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INTRODUCTION

“Reflecting wisely, he uses almsfood neither for amusement nor for intoxication nor for
the  sake  of  physical  beauty  and  attractiveness,  but  only  for  the  endurance  and
continuance  of  this  body,  for  ending  discomfort,  and  for  assisting  the  holy  life,
considering:  ‘Thus I shall terminate old feelings without arousing new feelings and I
shall be healthy and blameless and shall live in comfort.’ [...] Reflecting wisely, he uses
the medicinal requisites only for protection from arisen afflicting feelings and for the
benefit of good health.” (MN 2/i,10) 

This is the general statement of guidance for bhikkhus and bhikkhunīs, laid down by the Buddha,
which continues to be used as a reminder and guide for reflection by those who have decided to
follow the path of liberation from dukkha (suffering). Behind these words we can find many refined
and  elaborate  rules  for  monastics  concerning  how  to  survive  in  the  world  without  becoming
intoxicated with tastes and gains. There are rules about what is allowable for consumption, how one
is to seek both food and medicine, in what part of the day one may consume them, what is permitted
to  be  stored  and  for  how long,  as  well  as  many other  related  details.  Over  the  long  stretch  of
monastic  history  these  rules  have  proliferated  along  with  later  interpretations,  additions  and
speculations, so that today we can see a diverse variety of traditions, sub-traditions, and monastic
groups, all holding to their own particular views which keep them united in conformity within their
particular environments. And since each group keeps its own rules and practices, by default each
group regards itself as the ‘best’ and the ‘purest’ among the various communities. As a result, we now
have bookshelves filled with commentaries,  ancient and modern,  which purport to explain away
every conceivable confusion and misunderstanding which arises about Vinaya. But there is, in truth,
no complete system that can be absolute. Traditional monastic codes remain a living matter within
the context of one fixed frame, i.e. the Canon, and change and adjust according to particular times
and places, repairing themselves after inevitable disruption. Each community will necessarily have
its own organizational structure with internal agreements about how to resolve issues which crop up
regarding  the  rules,  and  how  those  rules  are  to  be  incorporated  into  a  harmonious  life,  both
personally and collectively.

In this article we will present some particular ideas we have about a few rules related to food. Its
main purpose will be to serve as a sort of “reality check”—to see what might be an alternative option
for monastics who try to survive sickness, live in seclusion, or face the difficulties of not receiving
enough support to keep the body strong and healthy while travelling. 

Generally  speaking,  surviving  in  monasteries  is  not  difficult.  In  most  parts  of  Southeast  Asia
monastics are well supported according to local cultural traditions, which involve long-standing and
agreed upon rituals and practices. These cultural frameworks and practices have also been preserved
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by  many  Western  Buddhist  communities  in  their  support  of  monasteries  and  smaller  viharas,
enabling monastics to enjoy the support and benefits familiar to them, and essentially guaranteeing
security and comfort, while at the same time offering a sense of continuity—of belonging to a wider
community. (For example, Thais generally go to Thai Temple for their own cultural events, while Sri
Lankans go to their viharas.) These ethnic communities naturally create a certain ‘bubble’ in which
they maintain their cultural identity, defined by accepted behavioural norms, expectations, purposes
and meanings. But the question arises: Is it possible to get some support and relief from hunger if the
seeker of Dhamma decides to live outside of any particular traditional norm? Is it possible to bring
Dhamma-Vinaya to the West without some of the elements or artifact of foreign cultures? Here we
assume that there are monastics who want to truly and absolutely renounce the world, to really live
up to his or her designation as a “bhikkhu” or “bhikkhunī” (the Buddha said: “If one has taken up a
domestic practice, one still has not become a bhikkhu” (SN 7:20)). Unfortunately it can appear that
some of the added and minor traditional standards of the monastic code might no longer support or
defend the realization of Dhamma, but rather cause an opposite effect: they might actually impose a
practical obstacle for those seekers.

Those who have decided to step out of their comfort zones and face the challenges of uncertainty
that monastic life entails necessarily bring risk to their reputations, safety, comfort, and perhaps
even basic requisites. But do seekers of Dhamma really need extra comforts with respect to lodgings?
Do their dwellings need to be constructed according to a special architectural style? Do they need
privileged health care while the majority of people around them cannot afford the same? And the
issue of food is of particular significance: how is a monastic to survive while embracing the risks of
‘going against the stream’ of society? This ‘going against the stream’, though it may bring fear and
dread to one’s precious life, is the direction to be seriously considered and, in fact, taken as the right
and only way. 

“The house-holder cannot emulate the monk,
the secluded sage meditating in the forest.” (Sn 4:12.15)

“He should train only for seclusion
for that is highest for Noble ones.” (Sn 4:7.9)

“Contacted by the pain of disease and by hunger
he should tolerate it, and also the cold and the hot. 
Being contacted by these in many ways,
the homeless one with persisting energy should make firm.” (Sn 4:16.12)

“What shall I eat?”—“Where shall I eat?”
“I slept uneasily”—“Where shall I sleep tonight?”
These thoughts causing lament
the one in training should dismiss. (Sn 4:16.16)

A seeker of Dhamma is one who has taken upon himself/herself this practice because he/she is no
longer able to deny the fragility of the six sense existence. There is only one aim: to let go before it is
taken away (“die before you die”). This requires a total renunciation of all that signifies or defines a
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householder: wealth, house, parents and relatives, love, friends. As the Buddha said: “I don’t form
intimate ties with people, nor does intimacy with anyone get a chance with me” (AN 10:26). Also, it is
often  stated  in  the  Suttas  that  a  bhikkhu should  not  be  a  nuisance  to  laypeople  nor  build  any
intimacy with them. (“He should not make close connections with the village” (Sn 4:9.10). “He should
close his ears to village talk” (Sn 4:14.8). “He should not get attached in the village” (Sn 4:14.15).)
Likewise, the seeker will not create a sociable environment in his secluded place.

“From socialising fear is born,
from the house dust arises.
Freedom from house and society
that is the Muni’s vision.” (Sn 1:12.1)

A bhikkhu or a bhikkhunī who decides to live such a hermitic life, by not being too involved with
people and not requesting that people visit the monastic to provide support, that hermit will have to
rethink for himself/herself  how to keep Vinaya within his/her cultural  context in these modern
times. In this paper our intention is not to look for ‘loose’ or ambiguous points in the Vinaya but,
rather, to share an investigation of an alternative way of surviving, especially in the West, allowing a
reduced  engagement  with  society,  without  violating  the  Vinaya  Canon.  We  will  examine  three
instances  of  special  allowances  that  are  generally  overlooked  and  probably  rarely  carefully
considered. The first concerns the allowance of conjey, the second is about milk, and the third is a
provision for travel. The aim here is to see if it is possible to use these three supports solely for the
sake of maintaining both seclusion and the strength of the body.

All  three cases are probably  in a “grey area” of Vinaya,  which means that there are no specific
statements by the Buddha that “this is allowed” or that “this is not allowed”. In this study we will
follow only what we have available in the Vinaya Canon (Khandaka and Vibhaṅga) and use the Great
Four Standards (cattāro mahāpadesā) to determine what we might be able to regard as allowed and
not allowed. In some cases one could argue that the connection between facts presented is just a tiny
thread, solely for the purposes of argument. Nevertheless, the threads are there, and they are worthy
of attention and further discussion.

ALLOWANCE OF CONJEY (yāgu)

The Buddha said:  “I  allow, monks,  conjey and honey-lumps.” (Mv 6:24.7)  It  is  not clear why the
Buddha gave this special allowance separately. (A similar ambiguity is found also in the case of milk
and its products as we will see in the following pages.) The Buddha had already specified clearly what
is  khādaniya, consumable (or “solid” as translated by I.B. Horner, or “staple” as translated by Bh.
Thanissaro), what is bhojaniya, eatable (or “soft” by Horner, or “non-staple” by Thanissaro), what is
yāmakālika, or “night” allowance, what is  sattāhakālika, or the “seven-day” allowance, and what is
yāvajiivika, or “life” allowance. However, as in the case with yāgu (conjey), occasionally he offered a
special allowance without making clear under which category a certain item would fit.  It is known
that conjey was used in ancient India in the time of the Buddha, and even before his time, and it is
still used nowadays. This is why it is not too hard to understand its nature and practical use. The
Canon, as well as traditional use in India, divides conjey into two categories: that used by healthy

The Overlooked Allowances in Vinaya, by Ven. Bhikkhu Hiriko; 12th March 2018                                                                                          3/11



people and that used by the sick. Here we will focus mostly on the first kind of usage, however for
the sick it is not very different apart from the fact that some additional ingredients are allowed to be
included, such as herbs, beans and meat.

We know very little about the nature of conjey used in ancient times. What is known (from Pāc 42) is
that it is not categorized under eatables or consumables (under this rule in the Vibhaṅga alms are
divided into three categories: conjey, consumables and eatables).1 We can therefore conclude that
conjey should not be regarded in the same way as consumables and eatables when it comes to other
Vinaya  rules  too.  This  would  then mean that  Pāc  35-38  (which  refers  only  to  consumables  and
eatables)  does  not  apply to  conjey.  With  respect  to  the  allowable  use  of  conjey we can say the
following:

 A bhikkhu can drink conjey after being satisfied with his meal (cf. Pāc 35).

 A bhikkhu can store conjey overnight (cf. Pāc 38). (The Buddha also said: “I allow you, monks,
[...] medicines if they do not serve, among solid foods, as a solid food, if they do not serve,
among soft foods, as a soft food; and having accepted them, to preserve them for as long as
life lasts.” (Mv 6:4).)

 A bhikkhu can drink conjey at the “wrong time” (vikāla), i.e. in the afternoon (cf. Pāc 37).
(However, in a story related in Pāc 65 (Vin iv,129) young bhikkhus asked for conjey but other
monks asked them to wait “until it turns light,” i.e. that they wait until morning time. It is
not clear here if the young bhikkhus were requesting eatable conjey or drinkable conjey. But
on another occasion the Buddha also said: “I allow, monks, salted sour gruel (loṇasovīraka) for
one who is ill; when one is not ill to make use of it by using it as a beverage mixed with
water” (Mv 6:16.1). Thus we can assume that as long as one is healthy,  drinkable conjey is
allowed at the vikāla, and that in time of sickness thicker conjey is allowed. If thicker conjey is
served at vikāla it would not be regarded as an offence of Pāc 37, but rather as an offence of
wrong-doing (dukkata): “If there is no reason [i.e. no sickness], there is an offence of wrong-
doing for anyone who makes use [of any of these medicines]" (Mv 6:4). Also compare this
with Mv 6:17.3 where the Buddha imposes dukkata on storing (thicker) conjey.)

However, there are other rules that apply to conjey: under Pāc 40 conjey has to be offered by a
layperson to a bhikkhu,  since this  rule does not specify consumables and eatables as  mentioned
above, but rather refers to “nutriments” (āhāra), which covers everything that is put into the mouth
apart from toothsticks and water. That rule clearly indicates that there is clear distinction whether we
are referring to “nutriments” or if we are referring to “eatables” and “consumables”.

There is other evidence from Vinaya that also indicates that conjey is in a special category.

 In Pāc 13 we learn that a Sangha officer was designated as having a specific duty, that of
being the apportioner of  conjey,  separate  from the duty of  apportioners  of  eatables  and
consumables.

1  Also I.B. Horner observed by comparing the explanations on Pāc 35 and Pāc 42 that conjey ranks neither as 
consumable nor as eatable (The Book of the Discipline, vol. 2, p. xxxi).
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 Included in the duties of a disciple towards his preceptor or teacher: the attending bhikkhu,
while  preparing  a  seat  for  his  preceptor/teacher,  is  to  place  conjey  near  his
preceptor’s/teacher’s seat if it is available. That is something that was to be done prior to
alms-round (Mv 1:25.9).  There  is  no indication that  lay  attendants  were present  to offer
conjey in the morning before monks went out to the villages and towns for food. That conjey
might be offered before alms round is indicated by the following:

 In Bhikkhunī Vibhaṅga NPāc 8 (Vin iv,252) there is a story of nuns dwelling in cells belonging
to a certain guild. When the nuns were running short of conjey that guild took up a voluntary
collection of conjey for the nuns and laid aside what was necessary for the nuns in a certain
shopkeeper’s house. The shopkeeper then invited the nuns to his house to pick up husked
rice, boil it and later consume it. It thus appears that it was allowable that conjey be stored
and cooked before consumption. Also in Bhikkhunī Pāc 44 (Vin iv,301) it is written, under the
category of anāpati (no offence clauses), that there is no offence for a nun to cook conjey for
herself or for the community.

 Outside of the Canonical texts we also find that Buddhaghosa, in his Samantapāsādikā 935,
notes that there is no offence for the Sangha in cooking a drink of conjey (yāgupāha) or rice if
given for that purpose by laypeople.

These facts indicate that conjey does have its special place, and its significance is demonstrated by
the fact that the Buddha actually recommended its consumption. He said: 

“Brahmin, there are these ten advantages from conjey. What ten? In giving conjey one
gives life, one gives beauty, one gives ease, one gives strength, one gives intelligence;
conjey when it is drunk checks hunger, keeps off thirst, regulates wind, cleanses the
bladder,  digests  raw  remnants  of  food.  These,  brahmin,  are  the  ten  advantages  of
conjey.” (Mv 6:24.5 / Vin i,221)

Conjey,  therefore,  remains in a category of its  own, not classified with the usual  tonics (such as
juices, the seven-day allowables, or the life-time allowables). The separation of conjey from tonics is
probably because tonics can be used only in the case of sickness (gilāna). Their use by one in good
health constitutes an offence of wrong-doing (dukkata), while conjey can be consumed solely for the
sake of giving monastics improved strength and health.

And, finally, what actually is conjey in the context of Vinaya? And how is it prepared? In the story of
a nun (Bhikkhunī Vibhaṅga NPāc 8) we learn that husked rice, the main ingredient,  is  boiled to
produce it and that it has to be drinkable. How viscous conjey should be can be tested by inserting a
spoon upright into a bowl of the preparation; if the spoon stays upright then it is regarded as too
thick and is therefore not allowed (Mv 6:25.7; Pāc 33). (There are also other rules wherein the Buddha
forbade conjey’s preparation by bhikkhus.) Also, in the Vedic tradition yāgu (Sk: yavāgū) is known as
a weak decoction of grain. According to some it is a decoction in which 4 measures of an ingredient
are steeped in 64 measures of water and the whole boiled down to half the original quantity. And
elsewhere it  is said that rice and water are mixed in 1:6 ratios before cooking,  with little water
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remaining after cooking. Several medicinal spices can be added to these preparations if needed in
times of sickness (Source: Academia.edu: Ayurveda and Pharmaceutics).

We can imagine from the above that conjey has a rather bland flavour, not something in which one
would likely indulge. In the case of sickness, tonics, such as honey or oil, can be added. (Sugar is
allowed in conjey for both the sick and the healthy if it is initially dissolved in water (Mv 6:27).)

 

ALLOWANCE OF MILK (khīra)

The situation with milk is quite similar to that of conjey. Some communities regard it simply as food,
allowing it to be consumed only ‘at right time’ (morning), but there are other communities that allow
the  consumption  of  milk  after  noon.  Some  of  these  communities  base  this  allowance  on  their
understanding  of  the  anāpati section  of  Pāc  40,  wherein  the  ‘four  great  foul  things’  (cattāri
mahāvikaṭāni) do not have to be offered by laypeople if there is no one around to do so. The four foul
things are: dung, urine, ashes and clay or dirt. Milk was interpreted by some monks as being the
same as cow’s urine (a medicine), and therefore allowable as such. It is recorded in Vinaya that these
four things were used variously for the treatment of snakebites and for cleaning teeth, but were not
considered to be a form of substantial  nutrition.  We feel  it  would be quite a stretch to use this
argument to justify allowing the consumption of milk after noon and therefore we will not use this
argument  in  this  study.  Nevertheless,  the  matter  of  the  proper  use  of  milk  remains  somewhat
ambiguous—the question keeps arising because milk has never been clearly defined and therefore we
can’t definitively know if its consumption is to be allowed or disallowed outside the normal meal
period. Also, milk has not always been regarded everywhere in society solely as food. As happened
with conjey, milk received a special allowance: 

“I  allow you,  monks, five products of the cow: milk (khīra),  curds (dadhi),  buttermilk
(takka), butter (navānīta), ghee (sappi) separately (visuṃ).” (Mv 6:34.21)

Here the Buddha states that he allows use of the listed cow products “separately” ( visuṃ). Separated
from what? It might mean separate from meal time; or from the categories of consumables, eatables
and tonics. We don’t really know. We can only assume that this is an indication that milk products
can be taken outside of the main meal.

Also, milk has not been clearly specified as a “consumable” or an “eatable”. In Pāc 39 milk is listed as
one of the “fine” or “superior” foods together with ghee, fresh butter, oil, honey, molasses, fish and
meat, but that doesn’t help us much in determining under which food or tonic category it would fit.
In this list of “fine” foods we find proper food (meat and fish) and also tonics (ghee, butter, oil, honey
and molasses).

But  in  the  Suttanipāta  (Sn  2:7)  there  is  an  indication that  at  the  time of  the  Buddha milk  was
regarded as medicine:

“Like a mother, father, brother, 
or any other relatives,
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cows are our supreme friends,
since medicines (osadhā) are produced in them. (13.) 

“They give food and strength,
and so too beauty and happiness.
Having recognized this benefit,
they did not slaughter cattle. (14.)

“[...] The cows were as mild as lambs,
giving buckets of milk (kumbhadūhanā). […]” (26.)

The verse says milk gives strength and beauty (as does conjey, as we noted above). There is also an
instance from the story in Pāc 54 where conjey and milk appear together. In this story there is a list
of things that a bhikkhu might use for play (which would be an offence of Pāc) instead of water.
Included are sour rice gruel (conjey), milk, buttermilk, dye stuff, urine and mud—all liquids. There is
also a story in Pr 2:7.45 in which a nun drinks “rice gruel containing the three pungent ingredients.”
Samantapāsādikā 391 says “they make this [gruel] mixing these three [prepared grains] in milk and
four parts of water and adding ghee, honey and molasses.” From this we can assume that conjey and
milk were regarded as constituting their own special category.

There are also very important records from the Second Council which took place approximately in
334 BCE, seventy years after the passing away of the Buddha (Cv 22 / Vin ii,294–308). The seventh of
the ten disputed matters concerned amathitakappo (lit.: “unchurned [product] left for some time,” or
loosely translated as “sour milk”) and the question presented to the Community was whether or not
it is allowable.

“Honoured sir, is the practice concerning amathitakappo allowable?”
“What, your reverence, is this practice concerning amathitakappo?”
“Honoured sir, is it allowable, having eaten, being satisfied, to drink whatever is milk 
(khīra) that is not left over but which has passed the stage of being milk (although) it has 
not arrived at the stage of being curds (dadhi)?”
“Your reverence, it is not allowable.” (Cv ii,301)

If milk is not allowable and if curds are not allowable, then there should be no question as to whether
or not that which comes from milk, and is in the process of becoming curds, is allowable—it should
be  clear  that  it  is  not.  Are  curds  allowable  in  vikāla?  If  we  follow  the  Buddha’s  reasoning  in
distinguishing medicine from food based on what “is also agreed upon as medicines [by people], and
although they serve as nutriment for people yet they cannot be reckoned as substantial food” (na ca
oḷāriko āhāro paññādyati, Mv 6:1.2 / Vin i,199), we can say that curds should be regarded as food since
they are a substantial food and are not regarded as medicine in society. So, if curds are food, then
milk cannot be so if we want to make sense of the discussion at the Second Council. This question
from the Council brings up some doubt and ambiguity concerning the transformation of milk to
curds—how something changes from allowable to not allowable. The Council concluded that this ‘in-
between’ material is not allowable, probably just to stay on the safe side.
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Another example of the Second Council dealing with changes from “allowable to not allowable” is
found in the eighth disputed point, concerning “non-fermented drink”. The drink in question was
also a product of an ‘in-between process’ of transformation, in this case of palm juice to an alcoholic
toddy. We know that alcoholic drink is not allowed under Pāc 51, and palm juice is allowed under Mv
6:35.6.  The question was whether the intermediate drink, no longer palm juice but not yet fully
fermented, was allowable. The Council concluded, as it did regarding the analogous case of milk’s
transformation to curds, that the ‘in-between’ material, the drink that is in the process of becoming
alcoholic, is not allowed, and should be regarded, under Vinaya rules, in the same way as the final
alcoholic drink (Pāc 51). It is reasonable to apply this formula (treating the ‘in-between’ material the
same as the final product) to the case of milk in its transformation to curds.

Since we have milk as allowable and curds as not allowable, we still have to determine what other
milk products (such as cream) are allowable for storage and consumption at vikāla. But lets first see
what we know from the Suttas. 

For example, we can read in AN 4:95 that we get ghee from milk through the following process: from
the cow comes milk,  from milk,  “sour milk”,  which then transforms to curds,  from which,  with
churning  (with  a  churning  stick  or  matha),  we  get  butter  and  buttermilk.  Through  the  further
processing of butter we get ghee, and from ghee is produced cream-of-ghee, which is reckoned as
“the foremost of all these.” Nowadays we can still observe the production of ghee as it was produced
in the time of the Buddha, and there are currently adherents of Vedic practices who produce ghee in
the traditional way to be used as offerings to gods. The traditional process is as follows:

a. acquire raw milk,

b. boil the milk, then leave it to cool down to 44°C,

c. add some curds as the starter for fermentation: 1/2 tbsp/liter,

d. allow to ferment for eight hours—this should produce curds (creamy and chunky),

e. churn the curds (during this process the curds have to be kept cool),

f. butter  should now become visible  floating on buttermilk (adding cold  water can help  to
separate the butter from the buttermilk),

g. collect all the butter and remove the buttermilk (as much as you can)—now we have butter,

h. heat up the butter until it becomes liquid (regularly scrape the white foam off during boiling)
for 30 min. It now turns golden,

i. filter with a coffee filter—now we have ghee.

And that is all we know about the production of milk and its products from more than two millennia
ago. Today there is long list of milk products that were not used in ancient times, requiring careful
study as to what fits where in the context of Vinaya. Bellow are listed the available milk products
generally  now available,  categorized according the five  classifications  of  milk  products  found in
Vinaya, and indicating the allowable times for their consumption.

KHĪRA, “milk”—allowable for indefinite time.
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This category is composed of any milk products that do not go through fermentation or curdling.
Included  are: raw milk, pasteurized milk, fresh whole milk, ESL, UHL and other kinds of sterilized
milk,  low  fat  milk,  skimmed  milk,  condensed/evaporated/powdered  milk  (since  only  water  is
removed). 

AMATHITAKAPPO, “unchurned [product] left for sometime”—allowable only at the right time
(morning).

This category includes any milk product that goes through fermentation, but not through curdling.
Included are: soured milk, kefir, yoghurt, cream yoghurt.

DADHI, "curd"—allowable only at the right time (morning).

This category includes any milk product that has gone through a curdling process.  Included are:
cheese curd, any kind of cheese, quark, curds, any kind of cream. [Ice cream depends on the method
of production: if it is only iced milk then it would fit under khīra, but if it is produced in another way
or  mixed  with  other  foods,  like  eggs,  then  it  is  regarded  as  food  and  therefore  not  allowable.
Regarding cheese: it is not “butter” or  navānita (see bellow), as some communities wish to think,
since it is not produced in the same way as butter (no churning is used to produce cheese). Also, it is
commonly regarded as food, and since it can be eaten by biting and chewing it should be classified as
a khādaniya.]

NAVĀNĪTA, “butter”—allowable any time under the seven-day classification.

In this  category are included any milk products that derive from curds/cream with churning to
separate it from buttermilk. Items included are: butter,  butterfat,  cream butter. [Whether or not
buttermilk (takka) is allowable here is not clear. There are no other references to it other than the
fact that buttermilk was used as medicine for external use, and in Pr 1 where it was consumed and
could kill a person (!).  Also, buttermilk is used in Vedic traditions as an offering to gods. Cheese
cannot be listed here since it doesn’t go through churning and therefore remains not allowable as a
tonic. Cheese is a product made with curds, not from curds as is the case with butter.]

SAPPI, “ghee”—allowable any time under the seven-day classification.

This category is composed of ghee and cream-of-ghee.

ALLOWANCE FOR JOURNEY (pātheyya)

In the Meṇḍakagahapativatthu (Mv 6:34) we read a story about the householder Meṇḍaka. On one
occasion the Buddha decided to walk on a long journey with a great number of his monks, from
Vesālī  to  Bhaddiya  and  from  Bhaddiya  to  Aṅguttarāpa.  The  monks  followed  lay  disciples  who
travelled  with  wagons  containing  provisions  for  the  journey.  Among  the  lay  supporters  was
Meṇḍaka, who brought salt, oil, husked rice and solid food, together with great number of milch
cows.  Whenever  he  had  the  opportunity  he  offered  fresh  milk  to  the  Buddha  and  the  monks.
Meṇḍaka  also  had  the  opportunity  to  offer  food  and  consumables,  and  he  also  offered  milk
separately.  Meṇḍaka was  at  that  time concerned about  how monks could travel  on such a  long
journey without stores of food, and he proposed to the Buddha:
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“There are, Lord, wilderness roads with little water, with little food; it is not easy to go
along them without provisions for the journey. It were good, Lord, if the Lord allowed
monks provisions for the journey.” (Mv 6:34.20 / Vin i,244)

After his conversation with Meṇḍaka and after the meal, the Buddha addressed the monks and told
them:

“There are, monks, wilderness roads with little water, with little food; it is not easy to go
along them without provisions for the journey. I allow you, monks, to look about for
provisions for a journey:  husked rice (taṇḍula)  for him who has need of husked rice;
mung bean (mugga) for him who has need of mung bean; mungo beans (māsa) for him
who has need of mungo beans; salt (loṇa) for him who has need of salt; sugar (guḷa) for
him who has need of sugar; oil (tela) for him who has need of oil; ghee (sappi) for him
who has need of ghee.” (Mv 6:34.20 / Vin i,244-5)

Though salt, sugar, oil and ghee were already allowed as tonics, here the Buddha granted monks who
are travelling permission to mix them with food (which otherwise is not allowed) without incurring
an offence of wrong-doing (dukkata). It is interesting to note that in this list is included husked rice,
which is also allowable for making conjey. Apart from beans there is little new in this list of special
allowance. 

While most of these items are quite familiar, mung beans (mugga) and mungo beans (māsa) in this
context  need some clarification.  Mugga in  Sanskrit  is  known as  mugda,  in  Latin  vigna  radiata,  in
English green gram or mung. Māsa in Sanskrit is māṣa, in Latin vigna mungo, in English black gram or
urad bean. Both beans are prehistoric Indian foods which continue to be grown there. Still  very
popular,  they  are  used  commonly  in  sour  and  sweet  dishes,  and  also  for  some  Ayurvedic  and
religious purposes. But use of both of these particular types of beans is largely limited to India and
the surrounding countries of south Asia. We can probably reasonably assume that under the Great
Standard these two categories of beans would include any other variety of beans that are within the
same family of plants (Fabaceae, also known as Leguminosae, the edible seeds of which are popularly
called pulses). The Fabaceae family, apart of beans, includes a number of other food plants, including
soybean, pea, chickpea, alfalfa, peanut, carob, and liquorice. We could then say, by extension, that all
of these food would be allowed as provision for a journey.

As noted above, this allowance is permitted only for monks making long journeys in areas where
they do not expect to encounter households where they can get food on alms round. In Pāc 32 (where
group meals are allowed if monks are going on a journey) “journey” is defined as: “if he thinks ‘I will
go for half a  yojana’.” Half a  yojana is about 3.5 miles or about 5.6 kilometers. So, if a bhikkhu is
intending to travel over 5.6 kilometers into the “wilderness”, i.e. where there are no houses which
can provide food, then he can seek provisions, carry them with him, store them, prepare them and
use them.

There  is  nothing  more  to  add  here  concerning  allowances,  since  this  discussion  is  confined  to
unusual and uncommon circumstances to which no other significant rules from Vinaya apply. 

The Overlooked Allowances in Vinaya, by Ven. Bhikkhu Hiriko; 12th March 2018                                                                                          10/11



CONCLUSION

As indicated in the introduction, a secluded life in areas that are not well or regularly supported can
force a seeker of Dhamma to study Vinaya more thoroughly than he or she might do otherwise. With
greater  knowledge  and  a  deeper  understanding  a  monastic  should  be  able  to  skilfully  and
appropriately put aside some of the traditional additional and minor rules that make a secluded or
wondering life excessively difficult, if not impossible—without breaking the Vinaya standard as given
to us in the Vibhaṅga and Khandakas. Here we have shown that if, for example, a monastic is not able
to get food on alms round, he or she might be able to reduce hunger with conjey and milk; and if
he/she is travelling and knows that it will not be easy to get food (especially in the West), he/she is
allowed to seek provision for the journey.  As  we have observed,  none of  the  special  allowances
discussed are luxurious, sensual or addictive. Quite the contrary: they are plain, not particularly
appealing,  and do not present a desirable option for long term monastic life.  Likewise,  we have
learned ways to deal  with illness when we need more than the standard provisions: the Buddha
recognized that if there is a special cure available but not included in the list of well known tonics
there is no need to fear using it if health really requires it. Adding various things to conjey or milk—
that has been an Aryuvedic way of treatment since the beginning of time.

What is Vinaya and what is not Vinaya requires continuous study, but first we must examine the
oldest and most traditional records that are available to us. If the Buddha-sāsana wishes to preserve
its very essence—the forest monks and nuns who live as hermits away from society—then it will have
to consider how to let go of some of the traditional ideas that have, over time, begun to obscure the
Buddha’s  guidelines  designed to help  the seeker come closer to the Dhamma.  It  would be  most
unfortunate if we become so mired in tradition that we become unable to discern the essence of the
training.
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