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The Great Vehicle to Enlightenment (2)

Tonight I will give more explanations on how to practise the great vehicle to enlightenment. I will explain in sequence the definition, characteristic, function, manifestation, proximate cause, and reflection of each parami or perfection.

(1) Perfection of Giving

The perfection of giving is the volition of relinquishing oneself and one’s belongings, accompanied by great compassion and the knowledge of skilful means. And here it should be mentioned that accompaniment by great compassion and the knowledge of skilful means is the distinguishing feature of the characteristic of each perfection, for the perfection of giving etc. which occur in the mental continuities of bodhisattas are always accompanied by great compassion and the knowledge of skilful means. It is this which makes them perfections. 

The perfection of giving has the characteristic of relinquishing; its function is to dispel greed for things that can be given away; its manifestation is non-attachment, or the achievement of prosperity and a favourable state of existence; an object that can be relinquished is its proximate cause.

The perfection of giving should be reflected upon thus: ‘Possessions such as fields, land, bullion, gold, cattle, buffaloes, slaves, children, wives, etc. bring tremendous harm to those who become attached to them. Because they stimulate desire they are wanted by many people; they can be confiscated by kings and thieves; they spark off disputes and create enemies; they are basically insubstantial; to acquire and protect them one has to harass others; when they are destroyed, many kinds of calamities, such as sorrow, etc., follow; and because of attachment to these things, the mind becomes obsessed with the stain of stinginess, and as a result one is reborn in the plane of misery. On the other hand, one act of relinquishing these things is one step to safety. Thus one should relinquish them with diligence.’

Further, when a suppliant asks for something, a bodhisatta should reflect: ‘He is my intimate friend, for he divulges his own secret to me. He is my teacher, for he teaches me: “When you go you have to abandon all. Going to the world beyond, you cannot even take your own possessions!” He is a companion helping me to remove my belongings from this world which, like a blazing house, is blazing with the fire of death. In removing this he helps me to get rid of the worry it costs me. He is my best friend, for by enabling me to perform this noble act of giving, he helps me to accomplish the most eminent and difficult of all achievements, the attainment of the plane of the Buddhas.’

He should further reflect: ‘He honours me with a lofty task; therefore I should acknowledge that honour faithfully.’ And: ‘Since life is bound to end I should give even when not asked, much more when asked.’ And: ‘Those with a lofty temperament search for someone to give to, but he has come to me on his own accord because of my merit.’ And: ‘Bestowing a gift upon a suppliant will be beneficial to me as well as to him.’ And: ‘Just as I would benefit myself, so should I benefit all the world.’ And: ‘If there were no suppliants, how would I fulfil the perfection of giving?’ And: ‘Everything I acquire should be obtained only to give others.’ And: ‘When will beggars feel free to take my belongings on their own accord, without asking? And: ‘How can I be dear and agreeable to beggars, and how can they be dear and agreeable to me? How can I give, and after giving be elated, exultant, filled with rapture and joy? And how can beggars be so on my account? How can my inclination to giving be lofty? How can I give to beggars even without being asked, knowing their hearts’ desire?’ And: ‘Since there are goods, and beggars have come, not to give them something would be a great deception on my part.’ And: ‘How can I relinquish my own life and limbs to those who ask for them?’

He should arouse a desire to give things away without concern by reflecting: ‘Good returns to the one who gives without his concern, just as the boomerang returns to the one who threw it without his concern.’ If a dear person asks for something, he should arouse joy by reflecting: ‘One who is dear is asking me for something.’ If an indifferent person asks for something, he should arouse joy by reflecting: ‘Surely, if I give him something he will become my friend, since giving to those who ask wins their affection.’ And if a hostile person asks for something, he should be especially happy, thinking: ‘My foe is asking me for something; though he is hostile towards me, by means of this gift he will surely become my dear friend.’ Thus he should give to neutral and hostile people in the same way he gives to dear people, having first aroused loving-kindness and compassion.

If, due to their cumulative force, states of greed should arise for things which can be given away, the bodhisatta-aspirant should reflect: ‘Well now, good man, when you made the aspiration for full enlightenment, did you not surrender this body as well as the merit gained in relinquishing it for the sake of helping all beings? Attachment to external objects is like the bathing of an elephant; therefore you should not be attached to anything. Suppose there is a great medicine-tree, and someone in need of its roots, takes away its roots; someone in need of its shoots, bark, trunk, limbs, heartwood, branches, foliage, flowers, or fruits, takes its shoots, bark, trunk, etc. The tree would not be assailed by such thoughts as: ‘They are taking away my belongings.’ In the same way, when I have undertaken to exert myself for the welfare of all the world, I should not arouse even the subtlest wrong thought over this wretched, ungrateful, impure body, which I gave entrusted to the service of others. And besides, what distinction can be made between the internal material elements of the body and the external material elements of the world? They are both subject to inevitable breaking-up, dispersal and dissolution. This is only confused prattle, the adherence to this body as ‘This is mine, this am I, this is my self.’ I should have no more concern over my own hands, feet, eyes and flesh, than over external things. Instead I should arouse the thought to surrender them to others: ‘Let those who need them take them away.”’

As he reflects in this way, resolved upon full enlightenment, without concern for his body or life, his bodily, vocal, and mental actions will easily become fully purified. When his bodily, vocal and mental actions, along with his livelihood, become purified, he abides in the practice of the true way, and through his skilful means in regard to gain and loss, he is able to benefit all beings to an even greater extent by relinquishing material gifts and by giving the gift of fearlessness and the gift of the true Dhamma.

This is the method of reflecting of the perfection of giving.

A bodhisatta not only reflects on how to fulfil the perfection of giving, but also puts it into practice. When our bodhisatta was King Vessantara, he gave away his son and daughter to a bad brahmin, and his wife to Sakka King in the disguise of a brahmin. Our bodhisatta not only gave away the external belongings such as his beloved wife and children, but also gave away his life in charity. Once our bodhisatta was a prince. One day he went to a forest and saw a tigress and her three cubs, which were near death because of starvation. On seeing this, strong compassion arose in the prince. In order to save them, he climbed up a precipice and jumped down, offering his body as food to them. This is a kind of supreme perfection. When our bodhisatta was an animal, he could also practise this kind of perfection. Once, when our bodhisatta was a hare, it joyfully jumped onto a fire kindled by King Sakka in the disguise of a brahmin, with the intention to offer its body as food to him.

Here, there is a point to consider: whether it is necessary to practise the perfection of giving. In the Sagathavagga of the Samyutta Nikaya, we find the verse ‘Sile patitthaya naro sapabbo…’ – ‘When a wise man, established well in virtue…’, in which the Buddha explains that when a person of mature wisdom born with three root-conditions, well established in virtue, ardently develops concentration and insight, he can unravel the tangled network of craving. Here the Buddha mentions only the three trainings of virtuous conduct, concentration and wisdom; there is not even a hint about the practice of giving.

Furthermore, as the Visuddhimagga which is the expository treatise on the single verse of the Sagathavagga Samyutta quoted above does not touch upon the subject of giving and as the Noble Eightfold Path which leads to Nibbana includes the paths concerning only virtuous conduct, concentration and wisdom, and there is no path including giving, some people misconstrue that giving is not regarded by the Buddha as essential, that it is not conducive to the attainment of Nibbana, that it generates more rebirths in the round of rebirths and as such giving should not be cultivated.

Concerining the aforesaid verse of the Sagathavagga Samyutta what one should understand as the true meaning of the Buddha’s discourse is as follows: This discourse is taught by the Buddha for the benefit of those superior persons who are capable of striving hard for complete eradication of defilements, for the attainment of arahantship in this very life and if, as a consequence of his strenuous efforts, he becomes an arahant, there is no need for him to set up a new life. Giving is an act which generates new life, new pleasures; for the person who will break the round of rebirths in this very life, there will be no more rebirths. Since there will be no new life for him to reap the benefits of giving, acts of giving by him are unnecessary. That is why the Buddha, for the benefit of superior persons, dwells in this discourse of the Samyutta mainly on virtuous conduct, concentration and wisdom which are more important than giving for the purpose of eradication of the defilements. The Buddha does not say at all that giving should not be cultivated.

Everyone who does not become an arahant in this life will go through more rebirths in the round of rebirths. In doing so, it will be difficult for them to attain favourable states of existence without practising giving in the present life. Even if they happen to gain a good rebirth, they will find themselves lacking in material possessions without which they cannot do meritorious deeds. In such a case, it may be argued that they could devote themselves to the practice of virtuous conduct, concentration and wisdom. But this is easier said than done. Indeed, it is only with the support of the beneficial results of past acts of giving that the three trainings of virtuous conduct, concentration and wisdom can be cultivated successfully. Therefore it is most important for those who still have to go on this long journey of the round of rebirths to cultivate giving. Only when one is equipped with ‘the provisions for the long journey’, namely, giving, that can one reach good destination; and there, possessing material wealth as the fruits of giving of past lives, one can devote oneself to the pursuit of whatever meritorious deeds one wishes to.

Among the travellers travelling in the round of rebirths, bodhisattas are the greatest individuals. After receiving a definite prophecy from a Buddha of his future attainment of Buddhahood, a bodhisatta continues to fulfil the ten perfections for the attainment of Omniscience for at least four incalculables and a hundred thousand aeons. Therefore, for bodhisattas who are great travellers on the longs journey of the round of rebirths, the perfection of giving is of primary importance and as such, a place of prominence is given to steadfast fulfilment of the perfection of giving in the Pali Text concerning the Chronicle of Buddhas (Buddhavamsa).

Thus, as the discourse in the Samyutta Pali mentioned above is addressed to individuals who are ripe for the attainment of arahantship, those who have not yet fulfilled the perfections should not say that the perfection of giving is not essential.

There are some who ask if it is possible to attain Nibbana by practising only giving. It may be replied that, practising only one perfection by itself, neither giving, nor virtue, nor meditation will result in the attainment of Nibbana. For practising giving alone implies that it is not accompanied by virtuous conduct nor accompanied by meditation; similarly, practising meditation alone means that it is practised without the support of virtuous conduct and giving. When not restrained by virtuous conduct, one is liable to indulge in evil acts; if such a person of evil habits attempts to practise meditation, his efforts will be futile like a good seed which, when put on red-hot iron, does not produce a sprout but turns into ashes. Thus it should be noted that it is improper to speak of ‘practising giving alone’.

In the chapter on giving in the Chronicle of Buddhas, it is clearly stated that alms should be given irrespective of the recipient’s status, whether high, medium or low. In view of such a firm statement, it is neither desirable nor necessary to pick and choose the recipient when one makes an offering.

However in the Dakkhinavibhavga Sutta of the Majjhima Nikaya, the Buddha teaches seven kinds of offering to be made to the Savgha, and fourteen kinds of offering to be made to individual recipients. It is pointed out with regard to fourteen kinds of offering made to individual recipient, the merit gained increases according to the recipient going up from the lowest animals to the highest beings; the most meritorious offering is, of course, that made to the Savgha.

Again in the Ankura Peta story of Peta Vatthu we find the story of two devas. When the Buddha taught the Abhidhamma while being seated on the Sakka’s throne in the abode of Tavatimsa, two devas Indaka and Ankura came to listen to the discourse. Whenever powerful devas came, Ankura had to make way for them and move back until he was ten yojanas away from the Buddha. 

But Indaka remained in his seat; he did not have to move. The reason is as follows: At the time when the human life span was ten thousand years, Ankura was a human being and was very rich. Throughout that life he made offerings of meal to large numbers of ordinary people, cooking the meals on fireplaces which stretched for twelve yojanas. Because of the merit gained, he had taken rebirth as a deva. Indaka, however, became a deva because he had offered a spoonful of rice to the arahant Anuruddha.

Although the offering Indaka had made was just a spoonful of rice, the recipient was an arahant and the merit he thus acquired was great and noble. Thus as an equal of the powerful devas, he had not to make way for them. On the other hand, although Ankura had made large amounts of offering over a very long period of time, the result that accrued was not of high order. And he had to move back every time a powerful deva arrived. Therefore we find in the Pali Text the exhortation ‘Viceyya danam databbam yattha dinnam mahapphalam’ which means ‘When an offering is to be made, one who can bring the greatest benefit should be chosen as the recipient.’

There seem to be a contradiction between the Pali Text of the Chronicle of Buddhas and the discourses such as the Dakkhinavibhavga Sutta of other Pali Texts. The seeming contradiction is easily resolved when one remembers that the discourses such as the Dakkhinavibhavga Sutta are meant for ordinary people or devas, whereas the discussions in the Chronicle of Buddhas are directed exclusively to the bodhisattas whose goal is the attainment of Omniscience, the sabbabbutabana, or the Buddha-Wisdom. This wisdom is of only one kind and not to be classified into low, medium, or great order wisdom. A bodhisatta has only to give away whatever he has to offer to whoever comes along to receive them, irrespective of his status whether high, medium, or low. He does not have to consider thus: ‘This recipient is of low status; making an offering to him, I shall gain Buddha-Wisdom merely of the low order. This recipient is only of medium status; making an offering to him, I shall gain Buddha-Wisdom merely of the medium order’. Therefore giving of alms to whoever comes along to receive them without any discrimination is the habitual practice of bodhisattas who are bent on the attainment of Omniscience. On the other hand, the aim of ordinary worldlings, human beings or devas, in practising giving is to gain worldly comforts of their liking, and as such it is natural that they would choose the best recipient for their alms.

It may be concluded, therefore, that there is no contradiction between the texts in the Chronicle of Buddhas, which are intended for the great bodhisattas and the discourses such as the Dakkhinavibhavga Sutta which are meant for ordinary people and devas.

(2) Perfection of Virtue

As regards the perfection of virtue, it is good conduct of body and speech, accompanied by great compassion and the knowledge of skilful means; in denotation, it is the abstinence from what should not be done, the volition to do what should be done, etc. It has the characteristic of composing (silana); co-ordinating (samadhana) and establishing (patitthana) are also mentioned as its characteristic. Its function is to dispel moral depravity, or its function is blameless conduct; its manifestation is moral purity; shame and moral dread are its proximate cause.

The perfection of virtue should be reflected upon as follows: ‘Even the waters of the Ganges cannot wash away the stain of hatred, yet the water of virtue is able to do so. Even yellow sandal-wood cannot cool the fever of lust, yet virtue is able to remove it. Virtue is the unique adornment of the good, surpassing the adornments cherished by ordinary people, such as necklaces, diadems and earrings. It is a sweet-scented fragrance superior to incense as it pervades all directions and is always in place; a supreme magical spell which wins the homage of deities and of powerful kings, etc., a staircase ascending to the world of the gods, to the heaven of the Four Great Kings, etc., a means for achieving the jhanas and psychic powers; a highway leading to the great city of Nibbana, the foundation for the enlightenment of disciples, Paccekabuddhas, and perfectly enlightened Buddhas. And as a means for the fulfilment of all one’s wishes and desires, it surpasses the tree of plenty and the wish-fulfilling gem.’

And the Exalted One has said: ‘The heart’s resolution of the virtuous, bhikkhus, succeeds on account of his purity’ (Avguttara. viii. 4.5). And: ‘If, bhikkhus, a bhikkhu should wish: “May I be dear and agreeable to my companions in the Holy Life, revered and esteemed,” he should be perfect in fulfilling the rules of conduct’ (Majjhima. 6). And: ‘Wholesome rules of conduct, Ananda, lead to freedom from remorse’ (Avguttara. xi. 1.1). And: ‘These, householders, are the five benefits of the virtuous man’s endowment with virtue’ (Digha. 16). Thus the noble qualities of virtue should be reflected upon by way of these suttas, and the danger in moral depravity by way of such suttas as the Aggikkhandhopama Sutta (The Simile of the Mass of Fire). The following is a summary of the Aggikkhandhopama Sutta mentioned in the Sattaka Nipata, Avguttara Nikaya.

At one time the Buddha was touring in the country of Kosala accompanied by many bhikkhus. On seeing a blazing fire at one place he left the highway and sat down on the seat of four-folded robe prepared by the Venerable Ananda at the foot of a tree.

Then the Buddha addressed the bhikkhus:

‘Bhikkhus, which would be better, to sit and lie down embracing a raging flame or to sit and lie down embracing a damsel?’

To this question, the bhikkhus responded unwisely that it would be better to sit and lie down, embracing a damsel. To this, the Buddha explained that for an immoral person, it would be better to sit and lie down embracing a raging flame for it would cause suffering for only one existence, whereas embracing a damsel would lead him to a lower realm. Why? The reason is, as mentioned in the Adittapariyaya Sutta of Samyutta Nikaya, the attachment to a damsel and sensual enjoyment of sitting and lying down embracing her is an unwholesome state. This unwholesome state had strong and powerful energy to produce its results in the woeful realm of intense suffering where one will remain for a long time.

Then the Buddha continued to ask the bhikkhus the following questions:

‘Would it be better to be tormented by a strong man who roughs up one’s legs with a leather tether until the skin, flesh, muscles and bones are all torn and crushed, or to take delight in the homage paid by the faithful?’

‘Would it be better to have one’s chest pierced by a strong man with a sharp spear or to be paid homage by the faithful?’

‘Would it be better to have your body enveloped in a red hot iron plate by a strong man or to make use of the robe offered by the faithful?’

‘Would it be better to have your mouth opened and held up with a red hot iron prop and to have a burning hot lump of iron thrown into it so that it burns up all the internal organs along its way to the lower orifice of the body or to partake of the alms-food offered by the faithful?’

‘Would it be better to be seized firmly by the head or shoulder by a strong man and forcibly pushed down to sit or lie down on an iron bed which is burning red hot or to make use of the couch offered by the faithful?’

‘Would it be better to be held upside down by a strong man and flung into a big pan of boiling iron or to dwell in a monastery offered by the faithful.’

To all these six latter questions, the bhikkhus answered unwisely as they did to the first question. And the Buddha gave answers similar to that given to the first one, namely, that for an immoral person, it would be better to have one’s legs torn and crushed, to be pierced by a sharp spear, etc. for they would cause suffering for only one existence, whereas to take delight in the homage paid by the faithful, etc. would lead to the woeful realms of intense suffering where one would remain for a long time.

The Buddha ended his discourse with these words:

‘In order to bring utmost benefit to the faithful donors, who offer requisites, and to make one’s life advantageous in the Order, a bhikkhu should practise the three trainings (of virtuous conduct, concentration, and wisdom); a bhikkhu wishing his own welfare as well as that of others must be ever mindful and diligent.

At the end of the discourse, sixty immoral bhikkhus vomited hot blood; sixty bhikkhus who had infringed light disciplinary rules left the Order for household life; sixty bhikkhus who had led a pure life attained Arahatship.

This is a summary of the Aggikkhandopama Sutta.

Further, virtue should be reflected upon as the basis for rapture and joy; as giving immunity from fear of self-reproach, the reproach of others, temporal punishment, and an evil destination after death; as praised by the wise; as the root-cause for freedom from remorse; as the basis for security; and as surpassing the achievements of high birth, wealth, sovereignty, long life, beauty, status, kinsmen, and friends. For great rapture and joy arise in the virtuous man when he reflects on his own accomplishment in virtue: ‘I have done what is wholesome, I have done what is good, I have built myself a shelter from fear.’ The virtuous man does not blame himself, and other wise men do not blame him, and he does not encounter the dangers of temporal punishment or an evil destination after death. To the contrary, the wise praise the noble character of the virtuous man, and the virtuous man is not subject to the remorse which arises in the immoral man when he thinks: ‘I have committed evil, wicked, sinful deeds.’ And virtue is the supreme basis for security, since it is the foundation for diligence, a blessing, and a means for achieving great benefits, such as preventing the loss of wealth, etc. Accomplishment in virtue surpasses birth in a good family, since a virtuous man of low birth deserves to be worshipped even by great, powerful kings. Virtue surpasses material wealth, for it cannot be confiscated by thieves, follows one to the world beyond, produces great fruit, and acts as the foundation for such qualities as serenity, etc. Because it enables one to achieve supreme sovereignty over one’s own mind, virtue surpasses the sovereignty of kings, etc. And because of their virtue, beings attain sovereignty in their respective orders. Virtue is superior even to life, for it is said that a single day in the life of the virtuous is better than a hundred years of life devoid of virtue (Dhammapada verse 110); and there being life, the disavowal of the training in the Holy Life is called spiritual death (see Majjhima 105). Virtue surpasses the achievement of beauty, for it makes one beautiful even to one’s enemies, and it cannot be vanquished by the adversities of ageing and sickness. As the foundation for distinguished states of happiness, virtue surpasses such distinguished dwellings as palaces, mansions, etc. and such distinguished social positions as that of a king, prince, or general. Because it promotes one’s highest welfare and follows one to the world beyond, virtue surpasses kinsmen and friends, even those who are close and affectionate. Again, in accomplishing the difficult task of self-protection, virtue is superior to troops of elephants, horses, chariots, and infantry, as well as to such devices as mantras, spells, and blessings, for it depends on oneself, does not depend on others, and has a great sphere of influence. Hence it is said: ‘Dhamma protects the one who lives by Dhamma’ (Theragatha v. 303).

When one reflects in this way upon the numerous noble qualities of virtue, one’s unfulfilled achievement of virtue will become fulfilled, and one’s unpurified virtue will become purified.

If, due to their cumulative force, states antithetical to virtue, such as aversion, should arise from time to time, the aspirant should reflect: ‘Did you not make the resolution to win full enlightenment? One defective in virtue cannot even succeed in mundane affairs, much less in supramundane matters. You should reach the peak of virtue, for virtue is the foundation for supreme enlightenment, the foremost of all achievement. You should always be well behaved, safeguarding your virtue perfectly, more carefully than a hen safeguarding its eggs. Further, by teaching the Dhamma you should help beings to enter and reach maturity in the three vehicles. But the word of a morally dubious man is no more reliable than the remedy of a doctor who does not consider what is suitable for his patients. How can I be trustworthy, so that I can help beings to enter and reach maturity in the three vehicles? I must be pure in character and in virtue. How can I acquire the distinguished attainments such as the jhanas, etc., so that I will be capable of helping others and of fulfilling the perfection of wisdom, etc.? The distinguished attainments such as the jhanas, etc. are not possible without purification of virtue. Therefore virtue should be made perfectly pure.’

(3) Perfection of Renunciation

As regards the perfection of renunciation, it is the act of consciousness which occurs renouncing sense pleasures and existence, preceded by the perception of the unsatisfactoriness they involve, and accompanied by great compassion and the knowledge of skilful means. It has the characteristic of departing from sense pleasures and existence; its function is to verify the unsatisfactoriness they involve; its manifestation is the withdrawal from them; a sense of spiritual urgency (samvega) is its proximate cause.

The perfection of renunciation should be reflected upon by first discerning the dangers in household life, according to the text ‘household life is constricted with duties towards one’s wife and children, a path for the dust of passion,’ etc., and on the advantage of the life of a bhikkhu, which like space is free and vast being exempted from such obligations. (Digha 2, etc).

As explained in the Dukkhakkhandha Sutta of the Majjhima Nikaya, one should dwell upon the fact that sensual objects are more of worry and lamentation than of enjoyment and so on; upon suffering from contact with heat, cold, gadflies, mosquitoes, flies, wind, sun, reptiles, fleas, insects, etc. while in quest of sensual objects, as motivated by sense-desires; upon pain and distress when one’s laborious quest for sense objects ends up fruitless; upon worry and anxiety for their security against the five enemies after they have been acquired; upon great suffering caused by terrible wars waged through desire for sense objects; upon the thirty-two kinds of severe punishment meted out in this life to those who have committed crimes through sense-desires; upon terrible suffering in the life beyond in the four realms of miserable existences.

This is the reflection on the perfection of renunciation.

Here, I shall relate the Bhisa Jataka in brief to illustrate the perfection of renunciation.

Once upon a time, a brahmin youth, Mahakabcana by name, who was born in the city of Baranasi, went forth in renunciation into a forest together with ten companions including his younger brothers, a younger sister, a male servant, a female servant and a friend. They made their lodging at a suitable place near a lotus pond and lived on gathered fruits.

In the beginning they all went out together to look for fruits; talking to one another they behaved like townfolk or villagers, not like forest-dwellers. To stop this unpleasant situation, the eldest brother Mahakabcana said: ‘I alone will go out for fruits. You all stay behind to practise Dhamma in peace.’ Then the other brothers said: ‘You are the chief of us all. It is not proper for you to gather fruits. The sister and the female servant should not do so either, for they are women. But the rest, eight of us, will do that by turns.’ This was agreeable to everyone and the remaining eight male persons gathered fruits on rotation to feed them all.

As time went by, they became so content that they did not care for fruits but took lotus sprouts from the nearby pond and shared among themselves. The one on duty brought lotus sprouts into the leaf-roofed hut and divided them into eleven portions. The oldest of them took his portion first and, after striking the stone drum, went back to his place to eat it peacefully and carried on with his practice. When the next senior member heard the sound of the stone drum he took his share and struck the drum in turn. In this manner they took their food one after another, went back to their place to eat and continued to practise. Thus they did not see one another unless there was any special reason.

As their practice was so severe, it caused Sakka’s abode tremble. The King of devas thought of the reason and came to know it. He was then doubtful whether these people were really detached from sensual pleasures or not. In order to investigate the matter, he kept the eldest brother’s share of food hidden by his supernormal power for three days continuously.

When the eldest brother came to take his share on the first day, he did not see it and thought that it must be left out through forgetfulness; he then said nothing and went back to his place to continue his meditation. On the second day also he found his share missing; thinking that his share was purposely left out as a punishment because of some misunderstanding that he was guilty of something, he remained quiet as on the first day. On the third day when he did not find his share he thought that he should apologize if he had been guilty and in the evening he summoned the others by striking the stone drum. He said: ‘Why did you not keep my share of food? Please speak out if I have some guilt; I will tender my apology to you.’ Then the first younger brother stood up and after giving his respect to the eldest brother, said: ‘Sir, could I get your permission to speak only for myself?’ On getting the permission, he took an oath, saying: ‘Sir, if I had stolen your share of food, may I come into possession of horses, cattle, silver, gold and a beautiful wife now at this place and stay with my family (enjoying a full mundane life).’

This form of oath suggests that as much as objects of desire give us pleasure when we are in possession of them, we feel grieved and distressed when we are bereft of them. The oath was taken to despise the objects of desire.

To him the eldest brother said: ‘You have taken a very severe oath. I believe you did not take my food. Go and sit in your place.’ The rest of the group, covering their ears also said: ‘Brother, please do not say so. Your word is very serious and terrible.’

They covered their ears because as meditators they found sense pleasures disgusting to them; sensuality was so dreadful that they could not bear even to hear something associated with it.

Then the second younger brother said: ‘Sir, if I had stolen your lotus sprouts, may I become one who wears flowers, puts on sandalwood paste from Kasi, has many children and who is very much involved in and attached to sensuality.’

In this way, the remaining eight persons took an oath individually.

In this Jataka, the ascetic Mahakabcana, leader of the group, was the bodhisatta and the rest were destined to become foremost disciples in their own right.

That was how our bodhisatta and his followers practised the perfection of renunciation.

(4) Perfection of Wisdom

As regards the perfection of wisdom, it is the comprehension of the general and specific characteristics of dhammas, accompanied by great compassion and the knowledge of skilful means. It has the characteristic of penetrating the real specific nature of dhammas, or the characteristic of sure penetration, like the penetration of an arrow shot by a skilful archer; its function is to illuminate the objective field, like a lamp; its manifestation is non-confusion, like a guide in a forest; concentration, or the four noble truths, is its proximate cause.

For the perfection of wisdom, the noble qualities of wisdom should be considered, as follows: “Without wisdom, the virtues such as giving do not become purified and cannot perform their respective functions. Just as, without life, the bodily organism loses its lustre and cannot perform its proper activities, and as without consciousness, the sense faculties cannot exercise their functions in their respective spheres, just so, without wisdom, the faculties such as faith, etc. cannot perform their functions. Wisdom is the chief cause for the practice of the other perfections, for when their wisdom-eyes open up, the great bodhisattas give even their own limbs and organs without extolling themselves and disparaging others. Like medicine-trees, they give devoid of discrimination, filled with joy throughout the three times. By means of wisdom, the act of relinquishing, exercised with skilful means and practised for the welfare of others, attains the status of a perfection; but giving for one’s own benefit is like an investment. Again, without wisdom, virtue cannot be severed from the defilements of craving, etc. and therefore cannot even reach purification, much less serve as the foundation for the qualities of an omniscient Buddha. Only the man of wisdom clearly recognizes the dangers in household life, in the strands of sense pleasure, and in the round of rebirths , and sees the benefits in going forth, in attaining jhanas, and in realizing Nibbana; and he alone goes forth into homelessness, develops the jhanic attainments, and directed towards Nibbana, establishes others therein.

“Energy devoid of wisdom does not accomplish the purpose desired since it is wrongly aroused, and it is better not to arouse energy at all than to arouse it in the wrong way. But when energy is conjoined with wisdom, there is nothing it cannot accomplish, if equipped with proper means. Again only the man of wisdom can patiently tolerate the wrongs of others, not the dull-witted man. In the man lacking wisdom, the wrongs of others only provoke impatience; but for the wise, they call his patience into play and make it grow even stronger. The wise man, having understood the three noble truths as they really are, their causes and opposites, never speaks deceptively to others. The bodhisatta will only realize directly the third noble truth, the cessation of suffering upon his attainment of Buddhahood. So too, having fortified himself with the power of wisdom, the wise man in his fortitude forms an unshakeable determination to undertake all perfections. Only the man of wisdom is skilful in providing for the welfare of all beings, without discriminating between dear people, neutrals, and enemies. And only by means of wisdom can he remain indifferent to the vicissitudes of the world, such as gain and loss, without being affected by them.”

In this way one should reflect upon the noble qualities of wisdom, recognizing it to be the cause for the purification of all the perfections.

Furthermore, without wisdom their is no achievement of vision, and without the achievement of vision there can be no accomplishment in virtue. One lacking virtue and wisdom cannot achieve concentration, and without concentration one cannot even secure one’s own welfare, much less the lofty goal of providing for the welfare of others. Therefore a bodhisatta, practising for the welfare of others, should admonish himself: “Have you made a thorough effort to purify your wisdom?” For it is through the spiritual power of wisdom that the Great Beings, established in the four foundations (of wisdom, truth, giving, and serenity), benefit the world with the four bases of beneficence (of giving, gentle speech, beneficial conduct, and impartiality), help beings enter the path to emancipation and bring their faculties to maturity. Through the power of wisdom, again, they are devoted to the investigation of the aggregates, sense bases, etc., fully comprehend the processes of origination and cessation in accordance with actuality, develop the qualities of giving, etc. to the stages of distinction and penetration, and perfect the training of bodhisattas. Thus the perfection of wisdom should be reinforced by comprehending the noble qualities with their numerous modes and constituents.

The Sammohavinodani, commentary to the Vibhavga, gives seven ways of developing wisdom:

1. asking the wise again and again,

2.
making objects both inside and outside the body pure,

3. bringing the faculties, such as faith etc. into perfect balance,

4. avoiding persons without wisdom,

5. associating with the wise,

6. reflecting on the nature of Dhamma which is the resort of 
profound wisdom,

7. having the inclination towards developing wisdom in all four 
postures.

The commentary of Majjhima Nikaya states that bodhisattas go forth under the Buddhas, purify their virtue, learn the Buddha’s teachings, practise the meditative life, and develop insight knowledge up to the Knowledge of Equanimity About Formations. This is the highest insight knowledge a bodhisatta can attain before he becomes a fully enlightened Buddha.

Now the Buddha’s teaching is still extant, and it provides you the rarest opportunity to cultivate different stages of insight knowledge up to the Knowledge of Equanimity Towards Formations, if you want to be a bodhisatta. But if you wish only for liberation, you should at least practise samatha and vipassana meditation, and strive to attain Sotapattimagga and Sotapattiphala in this life, so that your life as a human being and your meeting with Buddha’s teaching are not spent in vain.

(5) Perfection of Energy

The perfection of energy is bodily and mental work for the welfare of others, accompanied by great compassion and the knowledge of skilful means. It has the characteristic of striving; its function is to fortify; its manifestation is indefatigability; an occasion for the arousing of energy, or a sense of spiritual urgency, is its proximate cause.

The perfection of energy should be reflected upon thus: ‘Without energy a man cannot achieve success in worldly works directed to visible ends. But there is nothing the energetic, indefatigable man cannot achieve. One lacking energy cannot undertake to rescue all beings from the great flood of round of rebirths; even if his energy is only moderate he will give up in the middle. But one bristling with energy can achieve perfection in all he undertakes.’

The noble qualities of energy should be further reviewed as follows: ‘One intent on rescuing himself alone from the mire of round of rebirths cannot fulfil his ideal if he relaxes his energy; how much less one who aspires to rescue the entire world?’ And: ‘Through the power of energy such wrong thoughts as the following are kept away: “It is quite right for you to escape from the suffering of round of rebirths by yourself alone; for so long as you are a foolish worldling the host of defilements is as difficult to restrain as a herd of mad elephants, the kamma caused by them is like a murderer with drawn sword, the evil destinations based on these actions stand constantly before you with open doors, and evil friends are always around to enjoin you in those actions and admonish you to practise them.’ And: ‘If even full enlightenment can be achieved by one’s own energy, what can be difficult?’

In matters of the perfection of energy, the texts give the example of a lion king whose nature is to put forth maximum effort whether in hunting a rabbit or in hunting an elephant. He does not exert less in hunting a rabbit because it is a small animal, nor does he strive more in hunting an elephant because of its great size. In both cases, he uses equal degree of exertion.

Following the way of a lion king, a bodhisatta while fulfilling the perfection of energy, does not make less effort for ordinary tasks, nor put forth more energy for more arduous ones. He always makes the same maximum exertion, whether the task is small or great.

As an example of super effort for perfection the commentary cites the story of Mahajanaka. The bodhisatta as prince Janaka made the effort of swimming for seven days in the ocean when the ship he was travelling in sank. His strenuous endeavour was not motivated by a desire to perform wholesome acts or to practise charity, observe morality or cultivate meditation. It does not result in arising of unwholesome states such as greed, hatred, delusion either and may thus be regarded as blameless. Prince Janaka’s supreme exertion, being blameless and being free from unwholesomeness counts as fulfilment of perfection of energy.

When the ship was about to be wrecked, seven hundred people on board wept and lamented in desperation without making any attempt to survive the disaster. Prince Janaka, unlike his fellow travelers thought to himself: ‘To weep and lament in fear when faced with danger is not the way of the wise; a wise man endeavours to save himself from an impending danger. A man with wisdom as I am must put forth effort to swim my way through to safety.’ With this resolve and without any trepidation, he courageously swam across the ocean. 

In every existence our bodhisatta undertook what he had to do bravely and without flinching; even when he was born as a bull, the bodhisatta performed arduous tasks. Thus as a young bull named Kanha, the bodhisatta, out of gratitude to the old woman who had tended him, pulled five hundred carts loaded with merchandise across a big swamp.

Even as an animal, the development of energy as a perfection by the bodhisatta is not slackened; when reborn as a human the tendency to put forth effort persists in him. The latent tendency to develop supreme energy remains with a bodhisatta throughout all his various existences.

The Satipatthana Vibhavga Commentary and the Mahasatipatthana Sutta Commentary describe eleven factors of development of energy:

1. reflecting on the danger of lower worlds of existence,

2. perceiving the benefits accruing from development of energy,

3. reviewing the path to be trodden (by the noble ones),

4. honouring the alms food of devotees,

5. reflecting on the nobility of the inheritance,

6. reflecting on the nobility of the Teacher, the Buddha,

7. reflecting on the nobility of one’s own lineage,

8. reflecting on the nobility of companions in the holy life,

9. keeping away from those who are indolent,

10.associating with people who are industrious and energetic,

11.inclination towards development of energy in all four postures.

 (6) Perfection of Patience

As regards the perfection of patience, it is the endurance of harm imposed by beings and formations, or the act of consciousness occurring in such a mode, predominated by non-aversion and accompanied by great compassion and the knowledge of skilful means. It has the characteristic of acceptance; its function is to endure the desirable and undesirable; its manifestation is tolerance or non-opposition; seeing things as they really are is its proximate cause.

The perfection of patience should be considered thus: ‘Patience is the unimpeded weapon of the good in the development of noble qualities, for it dispels anger, the opposite of all such qualities, without residue. It is the adornment of those capable of vanquishing the foe; the strength of recluses and brahmins; a stream of water extinguishing the fire of anger; the basis for acquiring a good reputation; a mantra for quelling the poisonous speech of evil people; the supreme source of constancy in those established in restraint. Patience is an ocean on account of its depth; a shore bounding the great ocean of hatred; a panel closing off the door to the plane of misery; a staircase ascending to the worlds of the gods and Brahmas; the ground for the habitation of all noble qualities; the supreme purification of body, speech and mind.’

Patience should be further fortified by reflection: ‘Those who lack patience are afflicted in this world and apply themselves to actions which will lead to their affliction in the life to come.’ And: ‘Although this suffering arises through the wrong deeds of others, this body of mine is the field for that suffering, and the action which is its seed was sown by me alone.’ And: ‘If there were no wrong-doers, how could I accomplish the perfection of patience?’ And: ‘Although he is a wrong-doer now, in the past he was my benefactor.’ And: ‘A wrong-doer is also a benefactor, for he is the basis for the development of patience.’ And: ‘All beings are like my own children. Who becomes angry over the misdeeds of his own children?’ And: ‘He wrongs me because of some residue of anger in myself; this residue I should remove.’ And: ‘I am just as much the cause as he is for the wrong on account of which this suffering has arisen.’ And: ‘All those dhammas by which wrong was done, and those to whom it was done – all those, at this very moment, have ceased. With whom, then, should you now be angry, and to whom should anger be aroused? When all dhammas are non-self, who can do wrong to whom?’

If, due to its cumulative force, anger caused by the wrongs of others should continue to overpower the mind, one should reflect: ‘patience is the contributive cause for rendering help to others in return for their wrong.’ And: ‘This wrong, by causing me suffering, is a condition for faith, since suffering is said to be the decisive support for faith, and it is also a condition for the perception of discontent with all the world.’ And: ‘This is the nature of the sense-faculties--to encounter desirable and undesirable objects. How, then, is it possible not to encounter undesirable objects? And: ‘Under the control of anger, a person becomes mad and distraught, so why retaliate?’ And: ‘All these beings are watched over by the Buddha as if they were his own dear children. Therefore I should not be angry with them.’ And: ‘When the wrong-doer is endowed with noble qualities, I should not be angry with him. And when he does not have any noble qualities, then I should regard him with compassion.’ And: ‘Because of anger my fame and noble qualities diminish, and to the pleasure of my enemies I become ugly, sleep in discomfort, etc.’ And: ‘Anger is the only real enemy, for it is the agent of all harm and the destroyer of all good.’ And: ‘When one has patience one has no enemies.’ And: ‘Because of his wrong, the wrong-doer will meet suffering in the future, but so long as I remain patient I will not.’ And: ‘Enemies are the consequence of my angry thought. When I vanquish anger by patience, my foe, who is the by-product of my anger, will also be vanquished.’ And: ‘I should not relinquish the noble quality of patience all because of a little anger. Anger is the antithesis and obstruction to all noble qualities, so if become angry, how can my virtue, etc. reach fulfilment? And when those qualities are absent, how can I devote myself to helping other beings and attain the ultimate goal in accordance with my vows.’ And: ‘When there is patience, the mind becomes concentrated, free from external distraction. With the mind concentrated, all formations appear to reflection as impermanent and suffering, all dhammas as non-self, Nibbana as unconditioned, deathless, peaceful, and sublime, and the Buddha-qualities as endowed with inconceivable and immeasurable potency. Then, established in acquiescence in conformity, the groundlessness of all “I-making” and “mine-making” becomes evident to reflection thus: “Mere dhammas alone exist, devoid of self or of anything pertaining to a self. They arise and pass away in accordance with their conditions. They do not come from anywhere, they do not go anywhere, they are not established anywhere. There is no agency in anything whatsoever.” In this way a bodhisatta becomes fixed in his destiny, bound for enlightenment, irreversible.’

This is the method of reflecting upon the perfection of patience.

Here I should give you the example of the Venerable Punna’s mental attitude of forbearance, which serves as a good example of forbearance to emulate.

Once during the Buddha’s time, the Venerable Punna approached and informed the Blessed One that he would like to go to Sunaparanta district and live there. The Buddha said to him: ‘Punna, the people in Sunaparanta are rough and brutal. How would you feel, should they abuse and revile you?’

The elder replied: ‘Venerable Sir, should the people of Sunaparanta abuse and revile me, I would regard them as good people, control my temper and bear them patiently with the thought: “Those are good people, extremely good people; they merely abuse and revile me, but not assault me with their fists and elbows.”‘

The Buddha asked him further: ‘Punna, suppose the people of Sunaparanta assault you with their fists and elbows, how would you feel?’

‘Venerable Sir, I would regard them as good people, control my temper and bear them patiently with the thought: “Those are good people, extremely good people; they merely assault me with their fists and elbows, but not stone me.”‘

The Buddha asked him further how he would feel if people stone him, beat him with a stick, cut him with a sword or even kill him.

To the last question, the elder replied: ‘Venerable Sir, I would control my temper and bear them patiently with the thought: “The disciples of the Blessed One such as the Venerable Godhika, the Venerable Channa, etc. had to commit suicide; how fortunate I am. I need not kill myself.”‘

The Buddha then approved of his replies and blessed him.

Again, in the Sarabhavga Jataka, Sakka, the king of devas, asked the hermit Sarabhavga: ‘O Hermit of Kondabba ancestry, what may one slay without having to repent? What may one abandon to gain praise from the virtuous? Whose abusive, harsh words should one bear with patience? Give me answers to these questions.’

The bodhisatta, Sarabhavga the Hermit, replied: ‘One may slay anger without having to repent; one may abandon ingratitude to gain praise from the virtuous, one should bear with patience abusive, harsh words from everyone, whether superior, equal or inferior; the virtuous call this the highest form of patience.’

Again, Sakka asked: ‘O Hermit, it may be possible to put up with the abusive, harsh words of those who are superior or one’s equal but why should one tolerate the rude words coming from one’s inferiors?’

The bodhisatta answered: ‘One may bear with patience the rudeness of one’s superior through fear; or the abusive words from those who are equal to ward off danger of rivalry. But the wise say that to put up with the rude words coming from one’s inferiors, with no special reason to do so, is the supreme form of forbearance.’

In the Khantivadi Jataka also is found the story of hermit Khantivadi who set an example of supreme forbearance. Once our bodhisatta was a hermit called Khantivadi. One day King Kalabu, the future Devadatta, went to his royal park with many male and female attendants. After enjoying himself for some time he felt tired and fell asleep. Seeing that there was no need to attend to the king, all the female attendants except the queen went to Khantivadi the hermit who stayed in the park to listen him to his teaching. When the king woke up, he found all the female attendants were gone except the queen. So he asked the queen what happened. Having known what happened he felt very jealous and angry towards the hermit. He went and asked the hermit what did he teach. The hermit told the king that he teach patience. Then the king ordered his men to slash the hermit. Having caused the hermit subjected to slash until his whole body smeared with blood, he asked again what did he teach. The hermit replied: ‘I teach patience, king, but does sire think that my patience is only skin deep?’ The king became even more furious and ordered his men to cut the hermit’s nose and ears. Then he asked the hermit again what did he teach. The hermit replied: ‘I teach patience, king, but does sire think that patience is in my nose and ears?’ The king further ordered his men to chop off the hermit’s both legs and arms, but the hermit asked the king did he think that patience was in his legs and arms. Failing to prove that the hermit did not practise in accordance with what he taught, he kicked the hermit’s chest and went away. After the king had left, the chief commander, the future Sariputta, asked the hermit to forgive the foolish king. The hermit said: ‘I do not have even a thought of anger towards the king. In fact I wish him well and live long.’ Thus, even though he was tortured by the king not only verbally, but also physically by slashing, cutting his nose, ear, and all four limbs, and caused him death, he did not get angry at all but still full of patience and loving-kindness.
Our bodhisatta practised supreme patience not only when he was a human being, but also when he was an animal. In the Mahakapi Jataka, the story is told of the bodhisatta in the existence of a monkey going to the rescue of a brahmin who had fallen into a deep chasm. Exhausted by strenuous exertion to bring the man out of danger, the bodhisatta trustingly fell asleep on the lap of the man he had saved. With an evil thought of eating the flesh of his rescuer the wicked man hit the monkey’s head with a stone. Without showing any anger and patiently bearing the injury on his head, the bodhisatta continued his effort to save the man from the danger of wild beasts. He showed him the way out of the forest by drops of blood that fell as he jumped from tree to tree. That is how should a bodhisatta practise the perfection of patience. If you want to be a bodhisatta, you should emulate these examples.
(7) Perfection of Truthfulness

As regards the perfection of truthfulness, it is non-deceptiveness in speech, analyzed into an abstinence, a volition, etc., accompanied by great compassion and the knowledge of skilful means. It has the characteristic of non-deceptiveness in speech; its function is to verify in accordance with fact; its manifestation is excellence; honesty is its proximate cause.

The perfection of truthfulness should be reviewed thus: ‘Without truthfulness, virtue, etc. is impossible, and there can be no practice in accordance with one’s vows. All evil states converge upon the transgression of truth. One who is not devoted to truth is unreliable and his word cannot be accepted in the future. On the other hand, one devoted to truth secures the foundation of all noble qualities. With truthfulness as the foundation, he is capable of purifying and fulfilling all the requisites of enlightenment. Not deceived about the true nature of dhammas, he performs the functions of all the requisites of enlightenment and completes the practice of the bodhisatta path.’
Here, I shall relate the story of Sutasoma to illustrate how our bodhisatta practised the perfection of truthfulness. Once the cannibal Porisada, who formerly was the king of Baranasi but now living in a forest, made a vow to bathe the trunk of a banyan tree with the blood of a hundred and one kings if his foot that was pierced by an acacia thorn were healed in seven days. The foot was healed and he succeeded in capturing a hundred princes. At the command of the deity of the tree to make the number of captured kings complete, he was to catch King Sutasoma of Kuru. He managed to do so while Sutasoma was bathing in the pool at Migajina Park and carried him away on his shoulder. Then Sutasoma said: ‘I have to go home for a while, because on my way to Migajina Park I met a brahmin, Nanda, who offered to teach me four verses worth four hundred pieces. I have promised him to learn them on my way back from the park and asked him to wait. Let me go and learn the verses and keep my promise. After that I will come back to you.’ ‘You sound like saying having been freed from the hands of death.’ ‘I will come back to death,’ replied Sutasoma. ‘I do not believe you.’

Then Sutasoma said: ‘Friend Porisada, in the world, death after living a virtuous life is better than a long life full of wickedness as it is blamed by others. Words uttered not truthfully cannot protect one from rebirth in a woeful state after one’s death. Friend Porisada, you may rather believe if somebody were to say “The strong winds blew away rocky mountains into the sky”, or “The sun and the moon have fallen to the earth”, or “All rivers flow upstream”, but never you believe if somebody says “Sutasoma tell lies”. Friend Porisada, if somebody says “The sky has been split up”, or “The ocean has dried up”, or “The Mount Meru has been wiped out without a trace”, you may believe it. But never do you believe if somebody says, “Sutasoma tells lies’. Still Porisada was not fully convinced.

As Porisada remained adamant Sutasoma thought, ‘This Porisada still do not believe me. I will make him believe by taking an oath.’ So he said, ‘Friend Porisada, please put me down from your shoulder. I will convince you by taking an oath.’ Porisada then put him down from his shoulder. Then Sutasoma said: ‘Friend Porisada, I will hold the sword and the spear and take the oath. I will take leave from you for a short time and will fulfil my promise given to the brahmin Nanda to learn the verse from him in the city. Then I will come back to you to keep my promise. If I do not say the truth may I not gain rebirth in a royal family well protected by weapons such as this sword and this spear.’

Then Porisada thought, ‘This King Sutasoma had taken an oath which ordinary kings dare not do. No matter whether he comes back or not, I too am a king. If he does not come back I will get the blood out of my arm to sacrifice it for the deity of the banyan tree.’ Thus thinking Porisada set bodhisatta Sutasoma free. And true to his words, after learning the four verses from the brahmin Nanda, King Sutasoma came back to Porisada. This is how a bodhisatta should keep his words true without concern for his life.

(8) Perfection of Determination

As regards the perfection of determination, it is the unshakeable determination to undertake activity for the good of others, accompanied by great compassion and the knowledge of skilful means; or it is the act of consciousness occurring in such a mode. It has the characteristic of determining upon the requisites of enlightenment; its function is to overcome their opposites; its manifestation is unshakeableness in that task; the requisites of enlightenment are its proximate cause.

The perfection of determination should be reviewed thus: ‘Without firmly undertaking the practice of giving and the other perfections, maintaining an unshakeable determination in the encounter with their opposites, and practising them with constancy and vigour, the bases of enlightenment – i.e. the requisites of giving, etc. – do not arise.’

Here I shall relate the story of Prince Temiya in brief to illustrate how our bodhisatta practise the perfection of determination.

Our bodhisatta was once the son of the King of Kasi and named Temiya. When the prince was one month old, while he was in the lap of his father, four thieves were brought to the king, who ordered them to be punished. The prince was shocked to see this and became sad, thinking: ‘What shall I do to escape from this palace?’

The next day while he was staying alone under the white parasol, he reflected on his past lives. He came to know that in his immediate past life he was a male deva in Tavatimsa. When he reflected further, he knew that in his second past life he was suffering in hell for eighty thousand years. When he reflected further to see the cause why he fell into hell, he knew that in his third past life he was a king for twenty years in that very place, and gave orders to punish criminals like what his father did. Having known this he was scared to become a king. To him who was pale like a lotus flower crushed by hand the guardian goddess of the parasol, who was his mother in one of his previous lives, said: ‘Do not worry, son. If you want to escape from this royal residence, resolve to pretend to be dumb, deaf and mute. Your wish would be fulfilled.’ Then the prince made a resolution and acted accordingly.

For sixteen years the prince was tested by various means, but he remained firm without deviating from his resolution. Then the father ordered: ‘My son was really dumb, deaf and mute. Take him to the cemetery and bury him there.’ Then a charioteer took prince Temiya to a cemetery, intending to bury him alive. Knowing that he was free then, prince Temiya started to move his body and talk when the charioteer was digging a hole to bury him.

Thus, although he was variously tested and presented with difficulties for sixteen long years, he remained resolute like the example of a rocky mountain mentioned in the Buddhavamsa. His firm, unshaken determination is an act of tremendous resoluteness. Only when one’s determination with the kind of determination of Prince Temiya with all might and valour and without wavering will one be carrying out the fulfilment of the perfection of determination as observed by bodhisattas.

(9) Perfection of Loving-Kindness

As regards the perfection of loving-kindness, it is the wish to provide for the welfare and happiness of the world, accompanied by great compassion and the knowledge of skilful means; in denotation, it is benevolence. It has the characteristic of promoting the welfare of living beings; its function is to provide for their welfare, or its function is to remove resentment; its manifestation is kindliness; seeing the agreeable side of beings is its proximate cause.

The noble qualities of loving-kindness should be reflected upon as follows: “One resolved only upon his own welfare cannot achieve success in this world or a happy rebirth in the life to come without some concern for the welfare of others; how, then, can one wishing to establish all beings in the attainment of Nibbana succeed without loving-kindness? And if you wish to ultimately lead all beings to the supramundane achievement of Nibbana, you should begin by wishing for their mundane success here and now.” And: “I cannot provide for the welfare and happiness of others merely by wishing for it. Let me put forth effort to accomplish it.” And: “Now I support them by promoting their welfare and happiness; afterwards they will be my companions in sharing the Dhamma.” “Without these beings, I could not acquire the requisites of enlightenment. Since they are the cause for the manifestation and perfecting of all the Buddha-qualities, these beings are for me a supreme field of merit, the incomparable basis for planting wholesome roots, the ultimate object of reverence.”

Thus one should arouse an especially strong inclination towards promoting the welfare of all beings. And why should loving-kindness be developed towards all beings? Because it is the foundation for compassion. For when one delights in providing for the welfare and happiness of other beings with an unbounded heart, the desire to remove their affliction and suffering becomes powerful and firmly rooted. And compassion is the first of all the dhammas issuing in Buddhahood --- their footing, foundation, root, head and chief.

He who wants to direct his loving-kindness towards beings should be careful about one thing and this is not to have developed passion in the guise of loving-kindness as it is warned in the Netti Commentary: ‘Rago mettayanamukhena vanceti.’ – ‘Passion in the guise of loving-kindness is deceiving.’ In the Brahmavihara Niddesa of the Visuddhimagga, too, it is stated: ‘Extinction of anger means fulfilment of loving-kindness, but arising of passion means destruction of loving-kindness.’

The meaning is: When a man directs his loving-kindness towards another whom he has shown anger, the anger disappears and there appears in him loving-kindness which is goodwill. Therefore disappearance of anger leads to appearance of loving-kindness. If passionate attachment appears in him while he is thus developing genuine loving-kindness his genuine loving-kindness fails. He has now been deceived by passion which assumes the semblance of loving-kindness.

As loving-kindness is one of the ten perfections, it should be directed towards other beings until they return their goodwill to oneself. Loving-kindness is not only included in the ten perfections, but also included in the forty subjects of samatha meditation, which leads to attainment of jhana and psychic powers. Therefore bodhisattas and virtuous men of ancient times developed loving-kindness and with sharp and intense concentration attained jhanas and psychic powers. To illustrate such an attainment while fulfilling the perfection, I shall give a summary of the Seyya Jataka.

At one time, King Brahmadatta of Baranasi ruled righteously fulfilling his ten kingly duties. He gave alms, kept the five precepts, observed uposatha morality. Then a minister who had committed a crime in the palace was expelled by the king from the kingdom. He went to the neighbouring country of Kosala and while serving the king there urged him to attack and conquer Baranasi which, he said, could easily be done. King Kosala followed his suggestion, arrested and imprisoned King Brahmadatta, who put up no resistance at all, with his ministers.

In the prison, King Brahmadatta directed his loving-kindness towards King Kosala, who had robbed him of his kingdom, and in due course attained loving-kindness jhana. Because of the power of that loving-kindness the robber King Kosala felt burning sensations throughout his whole body as if it were burnt with torches. Suffering from this particularly severe pain, he asked his ministers: ‘Why has this happened to me?’ They replied: ‘O King, you suffer thus because you have imprisoned King Brahmadatta who is endowed with virtue.’ Thereupon King Kosala hurried to the bodhisatta King Brahmadatta, begged for forgiveness and gave back his kingdom to him, saying: ‘Let your country be yours again.’ From this story it is clear that loving-kindness is conducive to attainment of jhana.

The Buddha’s loving-kindness: Once while members of the Savgha headed by the Buddha were travelling to Kusinara, Malla princes made an agreement among themselves that any one of them whom did not extend his welcome to the congregation would be punished. Accordingly, a Malla prince, Roja by name, who was a friend of the Venerable Ananda while he was a layman, extended his welcome with other Malla princes to the congregation. Thereupon the Venerable Ananda said admiringly to Roja that it was a great opportunity to do so, as the congregation was headed by the Buddha. Roja replied that he did so not because he had faith in the Triple Gem but because of the agreement made among themselves. Finding Roja’s reply unpleasant the Venerable Ananda approached the Buddha and told him about it. He also requested the Buddha to make Roja’s mind more pliant. The Buddha then directed his thoughts of loving-kindness exclusively to Roja who could not remain still at his residence and like a calf separated from its mother came to the monastery where the Buddha was staying. With genuine faith in the Buddha arising in him, he paid homage to the Buddha and listened to his sermon, as a result of which he became a stream-enterer.

The Anussativagga of Avguttara Nikaya states the eleven benefits that accrue to him who repeatedly develops loving-kindness:

1. he sleeps well in peace,

2. he wakes up well in peace,

3. he dreams no bad dreams,

4. he is dearly loved by human beings,

5. he is dearly loved by non-human beings (ogres and petas),

6. he is protected by devas,

7. he is not afflicted by fire, poison and weapons,

8. his mind is easily concentrated,

9. his face is calm and clear,

10. 
he dies unconfused,

11. 
if he cannot penetrate higher Dhamma, the arahant path and 
fruition, in this life, he will take rebirth in the brahma world.

During the Buddha’s time, once King Udena got very angry with Queen Samavati and ordered the queen and her five hundred female attendants to line up facing him. Then he took up a bow with a poisoned arrow, intending to shoot them to death. However they remained diffusing loving-kindness towards the king, who found himself unable to shoot and at the same time unable to put down the bow and arrow. Perspiration flowed profusely from his body which was trembling. His mouth was discharging saliva. He resembled a man who had suddenly lost his faculties.

Queen Samavati said to him, ‘Great King, are you feeling exhausted?’ The king replied, ‘My dear queen, I do feel exhausted. Be my support.’

‘Very well, O King’, she said, ‘direct your arrow towards the ground.’

The king did as he was told. Then Queen Samavati wished, ‘May the arrow be released.’ And the poisoned arrow went through the ground.

Also during the Buddha’s time, once Sirima the courtesan felt jealous towards Uttara, a female lay disciple of the Buddha. She took a ladle, filled it with the boiling butter oil from a pot cooking on the fire, and suddenly poured it onto Uttara’s head. But Uttara was dwelling in loving-kindness jhana then, and her whole body being diffused with loving-kindness, did not feel the heat of the oil which flowed over her body like water poured onto a lotus leaf.

Thus not only a Buddha or a bodhisatta’s loving-kindness is powerful, disciples’ loving-kindness can also be very powerful.

(10) Perfection of Equanimity

Lastly, as regards the perfection of equanimity, it is the attitude of impartiality towards desirable and undesirable beings and formations, dispelling attraction and repulsion, accompanied by great compassion and the knowledge of skilful means. It has the characteristic of promoting the aspect of neutrality; its function is to see things impartially; its manifestation is the subsiding of attraction and repulsion; reflection upon the fact that all beings inherit the results of their own kamma is its proximate cause.

The perfection of equanimity should be considered thus: ‘When there is no equanimity, the offensive actions performed by beings cause oscillation in the mind. And when the mind oscillates, it is impossible to practise the requisites of enlightenment.’ And: ‘Even though the mind has been softened with the moisture of loving-kindness, without equanimity one cannot purify the requisites of enlightenment and cannot dedicate one’s requisites of merit along with their results to furthering the welfare of beings.’

Moreover, the undertaking, determination, fulfilment, and completion of all the requisites of enlightenment succeed through the power of equanimity. For without equanimity, the aspirant cannot relinquish something without making false discriminations over gifts and recipients. Without equanimity, he cannot purify his virtue without always thinking about the obstacles to his life and to his vital needs. Equanimity perfects the power of renunciation, for by its means he overcomes discontent and delight. It perfects the functions of all the requisites by enabling wisdom to examine them according to their origin. When energy is aroused to excess because it has not been examined with equanimity, it cannot perform its proper function of striving. Forbearance and reflective acquiescence are possible only in one possessed of equanimity. Because of this quality, he looks upon the vicissitudes of worldly events with an equal mind, and his determination to fulfil the practices he has undertaken becomes completely unshakeable. And because he is unconcerned over the wrongs done by others, he perfects the abiding in loving-kindness. Thus equanimity is indispensable to the practice of all the other perfections.

Such is the reflection on the perfection of equanimity.

Extinction of anger and love is fulfilment of equanimity. In special affairs, staying in a negligent mood without taking interest in anything leads to the impairment of equanimity. Such an attitude cannot be called equanimity. It is only unawareness which is wrongly thought to be so. Real equanimity is not indifference or unawareness. It sees both good and evil which lead to happiness and suffering respectively. But he who observes equanimity reflects clearly: ‘I am not concerned with these matters of happiness and suffering; they are the results of their own good and evil deeds.’ 

In the Netti Commentary, it is said: ‘Extreme absent-mindedness appearing as indifference with regard to various sense objects either good or bad is deceptive. Delusion disguised as equanimity is deceptive. Reluctance to perform deeds of merit also tends to deceive by assuming the appearance of the sublime mode of practising equanimity. Indolence for doing good deeds is also likely to pretend to be equanimity. Therefore one should take care of oneself not to be deceived by either delusion or indolence that is apt to behave like equanimity.

Equanimity is not an attitude of neglect; on the contrary, it does pay attention to and takes interest in the object of contemplation. In doing so, one says to oneself: ‘Nothing can be done to make beings including myself happy or unhappy. Those who are possessed of good kamma will be happy and those who are possessed of bad kamma will be unhappy. Since their happiness and unhappiness are related to their past deeds nothing could be done about them.’ Only profound reflection in this vivid manner with living beings as objects of contemplation constitutes genuine equanimity. Since it involves neither anxiety nor uneasiness, it is noble, serene and calm.

In the Cariyapitaka Commentary there is a story Mahalomahamsa Cariya of our bodhisatta who put severe efforts in fulfiling the  perfection of equanimity. Once the bodhisatta was born in a family of wealth and rank. When the time came for his education he went to a well known teacher. After completing it he returned to his parents to look after them. On their death, his relatives urged him to protect and increase the riches that he had inherited.

However, the bodhisatta had developed fear of all realms of existence and his fear was based on the nature of impermanence of all conditioned things. He also had perceived the loathsomeness of the body and had no desire at all to be entangled in the thicket of defilements associated with household life. In fact, his desire to get out of the world of sensuality had long been growing. Accordingly he wanted to renounce the world after abandoning his great wealth. ‘But because of sounds of praise, my renunciation will make me famous,’ he thought to himself. Since he disliked fame, gain and honour shown to him, he did not renounce the world. In order to test himself whether he could unshakably stand the vicissitude of life such as gain and loss, wearing the usual clothes he left his house. His special desire was to fulfil the highest form of the perfection of equanimity by enduring ill treatment of others. Leading a noble life of austerities, he was thought by people to be a feeble-minded eccentric, one who never showed anger to others. Regarded as a person to be treated not with respect but with impudence, he roamed about villages, towns, big and small, spending just one night at each place. But he stayed longer wherever he was shown the greatest insolence. When his clothes were worn out he tried to cover himself with whatever remnant was left. And when that piece was torn away he did not accept any garment from anybody but tried to cover himself with anything available and kept moving.

After living such a life for a long time, he arrived at a village. The village children there were of aggressive nature. Some kids belonging to widows and associates of ruling class were unsteady, conceited, fickle-minded, and indulging in loose talk. They wandered around, always playing practical jokes on others. When they saw aged and poor people walking, they followed them and threw ashes on their backs. They tried to place ketaki leaves under the old people’s arm-pits just to make them feel uncomfortable. When the old people turned round to look at them, they mimicked their movements and manners by bending their backs, curving their legs, pretending to be dumb etc. and had great fun loughing among themselves.

When the bodhisatta saw the unruly children he thought: ‘Now I have found a good means of support for fulfilment of perfection of equanimity,’ and stayed in the village. Seeing him, the mischievous kids tried to make fun of him, who, pretending as though he could no longer endure them and as though he was afraid of them, ran away. Still the kids followed him wherever he went.

The bodhisatta on the run reached a cemetery and thought to himself: ‘This is a place where no one will prevent these mischievous youngsters from doing harm. I have now a chance to fulfil the perfection of equanimity to a great extent.’ He went into the cemetery and slept there using a skull as a pillow. Getting an opportunity to indulge in devilry, the foolish kids went where the bodhisatta was sleeping and insulted him in various ways, spitting phlegm and saliva on him and doing other evil things and went away. In this way they ill-treated the bodhisatta everyday.

Seeing these wrong acts done by the wicked children, some wise people stopped them doing. With the knowledge that ‘This indeed is a holy ascetic of great power’, they all paid respect to him with utmost reverence.

The bodhisatta kept the same attitude towards both the foolish kids and the wise people. He showed no affection to the latter who honoured him nor aversion to the former who insulted him. Instead he took a neutral stance between affection and aversion with regard to both parties. In this way, he fulfilled the perfection of equanimity.

Like loving-kindness, equanimity is one of the forty subjects of samatha meditation and one of the ten perfections. If you really want to practise the perfection of equanimity, you should practise loving-kindness, compassion and appreciative joy in succession up to the third jhana. Having emerged from the third jhana, you should practise equanimity until you attain the fourth jhana with all beings in the infinite universe as object. You should also practise vipassana until attaining the Knowledge of Equanimity Towards Formations. This is the highest equanimity that you should fulfil.

Tonight I shall stop my talk here. May those who wish to practise bodhisatta path become a comfirmed bodhisatta soon. And may those who wish to attain Nibbana achieve their goal soon.
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