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Once we have become informed and got hold of the principle, it
is definitely evident that dhutanga is not about walking, even though
at times it might have walking attached to it. In actual fact, however,
dhutanga refers to qualities or practices for those polishing off their
defilements to train themselves to live simple lives, have few desires,
and be contented, so that they can focus their attention on their
own tasks and duties.
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Introductory Remarks

This book, in fact, does not need a preface or any introductory
remarks, as the increasingly stronger current of interest in matters
about dhutanga or the ascetic practices, coupled with voices of those
raising questions heard at times on the very rare occasions of my
getting to meet with any people at all, has served as a point of
departure for bringing about these spoken words in, as it were, the
form of answers to questions, and descriptions.

Once the spoken words had arisen, constituting a short account,
the audience must have found it not difficult. They, therefore, tran-
scribed it and sent it back to me for editing, with a view to publishing it
and imparting the knowledge concerned to one another. This has thus
resulted in the present thin volume.

May I express my appreciation to those having a spirit of goodwill,
intellectual curiosity, and aspiration for the Dhamma, who wish, with
their good intentions, to share and disseminate the knowledge and
understanding widely in society. This is in effect a Dhamma gift for
Dhamma study, which cultivates merit in the mind, brings forth
wholesomeness in terms of wisdom, and provides the most precious
kind of welfare and happiness for the masses. May the performers of
merit on this occasion progress in the Dhamma and thrive in happiness

at all times and on all occasions.

Phra Brahmagunabhorn (P. A. Payutto)
February 16,2015
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Dhutanga: What to Do? Where? What for?

Your group have come all the way here for a visit, having traveled
hundreds of kilometers, through forests and hills over quite a long
distance, and are interested in matters about dhutanga. This indeed
quite fits in harmony with the ambience, for we are surrounded with
the natural states of plants and trees in a woody terrain at the foot of a
hill. On the top of this hill, however, it is rather windy. While I am
speaking, the sound of wind might be so loud as to interfere into the
recording machine. Just as I am talking, please be listening.

Getting to know a bit about dhutanga

[The Thai word] thudong derives from the Pali term dhutanga
(pronounced “dhutanga”), from dhuta + anga.

[The Pali word] arnga, or ong [in Thai], means “components, units,
or topics.” Here it means “qualities.” Or it can also mean “items of
practice,” namely itemized practices for self-training or qualities of a
self-trainer. [The word] dhuta (pronounced dhuta), on the other hand,
means “one who polishes off defilements [or an ascetic].”

Therefore, dhutanniga means “qualities of one who polishes off
defilements, or ascetic practices,” i.e. for a monk (also for a lay devotee
in regard to certain items) to adopt and observe so as to polish off his
defilements. This will assist in living well a life like that of a monk’s—a
life that conduces to Dhamma practice or performing the functions of a
monk such as moving forward on the course of tranquility and insight
development.

How should a monk live a life befitting a monk? [The answer] is to
have few desires and be contented. Fewness of desires and con-
tentment(!! are precisely the salient qualities that dhutanga lays
emphasis on. Dhutanga, therefore, constitutes practices of a person
polishing off defilements by himself, who aims to live a life with
fewness of desires and contentment.
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Dhutanga: What to Do? Where? What for? 2

By fewness of desires and contentment is meant not getting busy
with searching for things to consume or pursuing possessions and
gains, so that one’s efforts can instead be diverted toward working,
doing meditation, focusing on one’s own tasks and duties, i.e. con-
ducting oneself in morality, concentration, and wisdom, thus cultivating
the threefold training. Once a monk has few desires and is contented, he
can perform his own duties to the fullest.

But now, what practices should be utilized for such self-training?
This exactly leads to what I am going to talk about. For the purpose in
question, there arise individual items of practice. The word ariga means
“items.” The items thus organized are 13 in number.

So dhutanga consists of 13 items, and these 13 items focus on how
to live a life. It is the four requisites that are involved. However, the
fourth one [i.e. bhesagjja “medicine”], which has to do with illness, does
not need to be instituted as part of dhutanga, for illness is not in one’s
routine living. Once one becomes ill, the illness will be treated
accordingly. One already has to stay cautious about oneself. Super-
fluous use of medicine can inadvertently become fatal easily.

Emphasis is then placed on the three [remaining] requisites,
namely civara: clothing [or robes], pindapata: food [or alms food], and
senasana: lodging [or the resting place]. Dhutanga, therefore, revolves
around these three.

Now, it all begins with civara, which has to do with clothing. For
oneself what practices should be instituted to be dhutanga, so as to
polish off defilements and live a simple life with fewness of desires and
contentment?

For a monk, if he is to possess and use robes without having to go
to great lengths to look around, he would go and pick up cloths
disposed of in a garbage heap or on a charnel ground.

Rags and old cloths no longer in use would be disposed of as
garbage, and in former times when corpses were left on charnel
grounds, there were lower-robes and upper-robes and also wrapping
or enveloping cloths as well as refuse rags. A monk wishing to live a
simple life and rigorously discipline himself would go and collect such
robes and rags either from garbage heaps or from charnel grounds.
Once obtained, they would be boiled. If there were not enough of them,
they would be put away. When there were enough, robes would then be
cut out. They could be made, in compliance with the monastic rules,
into any kind of the triple robe in whatever shape. Once the robes had
been cut out, they would be sewn and dyed. All this process was carried
out on his own.
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Dhutanga: What to Do? Where? What for? 3

This is called pamsukiila-civara, meaning “a robe made from dirt-
covered rags.”

The word pamsukiila means “covered with dirt,” with pamsu
meaning “dirt.” So pamsukiila-civara is a dirt-covered rag, e.g. a filthy or
dirty piece cloth from a garbage heap. But it was to be boiled first ... The
monk would do the boiling himself, without relying on any lay
devotees. As he lived on, when he became short of a robe, he would
travel around to pick up robes and rags from garbage heaps and go
through the aforementioned process [of robe-making].

This is one of the ascetic practices called pamsukiilikanga, i.e. “the
practice of a monk undertaking to use only dirt-covered robes.” In such
a case, there is no longer a need to wait for lay devotees to present him
with any robes. This is one item of dhutanga.

A monk observing dhutanga lives a simple life, but by no means does
he do simple things

Another monk was aware that the Buddha allowed monks to use
three robes, consisting of an under-robe, an upper-robe, and an outer-
robe, called sanghdti. In India, this was permitted to guard against cold
weather, as one layer of robe would not be adequate. So there were
three robes altogether called, in monastic terms, ticivara “triple robe.”

This monk deemed to himself thus: ah! now that I already have
one set of three robes, I'll use just this. Even if [ am to be offered more
robes as extras by the devotees, [ won't accept them. I'll use just this,
not accepting more than one set. I'll use three robes, one of each kind.

This constitutes an item of dhutanga called tecivarikanga, the
practice of a monk who wears only three robes or the triple robe. This
is also an ascetic practice, having to do with robes or clothing.

Now what about food? A monk’s food refers effectively to his going
on an alms round and eating food offered by lay devotees. Sometimes
he might get invited. A lay devotee having a social event might, with his
religious faith, invite the monk over for a meal, in which case he would
be better off, enjoying good food.
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Dhutanga: What to Do? Where? What for? 4

Now let us come to have a look at monks who are to observe the
ascetic practices having to do with food. To begin with, the first one is
to observe eating food from an alms bowl on a regular basis. This monk
will refuse to be invited to take a meal in any social event. Rather, he
will eat only food collected from an alms round—whatever amount he
has received, he will eat just that; even if he is to be starved, he is ready
to be so.

This is the first ascetic practice concerning food, called pinda-
pdtikanga, meaning “the practice of a monk who eats only alms-bowl
food regularly,” refusing to get invited or receive specially offered food.

Next, another practice also has to do with going on alms rounds,
but (more specifically) going successively from house to house begging
for food, not off the course, but following the path sequentially. He
would not discriminate in such a way that over there the food is better,
or that as they are rich, if [ go that way I am likely to get much. Instead,
he will simply follow the course in [regular] sequence.

This is another ascetic practice called sapadanacarikarga, i.e.
“the house-to-house-seeker’s practice.”

We now come to talk about eating. There is an interesting practice
called eating on one sitting. In monastic terms, it is ekasanikariga “one-
sessioner’s practice,” meaning no more eating on the same day after
eating on one sitting.

Please note that this ascetic practice is to observe eating in only
one session,[2l not eating during only one meal time.[?] There is now a
confusion when [this practice] is referred to.

Eating in only one session is harder than eating during only one meal time

Eating during only one meal time and eating in only one session
are not the same. How are they different? By eating during only one
meal time is meant [eating] based on the period in which eating takes
place, i.e. food is arranged for each individual meal time (Pali: bhatta,
shortened to bhat in Thai). For instance, in numerous locales, there is in
each day a morning meal time, a midday meal time, and an evening
meal time. Thus a meal time is a period during which eating takes place.
If eating happens in one particular period, then it is the morning meal
time (or breakfast time). If it happens in another period, then it is the
midday meal time (or lunch time). If it happens in yet another period,
then it is the evening meal time (or supper time).
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Dhutanga: What to Do? Where? What for? 5

In [ancient] India when it was still Jambudipa, Indian people had
two meal times a day, namely the morning meal time (patardsabhatta)
and the late meal time (sqyamasabhatta). The morning meal time
referred to the time before noon. The late meal time had a different
meaning from “late” in Thai. By “late” in Jambudipa was meant the time
beyond noontime onward, well into afternoon, evening, and night, until
before dawn of the new day.

A monk is supposed to eat during only one meal time, or observing
ekabhatta (ekabhattika = having one bhatta or meal time), i.e. eating
only in the morning meal time, which means eating during the meal
time of the morning only. No matter in how many sessions eating takes
place, it is called, in monastic terms, eating during only one meal time.

Now, it is not so in dhutanga. A monk is [already] required to eat
during the morning meal time only. But in dhutanga, what counts is not
only time; time is not the only criterion. In the ekdsanikariga “one-
session’s practice,” ekdasana “one sitting” is observed (ekasanika =
having one asana or sitting). That is, what really counts is sitting down
just once—sitting down to eat just once and it is over, or eating on one
sitting and it is over. This is eating on only one sitting, not eating during
only one meal time.

QUESTION: When you said “eating during only one meal time,” what
exactly did you mean?

MONK: | meant eating in the morning, as a meal time is reckoned by
time. No matter in how many sessions one eats, if it is before noon, then
it falls within the morning meal time.

QUESTION: How is the number of sessions [reckoned]?

MONK: With respect to the time of eating, called “meal time,” eating in
the early morning is within the morning meal time; eating between 11
o’clock AM and noontime is also within the morning meal time, as it is
within the time period before noon. All these [time periods] are
collectively called “morning.” This is what was recognized about meal
times by people in those days. For this reason, a monk is called
ekabhattika, one who eats during only one meal time.
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Dhutanga: What to Do? Where? What for? 6

Now, even eating during only one meal time is still toilsome, so the
ekdsanikanga, or one-sessioner’s practice is observed, involving only
ekasana “one sitting” (eka “one” + asana “sitting”). On only one sitting—
[taking] one seat, or sitting down only once—after he has finished
eating and stood up, the monk will not eat any more. This is truly eating
on only one sitting.

Then, there is also pattapindikarnga, eating only from an alms bowl
without using any other eating vessel. This is another ascetic practice.
All right, there are several practices involving food. I have just
mentioned a few as examples.

With the conclusion of the rains retreat comes the reception of
kathina robes; with the ending of the rainy season comes the traveling
out to the roots of trees

Next, I will talk about lodging or the resting place. In monastic
terms, it is called senasana (“bed” and “seat”). The first practice is to
observe living in the forest—as for this practice, there are “forest
monks” that we already know something about—called araniiikanga,
which can simply be translated as “the forest-dweller’s practice.”

The next item is observance of living at the root of a tree, called
rukkhamiilikanga, i.e. not living in such sheltered places as a house or a
monastic cell—none of these will do. However, the Buddha did not
allow this practice in the rainy season, during which time, it must be a
sheltered lodging, as stipulated by the monastic rules. Simply put, [this
practice] is to observe living at rukkhamtila. This should be understood.

Rukkhamiila or the root of a tree is a monk’s basic kind of lodging.
While traveling around to preach the masses, the Buddha was
constantly dwelling at the root of a tree. Before his granting permission
for there to be a monastery or wat (arama) and the five types of
lodgings, 31 monks would mainly live at the roots of trees.

The statement that the root of a tree is a monk’s basic kind of
lodging should be easy to see. The root of a tree as a resting place is one
of the four resortsll (requisites on which a monk relies), included in
the eight admonitions!¥! (the first instructions a preceptor has to
immediately give a newly ordained monk in the Uposatha hall right
after the ordination ceremony). It was a resting place immediately
tangible with nature and easy to find in every locale, as it was normally
ubiquitous in nature (in the ages when nature was still not polluted).
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Dhutanga: What to Do? Where? What for? 7

As another practice, a monk can also undertake to live in an open
space, called dwelling in abbhokasa. A monk observing this practice
refuses to live even under a tree or can live even if there is no tree at all.
This is another ascetic practice called abbhokasikarga.

Still another practice is undertaking to live on a charnel ground,
called sosanikariga. This is another dhutanga.

The most difficult one requires a great deal of mental energy and
strength or stamina, i.e. observance of sitting, without lying down. In
this practice, it is not permissible to sleep or rest by lying down. The
observer has to go to sleep while sitting; it is all right to walk or to
stand, but not to lie down. There is no requirement as to how long it is
to be observed. One might try observing it, for a short or a long period,
by pledging, i.e. making a resolution to observe this practice of only
sitting without lying down for a period of, say one vassa (four months
of the rains retreat). One has to make a pledge. This is another ascetic
practice called nesajjikanga.

From what I have mentioned as examples, it can already be seen
that the 13 dhutangas lie in the first three of the four requisites, namely,
robes, alms food, and the resting place. Even with the last practice, the
observance of sitting without lying down, although it has to do with
energy and resiliency without restriction on locales, it is confined to
sitting or lying down, not going anywhere. Given this fact, dhutanga
hardly has anything to do with walking. Right? It is not relevant;
dhutanga has nothing to do with walking.

Why then, when talking about dhutanga, do most people come to
think of walking? This is effectively an aberration of meaning.

Dhutanga [or thudong as used in Thai] has mutated. It has been
corrupted to mean walking. It is looked upon or focused on as walking.
Why is that so? Let us take a look. It is quite easy to see that some of the
ascetic practices, especially the one about dwelling at the root of a tree,
could open up an opportunity for constantly walking on and on.



< 909f: inarle? Nlww? iieezls?

sasgauwaslulnesalumo daslng uaasafionasndaduns
&ne) agflumum salenii naaanneTn leBunsyerfvdaUanei
21- | A « " 1 I Yo 1 6”
AU Yhuay “iﬂ'@ﬂ?ﬁgﬂ” Y30 “DanJNUYA il et e qu@
udsnmaundadeni lathslsainathelslals naafiuiagly
3096 azaangaed pasdlaenmediudn uanfmeuwas sl
ai (% 4 ni A v [~ di A = [ v o
Renruda ey wwm@mLmuvl,mmavlmmuﬁamu Aueedavh
Tilalomaniazidn dadammng Aldlemaidiu usailusnays Aderh
Tlaifunazsoafivuiulg
MIUENT LENDUIA DONNIIENLAN WIZIUNU AU UAARIAT
AI0R PANTNUYA Bty erlm wousin lesalsd 26lLIN2YA T
o ] 3: :!i % Yo A us Al dl dl |
dlunawin Waduliadinn TenldBaluSoaummuwms wemnsfita
v a [~ o v (7 Y G o 0
st wuandles funeshWisrsasouduly ﬂﬂﬂmﬁu@@mwmm@m
o A (%] |
ﬂLi&lﬂﬂWJﬂﬂ?ﬂ%ﬁJﬁ
c!i [ AIKY] 6 v 9:1 [} di [~3 (YR
Waghawidiniem anamanesiunaeLeaawayll Frauwtuvi
[ Y o 1 A A 4 1 <
nausn e “Vlﬁ'u;ﬂmga” V30 “DaNINUYA’ Al A lade Neain
Tesrfurasassamniidiuaseladadeny



Dhutanga: What to Do? Where? What for? 8

Harking back to ancient days—not necessarily very far back in
time, but just when I was still a little novice living in the countryside—
at that time, at the conclusion of the rains retreat, I would hear the
monks talking to one another or telling other people that they were
“going to the root of a tree,” or “traveling out to the root of a tree.” They
did not say “going on a thudong.”

But later on, in present days, it is not exactly known how this has
come about. [“Going to the root of a tree”] has become “going on a
thudong,” or “traveling out on a thudong,” thereby “thudong” becoming
walking. Merely this is already corrupted. [Walking] has nothing to do
with any of the ascetic practices. From what has been said, hardly any
one of the practices is about walking. There are only some practices
that could provide a chance for walking. The one about going on an
alms round might open up an opportunity for walking. Then also the
one about going to the root of a tree provides even a greater chance for
walking, involving a lot of walking.

To recapitulate for emphasis, in former times, after the rains
retreat had ended, monks would receive kathina robes. When the rainy
season was over, many monks would go out to the roots of trees,
traveling along, and spend the night, wherever the locale, under tree
shades, dwelling at the roots of trees. In those days, when there were
still plenty of trees, the roots of trees were constantly available on the
way. The monks would make a stop at a tree shade to talk to lay
devotees, advising them, giving them the Dhamma, and preaching them,
with the root of a tree serving as an important designated point [of
meeting]. Hence the common expression “going to the root of a tree.”

Since we are aware that the word has become corrupted with its
meaning perverted, how about persuading ourselves to revert to using
the expression “going to the root of a tree,” or “traveling out to the root
of a tree”? [Such an expression] will be easy to understand. We will be
able to see clearly its association with real things and the real condition
as well.
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Dhutanga: What to Do? Where? What for? 9

Once we have become informed and got hold of the principle, it is
definitely evident that dhutanga is not about walking, even though at
times it might have walking attached to it. In actual fact, however,
dhutanga refers to qualities or practices for those polishing off their
defilements to train themselves to live simple lives, have few desires,
and be contented, so that they can focus their attention on their own
tasks and duties.

Instead of spending time getting busy with gains and profits,
traveling around seeking or waiting to acquire those four requisites
that are extravagant or superfluous, one can attentively apply that same
amount of time performing one’s tasks and duties in self-development,
whether it be in education and learning, or in cultivating tranquility or
insight, progressing in the threefold training. Once with fewness of
desires and contentment, one can do all this to the fullest. The concept
of dhutanga should thus be understood.

I have said earlier that there are 13 dhutangas, all relating to the
first three of the four requisites, since there is no need to train oneself
in regard to the fourth requisite, namely medicine, which is contingent
upon a given disease. The first three requisites, however, can easily lead
people astray or make them deviant. Whether one is to become
luxurious and extravagant, or go to a lot of trouble to acquire some-
thing, it is often due to the first three requisites, causing one to go all
out in endless pursuit of food, clothing, and lodging.

As for resting places, people would keep on building them to the
extent that there is no telling how enormous they will be, or what kinds
of paradises they will become. If a monk is to live at the root of a tree,
that will do the trick: getting to live in a tree paradise just like a tree
sprite (rukkhadevata). Deities dwell in divine abodes. So who says he
wants to live in a divine abode? Here it is. Just as a tree sprite has a tree
as his divine abode, so also we can have a divine abode at a tree. Is it
understood what dhutanga is all about?

QUESTION: If a monk is to observe dhutanga, he has to undertake to
observe it, but for how long and to whom does he make a pledge?
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Dhutanga: What to Do? Where? What for? 10

MONK: Yes, he has to express the undertaking, making a commitment to
himself that it is now time to get started in earnest. As mentioned
earlier, he can undertake to observe a practice whether for a short or a
long period.

The reason for having to make a pledge is, as said before, to make
a serious or explicit commitment. In going on an alms round without a
pledge to observe it as dhutanga, even though he might walk on, if he
sometimes gets invited to receive alms food specifically prepared for
him or in a formal ceremony, then it is not dhutanga.

Just a while ago, you asked: to whom is a pledge to be made? The
answer is “to oneself” Dhutanga is one’s own affair. The ascetic
practices are for training oneself. Once committed, if one is mentally
strong enough, one can simply go ahead. For instance, “this time
around, I'll undertake to observe this practice for three months,” or for
whatever length of time, which is up to one’s discretion.

It is permissible to observe several ascetic practices concurrently.
However, some practices are in conflict with others. For instance, how
can an observer of the tree-root-dweller’s practice also observe the
open-air-dweller’s practice? They are mutually conflicting. Whichever
practice can be observed and is suitable for oneself and if one is strong
enough, then one should undertake to observe it. For instance, the
Elder Mahakassapa, who was foremost in the ascetic practices,
undertook to observe, in particular, the forest-dweller’s practice
throughout his life.

QUESTION: Is it all right to observe several practices [concurrently]?

MONK: Definitely. While practices concerning robes are observed,
practices connected with alms food can also be observed, and so can
practices concerned with the resting place. For instance, with regard to
robes, the refuse-rag-wearer’s practice can be observed; in connection
with alms food, the alms-food-eater’s practice can be observed; while in
regard to the resting place, the forest-dweller’s practice or the tree-
root-dweller’s practice can also be observed, which means several
practices can be observed simultaneously.
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Dhutanga: What to Do? Where? What for? 11

What are the benefits of observing dhutanga?
QUESTION: What are the benefits of observing dhutanga?

MONK: As said earlier, when dhutanga is observed, a person can polish
off his defilements, become stronger, and live with fewness of desires
and contentment, telling himself thus: “Just this is enough. I can now
live in comfort. I no longer get fixated in or anxious about anything.” He
can focus his attention on performing his duties, training himself, and
then heading in the direction of practice, development, education and
learning, and dissemination of the Dhamma, making progress to the
fullest extent.

For this reason, dhutanga comes together with fewness of desires,
contentment, and simple living, followed by the training and polishing
of oneself, as well as direct contact with nature. Furthermore, once a
person can live harmoniously with nature, it is easy for him to become
happy, through cutting out lots of hassles.

When a monk observes the ascetic practices, he can spend more
time with nature, have more free time to himself, and become
independent, not having to rely on much. For one who still has to be
reliant, it is in connection with the four requisites on which one has to
depend. With this in mind, a monk would try to become independent, as
far as possible, in regard to the four requisites, so that he can divert his
efforts to working and to self-training, practicing the Dhamma to the
fullest.

Once living a simple life like this, without being encumbered with
things, hardly needing to carry anything with himself, no longer getting
fixated in or anxious about anything, and being free, a monk can travel
anywhere easily. This will then fall in line with what the Buddha said: if
a monk lives a proper life, he is like a bird, which has only two wings
and can fly wherever it wants. The same is also true of a monk with
only an alms bowl and a set of robes. Especially if he observes the
ascetic practices, he will become even lighter. It is like a bird, with only
two wings, which, on wanting to fly anywhere, just flies—presto!
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Eh, is it presto or pronto?[®] which is [correct]? (A loud response:
“pronto,” followed by a loud laughter.)

A monk like one observing dhutanga is just like that. Wherever he
goes, he can travel conveniently and smoothly. He might go to this or
that rural area, meeting with people in the remote and harsh
countryside, living in the wilderness, in the wild, in the forest. He will
know and see for himself how people live their poverty-stricken lives.
Then he will have a chance to preach and advise them, have the
Dhamma to present to them, thereby helping them live well. So it turns
out that not only is dhutanga for polishing oneself, but it is also
propitious to preaching others, making it possible to reach out to
people in all locales. There are indeed lots of benefits to this.

The other day, I had a cause to see some lay devotees. I told them
as an intervening story that quite a long time ago a Westerner carried
out research studies of Southeast Asia and wrote a thick book on its
history, which had long been popularly used as a major textbook.

He conjectures that the land that is present-day Thailand used to
be under the dominance of the Khmers (or Khoms), as we all know, i.e.
the ancient Khmer kingdom, which was a very great kingdom. The
Khmers came to establish Lavo (at Lop Buri) as a minor capital to rule
the land that is present-day Thailand.

The ancient Khmers had two principal religions: Brahmanism/
Hinduism and Mahayana Buddhism. They were the two major religions
of that great kingdom.

(At this point, the recording machine of the audience stopped working so that what

was told to them is no longer available. What I am about to tell is a brief summary, just
enough to bring this intervening story to a close.)

Buddhist monks and Brahminic priests in these two religions lived
in grandeur at the center of power in the metropolis, serving as master
performers of grandiose and elaborate ceremonies, leaving the majority
of people far removed from civilization, alienated, and forlorn.
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At that time, which constituted a very long period, Theravada
Buddhist monks, who lived simple lives with fewness of desires and
contentment, as stated earlier, kept on traveling around until they
eventually became close to the masses of people and spread all over the
places, to the extent that people in the rural areas, small and large, had
been converted to Theravada Buddhism.

After a long period had elapsed, in the end the ancient Khmer
Kingdom, the owner of Angkor Wat and Angkor Thom, collapsed, and
so did vanish Brahamanism and Mahayana Buddhism, which tied them-
selves to the center of great power, while Theravada Buddhism had
found its way into the villagers’ lives all over the land. This, he says, is
one aspect of the history of that part of Southeast Asia which came to
be Thailand.

With the alarm clock going off loudly, it is about time to wake up with
clear eyes and walk the right path

Dhutanga constitutes practices on a voluntary basis, either very
hard to observe or less hard to follow. Nevertheless, there have been
successively generation after generation of monks with strong resolve
undertaking to observe them so steadfastly that [the concept of
dhutanga] has been integrated into the people’s way of life, becoming a
common knowledge and understanding in Thai society.

It is, however, surprising that a great number of Thai people who
are Buddhists (so many of them as to warrant the expression “in
general”), including even indigenous villagers, fail to know enough to
recognize what dhutanga is all about. Popularly thrilled by some flashy
and showy phenomena, they have got disoriented and perplexed as a
result.

This serves as a distinct warning signal as to what Thai people’s
Buddhism is like, how aberrant and distorted, or deteriorated and
obscured it is, or how far off course it has gone, and how it is be acted
upon or dealt with.
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To look on the bright side, the [recent] phenomena that have
arisen as a notoriously and conspicuously sensational and scandalous
subject are in effect symptoms of those responsible for them helping to
give Thai people a sudden push or goad them to waking up with a start
or even a panic. This should contribute to arousing an interest and
attention in solving problems in earnest. Otherwise, they would neither
wake up from unawareness nor get up to do something substantial and
concrete.

If we look in this way, it is well and fine that there have been such
serious and alarming phenomena which have come to make us aware,
incidents which have boomingly aroused our excitement, but which
have helped wake us up and find out about them, to keep pace and gain
an understanding of them. We can then make our own judgments, join
forces to correct [the problems], and persuade ourselves to act or
behave properly further on. After all, this might in effect be regarded as
a good thing.

To conclude this volume, I have brought to your attention some
theoretical knowledge about dhutanga from [my] Dictionary of
Buddhism, in as many as four pages altogether, which can serve as an
addendum, with no small amount of information. So it should be
enough for the subject of dhutanga to be known up to this extent just
for this time around.
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Addendum

From “Dhutanga” in [the present author’s] Dictionary of Buddhism, Part
One: Dictionary of Numerical Dhammas, pp. 256-258 (with minor

revisions)

[342] 13 Dhutangas (means of shaking off or removing defilements;
austere practices or ascetic practices voluntarily undertaken to observe
on a personal basis over a short or a long period of time or even
throughout one’s life as a method of polishing off defilements, and

enhancing such qualities as fewness of desires and contentment.

Set 1: Civarapatisamyutta (connected with robes)

1. Parhsukulikanga (refuse-rag-wearer’s practice). The pledging state-
ment is as follows: “Gahapaticivaram patikkhipami; Parhsukilikangarm
samadiyami, meaning “I forgo robes presented by house-holders; I
undertake to observe the refuse-rag-wearer’s practice.”

2. Tecivarakanga (triple-robe-wearer’s practice). The pledging state-
ment is as follows: “Catutthacivaram patikkhipami; Tecivarikangarm
samadiyami,” meaning “I forgo a fourth robe; I undertake to observe

the triple-robe-wearer’s practice.”

Set 2: Pindapatapatisamyutta (connected with alms food)
3. Pindapatikanga (alms-food-eater’s practice). The pledging state-
ment is as follows: “Atirekalabharh patikkhipami; Pindapatikangarm
samadiyami,” meaning “I forgo a surplus acquisition [of food]; I under-

take to observe the alms-food-eater’s practice.”
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4. Sapadanacarikanga (house-to-house seeker’s practice). The pledging
statement is as follows: “Loluppacaram patikkhipami; Sapadanacari-
kangam samadiyami,” meaning “I forgo going on an alms round
with covetousness; I undertake to observe the house-to-house-seeker’s
practice.”

5. Ekasanikanga (one-sessioner’s practice, i.e. eating only once a day;
no more eating after getting up from the seat). The pledging statement
is as follows: “Nanasanabhojanam patikkhipami; Ekasanikangarh sama-
diyami,” meaning “I forgo eating in several sessions; I undertake to
observe the one-sessioner’s practice.”

6. Pattapindikanga (bowl-food-eater’s practice, i.e. not using more
than one eating vessel, namely an alms bowl). The pledging statement is
as follows: “Dutiyabhdjanam patikkhipami; Pattapindikangam sama-
diyami,” meaning “I forgo a second vessel; I undertake to observe the
bowl-food-eater’s practice.”

7. Khalupacchabhattikanga (later-food-refuser’s practice. That is, on
resolving to determine one’s own portion of food, called “refusing more
food,” by, for example, starting to eat, one refuses to receive additional
food even if it is a delicacy.). The pledging statement is as follows:
“Atirittabhojanamm  patikkhipami; Khalupacchabhattikangam sama-
diyami,” meaning “I forgo additional food; I undertake to observe the

later-food-refuser’s practice .”

Set 3: Senasanapatisamyutta (connected with the resting place)
8. Araiifiikanga (forest-dweller’s practice, i.e. living at least 500 bow-
lengths or about one kilometer away from any villager’s cottage). The
pledging statement is as follows: “Gamantasenasanam patikkhipami;
Arafifiikangam samadiyami,” meaning “I forgo dwelling in a village

abode; [ undertake to observe the forest-dweller’s practice.”
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9. Rukkhamiulikanga (tree-root-dweller’s practice). The pledging
statement is as follows: “Channarmh patikkhipami; Rukkhamiilikangarh
samadiyami,” meaning “I forgo a roof; [ undertake to observe the tree-
root-dweller’s practice.”

10. Abbhokasikanga (open-air-dweller’s practice). The pledging state-
ment is as follows: “Channafica rukkhamilafica patikkhipami; Abbho-
kasikangarm samadiyami,” meaning “I forgo a roof and the root of a tree;
[ undertake to observe the open-air dweller’s practice.”

11. Sosanikanga (charnel-ground-dweller’s practice). The pledging
statement is as follows: “Assanar patikkhipami; Sosanikangarm
samadiyami,” meaning “I forgo what is not a charnel ground; I
undertake to observe the charnel-ground-dweller’s practice.”

12. Yathasanthatikanga (any-bed-user’s practice). The pledging state-
ment is as follows: “Senasanalolupparh patikkhipami; Yathasanthati-
kangam samadiyami,” meaning “I forgo covetousness in regard to

resting places; I undertake to observe the any-bed-user’s practice.”

Set 4: Viriyapatisamyutta (connected with energy)

13. Nesajjikanga (sitter’s practice, i.e. refusing to lie down; living in the
three postures only: standing, walking, and sitting). The pledging state-
ment is as follows: “Seyyarm patikkhipami; Nesajjikangarh samadiyami,”
meaning “I forgo lying down; I undertake to observe the sitter’s
practice.”

In all the 13 practices, each practice has a pledging statement
(made silently to oneself or uttered out loud) which can be divided into
two portions. The former one is to pledge to forgo something while the
latter is to pledge to observe that particular practice. In principle, even
if only one or the other portion is used, it is pointed out, the pledging is
considered done. In practice, however, both portions are conven-
tionally used in full so as to, as it were, strengthen the pledge even

more.
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Further noteworthy information about the 13 ascetic practices

A. By abridgement, there are only eight ascetic practices, namely
1) three principal practices (sisanga), namely sapadanacarikanga
(tantamount to also observing pindapatikanga), ekasanikanga
(tantamount to also observing pattapindikanga and khalupaccha-
bhattikanga), and abbhokasikanga (rendering rukkhamilikanga
and yathasanthatikanga unnecessary)
2) five individual practices, not relating to other practices (asam-
bhinnanga), namely arafifiikanga, parhsukilikanga, tecivarikanga,
nesajjikanga, and sosanikanga

B. By dependence (nissaya), there are two groups: 12 practices that are
dependent on requisites (paccayanissita) and one that is dependent
on energy (viriyanissita)

C. By observer
1) A monk can observe all the 13 practices.
2) A nun can observe eight practices (i.e. practices 1, 2, 3,4, 5, 6, 12,
and 13).
3) A novice can observe 12 practices (with tecivarakanga not
allowed).
4) A female probationist and a female novice can observe seven
practices (i.e. removing practice 2 from the eight practices allowed
to a nun).
5) A layman and a laywoman can observe two practices (i.e.
practices 5 and 6).

D. By degree of observance. Each practice can be observed in three
degrees:
1) In the utmost or stringent degree: e.g. an observer of the forest-
dweller practice must always meet the dawn in the forest.
2) In the moderate degree: e.g. an observer of the forest-dweller
practice must live in the village with its precincts throughout the

four rainy months while living in the forest the rest of the time.
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3) In the mild or relaxed degree: e.g. an observer of the forest-
dweller practice lives in the village with its precincts throughout the
rainy season and winter, totaling eight months.

E. Practices 9 and 10, namely rukkhamilikanga and abbhokasikanga,
can be observed only outside the rains retreat, as it is stipulated by
the monastic rules that a monk has to live in a lodging during the
rains retreat.

F. The ascetic practices are not established monastic rules [enjoined
on monks and nuns]. Adopting them is on a voluntary basis. The
rules of thumb for observance are as follows. If the observance of a
practice helps improvement in meditation, or leads to an increase in
wholesome states and a decline in unwholesome states, then it
should be observed. If the observance of a practice causes deteri-
oration in meditation, or a decline in wholesome states and an
increase in unwholesome states, then it should not be observed. As
for those whose observance or non-observance of a practice does
not bring about improvement or deterioration in meditation, e.g.
arahants such as the Elder Mahakasspapa, or others, it should be
observed. The former group should observe it with a view to aiding
later communities of people, while the latter should observe it for
the sake of acquiring the habit concerned for the future.

G. In the original, canonical text, no complete list [of the ascetic
practices] is found in a single source. (Numerous items are found in
M.IIL40, embracing practices 1, 3, 5, 8,9, 10, 11, 12, and 13; in Av219,
embracing practices 1, 5, 6, 7, 8, 9, 10, 11, 12, and 13; in Nd'188
embracing practices 1, 2, 3, 4, 7, 8, 12, 13) except for the Parivarall
(vin.v 131, 198), where the complete list of topics is given. For all the

explanations, it is advisable to consult the Visuddhimagga'"l.

Vsm. 59-93.
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Endnotes

[1] Fewness of desires and contentment

The expression “khwammaknoi sandot” so often occurs as a word
pair in Thai Dhamma texts that many Buddhists tend to take the two
words to be synonymous. This can be seen from the fact that in
colloquial Thai, sandot is used in the same sense as maknoi and the two
words are often used together in a pair as maknoi sandot. In actual fact,
however, they have different origins and different meanings. The word

«

maknoi is a translation of the Pali appiccha “wanting little; desiring
few.” In Thai maknoi can be used as a verb or an adjective. The noun
form in Pali, appicchata, is therefore translated as khwammaknoi
“fewness of desires.” Sandot, on the other hand, derives from the
Sanskrit samtosa (equivalent to the Pali santosa, while the Pali term
more often seen is santutthi, or santutthi), meaning “contentment (with
what there is or what it is). The word sandot in Thai can be used as a
verb or an adjective.

Fewness of desires and contentment are different qualities, as can
be seen from the eight criteria of the Doctrine and the Discipline that
the Buddha preached to Mahapajapati Gotami. Appicchata is one item,
and santutthi is another. When it comes to dhutanga, fewness of desires
and contentment are two salient qualities that are often cited together,
as their meanings are closely related, yet with different emphases. That
is, fewness of desires conveys the idea of “being contented with the
fewest possible necessities,” while contentment conveys the idea of
“satisfied with what has been acquired, or with whatever there is or is
acquired, i.e. contented with whatever has been gained, rather than

ever struggling for more without knowing satisfaction.”
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[2] “Eating in only one session” and “eating during only one meal
time”

The confusion between eating in only one session and eating
during only one meal time is essentially linguistic. The word myy in
Thai tends to be understood by most people to be equivalent in
meaning to the word meal in English. In actual fact, however, myy
means “time; particular period of time.” When used in regard to eating,
this word refers to a period during which eating takes place. Hence the

translation for myy given here is “meal time,” not simply “meal.”

[3] The five types of lodgings

The five types of lodgings the Buddha allowed monks to live in are:
(1) vihara, (2) addhayoga, (3) pasada, (4) hammiya, and (5) guha.

Ancient commentators and modern scholars have offered different
explanations as to how these five types of lodgings are like. On the
whole, it is not so easy to ascertain whether all the meanings as we
understand today are the same as those in the time of the Buddha. Only
the terms are, therefore, given here without any further accompanying

explanations.

[4] The eight admonitions and the four resorts

Admonitions (anusdsana) are instructions or teachings a pre-
ceptor (upajjhdya) or an act-announcing teacher (kammavdcariya)
gives to a newly ordained monk right after the ordination ceremony.
There are eight in number, comprising four resorts and four improper
actions.

Resorts or resources (nissaya) are requisites upon which a
monk’s life depends. There are four in number: (1) going on alms
rounds, (2) wearing refuse rags, (3) living at the root of a tree, and (4)

using fermented urine as medicine.
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Improper actions (akaraniya) are things that ought not to be
done, referring to things a monk is forbidden to do. There are four in
number: (1) sexual intercourse, (2) taking what is not given, (3) taking
life (specifically homicide, which entails expulsion from monkhood),

and (4) making claims of superhuman qualities not existent in oneself.

[5] Presto or pronto

In Thai, both priiu and pr3o are in use, sharing the core meaning of
“quickly.” In English, the two words which could roughly form a pair in
similar fashion are presto (here used for priiu) and pronto (here used
for prjo), as they are similar in pronunciation, also sharing the core
meaning of “quickly,” and deemed compatible with the context in
question. Furthermore, both presto and pronto begin with the cluster pr
in English, which is roughly comparable to the cluster pr at the begin-

ning of both priiu and pr3o in Thai as well.

[6] Parivara

The Parivara “supplemental text; manual” is the title of the
concluding scripture of the Vinayapitaka, compiled in the form of a
catechism, or questions and answers, for reviewing one’s knowledge of

the Discipline.

[7] Visuddhimagga

The Visuddhimagga (the path of purity; the path of purification) is
a special treatise written by the Elder Buddhaghosa, an Indian
commentator in the fifth century ct. The Visuddhimaga is divided into
three parts along the lines of the threefold training, namely morality,
concentration, and wisdom. The entire second chapter, dhutanga-
niddesa “exposition of dhutanga,” in the first part is specifically devoted

to the discussion of all the 13 ascetic practices.
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Translator's Note

The royally bestowed name Buddhaghosacharya (Sanskrit: buddha-
ghosacarya < buddhaghosa + dacarya) means “teacher by the name of
Buddhaghosa (the Buddha's voice).” It is part of the ecclesiastic title
Somdet Phra Buddhaghosacharya, one of the currently eight highest
monastic titles whose rank of “somdet” is second only to that of the
Supreme Patriarch in Thailand’s ecclesiastic administration system.
Ostensibly, the name in this particular monastic title is modeled after
that of the Elder Buddhaghosa or Buddhaghosachariya (Pali: buddha-
ghosacariya < buddhaghosa + dcariya), the Indian Buddhist monk in the
fiftth century CE who was the greatest Theravada Buddhist commen-
tator and scholar.

The Elder Buddhaghosa was responsible for synthesizing a large
body of Sinhala commentaries on the Pali Canon and translating them
back into Pali. Among his prolific works are, for instance, the
Samantapasadika, a commentary on the Vinayapitaka (Basket of the
Discipline), and the Sumangalavilasini, a commentary on the Digha-
nikaya (Collection of Long Discourses). Although not a commentary on
a particular portion of the Pali Canon, his monumental masterpiece,
namely the Visuddhimagga (the path of purification), is highly regarded
among Theravada Buddhist countries as an authoritative reference on
the Buddhist tenets that is still studied and often quoted today. In
particular, it is from this special treatise that detailed and compre-

hensive explanations of all the 13 ascetic practices are derived.
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By sheer coincidence, the present translator has chosen to render
into English the present volume on dhutanga to pay tribute to the
Venerable Phra Brahmagunabhorn (P. A. Payutto) on the occasion of his
being royally bestowed the higher ecclesiastic title of “Somdet Phra
Buddhaghosacharya,” which in effect has made him the namesake of
the Elder Buddhaghosa. To those Thai Buddhists already well familiar
with his prolific and highly valuable works on Buddhism, his nationally
acclaimed single-volume treatise entitled Buddhadhamma is no less
authoritative and enlightening than the Visuddhimagga. This explains
why many have unanimously agreed that the Venerable author of the
present volume indeed deserves this particular monastic title with the
name “Buddhaghosacharya.”

In the present translator’s personal opinion, any Buddhist monk
can and should be addressed by the name “Buddhaghosa” provided that
he has successfully made “the Buddha’s voice” heard and hearkened
to—for the true welfare and happiness of the masses far and wide and
forever. He, therefore, would like to humbly dedicate this English
translation of the subject of dhutanga as a token of homage to both
elder monks widely known by the appellation of “Buddhaghosacharya,”
namely the author of the Visuddhimagga in ancient India and the author

of Buddhadhamma in present-day Thailand, on this special occasion.
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About the Author

The Venerable Phra Brahmagunabhorn (P. A. Payutto) was born
on January 12, BE 2481 (equivalent to CE 1939) in the province of
Suphan Buri, Thailand.

Education

For his basic education, he finished primary school in Suphan Buri
and spent three years in secondary school in Bangkok before getting
ordained as a novice in 1951.

In 1961 after passing the highest grade of Pali studies (Pali Grade
9) while still a novice, he received his higher ordination under royal
patronage and obtained his monastic name “Payutto.”

In 1962 he received a Bachelor of Arts in Buddhism, with First
Class Honors, from Mahachulalongkorn Buddhist University, and

obtained a Special Secondary School Teacher’s Certificate in 1963.

Ecclesiastic titles

The following ecclesiastic titles have successively been bestowed
upon him: Phra Srivisuddhimoli (1969), Phra Rajavaramuni (1973),
Phra Debvedi (1987), Phra Dhammapitaka (1994), Phra Brahma-
gunabhorn (2004), and Somdet Phra Buddhaghosacharya (2016).

Religious duties

After his graduation, he became a lecturer in Mahachulalongkorn
Buddhist University in 1962, and also Assistant Secretary General and
subsequently Deputy Secretary General during the years 1964-1974.

He was abbot of Wat Phra Phiren from 1972 to 1976.
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He served as a lecturer in Buddhism at several universities in the
United States in 1972, 1976, and 1981, at Pennsylvania, Swarthmore,
and Harvard, respectively.

He has been abbot of Wat Nyanavesakavan in Tambon Bang
Krathuek, Amphoe Sam Phran, Changwat Nakhon Pathom, since 1994.

Honorary academic appointments

He has received numerous accolades and recognitions as
distinguished scholar from different institutions both in Thailand and
abroad. Among them, in particular, are Tipitakacariya at Navanalanda
Mahavihara in India (1995), Distinguished Scholar in Culture,
appointed by Thailand’s National Culture Commission (1995), Special
Adjunct Professor at Mahachulalongkorn Buddhist University (2001),
Most Eminent Scholar at the World Buddhist University (2004), and
Honorary Fellow at the Royal Society of Thailand (2006).

Apart from obtaining honorary doctorates from as many as 20
universities such as Mahachulalongkorn Buddhist University, Chula-
longkorn University, and Mahidol University, he has received dozens of
honors and awards in various forms, the most remarkable of which is
UNESCQ'’s Prize for Peace Education (1994).

Dissemination of the Dhamma and academic knowledge

In addition to the principal works purposely written on his own
initiative, there are lectures, public speeches, and sermons given on
invitation both in Thailand and abroad that have been converted into
book form, published, and disseminated to reach a wider audience. This
has resulted in a great number of books totaling (up to the year 2007)
over 327 titles, e.g. Buddhadhamma, Dictionary of Buddhism, Dictionary
of Buddhist Terms, A Constitution for Living, The Middle Path of Thai
Education, Chronology of Buddhism in World Civilization, Peace through
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Freedom and Happiness, A Buddhist Solution for the Twenty-first Century,
Thai Buddhism in the Buddhist World, Buddhist Economics, etc. The
majority of these books were written in Thai while some of them were
written in English. Additionally, over ten titles have been translated
into other languages, especially English, with some of them further
translated from English into yet another language as well.

Incidentally, “A voice recording of Buddhadhamma,” with all the 23
chapters is now available as a Dhamma gift on a set of 20 MP3 CDs, and
publicized through various media, e.g. on websites or as an app on a
mobile device such as a smartphone or a tablet computer. In addition,
there are a large number of Dhamma CDs publicized in MP3 format,
which are organized into series, e.g. “Recounting stories to the lay
devotees, series 1-2,” “Following newly ordained monks to study the
Dhamma” (in 60 installments), etc.

He has been invited to serve since 1987 as consultant to Mahidol
University in the development of a digital edition of the Pali Canon,
which has been successfully completed as the first ever such work in
the world.
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Memorandum on Translation Copyrights

This statement is hereby made to serve henceforth as guidelines [for prospective translators]. As all my books
are meant to be gifts of the Dhamma for the welfare and happiness of the people, and are already without royalties,
when anyone on seeing their merits wishes, out of good intention, to translate them for publication, whether from
English into Thai or from Thai into English or any other language, it is deemed as helping with the promulgation of the
Dhamma and furtherance of the public good.

Those working on translation projects must, of necessity, apply their knowledge and ability in their undertakings
by putting in no small amount of effort and time. If their translation outputs are produced with attentiveness and are
credible or reliable, and since | do not accept any royalties for my source texts, then the respective copyrights of
those translations are to be acknowledged as belonging to the translators as proprietors of the translated texts. The
translators themselves are to be in charge of and responsible for their own translations, and it is also at their own
discretion as they see fit to grant permission to any party concerned to make any use of their translations, whether it
be publishing for free distribution as gifts of the Dhamma or publishing for sale, in this country and abroad.

In this connection, what the translators are advised to cooperate to do, as a gesture of courtesy, is to make
things clear so as to prevent the misunderstanding that | accept remunerations or any other benefits. They are also
requested to notify me, as the original author, every time such a publication takes place. If possible, approximately ten
copies of each published work should be given to me as evidence of the publication and for record keeping
purposes.

In addition, the translators might further show their generosity by pledging to do any one or all of the following:

a) allow me, the original author, or Wat Nyanavesakavan to publish the translations for free distribution as gifts
of the Dhamma;

b) allow me to grant permission to any party concerned to publish the translations exclusively in the case of
publishing for free distribution as gifts of the Dhamma;

c) allow me or Wat Nyanavesakavan to grant permission to any party concerned to publish the translations
exclusively in the case of publishing for free distribution as gifts of the Dhamma.

Phra Brahmagunabhorn (P. A. Payutto)
November 7, 2009



