The Modern Layperson and the Modern Bhikkhu


Today's talk is a further response to the frequent question: ` Should I give to a bhikkhu who does not observe the Vinaya?' As mentioned last time, the question arises because of the acceptance and usage of money by bhikkhus, and worse, their selling amulets etc. It is a serious matter because much doubt and worry arises, and indignation.
 To remove any doubts about the Vinaya, we had a brief look last time at the matter from the point of view of the bhikkhu.
 Today, we shall look at it from the point of view of the giver, the layperson.

First, something The Buddha said everyone should reflect upon every day:
 I am the owner of my kamma. I am the heir of my kamma. I am born of my kamma. I am related to my kamma. My kamma is my refuge. Whatever kamma I do, good or bad, of that shall I be heir. 

Keeping this reflection in mind, we can then ask: `Whom should one give to?' The wise King Pasenadi, one of The Buddha's earliest and most devout patrons asked exactly that question. 
 He asked because the leaders of other ascetic orders claimed The Buddha said one should give only to bhikkhus. But The Buddha told him one should give wherever one's mind has confidence. Then the king asked: But, Venerable Sir, where does what is given become of great fruit? 

Here, The Buddha pointed out that this was another matter altogether, and then explained: 

What is given to one who is virtuous is of great fruit, Your Majesty, not what is given to one who is unvirtuous. 

The Buddha then asked King Pasenadi whether at a time of war, he would employ as warrior an untrained, unskilful, unpractised, inexperienced, timid, cowardly youth of the highest caste: the king said No. Would he employ one such youth of any of the lower castes? No. Would he employ a trained, skilful, practised, experienced, and courageous youth of the highest caste? Yes. Of one of the lower castes? Yes. And then The Buddha explained that in the same way, according to the law of kamma, any person who has gone forth, if he is an arahant (one whom The Buddha describes as beyond training), what is given to him is of great fruit. 

The simile is, of course, appropriate, because The Buddha often compares the bhikkhu to a warrior. For example, He says that the bhikkhu who is conscientious on every point of the Vinaya, who knows with insight the eleven categories of the five aggregates, who has understood the Four Noble Truths, and who has put an end to delusion is like a warrior worthy of a king, and is for those reasons worthy of respect and offerings etc.

This is very straightforward: give to an arahant and the fruit will be great. But there is more to it. Once The Buddha's former foster-mother Mahàpajàpatã wanted to offer some robes to The Buddha as a personal gift, but He refused, and said: 
 Give it to the Saïgha, Gotamã. When you give it to the Saïgha, the offering will be made both to Me and to the Saïgha. And when Venerable ânanda asked Him why He refused to accept a personal gift, The Buddha gave an analysis of gifts according to the law of kamma. 
First He explained the gift to the different types of receiver: a gift to an animal may be expected to come back a hundredfold, to an ordinary immoral person a thousandfold, an ordinary virtuous person a hundred-thousandfold, and to someoone outside The Buddha's Dispensation who has jhàna a hundred times a hundred-thousandfold. But to someone who is about to attain stream-entry, and one who is a stream-enterer, and someone who is about to attain once-return and so on up to someone who is an arahant, and one who is even an arahant and Fully Enlightened Buddha, the gift may be expected to come back an increasingly immeasurable number of times. The Texts explain that the gift comes back as long life, beauty, happiness, strength, wisdom and freedom from mental disturbance. If, for example, we give something to an arahant and Buddha, those benefits will come back to us through a vastly immeasurable number of future lives. 

Then The Buddha explained exactly why He wanted Mahàpajàpatã to offer the robes to the Saïgha, and not to Him in person. First, He explained that in the future there would be immoral and evil bhikkhus called `yellow necks'. The Texts explain that they are bhikkhus only in name: their appearance, conduct and livelihood is as a layman's, they have wife and children, and the only way one can distinguish them from a layman is by a band of yellow cloth round their neck (like a scarf) or round their arm. With regard to these charlatans, The Buddha said: People will give gifts to those immoral ones on behalf of the Saïgha. Even then, I declare, an offering made to the Saïgha is incalculable and immeasurable. 

Then The Buddha explained: And I declare that in no way does a gift to someone in person ever bear greater fruit than an offering made to the Saïgha. As the Texts explain, this means that if one gives to an immoral bhikkhu (a bhikkhu who flouts
 the Vinaya laid down by The Buddha), and one sees him only as a representative of the Saïgha, one's gift is therewith offered also to all the virtuous bhikkhus of the present and the entire past, including the arahants and Buddhas. That is what The Buddha meant when He said: When you give it to the Saïgha, the offering will be made both to Me and to the Saïgha. 

But to do this one must ignore the personal qualities of that bhikkhu entirely: one can concentrate on the bowl, the robe, the shaven head, or the bare feet: if only a scarf distinguishes him from a layman, one can concentrate on the scarf.  

What is this about? It is about kamma: intention. The person who offers must offer with the intention that it is to the Saïgha: not to the Venerable So-and-So, `This bad bhikkhu, who sells amulets and corrupts the laypeople, I don't like him' etc., or `This bhikkhu, my bhikkhu', or `My bhikkhu who is a real bhikkhu, because he observes the Vinaya right down to the last detail. He does not accept money; bhikkhus who do are thieves and liars' etc. All that is conceit and attachment, which is akusala kamma. Superiority conceit while one is giving do not make the offering superior. Please remember the daily reflection advised by The Buddha:
 I am the owner of my kamma. I am the heir of my kamma. I am born of my kamma. I am related to my kamma. My kamma is my refuge. Whatever kamma I do, good or bad, of that shall I be heir. 

Having explained that one should give with the thought that it is for the Saïgha, The Buddha then explained that an offering can be purified (made fruitful) in four ways:
 1] by the goodness and virtue of the giver alone, because the receiver is bad and unvirtuous (as in, for example, a bhikkhu who flouts the training precepts laid down by The Buddha, the bhikkhus' Vinaya), 2] by the receiver alone, because the giver is bad and unvirtuous (as in, for example, a layperson who flouts the five precepts, the layperson's Vinaya), 3] by neither the giver nor the receiver because both are bad and unvirtuous, and 4] by both the giver and receiver because both are good and virtuous. This is again about kamma. And The Buddha explained that the offering is purified by the giver's kamma when the gift has been righteously obtained, and the giver gives with a clear, taintless mind, with full faith in the law of kamma and its fruit.

This particular aspect of dàna the Buddha mentions also when he discusses the bhikkhu who has wrong view and therefore teaches Dhamma and Vinaya wrongly:
 Bhikkhus, when the Dhamma and Vinaya (DhammaVinaye) is wrongly taught, the measure of a gift is to be known by the giver, not by the receiver. Why so? Because of wrong teaching of the Dhamma.
Thus, we may complain about the decadence of the Saïgha, or about bhikkhus who flout the Vinaya etc., but if we want to make merit by dàna, we can ourselves ensure that the gift has great fruit, by our own virtue and wisdom.

In fact, if we want to make any merit at all, it can be done only by our own virtue and wisdom: that is the law of kamma. The Buddha explains:
 By oneself is evil done, by oneself is one defiled. By oneself is evil left undone, by oneself is one purified. Purity and impurity depend on oneself: no one can purify another. Someone else cannot practise the Noble Eightfold Path on our behalf. No being can save another being, not even a Buddha: beings can save only themselves. 

Now the question about whether one should offer to a bhikkhu who does not observe the Vinaya has been answered. Let us then look some more at the giver's kamma. 

As mentioned, when a bhikkhu is seen to behave in a way improper to a bhikkhu, there are those for whom much doubt and worry arises, even indignation: `righteous indignation'. It is right and justifiable. No? When we feel righteously indignant at someone, there is also the feeling of contempt: `How can he do such a thing?' No? Contempt is nothing less than disrespect and conceit, a sense of superiority. And these reactions (doubt, worry, anger, contempt, disrespect and  conceit) are they kusala or akusala kamma? They are akusala kamma. Who performs it? We do. We taint our mind. 

We may then say: `Yes, yes, I know it is akusala, but he is a bhikkhu, and he should behave as a bhikkhu!' `How can he expect us to support him if he flouts the Vinaya!' `How can he be so shameless!' etc. etc. etc. This is all very true, yes, but it is views (diññhi). Although it is important to have right view, to know what is kusala and akusala, and to know what is proper and improper for a bhikkhu, this does not mean it is important to cultivate indignant disrespect: on the contrary, it is important not to cultivate indignant disrespect. While our views may be right or wrong, indignation can never be right or wrong. Indignation is rooted in hatred, and hatred is akusala, which means indignation can never be right, only wrong: there is no such thing as `righteous indignation', kusala akusala. Indignation is always unrighteous; akusala is always akusala. We can talk from now till the end of the century about bhikkhus who flout The Buddha's word etc., the fact remains that indignation is rooted in hatred, and hatred is immoral and akusala. That is all there is to it.

To comprehend this particular aspect of The Buddha's teaching can be very difficult, and so long as we are puthujjanas (ignorant, common people), putting it into practice can be almost impossible. When we experience something that is wrong, or when we are wronged, we think that it is right for us to get angry and indignant, that is why we call it righteous indignation: it is a natural reaction. But, as we know, The Buddha's Teaching is all and only about going against what is natural to us, going against our natural stupidity and conceit. 

The schoolgirl hits another girl and is then summoned before the headmaster. He scolds her for her misbehaviour and she says: `But she was horrible first!' What does the headmaster say? `Ah, well, then; then it's all right!' If he says that, he loses his job, because we all know we should teach children it is bad and wrong to fight. 

But when the children study history in school and watch TV, or in many cases, when they listen to their parents at the dinner table, they learn that although it is wrong for children to fight, and also wrong for bad adults to fight, it is good and right for good adults to fight. Hence, a democratically elected president has towns and villages in a foreign country bombed, because it is good and right; one democratically elected right honourable member of parliament reviles another democratically elected right honourable member of parliament, because it is good and right; an idol of the football field reviles the referee, because it is good and right; a human rights activist kills the innocent child in her womb, because it is good and right; and a devotee of The Buddha, Dhamma and Saïgha gets indignant at the bhikkhu who flouts the Vinaya, because it is good and right. This is all unadulterated
 nonsense, of course, but depending on our views, it goes under the name of adult good sense, good statesmanship, good sportsmanship, even good fun.

The fact that it is unadulterated nonsense can be explained by one of the Buddha's most striking similes: the simile of the hawk and the quail.
 He explains how once a quail strayed off his usual domain and was taken by a hawk. As he was being carried off to his doom, he lamented: We were so unlucky, of so little merit! We strayed out of our own resort into the domain of others. If we had stayed in our own resort today, in our ancestral domain, this hawk wouldn't have stood a chance against us in a fight! When the hawk heard this, she asked the quail what his ancestral domain was, and he explained that it was a freshly ploughed field covered with clods of earth. The hawk was very proud of her own powers, so to prove her superiority, she let him go.
 When the quail got to a freshly ploughed field covered with clods of earth, he climbed up onto a large clod and challenged the hawk. Then the hawk dived down, but just before she reached him, he slipped inside the clod and she shattered her breast upon it. And here The Buddha explained: So it is, bhikkhus, when one strays outside one's own resort into the domain of others. And He continued: Therefore, bhikkhus, do not stray outside your own resort into the domain of others. Màra will gain access to those who stray outside their own resort into the domain of others; Màra will get a hold of them. And what is not a bhikkhu's own resort but the domain of others? It is the five strands of sensuality. (The five strands of sensuality are sights, sounds, odours, tastes, and touches.)

So long as we are puthujjanas (ignorant common people), the five strands of sensuality give rise to lust, hatred and delusion, which means Màra gets a hold of us. But we can try to prevent this by remaining on our own resort, our own domain. The Buddha explains: And what is a bhikkhu's resort, his own ancestral domain? It is the four foundations of mindfulness (cattàro satipaññhàna). What four? Here, bhikkhus, a bhikkhu dwells contemplating the body in the body. feelings in feelings. consciousnesses in consciousnesses. phenomena in phenomena, ardent, clearly comprehending, mindful, having removed covetousness and displeasure in regard to the world. (Covetousness is lust and desire, displeasure is anger and indignation, and both are rooted also in delusion.
)

The four foundations of mindfulness are the true Buddhist disciple's own property, and straying onto the property of others is trespassing. Trespassing is against the law, and that is why, when we trespass, Màra gets a hold of us. To avoid Màra, we need to remove thoughts of desire or indignation: we need to know when they arise, we need to recognize that they are akusala, and we need to know how to remove them, to purify our mind.
Evil, akusala thoughts such as desire and indignation arise because of how we look at things. Take, for example, a banana. We can look at it in many ways: we can see it as green or yellow, straight or curved, big or small, ripe or unripe, as a fruit, as basic food, as a delicacy, as fodder for animals, as a source of income (if we sell it), as a source of pleasure (if it is ripe and we are hungry), as a source of merit (if we offer it), as a source of anger (if it is unripe, and we are hungry) etc. All these different ways of looking at the banana depend on our perception. The Buddha calls them `signs' (nimittas). 

Whenever we see, hear, smell, taste, feel or think something, a nimitta arises. The quality of the nimitta depends on our perception, and so long as we are puthujjanas (ignorant, common people), our perception is tainted with sensuality and ignorance, which means that almost all the time, the nimittas we see can be grouped into three: 1] signs that give rise to lust, 2] signs that give rise to hatred and 3] signs that give rise to delusion. We like the nimittas that give rise to lust and greed, and when an object appears that does not fit the bill, it becomes a nimitta that gives rise to hatred.

Hatred arises in the puthujjana very often, because we crave for only agreeable nimittas. That is impossible, because we cannot control the world. War, conflict and just ordinary anger, indignation, upset, worry etc. all arise for the same reason: because we want to control the world, and make it behave the way we want it to. But if we understand the teaching of The Buddha, we understand that we cannot control the world, we can control only our mind. Depending on our wisdom and the development of our mind, the control is more or less effective. An arahant and Buddha, of course, can control his mind completely, and Màra can never get a hold of him. The Buddha says an arahant
 is said to be in control of the manner and ways of thought. He will think whatever thought he wishes to think, and he will not think any thought that he does not wish to think. He has severed craving, flung off the fetters, and with the complete penetration of conceit, he has made an end of suffering.  

What can happen when Màra gets a hold of us? Say, for example, we see a bhikkhu whom we know uses money, sells amulets or in other ways flouts The Buddha's word. And we get indignant, and maybe make an unfriendly face at him, and maybe even say something to embarrass him, and then march away in indignant disrespect, out in front of a car, and die: do you think we will be reborn in one of the higher realms, the deva-realm or Brahmà-realm? No. Where will we be reborn? If we die with indignant disrespect for a bhikkhu in our mind, we die in the arms of Màra, and we will be reborn in one of the lower realms, as an animal or in hell etc. That is the law of kamma:
 I am the owner of my kamma. I am the heir of my kamma. I am born of my kamma. I am related to my kamma. My kamma is my refuge. Whatever kamma I do, good or bad, of that shall I be heir. In other words: `I am the owner of my indignant disrespect. I am the heir of my indignant disrespect.'
Let us then say we are not run over, and get home safely, but think about it again and again, mention it indignantly to friends and family, and recall it when we see the bhikkhu on piõóapàta, and offer dàna with hesitation and disrespect, or even refuse to offer anything, and we do this every day until the bhikkhu has left town: this is cultivating indignant disrespect. And whenever again we see him, or recall him, we again cultivate indignant disrespect. If we do this often enough, it can in the end mean that whenever we see a bhikkhu who does not
 fit the bill, our mind inclines to indignant disrespect. The Buddha explains:
 Bhikkhus, whatever a bhikkhu frequently thinks and ponders upon, that will become the inclination of his mind. In the end, indignant disrespect may arise at the sign (nimitta) of any bhikkhu: this is a widespread phenomenon in places where the decadence of the Saïgha is very developed. Because of conceit and clinging to views, the faithful turn the nimitta of a bhikkhu into an akusala nimitta. In other words, when they see a bhikkhu walk hand-in-hand with Màra, they grab Màra's other hand. Someone who walks hand-in-hand with Màra, is he or she a true Buddhist?
Again, if the inclination of our thinking is to concentrate on the personal misconduct of bhikkhus, to cultivate righteous indignation, and we die with such a nimitta in our mind, where do you think we will be reborn? And should we be reborn again as human beings, how will that past kamma affect us? Only a Buddha can say, but it is fairly certain that to cultivate indignation at the nimitta of a bhikkhu, can have very serious consequences in future lives.

We must therefore renounce such unwholesome thoughts, and replace the nimitta that gives rise to indignant disrespect with a nimitta that does not give rise to indignant disrespect: we must change our perspective. The Buddha explains:
 Here, bhikkhus when a bhikkhu is giving attention to a sign (nimitta§ manasikaroto), and owing to that sign there arise in him evil unwholesome thoughts (pàpakà akusalà vitakkà) connected with desire (chanda), with hatred (dosa), and with delusion (moha), then he should give attention to some other sign (a¤¤a§ nimitta) connected with what is wholesome (kusala). When he gives attention to some other sign connected with what is wholesome, then any evil unwholesome thoughts connected with desire, with hatred, and with delusion are abandoned in him and subside. And The Buddha gives a simile: Just as a skilled carpenter might knock out, remove, and extract a coarse peg by means of a fine one. This is mindfulness: controlling the mind, looking at things in a skilful way, a way that is kusala, letting go of Màra's hand.

Whenever we see a nimitta that gives rise to akusala thoughts, we can try to replace it with a nimitta that gives rise to kusala thoughts. If the nimitta of a bhikkhu's personal qualities gives rise to indignant disrespect, we can follow The Buddha's advice on the evil bhikkhus with only the scarves; we can concentrate on the nimitta of the bhikkhus impersonal qualities, the qualities of the Saïgha: the bowl, the robes, the shaven head and the bare feet. When we see the bhikkhu go for piõóapàta, we see just that. 

We can also recall when the new​ly enlightened Buddha went for piõóapàta for the first time at his home-city, Kapilavatthu.
 His father, King Sud​dho​dana, being yet a foolish and vain man, saw his son with a bowl going piõóapàta barefoot in his city, and got embarras​sed. Indignant disrespect towards a Fully Enlightened Buddha arose in the king and he spoke out. The Buddha told him that piõóapàta was the tradition for Buddhas. In other words, if we look with wisdom at the barefoot bhikkhu on piõóa​pà​ta, we may see a tradition of Buddhas being carried out. 

How many people in the world have ever seen a bhikkhu on piõóapàta? If one goes out in the early morning in, for example, Myanmar, one sees barefoot bhikkhus on piõóapàta everywhere. It is an outstandingly kusala sign to see, and is evidence of Myanmar's immense, national wealth. Can one see an even remotely comparable kusala sign in New York, London, or Frankfurt? And the outstandingly kusala sign of seeing oneself and others respectfully put something into the barefoot bhikkhu's bowl? Does one see that in New York, London or Frankfurt? Please rest assured that one does not. 

If, we reflect thus, and try to ignore the personal qualities of the bhikkhu, and indignation still arises in us, the Pàëi Texts give questions we can then ask ourselves:
 (Being angry with another person, what can you do to him? Can you destroy his virtue and his other good qualities? (Have you not come to your present state by your own kamma, and will also go hence according to your own kamma? (Anger towards another is just as if someone wishing to hit another person takes hold of glowing coals, or a hot iron-rod, or of excrement. (Can he destroy your virtue and your other good qualities? (He too has come to his present state by his own kamma and will go hence according to his own kamma. 

This is again about kamma, nothing else. If someone does something improper, and we get indignant, what effect does that have on the other person? Does his conduct, his character or his knowledge depend on our approval or disapproval? Our indignation affects only our own conduct, character and knowledge: it is misconduct, which leads to deterioration of character, and is a sign of stupidity. Did he do all that? No. His flouting the Vinaya is his flouting the Vinaya, and our getting indignant is our getting indignant. The only way we can say the two are related, is by pointing out that they are both akusala, both born of stupidity, both harmful to the doer and both a grasping of Màra's hand. Once again:
 I am the owner of my kamma. I am the heir of my kamma. I am born of my kamma. I am related to my kamma. My kamma is my refuge. Whatever kamma I do, good or bad, of that shall I be heir.
Please allow me to close this talk by referring to one of The Buddha's patrons, Ugga of Hatthigàma:
 he was a non-re​turner (anàgàmi). When he invited bhikkhus to his house for dàna, the devas would tell him which bhikkhus were arahants, which were good and virtuous, which were bad etc., but Ugga would ignore their advice: he would give to the Saïgha. He would concentrate neither on the goodness of the good bhikkhus nor the badness of the bad bhikkhus, but give with a clear, taintless mind, with full faith in the law of kamma and its fruit. And The Buddha praised him for it. 

We may in fact say that Ugga was like a virtuous bhikkhu in reverse. The Vinaya says the bhikkhu who goes on piõóa​pàta must with gratitude accept from whoever gives, and ignore their personal appearance or qualities.
 He must with gratitude accept allowable items from anyone, even from someone who is evil or whom he does not like. The bhikkhu must never seek the hand of Màra. Likewise, Ugga gave with respect to all bhikkhus; he never held hands with Màra. 

It was easy for Ugga, of course, because he was a non-returner: non-returners are incapable of righteous indignation. How did he achieve that? By practising morality (sãla), concentration (samàdhi), and wisdom (pa¤¤à): the Noble Eightfold Path. That was his kamma, not someone else's. If we practise the Noble Eightfold Path with diligence, the four foundations of mindfulness become natural to us. Then are we able to control our mind, to give with a taintless mind, with a pure and kusala nimitta, and with full faith in the law of kamma: that way do we ourselves make our offerings immeasurable. 

But as The Buddha said:
 Purity and impurity depend on oneself: no one can purify another. Thank you.
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� `righteous, adj. Just, upright. indignant adj. Feeling or showing justifiable anger (often mixed with scorn). indignation n. righteous anger at injustice, etc.: feeling caused by an unjustified slight etc., to oneself' (Chambers Twentieth Century Dictionary)`righteous a., virtuous, upright, just. indignant a., Moved by mingled anger & scorn or sense of injury. indignation n., such feeling' (The Pocket Oxford Dictionary)


� Please see Dhamma Talk titled `The Modern Bhikkhu and His Vinaya'


� A.V.II.i.7 `Abhiõhapaccavekkhitabbañhàna Sutta' (`Things to Be Frequently Considered')


� S.I.III.iii.4 `Issattha Sutta' (`Archery Sutta')


� A.IV.IV.iv.1 `Yodhàjãva Sutta' (`Soldier Sutta')


� M.III.iv.12 `Dakkhiõàvibhanga Sutta' (`Gifts Analysis Sutta')


� translator: flout please see The New Fowler's Modern English Usage, R.W.Burchfield under flaunt (people very often confuse the two words).


� A.V.II.i.7 `Abhiõhapaccavekkhitabbañhàna Sutta' (`Things to Be Frequently Considered')


� Also A.IV.II.iv.8 `Dakkhiõasutta§' (`Gift Sutta')


� A.I.XVI.iii `Ekadhamma Pàëi: Tatiya Vaggo' (`One Thing Text: Third Chapter')


� Dhp.xii.5 `AttaVagga' (`Self Chapter')


� translator: unadulterated ( adjective not mixed or diluted with any different or extra elements: complete and absolute: pure, unadulterated jealousy (New Oxford Dictionary)


� S.V.III.i.6 `Sakuõagghi Sutta' (`Hawk Sutta')


� The commentary to this sutta explains that the hawk boasted of her own strength.


� Ref. MA.I.i.10 `Satipaññhàna Sutta' (`Mindfulness Foundations Sutta') from The Way of Mindfulness by Soma Thera, BPS: 1998


� Ref. M.I.ii.10 `Vitakkasaõñhàna Sutta' (`Quality of Thought Sutta')


� ibid.


� A.V.II.i.7 `Abhiõhapaccavekkhitabbañhàna Sutta' (`Things to Be Frequently Considered')


� translator: fit the bill to be exactly as desired


� M.I.ii.9 Dvedhàvitakka Sutta' (`Two Kinds of Thought Sutta')


� M.I.ii.10 `Vitakkasaõñhàna Sutta' (`Quality of Thought Sutta')


� DhpA.xiii.2 `Loka Vagga' (`World Chapter')


� Commentary to Satipatthana Sutta (M.10) (taken from The Five Mental Hindrances and Their Conquest by Nyanaponika Thera, BPS)


� A.V.II.i.7 `Abhiõhapaccavekkhitabbañhàna Sutta' (`Things to Be Frequently Considered')


� A.VIII.I.iii.2 `Dutiya Ugga Sutta' (`Second Ugga Sutta')


� Vin.Sekh.iv.1 I shall accept almsfood appreciatingly: this is a training to be done. ibid. 2 I shall accept almsfood with attention on the bowl: this is a training to be done. Not to do so entails a dukkaña offence.


� Dhp.xii.5 `Attavagga' (`Self Chapter')
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