
steady meditative progress and for achieving the highest aim of our practice.

Meditative development of the sublime states will be aided by repeated reflection upon
their qualities, the benefits they bestow and the dangers from their opposites. As the
Buddha says, "What a person considers and reflects upon for a long time, to that his
mind will bend and incline."

I. Here, monks, a disciple dwells pervading one direction with his heart filled
with loving-kindness, likewise the second, the third, and the fourth direction; so
above, below and around; he dwells pervading the entire world everywhere and
equally with his heart filled with loving-kindness, abundant, grown great,
measureless, free from enmity and free from distress.

II. Here, monks, a disciple dwells pervading one direction with his heart filled
with compassion, likewise the second, the third and the fourth direction; so
above, below and around; he dwells pervading the entire world everywhere and
equally with his heart filled with compassion, abundant, grown great,
measureless, free from enmity and free from distress.

III. Here, monks, a disciple dwells pervading one direction with his heart filled
with sympathetic joy, likewise the second, the third and the fourth direction; so
above, below and around; he dwells pervading the entire world everywhere and
equally with his heart filled with sympathetic joy, abundant, grown great,
measureless, free from enmity and free from distress.

IV. Here, monks, a disciple dwells pervading one direction with his heart filled
with equanimity, likewise the second, the third and the fourth direction; so
above, below and around; he dwells pervading the entire world everywhere and
equally with his heart filled with equanimity, abundant, grown great,
measureless, free from enmity and free from distress.

— Digha Nikaya 13



Love, without desire to possess, knowing well that in the ultimate sense there is no
possession and no possessor: this is the highest love.

Love, without speaking and thinking of "I," knowing well that this so-called "I" is a mere
delusion.

Love, without selecting and excluding, knowing well that to do so means to create love's
own contrasts: dislike, aversion and hatred.

Love, embracing all beings: small and great, far and near, be it on earth, in the water or
in the air.

Love, embracing impartially all sentient beings, and not only those who are useful,
pleasing or amusing to us.

Love, embracing all beings, be they noble-minded or low-minded, good or evil. The
noble and the good are embraced because love is flowing to them spontaneously. The
low-minded and evil-minded are included because they are those who are most in need
of love. In many of them the seed of goodness may have died merely because warmth
was lacking for its growth, because it perished from cold in a loveless world.

Love, embracing all beings, knowing well that we all are fellow wayfarers through this
round of existence — that we all are overcome by the same law of suffering.

Love, but not the sensuous fire that burns, scorches and tortures, that inflicts more
wounds than it cures — flaring up now, at the next moment being extinguished, leaving
behind more coldness and loneliness than was felt before.

Rather, love that lies like a soft but firm hand on the ailing beings, ever unchanged in its
sympathy, without wavering, unconcerned with any response it meets. Love that is
comforting coolness to those who burn with the fire of suffering and passion; that is
life-giving warmth to those abandoned in the cold desert of loneliness, to those who are
shivering in the frost of a loveless world; to those whose hearts have become as if empty
and dry by the repeated calls for help, by deepest despair.

Love, that is a sublime nobility of heart and intellect which knows, understands and is
ready to help.

Love, that is strength and gives strength: this is the highest love.

Love, which by the Enlightened One was named "the liberation of the heart," "the most
sublime beauty": this is the highest love.

And what is the highest manifestation of love?

To show to the world the path leading to the end of suffering, the path pointed out,
trodden, and realized to perfection by Him, the Exalted One, the Buddha.



The world suffers. But most men have their eyes and ears closed. They do not see the
unbroken stream of tears flowing through life; they do not hear the cry of distress
continually pervading the world. Their own little grief or joy bars their sight, deafens
their ears. Bound by selfishness, their hearts turn stiff and narrow. Being stiff and
narrow, how should they be able to strive for any higher goal, to realize that only
release from selfish craving will effect their own freedom from suffering?

It is compassion that removes the heavy bar, opens the door to freedom, makes the
narrow heart as wide as the world. Compassion takes away from the heart the inert
weight, the paralyzing heaviness; it gives wings to those who cling to the lowlands of
self.

Through compassion the fact of suffering remains vividly present to our mind, even at
times when we personally are free from it. It gives us the rich experience of suffering,
thus strengthening us to meet it prepared, when it does befall us.

Compassion reconciles us to our own destiny by showing us the life of others, often
much harder than ours.

Behold the endless caravan of beings, men and beasts, burdened with sorrow and pain!
The burden of every one of them, we also have carried in bygone times during the
unfathomable sequence of repeated births. Behold this, and open your heart to
compassion!

And this misery may well be our own destiny again! He who is without compassion now,
will one day cry for it. If sympathy with others is lacking, it will have to be acquired
through one's own long and painful experience. This is the great law of life. Knowing
this, keep guard over yourself!

Beings, sunk in ignorance, lost in delusion, hasten from one state of suffering to
another, not knowing the real cause, not knowing the escape from it. This insight into
the general law of suffering is the real foundation of our compassion, not any isolated
fact of suffering.

Hence our compassion will also include those who at the moment may be happy, but act
with an evil and deluded mind. In their present deeds we shall foresee their future state
of distress, and compassion will arise.

The compassion of the wise man does not render him a victim of suffering. His thoughts,
words and deeds are full of pity. But his heart does not waver; unchanged it remains,
serene and calm. How else should he be able to help?

May such compassion arise in our hearts! Compassion that is sublime nobility of heart
and intellect which knows, understands and is ready to help.

Compassion that is strength and gives strength: this is highest compassion.

And what is the highest manifestation of compassion?

To show to the world the path leading to the end of suffering, the path pointed out,
trodden and realized to perfection by Him, the Exalted One, the Buddha.



share their own innate wish for happiness. We use our own desire for happiness as the
key, experience this desire as the basic urge of others, then come back to our own
position and extend to them the wish that they may achieve their ultimate objective,
that they may be well and happy.

The methodical radiation of metta is practiced first by directing metta to individuals
representing certain groups. These groups are set in an order of progressive remoteness
from oneself. The radiation begins with a dear person, such as a parent or teacher, then
moves on to a friend, then to a neutral person, then finally to a hostile person. Though
the types are defined by their relation to oneself, the love to be developed is not based
on that relation but on each person's common aspiration for happiness. With each
individual one has to bring his (or her) image into focus and radiate the thought: "May
he (she) be well! May he (she) be happy! May he (she) be peaceful!"[20] Only when one
succeeds in generating a warm feeling of good will and kindness towards that person
should one turn to the next. Once one gains some success with individuals, one can then
work with larger units. One can try developing metta towards all friends, all neutral
persons, all hostile persons. Then metta can be widened by directional suffusion,
proceeding in the various directions — east, south, west, north, above, below — then it
can be extended to all beings without distinction. In the end one suffuses the entire
world with a mind of loving-kindness "vast, sublime, and immeasurable, without enmity,
without aversion."

The intention of harmlessness is thought guided by compassion (karuna), aroused in
opposition to cruel, aggressive, and violent thoughts. Compassion supplies the
complement to loving-kindness. Whereas loving-kindness has the characteristic of
wishing for the happiness and welfare of others, compassion has the characteristic of
wishing that others be free from suffering, a wish to be extended without limits to all
living beings. Like metta, compassion arises by entering into the subjectivity of others,
by sharing their interiority in a deep and total way. It springs up by considering that all
beings, like ourselves, wish to be free from suffering, yet despite their wishes continue
to be harassed by pain, fear, sorrow, and other forms of dukkha.

To develop compassion as a meditative exercise, it is most effective to start with
somebody who is actually undergoing suffering, since this provides the natural object for
compassion. One contemplates this person's suffering, either directly or imaginatively,
then reflects that like oneself, he (she) also wants to be free from suffering. The thought
should be repeated, and contemplation continually exercised, until a strong feeling of
compassion swells up in the heart. Then, using that feeling as a standard, one turns to
different individuals, considers how they are each exposed to suffering, and radiates the
gentle feeling of compassion out to them. To increase the breadth and intensity of
compassion it is helpful to contemplate the various sufferings to which living beings are
susceptible. A useful guideline to this extension is provided by the first noble truth, with
its enumeration of the different aspects of dukkha. One contemplates beings as subject
to old age, then as subject to sickness, then to death, then to sorrow, lamentation, pain,
grief, and despair, and so forth.

When a high level of success has been achieved in generating compassion by the
contemplation of beings who are directly afflicted by suffering, one can then move on to



consider people who are presently enjoying happiness which they have acquired by
immoral means. One might reflect that such people, despite their superficial fortune, are
doubtlessly troubled deep within by the pangs of conscience. Even if they display no
outward signs of inner distress, one knows that they will eventually reap the bitter fruits
of their evil deeds, which will bring them intense suffering. Finally, one can widen the
scope of one's contemplation to include all living beings. One should contemplate all
beings as subject to the universal suffering of samsara, driven by their greed, aversion,
and delusion through the round of repeated birth and death. If compassion is initially
difficult to arouse towards beings who are total strangers, one can strengthen it by
reflecting on the Buddha's dictum that in this beginningless cycle of rebirths, it is hard to
find even a single being who has not at some time been one's own mother or father,
sister or brother, son or daughter.

To sum up, we see that the three kinds of right intention — of renunciation, good will,
and harmlessness — counteract the three wrong intentions of desire, ill will, and
harmfulness. The importance of putting into practice the contemplations leading to the
arising of these thoughts cannot be overemphasized. The contemplations have been
taught as methods for cultivation, not mere theoretical excursions. To develop the
intention of renunciation we have to contemplate the suffering tied up with the quest for
worldly enjoyment; to develop the intention of good will we have to consider how all
beings desire happiness; to develop the intention of harmlessness we have to consider
how all beings wish to be free from suffering. The unwholesome thought is like a rotten
peg lodged in the mind; the wholesome thought is like a new peg suitable to replace it.
The actual contemplation functions as the hammer used to drive out the old peg with
the new one. The work of driving in the new peg is practice — practicing again and
again, as often as is necessary to reach success. The Buddha gives us his assurance that
the victory can be achieved. He says that whatever one reflects upon frequently
becomes the inclination of the mind. If one frequently thinks sensual, hostile, or harmful
thoughts, desire, ill will, and harmfulness become the inclination of the mind. If one
frequently thinks in the opposite way, renunciation, good will, and harmlessness become
the inclination of the mind (MN 19). The direction we take always comes back to
ourselves, to the intentions we generate moment by moment in the course of our lives.

The next three path factors — right speech, right action, and right livelihood — may be
treated together, as collectively they make up the first of the three divisions of the path,
the division of moral discipline (silakkhandha). Though the principles laid down in this
section restrain immoral actions and promote good conduct, their ultimate purpose is not
so much ethical as spiritual. They are not prescribed merely as guides to action, but
primarily as aids to mental purification. As a necessary measure for human well-being,
ethics has its own justification in the Buddha's teaching and its importance cannot be
underrated. But in the special context of the Noble Eightfold Path ethical principles are



(69) The Buddha's great compassion

After attainment of the full Enlightenment as a Buddha, he could have found happiness without having to worry
about teaching, and lived comfortably. However, for the entire period of forty-five Vassa (years), inasmuch as he
had to impart his noble Teachings day and night without rest, he had to undergo a lot of physical hardship and
strain. This benevolent performance with relentless effort was done simply because of his Universal Love and
Great Compassion for all beings who are drifting along endlessly in the miserable whirlpool of Samsara.

All beings, no matter in whatever existence they may be, wish to escape from the sufferings of old age, sickness
and death which are bound to be met as living beings. Nevertheless against their own wish, they are going through
miserable conditions of life existence continuously through old, sick and eventually meeting with death. That is the
reason why as a Buddha, he had taught his Dhamma knowing fully well that there was no Saviour other than him
to save all living beings with his Great Compassion without regard to his discomforts and weariness. This also
stands witness to the extent how he had to undergo miseries without having opportunity to gain happiness for,
being deterred by his unparalleled Karuna.

This Karuna is extremely noble and gentle. It is usual for a virtuous man to have compassion and sympathy for a
person who is in trouble. On the other hand, he who has no feeling of sympathy towards others in dire distress is
not a man of virtue but of vice. That is why this karuna dhamma - "sevitabba, bhavittabba dhamma " - ought to be
resorted  to,  developed and depended  upon by  each and  everybody  who  is  noble.  Ordinarily,  even without
practising bhavana, one should have a feeling of sympathy towards a pitiable person, if seen or found. Every time
feeling of compassion arises, it would amount to developing merits.

If  desirous of  developing through bhavana,  the method to  be applied is  similar  to  that  of  developing metta
bhavana. It should not be developed beginning from those who are near and dear to one who is developing, at the
initial stage. Neither should it be developed starting from the most beloved person. Nor should it be developed
beginning from a neutral person or from a person who is hostile, or rather, an enemy. It is because one who is
dear to you will remain as a dear and affectionate person, and hence, no compassion is called for. Similarly, the
most beloved person, etc., will continue to remain as the most beloved ones and so on. As a matter of fact no
feeling of compassion needs be invoked. In the case of a person of opposite sex, since lust is likely to occur, one
should avoid developing karuna towards him or her at the very initial stage. Also in respect of a person who is
dead and gone, no karuna should be developed as it is uncalled for. Such being the case, the question arises as
to who, should be the first towards whom karuna is to be developed. It may be explained as follows:
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If you have any friends or family members who are sick or dying, I know of no one who
would tell you to treat them in a hardhearted way. Everyone would agree that you
should be as compassionate as you can. The problem is that there's little agreement on
how compassion translates into specific actions. For some people, compassion means
extending life as long as possible; for others it means terminating life — through
assisted suicide or euthanasia — when quality of life falls below a certain level. And
neither of these two groups sees the other as compassionate at all. The first sees the
second as criminal; the second sees the first as heartless and cruel.

For those of us trying to negotiate the murky territory between these two extremes,
there's not much reliable guidance. Ours is a culture that doesn't like to think about
illness and death, and as a result, when faced with someone who's sick or dying, we're
at a loss as to what to do. Some people will advise you simply to do what feels right, but
feelings have a way of turning slippery and devious. Some things feel right simply
because they make you feel good, regardless of whether they're genuinely right for the
other person. A desire to extend life may mask a deeper fear of your own death; a
desire to terminate a miserable illness may rationalize your distress at having to witness
suffering. Even if you're told to act from a place of mindful presence, you may find that
what seem to be your spontaneous inspirations are actually conditioned by hidden,
unexamined assumptions about what life and death are all about.

This is why the simple injunction to be compassionate or mindful in the presence of a
sick or dying person isn't enough. We need help in educating our compassion: specific
advice on how to think through the implications of our actions in the face of life and
death, and specific examples of how people who have contemplated these issues
thoroughly have actually acted in the past.

With this thought in mind, I searched through the Pali canon — the oldest extant record
of the Buddha's teachings — to see what lessons could be drawn from the Buddha's
example. After all, the Buddha often referred to himself as a doctor, and to his Dharma
as medicine for the sufferings of the world. From his point of view, we're all sick and
dying on a subtle level, so we all deserve continual compassion. But what sort of advice
did this doctor give when face-to-face with the flesh and blood suffering of illness and
death? How did he treat people who were physically sick or dying?

You probably know the story of how, together with Ven. Ananda, he once found an
unattended sick monk lying in his own filth. After washing the monk, he assembled the
other monks, chided them for abandoning their brother, and gave them strong incentive
to follow his example: "Whoever would tend to me," he said, "should tend to the sick."



He arranged that monks nursing their fellow monks should receive special allotments of
food, to encourage them in their work and help lighten their burden. But he didn't
subscribe to the notion that medical treatment should try to extend life at all costs. The
Vinaya, his monastic discipline, imposes only a minor penalty on a monk who refuses to
care for a fellow monk who is sick or dying, or who totally abandons a sick monk before
the latter recovers or dies. And there's no penalty for withholding or discontinuing a
specific medical treatment. So the rules convey no message that the failure to keep life
going is an offense of any kind. At the same time, though, a monk who deliberately ends
the life of a patient, even from compassionate motives, is expelled from the monkhood
and can never reordain in this life, so there's no room for euthanasia or assisted suicide.

This means that the middle ground is where true compassion can be exercised. The
Buddha sets out some guidelines for this area in his definition of the ideal nurse. You're
qualified to tend to the sick if (1) you know how to prepare medicines; (2) you know
what's amenable to the patient's cure, taking away whatever's unamenable and
providing things that are amenable; (3) you're motivated by compassion and not by
material gain; (4) you're not squeamish about cleaning up urine, excrement, saliva, or
vomit; and (5) you're competent at encouraging the patient at the proper times with
talk on Dharma.

Of these five qualifications, the one most discussed in the Pali canon is the fifth: What
qualifies as a helpful and compassionate talk on Dharma to a person who is sick or
dying? What doesn't?

Here again, the don'ts mark off the territory for the do's. The Vinaya cites cases where
monks tell a sick person to focus his thoughts on dying, in the belief that death would be
better than the miserable state of his life. The sick person does as they advise, he dies
as a result, and the Buddha expels the monks from the monkhood. Thus, from the
Buddha's perspective, encouraging a sick person to relax her grip on life or to give up
the will to live would not count as an act of compassion. Instead of trying to ease the
patient's transition to death, the Buddha focused on easing his or her insight into
suffering and its end.

This is because he regarded every moment of life as an opportunity to practice and
benefit from the Dharma. It's a well-known principle in all meditation traditions that a
moment's insight into the pain of the present is far more beneficial than viewing the
present moment with disgust and placing one's hopes on a better future. This principle
applies as much at the end of life as it does anywhere in the middle. In fact, the Buddha
encouraged his monks to reflect constantly on the potential imminence of death at every
moment, even when in ordinary health, so that they could bring a sense of urgency to
their practice and give the present moment their full attention. If you learn to treat all
moments as potentially your last, then when your last moment does come you will face
it prepared.

Most often, though, a sick or dying person hasn't been living with this sort of urgent
alertness, so the first step in advising such a person is to aim at clearing away any
emotional obstacles to learning from the present. The Pali texts note two such obstacles:
worry over the responsibilities the person is leaving behind, and fear of death. In one
poignant discourse, a man appears to be dying and his wife consoles him not to worry:
She'll be able to provide for herself and their children in his absence; she won't go
looking for another husband; and she'll continue in her practice of the Dharma. With



each reassurance she repeats the refrain, "So don't be worried as you die. Death is
painful for one who is worried. The Blessed One has warned against being worried at the
time of death." The man recovers unexpectedly and, while still frail, goes to visit the
Buddha, telling him of his wife's reassurances. The Buddha comments on how fortunate
the man is for having such a wise and sympathetic wife.

As for fear of death, the Buddha notes that one of the primary reasons for this fear is
the remembrance of hurtful or cruel things you've done in the past. Thus the Vinaya
shows that monks would often console a fellow monk on his deathbed by asking him to
call to mind something more positive — his highest meditative attainment — and to
focus his thoughts there. In a similar vein, a common practice in Asian Buddhist
countries is to remind a dying person of the acts of generosity or virtue he or she has
performed in this life. Even if the person is unable to muster the mindfulness and
alertness needed to gain further insight into the present, any Dharma talk that helps
allay worries and forestall fears is an act of true compassion.

The Buddha comments, however, that there are three additional reasons for fearing
death: attachment to the body, attachment to sensual pleasures, and a lack of direct
insight into the unconditioned Dharma of the Deathless. His more advanced instructions
for sick and dying people thus focus on cutting these reasons for fear at the root. He
once visited a sick ward and told the monks there to approach the moment of death
mindful and alert. Instead of focusing on whether they would recover, they should
observe the movements of the feelings they were experiencing: painful, pleasant, or
neutral. Observing a sensation of pain, for instance, they should notice how inconstant it
is and then focus on the repeated dissolution of all pains. They could then apply the
same focused alertness to pleasant and neutral feelings as well. The steadiness of their
focus would give rise to a sense of ease independent of sensory feelings, and from this
point of independence they could develop dispassion and relinquishment, both for the
body and for feelings of any sort. With relinquishment would come a genuine insight into
the Dharma which, being Deathless, would end all fear of death.

On another occasion, Ven. Sariputta visited the famous supporter of the Buddha,
Anathapindika, who was on his deathbed. After learning that Anathapindika's disease
was worsening, he advised him to train himself: "I won't cling to the eye; my
consciousness won't be dependent on the eye. I won't cling to the ear; my
consciousness won't be dependent on the ear," and so forth through all the six senses,
their objects, and any mental events dependent on them. Although Anathapindika was
unable to develop this independent consciousness in line with Sariputta's instructions, he
asked that these instructions be given to other lay people as well, for there would be
those who would understand and benefit from them.

Obviously, these recommendations are all shaped by the Buddha's teachings on how the
state of one's mind influences the process of death and rebirth, but that doesn't mean
that they're appropriate only for those who would call themselves Buddhist. Regardless
of your religious beliefs, when you're faced with obvious pain you're bound to see the
value of any instructions that show you how to reduce suffering by investigating the pain
in and of itself. If you have the strength to follow through with the instructions, you're
bound to want to give them a try. And if you encounter the Deathless in the course of
your efforts, you're not going to quibble about whether to call it by a Buddhist or
non-Buddhist name.



This point is illustrated by another story involving Ven. Sariputta. Visiting an aged
brahman on his deathbed, Sariputta reflected that brahmans desire union with Brahma,
so he taught the man to develop the four attitudes of a Brahma — infinite good will,
compassion, appreciation, and equanimity. After following these instructions, the
brahman was reborn as a Brahma after death. The Buddha, however, later chided
Sariputta for not teaching the brahman to focus instead on investigating pain, for if he
had, the brahman would have experienced nirvana and been freed from rebirth
altogether.

What's striking about all these instructions is that, from the Buddha's point of view,
deathbed Dharma is no different from Dharma taught to people in ordinary health. The
cause of suffering is in every case the same, and the path to the end of suffering is the
same as well: comprehend suffering, abandon its cause, realize its cessation, and
develop the qualities of mind that lead to its cessation. The only difference is that the
obvious proximity of death makes teaching the Dharma both easier and harder — easier
in that the patient is freed from extraneous responsibilities and can see clearly the need
to understand and gain release from pain; harder in that the patient may be too
weakened physically or emotionally, through fear or worry, to put the instructions into
practice. But whatever the case, it's worth noting that up to the moment of death the
Buddha would have you focus less on the limitations of the situation than on the
potential opportunities. Even one moment of insight in the midst of pain and suffering,
he said, is worth more than one hundred years of good health.

From my own personal experience — both in watching my teachers implement these
instructions and in trying to implement them myself — I've learned two major lessons.
One is that the patients best suited for making the most of the Dharma when sick or
dying are those who are not tormented with memories of cruel or hurtful things they did
in the past, and who have already developed a meditative or contemplative practice
prior to their illness. Even if that practice isn't Buddhist, they intuitively respond to the
Buddha's message on pain and are able to use it to alleviate their own sufferings. The
lesson here is that as long as you know you're going to die someday, it's a good idea to
avoid cruel actions and to get started on a meditative practice of your own, so that you'll
be prepared for illness and death when they come. As my teacher, Ajaan Fuang, once
said, when you meditate you're gaining practice in how to die — how to be mindful and
alert, how to endure pain, how to gain control over wayward thoughts and maybe even
reach the Deathless — so that when the time comes to die, you'll do it with skill.

The second lesson is that if you want to help other people overcome their fear of death,
you have to learn how to overcome your own fear of death as well, by abandoning
attachment to the body, abandoning attachment to sensual pleasures, avoiding cruel
actions, and gaining direct insight into the Deathless. With your fears overcome, you'll
be much more effective in teaching the Dharma to those on their deathbed. You won't
be disturbed by the physical horrors of death, you'll be able to communicate directly to
the needs of the dying person, and your words will carry more weight, for they come
from direct experience. Your compassion will be educated not by books or feelings, but
by a clear insight into what dies and what doesn't.

Ultimately, these two lessons boil down to one: Meditate, as an act of compassion both
for yourself and for others, even if death seems far away. When the time comes to die,
you'll be less of a burden on those who are caring for you. In the meantime, if you're
called on to comfort those who are sick or dying, your compassion will be more genuinely



helpful, and you'll have a more effective message to teach.
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"There are these five ways of subduing hatred by which, when hatred arises in a monk,
he should wipe it out completely. Which five?

"When one gives birth to hatred for an individual, one should develop good will for that
individual. Thus the hatred for that individual should be subdued.

"When one gives birth to hatred for an individual, one should develop compassion for
that individual. Thus the hatred for that individual should be subdued.

"When one gives birth to hatred for an individual, one should develop equanimity toward
that individual. Thus the hatred for that individual should be subdued.

"When one gives birth to hatred for an individual, one should pay him no mind & pay
him no attention. Thus the hatred for that individual should be subdued.

"When one gives birth to hatred for an individual, one should direct one's thoughts to
the fact of his being the product of his actions: 'This venerable one is the doer of his
actions, heir to his actions, born of his actions, related by his actions, and has his actions
as his arbitrator. Whatever action he does, for good or for evil, to that will he fall heir.'
Thus the hatred for that individual should be subdued.

"These are five ways of subduing hatred by which, when hatred arises in a monk, he
should wipe it out completely."

See also: AN 5.162
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"Bhikkhus, there are these five ways of removing annoyance, by which annoyance can
be entirely removed by a bhikkhu when it arises in him. What are the five?

"Loving-kindness can be maintained in being toward a person with whom you are
annoyed: this is how annoyance with him can be removed.

"Compassion can be maintained in being toward a person with whom you are annoyed;
this too is how annoyance with him can be removed.

"Onlooking equanimity can be maintained in being toward a person with whom you are
annoyed; this too is how annoyance with him can be removed.

"The forgetting and ignoring of a person with whom you are annoyed can be practiced;
this too is how annoyance with him can be removed.

"Ownership of deeds in a person with whom you are annoyed can be concentrated upon
thus: 'This good person is owner of his deeds, heir to his deeds, his deeds are the womb
from which he is born, his deeds are his kin for whom he is responsible, his deeds are his
refuge, he is heir to his deeds, be they good or bad.' This too is how annoyance with him
can be removed.

"These are the five ways of removing annoyance, by which annoyance can be entirely
removed in a bhikkhu when it arises in him."

See also: AN 5.162
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another five hundred. He gave everything to the women, asking only to keep his
scales, his bag, and eight coins for his return fare. Of course, they were happy to
agree. After profuse thanks on both sides, the trader hurried to the river with
the golden bowl. He gave his eight coins to the boatman and got into the boat.

Not long after he had left, the greedy peddler returned to the house, giving the
impression of having reluctantly reconsidered their offer. He asked them to bring
out their bowl, saying he would give them something or other for it after all.

The old woman flew at him. "You scoundrel!" she cried. "You told us that our
golden bowl was not worth even half a cent. Lucky for us, an honest trader came
after you left and told us it was really worth a hundred thousand pieces of silver.
He gave us a thousand for it and took it away, so you are too late!"

When the peddler heard this, an intense pain swept over him. "He robbed me!
He robbed me!" he cried. "He got my golden bowl worth a hundred thousand!"
He became hysterical and lost all control. Throwing down his money and
merchandise, he tore off his shirt, grabbed the beam of his scales for a club, and
ran to the riverside to catch the other trader.

By the time he got to the river, the boat was already in midstream. He shouted
for the boat to return to shore, but the honest peddler, who had already paid,
calmly told the ferryman to continue on.

The frustrated trader could only stand there on the river-bank and watch his
rival escape with the bowl. The sight so infuriated him that a fierce hate swelled
up inside him. His heart grew hot, and blood gushed from his mouth. Finally, his
heart cracked like the mud at the bottom of a pond dried up by the sun. So
intense was the unreasoning hatred which he developed against the other trader
because of the golden bowl, that he perished then and there.

The honest trader returned to Seriva, where he lived a full life spent in charity
and other good works, and passed away to fare according to his deserts.

When the Buddha finished this story, he identified himself as the honest trader, and
Devadatta as the greedy trader. This was the beginning of the implacable grudge which
Devadatta held against the Bodhisatta through innumerable lives.

One day, while the Buddha was staying in Jetavana, some bhikkhus asked him if there
was any benefit in sacrificing goats, sheep, and other animals as offerings for departed
relatives.

"No, bhikkhus," replied the Buddha. "No good ever comes from taking life, not even



when it is for the purpose of providing a Feast for the Dead." Then he told this story of
the past.

Long, long ago, when Brahmadatta was reigning in Baranasi, a brahman decided
to offer a Feast for the Dead and bought a goat to sacrifice. "My boys," he said
to his students, "take this goat down to the river, bathe it, brush it, hang a
garland around its neck, give it some grain to eat, and bring it back."

"Yes, sir," they replied and led the goat to the river.

While they were grooming it, the goat started to laugh with a sound like a pot
smashing. Then, just as strangely, it started to weep loudly.

The young students were amazed at this behavior. "Why did you suddenly
laugh," they asked the goat, "and why do you now cry so loudly?"

"Repeat your question when we get back to your teacher," the goat answered.

The students hurriedly took the goat back to their master and told him what had
happened at the river. Hearing the story, the master himself asked the goat why
it had laughed and why it had wept.

"In times past, brahman," the goat began, "I was a brahman who taught the
Vedas like you. I, too, sacrificed a goat as an offering for a Feast for the Dead.
Because of killing that single goat, I have had my head cut off 499 times. I
laughed aloud when I realized that this is my last birth as an animal to be
sacrificed. Today I will be freed from my misery. On the other hand, I cried when
I realized that, because of killing me, you, too, may be doomed to lose your
head five hundred times. It was out of pity for you that I cried."

"Well, goat," said the brahman, "in that case, I am not going to kill you."

"Brahman!" exclaimed the goat. "Whether or not you kill me, I cannot escape
death today."

"Don't worry," the brahman assured the goat. "I will guard you."

"You don't understand," the goat told him. "Your protection is weak. The force of
my evil deed is very strong."

The brahman untied the goat and said to his students, "Don't allow anyone to
harm this goat." They obediently followed the animal to protect it.

After the goat was freed, it began to graze. It stretched out its neck to reach the
leaves on a bush growing near the top of a large rock. At that very instant a
lightning bolt hit the rock, breaking off a sharp piece of stone which flew through
the air and neatly cut off the goat's head. A crowd of people gathered around
the dead goat and began to talk excitedly about the amazing accident.

A tree deva[5] had observed everything from the goat's purchase to its dramatic
death, and drawing a lesson from the incident, admonished the crowd: "If



people only knew that the penalty would be rebirth into sorrow, they would
cease from taking life. A horrible doom awaits one who slays." With this
explanation of the law of kamma the deva instilled in his listeners the fear of
hell. The people were so frightened that they completely gave up the practice of
animal sacrifices. The deva further instructed the people in the Precepts and
urged them to do good.

Eventually, that deva passed away to fare according to his deserts. For several
generations after that, people remained faithful to the Precepts and spent their
lives in charity and meritorious works, so that many were reborn in the heavens.

The Buddha ended his lesson and identified the Birth by saying, "In those days I was
that deva."

The Buddha told this story at Jetavana about a conniving bhikkhu, who was the source
of much trouble to other bhikkhus.

Long, long ago, when Brahmadatta was reigning in Baranasi, a shifty ascetic with
long, matted hair, lived near a certain little village. The landowner had built a
modest hermitage in the forest for him, and daily provided him with excellent
food in his own house.

The landowner had a great fear of robbers and decided that the safest course to
protect his money was to hide it in an unlikely place. Believing the matted-
haired ascetic to be a model of sainthood, he brought a hundred pieces of gold
to the hermitage, buried them there, and asked the ascetic to keep watch over
the treasure.

"There's no need to say more, sir, to a man like me who has renounced the
world. We hermits never covet what belongs to others."

"That's wonderful," said the landowner, who went off with complete confidence
in the hermit's protestations.

As soon as the landowner was out of sight, the ascetic chuckled to himself,
"Why, there's enough here to last a man his whole life!"

Allowing a few days to elapse, the hermit dug up the gold and reburied it
conveniently by the road. The following morning, after a meal of rice and
succulent curries at the landowner's house, the ascetic said, "My good sir, I've
been staying here, supported by you, for a long time. Frankly, living so long in
one place is like living in the world, which is forbidden to ascetics like me. I
really cannot remain here any longer; the time has come for me to leave."




