One and the Same Difference


There have been a number of questions regarding dàna (giving). One frequent question is: `Should I give to a bhikkhu who does not observe the Vinaya?' The question arises because of the acceptance and usage of money by bhikkhus, and more seriously, their selling amulets etc. It is a serious matter because much doubt and worry arises, and disappointment and even anger. Let us therefore first look at what dàna is, why it is, and more important, what and why the Vinaya is. 

Dàna is simply giving, alms, but we are here speaking of alms to men and women who are under religious training; we may call them ascetics (samaõà).
 When giving to ascetics, one gives to people one respects because they have undertaken a religious training, and because part of their training is to depend on dàna. 

Dàna is a practice that existed long before The Buddha's time. He mentions it when, for example, He discusses the decadence
 of the Brahmins in ancient times (ancient already in His day).
 He explains that the Brahmins were originally ascetics who trained in morality and learning, who sought personal purification and an end to suffering and rebirth, and who therefore had neither property nor money. Because they lived that way, and to enable them to do so, there were people who gave them dàna. But with time, the Brahmins developed desire for the wealth and comfort of kings, and gave up their ascetic training. Instead, they made chanting and other rituals their livelihood, and thereby made money, became owners of property, gained material and political power, and in other ways became merely priests with high civil status, deeply involved in society, who might now themselves give dàna. They had deteriorated to being merely honoured, privileged and powerful householders. 

Even so, in The Buddha's day there were still many ascetics and Brahmins who sought personal purification and an end to suffering and rebirth, and whose livelihood was therefore still dàna. When Prince Siddhattha went forth, He lived as such an ascetic, and when He as a Fully Enlightened arahant and Buddha established and developed the Saïgha, it was upon the same ascetic principle of depending on dàna. In other words, The Buddha established the Saïgha on the principle that the bhikkhu's life should be quite different from the household life.

Dependence and difference are two of the ten fundamentals of his life, which The Buddha says a bhikkhu must reflect upon every day.
 The bhikkhu must reflect: Parapañibaddhà me jãvikà'ti, (I am now dependent on others for my livelihood), and A¤¤o me àkappo karaõãyo'ti (I must now do things differently.), that is, `I must now do things differently from how I did them as a layman.' 

A human being's livelihood is his means of supporting himself, of getting the four requisites of human life: clothes, food, dwelling and medicine. At his ordination, the bhikkhu is told that his livelihood is four dependences (cattàro nissaya):
 for clothes he depends on robes made rags that he finds, but The Buddha allows him also to accept cloth or ready-made robes from the laity; for food he depends on piõóapàta, but The Buddha allows him also to accept a meal; for dwelling, he depends on the shelter of a tree, but The Buddha allows him also to dwell in a cave, in a kuti etc.; for medicine, he depends on the ancient and most efficacious medicine of fermented cow's urine, but The Buddha allows him also to accept medicine from the laity. Thus, part of the bhikkhu's ordination into the Saïgha involves his understanding that these four dependences are for him the factor of the Noble Eightfold Path called Right Livelihood (sammà àjãva). 
That the bhikkhu must now do things differently from how he did them as a layman means, for example, he cannot look like a layman; he cannot buy food, grow food, keep food or cook; he cannot even choose his food (for example, accept only vegetarian food), but can eat only what he is given (although he can ask for specific food if he suffers from an ailment that requires it); he cannot buy property, cannot own property, and cannot rent property, and of course, he cannot have money, cannot buy or sell things, cannot go shopping etc. These things and many more are features of the layman, and a bhikkhu cannot walk, talk, eat, drink or think as a layman.

The Buddha explains this again and again and again, and sums it up, for example, when He explains to the very first bhikkhuni (his former foster-mother Mahàpajàpatã) how she is to recognize the things that are the Teacher's Teaching. He says to her: Gotamã, the things of which you may know, `These things lead to dispassion, not to passion; to non-bondage, not to bondage; to self-effacement, not to self-importance; to moderation, not to immoderation; to contentment, not to discontent; to solitude, not to society; to energy, not to idleness; and to frugality [easy to support], not to extravagance [difficult to support; making many demands]', you may know for sure, `This is the Dhamma (eso Dhamma), this is the Vinaya (eso Vinayo), this is the Teacher's Teaching (satthusàsana).'
  

What do all these things have in common? They lead out of entanglement with one's own defilements and out of entanglement with society and the world at large: in other words, they lead towards Nibbàna, the end of suffering and rebirth, which was The Buddha's sole aim for establishing the Saïgha and the Sàsana. That is why The Buddha says to Mahàpajàpatã that of the things which do not lead that way she may know for sure: `This is not the Dhamma (neso Dhamma), this is not the Vinaya (neso Vinayo), this is not the Teacher's Teaching (neta§ satthusàsana).'    

The Venerable Upàli, who was by The Buddha praised as foremost bhikkhu in knowledge of the Vinaya, was also told how to recognize the things that are the Teacher's Teaching. To him, The Buddha explained:
 The things, Upàli... of which you may know, `These things lead to complete disenchantment (ekantanibbidàya), to dispassion (viràgàya), to cessation (nirodhàya), to stillness (upasamàya), to direct knowledge (abhi¤¤àya), to enlightenment (sambodhàya), and to Nibbàna (Nibbànàya)', you may know for sure, `This is the Dhamma (eso Dhamma), this is the Vinaya (eso Vinayo), this is the Teacher's Teaching (eta§ satthusàsana).' Here too, we see The Buddha describe His own teaching as aimed solely at putting an end to worldly activity, and putting an end to rebirth: that is the aim of the Vinaya and that is the aim of the Dhamma, and that is the aim of the bhikkhu's life and the very Sàsana itself.

It is in accordance with that aim, that The Buddha designed the bhikkhu's livelihood so he is (like the Brahmins of old) dependent entirely upon dàna given to him by people who believe it is good to do so. The Buddha explains this relationship:
 Bhikkhus, Brahmins and householders are most helpful towards you, since they support you with robe, almsfood, dwelling, and medicine necessary against sickness. You too, bhikkhus, are most helpful towards Brahmins and householders, since you teach them Dhamma that is lovely in the beginning, lovely in the middle and lovely in the end, both in spirit and in letter, and you explain to them the wholly perfect and pure life that is lived according to the Dhamma. Thus, bhikkhus, the life that is lived according to the Dhamma is lived in mutual dependence (a¤¤ama¤¤a§ nissàya), towards crossing the flood and putting an end to all dukkha. Here again, The Buddha speaks of ending: the flood that needs cros​sing is sa§sàra, and the end of dukkha is the end of rebirth, which is Nibbàna.

The bhikkhu depends on the laity for material requisites, and the laity depend on the bhikkhu for the requisites of Dhamma: that is how The Fully Enlightened Buddha organized The Buddha Sàsana. Why? Because only by depending on dàna could the bhikkhus live the wholly perfect and pure life, and only by living the wholly perfect and pure life could they realize the True Dhamma (Sadhamma), and only by realizing the True Dhamma could they teach the True Dhamma, and only by teaching the True Dhamma could the Sàsana endure, and only the True Dhamma would be for the welfare and happiness of the many. The True Dhamma that the bhikkhu must live, realize, and teach is, as The Buddha said before, things that lead to dispassion, non-bondage, self-effacement, moderation, contentment, solitude, energy, frugality, disenchantment, cessation, stillness, direct knowledge, enlightenment and Nibbàna. Things that do not lead to these things are not the Dhamma and Vinaya of The Buddha but of Màra (so to speak), as they are based upon the taints. The things of Màra are things of decadence, and decadence is why the Saïgha deteriorates, just like the Brahmins of old. The Buddha explains it to the bhikkhu Bhaddàli, when He explains why there are more Vinaya rules and fewer arahants:
 That is how it is, Bhaddàli. When beings are deteriorating and the True Dhamma is dis​appearing, then are there more training rules and fewer bhikkhus become established in final knowledge. 
That is how it is; decadence is inevitable. We can see it take place everywhere, even today. Look back only thirty years and see how values and conduct are more decadent now. We saw it happened with the Brahmins, and likewise, even while The Buddha was alive, it happened in the Saïgha. The Buddha explains: when certain things that are based upon taints appear in the Saïgha, then does the Teacher make known the training rule for disciples in order to ward off those things that are based upon the taints. And He explains further: Those things that are based upon taints do not appear in the Saïgha until the Saïgha has reached greatness...  has reached the height of worldly gain... the height of fame... the height of great learning... [and] the height of recognition....
What The Fully Enlightened Buddha explains here is that the Vinaya was designed and laid down by Him because decadence arose in the Saïgha. He laid down the Vinaya to help bhikkhus resist the cause for decadence, namely the taints: the taints of sensuality (kàmàsava), existence (bhavàsava) and ignorance (avijjàsava). The taints lead in the opposite direction of the Teacher's teaching, for, as He explains, they defile, bring renewal of existence, give trouble, ripen in suffering, and lead to future rebirth, ageing, and death.
 The destruction of the taints, which is enlightenment and arahantship, brings the end of renewed existence, the end of trouble, the end of suffering, and the end of rebirth, ageing and death: the be-all and end-all of the Sàsana. The owner of a dog keeps his dog on a leash so it does not run away, likewise, the Vinaya is a leash left by The Buddha so the bhikkhus do not run away, for them to keep going in the right direction, against the taints, away from the world, away from sa§sàra, away from Màra, away from sensuality and ignorance.

Unfortunately, decadence arises because of confusion: the inability to understand these simple facts. But we can understand them very easily if we look at the layperson's Vinaya: the five and eight precepts. Like the bhikkhus' Vinaya, their sole purpose is to restrain one's sensuality, and like the bhikkhus' Vinaya, when deliberately broken they are broken because of sensuality: lust, hatred and delusion. The difference is only that the bhikkhus' Vinaya is more superior.

Novices observe the ten precepts. To become a novice is the first step up from being a layman to being a non-layman. Which precept marks this increase in morality? The tenth precept:
 Jàtaråparajatapañiggahanà veramaõã sikkhàpada§ samàdiyàmi. (`I undertake the training rule to abstain from accepting gold and silver'). This precept distinguishes the novice from the layman. 

The Texts explain the novice's tenth precept: Gold (jàtaråpa) is the noble metal, and silver (rajata) is a kahàpaõa (something like a shilling or a penny), or it can also be a metal màsaka (something like a penny or less) or a wooden màsaka or a clay màsaka, and so on, of any kind as employed in commerce anywhere.Accepting (pañiggahana) is the acceptance of it in any manner; and that is not allowed in any sense.  In short, this refers to money under any whatsoever form. All the other nine precepts are the same as the eight precepts for the layperson. Money marks the layman; non-money (which is to depend on dàna) marks the non-layman. To understand this, and to understand The Buddha's explanation of why He laid down the Vinaya, we need only to develop some rudimentary mindfulness, for then can we see very clearly that the moneyed mind is the sensual mind, involved with the world, involved with sa§sàra, in cahoots with Màra: it is the mind of society, not the Saïgha.

The distinction between society and Saïgha is clearly fundamental to the interdependence between society and Saïgha, and in The Buddha's time people knew this very well: in a civilized society it goes without saying. Hence, when people saw a bhikkhu behave as a layman they complained, and The Buddha would lay down a Vinaya rule. Why? Because the bhikkhu's conduct was clearly unacceptable. But more importantly, The Buddha laid down the rule to help the bhikkhus counteract the taints and remember why they had ordained, and that they ordained. 

A good example is the time when a layman gave the food meant for a bhikkhu to his little son. When the bhikkhu arrived, the man offered him one kahàpana to buy food for, and the bhikkhu accepted it. Now, one kahàpana was something like a penny or a shilling, a small amount of money, and the layman gave it to the bhikkhu to buy some food: it was a very small amount for a very basic requirement. Yet, people complained:
 Just as we accept gold and silver, so do these ascetics, sons of the Sakyan, accept gold and silver.  And then The Buddha laid down the rule against bhikkhus accepting money. Another example is the time when some bhikkhus entered a village with their sandals on. The Vinaya explains:
 People scorned it, criticized it, and spread it about, saying: `Like householders who enjoy pleasures of the senses'. And here The Buddha laid down a rule against bhikkhus wearing sandals in the village. In both cases, and in a legion of other cases, The Buddha laid down the appropriate precept to prevent the bhikkhus from was clearly unacceptable conduct: the conduct of a layman. Such conduct not only upsets those who patronize the bhikkhus, but it upsets the bhikkhus training.

The Buddha's customary admonishment to bhikkhus who had forgotten they were bhikkhus was: How can you, foolish man (moghapurisa), [do such a thing]? It does not, foolish man, inspire faith in the faithless, or increase the faith in the faithful,
 but, foolish man, it inspires disaffection in the faithless and doubt in some of the faithful. 
No small matter: very serious indeed. Why? Because the welfare of The Buddha Sàsana (on the public and personal level) is at stake. When bhikkhus behave as bhikkhus, faith arises in the laity; when bhikkhus behave as laymen, faith does not arise. And where is The Buddha Sàsana if faith does not arise? How can a man want to be a bhikkhu if he does not first have faith? We see thus that The Buddha Sàsana rests on the distinction between bhikkhu and layman, between Saïgha and laity: not as civil distinctions like that between a Bachelor's and a Master's degree, but as livelihood and practice (carana§). To disregard the distinction is like disregarding the distinction between sa§sàra and Nibbàna, or the distinction between kusala and akusala: that is wrong view. When there is such disregard we may know for sure: `This is not the Dhamma (neso Dhamma), this is not the Vinaya (neso Vinayo), this is not the Teacher's Teaching (neta§ satthusàsana).'   

The Buddha explains it in no uncertain terms when He talks to the people of the village Nagaravinda.
 He explains that if someone should ask them which ascetics should not be honoured, they should answer: Those ascetics and Brahmins who are not rid of lust, hatred and delusion regarding sights cognized by the eye [sounds by the ear, odours by the nose etc.] whose minds are not inwardly peaceful, and who conduct themselves now rightly, now wrongly in body, speech and mind: such ascetics and Brahmins should not be honoured, respected, revered and venerated. Why? Because we ourselves are not rid of lust, hatred, and delusion regarding sights cognized by the eye [etc.], our own minds are not inwardly peaceful, and we ourselves conduct ourselves now rightly, now wrongly in body, speech and mind. Since we do not see any right conduct more superior on the part of those good ascetics and Brahmins, they should not be honoured, respected, revered and venerated. Here, The Buddha is in fact explaining that there is no reason to venerate someone whose conduct is no better than our own conduct. In this case, it is the distinction between indulging in sensuality versus not indulging in sensuality. Sensuality goes towards defilement and rebirth; non-sensuality goes towards purity and the end of rebirth.

And another time, speaking to a village headman, The Buddha explains how the possession and use of money equals the pursuit of sensuality. He says:
 For whomever gold and silver are proper, headman, the five strands of sensuality are also proper. And for whomever the five strands of sensuality are proper, you may be sure that he is possessed of Dhamma that is not of ascetics (assamaõadhamma), Dhamma that is not of sons of the Sakyan (asakyaputtiyadhamma). (The five strands of sensuality are what we mentioned before: sights cognized through the eye, sounds through the ear, etc.) 
In other words, if we say it is only good and proper for a bhikkhu to have money (the clich‚ is in the modern age), we are, explains The Buddha, in fact saying it is good and proper for a bhikkhu to engage in sensuality. And The Buddha refers to this when He describes the four stains by which ascetics do not shine. He explains:
 even so, bhikkhus, there are four corruptions (upakkilesa) for which ascetics and Brahmins do not glow, do not shine, and do not radiate. What four? Drinking alcohol... indulging in venereal commerce... accepting gold and silver... obtaining requisites through a wrong mode of livelihood. A wrong mode of livelihood includes buying and selling, hinting, asking when it is unallowable etc. 

Here, The Buddha describes accepting money and using money as dark deeds, deeds as dark as the deeds of drunkenness and unchastity. Why? Because they have the same root: sensuality. Clearly a bhikkhu who does any of these four things has lost his way, and having gone forth from the household life to put an end to suffering and rebirth is going towards more suffering and more rebirth, even rebirth in hell. 

Once a bhikkhu deliberately broke the Vinaya by pulling up a clump of kusa-grass, saying that one could just confess it afterwards. He was severely reprimanded by The Buddha, and then The Buddha said:
 Just as kusa grass wrongly handled cuts the hand, even so an ascetic's life wrongly lived drags one to hell. And this ominous verse The Buddha uttered because the bhikkhu had pulled up some grass; how much more serious is it not in the case of money?

As we have now seen, it is abundantly clear that the Vinaya is not simply a set of rules laid down by The Buddha in conformity with some now fossilized customs of ancient India: Buddhas do not establish Saïghas and Vinayas upon such shallow criteria. Socio-cultural conditions are immaterial to the Vinaya laid down by a Buddha; it has to do with restraining the taints. The Vinaya is (in letter and spirit) fundamental to the individual bhikkhu's development of the Noble Eightfold Path, and development of the Noble Eightfold Path by the individual bhikkhu is fundamental to the purity of the Sàsana, which is the preservation and transmission of the True Dhamma (Sadhamma). 

The law of dependent origination is one and the same today as it was 2,600 years ago: hence, the gratification, dangers and escape from sensuality are one and the same today as they were 2,600 years ago. The Four Noble Truths are one and the same today as they were 2,600 years ago; hence the Noble Eightfold Path is one and the same today as it was 2,600 years ago; hence the factors of morality (sãla) are one and the same today as they were 2,600 years ago, because the law of kamma is one and the same today as it was 2,600 years ago; hence the necessity for a bhikkhu to observe and respect the Vinaya as laid down by the Fully Enlightened Buddha is one and the same today as it was 2,600 years ago, the difference between a bhikkhu's conduct and a layman's conduct is one and the same today as it was 2,600 years ago. And lastly, disparaging the many Vinaya rules as unnecessary and in need of modification is one and the same today as it was 2,600 years ago: even while The Buddha was alive, immoral bhikkhus criticized the Vinaya as an unnecessary and troublesome measure. That is why He made it an offence against the Vinaya for bhikkhus to criticize the Vinaya.
 

Already 100 years after His Parinibbàna, immoral bhikkhus corrupted the people of Vesàli by telling them it was good and proper for bhikkhus to accept money on behalf of the Saïgha.
 What happened? An arahant turned up, and because he refused to accept money, the bhikkhus criticized him and said he was giving the faithful a bad name and causing dissatisfaction. That happened 2,500 years ago, and is rife today. When bhikkhus respect a private, modern Vinaya, the bhikkhus who respect The Buddha's timeless Vinaya get into trouble, and are criticized for being without compassion, and are called proud, arrogant, troublesome and many other epithets, which they were given also 2,600 years ago.

Decadence appeared in the Saïgha twenty years after The Buddha's enlightenment. Right under His nose, immoral bhikkhus drank alcohol, indulged in venereal commerce, accepted money and obtained requisites through a wrong mode of livelihood, and otherwise broke the Vinaya. And the decadence has continued ever since, and the True Dhamma has been waning ever since. As The Buddha said: That is how it is, Bhaddàli. The Buddha established the Vinaya to slow it down, to help those bhikkhus who wanted to develop the Noble Eightfold Path, and to perpetuate the Sàsana, but the decadence cannot be stopped. The only significant difference between the economical and political conditions of ancient India and the modern world is that decadence is more rife now: so much more the reason to maintain the Vinaya, for the Vinaya is tailor-made to counteract decadence, nothing else. 

If we associate with learned and conscientious bhikkhus, we see them observe the Vinaya very happily and very comfortably whether they sit in the forest or in a jumbo jet. In the jumbo jet, their bodily and verbal conduct is restrained according to the Vinaya; they have both shoulders covered and are barefoot because that is how The Buddha said a sàma​õera and bhikkhu should be dressed when in the lay world; they do not accept food from the stewardess after noon, nor do they watch the video because such things are not only against the bhikkhus' Vinaya, they are against the ten precepts for novices, and even against the eight precepts for laypeople. For some bhikkhus, this restraint comes naturally because they possess insight and understanding of the Dhamma, and unshakeable faith in The Buddha and His enlightenment. Most people who see such conscientious bhikkhus do not notice the difference, but wise and observant people do notice, and just as wise and observant people thought it 2,600 years ago, so do they today think: `That is a bhikkhu. Look at how different his conduct is from the conduct of a layman.' And faith arises: faith arises in the wise because they can see the bhikkhu's conduct is right conduct more superior. And this takes place in the so-called twenty-first century, at an altitude of thirty-six thousand feet, at a speed of over 600 miles an hour. Is the Vinaya an impractical, impracticable, embarrassing relic, inapplicable to the modern age? Is the Vinaya harmful to the welfare of the Sàsana? Please answer my question. 

We have today taken a brief look at dàna and Vinaya from the point of view of the bhikkhu and his kamma. Next time we shall look at dàna and the Vinaya from the point of view of the layperson and his kamma: bringing the two together should provide a satisfactory answer to the question: `Should I give to a bhikkhu who does not observe the Vinaya?' 

Please allow me to close this talk first with The Buddha's ten reasons for laying down the Vinaya. He is again speaking to the Venerable Upàli:
 For ten reasons, Upàli, were training rules for disciples of the Tathàgata laid down, and the Pàñimokkha established. What ten? 1] For the welfare of the Saïgha, 2] For the comfort of the Saïgha, 3] For the control of evil-minded men, 4] For the comfort of well-behaved bhikkhus, 5] To restrain the taints in this life,
 6] To ward off taints liable to arise in a future life, 7] To inspire faith in the faithless, 8] To increase the faith in the faithful, 9] For the perpetuation of the True Dhamma (Sadhamma), and 10] For the good of the Discipline (Vinaya).

And finally His advice on what bhikkhus should do about the many Vinaya rules:
 So long, bhikkhus, as you will appoint no new rules, and will not abolish the existing ones, but will continue to undertake the rules of training that have already been laid down, so long, bhikkhus, may prosperity be expected in the bhikkhus, not decadence. 

Thank you.
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� This is the original meaning of the English word ascetic, derived from the Greek ask¹tikos (one who is in training-askeein to work, exercise, train) cf. Chambers Twentieth Century Dictionary; Edinburgh: 1972) corresponding thus in meaning and usage to the Pàëi samaõa.


� `decadence, n. Deterioration, decline of a nation or of an art or literature after culmination, characteristics of such a phase.' (The Pocket Oxford Dictionary) `state of decay: a decline from a superior state, standard or time decadent  lacking in moral and physical vigour.' (Chambers Twentieth Century Dictionary) 


� Sn.ii.7 `Bràhmaõadhammika Sutta' (`True Brahmin Sutta')


� A.X.V.8 `Pabbajita Abiõha Sutta' (`Having-Gone-Forth Frequently Sutta')


� Vin.Mv.I.30


� Vin.Cv.X.5


� A.VII.viii.9 `Satthusàsana Sutta' (`The Teacher's Teaching Sutta')


� Itivuttaka IV.8 `Bahukara Sutta' (`Most Helpful Sutta')


� M.II.ii.5 `Bhaddàli Sutta' (`Bhaddàli Sutta')


� M.I.iv.6 `Mahà Saccaka Sutta' (`Great Saccaka Sutta')


� KhA.ii.47 (&63) `Dasasikkhàpada§' (`The Ten Training Precepts')


� Vin.Nis.Pàc.ii.8 Should any bhikkhu obtain, or have [someone else] obtain or keep or consent to money, there is [an offence] of expiation with forfeiture.


� Vin.Mv.I.30


� Literally: it is not, foolish man, for the pleasing of those not pleased, or for the increase of those who are pleased. 


� M.III.v.10 `Nagaravindeyya Sutta' (`To the Nagaravindans Sutta')


� S.IV.viii.10 (`Maõicåëaka Sutta')


� A.IV.I.v.10 `Upakkilesa Sutta' (`Corruptions Sutta')


� DhpA.xxii.6-7-8 `Niraya Vagga' (`Hell Chapter')


� Vin.Pàc.vii.2 In disparaging the training rules there is [an offence] of expiation.


� Vin.Cv.xii `Culla Vagga' (`Small Chapter')


� A.X.I.iv.1 `Upàli Sutta' (`Upàli Sutta')


� For clarity, for the restraint (noun) of the taints has been changed to to restrain (verb) the taints, and others likewise. 


� A.VII.iii.3 `Pañhama Sattaka Sutta' (`First Sevens Sutta')
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