanation is made with special reference to pāramī of Sambuddhas.)
《行藏註疏》提到：“tanhamanaditthihi anupahata karun’upayakosalla pariggahita danadayo guna paramiyo.”意即：「波羅蜜是由通過悲智而得以掌握的種種美德組成的。悲愍的對象是受到渴愛、我慢與邪見極度擊潰的眾生。」

在此，智是指方法善巧智。以悲智為主導的佈施等是為波羅蜜。這是特別針對正等正覺者的波羅蜜的分析法。

Perfections波羅蜜
The Ten Perfections are:
(1) Generosity (Dāna, translated sometimes as Charity, Liberality or just alms-giving)
(2) Morality or Virtue (Sīla)
(3) Renunciation (Nekkhamma)
(4) Wisdom (Paññā)
(5) Energy (Vīriya)
(6) Forbearance or Patience (Khantī)
(7) Truthfulness (Sacca)
(8) Determination or Resolution (Adhiṭṭhāna)
(9) Loving Kindness (Mettā)
(10) Equanimity (Upekkhā)
十波羅蜜是：

一、佈施（dana）；
二、持戒（sila）；
三、出離（nekkhamma）；
四、智慧（pabba）；
五、精進（viriya）；
六、忍辱（khanti）；
七、真實（sacca）；
八、決意（adhitthana）；
九、慈（metta）；
十、捨（upekkha）。
(The full meaning of these Perfections will become clear in the following passages). Concerning these Perfections, it has been mentioned above in the Chapter on 'The Rare Appearance of a Buddha' (page 15) that
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there are four kinds of cultivation of mind. One of these cultivations deals with the fact that from the time Bodhisattas receive definite assurance from a Buddha about their Buddhahood till the last rebirth when they actually become a completely Self-Enlightened Buddha, there is no period in this very long interval in which they do not practise for fulfilment of the ten Pāramīs at the very least, they do not fail to fulfil the perfection of generosity. It fills us with devotional inspiration to reflect on these noble practices pursued by the Bodhisattas.
（這些波羅蜜的真正含意將在下文顯示得更清楚。）

關於這些波羅蜜，在「稀有的佛出世」一章中有提及四種培育心之法（四成就）。其中之一即是從被授記那一刻到最後一世成佛的漫長期間裡，菩薩沒有任何一段時期是不修習十波羅蜜的，最少他都會修佈施波羅蜜。省察菩薩的種種聖潔修為給了我們很大的鼓勵。

The characteristics, functions, manifestations and proximate causes of the Perfections. 波羅蜜的相、作用、現起和近因
A person practising Vipassanā Meditation must come to know the nature of Nāma and Rūpa by means of their characteristics, functions, manifestations and proximate causes. Then only will he come to possess a clear view of them. In similarly it is only when one knows the characteristic, function, manifestation and proximate cause of the Perfections that one will have a clear understanding of them. Therefore we find in the Commentary to the Cariyā-Piṭaka a separate chapter on the characteristic, function, manifestation and proximate cause of the Perfections.
修習觀禪的人必須了解名色法的相、作用、現起與近因。如此他才能清楚地看透名色法。同樣地，只有在了解諸波羅蜜的相、作用、現起與近因之後，人們才能清楚地明瞭它們。因此在《行藏註疏》裡有一章是專門解說諸波羅蜜的相、作用、現起與近因。

A feature common to all the ten Perfections is that they have the characteristic of serving the interest of others. Their function is (a) providing assistance to others (kicca rasa); (b) being endowed with steadfastness (prosperity, success), fulfilment (sampatti rasa) -Their manifestation is (a) the recurring phenomenon of the quest for the welfare and benefits of beings; or (b) the recurring phenomenon of appearing in the mind (of Bodhisattas) that it is a useful means of bringing about Buddhahood. Their proximate cause is (a) great compassion or (b) great compassion and skilfulness as to means and ways.
十波羅蜜都共同具有：

1、 援助眾生為相。
2、 提供援助給眾生為「執行作用」，堅定地修習波羅蜜為「成就作用」。
3、 現起是（a）呈現在心中希望眾生獲得福利之本質，或（b）佛果。
4、 近因則是大悲心與方法善巧智。

It is necessary to provide a few explanations on the above definitions. Characteristic (Lakkhaṇa) has two aspects: (i) Samaññasabhāva, the ordinary feature of each thing, i.e.
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the feature applicable to others also and (ii) Visesasabhāva, the peculiar feature which is not applicable to others. For example, amongst the material qualities, the Earth-element of the Four Great Elements has two characteristics, namely, impermanence and hardness. Of these, the characteristic of impermanence is a feature applicable to other elements and is thus an ordinary feature only: whereas, the characteristic of hardness is the unique feature of the Earth element only, not shared by others and is thus its special feature.
在此必須為上述的名相之定義作一番解釋。

相有兩種：一、共相，即是每個波羅蜜共同擁有之相；二、特相（自性相），即是個別波羅蜜專有之相。例如，在色法之中，四大中的地大有無常與硬這兩個相。在這兩者之中，無常是地大與其他諸大共同擁有之相，因此它是共相。反之，硬是地大專有之相，因此它是特相。

Function, Rasa, has also two aspects to it. (i) Kiccarasa, function, that which is to be performed; (ii) Sampattirasa, fulfilment, attainment. For example, when meritoriousness arises, it does so after counteracting or obliterating demeritoriousness. Thus it is said that the function of meritoriousness is the counteracting of demeritoriousness. The final fulfilment of a meritorious act is production of beneficial results; thus the function of meritoriousness is the attainment of beneficial results.
作用也有兩種：一、執行作用；二、成就作用。例如，善法是在克服惡法之後才能生起的，因此它的執行作用是克服惡法。善業的成就是帶來福報，因此善法的成就作用是獲得福報。

Whenever a person ponders deeply on certain mind objects, what usually appears in his mind relates to the nature of the mind object under consideration; relates to its function; relates to its cause; relates to its effect. The manifestations which thus appear in his mind concerning the mind object he is thinking about is called its manifestation. For example, when a person starts to investigate 'what is meritoriousness?', it would appear in his mind. 'meritoriousness is of the nature of purity' regarding its nature; 'meritoriousness is that which counteracts or obliterates demeritoriousness' regarding its function; 'meritoriousness is possible only when one associates with the good and virtuous regarding its cause; 'meritoriousness is that which enables production of desirable results' regarding its fruition.
當人們對某法（心之目標）深入觀照時，在他心中會呈現出有關該法的本質（自性）、有關它的作用、有關它的原因或有關它的成果。現起是指有關法的本質、作用、原因或成果，當中任何一個呈現在他心中。例如，當某人觀照「什麼是善法？」時，在他心中會現起：一、有關它的本質：「善法之本質是清淨。」；二、有關它的作用：「善法克服或對抗惡法。」；三、有關它的原因：「善法只有在接近善知識時才能生起。」；四、有關它的成果：「善是令人獲得福報之法。」。

The immediate, and the most powerful contributory factor for its arising is called the proximate cause. For example, of many factors which cause the arising of meritoriousness, proper attitude of mind is the immediate and the most powerful contributory factor for its arising
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and is therefore termed its proximate cause, Padatthāna, in the Texts.
導致某個法生起的最有力與最接近的因素是為近因。例如，在眾多導致善法生起的原因之中，如理作意是最接近與最有力的因素，因此它是近因。

Some Notable Features concerning Generosity, Charity, Dāna一些有關佈施波羅蜜值得探討的層面
The essential thing to know concerning the word Dāna pāramī (the Perfection of Generosity) is that anything which is given away or any act of giving is Dāna (charity or generosity). There are two kinds of giving:
對佈施波羅蜜必須認知的要素是任何施物或施與的行為都是佈施。佈施有兩種：

一、福業境施；
二、順從習俗的佈施。

1. Giving as an act of merit (Puññavisayadāna), and
2. Giving in conformity with worldly practices (Lokavisayadāna).
Acts of giving out of pure faith are acts of merit (Puññavisayadāna) and only such giving constitute the perfection of generosity.
But gifts given in pursuit of love, or out of anger, fear, or foolishness etc., and even giving punishment, giving a sentence of death are worldly giving; they do not form part of Perfection of Generosity.
以清淨的信心來行佈施是福業境施，只有這種佈施才是佈施波羅蜜。但是因愛、恨、恐懼或愚痴等而做的佈施並不屬於佈施波羅蜜。

Dāna (Generosity) and Pariccāga (Abandonment) 佈施與捨離
In connection with giving which would amount to an act of merit, it is helpful to understand the differences and similarities between what is termed Dāna, translated as 'Generosity', and what is termed as Pariccāga, translated as abandonment, renunciation through charity.
關於善施，若能了解佈施與捨離的共同點與差異是有助益的。

《八十集‧大鵝本生經》中列舉了身為國王的十個責任，即：佈施、持戒、捨離、正直、溫和、自制、無瞋、有同情心、忍辱和無礙。在此我們可以看到佈施和捨離是分開列於其中的。

In the Mahāhaṁsa Jātaka of Asītinipāta, there is given an enumeration of the ten duties of a king, viz generosity, morality, abandonment, uprightness, gentleness, self-control, freedom from anger, mercy, forbearance and absence of obstruction. We see therein that generosity and abandonment are listed separately.
According to the Jātaka Commentary, there are ten objects which may be offered as alms: food, drink,
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transportation (including umbrellas, slippers or shoes which contribute case in travelling), flowers, perfumed powder, scented unguent or ointment, bed, dwelling places, and facilities for lighting. The volition that prompts the giving of these alms constitutes generosity, Dāna. The volition that accompanies the giving away of any other object of alms is to be regarded as abandonment, Pariccāga. Thus the differentiation here rests on the different kinds of the objects of alms.
根據《本生經》，施物有十種，即：食物、飲品、衣服、交通工具（包括雨傘、拖鞋、或鞋）、花、香粉、藥膏、床、住所和點燈的物品。促使佈施這些物品的思是為佈施。促使佈施其他物品的思為捨離。因此，佈施與捨離的差別是在於施物種類的不同。

But the Sub-commentary of the Jātaka, quoting the views of many teachers, says that' 'giving of offerings with the prospect of enjoying good results in future lives is Dāna; giving rewards to servants and service personnel etc., in order to reap the benefits in the present life is pariccāga.'
但是《本生疏鈔》引用許多論師的觀點，說道：「為來生得享福報而給是為佈施，為了今生得享成果而給傭人與服務人員報酬是為捨離。」

A story that gives another illustration of the difference between generosity and abandonment is described in the Commentary to the Cariyāpiṭaka Pāḷi Text and in the Commentary to Terasanipāta Jātaka. Briefly, Bodhisatta was once a learned brahmin by the name of Akitti. When his parents passed away, he was left with a vast accumulation of wealth. Deeply stirred by religious emotion, he reflected thus: 'My parents and ancestors who have accumulated this great wealth have abandoned them and left; as for me, I shall gather only the substance of this accumulation and depart'. Then having obtained permission from the king. he had a drum beaten all over the country to proclaim the great charity he was going to make. For seven days he personally gave away his riches; but there still remained more.
在巴利文經典的《行藏註疏》和《十三集‧本生經註》裡有一個故事可顯示出佈施和捨離的差別。其簡要故事如下：有一次菩薩出生為很有學問的婆羅門，名叫阿吉帝。當他的雙親死後，遺留下很多財產給他。受到悚懼智的激勵，他如此省思：「我的雙親與歷代祖先累積了這麼多的財富，但是死時也帶不去。至於我，我會在採取它們的精華（即：佈施之善業）之後才離去。」然後他獲得了國王的同意，在全國各地擊鼓宣佈他將進行大慈善活動。他用了七天的時間親自把財產分發給別人，但是財產仍然還有許多。

He saw no point in presiding himself over the ceremony of distribution of his wealth; so leaving the doors of his mansion, treasure houses and granaries wide open, so that whoever wished to may come and help himself to what ever he liked, he renounced the worldly life and went away.
他感到沒有親自主持分發財產的必要，因此把樓閣、寶庫和穀倉的大門開放，以便任何人可以隨意拿所喜之物。他就這樣離開，出家去了。

It may be said that in the above story, distribution of wealth personally by the Bodhisatta during the first seven
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days is an act of generosity (Dāna), whereas abandoning of the remaining wealth after seven day's personal distribution is an act of abandonment (Pariccāga). The reason for such distinction is that, for an offering to be an act of generosity, Dāna, four conditions must be fulfilled 1. a donor, 2. objects to offer, 3. a recipient actually present to receive, 4. the volition to give. The wise man Akitti's distribution of wealth during the first seven days fulfils all these conditions: hence it is an act of generosity, Dāna. After seven days had passed, he went away leaving his wealth before any recipient came near or arrived to actually receive the gifts; hence it is said that such offering should be regarded as abandonment.
在上述的故事裡，菩薩在首七天親自分發財產是為佈施，反之在七天之後捨棄財產的行動是為捨離。這差別的原因是佈施必須具足四個條件：一、施主；二、施物；三、受者；四、佈施思。阿吉帝智者在首七天分發財產時，這四個條件都具足，因此這是佈施。七天之後，他在受者還未到來之前已捨棄財富離去，因此這應該是捨離。

In every day practice which is not an act of merit. when we give something to some one, we just say we 'give'; the Pāḷi word is 'deti'. But when we part with our property with the thought let ''whoever wants it take it; if no one wants it, then let it be" it is no giving away but discarding or abandoning; in Pāḷi, it is not dāna, but cāga.
在日常生活裡，當我們給某人東西時，我們只是「給」而已，「給」的巴利是deti，這並不屬於善業。但是，當我們捨棄自己的財富時想道：「誰要都可拿去，若無人要就讓它留在原地。」這樣的行為並不是「給」，而是捨離。其巴利文不是dana，而是caga。
In short, when we hand over possession of our property to another person, it is said to be given away or an act of charity; when we relinquish the wish to possess the property which is one's own, it is termed abandoning or discarding (as one would cast aside anything which is of no more use).
簡而言之，當我們親自把財物交給他人時，這就是佈施。當我們捨棄對自己的財物擁有權時，這就是捨離。（就有如捨棄無用之物一般。）

Another method of differentiation is: giving to noble persons is dāna; giving to persons of lower status is pariccāga. Thus when a king, in performance of the ten duties of a king, makes an offering to noble bhikkhus, brahmins, etc., it would be generosity, dāna; when he offers alms to lowly beggars, it would be pariccāga.
另一種分別法是：給與聖潔的人是為佈施；給與下等之人是為捨離。因此當國王在執行其十項責任時，供養比丘和婆羅門等是屬於佈施；當他給乞丐食物時是屬於捨離。

佈施與捨離的分別即是如此。

In this way it should be noted how generosity, dāna, is taught distinctly from abandonment, pariccāga.
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Where Dāna and Pariccāga are similar佈施與捨離的共同點
Although dāna and pariccāga are treated separately as in the list of the ten duties of a king shown above, in ultimate truth, the two terms cannot be different from each other. When there is dāna, there could be pariccāga; when there is pariccāga, there could be dāna. The reason is that when an offering is made to a recipient, whether he is near or far, it is an act of generosity (dāna); when the sense of ownership is banished from the mind (at the time of giving), this relinquishment is pariccāga. Thus, whenever someone makes a gift, it is always preceded by the thought. 'I will not make use of it any more' which implies abandonment. Therefore, with acts of merit, there is pariccāga always accompanying generosity.
雖然在國王的十項責任之中，佈施與捨離是被分開的，但是事實上並無差別。佈施之中可能有捨離的成份，捨離之中也可能有佈施的成份。其原因是，無論是給與遠或近的受者，這都是屬於佈施；（在佈施的那一刻）當擁有權的感受消失時，這放下即是捨離。因此，在佈施之前某人會想：「我將不再需要它」，這即是捨離。因此，捨離時常與佈施善業在一起。

In the Chronicle of Buddhas of the Pāḷi Cannon also, in dealing with the Ten Perfections, the Buddha mentions only the Perfection of Generosity, not the perfection of abandoning (cāga), because (as explained above) abandonment is included in an act of generosity. As the Text of the Chronicle of Buddhas deals only with the ultimate truth (without considering the conventional usages) it mentions that making an offering to any recipient, whether of high, medium or low status, is generosity (dāna). It is irrelevant to say that it is dāna when offering is made to a noble person and pariccāga when the recipient is of low status.
關於十波羅蜜，在巴利文經典的《佛種姓經》裡，佛陀提及佈施波羅蜜，而沒有提及捨離波羅蜜，因為（如上述的解釋）捨離已經包括在佈施裡。《佛種姓經》以究竟法（究竟諦）來講解（沒有運用俗諦的方式），它提到無論給與上、中或下等的受者皆屬於佈施。因此若說給予聖潔的受者是為佈施，而給予下等的受者為捨離是不恰當的。

Similarly, in the Aṅguttara Nikāya and other Pāḷi Texts, we find the enumeration of the seven niches of a noble person as follows: faith, morality, knowledge, liberality (cāga), wisdom, moral shame (at doing evil) and moral dread (for doing evil). There is only cāga in the list; there is no mention of dāna here, because it is understood that generosity is included in liberality, cāga.
同樣地，在《增支部》和其他巴利文經典裡，述及聖人有七個使他流芳百世之素質，即是：信、戒、勤學、捨離、慧、慚與愧。在此只列出了捨離而沒有提及佈施，因為佈施已是理所當然地包括在捨離裡。

這些是把佈施和捨離作為同意詞通用的例子。

These are examples where dāna and cāga are mentioned without any distinction, with identical meaning.
Where dāna is termed pariccāga稱為捨離的佈施
Although any act of giving may generally be described as Perfection of Generosity, great offerings (of extraordinary nature) are described in the Text as Great Abandonings,
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Mahāpariccāga, The Great Abandoning which consist of five kinds of relinquishing of possession are listed differently in different Commentaries.
雖然一般上每一項佈施皆可算是佈施波羅蜜，但是（有非凡素質的）大佈施在經典裡被稱為大捨離。大捨離有五種，在不同的註釋裡有不同的列舉法。

《戒蘊》、《根本五十經篇》和《增支部》的註釋（在解釋「如來」這一詞的意思時）所舉的大捨離如下：

Commentaries on the Sīlakkhandha, Mūlapaṇṇāsa and Aṅguttara (in explaining the meaning of the word 'Tathāgata') list the Great Abandoning as follows:
(i) Relinquishing of the limbs,
(ii) Relinquishing of the eyes,
(iii) Relinquishing of wealth,
(iv) Relinquishing of kingdom,
(v) Relinquishing of wife and children.
一、捨棄四肢；
二、捨棄眼睛；
三、捨棄財富；
四、捨棄王位；
五、捨棄妻子兒女。

The Commentary to the Mūlapannāsa (in the exposition on the Cūlasīhanāda Sutta) gives another list:
《根本五十經篇》的註釋在說明《獅子吼小經》時所列舉的是：

(i) Relinquishing of the limbs,
(ii) Relinquishing of wife and children,
(iii) Relinquishing of kingdom,
(iv) Relinquishing of one's body (life),
(v) Relinquishing of the eyes.
一、捨棄四肢；
二、捨棄妻子兒女；
三、捨棄王位；
四、捨棄身體（生命）；

五、捨棄眼睛。
The Sub-commentary to the Visuddhimagga gives the list:
(i) Relinquishing of one's body (life),
(ii) Relinquishing of the eyes,
(iii) Relinquishing of wealth,
(iv) Relinquishing of kingdom,
(v) Relinquishing of wife and children.
《清淨道論疏鈔》列舉的是：

一、捨棄身體（生命）；

二、捨棄眼睛；
三、捨棄財富；
四、捨棄王位；
五、捨棄妻子兒女。

The sub-commentary to the Mahāvagga of the Dīgha Nikāya (in the exposition on the Mahāpadāna Sutta) gives the list:
(i) Relinquishing of the limbs,
(ii) Relinquishing of the eyes,
(iii) Relinquishing of one's body (life),
(iv) Relinquishing of kingdom,
(v) Relinquishing of wife and children.
《長部‧大品》的疏鈔在說明《大波那經》時列舉的是：

一、捨棄四肢；
二、捨棄眼睛；
三、捨棄身體（生命）；

四、捨棄王位；
五、捨棄妻子兒女。

[pg51]
The Commentary to the Itivuttaka (in its exposition of the first sutta of the Dukanipāta, dutiyavagga) gives the list:
(i) Relinquishing of the limbs,
(ii) Relinquishing of one's body (life),
(iii) Relinquishing of wealth,
(iv) Relinquishing of wife and children,
(v) Relinquishing of kingdom.
《如是語註》在說明《雙品‧雙集經》時列舉的是：

一、捨棄四肢；
二、捨棄身體（生命）；

三、捨棄財富；
四、捨棄妻子兒女；
五、捨棄王位。
The Commentary to the Buddhavaṁsa gives the list:
(i) Relinquishing of the limbs,
(ii) Relinquishing of one's life,
(iii) Relinquishing of wealth,
(iv) Relinquishing of kingdom,
(v) Relinquishing of wife and children.
《佛種姓經註》列舉的是：

一、捨棄四肢；
二、捨棄生命；
三、捨棄財富；
四、捨棄王位；
五、捨棄妻子兒女。

The Commentary to the Vessantara Jātaka gives the list
(i) Relinquishing of wealth,
(ii) Relinquishing of the limbs,
(iii) Relinquishing of children
(iv) Relinquishing of wife,
(v) Relinquishing of one's life.
《維山達拉本生經註》列舉的是：

一、捨棄財富；
二、捨棄四肢；
三、捨棄兒女；
四、捨棄妻子；
五、捨棄生命。
The same list is found in the Sub-Commentary to the Jinālaṅkāra but arranged in a different order.
《勝者莊嚴疏鈔》也列舉了相同的五種捨離，只是排法不同而已。

Although each of the above lists is made up of slightly different items, it should be noted that the essentials are the same in all of them namely, external objects and one's own body. Under external objects, we find material things apart from one's own body, viz: relinquishing of wealth; relinquishing of wife and children, very dear to oneself; relinquishing of kingdom, a most important treasure of one's own. With regard to the relinquishing of one's own body, it falls under two modes: one that does not endanger
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life, that is relinquishing of the limbs (aṅgapariccāga) and the other endangers life, that is relinquishing of the eyes (nayanapariccāga), or relinquishing of life (Jivitapariccāga) and relinquishing of one's own body (attapariccāga). Here it is explained giving one's eyes or giving one's own body involves the risk of losing one's life, so these are considered to be essentially the same as giving one's life.
雖然上述的列舉之間稍微有些差別，但是它們的要素是相同的，即是身外物和自己的身體。（除了自己的身體之外）身外物的項目包括了：捨棄財富、捨棄親愛的妻子兒女及捨棄人們視為重寶的王位。在自己的身體這一項裡，它可分為兩類：第一類是沒有威脅到生命的，即是肢捨；另一種是有威脅到生命的，即是眼捨、命捨和身捨。在此捨離自己的眼睛或身體被視為會對生命有威脅，因此被視為與捨棄自己的生命相等。

The great ceremony of offering performed by King Venssantara when he gave away seven kinds of objects, one hundred each in number, is described by the Commentary as Mahādāna and not Mahāpariccāga. But one can argue that this great offering can be considered as one of the five Great abandonings, namely, great relinquishing of wealth.
維山達拉王以七種東西，每樣的數目為一百來進行佈施；註釋形容這佈施為大佈施，而非大捨離。但是人們可以爭辯說這可算是五大捨離的捨棄財富。

Miscellaneous Notes on different aspects of Dāna關於佈施不同層面的雜集
For the edification of those aspirants who ardently strive for attainment of perfect Self-enlightenment of a Buddha, or for Self-enlightenment of a Pacceka Buddha, or for the enlightenment of a disciple of a Buddha, we provide herewith miscellaneous notes on different aspects of Generosity, which forms a part of the conditions for obtaining enlightenment. These notes are given in the form of answers to the following questions:
為了啟發那些發願成佛，或辟支佛，或聲聞弟子的人，在此我們提供了關於佈施不同層面的雜集。佈施是證悟的條件之一。這雜集將以回答以下的問題來呈現：

1 What things are called Dāna?
2 Why are they called Dāna?
3 What are the characteristics, functions, manifestations and proximate causes of Dāna?
4 How many types of Dāna are there?
5 What are the elements that strengthen the beneficial results of Dāna?
6 What are the elements that weaken the beneficial results of Dāna?
一、什麼是佈施？

二、為何稱為佈施？

三、什麼是佈施的相、作用、現起和近因？

四、有多少種佈施？

五、什麼是增強佈施之福報的因素？

六、什麼是減弱佈施之福報的因素？

（在討論其他的波羅蜜時，將會採取相同的方式。）

(This form of treatment will be adhered to when dealing with other Perfections too)
[pg53]
1. What things are called Dāna? 一、什麼是佈施？
In brief, it should be answered that 'the volition to give a suitable thing to give' is galled Dāna, The meaning will become clearer in the following passages.
簡短的答案是：「促使施與他人適當之物的『思』
是為佈施。」它的含意將在下文裡顯得更清楚。

2. Why are they called Dāna? 二、為何稱為佈施？
The volition is called Dāna because it is responsible for an act of generosity to take place. There can be no generosity without the volition to give; an act of generosity is possible only when there is the volition to give.
「佈施思」被稱為佈施，因為此思導致佈施的行動發生。若沒有佈施思，是不可能有佈施的；只有在佈施思生起時，才可能有佈施的行動。

關於這點，思是指：
In this connection, by volition is meant (i) the volition that arises at the time of donation. It is called muñca cetanā, 'relinquishing' volition, muñca meaning relinquishing. It is only this volition, which accompanies the act of relinquishing, that forms the true element of generosity.
1、 在佈施當時生起的思，被稱為「脫欲思」（mubcacetana），mubca的意思是脫欲或捨棄。只有具備此思的捨棄行動才能形成真正的佈施。
2、 在佈施之前生起準備佈施之思被稱為「前思」。只要在「我將佈施此物」這意願（思）生起的時刻，而身邊又果真有此物，那麼，這種思也可算是佈施。若在生起佈施之思時並沒有施物，那麼這只算是前思，並不是佈施。這只可算是普通善業之善思。

(ii) The volition that arises in anticipation before one makes the donation is called 'Pubba cetanā'. This type of volition can also be considered as Dāna, provided that the object to be given is at hand at the time the intention, "I shall make an offering of this object," occurs. Without the object to be given being actually in one's possession, cherishing the thought of giving may be called 'pubba cetanā' but cannot qualify as Dāna: it can only be a benevolent thought of ordinary merit.
How volition comes to be taken as synonymous with Dāna is based on the grammatical definition of Dīyati anenāti dānaṁ, that which prompts giving is generosity, dāna. (Volition, here, is definitely the determining cause of giving).
為何思被視為佈施是根據“diyati anenati danam”這一句的語法定義，它的意思是「促使佈施者是為佈施。」（在此，思肯定是佈施的決定性原因。）

Things to be given are also called Dāna from the grammatical definition of Dīyatiti dānaṁ which means objects which could be offered as alms.
根據“diyatiti danam”這一句的語法定義，佈施之物也被稱為佈施。“diyatiti danam”的另一個意思是「可供佈施之物是為佈施。」

Following these grammatical definitions, Texts of the Canons mention two kinds of dāna, namely, volitional dāna and material dāna. In this connection, questions have been asked why objects to be offered are called dāna, since
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only volition is capable of producing results and material object is not. It is true that only volition is productive of results because volition is a mental action: but as explained above, volition can be called dāna only if it arises when there exist suitable things to be given. Therefore, material object for giving is also an important contributory factor for an act of giving to qualify as generosity, dāna.

根據這些語法定義，經典提及兩種佈施，即是思施和物施。關於這點，有人問為何佈施之物也被稱為佈施？他們感到疑惑是因為只有思才會產生業報，物質是不能有業報的。只有思才會產生業報是不爭的事實，因為思是意業。但是如上述的分析，只有在擁有佈施之物時生起的佈施思才算是佈施，因此佈施之物也是佈施的重要條件之一。

For example, we say 'rice is cooked because of the firewood'. Actually, it is the fire that cooks the rice. But there can be no fire without firewood. So fire burns because of firewood; and rice is cooked because of fire. Thus taking into consideration, these connected phenomena. it is not incorrect to say 'rice is well cooked because of good firewood'. Similarly, we can rightly say 'beneficial result is obtained because of objects of offering'.

例如，當我們說：「有得煮飯是因為有火柴。」事實上是以火來煮飯。火能燒是因為有火柴，能煮飯是因為有火。若把這些現象的關係考慮在內，說「飯煮得好是因為有好的火柴」並沒有錯。同樣地，我們可以正確地說「因為有佈施之物而獲得善報。」

Because things to be given away feature importantly in acts of generosity, the Canonical Texts mention different types of Dāna depending on different objects to be offered. Thus in expositions on the Vinaya we find four types of dāna, namely offerings of food, robes, dwelling places and medicines. Although the Vinaya is not concerned with enumeration of types of dāna, since the Buddha allows four kinds of requisites to the Saṅgha, the offerings made to the Saṅgha are naturally listed under these four heads; hence this classification in the Vinaya expositions of four types of dāna, which is primarily based upon different kinds of object of offering.

由於佈施之物是佈施的重要因素，經典根據不同種類的佈施之物分別佈施的種類。律藏說明有四種佈施，即是佈施食物、袈裟、住所和藥物（比丘的四資具，即四種必需品）。雖然律藏並不注重列舉佈施的種類，但是由於佛陀准許僧團擁有四資具，因此向僧團所做的供養很自然地被歸列於這四個項目。因此律藏列舉的這四種佈施，基本上是根據佈施之物的種類分別出來的。

According to the classification in the exposition on the Abhidhamma, everything in the world comes under six heads corresponding to the six sense objects, there are six kinds of dāna depending upon whether it is a gift of visible object, of sound, of smell, of taste, of touch or of mind-object or dhamma. Here also, although there is no direct mention of six kinds of dāna in the Abhidhamma Teachings, if gifts were to be made of each of the sense objects, there would be six kinds of offering; hence this classification in the Abhidhamma expositions of six types of dāna.
根據論藏的排列方式，世上的一切事物皆被歸納於六塵（六所緣）的項目之下。因此根據佈施之物是屬於色、聲、香、味、觸、法而分為六種佈施。雖然論藏裡沒有直接提及六種佈施，若以六塵之物來佈施，即有六種佈施。由此，根據論藏的排列法，佈施一共有六種。
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In the Suttanta classification, there are ten kinds of dāna, namely, offering of various kinds of food, of drink, of transportation, of flowers, of perfumed powder, of scented unguent or ointment, of bed, of dwelling places and of facilities for lighting. Here again, the actual teaching in the Suttas relates only to the ten classes of objects which may be offered as alms. But when these ten objects are offered as alms, there would be then ten kinds of offering; hence this classification in the Suttanta expositions of ten types of dāna.
根據經藏列舉法，佈施一共有十種，即是佈施食物、飲品、衣服、交通工具、花、香粉、藥膏、床、住所和燈火。在此，事實上經裡只提及有十種物品可供佈施，但是在以這十種物品來佈施時，即有十種佈施。由此，在經藏的排列法裡，一共有十種佈施。

Maintaining that the Buddha teaches only these ten objects for offering one should not consider that these are the only gifts to be given; and that other gifts are not allowable. One should understand that the Buddha merely mentions the ten things most commonly offered as alms in practice; or as any material thing can be classified as belonging to one or the other of the ten types of gift, one should take it that by these ten objects are covered also any object which is in daily use by the noble recipient.
雖然佛陀說有十種物品可供佈施，但是我們不應以為只有這十種物品可供佈施，而其他物品則不能用以佈施。我們必須了解佛陀只是提及十種時常用來佈施的物品，或者是指任何物品皆可歸納入這十種佈施的其中之一。因此這十種物品已經包括了聖者的一切日常用品。

From what has been said above, it should be well noted how a material object is an important contributory factor (for the arising) of volitional generosity. It will be seen that the various types of generosity which will be described hence forth include many that relate to objects of offering.
從以上看來，佈施之物如何成為佈施思生起的重要因素已經是很明顯的了。在接下來將提及的各種佈施之中，有許多是關係到佈施之物的。

在此重述這篇的要點：思是佈施，因為它促使實行佈施；佈施之物是佈施，因為它可用來行佈施。

As a resume of this chapter, it should be remembered that volition is dāna because it prompts giving; the material thing is dāna because it is a suitable thing to give.
3. What are the characteristics, functions, manifestations and proximate causes of Dāna? 三、什麼是佈施的相、作用、現起和近因？
(a) Dāna has the characteristic of abandoning (lakkhaṇa).
(b) Its function (kicca-rasa) is destruction of attachment to objects of offering; or it has the property of faultlessness (sampatti-rasa).
1、 佈施的相是捨棄。
2、 它的「執行作用」是消滅對佈施之物的執著；「成就作用」是獲得無瑕的財富。
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(c) Its manifestation is absence of attachment i.e. a sense of freedom from attachment that appears in the mind of the donor, or knowing that dāna is conducive to good destination and wealth i.e. on thinking of the effects of giving, the donor senses that his act of generosity will result in attainment of rebirth in the human or Deva world and attainment of great wealth.
3、 它的現起是：不執著，即是在施者的心中感到從執著中解放出來；或者是知道佈施有助於投生善道和獲得財富，即是在想到佈施的成果時，施者知道佈施將會使他投生至人間或天界和獲得許多財富。
4、 近因是擁有可佈施之物。若沒有東西可佈施，則不可能有佈施的善行發生，而只是空想罷了。因此佈施之物是佈施的近因。

(d) The proximate cause of giving is having objects of offering in one's possession. Without having anything to give, there can be no act of charity, only imagining that one gives. Thus objects to be offered are the proximate cause of Dāna.
4. How many types of Dāna are there? 四、有多少種佈施？
The subject to be dealt with under this head is quite vast; it will entail considerable exercise of mental alertness and intelligence to study them.
這是一個很大的課題，需要以清晰與靈敏的心來探討它。

Types of Dāna in Groups of Twos 佈施有二種
(1) Offering of material things (Āmisa dāna) and the gift of the teaching (Dhamma dāna). 一、物施（財施）和法施
(a) Offering of material things such as alms rice etc., is known as Āmisa dāna. It is also called Paccaya dāna (when the things offered are the requisites of bhikkhus).
佈施飯等物質的東西是為物施。（當向比丘供養四資具時）它也被稱為資具施。
以講座等方式來弘揚佛法是屬於法施。佛陀說法施是至上的佈施。（這個排列佈施為二種的方法是根據佈施之物的分別排列的。）

Teaching the Buddha Dhamma in the form of talks, lectures etc., is giving the gift of Dhamma. The Buddha said that this is the noblest of all types of dāna. (This classification of dāna into two types is made according to the objects of offering).
In relation to this division of types of dāna, it is necessary to look into the question of what type of dāna accrues to one who sets up pagodas and statues of Buddha.
根據這種分法，我們應探討建佛塔和造佛像的人所行的是屬於那一種佈施。

There are some who maintain that although setting up of pagodas and statues of Buddha involves relinquishing of large amount of wealth, it cannot be an act of generosity,
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dāna; because they say, for an act of giving to become dāna, three conditions must be fulfilled: there must be a recipient; there must be an object for offering and there must be a donor. In setting up pagodas and statues of Buddha there is obviously the donor, but who receives his gift, they asked. In the absence of any one to receive the gift, how can it be an act of generosity, dāna?
有些人認為雖然建佛塔和造佛像需要很多費用，但並不是佈施。原因是他們認為佈施必須具足三個條件，即：受者、佈施之物和施者。肯定有施者在建佛塔和造佛像，可是受者是誰呢？在沒有受者的情形之下，這又怎樣能算是佈施呢？

From their point of view, the pagodas and Buddha statues are not objects to be given as an act of dāna; rather, they serve as aids to recollection of the attributes of the Buddha. A builder of pagodas and Buddha statues has no particular receiver in mind to give them away; he builds them to help produce vivid visualization of the Buddha in the mind of the worshipper enabling him to practise the Recollection of the Virtues of the Buddha. It should therefore be considered, they maintain, that setting up of pagodas and Buddha statues is related to the Buddhānussati Meditation, cultivation of the Recollection of the Virtues of the Buddha, and is not an act of generosity.
這一觀點的看法是佛塔和佛像並非供以佈施之物，而是觀想佛陀的美德的工具。建造佛塔與佛像者的心中並沒有固定的受者，他只是幫助來禮拜佛陀的人在修習佛隨念時，心中能生起清楚的佛陀之相。因此他們認為造佛塔與佛像是跟佛隨念這一禪定法門有關，而不是佈施。

There are, again some people who maintain that as the person who builds pagodas and installs Buddha statues undertakes these works in order to honour, to make homage to the most Homage-Worthy Buddha, his act must be considered as an act of honouring the Buddha (apacāyana), one of the ten qualities contributing to merit (Puññakiriya vatthu). They further say that since this kind of merit, namely, honouring those who are worthy of honour, is a practice of morality (cāritta sīla), it should come under (observance of) sīla and not under (cultivation of) Buddhānussati Meditation.
除此之外，也有人認為造塔與佛像者的本意是禮敬世尊，因此它應該算是一種崇敬佛陀的行為。這是十種帶來福業的素質之一。他們也說由於禮敬尊者是一種「行戒」（作持戒），因此它屬於戒而非佛隨念。

But neither the Merit of Buddhānussati Meditation nor the merit of honouring (apacāyana) involves relinquishing of objects of offering; whereas building a pagoda and installing Buddha statues require an expenditure of a large sum of money. Hence these works of merit must be considered to come under Dāna.
但是佛隨念和崇敬兩者皆沒有涉及捨棄佈施之物，反之造塔與佛像卻需要一筆花費。因此這一項善業應是屬於佈施。

Here the question may be asked, 'if it comes under dāna, will it be an act of dāna when there is no recipient for it?' According to the Texts, whether an offering should
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be regarded as an act of dāna may be decided by an analysis of its features under four heads: characteristic, function, manifestation and proximate cause. We have already provided above what these four features are for a true act of dāna. Now applying this test to the present problems, we find the characteristic of abandoning since the person who builds the pagoda and installs the Buddha statues relinquishes a large sum of money; as its function, there is destruction of attachment to the objects of offering by the donor; the donor senses that his act of generosity will result in attainment of rebirth in the human or deva world and attainment of great wealth; and finally, as the proximate cause, there is the object to be offered. Thus all the four features necessary for an offering to be truly an act of dāna are present here and we may therefore conclude that building a pagoda and installing Buddha statues is a true act of generosity.
在此有人可能會問：「若它是佈施，沒有受者也能形成佈施嗎？」根據經典，我們可以四個要點，即是相、作用、現起和近因來分析某個行為是否算是佈施。在前文裡已有述及真正的佈施的四個要點是什麼。現在就把它們運用於這個問題。首先我們可看到捨棄之相，因為造塔與佛像者必須捨棄一筆錢。它的作用是消除施者對佈施之物的執著。施者也感到這佈施會使他投生至人間或天界與變得富有（現起）。最後也有佈施之物為近因。在此已具足了佈施的四個要點，因此我們可以下結論說造塔與佛像是屬於佈施。

As to the question of who receives the gift, it will not be wrong to say that all the Devas and human beings who worship at the pagodas and Buddha statues in memory of the virtues of the Buddha are the recipients of the dāna. At the same time, as they serve as objects of worship for the Devas and human beings in their recollection of the virtues of the Buddha, they also form the objects of offering. All the various material things in the world are utilized in different ways depending on their nature; food materials are utilized for consumption; clothing materials are utilized for wearing; materials for religious devotion and adoration are utilized as objects of veneration.
關於誰來接受佈施這一問題，若說一切來頂禮佛塔及佛像以隨念佛之功德的天神和人是受者，這並沒有什麼錯。同時，由於它們是天神與人禮拜與修習佛隨念的工具，它們可算是佈施之物。世上的一切物品都可因物而用，食物是用來吃的，衣服是用來穿的，宗教的信仰物品是用來作為禮敬的代用對象。

If wells and tanks are dug near public highways, the general public could use them for drinking water, washing etc. The donor would have no particular recipient in mind when he dug the wells and tanks. When, as he intended, the wayfarers passing by the road make use of his gifts, no one could say that his gift is not an act of dāna; even if he did not finalize it with a libation ceremony. (See below).
若在大路旁造水井和水池，大眾就可用它們來喝水，洗東西等等。施者在造這水井和水池時，心中並沒有特定的受者。若他的意願是供給任何過路的旅客用，沒人能說這不算是佈施，即使是沒有進行佈施儀式。（見下文）

Now to wind up the discussion, it is quite proper to say that the builder of a pagoda with Buddha statues is
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a donor, the pagoda and Buddha statues are objects of dāna, and Devas and human beings who pay homage to them in adoration are the recipients of the dāna.
結論是：造塔與佛像者是施者；塔與佛像是佈施之物；來禮拜的天神和人是受者。

另一個問題是：「把佛塔和佛像當作是佈施之物不是有輕瀆的成份在內嗎？」在寺院裡，書架用來置放被視為神聖法塔的經典。同樣地，佛塔和佛像是用來盛放神聖的舍利子和作為禮拜之像，因此把它們歸納為佈施之物是恰當的。

An additional question may be asked, 'Is it really proper to refer to pagodas and Buddha statues as objects of dāna; may it not be sacrilegious to classify them as such?' Just as bookcases and shelves are used in the monasteries for holding Canonical Texts which are looked upon as sacred (Dhamma-cetiya), so also pagodas and Buddha statues form storehouses for keeping sacred relics and objects of veneration. So it may be answered that it is quite appropriate to designate them as objects of generosity, dāna.
Whether a libation ceremony is essential for an offering to qualify as an act of generosity儀式是否是佈施的要素？
The point to consider here is whether it constitutes an act of dāna when it is not finalised with a libation ceremony. Actually there is no mention of this requirement in the Texts. The practice is, however, of long standing tradition.
在此要探討的是沒有通過儀式是否算是佈施？事實上經典裡並沒有提及這一個條件，但是這種習俗已經成為了一個傳統。

In the Commentary on Chapter Cīvarakkhandhaka of the Vinaya Mahāvagga, we find the following reference to this tradition of libation ceremony. "There was a split among the bhikkhus of a monastery prior to the time of offering of robes after the Buddhist Lent. When the time arrived lay devotees came and offered robes, piled up in a heap, to one group of bhikkhus. The devotees then went to the other group of bhikkhus and performed the ceremony of libation, saying, "We offer to the other group of bhikkhus." As to how the robes should be distributed among the Saṅgha, the Great Commentary says that if it was in a region where they set no great store by the ceremony of libation, the robes belonged to the group (of bhikkhus) which had been directly offered the robes. The group which received only 'the libation' had no claim to the robes. But if it was in a region where they set great store by the libation
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ceremony, the group which received only 'the libation' had a claim to the robes because the ceremony of libation was performed with them; the other group to which the robes were offered directly had also a claim on them since they had the robes already in their possession. Therefore the two groups must divide the robes equally among them. This method of distribution is a practice followed by tradition in regions on the other side of the Ocean."
《律藏‧大品‧袈裟犍度》的註釋裡提及儀式這一傳統，其文如下：「在一次雨季安居之後，在還未進行佈施袈裟儀式之前，有一個寺院的僧團鬧分裂。當時有一群在家居士把一些袈裟聚成一堆，然後佈施給一群比丘。然而，過後他們卻向另一群比丘進行佈施儀式，說道：「我們把袈裟供養給另一群比丘。」關於如何在僧團裡分配袈裟，《大註釋》提及若在那個地方的施主們沒有採用「整體供養」的佈施儀式，袈裟是屬於親自接受袈裟的那群比丘，那群只是進行儀式的比丘並沒有份。但是，若在那個地方的施主們採用「整體供養」的佈施儀式，那麼只是進行儀式的那群比丘有分配袈裟的份，親自接受袈裟的那群比丘也有份，因為袈裟已經佈施給了他們。因此這兩群比丘應該把袈裟平分。這種分配法是「海洋彼岸」的傳統。

Regions on the other side of the Ocean, from Sri Lanka implies 'the Jambudipa', i.e. India. Therefore it should be noted that the ceremony of libation is a practice traditionally followed by the people of India.
斯里蘭卡所指的「海洋彼岸」是指印度。因此儀式是印度人的一個傳統習俗。

考慮到有些地方的施主有採用「整體供養」的佈施儀式，而有些地方的施主則沒有採用「整體供養」的佈施儀式，因此，若說只有在進行儀式之後才能算是佈施是不正確的。這儀式只是對那些有跟隨傳統的人重要而已，對於沒有跟隨這傳統的人，儀式並不是佈施的重要條件。
Considering that there are regions where they get a great store by the ceremony of libation and there are regions where they set no great store by the ceremony of libation, it cannot be said that an offering constitutes an act of generosity only when it is finalised by a ceremony of libation. The ceremony is important only for those who follow the tradition of libation; it is clear that no significance is attached to it by those who do not follow the tradition. It should be noted therefore that a libation ceremony is not a primary factor for the successful completion of an act of generosity.
法施
(b) With respect to the gift of the teaching, Dhamma dāna, there are, nowadays, people who are unable to teach the Dhamma, but who, bent on making a gift of the teaching, spend money on books, palm-leaf scripts etc., (of Canonical Texts) and make a gift of them. Although such a donation of books is not truly a gift of the teaching, since a reader will be benefited by reading in the books practices and instruction which will lead one to Nibbāna, the donor may be regarded as one who makes a gift of the teaching.
關於法施，在這個時代，有些人並沒有能力說法，但是為了做法佈施而捐錢印贈佛書、貝葉經等。雖然贈送佛書並不算是真正的法施，但是由於讀者會在閱讀書中導向涅槃的指導之下而從中得益，因此可視贈送佛書者已做了法施。

就有如某人並沒有藥給病人，但是他卻有治病的藥方。當依藥方配藥服下後，病人痊癒了。雖然那人並沒有真正給藥，但是由於他那有效的藥方，他被視為治好那病人。同樣地，雖然印贈佛書的人自己並不能教佛法，但是他已令閱讀佛書的人獲得佛法的知識，因此可以被視為佈施法的人。

It is like the case of one who has no medicine to give to a sick person, but only a prescription for a cure of the illness. When the medicine is prepared as prescribed and taken, the illness is removed. Although the person does not actually administer any medicine because of his effective prescription, he is entitled to be regarded as
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one who has brought about the cure of illness. Likewise, the donor of books on Dhamma who personally cannot teach the Dhamma enables the readers of his books to attain knowledge of the Dhamma and thus is entitled to be called the donor of the gift of Dhamma.
Now, to conclude this section, the pair of gifts mentioned above, namely, āmisa-dāna and Dhamma-dāna may also be called āmisa-pūjā, honouring with material things and Dhamma-pūjā, honouring with the teaching; the terms mean the same thing.
物施和法施也可以個別被稱為物敬（以物質來致敬）和法敬（以法來致敬）。

The word 'Pūjā' means 'honouring' and is generally used when a younger person makes an offering to an older person or a person of higher status. Depending on this general usage, some people have stated that dāna should be divided into 'pūjā-dāna' and 'anuggaha-dāna'; 'pūjā-dāna' honouring with an offering, when the gift is made by a younger person or a person of lower status to an older person or a person of higher status; and 'anuggaha-dāna' offering to render assistance out of kindness, when a gift is given by an older person or a person of higher status to one who is younger or of lower status.
巴利文“puja”的意思是「敬」，一般上是用在後生供養長輩或上等的人時。根據此普遍用法，有些人認為佈施應分為「敬施」和「攝益施」。敬施是用於後生供養長輩或上等之人以致敬時，攝益施則是「長輩或上等之人善意地佈施給後輩或下等的人。」

But as we have seen before in the chapter on 'Prediction', the word pūjā can be used for both the high or the low and the word 'anuggaha' is likewise applicable to both cases. It is true that generally, 'anuggaha' is used when the giving is made by the high to the low or by the old to the young. But we must, however, remember the usages of 'āmisānuggaha' and 'Dhammānuggaha' to describe the assistance rendered and support given, for the progress and development of the Buddha's Teaching. Here the word anuggaha is employed even though the gift is being made to the highest and the noblest Teaching of the Buddha. Thus it should be noted that the division into pūjā-dāna and anuggaha-dāna is not an absolute division into two aspects of dāna, but rather a classification following common usage.
但是「敬」和「攝益」兩者皆可適用於上等與下等。雖然一般上「攝益」是用於長輩佈施給後輩或上等之人佈施給下等之人的情形，但是在弘揚佛法的工作裡，曾有「物攝益」和「法攝益」的形容詞。在此，「攝益」一詞甚至用來形容向佛法做出的佈施（受者是佛法）。因此敬施和攝益施之間其實並無絕對的差別，而純屬普遍用法的分別方式而已。

(2) Offering of one's own person (Ajjhattika-dāna) and Offering of external properties (Bāhira-dāna) 二、內物施和外物施
Offerings
[pg62]

of one's own person means giving away of one's own life and limbs. Offerings of external properties include giving of all the external material possessions of the donor.
Even in these modern times, we read sometimes in the newspapers news of offerings of one's own limbs at the Pagoda or of 'honouring with the gift' of burning oneself after wrapping up the whole body with cloth and pouring oil on it. Some comments have been made on such kinds of dāna involving one's limbs. According to them, such offerings of one's life and limb are deeds to be performed only by great Bodhisattas and are not the concern of ordinary persons. They doubt if such offerings made by ordinary persons produce any merit at all.
內物施是指佈施自己的生命和肢體；外物施則包括佈施一切身外之物。即使在現代，有時我們也能從報紙上看到一些報導，說某某人佈施自己的肢體給佛塔或以油包身點火來佈施致敬。對於這類涉及自己肢體的佈施，世人有諸多評論。他們認為佈施生命與肢體是只有偉大的菩薩才可實行，跟普通人是無關的。他們懷疑普通人做這種佈施是否能帶來善業。

Now to consider whether such views are justified or not. It is not as if a Bodhisatta can suddenly make his appearance in this world. Only after gradually fulfilling the required perfections to the best of his ability, an individual grows in maturity and develops himself stage by stage to become a Bodhisatta. Ancient poets have written thus: Only by gradual venture, one ensures continuous improvement in rebirths to come. Therefore we should not hastily condemn those who make offerings of parts of their body or the whole of their body. If a person, through unflinching volition and faith, very courageously makes an offering of his own body, even to the extent of abandoning his life, he is actually worthy of praise as a donor of the gift of one's own person, Ajjhattika-dāna.
現在讓我們來探討這些觀點。菩薩並不會突然間出現在世上。只有在盡其能力漸次地修習諸波羅蜜，他的根器才能逐漸成熟至成為菩薩。古代詩人曾經這麼寫：「只有漸次地冒險，我們才能在輪迴裡繼續進步。」因此我們不應該冒然地批評那些佈施自己肢體之人。若某人以不退縮的思與信心，很有勇氣地佈施自己的肢體，甚至捨棄生命，他是值得我們尊敬為做內物施的人。

(3) Offering of property (Vatthu-dāna) and Granting of safety (Abhaya-dāna). Vatthu-dāna is concerned with offering of material things. Abhaya-dāna means granting of safety or security with respect to life or property. This is usually an exercise of mercy by kings.
三、物施和無畏施

物施是佈施物質的東西。無畏施是對生命或財物給與安全或保護，這是國王時常做的。
(4) Vattanissita-dāna and Vivattanissita-dāna. Vattanissita-dāna is offering made in the hope of future worldly wealth and pleasures, which mean suffering in the cycle of existences. Vivattanissita-dāna is concerned with offering made in aspiration for Nibbāna which is free of the suffering of rebirth.
四、輪轉依止施和不輪轉依止施
輪轉依止施是在佈施時希望來生能夠獲得財富與快樂，事實上這是在帶來輪迴的痛苦。不輪轉依止施是在佈施時希望能夠證悟涅槃，即是不再有輪迴之苦。
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(5) Dāna tainted with fault (Sāvajja-dāna) and Dāna untainted with fault (Anavajja-dāna). Offering of meals with meat obtained from killing of animals is an example of dāna tainted with fault. Offering of meals which does not involve killing of animals is dāna untainted with fault. The first type is an act of generosity accompanied by demeritoriousness; the second type is dāna unaccompanied by demeritoriousness.
We see the case of some fishermen, who having accumulated wealth from fishing decide to give up the business thinking 'I shall abandon this demeritorious fishing work and adopt a pure mode of livelihood' Engaging in other occupations, they find their prosperity declining; reverting to the old vocation, they grow in wealth again. This is an example of Dāna tainted with fault (Sāvajja-dāna) done in previous lives coming to fruition in the present life. Since that act of dāna was associated with the act of killing, at the time of its fruition too, success is achieved only when associated with act of killing (fishing) when not associated with an act of killing, the previous dāna tainted with fault cannot come to fruition and his wealth declines.
五、有罪施和無罪施
殺動物來佈施即是有罪施的例子。不涉及殺生而佈施的肉是屬於無罪施。第一種是含有惡業的佈施，第二種是不含惡業的佈施。

讓我們看看漁夫的例子，在捕魚致富之後，他們決定放棄這一行業，想道：「我應該放棄捕魚的惡業，而轉換清淨的正命。」改行後，經濟上變得越來越不好，再換回本行時，財富又多了起來。這即是過去世造下的有罪施在今生成熟結成果報的例子。由於所做的佈施涉及殺生，因此它的福報只有在涉及殺生時才會成熟。當沒有涉及殺生時，過去世的有罪施之福報就不能成熟，因此他的財富就退減了。
(6) Offering made with one's own hands (Sāhatthika-dāna) and offering made by agents on one's behalf or made by others under one's instruction (Anattika-dāna). (That Sāhatthika-dāna brings more beneficial results than the Anattika-dāna can be read in the Pāyāsi Sutta of Mahā Vagga, Dīgha Nikāya, of the Pāḷi Canon).
六、親自施與非親自施

這兩種即是親自做的佈施和通過他人之手做的佈施。（巴利經典的《長部‧大弊品宿經》提及親自施比非親自施有更大的福報。）

(7) Offerings made with proper and careful preparations (Sakkacca-dāna) and Offering made without proper and careful preparation (Asakkacca-dāna). As an example, offering of flowers may be cited. Having gathered flowers from trees, a donor creates garlands of festoon with them, and arranges them to look as beautiful and as pleasant as possible, and makes his offering of flowers, then it is a sakkacca-dāna, offering made with proper and careful preparations. Without such careful preparations, when flowers are presented as they have been gathered from trees, thinking that the mere gift of the flowers is sufficient
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in itself, then it is asakkacca-dāna, offering made without proper and careful preparations.
Some ancient writers have translated 'sakkacca-dāna' and 'asakkacca-dāna' into Myanmar to mean 'offering made with due respect' and 'offering made without due respect'. This rendering has, as often as not, misled the modern readers to think that it means paying due respect or without paying due respect to the receiver of the offering. Actually. 'paying due respect' here means simply 'making careful preparations' for the offering.
七、細心施與不細心施

這兩種即是適當與細心準備的佈施和沒有適當與細心準備的佈施。譬如佈施花，在摘好花後，施者把它們做成漂亮的花束才佈施，這是屬於有適當與細心準備的佈施。若少了細心準備，而只是把摘自樹上的花原樣地拿去佈施，以為只是佈施花就夠了，這是屬於不細心施。

一些古代的作者把“sakkacca-dana”和“asakkacca-dana”譯成緬甸文時，它們的意思變成是「有敬意的佈施」和「無敬意的佈施」。這時常誤導現代的讀者，以為它們的原本含意是佈施時對受者有或沒有敬意。事實上，「有敬意」在此的意思只是對佈施細心的準備而已。

(8) Offering associated with wisdom (Ñāṇasampayutta-dāna) and offering unassociated with wisdom (Ñāṇavippayutta-dāna). Offering made with clear comprehension of volitional acts and the results they produce is said to be an offering associated with wisdom; when an offering is made without such comprehension and awareness, by just following examples of others making donations, it is Ñāṇavippayutta-dāna. It must be mentioned that just awareness of cause and its ensuing effect, while an offering is being made, is sufficient to make it an offering which is associated with wisdom. In this connection, an explanation is necessary with respect to some exhortations which run like this: 'Whenever an offering is made, it should be accompanied by Insight Knowledge, Vipassanā Ñāṇa, in this manner: I, the donor of the gift, am anicca, of impermanent nature; the object of offering is also anicca, of impermanent nature; and the recipient of the gift is also anicca, of impermanent nature. The impermanent I am offering the impermanent gift to the impermanent recipient. Thus you should contemplate whenever you make an offering of gifts.'
八、智相應施和智不相應施
佈施時，對於思和佈施的果報具有明覺心是為智相應施。若只是純粹跟隨別人做佈施而沒有明覺心，那是屬於智不相應施。在此必須說明在佈施時，只是對佈施的因果有醒覺心已足以形成智相應施。關於這點，在此必須解釋如下的訓誡：「每當佈施時都必須具備觀智，如下：我這施者是無常的；佈施之物也是無常的；受者也是無常的。無常的我佈施無常的東西給無常的受者。每當佈施時，你都必須如此觀照。」

This exhortation is made only to encourage the practice of developing Insight Knowledge, Vipassanā Ñāṇa. It should not be misunderstood that an act of generosity is not one associated with wisdom, if the donor does not practise contemplation as exhorted.
這個訓誡只是為了鼓勵修習觀智，不可誤以為沒有觀智的佈施即是智不相應施。

As a matter of fact, whoever wants to develop real Vipassanā-ñāṇa should first of all discard the notion of
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I, he, man, woman, i.e. the illusion of I, the illusion of Self to discern that they are merely material aggregates and mental aggregates. Then one has to go on contemplating so as to realise that these aggregates of mind and matter are of the nature impermanence, unsatisfactoriness and insubstantiality. Without differentiation into aggregates of mind and matter, if one were to contemplate on conventional concepts of 'I am anicca; the object of offering is anicca; the recipient is anicca', no real Insight Knowledge would be possible.
事實上，欲培育觀智的人首先必須捨棄我、他、男人、女人的觀念，即我和自己的假相，而只是觀照他們為名色蘊。接下來必須觀照與了解到這些名色蘊的本質是無常、苦、無我的。若不能分別名色蘊，而只是以世俗的觀念來省察「我是無常的；佈施之物是無常的；受者是無常的。」真正的觀智是不可能如此生起的。
(9) Offering made hesitatingly and only after being urged is Sasaṅkhārika-dāna; Offering made spontaneously without being urged is Asaṅkhārika-dāna. Here urging means prompting or entreating earnestly someone to give when he is hesitating or reluctant to do so. When offering is made only with such prompting. But a simple request should not be taken as urging. For example, a person who has not made any decision yet, whether he will make a donation or whether he does not wish to make a donation, is approached by someone with a request for some alms contribution; and that person gives willingly without any hesitation. This is a spontaneous gift in response to a simple request; it is therefore in Asaṅkhārikadāna (one without prompting), and should not be called a Sasaṅkhārika-dāna (just because it is made after a request). Another person is similarly approached and similarly requested to make a contribution; he is reluctant at first and refuses to do so. But when the request is repeated with a prompting 'Do make a gift; please don't flinch' he makes a contribution. His dāna made as a consequence of urging is of Sasaṅkhārika-dāna type (one with prompting). Even in the case where no one has made an approach to request for dāna, if one first thinks of making an offering, and then shrinks away from the idea, but after much self-persuasion, self-inducement, finally makes the gift, his dāna is of Sasaṅkhārika type too.
九、有行施與無行施

「有行施」是在猶豫和受到慫恿之後才做的佈施；「無行施」是自動而無需受到慫恿的佈施。在此「有行」的意思是指在某人猶豫不決或不願意佈施時，促使或認真地請求他佈施。在如此的慫恿之下所做的佈施是為有行施。但是一個簡單的請求並不算是慫恿。例如，當人還未決定是否要做佈施時，某人到來向他討取食物，而他願意與毫不猶豫地給了他。這是一種對簡單的要求做出自動反應的佈施，因此它是（沒受到慫恿的）無行施，而不應只是因為他受了簡單的請求而稱之為有行施。另一人在受到相同的請求時，首先並不願意而拒絕佈施。但是在受到「請做個佈施，請別退縮」的言語再次催促時，他做了佈施。這種在受到催促之後才做的佈施是屬於有行施。即使沒有人前來請求做佈施，若某人先想要做佈施，後來又想不要做，但是在經過一番自我激勵之後，最終做了佈施，這種佈施也是有行施。
(10) Offering made while one is in a joyful mood with a happy frame of mind is Somanassa-dāna; Offering made with a balanced state of mind, neither joyous nor sorrowful but equipoised is Upekkhā-dāna. (When the act of giving
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is accompanied by pleasure, it is Somanassa-dāna; when it is accompanied by equanimity it is Upekkhā-dāna).
十、樂施與捨施

以愉快的心做佈施是樂施，而以平穩、不苦不樂的心做佈施是捨施。
(11) Offering of property earned in accordance with Dhamma by just means is Dhammiya-dāna; Offering of property earned by immoral means such as stealing, robbing is Adhammiya-dāna. Although earning of property by immoral means is not in accord with dhamma, offering as alms of much property is nevertheless an act of merit; but the good results accruing from this type of dāna cannot be as great as those obtained from the first type, the dhammiya-dāna. A comparison can be made of these two different results with types of plant that will grow up from a good seed and from a bad seed,
十一、如法施與不如法施

以正命賺來的財物做佈施是如法施；以涉及殺生、偷盜等的邪命賺來的財物做佈施是不如法施。雖然以邪命賺取的財物是不如法的，但是以這些財物所做的佈施依然是善業，只是這種佈施的福報比不上如法施的福報。這可以以優良與惡劣品質的種子所生出不同的樹作比喻。
(12) Offering made with hopes of gaining worldly pleasures is Enslaving dāna, Dāsa dāna, the offering that will enslave one. Being a slave to craving for sense pleasures, one makes this kind of dāna to serve one's Master, the Craving to fulfil its wishes. Offering made with aspiration for attainment of the Path and Fruition, the Nibbāna, is dāna for freedom, Bhujissa-dāna (offering made in revolt against the dictates of the Master, the Craving).
十二、奴隸施與無拘束施

佈施時祈求獲得世俗的快樂是奴隸施。這種佈施使施者成為貪圖欲樂之奴隸；他做這種佈施只是在服侍他的主人，即是貪欲，以滿足它的欲望。佈施時希望證悟道果與涅槃是無拘束施（反抗貪欲主人之命令的佈施。）。

Sentient beings in the endless round of existences desire to enjoy the delightful pleasures of the senses (visible objects, sounds, smells, tastes, touch). This desire to revel in the so called pleasures of the senses is called Craving. Every moment of their existence is devoted to satisfying that Craving; fulfilling the needs of that Craving, they have become its servants. Continuous striving, day and night throughout their life for wealth is nothing but fulfilment of the wishes of the Craving which demands the best of food, the best of clothing and the most luxurious way of living.
在這無止盡的輪迴裡的眾生都有欲望要享受感官的快樂，即享受色、聲、香、味、觸。這種享受感官快樂的欲望即是貪欲。在生命中的每一刻裡，他們都在嘗試滿足貪欲，為貪欲提供所需，因此他們已成為它的奴隸。盡其一生日夜不停地努力賺錢，無非只是為了滿足貪欲的願望，即是獲取最好的食物、衣服和最豪華的生活方式。

Not content with being a slave to Craving in the present life, working to fulfil its every need, we make acts of dāna to ensure luxurious living in future. This type of offering accompanied by a strong wish for enjoyment of worldly pleasures continuously for lives to come, is definitely an enslaving dāna, Dāsa dāna.

不滿意今生的生活，我們佈施以確保來世生活富裕。這種對來世的世俗歡樂含有強烈欲望的佈施肯定是奴隸施。
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This type of dāna in fulfilment of the wishes of Craving and which ensures servitude to Craving throughout the endless round of existences is performed, thinking it to be the best, before one encounters the Teachings of the Buddha. But once we are fortunate enough to hear the Buddha Dhamma, we come to understand how powerful this Craving is, how insatiable it is, how much we have to suffer for fulfilling the wishes of this Craving. Then resolving 'I will no longer be a servant of this terrible Craving, I will no longer fulfil its wishes, I will rebel against it, I will go against it and in order to uproot, to eradicate this evil Craving, one makes offerings with aspiration for attainment of the Path and Fruition, the Nibbāna. This dāna is called dāna made for freedom, Bhujissa-dāna (offering made in revolt against the dictates of the Master, Craving).
在未遇到佛法時，我們以為在無止盡的輪迴裡，這種為滿足貪欲而做的佈施是最好的。但是，一旦我們有幸聽聞佛法時，我們就會了解到貪欲的魔力是有多強，是多麼地不知足，而我們必須遭受多少痛苦來滿足它的欲望。然後，我們下定決心：「我將不會再成為這可怖的貪欲之奴隸，我將不再滿足它的欲望，我將反抗它。為了根除邪惡的貪欲，我將佈施和發願證悟道果和涅槃。」這種是為了自由而做的無拘束施，也就是反抗貪欲主人的命令而做的佈施。

(Whole of page () and the first three lines on page () deal with expositions on ancient Burmese word () which has nothing to do with types of dāna; they are therefore left out from the translation.)
(13) Offering of things of permanent, immovable nature such as pagodas, temples, monasteries, rest houses and digging wells, tanks etc., is Thāvara-dāna. Offerings of movable nature, meant for temporary use such as food, robes etc., movable gifts is Athāvara-dāna.
十三、定立施與不定立施

佈施長久與不能移動的東西，例如塔、廟、寺院、旅舍、井、水池等是定立施。佈施可移動和供短暫用途的東西是不定立施。
(14) Offering made with accompaniment of supplementary materials that usually go along with such on offering is Saparivāra-dāna. For example, in offering robes, as main item of gifts when it is accompanied by suitable and proper accessories and requisites, it is a Saparivāra-dāna; when there are no other objects of offering besides the main item of robes, it is a gift without accompanying things, Aparivāra-dāna. The same differentiation applies to offerings made with other forms of gifts.
The special characteristic marks on the body of Boddhisattas who have large retinue attendant upon them are the benefits that result from Saparivāra type of dāna.
十四、有陪施與無陪施

佈施時有配以其他合用的物品是有陪施。例如，在佈施袈裟為主要物品時，也同時佈施其他適當的物品和資具是為有陪施。若除了主要的袈裟之外再無其他陪同的物品，那麼，這是無陪施，在佈施其他東西時也是如此分別。

佛陀有許多隨從的這一特相即是做有陪施的成果。
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(15) Offering made constantly or regularly such as offering of alms food to the Saṅgha every day is Constant dāna, Nibaddha dāna; offering made not constantly, not on a regular basis but only occasionally when one is able to is Anibaddha dāna, occasional offering.
十五、經常施與非經常施

時常做的佈施，譬如每天供養僧團食物是經常施。不時常而只是偶而才做的佈施是非經常施。
(16) Tarnished offering, Parāmaṭṭha-dāna. Untarnished offering, Aparāmaṭṭha-dāna. Offering which is tarnished by craving and wrong view is Parāmaṭṭha-dāna; offering which is not corrupted by craving and wrong view is Aparāmaṭṭha-dāna. According to the Abhidhamma, one is corrupted when led astray by wrong view alone; but wrong view always co-exists with craving. When wrong view corrupts and leads one astray, craving is, also involved. Therefore both craving and wrong view are mentioned above. And this is how craving and wrong view bring about corruption. Having made an offering, if one expresses an ardent, wholesome wish, 'May I attain speedily the Path and Fruition, Nibbāna as a result of this act of merit', the offering becomes one of Vivattanissita type [see type (4) above], and it could serve as a strong sufficing condition for attainment of the Path and Fruition, Nibbāna. But instead of making such a wholesome wish for Nibbāna, when one, corrupted and led astray by craving and wrong view, aspires a result of this act of merit, may I become a distinguished Deva such as Sakka, the king of Tāvatiṁsa abode, or just a Deva of the durable divine realms. his dāna cannot serve as a sufficing condition for attainment of Nibbāna and is classed as mere Parāmaṭṭha-dāna, the dāna which is bereft of the sufficing condition for attainment of Nibbāna, being tarnished by craving and wrong view. The dāna which is not tarnished by craving and wrong view but is made with the sole purpose of attaining Nibbāna is classed as Aparāmaṭṭha-dāna.
十六、執取施與不執取施

受到渴愛與邪見污染的佈施是「執取施」；沒有受到渴愛與邪見污染的佈施是「不執取施」。根據《阿毗達摩論》，在只是受到邪見誤導時，我們已經受到污染了，但是邪見是時常與渴愛共存的，所以，當邪見污染與誤導我們時，渴愛也已被牽涉在內。在做了佈施之後，若某人熱誠地表示他的善願「願這功德能使我迅速地證悟道果與涅槃。」，那麼，這佈施即是不輪轉依止施，以及可成為證悟道果與涅槃的強大前緣。但是當他受到渴愛和邪見污染與誤導時，他並沒有發證悟涅槃之善願，反而希望這功德能夠令他成為突出的天神，譬如三十三天的帝釋天王，或只是一個長壽的天神，那麼，他的佈施即不能成為證悟涅槃之前緣，而只是屬於受到渴愛與邪見污染的執取施，失去了成為證悟涅槃的前緣。沒受到渴愛與邪見污染，而是以證悟涅槃為唯一目的而行之佈施是不執取施。

在沒有佛法的時期也有許多修佈施的機會，但是只有可能修執取施。只有在佛法時期才能修習不執取施。因此在遇到了稀有之佛法時，我們應該盡力確保所做的佈施都是不執取的。
Much Charity can also be practised outside the Teaching of the Buddha; but dāna of Parāmaṭṭha type is only possible then. It is only within the Teaching of the Buddha that dāna of Aparāmaṭṭha type can be practised. So while we are blessed with the rare opportunity of meeting with the Teachings of the Buddha, we should strive our utmost to ensure that our offerings are of the Aparāmaṭṭha type.
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(17) Offering made with what is left over, what is inferior, wretched is Ucchiṭṭha-dāna; Offering made with what is not left over, what is not inferior, wretched is Anucchiṭṭha-dāna. Suppose, while preparations are being made for a meal, a donee appears and one donates some of the food that has been prepared before one has taken it; it is considered to be 'the highest gift' (agga-dāna) and it is also an Anucchiṭṭha-dāna since the offering is not the leftover of a meal. If the donee arrives while one is eating the meal, but before eating is finished, and one makes an offering of the food taken from the meal one is eating, that is also considered to be an Anucchiṭṭha-dāna; it can even be said to be a noble gift. When the offering is made of the food left over after one has finished eating, it is a gift of the leftover, an Ucchiṭṭha-dāna; a wretched, inferior one. It should be noted, however, that the humble offering made by one who has nothing else to give but the leftover meal could well be called an Anucchiṭṭha-dāna, It is only when such an offer is made by one who can well afford to make a better gift that his gift is regarded as a wretched, inferior one, Ucchiṭṭha-dāna.
十七、殘施與非殘施

用剩下不要、劣質與殘壞的東西來佈施是殘施；用非剩下不要、非劣質與非殘壞的東西來佈施是非殘施。例如，在某人準備著用餐的食物時，有個受者前來，而他把一些已準備好卻還未吃的食物佈施給受者，這可算是上等施，也是非殘施，因為這並非以剩下來的食物做佈施。若當他正在吃，但還未吃完時，有個受者前來，而他即以正在吃的食物來佈施，那麼這也算是非殘施，甚至可說是高尚的佈施。若是以吃完後剩下的食物來佈施，那即是殘施，是殘壞與劣質的。然而我們必須注意到，若某人除了剩下的食物之外再無他物可供佈施，那麼他那微薄的佈施也可算是非殘施。只有在有能力做更好的佈施，卻還是以剩下的來做佈施才被視為劣質的殘施。
(18) Offering made while one is still alive is Sajivadāna; Offering which is meant to become effective after one's death: 'I give such of my property to such and such a person. Let him take possession of them after my death and make use of them as he wishes' is Accaya-dāna.
十八、有命施與身後施

在還活著時做的佈施是有命施，在死後才生效的佈施是身後施（譬如說「我把這些財物給某某人，讓他在我死後拿去隨意用。」）。

A bhikkhu (Buddhist monk) is not permitted to make an Accaya type of dāna, i.e. he cannot leave his properties as gifts for others after death. Even if he should do so, it does not constitute an act of dāna; the would-be recipient also has no right of possession to them. If a bhikkhu gives from his property to another bhikkhu while he is still living, the receiver is entitled to what is given him; or while the bhikkhu is still alive, some bhikkhu who is on intimate terms (Vissāssagaha) with him can take it and come to possess it; or if he owns something jointly (dvisantaka) with another bhikkhu, when he dies the surviving bhikkhu becomes the sole owner. Unless these conditions are fulfilled, namely, giving his property during his lifetime, taking possession of it by reason of intimacy
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while he is still alive, or possessing it through dual ownership, the bhikkhu's property becomes the property of the Saṅgha, the Order of Bhikkhus, when he dies. Therefore, if a bhikkhu makes an Accaya-dāna, saying 'I give such of my property to such and such a person when I die. Let him take possession of them', it amounts to giving a property which by then belongs to the Order of Bhikkhus. His giving does not form an act of dāna and the would-be recipient is also not entitled to its ownership. It is only amongst the laymen that such kind of gift, Accaya-dāna, is possible and legal.
比丘是不准做身後施的，即是他不可以把自己的東西在死後給他人。即使他真的那樣做，那也不成為佈施，而未來的受者也沒有權力擁有它們。若某個比丘在還活著時把自己的東西送給另一個比丘，受者就有權接受；或是他跟另一個比丘共同擁有某些東西，在他死後，活著的比丘即成為唯一的主人。除非具足以上的條件，否則在他死後，他的東西即為僧團所有。因此，若比丘做身後施，說：「在我死後，我把這些東西送給某某人。讓他擁有它們。」，這即是把屬於僧團的東西送人。他這麼做並不成為佈施，而未來受者也無擁有權。只有在家眾可合法地行身後施。
(19) Offering made to one or two separate, individual persons is Puggalika-dāna; Offering made to the whole Order of Bhikkhus, the Saṅgha, is Saṅghika-dāna. Saṅgha means group, assemblage or community; here, the whole community of the Ariya disciples of the Buddha is meant. In making an offering intended for the Saṅgha, the donor must have in his mind not the individual Ariya disciples that constitute the Order, but the community of the Ariya disciples as a whole. Then only, his offerings will be of the Saṅghika type.
十九、個人施與僧伽施

佈施給個別一個或兩個人是個人施；佈施給整個僧團是僧伽施。僧伽的意思是組、團或群體，在此是指整個佛陀聖弟子所組成的群體。在佈施給僧伽時，施者絕對不可想著組成僧團的個別聖弟子，而應想著整體的聖弟子群體。只有如此他的佈施才是僧伽施。

Dakkhiṇāvibhaṅga Sutta (of Majjhima Nikāya Pāḷi Canon) gives an enumeration of 14 kinds of gifts to individuals, Puggalika dāna, and 7 kinds of gifts to the Saṅgha, Saṅghika dāna. It is useful to know them.
《中部‧施分別經》列舉了十四種個人施和七種僧伽施，能明白它們是很有用的。

14 kinds of gifts to individuals十四種個人施是：
(1) Offering made to a Buddha,
(2) Offering made to a Pacceka-Buddha, a non-teaching Buddha,
(3) Offering made to an Arahant or to one who has attained the Arahattaphala stage,
(4) Offering made to one who is striving to realise Arahattaphala or one who has attained the Arahattamagga stage,
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(5) Offering made to an Anāgāmi or to one who has attained the Anāgāmiphala stage,
(6) Offering made to one who is striving to realise Anāgāmiphala or one who has attained the Anāgāmimagga stage,
(7) Offering made to a Sakadāgāmi or to one who has attained the Sakadāgāmiphala stage,
(8) Offering made to one who is striving to realise Sakadāgāmiphala or one who has attained Sakadāgāmimagga stage,
(9) Offering made to a Sotāpanna of to one who has attained the Sotāpatti stage,
(10) Offering made to one who is striving to realise Sotāpattiphala or one who has attained Sotāpattimagga stage,
(11) Offering made to recluses (outside the Teachings of the Buddha or when the Teaching is not extant) who are accomplished in Jhāna or Supernormal Power attainments,
(12) Offerings made to an ordinary lay person who is possessed of morality,
(13) Offerings made to an ordinary lay person who is devoid of morality, and
(14) Offering made to an animal.
1、 佈施給佛陀；
2、 佈施給一個辟支佛；
3、 佈施給一個阿羅漢或已證得阿羅漢果之人；
4、 佈施給一個致力於證悟阿羅漢果或已證得阿羅漢道之人；
5、 佈施給一個阿那含或已證得阿那含果之人；
6、 佈施給一個致力於證悟阿那含果或已證得阿那含道之人；
7、 佈施給一個斯陀含或已證得斯陀含果之人；
8、 佈施給一個致力於證悟斯陀含果或已證得斯陀含道之人；
9、 佈施給一個須陀洹或已證得須陀洹果之人；
10、 佈施給一個致力於證悟須陀洹果或已證得須陀洹道之人；
十一、（在沒有佛法的時期）佈施給一個已證得禪那
或神通的沙門；
十二、佈施給一個有戒行的在家凡夫；
十三、佈施給一個沒有戒行的在家凡夫；
十四、佈施給一隻畜生。

Of these 14 kinds of offering made to individuals, giving one full meal to an animal will bring wholesome results of long life, good looks, physical well-being, strength, and intelligence for one hundred lives. Then in an ascending order, giving one full meal to a lay person of poor morality will bring these wholesome results for one thousand lives; to a lay person of good morality at a time when Buddha's teachings are not extant and he has no
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opportunity to take refuge in the Triple Gem, for a hundred thousand lives; to recluses and ascetics accomplished in Jhāna attainments, for ten billion lives; to lay men and novitiates (during a period when the teachings of Buddha are extant) who take refuge in the Triple Gem , and up to the Noble person who has attained the Sotāpattimagga. for an innumerable period (asaṅkhyeyya) of lives; and to persons of higher attainment up to the Buddha, for countless periods of lives. (According to the Commentary, even one who only takes refuge in the Triple Gem may be considered as a person who is practising for realisation of Sotāpattiphala).
在這十四種個人施當中，佈施一餐給一隻畜生將帶來一百世長壽、美麗、快樂、強健與聰明的善報。

跟著上升的次序而提高，佈施一餐給一個戒行不好的在家人將帶來一千世這些善報；在沒有佛法的時期佈施給一個戒行良好的在家人將帶來十萬世這些善報；佈施給一個已證得禪那的沙門將帶來一百億世善報；在佛法住世時期，佈施給一個已歸依三寶的在家人，或沙彌，或已證得須陀洹道的聖人，將帶來一阿僧祗世的善報；佈施給證得更高果位的聖人，直到無上的佛陀，將帶來無可計數世的善報。（根據註釋，即使是一個只歸依了三寶之人也可被視為致力於證悟須陀洹果之人。）

There is no mention of bhikkhus of loose morality in the above list of 14 kinds of recipients of offerings made to individuals. The Buddha's enumeration of offering made to a person devoid of morality concerns only the period when the Buddha's Teaching is not extant. For these reasons, there is a tendency to consider that offerings made to bhikkhus of impure morality while the Buddha's teachings are still extant are blameworthy. But one should remember that any one who has become a Buddhist at the very least takes refuge in the Triple Gem; and the Commentary says that whoever takes refuge in the Triple Gem is a person who is practising for realisation of Sotāpattiphala. Furthermore when an offering made to an ordinary lay person devoid of morality (while the Teaching of Buddha is not extant) could be of much benefit, there is no doubt that offerings made to an ordinary lay person devoid of morality while the Teaching of the Buddha is still extant could be beneficial too.
在上述的十四種個人受施者之中並沒有提及戒行不好的比丘。佛陀所列舉的無戒行之人只是指生於沒有佛法時期的人。由於這個原因，有些人會想在佛法時期佈施給戒行不清淨的比丘是不好的。但是我們必須記得那些人至少已歸依了三寶而成為佛教徒，而註釋解說任何歸依了三寶之人即是致力於證悟須陀洹果之人。再者，在沒有佛法的時期佈施給沒有戒行的俗人已有許多功德，所以無疑地在佛法時期佈施給沒有戒行的俗人也是有功德的。

Again, in the Milinda-Pañha Text, Nāgasena Thera explains that an immoral bhikkhu is superior to an immoral lay person in ten respects such as reverence shown to the Buddha, reverence shown to the Dhamma, reverence shown to the Saṅgha etc., Thus, according to the Milinda Pañha, an immoral bhikkhu is superior to an immoral lay person; and since he is listed by the Commentary as one who is practising for realisation of Sotāpattiphala, one should not say that it is blameworthy and fruitless to make an offering to a bhikkhu devoid of morality.
再者，在《彌陵陀問經》裡，那先長老解釋在十個方面上（譬如禮敬佛、禮敬法、禮敬僧等），佈施給無戒行的比丘優於佈施給無戒行的在家人。因此，根據《彌陵陀問經》，無戒行之比丘是優於無戒行之在家人的；而且，既然註釋把他列為致力於證悟須陀洹果之人，我們不可說佈施給無戒行之比丘是不好與無益的。
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There is yet another point of view in connection with this matter. At a time when there is no Teaching of the Buddha, immoral bhikkhus cannot cause any harm to the Teaching; but when the Teaching is in existence, they can bring harm to it. For that reason, no offering should be made to bhikkhus devoid of morality during the period when there is the Buddha's Teaching. But that view is shown by the Buddha to be untenable.
關於這件事，人們也有另一個觀點，即在沒有佛法的時期，無戒行之比丘就不會危害到佛法，但是當正法存在時，他們就會危害到它。因此緣故，在佛法時期是不應該佈施給無戒行的比丘的。但是佛陀已指出了這觀點是站不住腳的。

At the conclusion of the discourse on seven kinds of offerings to the Saṅgha, Saṅghika-dāna (see below), the Buddha explains to Ānanda:
"Ānanda, in times to come, there will appear vile bhikkhus, devoid of morality, who are bhikkhus only in name, who will wear their robes round their necks. With the intention of giving to the Saṅgha, offerings will be made to these immoral bhikkhus. Even when offered in this manner, a Saṅghika-dāna, an offering meant for the whole Saṅgha, I declare, will bring innumerable, inestimable benefits."
在開示七種僧伽施的結論時，佛陀向阿難尊者解說：「阿難，未來將會有無戒行之比丘，他們只是名義上的比丘，穿著袈裟。在佈施給他們時，若原意是欲佈施給僧伽，那麼，我宣佈，這樣的僧伽施將會帶來無可計數的益處。」

There is still another point to take into consideration. Of the Four Purities of Generosity (Dakkhiṇā Visuddhi), the first Purity is: Even if the donee is of impure morality, when the donor is moral, the offering is pure by reason of purity of the donor. For these reasons also, one should not say that an immoral bhikkhu is not a donee, and that no benefit will accrue by making an offering to him.
還有另一點我們必須考慮的，在四個施清淨裡，第一個清淨是：即使受者戒行不清淨，但若施者戒行清淨，此佈施基於施者之清淨而清淨。也因為這些緣故，我們不能說無戒行之比丘並非受者，以及佈施給他們是不會獲得益處的。

因此，我們必須謹慎注意，只有以邪惡之心來佈施給他們，即認同與支持他們的惡行時才是應受責備的。若不去理會他們的惡習，而以一顆清淨之心來行佈施，只是想：「若有人來討時，我們應該佈施。」，那麼，這是無可指責的。

It should be well noted, therefore, it is blameworthy only when we make an offering with bad intentions of approving and encouraging an immoral bhikkhu in his evil practices; without taking into considerations his habits, if one makes the offering with a pure mind, thinking only 'one should give if some one comes for a donation', it is quite blameless.
Seven kinds of gifts to the Saṅgha, Saṅghika-dāna七種僧伽施是：
(1) Offering made to the community of both bhikkhus and bhikkhunīs led by the Buddha, while the Buddha is still living.
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(2) Offering made to the community of both bhikkhus and bhikkhunīs after Parinibbāna of the Buddha;
(3) Offering made to the community of bhikkhus only;
(4) Offering made to the community of bhikkhunīs only;
(5) Offering made (with the whole Saṅgha in mind) to a group of bhikkhus and bhikkhunīs as nominated by the Order, such an offering is made when the donor could not afford to give offerings to all the bhikkhus and bhikkhunīs; the donor approaches the Order and requests it to nominate a certain number (he could afford to give) of bhikkhus and bhikkhunīs to receive his offerings. The Saṅgha nominates the required number of bhikkhus and bhikkhunīs and the donor makes his offerings to that group of bhikkhus and bhikkhunīs (with the whole Saṅgha in mind);
(6) Offering made to a group of Bhikkhus only (with the whole Saṅgha in mind) after requesting the Saṅgha to nominate the number he could afford to give; and
(7) Offering made (with the whole of Saṅgha in mind) to a group of Bhikkhunīs only after requesting the Saṅgha to nominate the number he could afford to give.
1、 在佛陀還活著時，佈施給以佛陀為首的比丘和比丘尼僧團。

2、 在佛陀入大般涅槃之後，佈施給比丘和比丘尼僧團。

3、 佈施給比丘僧團而已。
4、 佈施給比丘尼僧團而已。
5、 當施者欲佈施給整個僧團卻無能力時，他可以向僧團要求派幾位比丘和比丘尼來作代表（在他能力之內的人數），以接受他的佈施。在僧團選好了代表之後，他心中想著佈施給整個僧團地佈施給他們。

6、 在要求僧團派出他能力所及的比丘人數之後，心中想著佈施給整個僧團地佈施給作為代表的諸比丘。

7、 在要求僧團派出他能力所及的比丘尼人數之後，心中想著佈施給整個僧團地佈施給作為代表的諸比丘尼。

Of these seven kinds of Saṅghika-dāna, it may be asked if it is possible to make an offering of the first kind, namely, an offering made to the community of both bhikkhus and bhikkhunīs led by the Buddha, after the Parinibbāna of the Buddha. The answer is 'Yes, it is possible' and the offer should be made in this manner: after placing a statue of the Buddha containing relics in front of the community of both bhikkhus and bhikkhunīs who have gathered for the ceremony, the offering should be made saying, 'I make this offering to the community of both bhikkhus and bhikkhunīs led by the Buddha'.
在這七種僧伽施之中，可能有人會問在佛陀入般涅槃之後，是否還能做第一種佈施，即以佛陀為首的比丘和比丘尼僧團。答案是：「可以的。」而其施法應該如此進行：把內有佛舍利的佛像置放於受邀前來的比丘與比丘尼僧團之前，然後做佈施，說道：「我做這佈施給以佛陀為首的比丘和比丘尼僧團。」

Having done an offering of the first kind, the question arises as to what happens to the objects of offering intended for the Buddha. Just as the property of the father customarily goes to the son, so too should the offerings
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intended for the Buddha go to the bhikkhu who does devotional duties to the Buddha or to the community of bhikkhus. Especially, if the objects offered include such materials as oil, ghee. etc., they should be utilized in offering of lights by oil lamps to the Buddha; pieces of cloth included in the offering should be made into banners and streamers to be offered in worship.
在做了第一種佈施之後，有人會問該如何處理佈施給佛陀的東西。就有如在傳統上，父親的財產是留給兒子的，因此，佈施給佛陀的東西應該轉移給執行佛陀之教育工作的比丘僧團。尤其是供養之物有油、牛油等時，它們應該被用來做燈油以供養光給佛陀；所供養的布應該做成旗幟來供養。

During the Buddha's lifetime, people were generally not disposed to form attachment to, or concerning themselves with, individual personalities; they had their mind bent on the Order of bhikkhus as a whole, and thus were able to make much offering of the noble Saṅghika-dāna kind. Consequently, the needs of the members of the Order were mostly met by the distributions made by the Order; they had little need to rely on lay man and lay woman donors and therefore had little attachment to them as 'the donors of my monastery, the donors of my robes etc.' Thus, the bhikkhu could be free of bonds of attachments.
在佛陀時代，一般上人們都沒有執著於個人的傾向，在他們心中僧團是整體的，因此他們可以做到聖潔的僧伽施。所以僧團成員之所需多數是由僧團分配而得的，他們不太需要依靠在家男女施者，因此不太會執著在家眾為「這些是我寺院的施者，這些是佈施給我袈裟的人等。」因此比丘得以解脫執著的繫縛。

Brief story of the Householder Ugga郁伽居士的簡短故事
Those desirous of making offerings of pure Saṅghika-dāna type should emulate the example set by the householder Ugga. The story of the householder Ugga is found in the second discourse of the Gahapati Vagga, Aṭṭhakanipāta of Aṅguttara Nikāya Pāḷi Canon.
欲行清淨僧伽施的人應該學習郁伽居士（Ugga）所立下的榜樣。郁伽居士的故事出現於《增支部‧八集‧居士品》。

At one time when the Bhagava was residing at Elephant Village in the country of Vajjī, the Bhagava addressed the bhikkhus, saying 'Bhikkhus, you should regard the householder Ugga of Elephant Village as a person endowed with eight wonderful attributes'. Stating thus briefly without giving any elaboration, the Bhagavā went inside the monastery.
有一次，世尊住在伐地國的象村時，世尊對眾比丘說：「諸比丘，你們應該看待象村的郁伽居士為具備八種奇妙素質之人。」如此簡短地說後，佛陀沒有詳盡地解釋就走進寺院裡。

Then a bhikkhu went in the morning to the house of the householder and said to him, 'Householder, the Bhagava has said that you are a person endowed with eight wonderful attributes. What are those eight wonderful attributes which the Bhagava said you are endowed with ?
之後有個比丘在早上去到那居士家問道：「居士，世尊說你是具備八種奇妙素質之人，世尊所說的那八種奇妙素質是什麼呢？」

[pg76]
"Venerable Sir, I am not exactly sure what specific eight wonderful attributes the Buddha said I am endowed with but please listen with proper attention to an account of the eight wonderful attributes which I actually possess." Then he gave the following full description of the eight wonderful attributes as follows:
「尊者，我並不很確定佛陀說我擁有的八種奇妙素質是什麼，但是請傾聽我說我的確擁有的八種奇妙素質。」然後他提出了那八種奇妙素質，它們是：

(1) The first time I saw the Buddha was when I was drinking and enjoying myself in the forest of Ironwood flowers. As soon as I saw the Buddha coming in the distance, I became sober and devotional piety and faith in the virtues of the Buddha rose in me. This is the first wonder.
1、 第一次見到佛陀時，那時我正在鐵木林裡飲酒享樂。當我見到佛陀從遠處走來時，我即刻變得認真、嚴肅與虔誠，心中對佛陀的功德生起了信心。這是第一個奇妙。

2、 就在第一次遇到佛陀時，我歸依了佛，以及聽他說法，結果成為了須陀洹，以及受持梵行五戒。這是第二個奇妙。（梵行五戒與人們一般上所持的五戒類似，差別只在於它的第三戒並非「不邪淫戒」而是「不淫戒」。一般的五戒禁止跟自己妻子以外的人有性交，但是梵行五戒則絕對禁止性交，即使是跟自己的妻子也不例外。）

(2) At that very first meeting with the Buddha, I took refuge in the Buddha and listened to his discourse. As a result, I became a Sotāpanna, a 'Stream-winner', and established in the observance of Brahmacariya-pañcama-sīla. This is the second wonder.
(Brahmacariya-pañcama-sīla is similar to the five precepts habitually observed by lay people except that, instead of the precept 'abstain from sexual misconduct', it has the precept 'I abstain from any form of sexual intercourse'. With the usual formula of the five precepts, one abstains from sexual intercourse with any one other than one's own wife; but the Brahmacariya-pañcama-sīla requires total abstinence of sex, not even with one's own wife).
(3) I had four wives; as soon as I arrived back home, I said to them: 'I have vowed to observe the precept of total abstinence; whichever of you wishes to remain living in this house may do so enjoying my wealth as you like and doing meritorious deeds with it; whoever wants to go back to her parents home is also free to do so; and whoever wants to get married to another man may just tell me to whom I should give you'. The eldest of my four wives expressed the wish to be given to a certain person whom she named. I sent for the man and holding my eldest wife with my left hand and a jug of water in my right hand, I gave away my wife to the man. In making
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this gift of my wife to the man, I remained completely unmoved, unaffected. This is the third wonder.
3、 我有四個妻子，當我回到家裡，我就向她們說：「我已發願持不淫戒，妳們之中想要留下的可以留下來，隨意用我的財產來行善；想要回去娘家的也可以回去；而想要嫁給其他男人的則只需要告訴我應該把妳送給誰。」我的大老婆表示她想嫁給她所講的男人。我就把那個男人請來，左手握住我的大老婆，右手拿著一壺水，就這樣我把她送給了那個男人。在把妻子送給那男人時，我依然完全不受動搖或影響。這是第三個奇妙。

(4) I have resolved to use all my wealth jointly with people of good moral character. This is the fourth wonder.
4、 我決定與有德之士分享我的一切財富。這是第四個奇妙。

(5) I always approach a bhikkhu with all due respect, never without reverence; if the bhikkhu gives me a talk on Dhamma, I listen to his discourse with respect only, never without reverence; if the bhikkhu does not give me a talk on Dhamma, I give him a discourse. This is the fifth wonder.
5、 我時常恭敬地對待比丘，不曾有過不敬的。若那比丘向我說法，我只是恭敬地聽他說法，不曾有過不敬的。若那比丘沒有向我說法，我就會向他說法。這是第五個奇妙。

6、 (6) Whenever I invite the Saṅgha to my house to make some offerings, Devas would come ahead of them and inform me: "Householder, such and such bhikkhus are enlightened noble persons, Ariyas; such and such bhikkhus are ordinary persons of morality; such and such bhikkhus are devoid of morality." That the devas come and give me this prior information about the bhikkhus is nothing surprising to me; the wonder is that when I make offering of meals or material things to the Saṅgha such thoughts as "I will offer much to this individual because he is an enlightened noble person, of good morality; or I will offer little to this individual since he is of poor morality" would never occur to me. As a matter of fact, without differentiation as to who is noble, who is moral or who is immoral, I make my offerings impartially to each and every body. This is the sixth wonder.
7、 每當我邀請僧伽來我家接受供養時，天神就會在他們還未到時先來通知我：「居士，某某比丘是聖人，某某比丘是有戒行的凡夫，某某比丘是無戒行的。」天神們先來通知我關於那些比丘的事，這對我來說並無驚奇之處，奇妙的是當我供養食物或物品給僧伽時，我不曾想過「我將多供養給這個比丘，因為他是個聖人；或我將少供養給這個比丘，因為他的戒行不清淨。」事實上，我毫不分別誰是聖者、有德者或無德者，而以平等之心佈施給每一個人。這是第六個奇妙。

(7) Venerable sir, Devas come and tell me that the doctrine of the Buddha is well-taught, it has the merit of being well-taught. This news conveyed to me by the Devas is nothing surprising to me. The wonder is that, on such occasions, I tell the Devas in reply, "Devas, whether you tell me so or not, verily, the doctrine of the Buddha is well-taught"; (He believes that the doctrine of the Buddha is well-taught, not because the Devas tell him, but because he himself knows it to be so). Although I hold such communications with Devas, I feel no pride in that the Devas come to me and that I have conversations with them. This is the seventh wonder.
8、 尊者，天神們告訴我佛陀的教法是善說的，它有善說之功德。天神告訴我這個消息對我來說並無驚奇之處。奇妙的是在那個時候，我會回答天神說：「天神，不管你是否告訴我，事實上，佛陀的教法是善說的。」（他並不是因為天神告訴他才相信佛陀的教法是善說的，而是他自己親身體驗了佛法的確是如此。）雖然我可以跟天神們如此交談，我並不會因此而感到驕傲。這是第七個奇妙。
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(8) There is nothing surprising too, if I should pass away before the Bhagavā did and the Bhagavā would foretell: "the householder Ugga has completely destroyed the lower Five Fetters which lead to rebirth in the lower sensuous realms; he is an Anāgamī. Even before the Buddha's prediction, I have become an Anāgami and I have already known this. This is the eighth wonder.
9、 若我比世尊先死，而世尊說：「郁伽居士已完全根除導向欲界輪迴的五個結，他是個阿那含。」，這也是無可驚奇的。即使佛陀沒有說，我已經知道自己已成為了阿那含。這是第八個奇妙。

Of these eight wonders described by the Householder Ugga, the sixth is concerned with making impartial offerings to the noble, the moral or the immoral alike. It is necessary to know how one can be impartially minded in such circumstances. The impartial attitude can be understood to be brought about in this manner, 'As I have made the invitation with intention to give to the Saṅgha, the whole Order, when I make the offering to a noble one, I will not recognise him as such; I will not consider that I am making the offering to a noble one; I will keep in mind only that I am making my offering to the Saṅgha, the noble disciples of the Buddha as a whole. And when I make the offering to an immoral person, I will not recognise him as such; I will not consider that I am making the offering to an immoral person; I will keep in mind only that I am making an offering to the Saṅgha, the noble disciples of the Buddha as a whole.' In this manner, impartiality may be maintained.
在郁伽居士所形容的八個奇妙之中，第六個是平等地佈施給聖者、有德者與無德者。我們應該知道在這種情形之下如何會有平等而不分別之心。這平等的態度是可以如此理解的：「由於我存著欲供養整個僧團才作出邀請，當我佈施給聖者時，我不會視他為聖者，心中只是想著在供養僧伽。而當我佈施給戒行不清淨比丘時，我不會視他為無德者，而只是在心中想著供養整個僧團，佛陀的整體聖弟子。」如此則可保持平等心。

Emulating the example set by the Householder Ugga, when making an offering one should ignore the status of the recipient, keep aside personal feelings towards him, and strive to keep firmly in mind only the Order of bhikkhus as a whole, so that his dāna may be of the noble Saṅghika-dāna type. As taught explicitly by the Buddha in the Dakkhiṇāvibhaṅga Sutta mentioned above, when an offering is of Saṅghika type, that is with the whole community of bhikkhus in mind when making it, it could bring innumerable, inestimable benefits to the donor, even if the recipient is an immoral person devoid of virtues.
我們應學習郁伽居士的榜樣，在佈施時不去理會受者的層次、不對他有個人的感受，以及致力保持心向著整個僧團，以便所做的佈施是屬於聖潔的僧伽施。

An offering is of Saṅghika-dāna type when it is made with full reverence to the Saṅgha; but it is not always easy
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to do so. Suppose a person decides to make a Saṅghika type of offering, having made the necessary preparations, he goes to a monastery and addresses the bhikkhus: 'Reverend Sirs, I wish to make a Saṅghika type of offering; may you designate someone from amongst the Saṅgha as its representative'. Should the bhikkhus nominate a novice whose turn it is to represent the Saṅgha, the donor is likely to be displeased; should they choose an elderly Thera of long standing to represent them, he is likely to be overwhelmed with intense delight, exulting 'I have an elderly Thera of long standing as my donee'. Such generosity affected by the personality of the donee cannot be a perfect Saṅghika type of offering.
根據佛陀在《施分別經》裡明確的指出，在行僧伽施時，即使受者戒行不清淨，但若心中想著的是供養整個僧團，那麼，這佈施還是會帶給施者無可計數的利益。

在行僧伽施時，必須對整個僧團具有恭敬心才算符合，但是這並不是易於辦到的。例如某人決定了要做僧伽施，在做好一切準備之後，他去到寺院裡向眾比丘說：「尊者們，我想要做僧伽施，請您們派一個人來代表僧團。」若比丘們派了一個當時輪到他作為代表的沙彌，施者就可能感到不快；若他們選了一位大長老作為代表，他又可能會過份興奮狂喜，說：「我得了個大長老作為受者。」這種受到受者個人為誰影響之佈施已不算完滿的僧伽施。

只有能夠完全沒有疑惑地接受僧團輪流派出的任何代表，不去分別受者是個沙彌或比丘，是個年輕比丘或年老比丘，是個愚蠢的比丘或博學的比丘，以及在佈施時只是想「我供養給僧團」，心中又是對僧團滿懷敬意，這樣他才是做了真正的僧伽施。

Only if one can accept the representative nominated by turn by the Saṅgha without any misgiving and without concerning oneself about whether the recipient is a novice or a bhikkhu, a young bhikkhu or an elderly bhikkhu, an ignorant bhikkhu or a learned bhikkhu, and makes one's offering, thinking only 'I make my offering to the Saṅgha', with full reverence to the Saṅgha, one makes a truly Saṅghika-dāna.
Story concerning a donor of a monastery一個寺院施者的故事
This incident happened on the other side of the ocean, i.e. in India. A rich householder who had already donated a monastery intended to make an offering to the Saṅgha. After making necessary preparations, he went to the Order of bhikkhus and addressed them, 'Venerable sirs, may you designate someone to receive my offering for the Saṅgha'. It happened that it was the turn of an immoral bhikkhu to represent the Saṅgha for alms. Although the man knew well that the designated bhikkhu was immoral, he treated him with full respect: the seat for the bhikkhu was prepared as for a ceremonious occasion, decorated with a canopy overhead, and scented with flowers and perfumes. He washed the feet of the bhikkhu and anointed them with oil very reverentially as if he were attending upon the person of the Buddha himself. He then made his offering to the bhikkhu paying full homage to the Saṅgha.
這件事發生在印度。有一個佈施了寺院的富有在家居士想要做僧伽施。在做好一切準備之後，他去到僧團那裡向他們說：「尊者們，請您們派一個人代表僧團接受我的供養。」剛巧那天輪到一個戒行不清淨的比丘作僧團代表接受供養。雖然他很清楚地知道受派來的比丘戒行是不清淨的，但是他還是滿懷恭敬地招待那比丘。有如是為了慶典地佈置那比丘的座位，上面掛了個白色華蓋，再以花來點綴及噴些香水。他為那比丘洗腳，又很恭敬地擦上些油，就好像是在服侍佛陀本人一般。然後他對僧團充滿敬意地供養那位比丘。
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That afternoon, the immoral bhikkhu came back to his house and standing at the doorway asked for a hoe he needed to make some repairs in the monastery. The donor of the monastery did not even bother to get up from his seat; he simply pushed the hoe towards the bhikkhu with his feet. The members of his family asked of him: "Respected sir, this morning you had heaped upon this bhikkhu so much veneration that beggars description; now you have shown him not even a small part of that deference. Why is this difference between the morning and the afternoon in your attitude towards the bhikkhu?" The man replied, "My dear ones, the respect I was showing this morning was towards the Saṅgha not to this immoral bhikkhu".
當天下午那比丘再來到他的家，站在門口向他借把鋤頭，以便修理寺院。那寺院施者甚至懶得從座位起身，只是用腳把鋤頭推向那位比丘。他家裡的成員就問他：「今早你恭敬得好像是個乞丐般來服侍那位比丘，但是現在連對他表示一點敬意都沒有。為什麼在早上和下午對待那位比丘的態度會有差別呢？」那人回答：「親愛的，今早我是在向僧團表示恭敬，並非向這位戒行不清淨的比丘。」

Some notable points for consideration concerning offerings made to individual, Puggalika-dāna, and to the Saṅgha, Saṅghika-dāna一些對於個人施與僧伽施值得考慮的要點
There are some people who maintain that if some person should approach one for alms and if one knew beforehand that the person was of bad morality, one should not make any offering to that person; if one should do so, it would be like watering a poisonous plant.
有些人依然認為若人來向我們托缽，而我們又早已知道他是戒行不清淨之人，那麼，我們就不應該佈施給他，若我們佈施的話，那就好像是在澆水給一棵有毒之樹。

But it could not be said that every act of offering made knowingly to immoral persons is blameworthy. It is the volition of the giver that must be taken into account here. If the donor should approve of the bad habits of the recipient and give with a view to give him support and encouragement for continuance of his immoral practices, then only his gift would be like watering a poisonous plant. It the donor does not approve of the bad habits to the recipient and has no mind to encourage him to continue with his bad practices, but emulating the example of the monastery donor described above, if he makes his gift in such a way that it becomes a true Saṅghika-dāna, then no blame can be attached to such an offering.
但是我們不能說一切明知地佈施給戒行不清淨之人的行為是應受責備的。在此我們必須考慮到施者的動機。若施者認同受者的惡習，又是為了支持與鼓勵他繼續行惡而佈施，那他的佈施就像是在澆水給一棵有毒之樹。若施者並不認同受者的惡習，也無意鼓勵他繼續行惡，而只是學習上述的寺院施者之模範來佈施，那麼其佈施即是真正的僧伽施，這樣的佈施是無可指責的。

Again there are some who maintain that whether the recipient is of good moral character or bad moral character is no concern of the donor's; it only concerns the
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recipient. Therefore, remaining indifferent to the character of the recipient, whether good or bad, the donor should give bearing in mind, 'This is a noble person, an ariya (or an Arahant)'. They maintain that this act of offering is blameless and as fruitful as making an offering to an Arahant. This point of view is also untenable.
再者，有些人認為受者的戒行好壞與施者並無關聯，那只是受者個人的事，因此無需理會受者的人格是好的，還是壞的，施者只應在心中謹記「這是一個聖人（或阿羅漢）。」他們認為這樣的佈施是無可指責的，而且就好像佈施給阿羅漢一樣地好。這種觀點也是站不住腳的。

Disciples of other teachers who are not in a position to know whether a person is an Ariya, or an Arahant. wrongly believe their teachers to be Noble Ones, enlightened Arahants. This sort of belief called Micchādhimokkha, making the wrong decision or conclusion, is demeritorious. Surely it would be demeritorious and would be making a wrong decision if one were to bear in mind 'these are noble, enlightened Arahants' when one knew full well that they were not. It is not proper, therefore, to hold such views.
外道的弟子沒有能力分辨某人是否聖人或阿羅漢，因此誤信他們的導師是聖人，誤信導師是已證悟的阿羅漢。這種相信是邪勝解，即做了錯誤的判斷或結論，因此是惡的。若某人明知受者並非聖人，卻還是在心中緊掛著「這些人是聖者，是阿羅漢」，那麼他肯定做了錯誤的判斷，因此肯定是惡的。因此持有這種觀點是不正確的。

When faced with such recipients in making one's offering, the proper attitude to bear in mind should be "Bodhisattas in fulfilment of Perfection of Generosity make their offering without discriminating between persons of high, medium or low status or development. I will also emulate the examples of the Bodhisattas and make my offerings to whoever comes for them without discrimination". In this way, one would not be giving support and encouragement to the practice of bad habits and would not be 'making wrong decisions or conclusions about the recipients' development; the act of offering would thus be free from blame or fault.
當面對這樣的受者時，正確的態度是：「菩薩在成就佈施波羅蜜時，並沒有分別受者的地位或修為是上、中或下等。我也應該向菩薩學習，毫無分別心地佈施給一切來向我討取之人。」如此，我們不是在支持或鼓勵惡習，也不會對受者的修為作出錯誤的判斷或結論。這樣的佈施是無可指責與沒有瑕疵的。

Controversies and difficulties arise only in the case of offerings made to individuals, puggalika-dāna, because there exist various kind of individuals, good or bad; in the case of offerings made to the Saṅgha, Saṅghika-dāna, there exists only one kind of Saṅgha, not two-good and bad. (Here the noble disciples of the Buddha, the Ariyas, are meant). There is no distinction amongst the Ariya Saṅgha as high, medium or low status or development they are all equally noble. Therefore, as explained above, whenever a donee appears before one, without taking into consideration his character, one should make the offering
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with the thought 'I make my offering to the disciples of the Buddha, the noble community of bhikkhus'. Then this offering is of Saṅghika-dāna type and the recipient is the Saṅgha; the person who appears before him to receive the offering is merely the representative of the Saṅgha. However low that person may be in his morals, the true recipient of the offering is the noble Saṅgha and therefore this is truly a noble gift.
只有在個人施的事件才會發生爭執與難以分辨的困惑，因為有許多種善或惡的個人；在僧伽施的事件裡，只有一個僧伽存在，並沒有善惡兩者。（在此僧伽是指佛陀的聖弟子。）聖僧伽並不會被分有上、中或下等的層次或修為，他們都是同樣地聖潔。因此，有如前面已解釋的，每當有受者前來時，我們都應該不去理會他的人格來行佈施，心中想著「我供養佛陀的弟子，聖潔的比丘僧團。」這樣即是僧伽施，而受者即是僧團。前來接受供養的受者只是僧團的代表。無論他的戒行如何低劣，真正接受供養的是聖潔的僧團，因此這是真正高尚的佈施。

Some people consider that it is very difficult to put into actual practice the advice to ignore the personal character of the immoral recipient who has appeared before one and to make one's offering with the mind directed not to him but to the noble Saṅgha, regarding him only as a representative of the Saṅgha. The difficulty arises only because of lack of habitual practice in such matters. In making reverential vows to the images and statues of the Buddha, regarding them as the Buddha's representatives, one is so accustomed to the practice of projecting one's mind from the images and statues to the person of the living Buddha that no one says it is difficult. Just as the householder Ugga of the Buddha's time and the monastery donor of Jambudīpa had habituated themselves to make offerings to an immoral bhikkhu as a representative of the Buddha, so also Buddhists of modern times should discipline their mind to become accustomed to such an attitude.
有些人認為這是很難實行的，很難不去理會戒行不清淨的受者之人格，也很難把心導向僧團而不是他，把他只當作是僧團的代表。這種困難只是因為缺少了在這方面有慣常的修習。在恭敬地向佛像頂禮時，我們只把它當成佛陀的代表，我們如此習慣於把它當作佛陀本人，沒有人會說這是難做到的。就有如佛陀時代的郁伽居士與印度的寺院施者已經慣於在佈施給戒行不清淨的比丘時只把他當作是僧團的代表，現代的佛教徒也應該把心訓練到變成慣於持有這種心態。

Four kinds of offerings to the Saṅgha as described in the Vinaya Piṭaka律藏提及的四種僧伽施
The Vinaya Piṭaka, the Book of Discipline for members of the Order, gives a description of the four categories of offerings made intentionally for the Saṅgha. But these four categories of Saṅghika-dāna do not concern the lay donor; only the seven types of Saṅghika-dāna mentioned above concern them. The Vinaya distinctions are made for the Order only so that they would know how to distribute the offerings amongst themselves. The four categories are:-
律藏把原意是對僧團所做出的佈施分為四種。但是這四種僧伽施跟在家眾並無關係，只有上述的七種僧伽施才跟在家眾有關。律藏的方法只是為僧團而設的，以便他們懂得如何在他們之間分配施物。這四種是：
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(1) Sammukhībhūta Saṅghika. Offerings to be distributed amongst the Saṅgha who are actually present at the time and place. Suppose an offering of robes is made at a certain place in towns or villages where some bhikkhus have gathered together, and the offering is made to the noble Saṅgha as a whole by the donor saying 'I give to the Saṅgha'. It will be difficult to reach all the noble Saṅghas in the town or the village concerned. The distribution is, therefore, to be made amongst the Saṅgha present at the place at the time. Hence it is called Sammukhibhuta Saṅghika (Sammukhibhuta - present at the time and place; Saṅghika - belonging to the Saṅgha.)
1、 現前僧伽物：把施物分配於在當時當地出席的僧團。例如在某個市鎮或村子裡有人把袈裟供養給一些在當地集合的比丘眾，而施者是佈施給整個僧團，說道：「我把這些佈施給僧團。」這樣是很難把施物分配給那市鎮或村子裡的所有比丘。因此應該把施物分配於在當時當地出席的僧團。因此它被稱為「現前僧伽物」。

(2) Ārāmaṭṭha Saṅghika. Offerings to be distributed amongst the Saṅgha residing in the whole compound of the monastery. Suppose a donor comes into the compound of a monastery and makes an offering of robes to a bhikkhu or bhikkhus whom he meets, saying 'I give to the Saṅgha'. As the offering is made within the compound of the monastery, it belongs to all the Saṅgha residing in the whole compound of the monastery, not just to the bhikkhus who are in the vicinity. Hence it is called Ārāmaṭṭha Saṅghika (Ārāmaṭṭha - residing in the compound; Saṅghika - belonging to the Saṅgha.)
2、 園住僧伽物：把施物分配於住在寺院範圍之內的僧團。例如有個施者進入一間寺院的範圍之內，然後把袈裟供養給他遇到的比丘或比丘眾，說：「我把這些佈施給僧團。」由於這佈施是在寺院的範圍之內進行的，因此它是屬於住在那間寺院裡的整個僧團共有，並非只屬於幾個現前的比丘所有。由此它被稱為「園住僧伽物」。

(3) Gatagata Saṅghika. Offerings which belong to the Saṅgha of whichever place they (have gone to) have been taken to. Suppose a donor comes to a monastery where a solitary bhikkhu resides and makes an offering of one hundred robes, saying 'I give to the Saṅgha'. If the residing bhikkhu is well-versed in the Disciplinary rules, he can take possession of all the offerings for himself by simply remarking, 'At the present moment, in this monastery, I am the sole Saṅgha; all these one hundred robes, therefore, belong to me and I take possession of them'. He has the right (according to the Vinaya rules) to do so; he cannot be faulted for monopolising the offering made to the Saṅgha. If the bhikkhu is not proficient in Vinaya rules, he would not know what to do. And without resolving, determining 'I am the sole owner. I take possession of them', suppose he left for another place taking the robes with him, and the bhikkhus he met there
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should ask him how he came by the robes. Suppose, on learning how he had come by them, those bhikkhus claimed their share of the robes, saying, 'we also have the claim on them', and consequently all the robes were divided equally with them. Then this sharing of the robes is deemed to be a good one. But suppose, without sharing the robes, he should continue on his way and encounter other bhikkhus, these bhikkhus would also be entitled to receive their share of the robes. In this way, wherever the bhikkhu would go taking the robes with him, the bhikkhus of those places would be entitled to the robes. Hence it is called Gatagata Saṅghika: (Gatagata - where ever one has gone; Saṅghika - belonging to the Saṅgha.)
3、 往返僧伽物：無論被帶往何處，施物即是屬於當地的僧團所有。例如有個施者來到一間只有一位比丘的寺院，然後佈施了一百件袈裟，說：「我佈施這些給僧團。」若那位住院比丘精通戒律，他只需要說「當下在這寺院裡，我是唯一的比丘，因此這一百件袈裟都是屬於我的，而我擁有了它們。」，就可以獨自擁有所有的施物。根據戒律，他是有權如此做的，不能指責他獨享供養給僧團之物。若那位比丘並不精通戒律，他可能不懂應該怎麼做。若他沒有決定「我是唯一的擁有者，我擁有了它們」，那麼，當他帶著那些袈裟去到其他地方時，而其他比丘們又問他如何獲得那些袈裟，知道後若他們為獲得分配而說：「我們也有獲得分配的份」，結果就必須在他們之間平均分配那些袈裟。這樣地分配袈裟是正確的。但若他沒有把袈裟分配出去就繼續他的旅程，那麼，他所遇到的比丘都有權獲得分配那些袈裟。如此，無論那位比丘把袈裟帶到何處去，其他的比丘都有權獲得分配那些袈裟。由此它被稱為「往返僧伽物」。

(4) Catuddisā Saṅghika. Offerings which belong to all bhikkhus who come from the four directions. Such offerings include gifts which are weighty and important, which are to be treated with deference, for example, monasteries. They are not to be apportioned but for use by Saṅgha coming from all directions. Hence it is called catuddisā Saṅghika (Catuddisā - from four directions; Saṅghika - belonging to the Saṅgha.)
4、 四方僧伽物：施物屬於來自四方的一切比丘。這些施物是貴重與應受到敬重的處理，例如寺院。它們不可以用來分配，而應該給來自四方的僧團共用。由此它被稱為「四方僧伽物」。

Not being mindful of the fact that these four categories are mentioned in the Vinaya rules to provide measures for distinction of ownership and distribution of the offerings made to the Saṅgha, some (bhikkhus) make use of these Vinaya provisions when lay people make offerings. To give an illustration, suppose a donor actuated by pious devotion to a certain bhikkhu builds a monastery, though not intending for him, but for the whole Saṅgha. For the libation ceremony, he invited ten bhikkhus including the bhikkhu to whom he has so much devotion. After recitation of the Parittas3, when the time comes for actual announcement of the offer, the bhikkhu wants to be offered the monastery as a puggalika-dāna; offering made to a particular individual because he feels that living in a monastery meant for the whole Saṅgha entails so much liabilities and responsibilities. But the donor prefers to make it a
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Saṅghika-dāna because, he believes, such dāna is superior and of much merit. The congregation resolves the disagreement between the donor and his preceptor by asking the donor to make the offering saying, 'I give this monastery to the Saṅgha who is present here now' (Sammukhībhūta Saṅgha). Then nine bhikkhus of the congregation, saying to the remaining one, 'We relinquish all our right of possession of the monastery to your reverence', hand over the new monastery to him and leave.
由於沒有覺察到戒律裡有這四種僧伽施物的分配法，有些比丘錯誤地享用施者所做的供養。舉個例子來說，若某個居士由於對某位比丘的敬愛，而建了間寺院想要佈施給僧團，但是並非佈施給那位比丘而已。在佈施的儀式，他邀請了十位比丘，包括他所敬愛的比丘。在誦完保護經（paritta）
之後，應該正式宣佈佈施時，那位比丘卻要把這佈施作為個人施，因為他覺得住在一間屬於僧伽的寺院有太多的工作與責任。但是施者卻比較喜歡做僧伽施，因為他相信這種佈施比較高尚與有許多功德。那群比丘最終決定平息施者與那位比丘的爭執，而叫施者在佈施時說：「我佈施這間寺院給現前的僧團。」然後其他九位比丘就向那位比丘說：「我們向您捨棄對這間寺院的擁有權。」，就把新寺院交給他而離去。

In this manner such procedures are liable to be followed, believing that by so doing the donor's wish for a Saṅghika-dāna is fulfilled and the recipient who prefers individual ownership is also happy since the nine co-owners have relinquished their right of possession of the monastery making him the sole owner.
如此有些人就會跟隨這種程序，以為這樣做就能完成施者行僧伽施的心願，同時又令到喜歡獨自擁有的受者歡喜，因為其他九位共同擁有者已經捨棄了他們的擁有權，而使他成為唯一的擁有者。

But in reality, such a procedure is not proper and should not be followed. The gift of a monastery is a weighty, important one; the ten bhikkhus to whom the monastery has been offered cannot make any kind of apportionment of the offering between them; and the donor's gift amounts to be only a gift to the ten bhikkhus present on the occasion only and not to the Saṅgha as a whole.
但是事實上這種程序是不正確及不可依循的。佈施寺院是貴重的佈施，那十位接受佈施的比丘不可以把它用來分配。而施者也沒有做到佈施給整個僧伽，只是佈施給現前的十位比丘而已。

(20) Offerings to be made on specific occasions (Kāla-dāna); offerings which may be made at any time (Akāla-dāna). Offering of Kaṭhina robes at the end of the Buddhist lent for the duration of one month, offering of robes at the beginning of the Buddhist Lent, offering of dietary food to the sick, offering of food to visiting bhikkhus, offering of food to bhikkhus setting out on a journey are gifts made at a specific time for a specific purpose and are called timely gifts, Kāla-dāna; all other gifts made as one wishes without reference to any particular time are called Akāla-dāna.
二十、應時施與非應時施

在特別的時刻做的佈施是「應時施」；在任何時候都可行的佈施是「非應時施」。在雨季安居過後的一個月期間內佈施迦絺那袈裟、在雨季安居剛開始時佈施袈裟、佈施有營養的食物給病人、佈施食物給到訪的比丘、佈施食物給要開始旅程的比丘，都是在特別的時刻、具有特別意義所做出的佈施，因此被稱為應時施；其他一切不是在特別時刻所做的佈施是為非應時施。

應時施比非應時施有更大的功德，因為它是在特別時刻為了符合特別的需求而做的。在應時施成熟時，它會在需要的時刻帶來特別的善報。例如，若施者想要吃一些特別的東西，他的心願可以即刻實現；同樣地，若他想要有特別的衣服穿，他就會得到它們。這些是應時施之特別功德的例子。

Kāla-dāna is of greater merit than the Akāla-dāna type because the offering is made to meet the specific needs at a specific time. The Kāla type of dāna, at the time of its fruition, brings specific good results at the time they are needed. For example, if the donor wishes for something special to eat, his wish is immediately fulfilled; likewise if
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he wishes to have some special clothes to wear, he will receive them. These are examples of special merit that accrues from offerings made at specific times to meet specific needs.
(21) Offerings made in the presence of the donor, (Paccakkha-dāna); Offerings made in the absence of the donor, (Apaccakkha-dāna). The Pāḷi word paccakkha is made up of pati and akkha. Pati means towards; akkha means five senses: eye, ear, nose, tongue, body. Although Paccakkha is generally 'before the eye', its complete meaning should be 'perceptible to the senses'. Thus Paccakkha-dāna has wider scope, not just the kind of offering which can be seen by the donor but also those which can be perceived by his other senses, i.e. by sound, by smell, by taste and by touch. In this connection, it should be noted that offerings made in the presence of the donor, Paccakkha-dāna is not exactly the same as sāhatthika-dāna, that made with one's own hands. Offerings made in one's presence at one's instance but not actually with one's own hands are of the Ānattika-dāna type, offerings made at one's request or command.
廿一、眼前施與非眼前施
巴利文paccakkha是pati和akkha兩個字組成的。Pati的意思是朝向；akkha的意思是眼、耳、鼻、舌、身五根。雖然一般上paccakkha的意思是眼前，它的完整含意應該是「五根可感受的」。因此眼前施有更廣的範圍，並非只是施者親眼看到的佈施，而是也包括了其他根門可感受到的，即聽、嗅、嚐和觸到的。有關這點，我們必須注意到眼前施並非完全跟親自施一樣的。親眼看到自已的佈施，卻沒有真正親自佈施是屬於非親自施。（在自己的要求或命令之下由別人代做。）
(22) Offerings which can be matched by someone else (Sadisa-dāna); Offerings which cannot be matched by any one, unrivalled alms-giving, (Asadisa-dāna.) When offerings are made in a spirit of competition, donors make efforts to excel their rivals in the scale and magnificence of charity. In such competitions, the offerings that prove to be incomparable, inimitable is called unrivalled almsgiving, Asadisa-dāna.
廿二、同等施與無比施

別人可以比得上的佈施是「同等施」，無人可比得上的佈施是「無比施」。在做有競爭性的佈施時，施者致力在質量上超越其他人。在這樣的競爭裡，無可匹比的佈施是無比施。

根據《法句經‧世間品‧無比施經》的註釋，在每一尊佛的時期只有一個施者會做到無比施。在我們佛陀的時代的故事如下：

According to the Dhammapada Commentary, as explained in the story of Unrivalled alms-giving in the Loka-vagga, only one donor appears during the time of each Buddha to make an unrivalled offering. The story runs as follows:
At one time the Bhagava, after going on a long journey followed by five hundred Arahants arrived back at the Jetavana monastery. The king, Pasenadī of Kosala, honoured the Bhagava and his five hundred disciples by inviting them to the palace and offering them alms on a magnificent
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scale. The king invited also the people of Sāvatthi to his ceremony of offering so that they could watch and rejoice in his meritorious deed. The next day the people of Sāvatthi, rivalling the king, organized the resources of the whole city and gave offerings which surpassed those of the king's to the Bhagava and his disciples. They invited the king to their ceremony to observe their deed and rejoice in it.
有一次在長途旅程之後，佛陀與五百位阿羅漢回到祗園精舍。憍薩羅國的波斯匿王（巴舍那提王，King Pasenadi）邀請世尊與五百弟子去皇宮裡接受極多的供養。國王也邀請舍衛城市民來觀看佈施儀式，以便他們能夠看到及隨喜他的功德。隔天舍衛城的市民為了與國王競爭，全城集資地做了比國王所做更大的佈施給佛陀與五百弟子。他們也邀請國王來觀看他們的佈施儀式，以便他可以隨喜。

Catching the spirit of competition, the king accepted the challenge of the citizens the next day by conducting a more magnificent ceremony of offering the next day. The citizens in turn organized again another grand ceremony of offering to outdo the efforts of the king. In this manner, the keen contest between the king and his citizens went on until either side had made six offerings. (The contest still remained indecisive.)
在感受到其競爭精神之下，國王接受了市民的挑戰，而在隔天做了更大的佈施。市民又再做個超越國王的更大的佈施。如此國王與市民雙方的競賽進行到雙方各做了六次佈施。（而其競賽還未有勝負。）
As the seventh round came along, the royal donor was feeling despondent: "It will be very difficult to surpass the efforts of the citizens in this seventh round; and life would not be worth living, if I, the sovereign ruler of the land. were to lose to the people over whom I rule in this round''. (To console him), his queen, Mallika, thought out a plan by which the king could make a truly majestic offering which the people would find impossible to match. She had a grand pavilion built; five hundred great disciples of the Buddha, the Arahants, were to sit in the pavilion with five hundred princesses fanning them and spraying perfumes and scented water in the pavilion. At the back of the five hundred Arahants, there would be five hundred elephants, kneeling down and holding a white umbrella over each of the great Arahants.

在第七圈賽時，國王已感到沮喪，心想：「很難在第七圈裡超越市民，若身為統治者的我竟然輸給我統治的市民，那麼活著就沒有意義了。」為了安慰他，他的皇后勝鬘為他想出了一個市民無法匹比的宏大佈施之計劃。她叫人建了一間很大的殿堂以供佛陀與五百弟子在裡邊坐，並吩咐五百位公主為他們扇涼，又以香水灑在殿堂內。在五
As the arrangements were being made according to the above plan, they found one tame elephant short of five hundred; so they had a wild, unruly elephant notorious for its savagery placed at the back of the Venerable Aṅgulimala and made it hold a white umbrella like other elephants. People were amazed to find this savage beast taking part in the ceremony and holding the umbrella over the head of the Venerable Aṅgulimala in a docile manner.
百位羅漢的背後，各跪著一隻撐著白色華蓋的大象。

當照著計劃準備時，他們發現只有四百九十九隻溫馴的象，因此他們只好把一只出名蠻橫的野象放在指鬘尊者背後，再令牠有如其他象一般撐著一支白色華蓋。當人們看到這只野象也有份參加儀式，又是很溫順地撐著一支白色華蓋在指鬘尊者上空時都感到很驚訝。
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After the meal had been offered to the congregation, the king declared: "I made an offering of all the things in this pavilion, allowable things as well as unallowable things." On this declaration, the people had to admit defeat in the contest, because they had no princesses, no white umbrellas, no elephants.
在僧團用完餐後，國王宣佈：「我把這殿堂裡的一切東西，包括受准許與不受准許的，都佈施給僧團。」在他如此宣佈後，市民只好認輸，因為他們沒有公主、白色華蓋與大象。

因此在釋迦佛時代行無比施的人即是憍薩羅國的波斯匿王。我們應該知道其他每一尊佛都有一位向他們做了無比施的施者。

Thus the donor of the unrivalled dāna at the time of the Supreme Being of the three Worlds, the Buddha Gotama, was King Pasenadī of Kosala. It should be noted that each of the other Buddhas also had a donor who presented him with an incomparable, unrivalled dāna.
(End of the chapter on Generosity in Groups of Twos.)
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Type of Dāna in Groups of Threes佈施有三種
(1) Dāna can also be-divided into three categories namely, Inferior (Hina), Medium (Majjhima), and Superior (Paṇīta). The degree of benevolence of an act is dependent upon the strength of intention (chanda), the conscious state (citta), energy (viriya), and investigative knowledge (Vimaṁsā) involved in the act. When these four constituent elements are weak, the dāna is said to be of inferior type; when they are of medial standard the dāna is regarded as of medium type; when all are strong, the dāna is considered to be of the superior order.
（一）佈施也可分為下等、中等與上等三種。它們的功德多大有視在佈施中其欲、心、精進與觀之強度幾何。若這四個因素弱，則佈施是為下等；當它們是中等時，佈施也是中等；當它們都很強時，其佈施即是上等。

(2) When the act of dāna is motivated by desire for fame and acclaim, it is of inferior type; when the goal of dāna is for attainment of happy life as a human being or a deva, it is of medium type; if the gift is made in reverence to the Ariyas or Bodhisattas for their exemplary habits of offering, it is an excellent gift of superior order.
（二）當佈施是為了獲得名譽與讚賞時，其佈施是為下等；當佈施是為了獲得投生作個快樂的人或天神時，其佈施是為中等；若佈施時是為了恭敬聖者或菩薩，以及學習他們佈施之模範，那即是上等的佈施。

(In the various discourses of the Pāḷi Texts are mentioned parks and monasteries which were given the names of the individual donors, for example, Jetavana, the garden of Prince Jeta; Anāthāpiṇḍikārāma, the monastery donated by the rich man Anāthapiṇḍika; Ghositārāma, the monastery donated by the rich man Ghosita. This system of nomenclature was adopted by the First Council Elders with the intention of encouraging others to follow their example and thus acquire merit. So donors today, when making such gifts, inscribe their names on marble or stone. In doing so they should keep under control, by exercise of mindfulness, any desire for fame bearing in mind that they make the gift in order to set an example to those who wish to acquire merit.)
（在巴利文經典的許多部經典裡有提及一些公園與寺院是以施者之名命名的，如祗陀太子佈施的祗園、給孤獨長者佈施的給孤獨精舍、美音富翁佈施的美音精舍。在第一次經典結集時，眾長老採用這種命名法是為了鼓勵別人向他們學習，而因此獲得功德。所以現今的施者在佈施時把自己的名字刻在大理雲石或石碑上。在如此做時他們應該以正念攝心，不可為了名譽，而謹記只是為了立下佈施的模範，希望他人也會佈施而獲得功德。）
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(3) When the donor aspires for happy life as a human or celestial being, his gift is of inferior type; when the aspiration is for attainment of enlightenment as a disciple (Sāvakabodhi-Ñāṇa), or as a silent Buddha (Paccekabuddha-Ñāṇa), the gift is a medium one; when one aspires for Perfect Self Enlightenment (Sammā-sambodhi-Ñāṇa or Sabbaññuta Ñāṇa), one's gift is of superior order.
（三）當施者發願欲成為快樂的人或天神時，其佈施是下等的；當他發願證悟弟子菩提或辟支菩提時，其佈施是為中等；當他發願欲證得三藐三菩提或正等正覺時，其佈施是為上等。

(By Bodhi or Enlightenment is meant knowledge of one of the four Paths. The sages of yore had advised that in order for the gift to serve as a means of escape from the round of rebirths (Vivaṭṭanissita), one should never make a gift in a haphazard or casual manner, one should seriously (positively) aspire for one of the three forms of Enlightenment while making an offering.)
[菩提或覺悟是指四個道智。古代聖者勸告我們，若欲使所做的佈施成為脫離生死輪迴的助緣（不輪轉依止），我們就絕對不可以隨便的態度來做佈施，應該在佈施時認真地發願欲證悟三種菩提之一。]

(4) Again, gifts may be of three types, viz: Dāna-dāsa, gift fit for a servant; Dāna-sahāya, gifts fit for a friend, and dāna-sāmi, gifts fit for a master.
Just as in everyday life, one uses materials of good quality while offering the servants inferior things, so also if one makes a gift of materials which are poorer in quality than those enjoyed by oneself, the gift is of inferior type, a dāna-dāsa, fit for a servant; just as in everyday life, one offers one's friends things which one uses and enjoys, so also if one makes a gift of materials which are of the same quality as used by oneself, then the gift is said to be of medium type (dāna-sahāya); just as in everyday life, one makes present of gifts to one's superior of things better in quality than those enjoyed by oneself, so also if one gives dāna of superior quality materials, then the gift is said to be of superior order, dāna-sāmi.
（四）再者，佈施也可分為三種，即施僕人、施友人與施主人。

就好像在日常生活中，人們自己享用品質優良的東西，而把品質低劣的給僕人用，因此若我們佈施品質低劣過自己享用的東西，那麼這即是施僕人，是下等施。就好像在日常生活中，人們與朋友分享同等品質的東西，因此若我們佈施品質相等於自己享用的東西，那即是施友人，是中等施。就好在日常生活中，人們以品質優於自己用的東西來送給上司，因此若我們佈施上等的東西，那即是施主人，是上等施。

(5) There are three types of Dhamma-dāna (the division being based on the meaning of the word 'Dhamma' for each type). In the first type of Dhamma-dāna, 'dhamma' is the one associated with the Āmisa dhamma-dāna, mentioned above under dāna categories by Twos. Therein, it was stated that Āmisa dhamma-dāna is the gift of palm-leaf scriptures or books of the Scriptures. In this classification, the 'dhamma' is the scriptures themselves, the Pariyatti
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Dhamma, that was taught by the Buddha and recorded on palm leaves or books as texts. The dhamma-dāna, therefore, means here teaching the Scriptures or giving the knowledge of the Buddha's teachings to others. The Pariyatti is the gift-object, the material that is given; the listener is the recipient and one who teaches or expounds the dhamma is the donor.
（五）有三種法施。第一種法施之「法」是與前面把佈施分為兩種的「物法施」有關的。根據記載，「物法施」是佈施貝葉經典或經書。在這種分法裡，「法」即是經典本身，是佛陀所教而記錄在貝葉或書上的教法。因此，這種法施是指教佛法或把佛學知識佈施給他人。教法（即佛學理論）是施物，聽眾是受者，而弘法之人即是施者。

In the second type of Dhamma-dāna, the 'dhamma' refers to the 'dhamma' included in the Abhidhamma classification of dānas into six classes, namely, rūpa-dāna, sadda-dāna, gandha-dāna, rasa-dāna, phoṭṭhabba-dāna and dhammna-dāna. The dhamma in this particular case is explained as all that forms the object of the mind or mental objects. The mental objects are: (1) the five sense organs (pasāda rūpas); (2) the sixteen subtle forms. (sukhuma rūpas; (3) the 89 states of consciousness, (citta); (4) 52 mental factors (cetasikas); (5) Nibbāna and (6) Concepts (paññatti). Whereas in Pariyatti dhamma, the 'dhamma' means 'noble'; here it has the sense of 'the truth concerning the real nature of things'.
在第二種法施裡，「法」是指論藏把佈施分為色、聲、香、味、觸、法六種佈施的法施。在此法被解釋為一切法塵或意識的目標。法塵是：一、五淨色；二、十六種微細色；三、八十九種心識；四、五十二種心所
；五、涅槃；六、觀念或概念。在教法裡，「法」的意思是「聖」；而在此「法」的意思是「諸法實相之究竟諦」。

這種法施是通過幫助感官殘缺之人來進行的，譬如幫助視力不良、聽覺有問題的人等。幫助別人改善視力是眼（法）施；幫助別人改善聽覺是耳（法）施；等等。在這種佈施裡最為特出的是命施，即使到別人長壽。剩下的香、味、觸法施也可以此類推。

Dhamma-dāna of this type is made through rendering assistance to those afflicted with (organic) disabilities, for example, weak eye-sight, trouble in hearing, etc. Helping others to improve their eye-sight is cakkhu (dhamma) dāna; helping them to improve their hearing is sota (dhamma) dāna, etc. The most distinctive dāna of this type is Jivita-dāna, the promotion of longevity of others. In a similar manner, the remaining dānas of the type, namely, gandha, rasa, phoṭṭabba and dhamma may be understood.
In the third type of Dhamma-dāna, the 'dhamma' refers to the Dhamma of the Triple Gem, namely, the Buddha, the Dhamma and the Saṅgha. As in the second type of Dhamma-dāna, the Dhamma here means the Scriptures of the teachings of the Buddha. Whereas in the second type the 'dhamma' is a gift-object for offering, while the listener is the recipient; in this third type, the Dhamma, which is a part of the trinity of the Buddha, the Dhamma and the Saṅgha itself forms the recipient to which offerings are to
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be made. When the Buddha and the Saṅgha become recipients the associated Dhamma also becomes a recipient of offerings.
在第三種法施裡，「法」是指佛、法、僧三寶裡的法寶。跟第一種法施一樣，法是指佛陀的教法。只是在第一種法施裡，法是施物及聽眾是受者；然而在第三種法施裡，身為三寶之一的法寶則是受者，是接受施物的受者。當佛與僧伽是受者時，有關之法也成為受者。

To give an illustration: The Buddha was residing in the Jetavana monastery in Sāvatthi. At that time a rich householder who had faith in the Teaching, thought to himself thus; 'I have had opportunities to honour the Buddha and the Saṅgha constantly with offerings of food, robes, etc. But I have never honoured the Dhamma by making offerings to it. It is time now that I should do so'. With this thought, he approached the Bhagava and asked the Bhagava how to do about it.
舉個例子來說：有一次佛陀住在舍衛城的祗園精舍。當時有個對佛法具有信心的富有居士這麼想：「我常常都有機會供養食物、袈裟等給佛陀與僧伽，以向他們致敬，但是我卻不曾供養法，以向它致敬。現在是我應該如此做的時候了。」這麼想著，他就去請教世尊應該如何做。

The Bhagava replied: 'If you wish to honour the Dhamma, you should give food, robes etc., to the bhikkhu who is well cultivated in the Dhamma, but with the clear intention of honouring the Dhamma which he has realized'.
世尊答說：「若你想要向法致敬，你應該以食物、袈裟等供養精通佛法的比丘，但是心中必須清楚地知道是在向他所證悟之法致敬。」

When the householder asked the Bhagava which bhikkhu would be appropriate to receive such an offering, the Buddha told him to ask the Saṅgha. The Saṅgha directed him to give his offerings to the Venerable Ānanda. So he invited the Venerable Ānanda and made a generous offering of food, robes, etc., to him, keeping in mind that he was honouring the Dhamma which the Venerable Ānanda had realized. This story is described in the introduction to the Bhikkhāparampara Jātaka, the thirteenth Jātaka of the Pakinnaka Nipāta.
當那位居士問世尊那一位比丘適合接受供養時，佛陀就叫他去問僧團。僧團則指示他去佈施給阿難尊者。所以他就邀請了阿難尊者，佈施了許多食物、袈裟等，心中想著是在向阿難尊者所證悟之法致敬。這故事記載在《雜集‧次第供養本生經》之序文裡。

According to the story, the householder is the donor, food, robes, etc., are material objects of offering, and the body of the Dhamma which lies embedded in the person of the Venerable Ānanda is the recipient of the gift.
根據這故事，那位居士是施者；食物、袈裟等物品是施物；阿難尊者心中之法是受者。

This householder was not the only one who made such offerings at the time of the Buddha, keeping in mind the Dhamma as the recipient of offering. The Text clearly mentions that the great ruler Sīri Dhammāsoka (Asoka)with much pious reverence for the Dhamma built monasteries, 84,000 in all, one in honour of each of the 84,000 groups of Dhamma (Dhammakkhandha) which form the complete Teaching of the Buddha.
那位居士並非唯一做這種以法為受者的佈施之人。經典清楚地提及阿育王由於對法的敬愛，而建了八萬四千間寺院來向八萬四千法蘊致敬，這八萬四千法蘊即是完整全套的佛陀教法。（「蘊」的意思是「組」。）
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(Note of Caution) … Many have heard of this great dāna of Asoka's and have desired to imitate him in such giving. But it is important to follow his example in a proper manner. The real motive of the great king Asoka was not merely giving of monasteries, but the paying of respect to the groups of Dhamma individually. Building of monasteries serves only to provide him with materials for offering. Later generations of donors who wish to follow the example of Sīri Dhammāsoka should understand that they build monasteries not just as objects for offering, not with the intention of acquiring the fame of being a monastery donor, but with the sole aim of paying homage to the Dhamma.
（必須小心注意的事項）：許多人都聽過阿育王的大佈施，也想效仿他如此做。但是正確的學習方法是很重要的。阿育王的真正動機並非只是佈施寺院，而是向個別的法蘊致敬。建寺院只是為他提供施物。後代想要向阿育王學習的施者應該明白建寺院並非只是作為施物，也並非為了獲得名譽，而是只有向法致敬的唯一目的。

The significance of these Dhamma-dānas may be appreciated when one remembers the importance of the Teaching, the Dhamma. The great Commentator, the Venerable Mahā Buddhaghosa concluded his work Aṭṭhasālinī, the Commentary to the Dhammasaṅgaṇī, the first book of the Abhidhamma, with the wish "May the true Dhamma endure long. May all beings show reverence to the Dhamma." (Ciraṁ tiṭṭhatu saddhammo, dhamme hontu sagāravā, sabbepi sattā). He made this wish because he was fully aware of the important role of the Dhamma. He realised that as long as the Dhamma endures, the teachings of the Buddha cannot decline and everyone who honours the Dhamma will show reverence to the teachings and follow them. And the Buddha had said, "Only those who see the Dhamma, see me." And nearing the end of his life, the Buddha had said that "The Dhamma will be your teacher after I am gone". (So vo mamaccayena satthā.)
當憶及佛法的重要性時，我們就會珍惜這些法佈施的意義。覺音尊者大論師在為註解《法聚論》的《殊勝義註》寫結語時這麼發願：「願正法久住，願一切眾生向法致敬。」（Ciram titthatu saddhammo, dhamme hontu sagarava, sabbepi satta.）他這麼發願是因為他真正透徹地了解法的角色之重要性。他知道只要法還存在，佛陀的教法就不會退減，而每個恭敬法之人將會依法實行。佛陀曾經說：「只有見法者見我。」在他臨終時，佛陀又說：「在我入滅後，你們應以法與戒為師。」

因此我們必須致力培育扮演著重要角色的第三種法佈施。

Therefore one should strive to cultivate this third type of Dhamma-dāna which plays such an important role.
(6) Another three types of dāna are classified as Dukkara-dāna, gift which is difficult to be given; Mahā-dāna, awe inspiring gift of great magnificence; and Sāmañña-dāna, common forms of gifts, which are neither too difficult to make, nor too magnificent.

（六）另外三種佈施是難行施、大佈施和普通施。難行施的其中一個例子是「有木者帝須」所做的佈施。這故記載於《增支部‧一集‧一法禪那廿八品》的註釋。
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An example of the first type, Dukkara-dāna, may be found in the story of dāna given by Dārubhaṇḍaka Tissa. This story is given in the commentary to the 28th vagga of Ekadhammajhāna, EkakaNipāta of the Aṅguttara Nikāya.
The story of the dāna given by Dārubhaṇḍaka有木者帝須佈施的故事
There was a poor man who lived in Mahāgāma of Sri Lanka, and who earned his living by selling firewood. His name was Tissa, but because his livelihood was selling firewood, he was known as Dārubhaṇḍaka Tissa (Tissa who has only firewood as property).
以前在斯里蘭卡的大村裡住著一個很窮的男人，他是以賣木柴為生的。他的真名是帝須，但是由於他是賣木柴為生的，因此人們都叫他作「有木者帝須」（意為只有木柴作為財產的帝須）。

One day he had a talk with his wife: "Our life is so humble, wretched, lowly; although the Buddha had taught the benefits of nibaddha-dāna, the observance of the duty of regular giving, we cannot afford to cultivate the practice. But we could do one thing; we could start giving alms-food regularly twice a month, and when we could afford more, we will try for the higher offering of food by tickets4 (salākabhatta)''. His wife was agreeable to his proposal and they started giving whatever they could afford as alms food the next morning.
有一天，他向妻子說：「我們的生活是那麼的低賤，雖然佛陀有教過經常佈施的利益，但是我們卻無能力培育這種佈施。然而我們也能做一件事情，即開始例常地在每個月裡佈施兩次食物，當有能力佈施更多時，我們將嘗試以食券
來做更高等的佈施。」他的妻子同意了他的建議，而在隔天早上開始盡他們所能佈施食物。

That was a very prosperous time for the bhikkhus who were receiving good food in plenty. Certain young bhikkhus and sāmaṇeras accepted the poor alms-food offered by the Dārubhaṇḍaka's family, but threw it away in their presence. The housewife reported to her husband, "They threw away our alms-food", but she never had an unpleasant thought over the incident.
當時是很繁榮的年代，比丘們都能獲得許多食物。某些年輕的比丘和沙彌托得有木者之家所佈施的劣質食物，但是卻當著他們面前把食物倒掉了。有木者的妻子就向他回報說：「他們倒掉了我們的食物。」但是她不曾對這件事感到不快。

Then Dārubhaṇḍaka Tissa had a discussion with his wife. "We are so poor we cannot offer alms-food that would please the Noble Ones. What should we do to satisfy them". "Those who have children are not poor", said his wife in order to give him solace and encouragement and advised him to hire out the services of their daughter to a household, and with the money so acquired, to buy a milch cow. Dārubhaṇḍaka accepted his wife's advice; he obtained twelve pieces of money with which he bought a
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cow. Because of the purity of their wholesome volition, the cow yielded large quantities of milk.
過後有木者帝須就跟妻子討論，說：「我們實在窮到沒有能力佈施聖者喜歡的食物。我們應該怎麼做才能滿足他們。」他的妻子說：「有孩子的人是不窮的。」，以便給他安慰與鼓勵，以及勸他讓女兒去跟人家簽約工作，再把所得的錢用來買隻乳牛。有木者接受了妻子的勸告，再把所得的十二個錢幣用來買隻乳牛。由於他們清淨的善意，那隻牛產了大量的牛奶。

The milk they got in the evening was made into cheese and butter. The milk they got in the morning was used by the wife in the preparation of milk porridge which together with the cheese and butter, they offered to the Saṅgha. In this manner, they were able to make offerings of alms food which was well accepted by the Saṅgha. From that time onwards the salākabhatta of Dārubhaṇḍaka was available only to the Noble Ones of high attainments.
他們把傍晚擠獲的牛奶做成乳酪和牛油。他的妻子又把早上擠得的牛奶用來煮奶粥。他們就把奶粥連同乳酪與牛油佈施給僧團。如此，他們終於能夠佈施僧團樂於接受的食物。從那時起，只有證得高等果位的聖者才會收到有木者的食券。

One day Dārubhaṇḍaka said to his wife, "Thanks to our daughter we are saved from humiliation. We have reached a position in which the Noble Ones accepted our alms food with great satisfaction. Now, do not miss out on the regular duty of offering alms food during my absence. I shall find some kind of employment; I shall come back after redeeming our daughter from her bondage." Then he went to work for six months in a sugar mill where he managed to save up twelve pieces of money with which to redeem his daughter.
有一天，有木者向他的妻子說：「我們得以不再受到藐視，真是該感激我們的女兒。我們已經達到聖者很滿意地接受我們的食物。現在，當我不在時，別忘了例常佈施的責任。我會找工作賺錢，贖回我們的女兒後才回來。」之後，他就在一間糖廠做了六個月的工，而終於存了十二個錢贖回女兒。

Setting out for home early one morning, he saw ahead of him the Venerable Tissa on his way to worship at the Pagoda at Mahāgāma. This bhikkhu was one who cultivated the austere practice of piṇḍindapāta, that is, he partakes only of alms food offered him when going on alms round. Dārubhaṇḍaka walked fast to catch up with the bhikkhu and strolled along with him, listening to his talk of the Dhamma. Approaching a village, Dārubhaṇḍaka saw a man coming out with a packet of cooked rice in his hand. He offered the man one piece of money to sell him the packet of meal.
一天清晨起程回家時，他看到帝須尊者正走在前頭，想要去大村的寺院禮拜。這是一位修習「常乞食頭陀支」的比丘，即是只食用在托缽時得來的食物。有木者快步地趕上那位比丘，與他一同步行及聽他說佛法。來到一座村子時，有木者見到有個男人帶著一包熟飯走出來，他就出價一個錢幣來買那包食物。

The man realising that there must be some special reason for offering one piece of money for the food packet when it was not worth the sixteenth part of it, refused to sell it for one piece of money. Dārubhaṇḍaka increased his offer to two, then three pieces of money and so on until he had offered all the money he possessed, But the man still declined the offer (thinking Dārubhaṇḍaka had still more money with him.)
那人知道有木者肯定有特別的原因才會出價一個錢幣來買那包食物，因為那包食物甚至沒有十六分之一個錢幣的價值，所以拒絕賣給有木者。有木者把價錢提高至兩個錢，然後三個錢等等，直到十二個錢幣。但是那人還是拒絕賣給他（因為那人以為有木者還有更多的錢）。
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Finally, Dārubhaṇḍaka explained to the man, "I have no money with me other than these twelve pieces. I would have given you more if I had. I am buying this meal packet not for myself; wishing to offer alms food, I have requested a bhikkhu to wait for me under the shade of that tree. The food is to be offered to that bhikkhu. Do sell me the packet of food for this twelve pieces of money. You will also gain merit by doing so.''
最後有木者向他解釋：「我就只有這十二個錢幣，若有更多的話我是願意給你的。我買這包食物並不是自己要吃，而是為了用來做佈施。我已經邀請了一位比丘在那樹下等，我買這食物是要佈施給他的。請你以十二個錢幣賣給我。你如此做也會獲得功德的。」

The man finally agreed to sell his food packet and Dārubhaṇḍaka took it with great happiness to the waiting bhikkhu. Taking the bowl from the bhikkhu, Dārubhanṇḍaka put the cooked rice from the packet into it. But the Venerable Thera accepted only half of the meal. Dārubhaṇḍaka made an earnest request to the bhikkhu: "Venerable Sir, this meal is sufficient for only one person. I will not eat any of it. I bought the food intending it only for you. Out of compassion for me, may the Venerable One accept all the food." Upon this, the Venerable Thera permitted him to offer all the food in the packet.
最終那人答應把食物賣給他，而他很歡喜地拿著那包食物走向正在等他的比丘。有木者向那位比丘接過手中的缽，然後把食物放在缽裡，但是那位長老只願意接受一半的食物。有木者就很認真地向那位比丘懇求說：「尊者，這食物只足夠一個人吃。我不想吃它，我是為您而買的，希望尊者慈悲地接受所有的食物。」

After the Thera had finished the meal, they continued the journey together and the bhikkhu asked Dārubhaṇḍaka about himself. Dārubhaṇḍaka told everything about himself very frankly to the bhikkhu. The Thera was struck with awe by the intense piety of Dārubhaṇḍaka and he thought to himself: "This man has made a dukkara-dāna, an offering which is difficult to make. Having partaken of the meal offered by him, under difficult circumstances, I am greatly indebted to him and I should show my gratitude in return. If I can find a suitable place, I shall strive hard to attain Arahantship in one sitting. Let all my skin, flesh and blood dry up. I will not stir from this position until I attain the goal". As they reached Mahāgāma, they went on their separate ways.
在那位長老用完餐後，他們繼續一同走，在途中長老問及有木者的自身來歷。有木者很坦白地把有關自身的事全盤告訴長老。長老為有木者的極度虔誠感到震撼，心中想道：「這人已經做了個難行施。在他這樣的困境之下吃了他佈施的食物，我實在欠他良多。我應該對他表示感激。若能夠找到一個適合的地方，我將盡力奮鬥在一次坐禪裡證阿羅漢果為止。且讓我的皮與血乾枯，我將不會起身，直到證悟阿羅漢果為止。」當到達大村時，他們就分手各自離去。

On arriving at the Tissa Mahāvihāra Monastery, the Thera was alloted a room for himself, where he made his great effort, determined not to stir from the place until he had eradicated all defilements and become an Arahant. Not even getting up to go on the alms round, he steadfastly worked on until at the dawn of the seventh day, he became
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an Arahant fully accomplished in the four branches of Analytical Knowledge (Paṭisambhidā). Then he thought to himself thus: "My body is greatly enfeebled. I wonder weather I could live longer". He realised through exercise of his psychic powers that the phenomenon of nāma rūpa which constituted his living body would not continue much longer. Putting everything in order in his dwelling place and taking his bowl and great robes he went to the Assembly Hall at the centre of the monastery and sounded the drum to assemble all the bhikkhus.
到達帝須大寺時，那長老獲得分配一間房間，他就在其地極盡努力地修禪，決定在斷除一切煩惱與成為阿羅漢之前不起身。他甚至不起身去托缽，就是如此持恆地修禪。在第七天凌晨時，他成為了具備四無礙解智的阿羅漢。過後他想：「我的身體實在很虛弱，我想是活不久的了。」通過神通，他知道組成自己身體的名色法是持續不了多久的了。收拾好房間後，他帶著缽與大衣走到寺院中央的大殿，擊鼓召集寺內所有的比丘。

When all the bhikkhus had gathered together, the head Thera enquired who had called for the assembly. The Venerable Tissa who had cultivated the austere practice of taking only alms food, replied, "I have sounded the drum, Venerable Sir. " "And why have you done so?" I have no other purpose, but if any member of the Saṅgha has doubts about the attainments of the Path and Fruition, I wish them to ask me about them".
當所有的比丘到齊後，住持問是誰擊鼓召開集會的。修習常乞食頭陀支的帝須長老答道：「是我擊的，尊者。」「為了什麼呢？」「我沒有其他目的，但若僧團之中有誰對道果有疑問，我希望他們發問。」

The head Thera told him there were no questions. He then asked the Venerable Tissa why he had persevered so arduously sacrificing even his life for the attainment. He related all that had happened and informed him that he would pass away the same day. Then he said, "May the catafalque on which my corpse would be supported remain immoveable until my alms-food donor, Dārubhaṇḍaka, comes and lifts it with his own hands". And he passed away that very day.
住持告訴他沒人有問題。然後他問帝須長老為何不惜犧牲性命地為證悟奮鬥。帝須長老就告訴他們一切經過，然後說他將會在當天死去。過後他再說：「願置放我的屍體的靈柩台不會移動，直到我的施主有木者來親手抬起它。」他就在當天圓寂了。

Then King Kākavaṇṇatissa came and ordered his men to put the body on the catafalque and take it to the funeral pyre at the cremating grounds, but they were not able to move it. Finding out the reason for this, the king sent for Dārubhaṇḍaka, had him dressed in fine clothes and asked him to lift up the catafalque.
烏色帝須王命令手下把屍體放在靈柩台上，然後抬去火葬場，但是他們卻移不動它。知道了個中緣故之後，國王召來有木者，給他穿上錦衣，再要他抬起靈柩台。

The text gives an elaborate account of how Dārubhaṇḍaka lifted up the catafalque with the body on it easily over his head and how, as he did so, the catafalque rose in the air and travelled by itself to the funeral pyre.
經典很詳盡地描述有木者如何輕易地把靈柩台舉過頭頂，而在他如此做時，靈柩台自己飄上天空與飛往火葬場。
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Dārubhaṇḍaka's dāna involving the sacrifice ungrudgingly of twelve pieces of money which were needed for redeeming his own daughter from servitude and which had taken six whole months to earn is indeed a very difficult one to give and thus is known as Dukkara-dāna.
有木者無怨地把六個月賺來作為女兒贖金的十二個錢幣用來做佈施的確是很難行之佈施，因此被稱為難行施。

Another example of such gifts is found in the story of Sukha Sāmaṇera given in the tenth vagga of the Commentary to the Dhammapada. Before he became a sāmaṇera, he was a poor villager who wanted to eat the sumptuous meal of a rich man. The rich man Gandha told him that he would have to work for three years to earn such a meal. Accordingly he worked for three years and obtained the meal he so earnestly longed for; when he was about to enjoy it a Paccekabuddha happened to come by. Without any hesitation, he offered the Paccekabuddha the meal which he had so cherished and which had taken him three years to earn.
另一個例子記載於《法句經‧第十品‧樂沙彌》的註釋。在成為沙彌之前，有一世他是個很想吃富人豐盛美味食物的窮村夫。名為「氣味」的富翁向他說必須做三年工才能賺取這麼一餐。所以他就做了三年工來賺取極度渴望的一頓豐盛美餐。當他正要享用那豐富的一餐時，他看到一位辟支佛前來托缽。毫不猶豫地，他把做了三年工賺來的美食佈施給那位辟支佛。

Another example is provided by the Ummādantī Jātaka of Paññāsa Nipāta which gives the story of a poor girl who worked for three years to get the printed clothes she wanted to adorn herself. When she was about to dress herself in the clothes she had so yearned for, a disciple of the Buddha Kassapa came by (who was covered only with leaves because he had been robbed of his robes by the dacoits). The giving away of clothes which she so cherished and for which she had to work for three years is also a Dukkara type of dāna.
在《雜集‧痴狂本生經》中有另一個例子。在那故事裡，有一個窮女孩為了一套衣服而做了三年工。當正要穿上所渴望的衣服時，她看到一位迦葉佛的弟子前來（由於被土匪搶去了袈裟，因此那位比丘只好以樹葉遮體）。她把辛苦工作了三年才賺取所渴望的衣服佈施給那位比丘；這也是難行施。

Awe-inspiring gifts of great magnificence are called Mahā-Dāna, The great Siri Dhammāsoka's (Asoka's) gifts of 84,000 monasteries in honour of 84,000 passages of the Piṭaka are great dānas of this type. On this account the Venerable Mahāmoggaliputta Tissa said, "In the Dispensation of the Buddha, or even in the life time of the Buddha, there is no one equal to you as a donor of the four requisites. Your offering is the greatest."

大量的佈施是為大佈施。阿育王為了向八萬四千法蘊致敬而佈施八萬四千所寺院是為大佈施。對於這件事，大目犍利子帝須尊者說：「在這正法裡，甚至包括佛陀時代，沒有人在佈施四資具方面是與你同等的。你的佈施是最大的。」

Although the Venerable Mahāmoggaliputta Tissa said so, the gifts of Asoka were made on his own initiative without any one to compete and therefore, there is no need to
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classify them as Sadisa or Asadisa type of dāna. Passenadī Kosala's gifts were made in competition with those of the citizens (of Sāvatthi ) and are therefore termed 'Asadisa Dāna', the Matchless gift.
雖然大目犍利子帝須尊者如此說，但是阿育王的佈施是自動而無競爭性的，因此不被列為無比施。波斯匿王是與舍衛城市民在競賽佈施，因此他的佈施才是無比施。

其他一切不難也非大量的普通佈施是普通施。
All other gifts of ordinary nature which are neither difficult to make nor of great magnitude are just common gifts, Sāmañña dāna.
In addition to these, there is another classification of three Dhamma dānas described in the Vinaya Parivāra Texts and its commentary, viz:
除了這些之外，《律藏‧附隨篇》及其註釋也有另一個三種法佈施的例舉法。它們是：

一、在佈施給僧團時，口中宣佈把施物佈施給僧團。

二、在佈施給佛塔時，口中宣佈把施物佈施給佛塔。

三、在佈施給個人時，口中宣佈把施物佈施給那人。

1. Giving to the Saṅgha gifts which were verbally declared to be offered to the Saṅgha,
2. Giving to the Pagoda gifts which were verbally declared to be offered to the Pagoda, and
3. Giving to the individual gifts which were verbally declared to be offered to the individual.
These are called Dhammika-dāna, gifts offered in connection with the Dhamma. (Further details of these types of gifts will be found below in accordance with the nine gifts of Adhammika-dāna.
這些被稱為「如法施」。（關於這佈施的細節，將在後來的九種不如法施中述及。）

Type of Dāna in Groups of Fours佈施有四種
The texts do not mention any type of gifts by fours. But Vinaya lists four kinds of requisites which may be offered as gifts. They are:
1. Gift of robe or robe-materials (Cīvara-dāna),
2. Gift of alms food (Piṇḍapāta-dāna),
3. Gift of dwelling places (Senāsana dāna),
4. Gift of medicinal materials (Bhesajja dāna).
經典並沒有提及佈施可分為四種。但律藏有列出可作為施物的四資具。它們是：

一、袈裟施；

二、食物施；
三、住所施；

四、藥物施。

Gifts may also be classified into four types depending on the purity of the donor and the receiver, viz:
(1) Dāna where the donor has morality but the recipient has not.
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(2) Dāna where the recipient has morality but the donor has not,
(3) Dāna where both the donor and the recipient are immoral, and
(4) Dāna where both the recipient and the donor have morality.
佈施也可根據施者與受者之清淨而分為四種佈施，即：

一、施者有戒行而受者無戒行之佈施；

二、受者有戒行而施者無戒行之佈施；

三、施者與受者都無戒行之佈施；

四、施者與受者都有戒行之佈施。

Type of Dāna in Groups of Fives佈施有五種
The Kāladāna sutta in the Sumanā Vagga, Pañcaka Nipāta, Aṅguttara Nikāya mentions the following five types of gifts which are to be given at an appropriate time:
(1) Gift made to a visitor,
(2) Gift made to one starting on a journey,
(3) Gift made to one who is ill,
(4) Gift made at the time of scarcity, and
(5) Gift of newly harvested grains and crops made to those endowed with virtue.
《增支部‧五集‧善意品‧應時施經》裡提及下列五種在恰當的時刻所做的佈施：

一、佈施給訪客；

二、佈施給出發遠行之人；

三、佈施給病人；

四、在飢荒時佈施；

五、把剛收成的穀物佈施給有德行之人。

The fifth type has direct reference to farmers and cultivators, but it should be understood that it also includes the first fruits of labour of any one who offers them as dāna before using them for oneself.
第五種與農夫有直接的關係，但是我們應該明白，它也包括了做其他工之人，在首次賺取了錢（東西），而自己還沒開始用的時候，就把所賺取的拿去做佈施之佈施。

Five kinds of Asappurisa dāna五種非善士施
There are five kinds of gifts made by men of no virtue:
(1) Dāna made without seeing carefully that the gift to be offered is properly prepared, fresh, wholesome and clean;
(2) Dāna made without due reverence or considerations;
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(3) Dāna made without offering it with one's own hands; (For example, the dāna of King Pāyāsi5 who instead of presenting the gifts with his own hands had his attendant Uttara do so for him.)
(4) Dāna made in the manner of discarding one's leftovers; and
(5) Dāna made without the knowledge that the good deed done now will surely bring good results in the future (Kammassakatā Ñāṇa).
有五種由無戒行之人所做的佈施：

1、 沒有確保食物是新鮮、清潔、有益與受到細心準備的佈施。
2、 佈施時沒有恭敬心。
3、 沒有親手佈施。（譬如弊宿王
並沒有親手佈施，而只是叫他的侍從「最上」代他做。）

4、 有如把剩下不要的東西丟掉般地做佈施。
5、 沒有具備善有善報的智慧而做的佈施。

Five kinds of sappurisa dāna五種善士施
There are five kinds of gifts made by men of virtue:
(1) Dāna made after seeing carefully that the gift to be offered is properly prepared, fresh, wholesome and clean;
(2) Dāna made with due reverence with the mind firmly placed on the material for offering;
(3) Dāna made with one's own hands; (Throughout the beginningless cycle of existences, the beginning of which we have no knowledge, there have been many existences in which one is not equipped with hands and feet. In this existence when one has the rare fortune of being equipped with complete limbs, one should avail oneself of this rare opportunity of offering gifts with one's own hands reflecting that one would work for liberation making use of the hands one is fortunate enough to be born with.)
(4) Dāna made with due care, and not as if one is discarding one's own leftovers; and
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(5) Dāna made with the knowledge that the good deed done now will surely bring good results in the future.
有五種由有戒行之人所做的佈施：

1、 確保食物是新鮮、清潔、有益與受到細心準備的佈施。

2、 佈施時有恭敬心。

3、 親手佈施。（自無始輪迴以來，有許多世我們是缺手缺腳的。今生有幸得以手腳具足，我們就應該掌握稀有的佈施機會，親手去做，省思我們正在善用自己的手來為解脫而奮鬥。）

4、 細心的佈施，而並非有如把剩下不要的東西丟掉一般。

5、 佈施時具備了自業智。

These two groups of five kinds of gifts are described in the seventh sutta of the Tikanda Vagga. Pañcaka Nipāta, Aṅguttara Nikaya.)
Another five kinds of gifts made by men of virtue (Sappurisa Dāna).
(1) Dāna made with faith in the law of cause and effect (Saddhā-dāna);
(2) Dāna made after seeing carefully that the gift to be offered is properly prepared fresh, wholesome and clean (Sakkacca-Dāna);
(3) Dāna made at the right time, on the proper occasion (Kāla-dāna). (When it is the meal-time alms food is offered; when it is the Kaṭhina season, robes are offered);
(4) Dāna made with a view to rendering assistance to the recipient or to show kindness to him (Anuggaha-dāna); and
(5) Dāna made without affecting in any way one's dignity and the dignity of others (Anupaghāta-dāna).
這兩組五種佈施記載於《增支部‧五集‧三品‧經七》。還有另外五種善士施，它們是：

1、 信施：佈施時對因果法則具有信心。

2、 細心施：確保食物是新鮮、清潔、有益與受到細心準備的佈施。
3、 應時施：在適當的時刻與情形之下所做的佈施。（在用餐的時刻佈施食物，在迦絺那時佈施袈裟。）
4、 攝益施：佈施是為了幫助受者或向他表示善意。

5、 無破損施：佈施時沒有破壞到他人之尊嚴。

All of these five kinds of gifts give rise to great wealth, riches and prosperity. In addition, saddhā-dāna results in fair, handsome appearance. As a result of Sakkacca-dāna, one's followers and attendants are attentive and obedient. Resulting from Kāla-dāna are benefits that come at the right time and in abundance. As a result of Anuggaha-dāna, one is well disposed to enjoy the fruits of one's good deeds and is able to do so in full. As a result of Anupaghāta-dāna, one's property is fully protected against the five destructive elements (water, fire, king, thieves and opponents. This classification of five kinds of Dāna comes in the eighth sutta of the above Text).
這五種佈施都會帶來極大的財富。除此之外，信施也會帶來清秀美麗的相貌；細心施則使到施者的隨從與侍者都很細心及服從命令；應時施的果報則是在適當的時刻帶來極大的利益；由於攝益施，施者在善報來時可以真正地享受它；由於無破損施，施者的財富不會受到五敵摧毀。（五敵是水、火、國王、盜賊與敵人。這五種佈施記載於上述經典的第八部經。）

The opposites of these five kinds of Dāna are not mentioned in the Texts; but it may be assumed that the five
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corresponding dānas made by men of no virtues would be as follows:
在經典中並沒有提及與這五種相對的佈施，但是我們可以推測五種相對的非善士施是：

(1) Dāna made without believing in the law of cause and effect (Asaddhiya-dāna), just to imitate others' dāna or to escape from being censured or reviled. (Such dānas will produce wealth and riches for the donor, but he will not be bestowed with fine appearance.)
(2) Dāna made without seeing carefully that the gift to be offered is properly prepared, fresh, wholesome and clean (Asakacca-dāna). (Wealth and riches will accrue from such dānas, but the donor will not receive obedience and discipline from his sub-ordinates.)
(3) Dāna made at inappropriate time (Akāla-dāna). (It will produce wealth but its beneficial results will not be in great abundance and will not come at the time needed.)
(4) Dāna made perfunctorily (Ananuggaha-dāna) without intention of assisting or doing honour to the recipient. (One may reap riches and wealth out of such deeds, but he will not be disposed to enjoy his wealth or he may be denied the occasion to enjoy them.)
(5) Dāna made in such a way that it will affect in some way one's dignity or the dignity of others (Upaghāta-dāna). (Wealth and riches may accrue from such dānas but they will be subject to damage or destruction by the five enemies.)
1、 無信施：佈施時對因果法則沒有信心，而只效仿他人佈施，或為了避免受到指責與辱罵才佈施。（這種佈施將為施者帶來財富，但是卻沒有美好的相貌。）

2、 不細心施：沒有確保食物是新鮮、清潔、有益與受到細心準備的佈施。（這種佈施將帶來財富，但是施者的下屬將不會有紀律與聽從命令。）

3、 非應時施：（它將帶來財富，但是其利益不大，而且不是在需要的時候。）

4、 非攝益施：馬虎敷衍地佈施，並無幫助受者或向他致敬的意思。（這種佈施將會帶來財富，但是施者無法真正享用他的財富，或沒有機會去享用它。）

5、 破損施：佈施時破壞他人之尊嚴。（這種佈施會帶來財富，但是卻會受到五敵摧毀。）

In view of the Kāla-dāna and Akāla-dāna types of offering mentioned above i.e. offerings made at appropriate or inappropriate times, is should be well noted that it is improper to make offerings, even with the best of intentions, of light to the Buddha during the day when there is light, or of food when it is after noon.
關於上述的應時與非應時施，我們應該注意到即使有好的善意，若在白天供養光給佛陀，或在下午供養食物給他也是不當的。

Five kinds of Immoral gifts五種惡施
The Parivāra (Vinaya Piṭaka) mentions five kinds of giving which are commonly and conventionally called by people
[pg104]
as acts of merit, but which are nothing but harmful, demeritorious forms of offering.
《律藏‧附隨篇》裡提及五種一般人認為有功德的佈施，但是事實上卻是有害而無功德之惡施。它們是：

They are

(1) Gift of intoxicants, majja-dāna;
(2) Holding of festivals, samajja-dāna;
(3) Provision of prostitutes for sexual enjoyment of those who wish to do so, Itthi-dāna;
(4) Dispatch of bulls into a herd of cows for mating (Usabha-dāna) and
(5) Drawing and offering of pornographic pictures (Cittakamma-dāna).
一、佈施酒與麻醉品；

二、辦戲場；

三、提供妓女給想要享受性交之人；

四、把公牛放進母牛群中去交配；

五、畫或佈施春宮圖。

The Buddha described these forms of offering as immoral, demeritorious gifts because they cannot be accompanied by good intentions, wholesome volitions. Some people think that by providing opium to an addicted person, who is nearing death because of the withdrawal of the drug, they are doing a meritorious deed of life-giving (Jīvita-dāna). As a matter of fact, this does not constitute an act of merit, because it is unwholesome consciousness that motivates one to offer opium which is not suitable for consumption. The same consideration holds good in the case of offering of intoxicants.
佛陀把這些佈施形容為惡施，因為在其中是不可能有善思的。有些人以為提供白粉給由於沒有毒吸而將近死亡的吸毒者是一種善的命施，但是事實上它並無功德，因為是惡心促使人們佈施不適於服用的白粉。對於佈施其他麻醉品也是如此。

《本生經註》述及維山達拉菩薩所做的大佈施也包括了所陳列的酒。

The Commentary to the Jātaka mentions the inclusion of intoxicating drinks in the display of material to be given away by the Bodhisatta King Vessantara as a great offering, Mahā-Dāna.
Some people try to explain away this inclusion of intoxicants as materials for offering by the King Vessantara by saying that the king had no intention of providing liquor to the drunkards; that it is only the volition that determines the merits of an offering; that King Vessantara did not want any one to drink the intoxicants; there is no wrong intention involved. He merely wanted to avoid being criticised by those who would say that the king's Great-Dāna' has no offerings of intoxicants.
(But such rationalization is untenable.) Great persons like King Vessantara do not worry about criticism levelled
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at them by others, especially when the criticism is unjustified. The fact of the matter is that it is only in drinking that the guilt lies; using it as a lotion or for medicinal preparations in a proper manner is not demeritorious. We should take it, therefore, that it is for such purposes that the King Vessantara included intoxicants as materials for offering in his Great-Dāna.
有些人在嘗試解說為何維山達拉王的佈施也把酒包括在內時，說他在佈施時並沒有提供酒給人飲用的念頭，以及是由思來決定佈施是否有功德，所以並無涉及惡思。他只是為了避免人們批評他的大佈施裡沒有酒而已。（但是這種推理是站不住腳的。）像維山達拉王般的偉人是不會擔心他人批評的，尤其是對無理的批評。事實上罪惡只在於飲酒，若把酒適當地用來做藥是無罪惡的。因此我們應該看待他的大佈施包括酒的目的即在於此。

Five Kinds of 'Great Gifts', Mahā-Dāna五種大佈施
In the ninth Sutta of the fourth Vagga of the Aṭṭhaka Nipāta, Aṅguttara Nikāya are given comprehensive expositions of the Five Precepts beginning with the words "Pañcimāni bhikkhave dānāni mahādānāni," describing the Five Precepts as the Five Kinds of Great Gifts 'Mahā-Dāna'. But it should not be wrongly understood that Sīla is Dāna just because the Five Precepts are described as the Five Great Dānas in the Text mentioned above. The Buddha does not mean to say that Sīla is not different from dāna or the two are exactly the same. Sīla is proper restraint of one's physical and verbal actions and dāna is offering of a gift, and the two should not be taken as identical.
《增支部‧八集‧第四品‧經九》以“Pabcimani bikkhave danani mahadanani”起始詳盡地說明五戒是五種大佈施。但是我們卻不可因為上述的經典把五戒形容為五大佈施而錯誤地認為持戒即是佈施。佛陀並無意把持戒與佈施兩者說為沒有差異或完全一樣。持戒是攝受自己的言行，而佈施是把施物給與他人，這兩者是不可被視為一體的。

當有德行之人持不殺生戒時，事實上他是在給與眾生無畏施。其餘之戒行也可以此類推。因此有德之士善持五戒時，他即是通過攝受而佈施給眾生無害、無危難、無憂慮等。佛陀是基於這點才把持五戒說為五大佈施。

When a virtuous person observes the precept of non-killing and abstains from taking life of other beings, that moral person is actually giving them the gift of harmlessness (Abhaya-dāna). The same consideration applies to the remaining precepts. Thus when all the Five Precepts are well observed by a moral person, he is, by his restraint, offering all beings gifts of freedom from harm, from danger, from worries, from anxiety, etc. It is in this sense that the Buddha teaches here that observance of the Five precepts constitutes offering of the Five Great gifts, Mahā-Dāna.
End of Types of Dāna in Groups of Fives
Types of Dāna in groups of Sixes佈施有六種
Just as the Texts do not mention any list of gifts in groups of Fours as such, so there is no direct mention of types of gifts in groups of six in the Texts. But the Aṭṭhasālinī,
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the Commentary to Dhammasaṅganī, the first volume of Abhidhamma, gives an exposition of six types of gifts in which the six sense-objects provide materials for offerings viz: the gift of colour, of sound, of odour, of taste, of objects of touch, and of mind-objects.
如同經典沒有提及佈施可分為四種的方法，在此也沒有直接提及佈施可分為六種的方法。但是註解《法聚論》的《殊勝義註》有說明六種施物，即色、聲、香、味、觸及法六塵。

Types of dāna in groups of Sevens佈施有七種
Similarly, there is no mention of types of dāna in groups of sevens as such; but the seven kinds of Saṅghika dāna, described above under the heading 'Types of gifts in pairs', sub-heading 'Gifts to the Saṅgha' may be taken to represent this type of dāna. 

同樣地，經典裡並沒有提佈施可分為七種的方法。但可以把「佈施有二種」的七種僧伽施歸納在此。

Types of dāna in groups of Eights佈施有八種
The Buddha teaches the group of eight dānas in the first Sutta of the Fourth Vagga, Aṭṭhaka Nipāta, Aṅguttara Nikāya.
(1) The Eight dānas are:

(a) Dāna made without delay, without hesitation, as soon as the recipient arrives;
(b) Dāna made through fear of censure or of being reborn in the realms of misery and suffering;
(c) Dāna made because the recipient had in the past given him gifts;
(d) Dāna made with the intention that the recipient of the offering will make a return offering in future;
(e) Dāna made with the thought that making a gift is a good deed;
(f) Dāna made with the thought 'I am a householder who prepares and cooks food to eat; it would not be proper if I partake of the food without making offerings to those who are not allowed (by their disciplinary rules, i.e. Buddhist monks) to prepare and cook their own food?'
(g) Dāna made with the thought 'The gift I am offering will bring me a good reputation which will spread far and wide; and
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(h) Dāna made with the idea that it will serve as an instrument to help one attain concentration when one fails to achieve it while practising Concentration and Insight Meditation.
在《增支部‧八集‧第四品‧經一》中，佛陀說佈施可分為八種，它們是：

1、 在受者一出現時，即毫不猶豫或拖延地佈施。
2、 由於害怕受到指責或投生惡道受苦而佈施。
3、 由於受者以前曾經給過他東西才佈施。
4、 期望受者將來回報而佈施。
5、 心想著佈施是善業而佈施。
6、 基於「我是一個可以自己煮食物來吃的居士。若我自己吃卻沒有佈施給不被准許自己煮食物之人（因為戒律不允許而不能煮食物的佛教比丘），那是不對的」這種想法而佈施。
7、 認為佈施會為他帶來善名遠播而佈施。
8、 認為佈施會幫他在修止禪與觀禪時獲得定力（與觀智）而佈施。

Of the eight kinds of dāna, the last one is the best, the noblest. The reason is that this last dāna is unique, one which promotes joy and delight in one who is practising Concentration and Insight meditation, and renders great assistance to his endeavours in meditation. The first seven modes of giving do not arouse and encourage the mind in the work of Concentration and Insight Meditation and of them, the first and the fifth are superior ones (Panīta). The seventh type is an inferior one (hīna), while numbers 2, 3, 4, 6 are of medium status.
在這八種佈施之中，最後一種是最好與聖潔的。原因是它最為特出，有助於修習止觀禪之人獲得喜悅，因而對他修禪有幫助。首七種佈施並無助於促使心修止觀。在這七者之中，第一和第五種是上等施，第七種是下等施，而第二、三、四、六種是中等施。

The eight categories of dāna may be divided into two groups: Puññavisaya-dāna, dāna which belongs to the sphere of meritorious giving and Lokavisaya-dāna, dāna which belongs to the sphere of worldly gifts. The first, the fifth and the eighth are Puññavisaya-dānas and the remaining five belong to the Lokavisaya type.
這八種佈施可分為兩組，即屬於善業的「福境施」和「世俗境施」。第一、五、八種是福境施，而其餘的則是世俗境施。

再者，《增支部‧八集‧佈施品‧經三》也有另一個八種佈施的列法：

(2) Again, the third sutta in the Dāna Vagga of Aṭṭhaka Nipāta of the Aṅguttara Nikāya provides another list of eight dāna.

(a) Dāna made out of affection;
(b) Dāna made under unavoidable circumstances, made reluctantly and showing resentment;
(c) Dāna made through bewilderment and foolishness without understanding the law of cause and effect;
(d) Dāna made through fear of censure, through fear of rebirth in the realms of misery and suffering, through fear of harm that may be caused by the recipient;
(e) Dāna made with the thought 'It has been the tradition of generations of my ancestors and I should carry on the tradition';
(f) Dāna made with the objective of gaining rebirth in the Deva realms;
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(g) Dāna made with the hope of experiencing joy and delight with a pure mind; and
(h) Dāna made with the idea that it will serve as an instrument to help one attain concentration when one fails to achieve it while practising Concentration and Insight Meditation.
1、 由於摯愛而佈施。

2、 在無可避免的情形之下，不情願與惱怒地佈施。

3、 不懂得因果法則而愚痴地佈施。

4、 由於害怕受到指責，或害怕投生惡道受苦，或害怕受者會傷害他而佈施。

5、 基於佈施是自己祖先之傳統的想法而佈施。

6、 為了獲得投生天界而佈施。

7、 希望體驗清淨心之喜悅而佈施。

8、 認為佈施會幫助他在修止觀禪時獲得定力（與觀智）而佈施。
Of these eight categories of dāna also, only the eighth kind is the noblest; the sixth and the seventh are Puññavisaya type of dāna and are quite meritorious. The remaining five are of inferior type belonging to the Lokavisaya types.
在這八種佈施之中，也只有第八種是最聖潔的。第六與第七種是福境施，因此也是相當善的；其餘五種是屬於世俗的下等施。

(3) Again, in the fifth sutta of the Dāna Vagga Aṭṭhaka Nipāta, Aṅguttara Nikāya, the Buddha had taught comprehensively on the subject of gaining rebirths as a result of giving alms, Danupapatti. According to the eight kinds of destination to be gained as future births, the dānas are divided into eight categories:

(a) Seeing the happy circumstance of rich and prosperous people in this life one makes the dāna wishing for such wealth and comfortable life in the future, at the same time taking care to lead a life of morality. After death, his wish is fulfilled; he gains rebirth in the human world in happy, comfortable, wealthy circumstances.
(b) Hearing that the Catumahārājika Devas are powerful beings leading a life of comfort and pleasures, one makes the dāna wishing for such powerful, comfortable life full of pleasures in the Catumahārājika Deva world, at the same time taking care to lead a life of morality. After death, his wish is fulfilled; he is reborn in the Catumahārājika Deva world.
(c) Hearing that the Tāvatiṁsa Devas are …… in the Tāvatiṁsa Deva world.
(d) Hearing that the Yāmā Devas are …… in the Yāmā deva world.
(e) Hearing that the Tusita Devas are …… in the Tusitā Deva world.
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(f) Hearing that the Nimmānarati Devas …… in the Nimmānarati Deva world.
(g) Hearing that the Paranimmitavasavattī Devas are …… in the Paranimmitavasavattī Deva world.
(h) Hearing that the Brahmas live a long life, having beautiful appearance and enjoying happy, blissful lives, one makes the dāna wishing to be reborn in the Brahma world and at the same time taking care to lead a life of morality. After death, one gains rebirth in the Brahma world as one has wished.
再者，在《增支部‧八集‧佈施品‧經五》裡，佛陀很詳盡地講解「施再生」，即由於佈施而獲得的輪迴。根據未來的八個輪迴去處，佈施可分為八種：

1、 看到人們今世富裕幸福的生活，他期望來世有富裕舒適的生活而佈施，同時致力過著有戒行之生活。死後其願得以實現，他投生在人間，過著快樂舒適與富裕的生活。

2、 聽到四大王天的天神有大神力，又過著快樂舒適的生活，他發願投生至其界而佈施，同時致力過著有戒行之生活。死後其願得以實現，而投生在四大王天。

3、 聽到三十三天的天神……而投生在三十三天。

4、 聽到夜摩天的天神……而投生在夜摩天。
5、 聽到兜率天的天神……而投生在兜率天。
6、 聽到化樂天的天神……而投生在化樂天。
7、 聽到他化自在天的天神……而投生在他化自在天。
8、 聽到梵天很長壽、相貌美好、生活快樂，他發願投生梵天界而佈施，同時致力過著有戒行的生活。死後他如願地投生梵天界。

It should not be concluded from the above statement that giving of alms alone is a sure guarantee for a happy life in the Brahma world. As stated under the eighth type, in the above two categories, it is only by making the mind soft and gentle through offering of alms and through development of concentration up to the Absorption stage, Jhāna, by practising meditation on the four illimitables, namely, Loving Kindness (Mettā), Compassion (Karuṇā), Sympathetic Joy (Muditā) and Equanimity (Upekkhā) that one can gain rebirth in the Brahma world.
我們不可以從上文下結論說只須佈施就肯定會投生梵天界。如同前兩種分法的第八種佈施所提及的，只有以佈施令心柔軟之後，再修四無量心禪法，即慈、悲、喜、捨，直到證得禪那，我們才能投生在梵天界。

Again in the seventh Sutta of the same Dāna Vagga is given the following list of eight dānas given by a moral person (Sappurisa-dāna):
(a) Giving of gifts which have been made clean, pure and attractive;
(b) Giving of gifts of choice materials and of excellent quality;
(c) Giving of gifts at proper and appropriate times;
(d) Giving of gifts which are suitable for and acceptable by the recipient;
(e) Giving of gifts after making careful selection of the recipient and the objects to be offered (Viceyya-dāna); excluding persons of immoral conduct, the selected recipients should be moral persons who follow the Teachings of the Buddha; as to the materials to be offered, when possessing things of both good and bad quality, better quality materials should be selected for making a gift;
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(f) Giving of gifts according to one's ability in a constant manner;
(g) Giving of gifts with a pure, calm mind;
(h) Giving of gifts and feeling glad after having done so.
再者，在《佈施品經七》裡提及八種善士施：

1、 以清潔、純正與吸引人的施物來佈施。

2、 以特選和品質優良的施物來佈施。

3、 應時施。

4、 佈施適合受者與可接受的東西。

5、 細心挑選受者與施物後才佈施。所選的受者應是如法修習的有德之士，不應選沒有戒行之人。當有優質與劣質的施物時，應選品質較好的來佈施。

6、 根據自己的能力而經常佈施。

7、 以清淨平和之心實行佈施。
8、 佈施後感到快樂。

A separate list of eight types of gifts made by persons of immoral conduct (Assappurisa-dāna) is not given as such in the Texts, but one could surmise that they would be as follows:
在經典中並沒有提及相對的八種非善士施，但是我們可以猜測它們應是：

(a) Giving of gifts which are unclean, impure and unattractive,
(b) Giving of gifts of inferior quality,
(c) Giving of gifts at improper and inappropriate times,
(d) Giving of gifts which are unsuitable for the recipient,
(e) Giving of gifts without making careful selection of the recipient and the objects to be offered,
(f) Giving of gifts only occasionally although one is capable of doing so in a constant manner,
(g) Giving of gifts without calming the mind, and
(h) Giving of gifts feeling remorse after having done so.
1、 佈施不清潔、不純正與不吸引人的施物。

2、 佈施劣質的施物。
3、 非應時施。

4、 佈施不適合受者的東西。

5、 沒有細心挑選受者與施物而做的佈施。

6、 雖然有能力經常佈施，卻只是偶而才佈施。

7、 心不平靜地實行佈施。

8、 佈施後感到後悔。

End of Types of dāna by Groups of Eights.
Types of dāna by Groups of Nines佈施有九種
The Vinaya Parivāra Pāḷi Text mentions the Nine types of giving which are taught by the Buddha as not valid as a deed of offering (Adhammika-dāna). The Commentary on the Text explains these nine types of gifts as follows:
(1) Causing the gift which has been intended by the donor for a certain group of the Saṅgha to be given to another group of the Saṅgha,
(2) or to be given to a shrine,
(3) or to be given to an individual,
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(4) Causing the gift which has been intended by the donor for a certain shrine to be given to another shrine,
(5) or to be given to the Saṅgha,
(6) or to be given to an individual,
(7) Causing the gift which has been intended by the donor for a certain individual to be given to another individual.
(8) or to be given to the Saṅgha, and
(9) or to be given to a shrine.
在《律藏‧附隨篇》裡，佛陀說有九種不如法佈施。其註釋對這九種所作的解釋是：

1、 使到施者原想要佈施給某個僧團之物，被轉為佈施給另一個僧團。

2、 或轉為佈施給佛寺。

3、 或轉為佈施給某個人。

4、 使到施者原本想要佈施某間佛寺之物，被轉為佈施給另一間佛寺。

5、 或轉為佈施給僧團。

6、 或轉為佈施給個人。

7、 使到施者原本要佈施給某個人之物，被轉為佈施給另一個人。

8、 或轉為佈施給僧團。

9、 或轉為佈施給佛寺。

Here the gift which has been intended by the donor means the four requisites of robes. food. dwelling place and medicines and other small items of necessities which the donor has already committed verbally to give to the Saṅgha, or a shrine, or an individual.
在此施者原本想要佈施之物是指施者早已在口頭上答應要佈施給僧團，或某個佛寺，或某個人之袈裟、食物、住所與藥物四資具，以及其他必需品。

The story of why the Buddha taught these nine types of Adhammika-dāna is given in the Pārajika kaṇḍa and Pācittiya Pāḷi Texts of the Vinaya Piṭaka. Once the Bhagava was residing at the Jetavana Monastery in Sāvatthi. Then a certain group of people decided to make offerings of food and robes to the Saṅgha. Accordingly they made necessary preparations and had the robes and food ready prepared for the offering. A group of immoral bhikkhus went to the would-be donors and forcibly urged them to make the offering of robes to them instead. Being thus forced to give away the robes to the immoral bhikkhus, the people had only food left to offer to the Saṅgha. Hearing of this, the modest bhikkhus denounced the immoral bhikkhus and reported what had happened to the Bhagava. It was then that the Bhagava laid down the rule: whoever bhikkhu should knowingly appropriate for himself the gift which has been declared to be intended for the Saṅgha, there is an offence of expiation involving forfeiture Nissaggiya Pācittiya Āpatti.
在律藏之《波羅夷》與《波逸提》中記載為何佛陀開示九種不如法施的故事。有一次佛陀住在舍衛城的祗園精舍裡，有一群人決定要佈施食物與袈裟給僧團。所以他們就準備好食物與袈裟。但是卻有一群無戒行的比丘去向他們強求佈施袈裟給自己。由於被強迫佈施袈裟給無戒行的比丘，那些人只剩下食物可供養僧團。當少欲知足的比丘知道了這件事後，他們向佛陀揭發無戒行的比丘之惡行。即是在當時，世尊立下了這樣的戒條：「任何比丘明知地使到早已宣佈為佈施給僧團之物轉為佈施給自己，他即犯了捨墮罪。（必須捨棄所受的施物。）」
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In the explication that accompanies the rule, the Buddha explains: If the gift already committed by word of mouth to be given to the Saṅgha is appropriated for oneself, there is the offence of expiation involving forfeiture (Nissaggiya Pācittiya Āpatti); if it is caused to be given to the Saṅgha other than the intended one or to a shrine, there is an offence of Dukkaṭa Āpatti. Knowing the gift is intended for a certain shrine, if it is made to be given to another shrine or to the Saṅgha or to an individual, there is an offence of Dukkaṭa Āpatti. Knowing the gift is intended to be given to a certain individual, if it is caused to be given to another individual, or to the Saṅgha, or to a shrine, there is an offence of Dukkaṭa Āpatti.
關於這個戒條的從戒，佛陀解釋說：「若使到口頭上已答應佈施給僧團之物被轉為佈施給自己，這是捨墮罪。明知其物原是要佈施給某間佛寺的，卻使到它轉為佈施給另一間佛寺，或僧團，或個人，那是惡作罪。明知其物原本是要佈施給某個人的，卻使到它轉為佈施給另一個人，或僧團，或佛寺，那是惡作罪。」

這故事說明了原本好意之善業如何會被他人干涉而受到損害，以及變成不如法施。佛陀也解說與九種不如法施有關的九種不如法受用，以及跟如法施有關的九種如法受用。

The above story is given to illustrate how one's well intentioned deed of merit could become vitiated through intervention and interference of undesirable intermediaries and how due to their intervention it could be turned into an adhammika-dāna. The Buddha also explained the nine unrighteous acceptances (adhammika paṭiggaha) of the nine adhammika-dāna and the nine righteous uses (adhammika paribhoga) of righteously offered requisites.
It should be noted, however, that not every transfer of gifts from the recipient originally intended by the donor to another results in an adhammika-dāna. The donor himself may change his original intention for some good reason or may be persuaded by a well-wisher to transfer the gift for acquiring more merit.
然而我們必須注意，並不是每次使到施者把施物轉而佈施給其他受者都會造成不如法施。施者可能會基於好的原因而改變主意，或受到他人的勸導而轉為去做有更大功德的佈施。

An illustration of such transfer of gifts is found in the story of Mahā Pajāpati who had made a new robe intending it to be offered to the Buddha. The Buddha advised her to offer the robe to the Saṅgha instead. If it were an offence, the Buddha would not have given the advice. As a matter of fact, the Buddha knew that Mahā Pajāpati would gain much greater merit by offering the robe to the Saṅgha headed by the Buddha himself.
其中一個這樣的例子是摩訶波闍（大愛道）原本想要把新做好的袈裟供養佛陀的故事。佛陀勸她把袈裟佈施給僧團。若這是有罪的，佛陀就不會勸她這麼做。事實上，佛陀知道把袈裟佈施給以他為首的僧團會為她帶來更大的功德。
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In another instance, the Buddha persuaded King Pasenadī of Kosala to change his mind about permitting a monastery for ascetics of another faith to be built close by the Jetavana monastery. The king had been bribed by the ascetics for granting land to build their monastery. Foreseeing endless disputes that would later arise, the Buddha first sent the Venerable Ānanda and other bhikkhus and later the two Chief Disciples, the Venerable Sāriputta and the Venerable Mahā Moggallāna, to dissuade the king from taking the bribe and granting the land to the ascetics. The king gave some excuse to avoid seeing the great Disciples. Consequently the Buddha himself had to go to the king and told him the story of King Bharu, mentioned in the Duka Nipāta, who in a similar situation had caused much suffering through taking bribes. Fully convinced of his wrong doing, King Pasenadī made amends by withdrawing the grant of land and appropriating the building materials gathered on it by the ascetics. The king then had a monastery built with those materials on the very site and donated it to the Buddha.
在另一個例子裡，佛陀勸波斯匿王改變讓外道在祗園精舍旁建廟的主意。由於受到外道賄賂，國王答應撥地給他們建廟。預見如此將會導致無休止的爭論，佛陀先派了阿難尊者與其他比丘，後來又派了舍利弗尊者與目犍連尊者兩位上首弟子去勸國王別受賄賂及撥地給外道。國王卻找藉口對這些大弟子避而不見。最終佛陀必須親自去見國王，告訴他《二集》裡婆留王如何由於接受賄賂而遭受許多痛苦的故事。明白了自己所犯的錯誤，波斯匿王收回撥地的命令，又充公了外道收集的建築材枓。然後他再用這些材料在當地建了間寺院佈施給佛陀。

如同上面所提及的，若施者基於善的原因而改變主意，佈施給另一個受者是沒有犯罪的。這直接引據了聖僧伽的其中一個功德（素質）。譬如有個施者為將會來訪的比丘準備了施物，但是這時又有證悟的比丘眾現前來，他可能就會改變主意而佈施給他們，以便獲得更大的功德。而他們也可以受用施物。值得接受原本想要佈施給他人的施物是聖僧伽的其中一個功德，即稱為「極應請」。

As stated above there is no offence when a donor changes his first intention for a good reason and makes the offer to another person. This has direct reference to one of the attributes of the Ariya Saṅgha. If a donor prepares gifts for bhikkhus who would be visiting him, and if in the meantime, bhikkhus who are well-established in the higher Dhammas and who are members of the Ariya Saṅgha come upon the scene, he may change his mind and offer the gifts to the newcomers to his better advantage. And they may also accept such gifts. They may also make use of the gifts so received. Being worthy of accepting such gifts originally intended for visitors is known as the Pāhuneyya attribute of the Ariya Saṅgha.
End of Types of Dāna in Groups of Nines.
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Type of dāna in Groups of Tens and Fourteens佈施有十與十四種
As in the case of dāna in Groups of Fours, Sixes, or Sevens there is no direct mention of type of dāna in groups of Tens in the Texts. But the Commentaries provide a list of ten material things which may be offered as dāna.
經典裡也沒有提及佈施可分為十種，但是註釋提到十種可供佈施之物。

同樣地，《施分別經》列出了十四種個人施。（見「佈施有二種」一節）。

Likewise the Dakkhiṇāvibhaṅga Sutta gives a list of dānas which come under the category of fourteen kinds of gifts by individuals (see item 19 of types of dāna in groups of Twos).
End of Chapter on types of Dāna.
5 What are the elements that strengthen the beneficial results of Dāna? 五、什麼是增強佈施福報的因素？

六、什是是減弱佈施福報的因素？
6 What are the elements that weaken the beneficial results of Dāna?

The Dāna Sutta, the seventh discourse of the Devatā Vagga, in the Chakka Nipāta, Aṅguttara Nikāya, explains the elements that strengthen the beneficial results of dāna and those that weaken them. At one time, the Bhagava was residing at the Jetavana Monastery in Sāvatthi. At that time, he saw by the exercise of supernormal psychic power of divine sight that a certain female follower of the Teaching by the name of Nandamātā, was making an offering to the two Chief Disciples and the Saṅgha in the distant town of Velukandaki. He said to the bhikkhus "Bhikkhus, Nandamātā of Velukandaki is right now making a great offering to the Saṅgha headed by Venerables Sāriputta and Moggallāna. Her offering has the distinguished feature of the donor possessing three special qualities of volitional purity, namely, (a) feeling happy before the act of offering; (b) having a clear, pure mind while making the offering and (c) rejoicing after having made the offering, and of the recipients possessing three special qualities of mental purity, namely, (a) being free of attachment (rāga) or practising to be liberated from it; (b) being free of ill-will (dosa) or practising to be liberated from it; (c) being free of bewilderment (moha) or practising to be liberated from it.
《增支部‧六集‧天神品‧佈施經》解釋了增強與減弱佈施之福報的因素。有一次世尊住在舍衛城的祗園精舍時，他以天眼通看到一個名為「難陀母」的女信徒正在遠方的「也盧干達基城」（Velukandaki）裡供養以兩位上首弟子為首的僧團。他向眾比丘說：「諸比丘，也盧干達基城的難陀母正在供養以舍利弗和目犍連為首的僧團。其佈施有個顯著的特徵，即是施者具備了三種清淨思，它們是：一、佈施前感到快樂；二、佈施時心清晰與清淨；三、佈施後感到歡喜。而受者也具備了三種清淨心，即是：一、無貪或正致力於解脫貪；二、無瞋或正致力於解脫瞋；三、無痴或正致力於解脫痴。
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"Bhikkhus, just as the water in the ocean is immeasurable, the benefit that will accrue from an offering distinguished by those six features is also immeasurable. As a matter of fact you speak of the water in the ocean as an immeasurably huge mass of water; likewise you say of such an offering which is unique with these six features as one that will bring an immeasurably huge accumulation of merit."
「諸比丘，就好像海洋之水是無量的，這種具備了六項特質的佈施之福報也是無量的。海洋之水被形容為一團巨大無量之水，同樣地，這種具備了六項特質的佈施也帶來了一堆巨大無量之福業。」

According to this Pāḷi Text, it may be seen that the three qualities possessed by the donor and three qualities possessed by the recipients form the elements that strengthen the beneficial results of Dāna. It follows from it that, to the extent that the donor and the recipients are lacking in their respective qualities to that extent will the act of dāna fall short of the full possible beneficial results.
根據這部經典，我們可以看到施者與受者各有的三個素質組成了增強佈施之福報的因素。因此緣故，佈施之福報將根據施者與受者缺乏這些素質的程度而減低。

Again in the ninth birth story of Mahādhammapāla, in the Dasaka Nipāta of the Jātaka it is mentioned that King Suddhodana was a brahmin in a past life. The great teacher of the Texila to whom he had entrusted his son for education asked him why members of his clan did not die young but lived to a ripe, old age.
再者，《本生‧十集‧大護法本生經》提及淨飯王在過去世有一次是個婆羅門徒。他兒子來自德西拉的老師問他為何他的族人不會在年輕時死亡，而都能活到很老之後才死去。

他即以偈回答：

He replied in verse:

Pubbeva dānā sumanā bhavāma
dadampi ve attamanā bhavāma
datvāpi ve nānutappāma pacchā
tasmā hi amham dahara na mīyare.
"We feel very happy before we ever make an offering, we are delighted and satisfied while making the offering; And we rejoice after having made the offering, never feeling remorseful. For these three reasons people never die young in our clan."
「在佈施前我們已經感到很快樂，


佈施時我們感到喜悅與滿足，


佈施後我們感到歡喜，不曾後悔。


由於這三個原因，我們族人不曾早死。」

From this story one can surmise that when an offering is made with fulfilment of these three volitional conditions, the benefit that accrues from it is enjoyment of long life in the present existence.
從這個故事中，我們可以猜測若佈施時具備這三個條件（思緣），其善報之一是在今生得享長壽。
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Again in the Aṭṭhasālinī and the Dhammapada Commentary are mentioned four conditions that bring beneficial results in the present life from an act of offering:
再者，《殊勝義註》與《法句經註》裡提及可在今生帶來善報的四個佈施因緣：

1、 如法獲取的施物；
2、 佈施時具有信心與三種思緣；
3、 受者已證得最高等的果位，即阿羅漢或阿那含；
4、 受者剛從滅盡定中出定。

(a) The materials to be offered as gifts have been acquired legitimately and equitably (Paccayānam dhammikata).
(b) They are given with faith and confidence and with fulfilment of three volitional conditions. (Cetanāmahattā).
(c) The recipient is one of high attainment, an Arahant or an Anāgāmin (Vatthusampatti).
(d) The recipient has just arisen from the unconditioned state, Nirodhasamapatti (Gunatirekata).
Offerings of this kind which bring beneficial results in the present life were made by people such as Puṇṇa, Kākavaliya and the flower girl Sumanā who reaped great benefits from their dānas which met these four conditions completely.
譬如富樓那（Punna）、迦迦瓦利耶（Kakavaliya）和善意賣花女（Sumana）所做的即是完全具足這四個因緣的佈施，因此他們得以在現世得到極大的福報。

In the Aṭṭhasālinī, these four conditions for a gift are termed the four purities of gifts (Dakkhiṇā visuddhi); in the Dhammapada Commentary, they are called 'the Four accomplishments (Sampadā).
在《殊勝義註》中，這四個佈施因緣被稱為四施清淨；在《法句經註》裡，它們被稱為四圓足。

Again, there is a list of four kinds of purity (Dakkhiṇā visuddhi) connected with an act of dāna given in the Dakkhiṇāvibhaṅga Sutta of the Uparipaṇṇāsa Pāḷi. They are:
再者，《後分五十經篇‧施分別經》列出另一種四施清淨，它們是：

(a) A gift made pure by the donor but not by the recipient. (Even if the recipient is of no moral virtue (dussīla), if the donor is virtuous and makes an offering of what has been acquired legitimately and equitably, with pure and good volition before, during and after giving the dāna and does it with full faith in the law of cause and effect, then the dāna is pure because of the donor and will bring great benefit.)
(b) A gift made pure by the recipient but not by the donor. (Even if the donor is of no moral virtue, and makes an offering of what has been acquired
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illegitimately and inequitably, and does not have pure, good volition before, during and after giving the dāna, and without faith in the law of cause and effect, if the recipient is morally virtuous, then the dāna is pure because of the recipient and will bring great benefits.)
(c) A gift not made pure either by the donor or the recipient. (When the donor of no moral virtue makes an offering of ill-gotten wealth to an immoral recipient with no pure, good volition before, during and after the act of offering and without faith in the law of cause and effect, the dāna will bring no great beneficial result, just as a poor seed planted on poor soil will not grow properly to produce good crops.)
(d) A gift made pure both by the donor and the recipient. (When the donor of moral virtue makes an offering of what has been acquired legitimately and equitably, with pure and good volition before, during and after the act of offering to a morally virtuous recipient, the dāna will bring great beneficial result, just as a good seed planted in good soil produces good crops.)
1、 佈施清淨是因為施者而非受者。（即使受者無戒行，但若施者有戒行、如法地獲取施物、佈施前後與當下具備清淨思，以及對因果法則有信心，那麼，其佈施將因施者而得以清淨，而會帶來極大的福報。）
2、 佈施清淨是因為受者而非施者。（即使施者無戒行、不如法地獲取施物、佈施前後與當下沒有具備清淨思，以及對因果法則沒有信心，但若受者有戒行，那麼，其佈施將因受者而得以清淨，而會帶來極大的福報。）
3、 佈施沒有受到施者或受者令之清淨。（當無戒行的施者佈施不如法獲取的東西給無戒行的受者，佈施前後與當下沒有具備清淨思，以及對因果沒有信心，這樣的佈施將是不會好好地成長與結果的。）
4、 佈施受到施受兩者令之清淨。（當有戒行的施者佈施如法獲取的東西給有戒行的受者，佈施前後與當下具備了清淨思，以及對因果法則有信心，這樣的佈施將帶來極大的福報，就好像把好的種子種在好的土地會有好的收成一樣。）
The third type, of course, is not concerned with purity at all, but it is mentioned to include all the cases involved. To summarise all that we have considered, there are five elements that strengthen the beneficial results of dāna:
當然第三種佈施是無清淨可言的，只是為了完整地述及一切情形才把它包括在內。把一切我們已經考慮過的因素濃縮起來，一共有五個增強佈施之福報的因素。

(1) The donor observes the precepts and is of good moral conduct,
(2) The recipient is also morally virtuous,
(3) The materials offered have been acquired justly and rightly,
(4) The offering is made with happiness before with pure satisfaction and delight during and with rejoicing after making the offer,
(5) The donor has complete faith in the law of cause and effect.
1、 施者有持戒且戒行良好。
2、 受者也是戒行良好。
3、 如法地獲取施物來佈施。
4、 佈施前感到快樂，佈施時感到喜悅與滿足，佈施之後感到歡喜。

5、 施者對因果法則有完全的信心。
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These five elements should accompany the dāna to be of greatest purity and benefit; when they are lacking when offerings are made, to that extent will the dāna be deficient in beneficial results.
佈施必須具足這五個因素才是最清淨與有益的。其福報將會根據缺乏這些因素的程度而減低。

Some remarks on 'Saddhā'對「信」的一些探討
It is important to understand clearly the complete meaning of the fifth element, namely, 'faith in the law of cause and effect'. Here, faith is the rendering into Myanma of the Pāḷi word 'saddhā'. Grammatically it would mean 'that which holds and keeps well'.
清楚地了解第五個因素，即「對因果法則有信心」是很重要的。「信」的巴利文是“saddha”，意即「善於持守」。

如同渣物沉澱在底之後，水變得清澈，能夠很好地映出日月的影像，以及很好地保持住它，同樣地，無內心煩惱的信心可以很穩固地持守、憶念佛陀之功德（作為隨念之目標）。

Just as clear water in which all sediment and impurities have settled down to the bottom 'can hold the image of the moon, of the sun and keep it well, so also faith which is devoid of mental defilements can firmly hold the virtues and attributes of the Buddha (to serve as object for contemplation).
To give another illustration, if man is not equipped with hands, he would not be able to help himself to jewels lying about him although he sees them. If he does not possess wealth he would not be able to provide himself with a variety of goods and materials.
舉另一個例子來說，若某人沒有手，即使看到珠寶也不能親手戴上它們。若他沒有錢財，就不能為自己買東西。沒有種子將不會有收成。同樣地，沒有信心，我們就不會有佈施、持戒與止觀禪修之珠寶。也不能享受到人間或天界之樂，或涅槃之寂樂。由此佛陀把信比喻為擁有手、財富或種子。

Without seeds, there would be no crops nor grains. Similarly, without faith we cannot acquire the jewels of generosity, morality and development of concentration and insight; (and there can be no enjoyment of the pleasures of the human or Deva world or the bliss of Nibbāna). Hence the Buddha in his teaching compared faith to possessing hands, wealth or seeds.
In the Milindapañha Pāḷi and Aṭṭhasālinī Commentary, faith is compared to the crown jewel ruby, of a Universal Monarch, which has the property of instantly purifying and clearing the water in which it is put, no matter how dirty the water is. In a similar manner, faith dispels instantly all that is defiling the mind and make it pure and clear at once. If the mind is filled with faith, there is no room in it for defilements such as grief, worry etc.
在《彌陵陀問經》與《殊勝義註》裡，信被比喻為轉輪聖王的皇冠寶石，無論水多麼骯髒，只要把它放進去，水就會立刻變得清澈。同樣地，信能夠立刻去除心中的污穢而使心變成清淨。若心充滿了信，它就不會有哀傷、憂慮等諸煩惱。
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How difficult it is to keep the mind steadfastly contemplating on the attributes of the Buddha is within the experience of all good Buddhists. In other words, it is not a simple matter to keep the mind filled with only faith devoid of all defilements. But with practice, one can maintain a pure, clear mind through faith for short periods, until with steadfast effort, one can do so continuously for long periods.
保持心平穩地隨念佛陀之功德有多難是每個佛教徒應該自己去體驗的，即是說欲保持心中只有信而無煩惱並非易事。但是通過修習，我們能夠以信保持心清淨的時間就會更長。

As regards having faith in the law of cause and effect, mentioned above, we should reflect thus: 'I will have spent a certain amount of my wealth by offering this dāna but it will not be spent in vain. Through this act of dāna, I will have developed volitions which is much more precious than the wealth I will have spent. My wealth is liable to be destroyed by five kinds of enemies, but this mental action of volition is indestructible and will follow me through rounds of existence till I attain Nibbāna. Ability to keep the mind clear and pure in this manner is having faith in the law of cause, the mental action of volition.
至於上述對因果法則的信心，我們應該如此省思：「我把一些自己的財富用來做佈施是不會白花的。通過佈施，我得以培育比所花的財富更有價值之思（五十二心所之一，業力即由它產生，因此被稱為「思業」）。我的財富有可能受到五敵摧毀，但是此思卻無可摧毀，而將隨著我輪迴，直到我證悟涅槃。」能夠如此保持心清淨即是對因果法則之因（即思業）有信心。

And considering the results that would accrue from the mental action we will come to a very clear, definite conclusion: 'Because of this mental action of volition, I will reap beneficial results throughout the rounds of existence, there is no doubt about it'. Reflecting thus and experiencing the exhilarating purity of the mind is having faith in the law of effect.
在省思「思業」將會帶來的果報之後，我們將得到清晰與肯定的結論：「由於這思業，我會在未來的輪迴裡獲得善報，這是無可置疑的。」如此省思與體驗令人愉悅的心清淨即是對因果法則之果有信心。

Thus it is important to develop, through reflecting on the law of cause or the law of effect, faith which is conducive to purity of mind, for it is the fifth element that strengthens the beneficial results of Dāna.
因此，通過省思因果法則來培育有助於清淨之信是很重要的，因為它是增強佈施福報的第五個因素。
佈施波羅蜜一章至此完畢。

End of Chapter on Generosity.
� 三因結生心是指在結生那一剎那的心具足了無貪、無瞋與無痴三因。


� 思（cetana）：巴利文cetana與citta（心）是源自同一詞根；它是實現識知過程的目的之心所，由此它稱為「思」。諸註疏對思的解釋是：它組織各相應法以對目標採取行動。其特相是意願的狀況；作用是累積（業）；現起是指導互相配合；近因是相應法。它就有如一位大弟子，不單只自己背誦功課，也確保其他弟子都有背誦功課；所以當思開始對目標作業時，它也指揮其他相應法執行各自的任務。思是造業的最主要因素，因為所採取的行動之善惡即決定於思。──《阿毗達摩概要精解》、第二章、節二。


� Paritta的意思是保護，在佛教的傳統上，時常有人會念誦一些經，譬如《吉祥經》、《三寶經》等來辟邪。


� 諸心所（cetasika）是與心同時發生的名法，它們通過執行個別專有的作用來協助心全面地識知目標。心所不能不與心同時生起，心也不能脫離心所而單獨生起。雖然這兩者在作用上互相依賴，但心被視為是最主要的，因為諸心所必須依靠心才能協助心識知目標，所以心是識知的主要成份。心與心所之間的關係就有如國王與大臣。雖說「皇上來了」，但國王是不會單獨來的，而時常都有隨從陪伴。同樣地，每當心生起時，它決不會單獨生起，而必定有心所陪伴。


一切心所都擁有以下四相：


一、與心同生（ekuppada）；


二、與心同滅（ekanirodha）；


三、與心緣取同一目標（ekalambana）；


四、與心擁有同一依處（ekavatthuka）。


──《阿毗達摩概要精解》、第二章、節一。


� 根據霍能所著的《戒律》，食券是在飢荒時發出的。但是有木者帝須的故事提示了食券也在食物充裕時被用來作為高等的佈施。


� 弊宿王（Payasi）是憍薩羅國制多毘耶城的首長。由於在人間所行的佈施，死後得以投生在四大王天裡。他向到訪的伽宛巴帝大長老（Gavampati Mahathera）說起往事。他說在佈施時沒有細心地準備，沒有親手施，沒有恭敬心和好像在丟掉東西一樣，因此他投生在六個欲界天中最低的一界。但是聽從命令為他監督佈施的「最上（Uttara）」年輕人卻投生在更高的三十三天，因為他佈施時很細心與恭敬地親手施，並非有如在丟掉東西。這故事教導我們正確的佈施方法。





