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Foreword

All Buddhist teachings begin with a teacher and a student, and the
1993 teachings by His Holiness the Dalai Lama in Phoenix and Tuc-
son, Arizona were no exception.

As early as 1986, Howard C. Cutler, M.D. requested that His Holi-
ness come to Arizona. His invitation was accepted in 1990, and in Sep-
tember of that year he invited Lopon Claude d’Estrée to join him in
requesting specific dates. Finally, in the summer of 1992, word came
that His Holiness had agreed to teach in Arizona in the Fall of 1993.
His Holiness asked what he should teach, and Howard and Claude
replied that he should teach whatever he would like to teach. His Ho-
liness then stated that it was the responsibility of the host to deter-
mine what would best serve the needs of the students.

It didn't take long for Howard to suggest Shantideva’s teaching on
patience. Why patience? First, we wanted to request a teaching that
would be universal in scope, one that would appeal to Buddhists and
non-Buddhists alike. Second, we wanted to request a topic that would
be very practical, that one could bring into everyday life. Third, we
felt that a lack of understanding of patience, and its retlection in the
overwhelming dominance of anger, was endemic to our culture. An-
ger is one of the roots that cause so much unhappiness, sutfering, dis-
cord, and violence in our world. It i1s expressed hundreds of times a
day in the mass media, especially television. It is found in how we
settle disputes in our highly litigious society; in how our leaders con-
duct themselves in the halls of Congress; in the increase of domestic
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violence and child abuse; and in the sense of self-hating and self-
loathing that pervades our culture. Politeness, kindness, patience, and
compassion often seem a part of our mythical past.

Shantideva states in the very beginning of his chapter on patience
that one moment of anger can wipe out a lifetime of merit. At first this
seems a harsh statement, but upon reflection it makes a great deal of
sense. When we get angry with someone we are often unaware of the
effect it has on that person, let alone the ripple effect it causes. None-
theless, it does indeed have a ripple effect: that person does not hang
on to the anger but passes it on, perhaps repeatedly. The antidote to
anger is patience, and so the dissemination of Shantideva’s wisdom
regarding patience becomes a critical need in these times.

In the course of developing this series of teachings, Arizona Teach-
ings, Inc. was formed with Dr. Cutler, Lopon d Estrée and Ken Bacher
as founding directors. We decided to take a new approach to the pre-
sentation of a teaching by His Holiness. In the past, His Holiness would
stay at a nice hotel, a large hall would be rented, and the students
would stay at a variety of hotels and motels in the area. Our vision
was to have a place where His Holiness could stay that could also
accommodate both the teaching hall and the students. In essence we
wanted to create a “campus” for five days where everyone who at-
tended the teachings could relax and enjoy each other’s company. It
was important that the setting be beautiful and peaceful, a place where
His Holiness and his entourage, lay students and their families would
feel enriched by the natural setting. We chose the Sheraton El Con-
quistador Resort, surrounded by the Sonora Desert with a backdrop
of the Catalina Mountains in Oro Valley just north of Tucson.

The morning of His Holiness” arrival in Tucson was marked by deep
blue desert skies and a double rainbow as we approached Oro Valley.
On seeing the natural beauty of the setting for the teachings, His Ho-
liness exclaimed that it reminded him very much of Lhasa.

And so, with these good omens, on September 11, 1993, in the Year
of the Water Bird, at Pusch Ridge in the state of Arizona, numberless
gods and demigods, 1,600 humans and bodhisattvas, asuras, and
gandharvas assembled to hear His Holiness Tenzin Gyatso, the Four-
teenth Dalai Lama of Tibet and the living incarnation of Bodhisattva
Avalokiteshvara, present and comment on Acharya Shantideva's teach-

ing on patience and the bodhisattva’s way of life. We pray that these
teachings are of benefit to all sentient beings.
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The Challenge of Patience
Translator’s Introduction

A popular story which Tibetan teachers are fond of telling their
students narrates an encounter between a hermit and a herdsman.
The hermit was living alone in the mountains. One day, a herdsman
happened to pass by his cave. Intrigued, the herdsman shouted at
the hermit and asked, “What are you doing alone in the middle of
nowhere?”

The hermit replied, “I am meditating.”

“What are you meditating on?” asked the herdsman.

“On patience,” said the hermit.

There was a moment of silence. After a while, the herdsman de-
cided to leave. Just as he turned to go, he looked back at the hermit
and shouted, “By the way, you go to hell!”

“What do you mean? You go to hell!” came flying back.

The herdsman laughed and reminded the hermit that he was sup-
posed to be practicing patience!

This simple story wonderfully illustrates the key challenge for some-
one who wishes to practice patience: in a situation which would ordi-
narily give rise to an outburst of anger, how can we maintain sponta-
neity and yet remain calm in our response? This challenge is not re-
stricted to religious practitioners alone. It i1s a challenge each of us
faces as we try to live our lives with a degree of human dignity and
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decency. At nearly every turn we are confronted with situations that
test the limits of our patience and tolerance. Be it within our family, in
the work environment, or simply when interacting with others, often
our prejudices are revealed, our beliefs challenged, and our selt-
image threatened. It is in these moments that our inner resources are
most called upon. All of this, Shantideva would say, tests our charac-
ter, revealing how far we have developed our capacity for patience
and tolerance.

The story also tells us that patience is something that cannot be
cultivated in isolation from other people. In fact, it is a quality that can
arise only within the context of our interaction with others, especially
with fellow human beings. The hermit’s spontaneous response shows
his inner development to have been as unstable as a child’s sand castle..
It is one thing to immerse oneself in warm thoughts of tolerance
and compassion toward others in the unchallenged environment of
solitude, but it is entirely a different matter to live these ideals in
one’s day-to-day interactions with real people. This is of course not to
belittle the importance of silent meditation. Such solitary practices
internalize insights which otherwise would remain only at the level
of intellectual knowledge. And, like most ancient Indian religious
traditions, Buddhism advocates meditation as a key element of the
spiritual path. But the fact remains that the true test of patience comes
only in the context of interaction with others.

The third point that we can observe in the brief encounter between
our hermit and the herdsman is that genuine patience is developed
only when one has gained some degree of control over one’s anger. Of
course, reacting with an outburst of strong emotion at unprovoked
verbal abuse is a natural human response. But a genuine spiritual per-
son should be capable of going beyond such predictable human
responses. This is what Shantideva teaches us in the “Patience” chap-
ter of his Guide to the Bodhisattva’s Way of Life. And in His Holiness the
Dalai Lama’s lucid commentary, we have a clear exposition of the
ideals and practices aimed at cultivating and perfecting the vital
spiritual quality of patience.

The teachings on patience presented in this volume are essential
components of what is known in Mahayana Buddhism as the Bodhi-
sattva ideal, namely the selfless ideals of the spiritual aspirant who
dedicates his or her entire life toward others’ welfare. Does the
Bodhisattva ideal elevate meekness and submission to high, spiritual
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principles? Does it advocate tolerance toward evil? What about justi-
fied anger and hatred? Isn’t what the Bodhisattva ideal asks of us im-
possible because it goes against basic human nature? These are some
of the questions that immediately come to mind for modern readers
of Shantideva.

SHANTIDEVA AND HIS GUIDE TO THE BODHISATTVA'S
WAY OF LIFE

Before we proceed further in our discussion of patience, a few words
on Shantideva’s Guide to the Bodhisattva’s Way of Life, the sixth chapter
of which forms the core of the Dalai Lama’s teachings in this book, are
in order. Written in the eighth century C.E., Shantideva’s work soon
became an important classic of Mahayana Buddhism. Legend has 1t
that Shantideva recited the entire text extemporaneously when he was
asked to give a lecture to a congregation of monks at the famous In-
dian monastic university of Nalanda. It 1s said that the request to teach
initially arose out of a desire to humiliate Shantideva, whom his fel-
low monks saw as doing nothing but “eating, sleeping, and defecat-
ing.” Little did the monks realize that while Shantideva appeared to
be leading a somewhat lazy life, he was in fact rich in inner experience
and profound learning. Tibetan accounts of the story maintain that
when Shantideva reached the difficult ninth chapter, the chapter on
wisdom, he started to ascend into the air and began to disappear al-
though his voice could still be heard.

Whatever the merits of this legend, the importance of the Guide to
the Bodhisattva’s Way of Life in the cultural and temporal milieu of In-
dian literature cannot be underestimated. Shantideva’s text became
one of the most celebrated Buddhist works. For the religious practi-
tioner 1t became an important scripture outlining the essential prac-
tices of the Mahayana Buddhist path to enlightenment. Of all the reli-
gious writings of the Mahayana Buddhist tradition, it could be said
that Shantideva’s Guide and Nagarjuna’s Precious Garland together re-
main the foundational texts outlining the noble, selfless career of the
Bodhisattva. For scholars and philosophers, the ninth chapter repre-
sents an important contribution to the development ot the Buddhist

philosophy of the “middle way.” And for ordinary Buddhists, the text
became a profound source of inspiration in their own personal faith.
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To this day, the chapter of dedication, the tenth and last chapter, re-
mains one of the most passionate expressions of profound religious
sentiment in Mahayana Buddhist literature.

The impact of Shantideva’s Guide in Tibet was perhaps unsurpassed.
Ever since its translation into Tibetan in the eleventh century, the work
exerted a powerful influence upon the religious life of the Tibetan
people. Its pervasive influence can be found in the teachings of all
four major schools of Tibetan Buddhism: Nyingma, Sakya, Kagyu, and
Gelug. In addition to giving rise to extensive scholarship related to
the Mahayana ideals and practices that are treated extensively in the
work, the text also led to the development of a whole new genre of
literature which became collectively known as lo-jong or “the training
of mind.” This is a category of religious writings which deal primarily
with two central concerns of Sandideva’s work, namely the cultiva-
tion of the altruistic mind of awakening and the generation of pro-
found insight into the nature of reality. As evidence of the text’s great
inspirational power, those who have attended any talks by the Dalai
Lama will recall the liberty with which he quotes from Shantideva’s
Guide. The following stanza is now almost immortalized because of
the Dalai Lama’s repeated statements that it is his greatest source of
Inspiration:

For as long as space endures
And for as long as living beings remain,

Until then may I too abide
To dispel the misery in the world. (Guide, X:55)

[t became customary in Tibet for aspiring young novices to memo-
rize the entire text of Shantideva’s Guide so that the stanzas could be
sung in group recitations. In its Tibetan translation, the work exists
entirely in verse, each stanza containing four perfectly metered lines.
To this day, I remember with joy the nights [ spent in group recitations
marvelling at the poetic beauty and the profundity of Shantideva’s
verses at Ganden Monastery in South India where I received my own
monastic education.

Earlier we entertained some of the questions which might be posed
by the modern reader of Shantideva. I shall allow Shantideva’s own
verses and the Dalai Lama’s clear commentary to speak for themselves.
However, as the translator of the Dalai Lama’s teachings I shall en-
deavor to provide some words of explanation which may help to
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present a useful background to both Shantideva and the Dalai Lama’s
insights. In doing so, I also hope to help situate the teachings con-
tained in this volume in a wider context.

The Tibetan word soe-pa which is here translated as “patience” has
various connotations. Literally speaking, soe-pa means “forbearance,”
and in its verbal form it means “to withstand” or “to endure some-
thing,” as in the case of “to endure hardships.” However, when soe-pa
is used to describe a quality, as in the case of a person'’s character, its
meaning is best understood as “tolerance.” In Tibetan, a person who
possesses a developed character of tolerance is said to be “great in soe-
pa.” Yet “tolerance” alone does not capture the complete meaning of
soe-pa, for it is possible for someone to have a tolerant temperament
yet be quite impatient. In contrast, a person who is “great in soe-pa” 1s
said to have a patient temperament too. Of course, I am not suggest-
ing that the Tibetan term should be translated as “patience/tolerance/
forbearance,” for doing so would go against all established canons of
writing. What I do wish to do here is draw attention to the multifac-
eted meaning of the Tibetan term so that the reader is at least aware of
the complexity of the concepts involved.

By advocating the practice of patience, Shantideva is not suggest-
ing that we should simply submit ourselves to abuse and exploitation
from others. Nor is he recommending a policy of simple, unquestioned
acceptance of suffering and pain. What he is advocating is a resolute
stand against adversities. In his commentary, the Dalai Lama draws a
distinction between meekness and tolerance. He suggests that genu-
ine tolerance can only arise where one has consciously adopted a stance
not to retaliate against an actual or perceived harm. The crucial point
here is the “consciously adopted stand.” Although neither Shantideva
nor the Dalai Lama gives an explicit definition of patience, we can
take the following as a working definition. “Patience” (soe-pa), accord-
ing to the Buddhist understanding of the principle, is “a resolute re-
sponse against adversity stemming from a settled temperament un-
perturbed by either external or internal disturbance.” Certainly, this
cannot be described as a passive submission; rather it is an active ap-
proach toward adversity. Shantideva’s discussion of patience takes
place within the framework of what could be called the three charac-
teristics of patience. They are: (1) tolerance based on conscious accep-
tance of pain and hardships; (2) tolerance resulting from reflecting on
the nature of reality; and (3) tolerance toward injuries from others.
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Shantideva discusses the first aspect of patience in verses 12 through
21. He begins by observing that pain and suffering are natural facts of
existence and that denying this truth can only cause additional mis-
ery. He then goes on to argue that if we could internalize this funda-
mental truth of our existence, we would derive enormous benefit in
our day-to-day life. For one thing, we would see suffering as a cata-
lyst for spiritual growth. Shantideva implies that a person who is
capable of responding to suffering in this way can voluntarily accept
the pain and hardship involved in seeking to achieve a higher pur-
pose. In theory, we are all aware of this principle. To protect ourselves
against tropical diseases we often submit willingly to the pain of in-
oculations. In arguing that it is possible to train ourselves to accept
greater pain than we are capable of now, Shantideva writes the fol-
lowing memorable lines:

There is nothing whatsoever
That 1s not made easier through acquaintance.

So through becoming acquainted with small harms
I should learn to patiently accept greater harms. (Guide, V1:14)

He concludes the discussion of-the first characteristic of patience
by drawing attention to the positive aspects of sutfering, if anything
at all can be described as “positive” about pain and suffering. Shanti-
deva asserts that it is our experience of suftering that awakens us from
our spiritual slumbers. It is also suffering that enables us to identity
with others’ pain, thus allowing us to generate genuine compassion
for them. Furthermore, it 1s suffering that instills within us the fear of
evil so crucial for the religious person. Finally, it is our insight into
suffering that reintorces our longing for spiritual freedom. Of course,
many of these sentiments can be said to be religious, which a modern
reader may perhaps argue as being relevant only to a religious practi-
tioner. But the basic insight of Shantideva stands. That is to say that if
approached with the appropriate attitude, even pain and suffering
can be perceived in terms of their positive effects.

Verses 22 through 34 discuss the second aspect of patience: toler-
ance based on understanding the nature of reality. The main focus of
Shantideva’s argument here 1s demonstrating how actions of people
and events are determined by a network of many factors. This is to
underline the critical fact that many of the conditions which cause
others to act in ways that are harmful to us are in fact outside their
control. As Shantideva puts it, we become ill without wishing to be
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so. Similarly, we do not intend to be angry, but often find ourselves
gripped with anger. So one could argue that in a sense it is illogical to
isolate from the complex conditions only the person and hold him or
her alone responsible for the act of harm. To illustrate this argument,
Shantideva presents an unusual analysis of the simple act of someone
hitting us with a stick. He shows how both the stick and the person
who wields it are equally responsible for causing the pain. On a deeper
level, he argues, even the mere fact that we possess corporeal exist-
ence is an important contributory factor in generating the pain. A fur-
ther condition, which in fact turns out to be the key cause, is the nega-

tive emotion which motivated the person to inflict the harm in the
first place.

It is obvious that the principle underlying the second aspect of pa-
tience is nothing but the fundamental Buddhist principle of depen-
dent origination. In this view, nothing arises in isolation, for every-
thing comes into being due to the aggregation of multiple causes and
conditions. Since this principle can be understood at many levels—in
terms of causal dependence, in terms of mutuality of concepts, or in
terms of interdependence between our perceptions and the world—
the insights into reality which give rise to greater tolerance toward
events and others’ actions can also vary in their depth. For example,
Shantideva demonstrates how viewing the world as illusionlike can
have immediate impact in reducing the intensity of our strong emo-
tional reactions like anger. Shantideva writes the following to make
this point:

Hence everything is governed by other factors (which in
turn) are governed by (others),
And in this way nothing governs itselt.

Having understood this, I should not become angry
With phenomena that are like apparitions. (Guide, VI:31)

These lines echo similar observations Shantideva makes in the ninth
chapter of his Guide. There, after arguing for the Buddhist philosophi-
cal world view based on an appreciation of the nonsubstantial nature
of phenomena, Shantideva poses the following rhetorical questions:
What is there to ubtain or lose? Who 1s there to praise or insult? Whence
do joy and pain arise? What is there to be happy or sad about? On the
surface, it may seem that Shantideva is advocating a form of apathetic
equanimity. But to read his verses in this way is to totally miss the
point. Like all skillful teachers of Buddhism, Shantideva 1s drawing
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our attention to the intimate link between attachment and strong emo-
tions like anger. The more we are attached to something, the more
likely it is to make us angry when we perceive a threat to that object of
attachment. Although Shantideva’s discussion of tolerance based on
insight into the nature of reality is situated within the Buddhist philo-
sophical discourse, I think his basic argument does not depend upon
the validity of Buddhist theories about reality. From our own experi-
ence, we can see that the deeper our appreciation of the complexity of
the circumstances giving rise to an event, the greater our ability to
respond to that event with a degree of calmness and tolerance.

We have now come to the final characteristic of patience: tolerance
toward injuries from others. Perhaps it is because of its overwhelming
importance that Shantideva treats this category last (in verses 34
through 63). One could say that of the three dimensions of patience
the third is probably the most important, because it exclusively per-
tains to our immediate interaction with others. There is no denying
that for most of us the main object of our anger or frustration is often
a fellow human. And, until we learn to interact with others in a way
that 1s not tainted by strong negative emotions such as anger, no genu-
ine development of patience can take place. This is especially true for a
practitioner of the Bodhisattva ideal whose avowed aim is to help lib-
erate all beings from a state of unenlightened existence. Of course, to
such a person, being angry toward the very object for whose salvation
he or she has taken a solemn religious pledge is most inappropriate.

Shantideva teaches us that it is more appropriate to have compas-
sion rather than anger toward those who cause harm to us. He sug-
gests that those who cause harm to others are in some sense possessed.
In other words, their actions stem from a state of ignorance. This is
reminiscent of the Christian Gospel'’s injunction that we must forgive
the perpetrators of evil, “for they know not what they do.” In fact,
Shantideva asks us to go further and regard those who harm us, our
enemies, as precious, for they alone give us the rare opportunity to
practice tolerance. He writes:

There are indeed many beggars in this world,
But scarce are those that inflict harm;

For if [ have not injured others

Few beings will cause me harm.

Therefore, just like treasure appearing in my house
Without any effort on my part to obtain it,
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I should be happy to have an enemy
For he assists me in my conduct of Awakening. (Guide, VI: 106-107)

It is verses like this which provide the basis for the Dalai Lama’s
often quoted statement that our enemy is our greatest teacher. He has
certainly applied these principles in his dealing with the Chinese au-
thorities who have caused so much harm and destruction to his people
and homeland. Once we understand that his thought is rooted in such
spiritual training, we will have no difficulty accepting the Dalai Lama’s
claim that he and his people bear no hatred toward the Chinese.

At times, Shantideva presents arguments which appear to take ra-
tionalization to the extreme. For example, there is an intriguing argu-
ment to illustrate the futility of anger as a response to others” harmful
actions. Shantideva suggests that we examine whether inflicting harm
on others is essential to human nature or if it is an accidental quality. If
it is the former, Shantideva argues, it is pointless to be angry, for this
would be like begrudging fire because of its inherent capacity to burn.
On the other hand, he argues, if it is an accidental quality it is still
inappropriate to respond with anger, since this would be like begrudg-
ing the sky for being overcast! Either way, he concludes, there are no
logical grounds for being angry. Regardless of its merits as an argu-
ment, no one can dispute its ingenuity. The question is: how seriously
should we take this kind of argument? Certainly, there is no denying
that from a general reader’s point of view these forms of argument
can at best be appreciated as “thought experiments.” We know that
often we tend to reinforce our anger or outrage when we strongly feel
that we are in the right. If this is true, then even a modern reader of
Shantideva can accept the value of this kind of thought experiment,
which poignantly reveals the illogical nature of having strong emo-
tional reactions to an event.

ON DEALING WITH ANGER

Undoubtedly, both Shantideva and the Dalai Lama are most articu-
late in their discourse on how to deal with anger and hatred. Shantideva
in fact opens the chapter on patience with the strong statement that an
Instance of anger can destroy positive imprints created over “a thou-
sand eons.” He further asserts that there is no evil like hatred and that
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there is no fortitude like patience. Thus, he recommends that we all
seek to develop patience. In Shantideva’s view, anger acts as the prin-
cipal obstacle to the development of patience. To use the well-known
medical analogy, hatred is the poison and patience is the medicine
that removes the poisonous toxins from within the mind. As the Dalai
Lama’s commentary makes clear, Shantideva identifies two key ele-
ments in our attempts to overcome anger. First and foremost, 1t is 1m-
portant for us to have a profound appreciation of the negativity of
anger. Of particular relevance is to reflect upon the destructive effects
of generating anger. Second, Shantideva identifies the need to develop
a deep understanding of the causal mechanism which underlies the
arisal of anger. This is of special interest to the modern reader, who
will unavoidably be approaching Shantideva’s text with many of the
popular assumptions associated with modern psychology aind its views
on human emotions.

In verse seven of the chapter, Shantideva makes the crucial obser-
vation that the “fuel” of anger is what he calls “mental discomfort.”
This 1s an interesting notion. The Tibetan word is yi mi-dewa which
can be translated as “dejection,” “unhappiness,” or simply as “dissat-
1staction.” It i1s best understood as a pervasive, underlying sense of
dissatisfaction which need not be felt at the conscious level. It is that
nagging feeling that something is not quite right. Shantideva seems to
be suggesting that it is this underlying sense of dissatisfaction that
gives rise to frustration. When this happens, the conditions are set for
an immediate outburst of anger when things do not go the way we
wish. Once this causal nexus between dissatisfaction, frustration, and
anger 1s understood, we can then appreciate the virtue of Shantideva’s
approach to dealing with anger. We can see that much of his approach
1s aimed at rooting out this underlying sense of dissatisfaction rather
than engaging in a head-to-head confrontation with actual full-blown
anger. This the reason for Shantideva’s emphasis on reflections which
aim to create stability of mind. As to the specific practices, the reader
can follow the detailed commentary of the Dalai Lama in the appro-
priate sections of the book.

An important point to note here is that Shantideva does not appear
to make any distinction between anger and hatred in his discussion.
However, the Dalai Lama’s commentary explicitly underlines this criti-
cal distinction. He observes that, in principle, it may be possible to
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accept what could be called a “positive anger.” Anger as an outrage
toward injustice done to others can often be an important catalyst for
powerful altruistic deeds. However, he rejects such possibility with
regard to hatred. For the Dalai Lama, hatred can have no virtue. It
only eats the person from within and poisons his or her interactions
with fellow human beings. In his words, “Hatred is the true enemy; it
is the inner enemy.” Perhaps we can say that the feature that distin-
guishes anger and hatred is the absence or presence of 1ll-will. A per-
son can be angry without bearing any ill-will towards his or her object
of anger. The Dalai Lama instructs us to ensure that our anger, even
when it arises, never culminates in full-blown hatred. This, I think, is
an important ethical teaching.

A few words on some of the general principles which lie behind the
approaches suggested in this book for dealing with our emotions and
developing patience may perhaps help the general reader. A key prin-
ciple is a belief in what could be called the plasticity of the mind, that
is, an assumption of the mind’s limitless capacity for improvement.
This is supported by a complex understanding of the psychology of
the mind and its various modalities. Both Shantideva and the Dalai
Lama are operating within a long history of Buddhist psychology and
philosophy of mind which emphasizes a detailed analysis of human
emotions. Generally speaking, in this view the mind is perceived in
terms of a complex, dynamic system where both cognitive and affec-
tive dimensions of the psyche are seen as an integrated whole. So,
when the two masters present means of dealing with emotions such
as anger, they are not suggesting that we should suppress them. Both
Buddhist and modern psychology agree on the harmtfulness of mere
suppression. The Buddhist approach is to get at the root so that the
very basis for anger is undercut. In other words, Shantideva and the
Dalai Lama are suggesting ways of reorienting our character so that

we become less prone to strong reactive emotions such as anger. It 1s
in this light that most of the reflections recommended in this volume
should be understood. The motto is simple: Discipline your mind.
Shantideva underlines the critical importance of this inner discipline
with a wonderful analogy:

Where would I possibly find enough leather

With which to cover the surface of the earth?

But (wearing) just leather on the soles ot my snoes
[s equivalent to covering the earth with it.
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Likewise it is not possible for me
To restrain the external course of things;
But should I restrain this mind of mine

What would be the need to restrain all else? (Guide, V:13-14)

This of course reminiscent of the memorable verse from the
Dhammapada in which the Buddha says:

Intangible and subtle 1s the mind,

That flies after fancies as it likes;

Wise are those who discipline their minds,

For a mind well-disciplined brings great joy. (Verse 35)

Shantideva calls this basic Buddhist practice “guarding the mind”
and he discusses it at great length in chapter 5 of his Guide.

Another general principle I wish to draw the reader’s attention to
1s the basic pragmatism of Shantideva’s teachings. He does not ap-
pear to believe in the possibility of one cure or solution to any prob-
lem. His is a strategy that involves drawing extensively from all our
inner resources. Many of his arguments appeal to what we may call
human rationality. But he also uses approaches that appeal to our fun-
damental humanitarian sentiments. Often he plays upon our sense of
moral outrage to0o. So, the bottom line seems to be “whatever works
best.” In the final analysis, many ot the approaches presented in this
book are insights grounded in common sense. For example, who can

argue with the sheer practicality of the following lines which the Dalai
Lama 1s so fond of quoting:

Why be unhappy about something
[f it can be remedied?

And what is the use of being unhappy about something
If it cannot be remedied? (Guide, VI:10)

Perhaps most importantly for the modern reader, it is vital to ap-
preciate that both Shantideva and the Dalai Lama do not believe in
“instant enlightenment.” In their teachings, there is the basic assump-
tion that cultivating inner discipline is a time-consuming process. In
fact, the Dala1 Lama rightly points out that having expectations of im-
mediate results is a sign of impatience, the very factor the teachings in
this volume aim to counteract. With a sense of irony, he observes that
often what the modern reader wants is “the best, the fastest, the easi-

est, and, 1f possible, the cheapest way.” So the journey of someone
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who is on the path of self-betterment is arduous and requires long
commitment. Nevertheless, the rewards of embarking upon such a
journey are potentially enormous. Even in immediate terms, the
benefit such an endeavor brings to the traveller’s life seems remark-
able. If the Dalai Lama is representative of those who have gained the
fruits of this journey, its merits are shown to be beyond question.

Geshe Thupten Jinpa
Girton College
University of Cambridge
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Day One

FIRST SESSION

Generally speaking, all the major religions of the world emphasize
the importance of the practice of love, compassion, and tolerance. This
is particularly the case in all the traditions of Buddhism, including the
Theravada, Mahayana, and Tantrayana (the esoteric tradition of Bud-
dhism). They all state that compassion and love are the foundation of
all the spiritual paths.

In order to enhance one’s development of compassion and culti-
vate the potential for compassion and love inherent within oneself,
what is crucial is to counteract their opposing forces. It is in this con-
text that the practice of patience or tolerance becomes very important,
because only through patience is one able to overcome the obstacles
to compassion.

When we talk about patience or tolerance, we should understand
that there are many degrees, starting from a simple tolerance, such as
being able to bear a certain amount of heat and cold, progressing to-
ward the highest level of patience, which is the type of patience and
tolerance found in the great practitioners, the Bodhisattvas on the high
levels of the Buddhist path. Since patience or tolerance comes from a
certain ability to remain firm and steadtast, to not be overwhelmed by
the adverse situations or conditions that one faces, one should not se¢
tolerance or patience as a sign of weakness, but rather as a sign ot
strength coming from a deep ability to remain steadtast and firm. We
can generally define patience or tolerance in these terms. We find that
even In being able to tolerate a certain degree of physical hardship,
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like a hot or cold climate, our attitude makes a big difference. If we
have the realization that tolerating immediate hardship can have long-
term beneficial consequences, we are more likely to be able to tolerate
everyday hardships. Similarly, in the case of those on the Bodhisattva
levels of the path practicing high levels of tolerance and patience,
intelligence also plays a very important role as a complementary
factor.

In addition to the value of the practice of tolerance and patience
from the Dharma point of view, even in our day-to-day life experi-
ences tolerance and patience have great benefits, such as being able to
sustain and maintain our calmness of mind, peace of mind, and pres-
ence of mind. So if an individual possesses this capacity of tolerance
and patience, then even if the person lives in a very tense environ-
ment, one that is frantic and stressful, the person’s calmness and pres-
ence of mind will not be disturbed.

The text from which I am teaching in this series of lectures is a Bud-
dhist text and specifically a text of Mahayana Buddhism. Many of the
practices outlined in this work are presented from the point of view of
a practitioner who 1s engaged in the Mahayana path of cultivating
bodhichitta and living a way of life according to the Bodhisattva prin-
ciples. However, many of the techniques and methods which are pre-
sented are also relevant and applicable to individuals who do not en-
gage In Bodhisattva practices, or who do not subscribe to Buddhism
as a personal religion.

This text 1s called the Bodhisattvacharyavatara in Sanskrit, which is
translated as Guide to the Bodhisattva’s Way of Life. When we speak of
the activities of a Bodhisattva, there are three levels. The first i1s the
entrv into the Bodhisattva path, which principally involves generat-
ing bodhichitta, the altruistic aspiration to attain full enlightenment
tor the benefit of all sentient beings. That is the first level of practice.
This is followed by what is known as the actual practice, which con-
sists of the practice of the six perfections. Among the six perfections,
which are the main precepts of generating bodhichitta, one is patience
or tolerance. The third level of Bodhisattva deeds comprises the ac-
tivities at the state of Buddhahood, which results from this practice.

In the first chapter of the Guide to the Bodhisattva’s Way of Life,
Shantideva talks about the merits and benefits of generating

bodhichitta, the altruistic aspiration to attain Buddhahood for the ben-
etit of all sentient beings. He states:
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[ bow down to the body of him
In whom the sacred precious mind is born.
I seek refuge in that source of joy

Who brings to happiness even those who harm him.

In this verse, he states that since this altruistic aspiration develops
to the infinite capacity of helping all other sentient beings, the person
who generates that kind of infinite altruism is truly an object worthy
of respect and reverence. Because this infinite altruism is the source of
joy and happiness not only for oneself but also for countless other
sentient beings, any interaction that other individuals might have with
such a person, even a negative one, will leave a very powerful imprint
on that individual’s life. Even if one commits a negative act or has a
negative relationship, although its immediate consequences may be
negative, in the long run the very fact that one had an interaction with
such a person will lead to positive consequences and benefit in the
future. Such is the power of this infinite altruism.

The true foundation of this infinite altruism is compassion, and
because compassion is the root of infinite altruism, Chandrakirti —
unlike other authors who at the beginning of their text pay homage to
the Buddha or a Bodhisattva or a meditational deity—in his text called
the Guide to the Middle Way pays homage to compassion and points
out that its importance and its value remain throughout all time. At
the beginner’s level, its value cannot be underestimated. While the
iIndividual is on the path, the value of compassion and its importance
cannot be underestimated. Even at the resultant state of Buddhahood,
compassion still retains its importance and value. We find that all major
world religions, although they may have different ways of teaching
compassion and different ways of explaining why enhancement of a
compassionate attitude is important, converge on the single point that
compassion is the root. It is crucial.

Compassion can be roughly defined in terms of a state of mind that
1s nonviolent and nonharming, or nonaggressive. Because of this there
1s a danger of confusing compassion with attachment and intimacy.

S0 we find that there are two types of love or compassion. On the
one hand is compassion or love which is based on attachment or which
1s tinged with attachment. That type of love or compassion and feel-
Ing of intimacy is quite partial and biased, and it is based very much
on the consideration that the object of one’s aftection or attachment
Is someone who is dear or close to one. On the other hand, genuine
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compassion is free from such attachment. There the motivation is not
so much that this person is my friend, is dear to me or related to me.
Rather, genuine compassion is based on the rationale that just as |
do, others also have this innate desire to be happy and overcome suf-
fering; just as I do, they have the natural right to fulfill this fundamen-
tal aspiration. Based on that recognition of this fundamental equality
and commonality, one develops a sense of affinity and closeness, and
based on that, one will generate love and compassion. That is genuine
compassion.

It is also very clear that one’s level of intelligence or wisdom 1s a
complementary factor that will determine the intensity and the depth
of one’s compassion. In Buddhism, there are discussions of three
principal types of compassion. One is a compasston which is not
complemented by any wisdom factors. A second level of compassion
is complemented by insight into the transient nature of sentient be-
ings, their impermanent nature. At the third level of compassion, called
nonobjectified compassion, the complementary factor i1s wisdom or
insight into the ultimate nature of reality. At this level, one sees the
empty nature of sentient beings, and that insight reinforces one’s com-
passionate attitude toward sentient beings. Even though this type of
genuine compassion and infinite altruism is something that needs to
be consciously cultivated and developed, we all possess the basis or
potential for such enhancement and such development.

One of my fundamental beliefs 1s that not only do we inherently
possess this potential or basis for compassion, but also the basic or
fundamental human nature is gentleness. Not only human beings but
all sentient beings have gentleness as their fundamental nature. There
are other grounds upon which 1 base this belief, without having to
resort to the doctrine of Buddha-nature. For example, if we look at the
pattern of our existence from an early age until our death, we see the
way in which we are so fundamentally nurtured by affection, each
other’s affection, and how we feel when we are exposed to others’
affection. In addition, when we ourselves have affectionate feelings
we see how 1t naturally affects us from within. Not only that, but also
being atfectionate and being more wholesome in our behavior and
thought seems to be much more suited to the physical structure of
our body n terms cf its etfect on our health and physical well-being,
and <o on. It must also be noted how the contrary seems to be destruc-
tive to health. For these reasons I think that we can infer that our
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fundamental human nature is one of gentleness. Now if this is the
case, then it makes all the more sense to try to live a way of life which
would be more in accordance with this basic gentle nature of our being.

However, we do find a lot of conflict and tension not only within
our individual mind but also within the family, when we interact with
other people, and also at the societal level, the national level, the glo-
bal level, and so on. How do we account for that?

One of the factors, I think, that contributes to this conflict is our
imaginative faculty, or in other words, intelligence. It is also our intel-
ligence which can find ways and means to overcome this conflict. So
in using human intelligence to overcome this conflict which is created
by human intelligence, the important factor i1s human compassion. |
think if we look at the reality, it is quite clear that the best way to
overcome conflict is the spirit of reconciliation, even within oneself.
That spirit has very much to do with compassion.

One aspect of compassion is to respect others’ rights and to respect
others’ views. That is the basis of reconciliation. I think the rule of the
human spirit of reconciliation which is based on compassion is work-
ing deep down, whether the person really knows it or not. Therefore,
because our basic human nature is gentleness, no matter how much
we go through violence and many bad things, ultimately the proper
solution is to return to the basic human feeling, that is, human atfec-
tion. So human affection or compassion is not only a religious matter,
but in our day-to-day life it is quite indispensable.

Now with this as a background, if one looks at the practice of toler-
ance, it is really worthwhile. No matter how difficult, it 1s worthwhile
to do this practice.

The first verse of Shantideva’s “Patience” chapter reads:

(1) Whatever wholesome deeds,
Such as venerating the Buddhas and [practicing] generosity,
That have been amassed over a thousand eons,
Will all be destroyed in one moment of anger

The implication of this first verse is that in order for the individual
practitioner to be able to successfully cultivate patience and tolerance,
what is required is a very strong enthusiasm, a strong desire, because
the stronger one’s enthusiasm the greater the ability to withstand the
hardships encountered in the process. Not only that, but one also will
be prepared to voluntarily accept hardships that are a necessary part
of the path.
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The first stage, then, is to generate this strong enthusiasm, and for
that what is required is to reflect upon the destructive nature of anger
and hatred, as well as the positive effects of patience and tolerance.

In this text, one reads that the generation of anger or hatred, even
for a single instant, has the capacity to destroy virtues collected over a
thousand eons. Another text, the Entry into the Middle Way by Chandra-
kirti, states that a single instant of anger or hatred will destroy virtues
accumulated over a hundred eons. The difference between these two
texts is explained from the point of view of the object of one’s anger or
hatred. If the object of one’s anger or hatred is a Bodhisattva on a high
level of the path, and the person who is being hateful or angry is not a
Bodhisattva, then the amount of virtue which will be destroyed is
greater. On the other hand, if a Bodhisattva generates anger toward
another Bodhisattva, maybe the virtue destroyed would be less. So it
s in this regard that the differences are explained.

However, when we say that virtues accumulated over eons are de-
stroyed by a single instant of anger, we have to identify what sort of
virtues are destroyed. Both this text and Entry into the Middle Way agree
that 1t 1s only the meritorious virtues, not so much the wisdom aspect
but rather the method aspect of the path, which are destroyed. In par-
ticular, these include virtues accumulated through practicing giving
or generosity as well as virtues accumulated on the basis of observing
an cthically disciplined way of life. On the other hand, virtues accu-
mulated through the practice of wisdom, such as generating insight
iInto the ultimate nature of reality, and virtues accumulated through
meditative practices, wisdom acquired through meditation, remain
bevond the scope of destruction by anger and hatred.

Here there 1s a mention of the word “eons.” A particular Buddhist
svstem of measurement is used here, based on the Abhidharma system,
in which “eons” refers to a “great eon,” which is composed of twenty
middle-length eons. This is also related to Buddhist cosmology, the
theory within which the whole evolutionary process of the universe is
explamned. For instance, according to Abhidharma cosmology, we di-
vide the time of evolution into four stages—the time of empty space,
the time of evolution, the time of abiding, and the time of destruc-
tion—and all of these are divided according to this precise system. It
may be interesting to compare that with the current cosmological
theory based on the big bang theory, in which evolution is explained
in terms of fifteen to twenty billion years.

According to this verse, the virtues which are complemented by
the factor of wisdom, particularly insight into the ultimate nature of
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reality (the realization of emptiness), and also any virtues which are
based on the realization or attainment of shamata (calm abiding or
single-pointedness of mind) remain beyond the scope of destruction
by anger and hatred. Therefore, we see the value of generating shamata
and insight into emptiness. |

The second verse reads:

(2) There is no evil like hatred,
And no fortitude like patience.
Thus I should strive in various ways
To meditate on patience.

Generally speaking, there are many afflictive emotions such as con-

ceit, arrogance, jealousy, desire, lust, closed-mindedness, and so on,
but of all these, hatred or anger is singled out as the greatest evil. This
is done for two reasons.

One is that hatred or anger is the greatest stumbling block tor a
practitioner who is aspiring to enhance his or her bodhichitta—
altruistic aspiration and a good heart. Anger or hatred is the greatest
obstacle to that.

Second, when hatred and anger are generated they have the capac-
ity to destroy one’s virtue and calmness of mind. It i1s due to these
reasons that hatred is considered to be the greatest evil.

Hatred is one of the six root afflictive emotions according to Bud-
dhist psychology. The Tibetan word for it is “zhe dang” (Tib. zhe sdang),
which can be translated as either “anger” or “hatred” in English. How-
ever, | feel that it should be translated as “hatred,” because “anger,” as
it is understood in English, can be positive in very special circum-
stances. These occur when anger is motivated by compassion or when
it acts as an impetus or a catalyst for a positive action. In such rare
circumstances anger can be positive whereas hatred can never be posi-
tive. It is totally negative.

Since hatred is totally negative, it should never be used to translate
the Tibetan word “zhe dang” when it appears in the context of tantra.
Sometimes we hear the expression “taking hatred into the path.” This
Is a mistranslation. In this context, hatred is not the right word; one
should use “anger”: “taking anger into the path.” So the Tibetan word
can be translated as either “anger” or “hatred,” but “anger” can be

positive; therefore, when “zhe dang” refers to the afflictive emotion it
must be translated as “hatred.”

The last two lines of the second verse read:

Thus I should strive in various ways
To meditate on patience.
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Since the goal is the enhancement of one’s capacity for tolerance
and the practice of patience, what is required is to be able to counter-
act the forces of anger and hatred, particularly hatred. One should use
all sorts of techniques to increase one’s familiarity with patience. These
include not only real life situations, but also using one’s imagination
to visualize a situation and then see how one will react and respond to
it. Again and again one should try to combat hatred and develop one’s
capacity for tolerance and patience.

(3) My mind will not experience peace
If it fosters painful thoughts of hatred.
[ shall find no joy or happiness;
Unable to sleep, I shall feel unsettled.

This verse outlines the destructive effects of hatred, which are very
visible, very obvious and immediate. For example, when a strong or
forceful thought of hatred arises, at that very instant it overwhelms
one totally and destroys one’s peace and presence of mind. When that
hateful thought 1s harbored inside, it makes one feel tense and up-
tight, and can cause loss of appetite, leading to loss of sleep, and so
forth.

Generally speaking, | believe that the purpose of our existence is to
seck happiness and fulfillment. Even from the Buddhist point of view,
when we speak of the four factors ot happiness, or four factors of ful-
tillment, the first two are related to the attainment of joy and happi-
ness in worldly terms, leaving aside ultimate reiigious or spiritual as-
pirations such as liberation and enlightenment. The first two factors
deal with joy and happiness as we understand them conventionally,
in worldly terms. In order to more fully experience that level of joy
and happiness, the kev 1s one’s state of mmind. However, there are vari-
ous factors that contribute to attaining that level of joy and happiness
which we conventionally also recognize as sources of happiness, such
as good physical health, which 1s considered one of the factors neces-
sary for a happv lite. Another factor is the wealth that we accumulate.
Conventionally, we regard this as a source of jov and happiness. The
third tactor 1s to have friends or companions. We conventionally rec-
ognize that in order to enjov a happyv and fulfilled life, we also need a
circle of triends we trust and with whom we can relate emotionally.

Now all of these are, in reality, sources of happiness, but in order
tor one to be able to fullv utilize them with the goal of enjoving a
happyv and fulfilled lite, one’s state of mind is crucial. If one harbors
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hateful thoughts within, or strong or intense anger somewhere deep
down, then it ruins one’s health, so it destroys one of the factors. Even
if one has wonderful possessions, when one is in an intense moment
of anger or hatred, one feels like throwing them—breaking them or
throwing them away. So there is no guarantee that wealth alone can
give one the joy or fulfillment that one seeks. Similarly, when one 1s in
an intense state of anger or hatred, even a very close friend appears
somehow “frosty,” cold and distant, or quite annoying.

What this indicates is that our state of mind 1s crucial in determin-
ing whether or not we gain joy and happiness. So leaving aside the
perspective of Dharma practice, even in worldly terms, in terms of
our enjoying a happy day-to-day existence, the greater the level of
calmness of our mind, the greater our peace of mind, and the greater
our ability to enjoy a happy and joyful life.

However, when we speak of a calm state of mind or peace of mind,
we should not confuse that with a completely insensitive, apathetic
state in which there is no feeling, like being “spaced out” or completely
empty. That is not what we mean by having a calm state of mind or
peace of mind.

Genuine peace of mind is rooted in affection and compassion. There
is a very high level of sensitivity and feeling involved. So long as we
lack inner discipline, an inner calmness of mind, then no matter what
external facilities or conditions we may have, they will never give us
the feeling of joy and happiness that we seek. On the other hand, if we
possess this inner quality, that is, calmness of mind, a degree of stabil-
ity within, then even if we lack various external facilities that are nor-
mally considered necessary for a happy and jovful life, 1t 1s still pos-
sible to live a happy and joytul life.

If we examine how anger or hateful thoughts arise in us, we will
find that, generally speaking, they arise when we feel hurt, when we
feel that we have been unfairly treated by someone against our expec-
tations. If in that instant we examine carefully the way anger arises,
there is a sense that it comes as a protector, comes as a friend that
would help our battle or in taking revenge against the person who
has inflicted harm on us. So the anger or hateful thought that arises
appears to come as a shield or a protector. But in realityv that 1s an
illusion. It is a very delusory state of mind.

Chandrakirti states in Entry into the Middle Way that there might be
some justification for responding to force with torce it revenge would
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help one in any way, or prevent or reduce the harm which has already
been inflicted. But that is not the case because if the harm, the physical
injury or whatever, has been inflicted, it has already taken place. So
taking revenge will not in any way reduce or prevent that harm or
injury because it has already happened.

On the contrary, if one reacts to a situation in a negative way In-
stead of in a tolerant way, not only is there no immediate benefit, but
also a negative attitude and feeling is created which is the seed of
one’s future downfall. From the Buddhist point of view, the conse-
quence of taking revenge has to be faced by the individual alone in his
or her future life. So not only is there no immediate benetfit, it is harm-
ful in the long run for the individual.

However, if one has been treated very unfairly and if the situation
is left unaddressed, it may have extremely negative consequences for
the perpetrator of the crime. Such a situation calls for a strong coun-
teraction. Under such circumstances, it is possible that one can, out of
compassion for the perpetrator of the crime and without generating
anger or hatred, actually take a strong stand and take strong counter-
measures. In fact, one of the precepts of the Bodhisattva vows is to
take strong countermeasures when the situation calls for it. If a
Bodhisattva doesn’t take strong countermeasures when the situation
requires, then that constitutes an infraction of one of the vows.

In addition, as the Entry into the Middle Way points out, not only
does the generation of hateful thoughts lead to undesirable forms of
existence in future lives, but also, at the moment that strong feelings
of anger arise, no matter how hard one tries to adopt a dignified pose,
one’s face looks rather ugly. There 1s an unpleasant expression, and
the vibration that the person sends 1s very hostile. People can sense it,
and it is almost as if one can fee] steam coming out of that person’s
body. Indeed not only are human beings capable of sensing it, but
pets and other animals also try to avoid that person at that instant.

These are the immediate consequences of hatred. It brings about a
verv ugly, unpleasant physical transformation of the individual. In
addition, when such intense anger and hatred arise, it makes the best
part of our brain, which is the ability to judge between right and wrong
and assess long-term and short-term consequences, become totally in-
operable. It can no longer function. It is almost as if the person had
become crazy. These are the negative effects of generating anger and
hatred. When we think about these negative and destructive effects of
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anger and hatred, we realize that it is necessary to distance ourselves
from such emotional explosions.

Insofar as the destructive effects of anger and hateful thoughts are
concerned, one cannot get protection from wealth; even if one is a
millionaire, one is subject to these destructive effects of anger and ha-
tred. Nor can education guarantee that one will be protected from
these effects. Similarly, the law cannot guarantee protection. Even
nuclear weapons, no matter how sophisticated the defense system may
be, cannot give one protection or defend one from these eftects.

The only factor that can give refuge or protection from the destruc-
tive effects of anger and hatred is the practice of tolerance and patience.

Meditation
Now, let us pause for five minutes of silent meditation, reflecting on
what we have discussed so far.

Questions

Q: When you spoke the other night, I believe you said that our nature was
compassionate and gentle.

A: Yes.
Q: Then where does hatred come from?

A: That is a question which requires long hours of discussion. From
the Buddhist viewpoint, the simple answer 1s that it is beginningless.
As a further explanation, Buddhists believe that there are many dif-
ferent levels of consciousness. The most subtle consciousness 1s what
we consider the basis of the previous life, this life, and future lives.
This subtle consciousness is a transient phenomenon which comes
about as a consequence of causes and conditions. Buddhists have con-
cluded that consciousness itself cannot be produced by matter. There-
fore, the only alternative is to accept the continuation of conscious-
ness. So that is the basis of the theory of rebirth.

Where there is consciousness, ignorance and hatred also arise natu-
rally. These negative emotions, as well as the positive emotions, occur
right from beginningless time. All these are a part of our mind. How-
ever, these negative emotions actually are based on ignorance, which
has no valid foundation. None of the negative emotions, no matter
how powerful, have a solid foundation. On the other hand, the
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positive emotions, such as compassion or wisdom, have a solid basis:
there is a kind of grounding and rootedness in reason and understand-
ing, which is not the case with afflictive emotions like anger and
hatred.

The basic nature of the subtle consciousness itself is something neu-
tral. So it is possible to purify or eliminate all of these negative emo-
tions. That basic nature we call Buddha-nature. Hatred and negative
emotions are beginningless; they have no beginning, but there 1s an
end. Consciousness itself has no beginning and no end; of this we are
certain.

Q: How do we judge when a strong countermeasure 1s required and what it
will be? Please describe what we can learn from your actions in response to
the Tibetan genocide.

A: One of the reasons there i1s a need to adopt a strong countermea-
sure against someone who harms you is that if you let it pass, there is
a danger of that person becoming habituated to extremely negative
actions, which in the long run will cause that person’s own downtall
and is very destructive for the individual himself or herself. Theretore
a strong countermeasure, taken out of compassion or a sense of con-
cern for the other, is necessary. When you are motivated by that real-
1zation, then there is a sense of concern as part of your motive for
taking that strong measure.

In terms of the way we have been dealing with the Chinese gov-
ernment, we have always tried to avoid negative emotions. We con-
sciously make 1t a point not to let our emotions overwhelin us. So
even if there 1s a likelihood of some feeling of anger arising, we delib-
erately check ourselves and trv to reduce that, and try to deliberately
develop a teeling of compassion toward the Chinese.

One of the reasons why there is some ground to feel compassionate
toward a perpetrator of crime or an aggressor is that the aggressor,
because he or she 1s perpetrating a crime, is at the causal stage, accu-
mulating the causes and conditions that later lead to undesirable con-
sequences. So from that point of view, there is enough ground to feel
compassionate toward the aggressor.

It 1s through this type of retlection that we try to deal with the Chi-
nese. And you are right, one can say that this is an example of how
one can deal with hatred and aggression. At the same time, we never
lose sight of the importance of holding firmly to our own principles
and adopting the strong measures that are necessary.
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Q: Often when I counteract hatred, even without feeling hatred myself, it
seems to increase the other person’s hatred. How can I deal with this?

A: I think that is a very good question. In such cases, we have to de-
cide on the spot, according to the situation. This requires sensitivity to
the actual context and situation. In some cases, you are right, by tak-
ing a strong countermeasure, even without feeling hatred, it might
increase the intensity of the other person’s feeling of hatred and an-
ger. If that is the case, then perhaps it is possible to let it pass and not
take a strong countermeasure.

However, here you have to judge the consequences of your response
to a situation. If it is going to make the other person develop a bad
habit of repeating the same pattern of action in the future, which will
be destructive in the long term, then it may call for a strong counter-
measure. But if taking a strong countermeasure will aggravate the situ-
ation and increase the other person’s anger and hatred, then perhaps
what the situation requires is a kind of letting go, letting 1t pass, and
not taking a strong countermeasure. So you need a sensitivity to par-
ticular situations.

This is quite analogous to one of the Buddhist principles, which i1s
that, so far as your own personal requirements are concerned, the i1deal
1s to have fewer involvements, fewer obligations, and fewer affairs,
businesses, or whatever. However, so far as the interest of the larger
community is concerned, you must have as many involvements as
possible and as many activities as possible.

Q: Why does anger destroy so much virtue, rather than one moment of anger
destroying one equivalent moment of virtue? Is it because it requires eons of
virtue to create that moment of happiness, and anger does not permut one to
enjoy that moment?

A: It is very difficult to answer this question and say why this is the
case. Perhaps these points are what Buddhists would call “extremely
hidden phenomena.” Generally speaking, when we talk about the
nature of reality and the objects of our investigation, Buddhism di-
vides phenomena into three categories. One category includes all the
things and events which are obvious, evident to our senses. Then there
1s a second level of phenomena: things or events which mayv not seem
very obvious or evident, but which vou can, through mnterence, un-
derstand or perceive. An example is insight into the nature of empti-
ness: it is not obvious, but through application of vour analvtic faculty,



14  Healing Anger

you can infer the empty nature of phenomena. Similarly, the transient
or impermanent, momentarily changing nature of phenomena 1s some-
thing that you can understand through inference. The third level or
category of phenomena is technically called “extremely hidden phe-
nomena.”

So regarding questions such as generating anger or hatred toward
a Bodhisattva, a single moment of that anger or hatred has the capac-
ity to destroy virtues accumulated over eons. These phenomena are
something that one cannot logically understand, or understand
through inference; they are not obvious or evident. It is only by rely-
ing on the testimony of scriptures that we can accept them. When we
talk about relying on testimony, or relying on scriptural authority, not
just any scripture will do. Authoritative scriptures must possess cer-
tain specific criteria.

At this point, it 1s important to understand how Buddhists relate to
scriptures and scriptural authority of all kinds. Within the Buddhist
tradition, there is one school of thought, called the Vaibhashika school,
which maintains that so far as the scriptures are concerned, they are
the valid teachings of Buddha Shakyamuni, the historical Buddha, and
that one can accept them at face value. As a result, for the Vaibhashikas,
one cannot make a distinction between definitive scriptures which can
be accepted at face value and scriptures which cannot be accepted in
this way. However, all the Mahayana schools maintain that one must
be able to distinguish between different types of scriptures. Certain
scriptures can be accepted at their face value as literal and definitive,
whereas other scriptures cannot be accepted as literal and require fur-
ther interpretation.

50 now the question arises, how do we determine that a particular
scripture is definitive and literal? If that also requires referring to an-
other scripture, then this process will go on ad infinitum, because that
also would require another scripture, which would then require an-
other authority, and so on. Ultimately, the authority falls on human
reason and understanding. It i1s through reasoning and understand-
Ing that one establishes the difference between a definitive scripture
and a nonliteral or inte1pretable scripture.

Then, 1f that 1s the case, how do we determine the validity of a
scripture that talks about phenomena which belong to the third cat-
egory, the extremely hidden phenomena?

Here, as | pointed out earlier, it is only by relying on the authority
of the scripture, or the testimony of the Buddha, that one can accept
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their validity. In order to do that, what is required is to establish the
reliability of that teacher, in this case, the Buddha. The way in which
we do that is, again, not by referring to a scripture, but rather by ex-
amining Buddha’s own words, his teachings which deal with the
phenomena that one can understand through reason, through infer-
ence. These include his presentation of the path, his presentation on
the ultimate nature of reality, and so on.

Once you have established the validity of his presentations on these
points, then you can develop the conviction of the reliability of the
teacher. In addition, one should investigate the specific scripture which
presents the extremely hidden phenomena to be sure that there are no
internal inconsistencies within the scripture, no contradictions.

So through the combination of these two factors, one finds that
the Buddha is a reliable teacher and that the scripture itselt has no

internal contradiction or inconsistency. Then, you can accept Buddha'’s
testimony on the given issue.

Q: How do we teach patience to our children? How should we react to anger
in our children?

A: As to the question of how to teach patience to our children, it 1s
very difficult to explain in words to a child the value of patience and
the importance of it. What is crucial here is to set a good example for
our children. If you yourself are always short-tempered and lose your
temper even at the slightest provocation and then you try to teach
children, saying, “Oh, you must be patient, patience is important,” it
won't have any effect at all.

As to how you should react or respond to anger in children, it 1s
very difficult for me to say, but many of the general principles out-
lined in the text that teach you how to develop patience would be
applicable, even in those circumstances.

Q: What techniques can one use to diffuse anger or hatred when 1t comes up’?

A: What is required here is to judge the situation and figure out what
factors have given rise to that particular instance of anger or hatred.
Depending on that, you respond, and deal with it accordingly. How-
ever, 1t will also be related to the kind of practices that the individual
undertakes in his or her daily life, but this topic will come later in the text.

Q: If there is no extreme form of patience that is a weakness, how can a
Bodhisattva take a strong counteraction?

A: There may be a slight misunderstanding of what is meant by a
Bodhisattva. One should not have the impression that a Bodhisattva
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is a very weak person. In fact, Bodhisattvas can be seen as the most
courageous beings. They are very determined and firm in their prin-
ciples. Even conventionally, if people do not tolerate having their toes
stepped on and do not tolerate being slighted, if they always take
immediate action and stand firm, we consider them courageous
and strong, to have strength of character. If that is the case, then
Bodhisattvas are beings who have made a pledge or developed the
determination that they will combat the evils that exist in the minds
of all sentient beings. In a way, that is a kind of arrogance, but it is, of
course, based on sound reason. This type of courageous attitude is in
some sense arrogant, but not in a negative way.

If we read the aspirational prayers composed by the Bodhisattvas,
such as the tenth chapter of the Guide to the Bodhisattva’s Way of Life,
the “Dedication” chapter, we find that Bodhisattvas have many aspi-
rations that in reality cannot be realized. Nonetheless, they have this
kind of vision and aspiration. So I consider them heroes. I think they
are very, very courageous sentient beings. I do not consider this a
weakness at all. Bodhisattvas have that kind ot outlook, and they are
definitely capable of taking strong countermeasures when necessary.

Q: When we dedicate the merit from past practices, is it destroyed by present
anger or hatred?

A: It your dedication is complemented by factors of very strong aspi-
ration to attain liberation, or complemented by the factor of bodhichitta,
altruistic aspiration, or a realization of the empty nature of phenom-
ena, then, of course, the merit will remain beyond the scope of de-
struction and will be protected.

Dedication 1s a very important element of practice in the Buddhist
path. We find that in Maitreya’s Ornament of Clear Realizations, when
he outlines the proper manner in which dedication should be prac-
ticed, he points out the importance of a strong motivation of bodhichitta.
When you dedicate merit, you must have a very strong motivation of
bodhichitta, dedicating your merit for the benefit of all sentient be-
ings In addition, while you do the dedication, you should have clear
realization of the empty nature of phenomena, the illusion-like nature
of phenomena. Once you nave dedicated merit, it should be “sealed”
by the recognition that the agent is inherently empty, and that both
this very act and the object of your act are also inherently empty. That

is what is called “being sealed by the three spheres.” So through these
practices, you can protect the merit.
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In order for one’s Dharma practice to be effective and powerful it is
not enough to concentrate on one aspect of the practice alone. What is
required are many complementary factors, the wisdoms, the dedica-

tions, and so on. This 1s particularly true in the approach of the
Mahayana path.

SECOND SESSION

When we talk about friendship, we can generally distinguish two types.
Some friendships are not genuine, such as those based on wealth,
power, or position. In these cases, friends remain friends so long as
the basis on which their friendship is founded is sustained, such as
power, wealth, or position. However, once these grounds disappear,
then the friendship begins to erode.

On the other hand, we have genuine friendships based on true hu-
man feeling, a feeling of closeness in which there is a sense of sharing
and connectedness. This type of friendship | would call genuine be-
cause it is not affected by the increase or decrease of the individual’s
wealth, status, or power. The factor that sustains that friendship 1s
whether or not the two people have mutual feelings of love and affec-
tion. If love and affection are lacking, then one will not be able to sus-
tain genuine friendship. This is very obvious.

(4) A master who has hatred
[s in danger of being killed
Even by those who for their wealth and happiness
Depend upon his kindness.

(5) By it, friends and relatives are disheartened,;
Though drawn by my generosity they will not trust me.
In brief, there 1s nobody
Who lives happily with anger.

(6) Hence the enemy, anger,
Creates sutterings such as these,
But whoever assiduously overcomes 1t
Finds happiness now and hereatter.

The sixth verse presents the value and benefits ot tolerance and
patience. The more one is able to reflect on the destructive effects ot
anger and hatred as well as the beneficial eftects of tolerance and pa-
tience, the more one is able to develop a clear recognition of these, the
more one will become cautious and distant toward angryv and hatetful
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thoughts. Consequently, one will develop an affinity for feelings of
tolerance and patience. That, in itself, will have a significant impact
upon one’s mind. One’s enthusiasm for enhancing one’s own capac-
ity for tolerance and patience will increase, and likewise one’s actual
practice of patience will increase as well.

Once one has developed that high level of enthusiasm for the prac-
tice, then one should engage in the actual practice itselt, that is, en-
hancing tolerance and patience. The technique which is adopted here
is to first seek and examine the causal factors and conditions that give
rise to anger and hatred. This is very much in conformity with the
general Buddhist approach for dealing with problems and difficult
situations.

For example, in Buddhism the principle of causality is accepted as
a natural law, and in dealing with reality one has to take that law into
account. For instance, in the case of everyday experiences, if there are
certain types of events which one does not desire, the best method of
ensuring that those events do not take place 1s to make sure that the
causal conditions which normally give rise to them do not occur. Simi-
larly, 1f one desires a particular event or experience, then the logical
thing to do 1s to seek and accumulate the causes and conditions that
would give rise to it.

This is also the case with mental states and experiences. If one de-
sires a particular experience, one should seek the causes that would
give rise to 1t, and if one does not desire a particular experience, like
pain or suffering, then one should ensure that the causes and condi-
tions which would give rise to it no longer arise.

An appreciation of this causal principle is very important. Having
developed the wish that one would like to reduce one’s hatred and
anger and overcome them, if one simply wishes or prays that anger
and hatred no longer arise, or simply prays that they just disappear,
this will not make 1t happen. In addition, if one tries to do something
when hatred or anger has already arisen it is unlikely to have much
etfect since at that moment one’s mind is gripped by the intensity of
anger and hatred. At that instant, to try to apply something to prevent
that arisal 1s a bit foolish; one is already almost out of control.

S0, the best method is first of all to identify what factors normally
give rise to anger and hatred.

(") Having found its fuel of mental unhappiness
In the prevention of what | wish for
And in the doing ot what I do not want,
Hatred increases and then destrovs me.
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This verse states that the factor that fuels anger or hatred is, in this
translation, mental unhappiness, but I think “discontent” may be a
better word. A nagging sense of discontent, a feeling of being dissatis-
fied, or of something being not right, is the fuel that gives rise to anger
and hatred. What one should do is try to see how to prevent the aris-
ing of that fuel, this feeling of discontent and dissatisfaction. Gener-
ally, this discontent arises in us when we feel that either we ourselves,
or someone we love, or our close friends are being treated untairly or
threatened: people are being unjust toward us or our close friends. At
that instant this feeling of discontent or unhappiness arises. Also, when
others somehow obstruct us in achieving something, we feel that we
are being trodden upon, and then we feel angry. So the approach here
is to get at the root, appreciating the causal nexus, the chain, which
would then ultimately explode in an emotional state like anger or ha-
tred. The idea is to stop it at an early stage, rather than wait for that
anger or hatred to arise fully. For example, it one wants to stop the

flow of a river, the best way is to go to the source and do something
about it; either divert it or do something eise.

(8) Therefore I should totally eradicate
The fuel of this enemy,

For this enemy has no other function
Than that of causing me harm.

Here the “enemy” is this internal enemy which is our true enemy,
the ultimate enemy: hatred. This feeling of hatred not only destroys
our immediate calmness and peace of mind, but also it throws us into
a state of confusion. It throws us into a very complicated situation in
which we are constantly confronted with confusion, problems, and
difficulties.

So what is stated here is that, in fact, hatred, this inner enemy, has
no function other than causing us harm. It has no other function than
simply destroying us, both in the present and in the future.

This is very different from an ordinary enemy. Although a person
whom we regard as an enemy may engage in activities which are harm-
ful to us, at least he or she has other functions: that person has to eat,
that person has to sleep. So he or she has many other functions, and
therefore cannot devote twenty-four hours a day to this project ot de-
stroying us. On the other hand, hatred has no other function, no other
purpose, than destroying us. Realizing this fact, one should resolve as

a practitioner never to allow an opportunity for this enemy, hatred, to
arise.
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It is possible that when combating hatred, one might get the idea,
“Hatred is an inherent part of my mind. It is part of my psyche. How
can | engage in an endeavor where | am trying to combat part of my
own mind?” Here, it is useful to know that the human mind is not
only complex, but also very skillful. It is capable of finding various
ways in which it can deal with difficult situations and different per-
spectives it can adopt.

For instance, in the Buddhist text called Ornament of Clear Realiza-
tions there is a particular meditation relating to the First Noble Truth,
the truth of suffering, in which one views one’s own physical body as
an enemy and then engages in a kind of dialogue. Similarly, in the
context of practicing bodhichitta, where one enhances one’s altruistic
attitude, there is also a type of meditation where one engages in a
dialogue between one’s own self-centered attitude, a self which is the
embodiment of self-centeredness, and oneself as a practitioner. Simi-
larly, although hatred and anger are part of one’s mind, one can en-
gage In an endeavor in which one takes anger and hatred as objects
and combats them.

In addition, in our own daily experience we often find ourselves in
situations where we blame ourselves. We say, “Oh, on such and such
day, I let myself down.” Then one feels angry toward oneself. In real-
ity, there are not two distinct selves; there is just the continuum of one
individual. Nonetheless, 1t makes sense to criticize oneself. There is a
kind of dialogue there as well. This 1s something that we all know
from our own experience. Even though in reality there is only one
single, individual continuum, there are two different perspectives
adopted. When one says, “l did wrong” and “That was not good,”
one 1s criticizing oneself. The self which is criticizing is acting from a
perspective of oneself as a totality, an entire being, and the self which
1s being criticized 1s a self from the perspective of a particular experi-
ence or event. S0 one can see the possibility of having a self-to-self
relationship.

It may be helpful here to retlect upon the various aspects of one’s
own personal identity. Let us take the example of a Tibetan Buddhist
monk. That individual can have a sense of personalized identity from
the perspective of being a monk, “I, a monk.” Then he can also have a
level of personal identity which is based not so much upon his con-
sideration of monkhood, but rather on his ethnic origin, Tibetan. So
he can say, “l, a Tibetan.” Then that person, at another level, can have
another identity where monkhood and his ethnic origin may not play
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any important role. He can think, “I, a hujpan being.” So one can

see different perspectives within each persgnesi Qléﬂual"identiw: | Do
What this indicates is that when we conceptuall¢elte to something
we are capable of looking at one phenomenor\{refh Many differe
angles, yet usually we are quite selective. We fooud of? e pfr‘i‘cﬂ“?r ya
angle, a particular aspect of that phenomenon, and adopt a partieutar
perspective.

(9) Whatever betalls me

[ shall not disturb my mental joy;

For having been made unhappy, [ shall not accomplish what I
wish

And my virtues will decline.
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The ninth verse indicates that as a practitioner of patience we make
a pledge that “whatever befalls me, I shall not allow it to disturb my
mental joy.”

Mental joy refers to a state of calmness or stability, which 1s the
counterfactor of discontent or mental unhappiness. The reason why
one makes the resolve that one will never let one’s mental joy be dis-
turbed is because by being unhappy and discontented, one will not be
able to accomplish what one wishes. So in a way being unhappy 1s
qui?e pointless. It is also destructive because losing one’s mental joy
and mental stability gives rise to situations where one’s virtues also
decline through the generation of anger and hatred.

(10)  Why be unhappy about something
If it can be remedied?
And what is the use of being unhappy about something
If it cannot be remedied?

Here Shantideva gives another reason to avoid becoming unhappy,
which is that if the situation or the nature of the problem is such that it
can be remedied, then there is no need to be annoyed with 1t or to be
unhappy about it. On the other hand, if the situation 1s such that the
problem or the difficulty has no remedy and no possibility of resolu-
tion, then there is also no point in being annoved with it or unhappy
about it.

In the eleventh verse, Shantideva identifies the factors that normally
give rise to feelings of discontent and mental unhappiness. It reads.

(11)  For myself and for my friends
[ want no suftering, no disrespect,
No harsh words and nothing unpleasant;
But for my enemies it is the opposite.

I €6 7
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This explains the eight worldly concerns. Generally speaking, a
worldly attitude involves feeling happy when certain pleasant things
happen, and unhappy when things go wrong. We feel happy when
people praise us, and unhappy when people insult or say bad things
about us. Likewise, we feel happy when we achieve the material things
that we aspire to obtain, and unhappy when these are not achieved.
We also feel happy when we become famous, and unhappy when we
become notorious. So just as we have these natural feelings in relation
to these eight phenomena, we have similar feelings when these events
happen to close friends, family members, or someone whom we love.

However, this is not the case when these events happen to our en-
emy. In the enemy’s case, it is the reverse. We feel unhappy when the
enemy is having a successful life and happy when the enemy’s for-
tune is declining. We feel quite miserable and unhappy when our en-
emy become famous, and happy when that fame declines. This is the
normal attitude that we have.

What this indicates is that we have a natural tendency to dislike
suffering, unhappiness, and problems, and we naturally seek joy, plea-
sure, and happiness. Since it is in relation to this natural tendency that
our feelings of discontent and unhappiness arise, Shantideva points
out that our attitude toward suffering may need modification. Suffer-
ing may not be as bad as we think.

Consequently, it 1s important to understand the basic Buddhist
stance toward the whole question of suffering. In Buddha’s own pub-
lic teachings, the first thing he taught was the principle of the Four
Noble Truths, the first of which is the truth of sutfering. In this teach-
ing, he placed a lot of emphasis on realizing the suffering nature of
exiptence. The reason why reflection on suffering is so important is
because there is a possible way out, an alternative, which is the possi-
bility of freedom trom suffering. It is because of this that the realiza-
tion of our suffering nature becomes crucial. Otherwise, if there were
no hope, no possibility of freedom from suffering, mere reflection on
suffering would be a form of morbid thinking and quite negative.

Here, Shantideva encourages us: in order to free ourselves from
intense future suffering, he urges us to adopt a certain attitude so
that we’ll be able to withstand immediate hardships for this higher
purpose.

The twelfth verse reads:

(12)  The causes of happiness sometimes occur,
But the causes for sutfering are very many.
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While we find that there are many factors and conditions that cause
pain and suffering in our lives, the conditions that would give rise to
joy and happiness are comparatively rare. Since this is the reality of
our existence, it makes more sense to adopt an attitude that will en-
gender a greater degree of tolerance. Suffering is part of our reality, a
natural fact of our existence. It is something that we have to undergo,
whether we like it or not. We might as well adopt an attitude that
enables us to tolerate it so that we are not so intensely affected by it
mentally. If we do not have that level of tolerance our life will be mis-
erable. For example, when one has a very bad night, that night seems
eternal and never seems to end. Similarly, if one does not adopt an
attitude that will enable one to tolerate suffering, then life will
become more miserable.

For example, when someone is brought up in a very privileged
environment with material abundance and without hardships, that
person becomes spoiled, often to the degree that his or her level of
tolerance toward difficulties is very low. When even the slightest prob-
lem arises, that person cannot handle it. My late elder brother, Lobsang
Samten, who spent many years in the United States, once told me that
if the electricity goes out and does not come back on for a while, it 1s
possible that many people would die of starvation, because so much
is dependent upon electricity. There are freezers, refrigerators, and
electric cookers, and so on: the facilities of life are very advanced. In
many of the high-rise buildings in cities, there are elevators, and if
there is no electricity, the elevators cannot operate. Then people living
upstairs either have to prepare themselves for a long meditation or, if
1t 1s winter, they may freeze to death.

The last two lines of the twelfth verse read:

Without suffering there is no renunciation.
Therefore, mind, you should stand firm.

These two lines tell us that not only is it important to reflect upon
suffering, but there is great benefit in doing so as well. Retlecting on
suffering has a tremendous significance because only through recog-
nizing the nature of suffering is it pc-sible to generate a genuine sense
of renunciation, a genuine desire to seek freedom from this bondage

For instance, in the case of a practicing Buddhist, one has to retlect
not only upon the suffering of immediate and obvious pains, but
also upon this very existence as being of the nature of suffering and
dissatisfaction. So long as one is under the influence of karma and
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delusions, one is in a state of suffering and dissatistaction. So we can
perceive the obvious sufferings like pain, hardships, injuries, and so
forth, as strong indicators of the basic dissatisfactory nature of our
existence. They are like pointers or reminders of this fundamental
nature.

Sometimes when I meet practicing Buddhist friends who complain
about hardships, pain, suffering, and so forth, 1 jokingly tell them that
in a way one should be grateful for this because ideally we gain expe-
rience based on our meditations on suffering. Since that is not hap-
pening, the body itself is telling us that we are in this dissatisfactory
nature of existence. Therefore, one should be grateful for these pains
and sufferings.

(13)  If some ascetics and people of Karnapa
Endure the pain of cuts and burns for no reason,
Then for the sake of liberation,
Why have I no courage?

[f people are prepared to put up with hardships, pains, and diffi-
culties in order to obtain goals which are not ultimate, then why should
[, who aspire to attain full liberation from suttering, not be able to
tolerate a degree of hardship and pain? We can find this instruction in
many other Buddhist texts: it is not the way of the wise to give up
something great for the purpose of a minor goal; rather it is the way of
the wise to give up something minor for a higher purpose or goal.
There is a Tibetan expression which says that one should be able to let
o0 of one hundred so that one can get back one thousand. We might
think that it is true that one should be able to sacrifice something mi-
nor for the sake of a higher purpose, yet still doubt that we have the
capacity to actually do that. We might feel disheartened or discour-
aged.

So 1n the fourteenth verse, Shantideva says that there is no need to
feel disheartened or discouraged because whatever activity it may be,

through constant familiarity, through constant training, it is always
possible to make something easier and more acceptable. It reads:

(14)  There 1s nothing whatsoever
That 1s not made easier through acquaintance.
50 through becoming acquainted with small harms
I should learn to patiently accept greater harms.

When one is relating to a particular activity or a practice it may
seem daunting at the initial stage, but through constant familiarity
and through reinforcing one’s determination, it is bossible to make it
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easier. Itis not that the practice itself has become easier, but rather that
one’s attitude and one’s own mental state have become closer to it.
That is why the appearance of the phenomenon has changed.

In the following three verses, Shantideva gives examples of the types

of pains and sufferings which one can become accustomed to through
familiarity or constant exposure.

(15)  Who has not seen this to be so with trifling sufferings,
Such as the bites of snakes and insects,
Feelings of hunger and thirst,
And with such minor things as rashes?

(16) Ishould not be impatient
With heat and cold, wind and rain,
Sickness, bondage, and beatings;
For if I am, the harm they cause me will increase.

(17)  Some when they see their own blood
Become especially brave and steady,

But some when they see the blood of others
Faint and fall unconscious.

Here Shantideva gives examples of two kinds of people: when some
see blood, even their own, their courage is increased and they become
braver; whereas other people, when they see their own blood or even
others’ blood, just faint and fall unconscious. This difference comes
from conditioning and constant familiarity.

The eighteenth verse begins:

(18) These (reactions) come from the mind
Being either steady or timid.

The next two lines sum up what we were discussing earlier.

Therefore, 1 should disregard harms caused to me
And not be atfected by suftering.

In sum, we have been discussing one of the methods of counteract:
Ing the arising of feelings of discontent, dissatisfaction, and mental
unhappiness; that is, by bringing about a transformation in our atti-
tude toward suffering and pain. Our normal attitude 1s the very natu-
ral tendency to totally dislike suffering and pain. There is an intensity
in our dislike and intolerance of pain and suffering. By contemplating
the nature of suffering, and by contemplating the possibility of chang-
Ing one’s attitude through constant familiarity, we reduce that inten-

sity so that our feeling toward suffering is no longer as intolerant as
before.
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However, I think some of these reflections have to be understood
in their proper context. Here, the particular framework of the Bud-
dhist path is more or less presupposed, within which the principles of
the Four Noble Truths and the Two Truths are presented. The com-
plete framework includes the ground, path, and resultant state toward
which one is heading. Unless one knows the complete context, there
is a danger of misunderstanding this type of approach as being rather
morbid. So contextualization is crucial.

Therefore, it is very important, whenever one is reading Buddhist
texts, that one see what is being presented in its proper context, in
relation to other aspects of the Buddhist path. In this regard, I think
the Tibetan tradition is admirable because there is always an empha-
sis on a combined approach of study and practice.

Meditation

During this meditation session, let us focus on the suffering nature of
our existence by thinking about momentary change. Momentary
change means things are moving and never standing still. In Bud-
dhist practice it 1s very important to realize that the disintegration of
phenomena—events or things—does not require any secondary fac-
tor: it is built in as a mechanism. What that indicates is that all things
and events are under the power of other factors. When we consider
our own body or aggregates, we realize that they are under the influ-
ence the factors of ignorance and delusion. So long as the aggregates
remain under the intfluence of ignorance and delusion, there is no real
room for joy or happiness. Ignorance is negative, and anything which
remains under the power of a negative force cannot be considered
positive or good or desirable.

Hatred, the inner enemy that we have been discussing, and attach-
ment or desire are the two “cronies” of ignorance. In other words,
ignorance 1s like the prime minister or the president. Attachment and
hatred are like the two most powerful ministers. Together, they con-
stitute the “three poisons” of mind.

Therefore, the very existence of our life is under the influence of
the three poisons. If we are under the power of these three poisonous
forces, then certainly our existence is essentially dissatisfactory. So that
Is the meditation on suffering. That really is the deep root, not just
when someone is feeling frustrated about his pains, his body. The main

thing is to go to the depths, to get rid of the troublemaker. That is the
meditation on suftfering.
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Begin by thinking of momentary change and its causes, and then
consider samsara and its defects. That is the proper way to meditate.

Questions

Q: Western psychotherapy encourages the expression of anger. Is there is an
appropriate expression of anger as opposed to the antidote of patience? What
do you say to the psychologists and the counselors who say, “Let it all come
out,” about anger and hatred?

A: Here I think we have to understand that there are many different
situations. In some cases, people harbor strong feelings of anger and
hurt based on something done to them in the past, an abuse or what-
ever, and that feeling is kept bottled up. Regarding this, there is a Ti-
betan expression which says that if there is any sickness in the conch
shell, you can clear it by blowing it out. In other words, if anything is
blocking the conch shell, just blow it out, and it will be clear. So it 1s
possible to imagine a situation where it may be better to just let out
feelings of anger and express them.

However, generally speaking, anger and hatred are the type of
emotions which, if left unchecked or unattended, tend to compound
themselves and keep on increasing. The more one works with them,
the more one adopts a cautious attitude and tries to reduce the level of
their force, the better it is.

Q: Aren't hatred and anger connected with attachment, not only toward
things, but also principles, ideologies, and especially the identification of “I”
as a permanent self?

A: It is very true that both hatred and anger are ultimately rooted in
the feeling of a strong, solid notion of self, a permanent ego. Generally
speaking, when we talk about grasping at a notion of self or ego, we
should distinguish between two types. One definition of ego is a
self-centered attitude, where one regards one’s own interest as the only
one worthy of consideration and remains quite oblivious or indifter-
ent toward others’ needs or feelings. Then there is another type of
ego, a belief in an enduring, permanent, concrete self or “1.” At the
beginning stage, these two types of egocentric attitudes are comple-
mentary, and one reinforces the other. So, in our minds they are inex-
tricably linked.

But if one emphasizes the practice of bodhichitta, the aspiration to
attain Buddhahood for the sake of all sentient beings, and yet harms
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that altruistic capacity by paying little attention to generating insight
into the ultimate nature of reality, then it is possible that in some cases
it may remain beyond one’s intellectual scope. In such cases, the self-
centered attitude based upon selfish thoughts, a feeling of disregard
for others’ well-being and others’ feelings, may decrease, but grasp-
ing at a permanent, abiding, or enduring self may still remain. Simi-
larly, if one emphasizes the practice of emptiness but does not pay
attention to the bodhichitta aspect of the path, then grasping at a per-
manent, abiding, concrete self may loosen, but the selfish, selt-centered
attitude may still remain. So at a higher level, one can see a distinction
between these two types of ego.

This is why it is so important when engaging in the spiritual path
toward perfection to be able to adopt a path where there 1s the unifica-
tion of good method and wisdom, skillful means and insight.

[ think this question is also related to the basic Buddhist stance that
because hatred and attachment are ultimately rooted in ignorance, in
a misconception of the nature of reality, the specific antidotes to anger
and hatred and specific antidotes to attachment can be seen as limited
because they are specific to individual afflictive emotions. On the other
hand, the antidote to ignorance or misconception is more comprehen-
sive In that it serves as an antidote not only to ignorance but also to
hatred and attachment because they are rooted in ignorance.

Also, when we talk about the notion of self in Buddhism, it is im-
portant to bear in mind that there are different degrees or types. There
are some types of sense of selt which are not only to be cultivated but
also to be reinforced and enhanced. For instance, in order to have a
strong determination to seek Buddhahood for the benefit of all sen-
tient beings, one needs a very strong sense of confidence, which is
based upon a sense of commitment and courage. This requires a strong
sense of self. Unless one has that identity or sense of self, one will not
be able to develop the confidence and courage to strongly seek this
aim. In addition, the doctrine of Buddha-nature gives us a lot of en-
couragement and confidence because we realize that there is this po-
tential within us which will allow us to attain the perfection that we
are seeking. However, there are different types of sense of self which
are rooted in a belief in a permanent, solid, indivisible entity called
“selt” or “I.” There 1s the belief that there is something very concrete
or objective about this entity. This is a false notion of self which must
be overcome.
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Similarly, within this false notion of self, we can see various levels,
various gross forms where there is a naive belief in a permanent, abid-
ing, unchanging self. If we go further we find that there is a belief in
something possessing a sort of intrinsic reality and a status which 1s
independent and unique to the thing. Again, that is a false notion.

Another strong sense of self which is false involves a tendency to
disregard others’ well-being and others’ feelings and rights. That sense
of self is, again, to be discarded and overcome. So we should be very
sensitive when we use the words “ego”and “selt” in the Buddhist con-
text, not to totally adopt a black-and-white stance saying, “This is out,
and this is in.”

Q: What is the role of wrathful deities?

A: This is not easy to explain. I think the basic philosophy is that hu-
man emotions, such as anger, usually act as a force to bring about
swift action. I think that is the foundation. So the general principle
behind the idea of wrathful deities is that the one thing which is unique
to emotional states such as anger or other aftlictive emotions is that
they have a kind of energy, and when one experiences that emotional
state, there is a kind of energy which would enable the individual to
take swift action. It is a very powerful motivating factor. It is in rela-
tion to this fact that the practice of relating to wrathful deities has to
be understood.

Another thing we have to understand is the basic Buddhist stance
toward these so-called afflictive emotions. From the perspective ot
non-Mahayana systems, since the ultimate goal is one’s own personal
liberation from samsara, and there is no talk about the importance of
generating bodhichitta, all the negative actions of body, speech, and
mind are to be abandoned. There are no exceptional circumstances
where they are permissible. So they are to be abandoned. Period.

However, in the Mahayana sutra vehicle, because the primary aim
of a Bodhisattva practitioner is to be of service to others, there are
certain exceptions allowed in regard to the negative actions of body
and speech. However, no exceptions are ailc ved in regard to the
nonvirtues of the mind because there is no possibility of menta
nonvirtues being beneficial. In the case of the Bodhisattva practitio-
ner, if the situation is such that it is beneficial to *the larger community
or many sentient beings, then there is permission for the Bodhisattva
to use attachient, not so much on the path but as a complementary
factor to the path, as an aid toward the goal of helping others.
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However, there is no permission given to the Bodhisattva for generat-
ing hatred or anger in Sutrayana.

Tantric Buddhism contains unique techniques of meditation on emp-
tiness which are based upon deity yoga, the meditative procedure
whereby one dissolves ordinary perception and ordinary apprehen-
sion and deliberately adopts an identity which is perfected and di-
vine. On that basis, exceptions are also allowed in regard to the use of
anger on the path, and it is in this context that the wrathful deities are
used in tantric meditation.

Naturally, when one utilizes the energy of anger for the benefit of
others, at that time it is much easier to visualize wrathful deities rather
than peaceful deities.

Q: If there is no soul, what 1s the nature of the mindstream that reincarnates
from lifetime to lifetime? How can such a consciousness become a separate
entity?

A: Once again, it depends very much on how one understands the
term “soul.” If one understands the term “soul” as a continuum of
individuality from moment to moment, from lifetime to lifetime,
then one can say that Buddhism also accepts a concept of soul; there 1s
a kind of continuum of consciousness. From that point of view, the
debate on whether or not there is a soul becomes strictly semantic.
However, in the Buddhist doctrine of selflessness, or “no soul” theory,
the understanding is that there is no eternal, unchanging, abiding,
permanent self called “soul.” That is what is being denied in Buddhism.

Buddhism does not deny the continuum of consciousness. Because
of this, we find some Tibetan scholars, such as the Sakya master
Rendawa, who accept that there is such a thing as self or soul, the
“kangsak ki dak” (Tib. gang zag g1 bdag). However, the same word, the
“kangsak ki dak,"” the selt, or person, or personal self, or identity, is at
the same time denied by many other scholars.

We tind diverse opinions, even among Buddhist scholars, as to what
exactly the nature of self 1s, what exactly that thing or entity is that
continues from one moment to the next moment, from one lifetime to
the next lifetime. Some try to locate it within the aggregates, the com-
posite of body and mind. Some explain it in terms of a designation
based on the body and mind composite, and so on.

We also find a particular school within the Mahayana tradition
called the Chittamatra or Yogachara school, the “Mind-Only” school.
One of the divisions of that school maintains that there is a special
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continuum of consciousness called alayavijnana which is the funda-
mental consciousness. The reason for positing this is that they feel
that if there is such a thing as a self, a stream of consciousness con-
tinuing from one lifetime to another, then when we search for the true
referent behind the term “self,” or “I1,” or whatever one calls it, it must
be findable because if we can’t find it then we will be tending towards
nihilism. However if we posit a self, or an agent independent of body
and mind, then we will be tending toward the extreme of absolutism.
Further, if we were to identify the selt or the person from within the
stream of consciousness itself, this would be problematic because Bud-
dhism accepts certain states of existence where there is an absence of
consciousness, and at that instant there would not be any thought or
consciousness present in the mind of the person. So because of these
problems, this particular school posits a separate continuum of con-
sciousness called alayavijnana, which is like a fundamental basis.

In addition, one of the reasons the Chittamatrins felt the need to
posit this particular type of stream of consciousness is because if we
try to explain selfhood or personhood only within the context of six
types of consciousness and five sensory faculties, then, as I pointed
out earlier, there are problems. For instance, at the stage of thought-
lessness, there is no consciousness; therefore there would not be any
person. Similarly, in Buddhism, there is the acceptance of a state of
intuitive direct realization of emptiness, when the consciousness has
become totally unalloyed, pure, and untainted. At that very instant,
even though the person is not fully enlightened, there 1s no tainted or
polluted consciousness. However, one has to accept some form of de-
filement that would obstruct the person’s full enlightenment, and that
has to be understood in terms of imprints or dispositions, and so on.
Again, because of this, the Chittamatrins found the need to posit this
fundamental basis, defined in terms of a neutral consciousness that

serves only as a kind of depository of all the various imprints that are
implanted in one’s psyche.

Q: The societal result of anger and hatred is cold-blooded murder by younger
and younger people. What is society’s role in responding to the results of
anger and hatred?

A: As I pointed out at the press conference yesterday, I feel that there
has been negligence over a certain period of time, several decades,
during which we did not pay enough attention to the importance of
some of the fundamental human values, and that, combined with other
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factors, has led to the kind of society that we find ourselves in now.
Therefore, it is very difficult to come up with simple solutions, just
like that. What is required here is a concerted effort from many differ-
ent angles to try to tackle this problem. Education, no doubt, is one
major factor. The way we educate children is very important. I also
believe that a teacher’s behavior is a very important factor. A teacher’s
duty is not only to give information or knowledge, but also to set a
good example of the principles that we are trying to teach. So the
manner in which children are educated becomes very important, par-
ticularly by adults setting a good example. In that way, these prin-

ciples or values become soinething very dear to the heart of the chil-
dren. Of course, the media are also very much involved.

Q: What can we do to reduce the influence of greed?

A: In some sense, without greed there would not be any rebirth. In
order to have reincarnation, we need greed. As is the case with anger,
[ think there are different types of greed, some of which can be posi-
tive, some negative. Greed is a form of desire. However, it is an exag-
gerated form of desire, based on overexpectation.

The true antidote of greed is contentment. For a practicing Bud-
dhist, for a Dharma practitioner, many practices can act as a kind of
counterforce to greed: the realization of the value of seeking libera-
tion or freedom from suffering, recognizing the underlying unsatis-
factory nature of one’s existence, and so on. These views also help an
individual to counteract greed. But in terms of an immediate response
to greed, one way is to reflect upon the excesses of greed, what it does
to one as an individual, where it leads. Greed leads one to a feeling of
frustration, disappointment, a lot of confusion, and a lot of problems.

When it comes to dealing with greed, one thing which is quite char-
acteristic 1s that although 1t arises from the desire to obtain something,
it 1s not satistied by obtaining it. Therefore, it becomes limitless or
boundless, and that leads to trouble. The interesting thing about greed
1s that although the underlying motive is to seek satisfaction, as I
pointed out, even after obtaining the object of one’s desire, one is still
not satisfied. On the other hand, if one has a strong sense of content-

ment, 1t doesn’t matter whether one obtains the object or not; either
way, one 1s still content.
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Q: What is the relationship hetween mindfulness and patience and between
humility and patience?

A: Generally speaking, when one engages in any form of practice, the
habit of mindfulness is necessary because it is defined as a faculty that
allows one to maintain attention on an object of observation. Be it pa-
tience or other forms of practice, one has to direct one’s attention to-
ward that particular practice, so mindfulness is necessary.

There is also a very close connection between humility and patience,
because what I meant by generating humility is that although one has
the capacity to retaliate, one has decided not to do so. One has the
capacity, if one wishes, to take a more confrontational or aggressive
stance, and although one has this capacity, one deliberately decides
not to do so. That is what I would call a genuine humility. When there
is a feeling of helplessness or incapacitation toward the human situa-
tion, I wouldn't call that genuine humility, because there is no alterna-
tive but to give in.

Similarly, in the case of tolerance or patience, there could be difter-
ent types. One is genuine and involves the decision to be more toler-
ant through self-discipline. On the other hand, when one is forced to
adopt a response, that would be in some sense meekness rather than
tolerance. So again, there are ditferences.

Generally, tolerance requires self-discipline, the realization that one
could have acted otherwise, could have adopted an aggressive ap-
proach but has decided not to do so, not that someone forced one to
adopt a tolerant attitude. Our practice of tolerance toward the Chi-
nese 1s genuine, not questionable.
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FIRST SESSION

In the Pratimoksha-sutra, the scripture on ethics and monastic disci-
pline, Buddha states that one should not indulge in any actions which
are unwholesome, but rather should always perform deeds which are
wholesome. That way of life should be based on a disciplined state of
mind. One should therefore tame or discipline one’s mind, and that
disciplining, bringing about inner transformation, is indeed the es-
sence of Buddha'’s doctrine or teaching. So what this indicates 1s that,
ultimately, whether one’s action is wholesome or unwholesome de-
pends upon whether that action is arising from a disciplined state of
mind or an undisciplined state of mind.

Similarly, we also find in other scriptures statements indicating that
it one’s mind is disciplined and tamed, or at peace, then 1t will lead to
joy and happiness, whereas if one’s mind 1s undisciplined and not at
peace, then it will lead to unhappiness and suftering. Ultimately it is
one’s state of mind which is the determining factor.

In general, it is possible to indicate one’s particular spiritual way of
life through external means, such as wearing certain clothes, having a
shrine or altar in one’s house, doing recitations and chanting, and so
on. However, these practices or activities are secondary to one’s reh-
gious or spiritual way of life because all of these activities can be per-
formed by a person who harbors a very negative state of mind. On the
other hand, all the virtues of mind, the mental qualities, are genuine
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Dharma or genuine spiritual qualities because all of these internal
mental qualities cannot exist in a single moment simultaneously with
ill feelings or negative states of mind.

So engaging in training or a method of bringing about inner disci-
pline within one’s mind is the essence of a religious life. Whether or
not one leads a spiritual life depends on whether or not one has been
successful in bringing about that disciplined, tamed state of mind.

As far as the actual techniques for bringing about that internal trans-
formation are concerned, the basic approach that is employed in the
Buddhist path is a unification of skillful means, or method, and wis-
dom. For example, let us take the case of the particular text that we are
dealing with, the Guide to the Bodhisattva's Way of Life by Shantideva.
In this text, the ninth chapter deals with the wisdom aspect ot the
path, that is, generating insight, whereas the remaining chapters all
deal with the method aspect, the skillful means of the path. So when
we speak about skillful means or the method aspect of the Mahayana
path, the principal practice is the development of love and compas-
sion. In order to successfully enhance these qualities of love and com-
passion, one must be able to counteract the factors which obstruct one’s
cultivation of these qualities. In this regard the practice of tolerance
and patience becomes crucial for Bodhisattva practitioners.

Just as in the general path of Mahayana Buddhism, where the
method and the wisdom aspects of the path complement and rein-
force each other, here the practice of tolerance and patience is neces-
sary for generating and enhancing one’s capacity for love and com-
passion. As one progresses on the path, love and compassion on the
one hand, and patience and tolerance on the cther, become comple-
mentary and reinforce each other.

The next two verses read:

(19)  Even when the wise are suffering
Their minds remain very lucid and undefiled;
For when war is being waged against the disturbing
conceptions
Much harm 1s caused at the time of battle.

(20)  The victorious warriors are those
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