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Some scholars' position: "The meaning of destroying the roots of virtue is that in destroying the capacity of previous virtues to issue their effects speedily, you delay the issuance of their effects. So anger, for instance, will give its effect first, but it is certainly not the case that the seeds of the roots of virtue will not issue effects when they later meet with the requisite conditions, because, given that no mundane path can eliminate the seeds that are to be eliminated, it is impossible to have an elimination of the seeds of the afflictions."
According to our own system, the meaning of “destroying the roots of virtue” means stopping the seed of the virtuous action from giving rise to the fruition of a particular action. 
With regard to the destruction of the roots of the virtue, there are:-

1. small destruction of the root of virtue

2. medium destruction of the root of virtue

3. great destruction of the root of virtue
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Moreover, as already explained, even though you cleanse your accumulation of sins through purification by the four powers, this does not contradict the fact that you are slow to produce higher paths. Accordingly, for some persons anger destroys, for instance, their resources and excellent body—the respective effects of giv​ing gifts and safeguarding ethical discipline—but is unable to de​stroy their ability to easily produce roots of virtue again through giving gifts and safeguarding ethical discipline by means of the causally concordant behavioral effect of their habituation to gener​osity and an attitude of abstention. For other persons, anger de​stroys the continuous occurrence of a similar type of causally con​cordant virtuous behavior like ethical self-discipline and so on, but does not destroy the occurrence of an excellent body, resources, and so forth. Some [bodhisattvas] realize a path through which they progress to perfection within one eon, for instance, if they do not generate anger toward a bodhisattva who has obtained a predic​tion of his or her upcoming enlightenment (as explained earlier). If they produce a single angry thought toward such a bodhisattva, this path is not expelled from their mind-stream, but their progress on the path becomes slow for the length of an eon.
Example: When one person acts on generosity, he should experience the positive action in the future in the form of getting wealth or enjoyment of possessions. But because of getting angry, the anger will destroy the root of virtue of the particular action such that he will not experience any positive effects from the action of giving.

Any particular action will have three different effects:-

1. fruitional effect

2. positive causally concordant effect

3. environmental effect

For example, if one gets angry during the act of giving, one will not experience the fruitional effect of the act of giving in the form of enjoyment of possessions but one will not destroy the positive concordant effect of the act of giving. In the future one might still have the inclination, imprint, or desire to give.
Sometimes if one gets angry during the act of giving, the destruction of the root of virtue might destroy the positive concordant effects of the act of giving and also cause one to not willing give in the future. This does not mean one will not experience the fruitional effect. One may be able to experience the fruitional effect.
If someone who has generated the path in his mental continuum, (for example he is abiding in the path of accumulation now and will move towards the path of preparation in three years time), if he gets angry, the movement to the higher path of preparation might be postponed for six years instead of the original three years. 
Generally “destroying the roots of virtue” means destroying or harming the fruitional effect of a particular action. For example, one might experience a big fruitional effect of a particular virtuous action but because of one’s anger, the effect that will be experienced may only be a small fruitional effect. In another case, one may be supposed to experience a fruitional effect of an action very quickly; but, due to one’s anger, the experience of the fruitional effect might be postponed to a later time.
As mentioned in the last lesson, destroying the root of virtue does not necessarily mean that the seed of the virtue is also destroyed. The destruction of the root of virtue can be in a great form, a middling form or a relatively minor form.
There are many faults of anger:  visible faults and invisible faults. There is nothing worse than anger.

Power of object: If the object of anger is a powerful object, the destruction of the root of virtue will be greater.
Power of time: If we were to get angry during the Saka Dawa period, the negative karma will be much heavier than at a normal period. 
If we don’t pay attention to our mind, then from the side of the powerful object of anger, at such a powerful time, and if we get angry from the depths of our heart, the consequences of the moment of anger can be very powerful when these three conditions come together. A lot of roots of virtue will be destroyed.

Any good deeds, such as Generosity and worshipping the sugatas, You have collected over a thousand eons Are all destroyed in one moment of anger.
If we do not practise patience we start to retaliate when harm is done to us, we then accumulate fresh karma. As a result, we have to experience the negative effects of the karma, which is suffering in the future.

Now we are experiencing the effects of our actions as results of negative actions created in the past. It would be different if we had practised patience it the past.
We should keep the advice on patience in our mind and reflect on it constantly. When we keep it as an object of mindfulness in our mind, we will not be angry and we won’t start to retaliate when somebody does harm to us as we can practise patience.
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Developing the patience of accepting suffering 

Rejecting the idea that when suffering occurs it is absolutely unpleasant
If you can remedy a situation wherein suffering occurs, you do not need to feel that it is unpleasant. If you cannot remedy it, it is not helpful to find it unpleasant, so there is no need for, or effective​ness to, your displeasure; there is even a disadvantage. If you are very impatient, a slight suffering is extremely difficult to bear, whereas if you minimize your impatience, you can endure great suffering. Engaging in the Bodhisattva Deeds says:
If there is a remedy,
Why be displeased?
If there is no remedy.
What is the use of being displeased?
When we encounter any form of suffering, we should ask ourselves: “Can anything be done to solve it?” If it can be solved, then there is nothing to get agitated or worried about. If nothing can be done, then there is no reason why you should get upset about it.
We need to strengthen the mind of forbearance and be patient with all those small sufferings. If we have strong forbearance, we can put up with all those difficulties.
Reflecting on the good qualities of suffering
Suffering has five good qualities: 
(1) The good quality of spurring you on to liberation. This is because if you had no suffering, you would not develop the determination be free of it. 
(2) The good quality of dispelling arrogance. This is because when suffering strikes you, it reduces your sense of superiority. 
(3) The good quality of causing you to shun sin. This is because when you experience very painful feel​ings, they arise from nonvirtue, so if you do not want these effects, you must avoid their causes. 
(4) The good quality of causing you to like cultivating virtue. This is because when you are tormented with suffering, you desire happiness, and once you want it, you must cultivate the virtue that causes it. 
(5) The good quality of produc​ing compassion for those who wander in cyclic existence. This is because after you have assessed your own situation, you think, "Other be​ings suffer like this." From these five and what they indicate, rec​ognize other good qualities on your own and then repeatedly train your mind to think, "This suffering is a condition that I want."
We need to reflect on how at times when we have suffered from sickness or are faced with problems, these sufferings encourage us to think about the teachings of the Buddha, about virtue and it also reminds us of refuge and renunciation. Suffering also encourages our dharma practice. If we are someone who is interested in the teachings of the Buddha, we should like suffering.

When those people who are proud and arrogant are stricken with disease, whatever arrogance or pride they possess will be diminished. Their afflictive minds such as arrogance and pride are weakened by suffering. When we experience suffering in the form of sickness, we then understand this suffering is the result of negative actions that were accumulated in the past. This understanding restrains us from committing negative actions in the future. As we all want happiness and not suffering, this reminds us of virtue as we need to create the cause for happiness by practicing virtue.

We generate renunciation when we reflect on those sufferings that we have experienced. By having a good understanding of the meaning of suffering, we can transfer this understanding to other sentient beings and reflect on how they also have been experiencing different kinds of suffering. We then transform our experiences of suffering into the generation of compassion for others. It is suffering that helps us to generate these two types of attitudes; renunciation and compassion. By thinking along these lines, we will not get upset when we are faced with suffering. Such a practice is not meant to increase the amount of our suffering but to it helps us to uplift our mind by seeing the positive side of the suffering.
When we don’t experience suffering, we don’t remember the Dharma. So suffering reminds us of Dharma. On the path that is shared with the person of the small capacity, we reflect on the suffering of the lower realms. This reminds us of the Dharma. 
When everything goes well for us, our refuge, renunciation, daily prayers and commitment practices will become weaker. However when we meet with problems, they remind us of suffering and we tend to put more effort into our Dharma practice - we normally pray more than usual when we have more problems.
The purpose of reflecting on the good qualities of suffering is not to get upset when suffering arises. This is the practice of cultivating of patience.
Developing the patience of certitude about the teachings
The patience of certitude about the teachings means generating the forbearance of conviction. It has eight objects:
1. The object of faith. This is the good qualities of the three jewels.
2.  The object to be actualized. This is the reality of the two selflessnesses.
3. The desired object. This is the great powers of the Buddhas and bodhisattvas, of which there are three—the power of the superknowledges, the power of the six perfections, and the power which is innate.
4. The object to be adopted. This is wanting both the cause - good deeds - and the effect of these deeds.
5. The object to be discarded. This is wishing to avoid both the cause – misdeeds - and the effect of these deeds.
6. The object of meditation that is the goal to be achieved. This is enlightenment.
7. The object of meditation that is the method for achieving the goal. This is all the paths of training in the spirit of enlightenment.
8. The object of subsequent practice through study and reflection. Ac​cording to Dro-lung-ba (Gro-lung-pa), this refers to the province of "what is to be known, such as impermanence and so forth. 

The Power-Lineage Chapter (Bala-gotra-parivarta) of the Bodhisattva Levels mentions that the eighth is the sublime teaching—the twelve branches of scripture and so forth—so I think you have to take it as being this.
The way to have conviction is to become certain about these objects just as they are, and then to think about them again and again, apprehending them without conflict.
In accordance with passages in the Bodhisattva Levels, I have set forth the set of eight bases with respect to the patience of accepting suffering and eight objects with respect to the patience of certitude about the teachings. In particular, there is extensive coverage there of the patience of certitude about the teachings.
The patience of developing certainty about the teachings of the Buddha is to try to generate certainty in the Three Jewels, to have a clear idea of what to cultivate or what to abandon, what should be practised etc and not to be put off by whatever difficulties one has to endure in developing the certainty of the teaching.
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The Perfection of Joyous Perseverence
What joyous perseverance is
When you have focused upon something virtuous, joyous perse​verance is enthusiasm for it. Engaging in the Bodhisattva Deeds says:
What is joyous perseverance? It is delight in virtue.

The Bodhisattva Levels explains it as a flawless state of mind that is enthusiastic about accumulating virtue and working for the wel​fare of living beings, together with the physical, verbal, and men​tal activity such a state of mind motivates.
Joyous perseverance is a very clear mind enthusiastic about virtue. 
Joyous perseverance is characterised by a quality of joy that arises in our minds upon engaging in virtuous activities for the benefit of others.

If you feel very happy and delighted when you are doing your daily prayers, commitments, making offerings or prostrations then there is joyous perseverance. If you are doing the actions reluctantly (like paying taxes) then this actions are definitely not joyous effort. We need to investigate further whether the action is virtue or not. We should study the Basic Program with a happy mind and be enthusiastic about it.
If we engage in virtuous activities such as prostrations with the body, chanting of prayer through speech - these are considered as the practice of joyous perseverance.

Motivated by joyous perseverance, one will enthusiastically engage in virtuous activities through one’s body and speech. For example, when you see someone making mandala offerings enthusiastically and with a happy mind, one can tell that he has joyous perseverance for the practice through seeing his external appearance. The Tibetan term (snying rus) for joyous perseverance is limited to virtuous activity. A person who is working hard at making money or doing bad things is not engaging in joyous perseverance.
The actual divisions
The section on the actual divisions has three parts:
1. Armor-like joyous perseverance
2. Joyous perseverance of gathering virtue
3. Joyous perseverance of acting for the welfare of living beings
Armor-like joyous perseverance
When bodhisattvas joyously persevere, prior to actively engaging themselves they put on the armor of a preliminary enthusiastic thought such as, "For a trillion sets of three immeasurably great eons each composed of days as long as a thousand great eons, I shall not relinquish my practice of joyous perseverance. For the sake of re​lieving the suffering of a single living being, I would rejoice at re​maining only as a hell-being until I attain buddhahood. As I exert myself in this manner for the sake of complete enlightenment, what need is there to mention my perseverance over a shorter period or in the face of lesser suffering?"
Such is the joyous perseverance that is like armor. A bodhisattva who produces even an aspiration for, or just faith in, such joyous perseverance is steadfast; how much more so one who is endowed with this perseverance, given that he or she develops measureless causes for joyously persevering for the sake of unsurpassed enlight​enment. The Bodhisattva Levels says that for such a person there is absolutely no action for the sake of others and for enlightenment that is discouraging or entails hardship. When you become condi​tioned to such a state of mind, it becomes the definite cause of awakening your potential for the Mahayana lineage, so train in it.
The armour-like joyous perseverance is found in the mind of bodhisattvas. A bodhisattva thinks: “For the sake of all sentient beings, I must attain enlightenment. Even if I have to remain in the lowest of Avici Hells for eons for the sake of one sentient being, I will do it”. The armour-like joyous perseverance is for the mind and we should think “In order to achieve enlightenment for the sake of all sentient beings, I must practice the teachings of the Buddha for my whole life no matter what happens; whether I am tired, whether I am happy, or whether there is suffering.” If we have this attitude in our mind all the time, it will make a big different in our Dharma practice. 
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Joyous perseverance of gathering virtue
The joyous perseverance of gathering virtue is applying yourself to the practice of the six perfections in order to properly accomplish them.
Joyous perseverance of acting for the welfare of living beings
The joyous perseverance of acting for the welfare of living beings is properly applying yourself to the practice of the eleven activities for others' welfare.
Eliminating unfavorable conditions that prevent joyous perseverance
Eliminating unfavorable conditions that prevent joyous persever​ance has two parts:
1. Identifying factors incompatible with joyous perseverance
2. Employing the methods to eliminate the incompatible factors
Identifying factors incompatible with joyous perseverance
There are two factors incompatible with entering the path: 

(1) not entering even though you see that you can do the practice, and 

(2) not entering because you become discouraged, thinking, "How can I do such a practice?" Indeed there is also not practicing because you are unconcerned with whether you are capable or not, but this is irrelevant here since this explanation is for those pursuing lib​eration.
Within the first factor, there are two possibilities: 

(1) you have the laziness of procrastination, thinking, "There is still time"; and 

(2) you are not procrastinating but you are overwhelmed by your attachment to interior and common activities. In this vein Engaging in the Bodhisattva Deeds says:
The factors incompatible with joyous perseverance 

Are said to be laziness, adhering to what is ignoble, 

And self-contempt out of discouragement.
Causes for the production of laziness are indolence, attachment to the taste of inferior pleasures, craving the pleasure of sleep, and a lack of disenchantment with cyclic existence. Engaging in the Bodhisattva Deeds states:
Laziness arises from craving based upon Indolence,
 enjoyment of pleasure, and sleep; 
And from a lack of disenchantment 
With the suffering of cyclic existence.
1 Not engaging the practice ever though one can do the practice.

a. Laziness of procrastination

b. Overwhelmed by attachment to inferior or common activities

Stopping the laziness of procrastination
This involves the following three meditations: you contemplate that the body you have at present is rapidly disintegrating, that after death you will fall into miserable realms, and that it will be diffi​cult to find an excellent life such as this one again. Meditation on these stops the laziness that holds to the notion that there is plenty of time, thereby generating the conviction in your mind that there is no time to spare.  These three meditations were explained earlier in the section on the person of small capacity

To overcome the laziness of procrastination, we can contemplate that our present body is rapidly disintegrating and moving towards death. We will fall to lower realms after death and it is very difficult for us to obtain another human rebirth again like what we have now. We can definitely produce this thought in our mind by reflecting on death and impermanence in the path shared with the person of small capacity. If we can reflect on the nine point meditation on death and impermanence, then we can definitely remove the laziness of procrastination. Our life will be empty if we keep on postponing our practice from one tomorrow to another tomorrow. 
Stopping attachment to ignoble activities
You see that the sublime teaching is the source of endless joy in this and future lives, and that you lose its great purpose when you are distracted in idle chatter and amusements which are the source of much pointless suffering later. Meditate on this and stop your at​tachment. 

You can overcome the attachment to ignoble activities by seeing the sublime teaching as the source of endless joy not only in this life but also in future lives. Also you see it loses its purpose through distraction of ignoble activities, which are the source of much pointless suffering later.
Ignoble activities are activities that we do in this life that are motivated by just fulfilling the benefits of this life. If whatever we do is motivated by getting good things for this life such as attachment and happiness, then we are under the control of the three mental poisons, which result in suffering and lower rebirth. If we do not fall under the control of attachment and good things in this life and practise the teaching of the Buddha, we can avoid suffering and have a good rebirth in future lives. The boundary of what is Dharma and what is non-Dharma is: whatever is done just for the sake of this life alone is non-Dharma. 
“Sublime teaching” refers to Dharma practice and the practice of the six perfections. If we find that we are distracted by activities for the sake of this life, then we should try to reduce them even though it is difficult to remove them completely.  The preconditions that can help us to reduce the attachment to ignoble activities are:
1. strong conviction in past and future lives 

2. strong  conviction in the law of cause and effect




























