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LOI GIOT THIEU

Ong Thién Phic Tran Ngoc da thu thap va dién ti trong bd sich nay nhitng gido
thuy&t Phit Gido dugc bi€t nhur 12 mot tdn gido dugc nhiéu ngudi chd ¥ nhiéu nhi't
trén th& gidi ngdy nay. Trong gin hai thip nién 6ng di day cong hoc hdi va nghién
cttu hdu hét kinh dién Phat gido d€ viét nén bd sich nay. Ong di sip x&p trong bd
sdch day trén 5.000 trang v6i hai ngdn ngit Anh va Viét bing mot phuong cach that
dé hi€u vé6i doc gid va sinh vién Phat gido trung binh.

Trong vo sO tai liéu, sdch v& va nhitng ghi chép vé nhitng bai thuyét gidng cla
bic Phat, khong c6 mot chit nao dugc chinh Pang Gidc Ngd Thich Ca Mau Ni viét
lai trong suSt 45 nim chu du holing hod clia Ngai trén khip mién Pong Bic An Dd.
Ngai chi don thuin thuyét gidng va glti nhitng thong diép vé cudc song tir bi dén cic
vi qudc vuong, cic thic gid, va dén ci nhitng ngudi cliing dinh ngu mudi d€ ho c6
dudc cdi tri tué gidi thoat khdi vong luan hoi sanh tit, cling nhu cho titng ngudi mot c6
dugc khd ning din dit ngudi khdc dat dudc tri tué. Nhitng sdch v3 Phat gido dudc
vi€t bing ti€ng Nam Phan va Bic Phan déu dugc vi€t véi ndi dung chita dung nhitng
15i day ctia Pang Gidc Ngd vao thé ky thit 6 truéc Tay Lich.

N6i theo nghia vin hoc, tdc gid Thién Phiic Tran Ngoc 12 mdt nha nghién citu
that ti mi. Sy nghién cttu vé& nhitng ¢d ngit Nam Phan, Bic Phan va Han ngit 13 mot
doi hdi phdi c6 khi vi€t bd Phat Phdp Cin Ban nay. T4c gid Thién Phic Tran Ngoc
da tim dé&n nhitng vin ban rat dang tin cay dugc dich ra tit nhitng bd kinh A Ham tr
ti€ng Bic Phan va nhitng by kinh khdc dugc vi€t bing ti€ng Nam Phan. Tic gid
Thién Phiic Trin Ngoc 12 mdt Phat tif thuan thanh va nghiém tic, ngudi da tu tip va
song vdi nhitng gido thuy€t ctia Pic Phit vdi sy binh di ma hanh phic va nghiém tic.

Véi doc gid da c6 mot it ki€n thitc vé Phit gido s& tim thiy trong bd sich nay
nhitng trinh bay c¢6 thé 1am ting thém ki&n thitc cho chinh minh. Ciing nhu véi bat cit
tic phdm vin hoc nio, muc tiéu chinh clia tic gid 12 vi€t lai nhitng gido thuyét ciia
Ditc Phat thit chinh xdc, that diy dd, va tranh xa 16i vi€t md pham mdt cich kho
khan. Di nhién con dudng Trung Pao phii dugc ding dé dién t4 mot hé thong phic
tap vé Phat gido d€ 1am dé hi€u cho c4 nhitng ngudi so co 1an nhitng ngudi di hiéu
bi€t nhiéu vé Phit gido. T6i tin vé moi khia canh, vé c thé cich 1in ndi dung, tic
gid Thién Phiic Tran Ngoc da dat dudc k§ thuat dién dat nay.

Tboi da diing nhiéu sich gido khoa gidng gidi v& Phat gido khd trung thyc d€ gidng
day tai cdc dai hoc cho cd sinh vién da tot nghiép 14n cdc sinh vién chua t6t nghiép.
Vé phuong dién s hoc ma ndéi, c¢6 nhiéu tai liéu nghi€n cttu that chinh xdc, that tuyét
hdo va rit dé hi€u. Tuy nhién, phuong cich dién t3 cla tdc gid Thién Phic Tran
Ngoc vé ndi dung cida tai liéu that quian binh dé€n ndi khdng con van dé gi nita dé
thic mic vé nhitng gido thuyét ciia PaAng Gidc Ngd. Su gidng gidi cla tdc gid thudng



2354

dua trén sy kién that va khong can thém thit chi ti€t hay thi du, hay gidng bay thém
vé nghia 1y @€ dugc d& hi€u. Sach dugc sip x&p c6 thit ty, lién két sy kién dén tin
gdc ré, hay nhitng chAm ngdn binh thudng vé gido 1y.

Nhitng gidi thich bao trim nhitng quan di€m thAm sidu vé nhén sinh quan cia tic
gid vé& nhirng tin diéu cia Pic Phit thudng dugc tim thiy trong kinh dién va nhitng
15i ludn gidi dd dudc chidp nhan. Tir nhitng gidng gidi d6 tdc gid Thién Phiic Trin
Ngoc d3 viét vé su tu tip clia Piic Phat v6i cdc bac thiy, sy chuyén ti€p ky tinh dén
gidc ngd va nhitng bai hoc vé “Trung Pao” cho nim vi dé tir dau tién clia Ngai
(Chuyén Phap Luan trong Vudn Loc Uyén ngay khi Ngai vira gidc ngd).

Nhitng gido Iy cAn dugc hi€u bdi mdi ngudi dang trén dudng tim dao clia ton gido
vi dai ndy dd dugc tac gid trinh bay 16 rét véi tai liéu tham khio tir kinh dién duoc
Vi€t bing cdc thit ti€ng Nam va Bic Phan. Ngudi doc thdy minh dugc trim minh
trong sy trinh bay thim sau vé Phat Phdp Cin Ban, ty du nhu vé Bat Thanh Pao, T
Diéu D€, B4t Nha Ba La Mat Pa (Luc Do), Nghiép, T4i sanh, Ni€t Ban, hitu lau,
gido thuy&t vé V6 Ngia va Tinh Thic.

Nhitng su kién vé phuong cdch va nodi dung dd 1am cho bd sich nay vugt 1én cic
sach gido khoa khic bing mot phong thai tuyét hdo, vi né dudc vi€t bing hai ngdn
ngit Anh va Viét. C4 nhin t6i thA'y bo sdch that hitu dung khi dién td nhitng tir ma toi
dung trong cdc cudc phédp thoai tai chiia cling nhu khi gidng day tai cdc trudng dai
hoc. Bd Phiat Phdp Cin Bédn sé& 13 sy trg gitip 16n lao cho nhiéu ngudi Viét tai Hoa
Ky. N6 gitp cho ngudi ta c6 duge sy am hi€u sidu rong hon trong cdc budi thuyét
giang hay trong cdc nhom nghién ciru Phat Phéap.

Téi xin chic mirng tdc gid Thién Phiic TrAn Ngoc v€ bd sach ton nhi€u cong stic,
that chi ti€t ma ciing that bao quat, nhaAn manh dén nhitng chi ti€t va tém lugc nhitng
tin diéu, gido thuy&t va thyc hanh ctia Pitc Thich Ca Mau Ni Phat. Tdi rat han hoan
tdn duong cdng dic cda tic gid Thién Phic Trin Ngoc, ngudi di hoan thanh cong
trinh Vin héa hi€m c6 va xin trin trong giGi thiéu d€n chu Ting Ni Phat ¥ tri thifc,
hy vong mdi vi c6 mdt bo Phiat Phap Cin Ban nay dé tham khdo rong siu hon.

Hoa Thugng Thich An Hué
Tién Si Claude Ware, Ph. D.
25 thang 6 ndm 2007
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INTRODUCTION

Mr. Ngoc Tran has assembled and described in this document the tenets of the
Buddhist religion, that which is known to be the greatest attended religion in the
world today. He has spent almost two decade reading and studying voluminous
Buddhist material and in writing this book. He has arranged this text of over 5,000
pages, in Vietnamese and English, in a manner understandable to the average reader
and student of Buddhism.

In the myriad of documents, books and records of the Buddha’s talks, there are no
words written by the enlightened one called Sakyamuni Buddha during his forty-five
years of walking and teaching in northeast India. He spoke his messages of living a
life of loving-kindness and compassion to kings, high intellectuals and the poor and
ignorant, and their gaining the wisdom to achieve salvation from the rounds of birth
and death, and for each person to lead others to achieve that wisdom. Texts written in
the Pali and Sanskrit languages purport to contain the teachings of this Sixth Century,
Before Common Era (B.C.), Indian enlightened one.

The author, Ngoc Tran, is a meticulous researcher in the literary sense. His
exploration into ancient Sanskrit and Chinese references was demanded of him in
writing this Basic Buddhist Doctrine. Tran has reached back into reliable texts
translated from the Agamas in Sanskrit and the Nikaya in Pali. He is a serious
Buddhist devotee, householder and one who practices his religion to the extent which
he lives it — with happiness and serious simplicity.

The reader who already has some knowledge of the Buddhist doctrine will find
herein presentations which can further improve her/his understanding. As with any
literary work of this nature, the primary objective of the author is to be concise, yet
thorough and steer away from the pedantic. The middle path is, of course, to describe
a complex system such as Buddhism in terms appealing and understandable to the
novice as well as those highly informed. Tran’s technique of both style and content
accomplish this, I believe, in all respects.

There are a number of texts I have used in teaching in the university at both the
undergraduate and graduate level which I know do justice in explaining the doctrine
of Buddhism. Historically, and with accurate research, many are excellent and very
understandable. However, the style of this author’s descriptions temper the material
content in such a balanced fashion to remove any questionable conflicts which are
known to the Enlightened One’s teaching. This author’s explanations are factual and
need no further details to exemplify or extend meanings to be commonly understood.
The text flows in a well-ordered fashion, linking the factual, down-to-earth, common-
place aphorisms of doctrine.
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The author explains those collected beliefs of the Buddha as found in the Sutras
(Canonic body) and the liturgically accepted comments (the Sastras), covering firstly
the profound points of view of human life. From there, Mr. Tran writes of the
Buddha’s training as a yogi with his teachers, his marvelous transition to
enlightenment and the lessons on “The Middle Way” to his firsts five disciples.
(Turning the Dharma Wheel in Deer Park, directly after his enlightenment.)

The doctrines to be understood by every seeker of this great religion are described
clearly, with documentation referring to original Pali and Sanskrit written records.
The reader find’s herself/himself immersed in the profound presentation of the
Buddha’s fundamental teachings, e.g. The Eightfold Path, Four Noble Truths, Prajna
Paramita (Six Ways to Wisdom), Karma, re-birth, Nirvana, Conditioned Beginnings,
the Doctrine of No-Soul and the Setting—up of Mindfulness.

The factors of style and content which set this work above other like texts, and in a
superior manner, are that all writing is in Vietnamese and English. I personally find
this helpful in describing the phrases I use in my Dharma talks I give at my pagoda as
well as at the universities where I teach. This publication will be a great help to those
many Vietnamese in temples in he United States at lectures and study groups in order
to have a better understanding of the Dharma.

My personal congratulations go to Ngoc Tran for this product of his laborious,
detailed and extensive work in highlighting details and summarizing the beliefs,
teachings and practices of Lord Sakyamuni Buddha. I am very please to praise the
author’s merits for his accomplishment of this rare religious and cultural work. This is
a genuine contribution of his share to the propagation of the Dharma. I would like to
take this opportunity to highly recommend to all Monks, Nuns, Buddhist practitioners,
as well as to any readers of Buddhist texts. With the hope that each and everyone of
you will possess the series of Basic Buddhist Doctrines in Vietnamese-English to aid
in your deeper study of Buddha-Dharma.

Most Venerable Thich An-Hue
Dr. Claude Ware, Ph. D.
25 June 2007
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TAN DUONG CONG PUC

Trong sudt qud trinh thanh 1ap cong ddng Viét Nam tai Hoa ky, gidi tri thitc dugc
xem 12 thanh phan nong cdt, khdng nhitng ting cudng thém siic manh déng gbp dit
nu6c Hoa Ky trén nhiéu lanh vic, ma ciing 12 thanh phan dd nhin t§ kinh nghiém
kha ning ki€n thitc xay dung ddi sdng mdi t6t dep cho dan tdc Viét Nam ngay nay
va tuong lai. Tuy nhién, ddi song tai dat nudc nay rat u 13 ban ron va con ngudi trong
x4 hoi nay phai chiu nhiéu 4p lyc vé cd vat chat 1an tinh thin nén it ai c6 dudc thi gid
dé tu tp hay nghién cttu kinh dién. Trong sudt thdi gian hon 25 nim hoiing phdp tai
Hoa Ky, toi dugc truc ti€p muc kich ti€p thu nhiéu cdi hay cdi dep Pao ciing nhu
Ddi, trong ddi sdng cong dong cla ngudi Viét. Piéu rit ngac nhién ma ciing rat
kham phuc, khi dugc xem qua bd Phat Phap Cin Ban cta tdc gia Thién Phic. Khim
phuc vi truSc nim 1975, tic gid chua hoc gi nhiéu vé Phat Hoc khi con & Viét Nam.
Kham phuc vi tic gid vira di 1am d€ nudi s6ng gia dinh noi dit nuéc qué ngudi ma
khong dam mé vat chit ndi chdn phl hoa tién cdnh, ngudc lai dung nhitng thi gid
nhan rdi vang ngoc, tip trung tu tudng, dai sw nhan duyén, vi tuong lai Phat Gido, suu
tdm, nghién cttu Kinh dién bing nhi€u thi ti€ng, va bién soan c6 khoa hoc hoan
thanh B6 Phat Phdp Cin B4n nay. Khiam phuc vi Bd Phat Phap Cin Ban nay phdi
can d&€n nhiéu nha tri thitc hoc gi4 thim hi€u van dé Phat Gido va phai mat rat nhiéu
thdi gian mdi thuc hién dugc, song ddy chi 1a mdt ngudi nhu tdc gid Thién Phdc,
nhiét tim c6 ging khong ngirng, trong thdi gian khong 1du ma hoan thinh m§ man.

bay la tinh than tich cuc, vo nga, vi tha, vi Pao va bd&i, v6i muc dich gitp cho
chu Tang Ni Phit t&r va nhitng nha nghién ctru Phit Gido c6 tai liéu va dir kién tham
khao.

T6i ra't han hoan tdn duong cong ditc cla tdc gid Thién Phic, ngudi da hoan
thanh cdng trinh Vin héa hi€m c6 va xin trin trong gidi thiéu d€n chu Ting Ni Phat
ti tri thifc, hy vong mdi vi c6 mot bo Phat Phdp Cin Bin nay d€ tham khio rong siu
hon.

Westminster, November 7% , 2003
Hoa Thugng Thich Gidc Nhién
Phdap Chu Gido Hoi Phat Gido
Ting Gia Kha't ST Thé Gidi
California—USA
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COMMENDATION OF
THE AUTHOR’S MERIT

During the process of the formation of the Vietnamese community in the United
States, the highly educated and intelligent are considered as the basic social class
with adequate knowledge, talents and experience, who have become both an
important intrical part of American society and also wonderful role models to help
improve Vietnam now and in the future. However, life in the United States is so busy
and under so much pressure. During the period of more than twenty-five years of
preaching the Buddha’s Teachings in the USA, I myself see with my own eyes so
many wonderful things in the Vietnamese community, both in the monasteries and
outside life.

After reading the draft of the Basic Buddhist Doctrines from the author Thi€n
Phic, I was filled with deep admiration. Admiration for before 1975, the author knew
very little about Buddhism when he was in Vietnam. Admiration for the fact that the
author must work to support his family in this busy society, but he has not been
affected by vanity or materialism. On the contrary, despite his tight work schedule
and despite his continued commitment to community activities, he has been spending
most of his precious spare time to research and study the Buddhist Tripitaka in
Chinese and English to compose and accomplish The Basic Buddhist Doctrines in a
scientific method. Admiration for such Buddhist Literary Work would normally need
a committee of several Buddhist intellects and a long period of time to accomplish.
Thién Phic himself with tireless effort, has spent more than 15 years to devote
himself in research, study and overcoming a lot of difficulties to perfectly accomplish
this difficult work.

This merit shows us a positive spirit of egolessness and altruism for the sake of
Buddhism and for the benefit of Monks, Nuns and all Buddhist followers.

I am very please to praise the author’s merits for his accomplishment of this rare
religious and cultural work. This is a genuine contribution of his share to the
propagation of the Dharma. I would like to take this opportunity to highly
recommend to all Monks, Nuns, Buddhist practitioners, as well as to any readers of
Buddhist texts. With the hope that each and everyone of you will possess the series of
Basic Buddhist Doctrines in Vietnamese-English to aid in your deeper study of
Buddha-Dharma.

California, November 7", 2003

Most Venerable Thich Gidc Nhién

President of The International Bhiksu

Sangha Buddhist Association
Westminster—USA
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LOI GIOT THIEU

Pao hitu Trin Ngoc phap danh Thién Phiic 12 mot hoc gid nghién citu khé siu sic
vé& phat phép, di bién soan bo tu di€n phat gido Viét-Ngit vd Anh Ngit rat ky ludng.
Pong thdi, dao-hitu ciing da bién soan mudi tap sich gido 1y phd thong bing ti€ng
viét dé gitip cdc ban tré mudn tim hi€u phat phap. Sau khi doc xong nhitng bd sich
trén, toi thanh thit tdn thin cong dic clia dao hitu, dd bd mudi miy nim trdi, dé
nghién ctfu va sdng tdc, trong lic ddi sdng & M§ rat ban ron. Hom nay dao hitu
Thién-Phtc lai dem tap sdch Phat Phap Cin Bdn nhd t6i viét 15i gidi thiéu. Sau khi
doc xong, t6i nhan thdy tip sdch dugc nghién citu va ddi chi€u qua cdc ngdn ngit nhu
ngdn ngit bic An (ancient Sanskrit), Hoa ngi¥, Viét-ngit vd Anh ngit rdt ciAn thin va
dé hi€u. Sau khi tham kh3o xong, toi rit hoan hy va nay gidi thiéu tip sdch Phat
Phip Cin B4n nay dén cic doc gid, nhu mdt mén in tinh than rit quy gid va that can
thi€t cho moi gia dinh.

Sau khi thanh dao, dic Phat luu lai dudi cAy bd-dé thém bay tuan 1& nita d&, Mot
la cdm on cdy bd dé da che mua ning cho ngai trong bon muoi chin ngay. Hai 1a
nghi ngoi va chiém nghiém vé su an lac tuyét vdi cda su gidc ngd ma chiing sinh
khong thé c6 dugc. Ba 1a ditc Thé-ton mudn thuyét gidng tron bd Kinh Hoa Nghiém
trong ba tudn 1& diu. Bai thuyét phdp nay gianh cho nhitng ching sinh & cdc cdi Trdi
dé&n nghe phdp. Sau d6, ngai lién nghi d€n nim anh em dng Kiéu-Tran-Nhu, 13 nhitng
ngudi ban cling tu thud xua, ngai bén tr§ lai vudn nai dé ctu dd ho. Lic dau ho
cuong quyét khong mudn gip dao si Si-dat-tha, nhung tir tAm dai-bi cia Phat, nhu
mot hap din lyc rit manh mé, di chuyén héa dugc nhitng ¥ nghi mudn xa ldnh thanh
tam nhu thuan. Nim ngudi ban than thi€t nghe xong phép ti diéu d€, lién dudc khai
ngd, va trd thanh nhitng dé t dau tién, nhin dudc giot nudc cam-16 mau nhiém tr
canh duong cua dic Nhu-Lai ma ching qua A-La-Hdan.

Bai thuyé&t phdp diu tién va ciing 13 bai thuyét phdp sau cling dugc Phat gidng cho
cdc dé tit clia ngai, chinh 12 bai PHAP TU DIEU PE va BAT CHANH PAO Ia bon
chan-ly mau nhiém va tdm phuong phdp don gidn nhung rat khoa hoc, né 13 ngon
dudc sdng soi dudng, 12 phudng thudc chita lanh tit cd bénh khd, gitip tit cd chiing
sinh thuc hanh d€ gidc ngd, thainh Phat. Viy thé nio 12 bon sy thdt mau nhiém?
chiing ta hay doc mot cdch chAm rdi d€ chiém nghiém nhitng sy that trong cudc ddi,
tAm ta s& dudc thanh tinh va an lac tuyét v3i cla ni€t-ban hién tai, va s& dudc hoa
nhdp vao phdp thin ctia chu phat.

Pitc Phat bit du bing chin ly thi nhat, cling 12 k&t qui ciia cdc qué trinh tao tic
clia chiing sinh. P6 chinh 13 chin 1y vé& sy khd. Sinh ra 13 khd, bénh tat 1a kho, gia
y&u 1a khd, chét 1a khd, yéu nhau ma bi xa nhau 12 khd, song chung vdi ngudi minh
khong thich, v6i ké thii 12 khd, mudn ma khong dugce thda min 1a khd, cdnh khon
song bong chét 1a khd, chién tranh loan lac 12 khd. Qua khit tao nghiép x4u, hién tai
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nhin qui khd. Vi thé, thi hio Nguyén Du trdi qua kinh nghiém khd clia ki€p nhan
sinh, nén dit bit vi€t thanh thd “P3 mang cdi nghiép vao thin, thi dirng trdch Iin
ngudi gin ngudi xa” thi s On-Nhu-HAu ciing md ta cdi nghiép di da chuyén thanh
thyc tai “MGi sinh ra thi da khéc chée, ddi c6 vui sao ching cudi khi?”. Ti€ng khéc
ban diu 12 mdt ddu hiéu bdo trude cho chiing ta bi€t nhitng ndi vui budn, khd dau clia
ki€p ngudi. Ai ciing mudn minh mai mai dugc khde manh, dugc tré trung khong gia,
khong chét, nhung vi do nhan duyén ma dugc sinh ra, nén méy ai bi€t dugc ngdy mai,
néi chic chin hon, chiing ta vAn khong bi€t dudc khodnh khic dén sau clia ddi minh,
bdi vi nao 1a cdc loai vi triing, c4c thit tai nan, cdc loai chi€n tranh, cdc thi loan lac,
bang dang cudp bdc, khong c6 cong dn viéc lam van van. Mot gidy trude ta vui, gidy
sau dau khd vi bénh, vi tai nan, vi chét chéc, mot chang trai, mot co gdi rdt yéu doi,
gidy phiit trudc dang nhdy dam vui vé, bdng diing tim nga lin ra chét, mot bac si
dang ddnh quan vgt rat hitng thi bdng nhién tit thd, mdt ngudi tran tré yéu ddi mdi
14i xe ra khéi ctia thi bi tai nan, trd thanh k& tan phé& hay ra ngudi thién c6 van van va
van van, hiy di vao cdc bénh vién, cdc nha dudng lio (nursing homes) dé thiy va
hi€u r6 dudc thuc tai cudc ddi. Nhitng ngudi d trdi qua nhitng cudc chién tranh,
nhitng thdi li loan, th day, vudt bién, vuot bi€n tim ty do va nhitng trin cudp béc, 6
rang nhat 12 cudc chi€n Viét-nam va chién tranh Iraq hién nay, thi bi€t rd thé nao la
kh&. P6 1a nhitng bifc tranh that, rat that, 13 mot chan Iy sdng dong ctia nhan loai trén
hanh tinh nay, di nhitng ngudi mi khong thd'y mit trdi, nhung mit trdi van hién co.

Né&u dic Phat chi day va dirng lai & sy that tht nhit nay, chic chin con ngudi s&
phé phédn, dao phit la bi quan, 12 y€m th&. Nhung v6i cdc nha khoa hoc khich quan
thi bio riing, thit 1 tuyét v&i, vi sau khi trinh bay chan Iy mau nhiém thi nhat “Khé
Dé&”, ditc Phat lién trinh bay chin ly thit hai 1a “Tap P&”, 1am ban chi din rat rd rang
vé 1y do ndo, hodc nguyén nhin nao, hoic tai sao, hay cdi gi van van tao ra cdnh khd
nhu viy. Pay phai ching 1a nhitng cdu hdi ma hai nghin ndm trim nam sau Phat diét
dd, cac nha khoa hoc mdi bi€t hdi? va ngdy nay nhitng cau hdi bit diu bing céc chit
tai sao, 1y do ndo, nguyén nhan nao hay cdi gi di 4nh hudng rat siu rong trong tat cd
1dnh vyc clia doi song cd nhan, gia dinh, xa-hoi, vin hda, gido duc, kinh t€, quan sy
van van, ching ta thit ddt vai cAu hdi nhu, tai sao chiing ta bi bénh? tai sao toi bi mat
ngli? tai sao x@-hoi bi bing hoai trong va sau cdc cudc chién tranh? tai sao c6 cudc
cdch mang 1789 ctia Phdp? 1y do ndo xay ra cudc chi€n tranh th€ gi6i 1an thit nha't va
dé nhi thé& chién? tai sao xdy ra cudc chién & A-phd-han va chié€n tranh Iraq? va tai
sa0 con ngudi c6 sinh gia bénh ché&t? tham duc va ngu si 1a nguyén nhin dau tién din
dén céc qud trinh cia sanh 130 bénh tif va khd. P6 12 nhitng ciu hdi c6 tinh cdch két
qua.

Bay gid, chiing ta thir tim hi€u vé nguyén nhan, ching ta bi bénh ning phdi di tim
bdc si, d€ chira tri. Bdc si hdi bénh nhan, chdn mach, do huyét 4p, thit mdu, thit nudc
ti€u, sau khi bi€t rd nguyén nhan cin bénh, do loai vi triing ndo xAm nhap vao cd thé,
vi luong y viét toa cho thudc. Bénh nhin mua thudc vé, udng thudc vao, sé lanh
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bénh, day 1a giai doan thit ba 1a Diét P&, Tuy nhién, n€u bénh nhin mua thudc vé,
dé & dau giudng khong udng, thi dit hang trim bac si gidi cho toa, bénh nhin vin
khong lanh bénh ma con c¢6 khuynh huéng bénh ning hon, va c6 thé dua dén chét.
Nhu vay, khong phdi 16i tai bac si ma 15i tai bénh nhan khong udng thudc? néu bénh
nhan udng thudc titc khidc s& khdi bénh, dugc manh khde, dugc an vui, hanh phiic.
DAy chinh 1a giai doan cudi cling, sy an vui, hanh phiic tiic Pao P€. Pitc Phat khong
diing huyén thoai d€ lira phinh nhin loai, chiing sinh, ngudc lai ngai gidng gidi rat
thuc t&, rd't binh dan va rat hiéu qua. ;
Sau ngay thanh dao, dic Phat di khip cdc vuong quéc thudc viing Trung, Bic An,
dé thuy&t phap dd sinh. Sudt bon muoi chin nim, ngai thuy&t phap rat nhiéu, vé sau
ngai Tri-Khdi dai su di hé thong hda gido 1y cta phat thanh “ Ngii Thoi B4t Gido™.
Vay thé nao dugc ménh danh 1a ngii thdi bt gido? Chiing ta thi¥ tim xem dé hi€u ré
hon vé phat phdp. Thit nhat dugc goi 12 Thdi Hoa-Nghiém dugc ditc Phat thuyét phap
cho hang chu thién & cdc Nudc Trdi d&€n nghe phdp. Thit hai dugc goi 1a Thai A-
Ham, sau khi gidng xong Kinh Hoa Nghiém, difc Phat thdy trinh do ctia ching sinh
qué thap, khé hi€u dudc, nén ngai ha thdp gido ly, d€ gitp cho tit ca ching sinh c6
thé ti€p nhan dugc mot cich d& dang, thdi nay ngai gidng nhitng gido ly rat thuc t&,
rat binh din ma moi hang ngudi c6 th€ hi€u va thuc hanh dugc, nén duge ménh danh
12 thdi A-Ham. Tht ba dudc goi 1a Thdi Phuong Ping, bdi vi sau khi nghe phat
thuyé&t phdp, dau 6c clia nhian loai va chiing sinh bit diu khai mé va dugc trudng
thanh, ngai lién chuyén huéng trén mot binh dién cao hon, madp mé giita hang thap
va hang cao, nhé d6 nhan loai ching sinh c6 thé 1anh hdi dugc, mot s6 cdc bo kinh
nhu, Kinh Thi Ling Nghiém, Kinh Vién-Gidc v.v...dugc thuy€t minh trong giai doan
nay. Thit tu dude goi 1a Thdi Bat-Nhi, vi sau khi tim hon clia chiing sinh di dugc
khai md rong rdi hon, mic du da thdy dugc th€ gidi ngoai tai gidng nhu gidc mo,
khong thuc, do tAm thifc bi€n hién. Hon nita, van hitu vii try déu do duyén sinh, nén
hiing bi€n, vi hiing bi€n, nén vo thudng, vi vd thudng nén goi 1a khong. Tuy nhién, vi
chiing sinh da trdi qua vo s& ki€p sdng trong sy mé 1am, nén van con ning long cd
chap, vin con dm chit vio bdn ngd ndi tai, cho 1a that cé. Vi thé, ditc Thé-ton lién
dung gido 1y khdng, trong khong, ngoai khong, trong ngoai khong, ngay cd khdng
ciing khdng 1udn, nhiéu ké ngu si bdo riing, phat gido néi cdi gi cling khong ci, vay
ho sdng bing cdi gi? nhung ho khong hi€u riing, phit thuyét gidng kinh bat-nha
nhim muc dich dot phd tat ci ta ki€n va c¢d chiap vé moi vat déu c6 thuc va chic
chin, nhung khong thdy va hiu dugc ngay trong ta, ngoai ta dang hing bi€n, vo
thudng, nén goi 1a khong. Sau cung, gido 1y khong, ca cdi khong ciing khdng ndt, vi
c6 va khong, yes va no chi 13 suy nghi nhi nguyén clia con ngudi va chiing sinh, diu
6c chua dugc khai héa, néu da dat dén tdm siéu viét tuyét doi, thi khdi niém c6
khong, yes no khong con nita, khdi niém hét thi ngdn ngit cling ching con, thi cdi gi
c6 va cdi gi khong? Nhung nhin loai va chiing sinh vin con 16 md, mdt s6 dau é¢
chua dugce khai phéng, nén tim chua dudc thong, vAn con bi dinh mic, nén ditc Thé
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Ton tao ra budc nhdy vot, d€ khai md r6t rdo bo 6¢ clia nhan loai, clia ching sinh,
nén sau khi gidng xong thdi kinh Pai Thira Vo Luong Nghia, ngai lién nhip vao
chanh dinh vd lugng nghia xit, va s 16n cdc dé tir nhu ngai X4-1gi-phat, Muc-kién-
lién di c6 ging nai ni, xin Phat thuyé&t phdp day gido 1y siéu-viét, ba 1an xin nhung
Phit vin im ling, vi con mot s& dé i, tim hdn con nhd hep, ich ky. Sau cling nim
trim dé tir diu 6¢ con hep hoi, ich ky nhu nhitng hat gidng 1ép, nhitng canh 14 kho da
ra khéi chi con nhitng bic dai tri, tim hon da md toang, ditfc Phat mdi gidng rd Phip
Pai Thira, chi rd Thuc Tuéng va Thyc Tanh ctia van hitu vii-tru ma muc dich cia céc
Phit ra ddi 13, “dé khai m& Tri-Tué-Phat, chi cho ching sinh thdy, lam cho chiing
sinh hi€u ro, dua din chiing sinh di vao, chitng nhap Tri-Tué-Phit, tifc thanh tyu phat
quad” (Khai Ngo Nhap Phat-Tri-Kién). Pay 1a thdi thit nim dudc goi 1a Thdi Phap
Hoa va Niét Ban.

Va th€ nao dugc ménh danh 1a Bét Gido, 12 tdm phuong phdp, tdim con dudng
thdnh din dé€n gidc ngd, thanh Phat. Mot 12 mat gido. Hai 1a hién gido. Ba la biét
gido. Bon 1a thong gido. Nim 12 vién gido. Sdu 1a thuc gido. Bdy 1a don gido. Tdm la
ti€ém gido.

Ditc Thé-ton thuy&t phdp do sinh rat nhi€u, nhung khong ngoai nim thdi va tdim
cdch hay tdim con dudng thanh trén, tiy mdi cin cd, mdi trinh & ma nhan thic, hi€u
bi€t va thyc hanh khic nhau, nhung chi 12 phuong tién khéo, dua d€n thanh phat, tirc
chong thanh tyu Phat than.

Nhim muc dich xiéng duong gido ly Phat-da, 1am cho chiing sinh hiéu va thuc
hanh phit phap mot cich dé dang, c6 hiéu qud tot, dao hitu Tran Ngoc phdp danh
Thién-Phiic, miic du rat bin ron trong cong viéc hing ngdy, nhung da cd ging tu hoc,
thuc tip thién quan va nd luc nghién cttu phit hoc qua cédc loai ngdn ngit khdc nhau
nhu ti€ng Xing-cd-rit, ti€ng Trung hoa, ti€ng Viét, ti€ng Anh van van va viét thanh
tap sach Phat Phap Cin Ban. Quy vi doc cdc tic phadm clia dao hitu Thién Phic sé&
hi€u rd sy tu hanh clia tdc gid, vi ngudi 12 vin va vin chinh 13 ngudi, tit c3 tinh tinh
va tri thiic déu dugc thé hién qua 15i vin trong tap sach Phat Phdp Cin Ban nay.

Hom nay nhin muia Vu-lan phat lich 2551 tay lich 2007, toi rdt hoan hy gidi thiéu
bd Phat-Phdp Cin-Bin do dao hitu Thién Phiic sing tdc, dén tit cd ddoc gid bon
phuong. Hy vong tip sich nay trd thanh Kim Chi Nam, c6 thé gitip cho cic doc gia
nhan dugc mdt niém hoan hy, an lac, hanh phiic trong hién tai va ti€p nhan dudc cot
18i gido 1y cta dic Thé-ton mot cdch d& dang, nhd hi€u rd ma thuc hanh dugc chinh
xdc, tir d6 quy vi sé& cai thién dugc ddi song tinh thin, tir thAp d&n cao, tif cao d&n cao
hon va sau cuing tAim hén dudc md rong, thanh twu dudc dao nghiép mot cdch dé
dang.

Cén But
Sa-moOn Thich Chon Thanh
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INTRODUCTION

Mr. Ngoc Tran with his Buddha Name Thien Phuc, a Buddhist scholar who has a
pretty broad knowledge in Buddhism. Thien Phuc is also the author of Vietnamese-
English Buddhist Dictionary (6 volumes—4,846 pages), English-Vietnamese Buddhist
Dictionary (10 volumes—35,626 pages), ten volumes of Buddhism in Daily Life (about
4,000 pages) in Vietnamese which help Buddhists understand application of Buddhist
theory in their daily activities. After reading these volumes, I sincerely commend
Thien Phuc who has spent almost two decades to study and compose these books,
regardless of the busy and hurried life in the United States. Today, Mr. Thien Phuc
Tran Ngoc brought me a draft of seven volumes of “The Basic Buddhist Doctrines”
and asked me to write an introduction for this work. The “Basic Buddhist Doctrines”
is a result of careful and laborous researches in different texts in Chinese, English,
Sanskrit, Pali, and Vietnamese. The ‘“Basic Buddhist Doctrines” is written in
Vietnamese and English. After reading through seven volumes, I am gladly to
introduce this great work to all readers. This is a precious spiritual nutriment for
everybody.

After became enlightening, the Buddha continued to stay at Bodh Gaya seven
more weeks. First He would like to thank the Bodhi Tree for its sheltering of Him
during His forty-nine days of deep meditation. Second, He would like to reflect on the
excellent peace of enlightenment which sentient beings can never be experienced.
Third, The World Honored One wanted to preached the Whole Flower Adornment
Sutra in the first three weeks after His enlightenment. This lecture was especially for
deva beings. Then, He thought of His first five comrades of cultivation of the five
Kaudinya brothers, He went back to the Deer Park to preach to save them. First they
firmly denied Him, but His Compassionate appearance caused them to turn to Him
and to listen to what He preached. After hearing the Fourfold Noble Truth, they
became enlightened and became the Buddha’s First Five Disciples. Five of them
gradually became Arahat.

The first and the final lectures preached by the Buddha to His fourfold disciples
were The Fourfold Noble Truth and the Eightfold Noble Path. They are four miracle
truths and eight simple but scientific methods of cultivation which helps beings
practice to become enlightened, or to become Buddha. What are the Fourfold Noble
Truth? Let try to read slowly to experience these Noble truths in our own life, our
mind will reach purity and supreme peace of the current Nirvana, and we will be
assimilated with the Buddha-Kaya.

The Buddha began with the first truth. This is the truth of suffering, and this is also
the process of formation of all beings. Birth is suffering, illness is suffering, aging is
suffering, death is suffering, separation from loved ones (parting with what we love)
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is suffering, meeting with the uncongennial (meeting with what we hate) is suffering,
unfulfilled wishes is suffering, the raging aggregates (all the ills of the five skandhas)
is suffering, war is suffering, etc. If we created bad karmas in the past, we will reap
bad results in the present life. Therefore, Nguyen Du, a great poet in the eighteenth
century wrote: “Do not blame the Heaven for your own karmas.” Another great poet,
On Nhu Hau also described human’s karmas as follows: “All cries at birth, why not
with a laugh?” The first cry of human beings is a sign to warn us of all kinds of
suffering in our life. All of us want to be young forever, and never want to see death,
but all of us were born out of karma, and no one knows his or her future. In other
words, no one knows what happens the next minutes in our own life. A second before
we were still very happy, then suffered the next second. Death can come to us at any
time without any warning. A young man can fall to death right after a joying dancing.
A healthy doctor can pass away after a very interesting set of tennis. Accident can
happen at any time and you can be injured or dead at any time. Let go into a nursing
home to see the real nature of life. Those who experienced war, imprisonment,
crossing rough sea to seek for freedom. These are real and lively pictures of
sufferings in life. This is the TRUTH for being on this earth. Although the blind
cannot see the sun, the sun exists anyway.

If the Buddha taught and stopped at this first TRUTH, surely people will criticize
that Buddhism is pessimistic. However, according to scientists who look at things
objectively, it is wonderful that right after teaching the first TRUTH of Suffering, the
Buddha taught the second Truth of “Accumulation of sufferings”. The Buddha clearly
indicated the causes of sufferings or what causes such sufferings. More than twenty-
five hundred years after the Buddha’s time, scientists discovered exactly what the
Buddha had discovered. And nowadays, questions beginning with “why”, “How”,
“What causes”, or “What affects all areas in personal life, family, society, culture,
education, economy, military, etc., We should ask such questions as “why we’re
sick?”” “Why we get insomnia?” “Why the society gets corrupted after wars?” Why
the revolution in 1789 happened in France?” “Why the first and the second World
War happened?” “What led to the war in Afghanistan and Iraq?” “Why human beings
suffer ‘birth, diseases, old-age, and death’?” Desire and ignorance are first causes
that lead to the process of birth, old age, sickness, and death. These are questions of
the results. Now, we try to find out the real causes. If we get sick, we must see a
doctor. In order to have a good treatment, the doctor will have to ask patients
questions related to the causes and symptoms and conditions of the illness, the doctor
will have to measure the pulse, blood-presure, blood and urine tests. After finding out
the causes of the illness, the doctor will prescribe a prescription to provide
medications to treat the patient. In Buddhism, this is the third period, the period of
EXTINCTION. However, if the patient only buy the medications and leave them on
the bed side, not to take them as prescribed in the prescription, his or her illness will



2365

not be healed. On the contrary, the illness may be worsened. This is not the faults of
the doctor, but of the patient, because he or she does not want to take medications. If
the patient is willing to take medications, he or she will surely recover . This is the
final phase of the healing process, which Buddhism calls the WAY. The Buddha did
not utilize “myth” to deceive people, what he taught was so practical, so simple and
so effective.

Right after obtaining Enlightenment, the Buddha wandered all over the North and
Central India to teach and save human beings. During the forty-nine years of
preaching, the Buddha preached a lot. Later great master Chih-1 systemized all the
Buddha’s teachings in the “Five Periods and Eight Teachings.” This is the Buddha’s
teachings from the standpoint of the T’ien-T’ai sect. The Avatamsaka period lasted
for twenty-one days, the Agama period for twelve years, the Vaipulya period for
eight years, the Prajna period for twenty-two years, and the Nirvana period for eight
years. The Time of the Wreath which the Buddha preached for the celestial beings, is
not yet pure ‘round’ because it includes the Distinct Doctrine. The period of the
Buddhavatamsaka-Sutra, which lasted for three weeks and the Buddha taught
immediately after his enlightenment. With this teaching, the Buddha awoke his
disciples to the greatness of Buddhism; however, it was too profound for them to
grasp and most of his disciples did not understand the principal idea of the sutra, that
the universe is the expression of the absolute. Generally speaking, the first period
was was the Time of Wreath. The doctrine taught in this period was what the Buddha
had conceived in his Great Enlightenment, i.e., the elucidation of his Enlightenment
itself. His disciples could not understand him at all and they stood as if they were
“deaf and dumb.” The second period, also called the “Time of the Deer Park.” The
Time of the Deer Park is only one-sided as it teaches only Hinayanistic views.
Perceiving that his disciples were not yet ready for the teachings of the Avatamsaka
Sutra, the Buddha next preached the early Agamas to suit the people of the inferior
capacity. His disciples were now able to follow his teaching and practiced accordingly
in order to attain the fruition of arhat or saintly position. This period is also called the
Time of Inducement, or a period in which the people were attracted to the higher
doctrine. In the period of the Agama-Sutra. In this period, the Buddha did not teach
the complete truth, but only what his disciples could understand. He presented the
truths of suffering, emptiness, impermanence, egolessness, the four noble truths, the
eightfold noble path and conditioned arising, etc., which help free people from the
three realms and six paths. This phase lasted twelve years. The teachings in this
period correspond to the Theravada teachings. The period of the Vaipulya-Sutra or
the period of the introductory Mahayana. The Time of Development teaches all four
doctrines together and therefore is still relative. In this eight-year period, the Buddha
taught the first level of the Mahayana. During this phase the Buddha refuted his
disciples’ attachment to the Lesser Vehicle and directed them toward provisional
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Mahayana. He stressed the superiority of a bodhisattva. He clarified the unity of
Buddha and sentient beings, of absolute and relative. This was the time when the
Hinayanistic people were converted to the Mahayana doctrine and for that purpose
the Buddha preached what we call “Vaipulya” or developed texts, Maha-Vairocana
and Vimalakirti Sutras. As the Buddha often rebuked the arhats for their wrong or
short-sighted views, this period is called the Time of Rebuke. The Hinayanists, after
the Buddha’s reasoning, became aware of the short-sightedness and learned to
appreciate Mahayana. The period of Prajnaparamita-Sutra or Lotus-Sutra. The Time of
Wisdom mainly teaches the Round Doctrine and yet is linked with the Common and
Distinct Doctrines. Therefore, it is not quite perfect or complete. This phase lasted
twenty-two years, in which the Buddha expounded a higher level of provisional
Mahayana and refuted his disciples’ attachment to the distinction between Theravada
and Mahayana by teaching the doctrine non-substantiality or emptiness. He taught the
teachings of shunyata in the Prajnaparamita-sutra, and all the ideas of distinction and
acquisition were mercilessly rejected. It is therefore, called the Tome of Selection.
During this period, the doctrine of “Void” was taught but the “Void” itself was again
negated. In the end everything reverts to the ultimate Void. So the time of Priajna
was also called the Time of Exploring and Uniting of the Dharmas, denying all
analysis and unifying them all in one. The period of the Mahaparinirvana-Sutra, also
called the period of the Lotus-Sutra. In the last eight years of his life, the Buddha
taught directly from his own enlightenment, fully revealing the truth. He emphasized
the absolute identity of all opposites and the temporary and provisional nature of the
three vehicles of Sravakas, Pratyeka-buddhas and Bodhisattvas. Then he taught how
to validify and merge them into a single vehicle or Ekayana or Buddhayana. This
period was also called the Time of the Lotus. Here the exploring or analyzing and the
uniting of the doctrines are taught. The view that the three Vehicles of Hearers, Self-
Enlightened Ones and Would-Be Buddhas can obtain saintly fruition was only an
exploring, a temporary teaching, but the three finally were united into one Vehicle, or
“Uniting.” Thus the fifth period is especially called the Time of “Opening and
Meeting.” The object of the appearance of the Buddha was to save all beings and
that object can be accomplished only by the Lotus. Therefore, the Lotus is the
ultimate doctrine among all the Buddha’s teachings and is the king of all the sutras.
The Time of the Lotus alone is purely ‘round’ and superlatively excellent, wherein
the purpose of the Buddha’s advent on earth is fully and completely expressed. The
supplementary Nirvana Sutra summarizes that the Buddha had preached during his
whole life, i.e., the three Vehicles and the four doctrines were dismissed by
converting the three Vehicles to One Vehicle and combining the four doctrines with
the one ultimate Round Doctrine. Thus, all teachings of the Buddha are absorbed
finally into the Lotus which is considered by the T’ien-T’ai to be the Supreme
Doctrine of all Buddhism.
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And what are the Eight Methods? Eight Doctrines are eight methods or means
used by the Buddha to teach sentient beings to cultivate, or eight noble ways that lead
practitioners to enlightenment. First is the Esoteric Doctrine. Second is the Exoteric
Doctrine. Third is the Specific Doctrine. Fourth is the Common Doctrine. Fifth is the
Perfect Doctrine. Sixth is the Real Doctrine. Seventh is the Sudden (Abrupt) Doctrine.
Eighth is the Gradual Doctrine.

The Buddha preached a lot, but nothing out of the above mentioned “Five Periods
and Eight Teachings.” His teachings based on the capabilities and levels of
understanding of different beings. They are skillful means that help beings to
cultivate to become Buddha.

To propagate the Buddhadharma, to help people better understand the
Buddhadharma more easily and more effective, although very busy in daily life, Mr.
Thién Phic Tran Ngoc has tried to practice meditation and study Buddhadharma in
English, Vietnamese, Chinese, Sanskrit, and Pali, etc., to compose the “Basic
Buddhist Doctrines” When you read all the works of Thien Phuc, you will see his real
cultivation, for his works represent his personal life and his personal life show in his
works. All his personal cultivational life shows in this work.

By the Ullambana Festival of 2551 in 2007, to am glad to send my personal
congratulations go to Ngoc Tran for this product of his laborious, detailed and
extensive work in highlighting details and summarizing the beliefs, teachings and
practices of Lord Sakyamuni Buddha. I am very please to praise the author’s merits
for his accomplishment of this rare religious and cultural work. This is a genuine
contribution of his share to the propagation of the Dharma. I would like to take this
opportunity to highly recommend to all Monks, Nuns, Buddhist practitioners, as well
as to any readers of Buddhist texts. With the hope that each and everyone of you will
possess and to utilize the series of Basic Buddhist Doctrines in Vietnamese-English as
a guide to aid in your deeper study of Buddha-Dharma so that everyone of us can
have peaceful and happy life at the present moment once we understand the core
meanings of the Buddhadharma, for once we understand the exact meanings of the
dharma, we can put them into practice to better our body and mind, and eventually to
attain the Way.

Respectfully
Most Ven. Thich Chon Thanh
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LOTMO PAU

Trén thé gidi dd c6 qué nhiéu tdn gido khic nhau thi tai sao lai con cin thi€t cho
chiing ta c¢6 thém dao Phat? C6 ngudi cho riing tit cd cdc ton gido hau nhu déu giong
nhau cht khong c6 khic biét gi ddng ké. Tat cd déu day cho ngudi ta 1am lanh ldnh
dit. Hiu hét cdc ton gido déu cdnh gidc con ngudi vé hai noi, d6 1a thién dudng va
dia nguc. C6 1& ai trong chiing ta déu ciing ddng ¥ quan di€m nay. Tuy nhién, néu
chiing ta d€ y mot chiit thi chiing ta s& thdy gido phap ma Pic Nhu Lai di chiing ngd
qua 12 dic biét. Pirc Phat da gli dén cho ching ta mot thong diép rat don gidn: “Hay
l4nh xa tit cd nhitng hanh dong toi 13, trau dbi cudc sdng bing nhitng hanh dong tot,
va thanh loc tAm tri khéi nhitng ¥ nghi bat tinh.” Rbi Ngai lai néi thém: “Né&u quy vi
mudn chim dit dau khd ndo phién va s¢ hii lo 4u, hiy trién khai gigi luat, tir bi va
tri tué, hay tim ndi nudng tua ngay chinh quy vi.” Du gido phdp 4y don gidn nhung né
that 12 thAm tham vi diéu, kh6 hi€u, va khé nhan. Tai sao trong khi da phin céc ton
gido déu néi d&€n 1ong tin tuyét ddi ndi mot dadng than linh hay thugng d€ thi Pic
Phit lai bdo chiing ta hdy vé nuong noi chinh minh, chit khong phai noi thugng d&?
Céc ton gido khdc thi cho ring Thugng d€ tao ra tit cA moi ngudi, chiu trach nhiém
vé tit cd moi ngudi, ban thudng va tha thi toi 16i clia tit cd moi ngudi. Thugng d&
chiu trach nhiém vé cudc ddi clia chiing ta by gid va sau khi chiing ta chét. Thuong
d& s& cho ta 1&én thién dang hay xudng dia nguc. Nguoc lai, Piic Phit khing dinh
Ngai khong phdi 1a Thudng d€ hay con cia Thugng d€. Ngai khong hita hen thién
dang hay hanh phiic tuyét ddi hay ban thudng cho nhitng ai tw nhan 12 dé t Phat.
Ngai cling khong hita hen citu rdi cho nhitng ai chi dit niém tin vao Ngai ma khong
chiu hanh tri. V6i Ngai, dao khong phdi 1a viéc mic cd ma 12 con dudng s6ng cao
thugng d€ dat d&€n gidc ngd va gidi thodt. Chinh vi th€ ma Pitc Phat khong mudn céc
dé tif clia Ngai tin tudng mu quing. Ngudc lai, Ngai mudn ho phai thiu triét gido 1y
va tinh tdn hanh tri. Pc Phat bdo ching ta phdi lam gi nhung Ngai khong thé 1am
cong viéc d6 cho ching ta. Chiing ta phdi tw minh 1am cong viéc cttu rdi cho chinh
chiing ta. Pc Phat nhan manh 16 rang 1a khong ai c6 thé lam thé cho viéc citu rdi
ngoai trir chi din con dudng phdi di d€ dugc gidi thoat. Cho nén chiing ta khong nén
y lai vao mdt dang thiéng liéng, va ciing khong nén y lai vao ngay cd Pic Phat.
Ngai ciing day khong phai cAu nguyén va siing bai Ngai d€ dugc Ngai tha thit cho
céc toi 16i da 1am. Thanh tinh hay 6 nhiém 12 hoan toan tuy thudc ndi chiing ta, chit
khong c6 mot ding thiéng liéng, ciing khong phdi Phat hay bit ctt ai c6 thé 1am 6
nhiém hay thanh tinh tu tudng cia ching ta ci. Tuy nhién, Ptc Phit khing dinh néu
chiing ta chiu nghe theo 15i Ngai, chiu hanh tri nhitng gi Ngai chi day, thi chiing ta c6
th€ tao nén sy thanh tinh cho chinh chiing ta, chtt ngudi ngoai khong thé 1am (thanh
tinh hay bat tinh) gi dugc cho tu tudng clia chiing ta c4. Chinh vi nhitng nét dic thu d6
ma gido phap nha Phit tr nén v cung dic biét. Tuy nhién, cling chinh vi viy ma
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gido phdp 4y cling 12 mot vin dé khong dé l1anh hoi nhu nhitng gido phdp khac. Cudc
hanh trinh “Tir ngudi 1én Phat” ddi héi nhiéu cd ging va hi€u biét lién tuc. Chinh vi
th€ ma mic du hién tai da c6 qud nhiéu sdch vi€t vé Phit gido, tdi cling mao mudi
bién soan bd “Phat Ly Cin Béan” song ngit Viét Anh nhim giGi thiéu gido 1y nha
Phat cho Phat t& & moi trinh d6, ddc biét 1a nhitng ngudi sd cd. Nhitng mong sy dong
g6p nhoi ndy s& mang lai 16i lac cho nhitng ai mong cAu c¢é dugc cudc song an binh
va hanh phic.

California ngay 14 thing 9 ndm 2003
Thién Phiic
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INTRODUCTION

There are already many different religions in the world nowadays, why is it
necessary for us to have another religion called Buddhism? Some says that all
religions are almost the same with little significant differences. They teach people to
do good things and to avoid bad things. Almost all religions warn people about two
places: heaven and hell. We all probably agree on this viewpoint. However, if we
pay a little close attention to the Buddhist dharma we will see that the Dharma which
the Tathagata has realized is indeed special. The Buddha sent us a very simple
message: “Keeping away from all evil deeds, cultivation of life by doing good deeds
and purification of mind from mental impurities.” Then he added: “If you wish to see
the end of your sufferings, afflictions and fear, develop discipline, compassion and
wisdom; be a refuge unto yourselves.” Though the Dharma is simple, but it is
wonderfully profound and difficult to perceive, difficult to comprehend. While most
of the religions talk about gods, the Buddha asked his disciples to be a refuge of self,
not in gods? Other religions believe that God created everybody; God is responsible
for everything; God will reward; God can forgive all our sins; and God is responsible
for our present lives and lives after our death; God will send us to heaven or to hell.
On the contrary, the Buddha confirmed that he is not God or Son of God. He did not
promise heaven or heavenly bliss and rewards to those who called themselves his
disciples, nor did he promise salvation to those who had faith (without practice) in
him. To him religion is not a bargain but a noble way of life to gain enlightenment
and salvation. Therefore, the Buddha did not want his disciples with blind faith; he
wanted them to obtain thorough understanding and diligent practice. The Buddha can
tell us what to do but He cannot do the work for us. We have to do the work of
salvation ourselves. The Buddha has emphasized clearly that no one can do anything
for another for salvation except indicating the way. Therefore we must not depend on
God, and not even depend on the Buddha. He did not say that we must pray to and
worship Him and that He would forgive all our sins. Purity and impurity of our mind
depend on ourselves. Neither God, nor the Buddha, nor any other beings can pollute
or purify our mind. He emphasized if we take His word and act accordingly, we can
create purity within ourselves, outsiders cannot do anything (purity and impurity) for
our mind. For these reasons, the Buddhist Dharma becomes exceptionally special;
however, it is also a matter not easily comprehensible. The journey “Form being a
common person to becoming a Buddha” demands continuous efforts with right
understanding and practice. Presently even with so many books available on
Buddhism, I venture to compose this booklet titled “Basic Buddhist Doctrines” in
Vietnamese and English to introduce basic things in Buddhism to all Vietnamese
Buddhist followers, especially Buddhist beginers, hoping this little contribution will
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help Buddhists in different levels to understand on how to achieve and lead a life of
peace and happiness.

California, September 14, 2003
Thién Phiic
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LOI TUA

Pay khong phai 12 mot tdic phadm vin chuong, ciing khong phai 1a Toan Tap Gido
Ly Phat Gido. Pay chi 1a mot quyén sach nhd gdm nhitng gido 1y Phit gido cin ban,
nhitng 15i day c6 lién hé dén Phat gido, hay nhitng 15i day thudng hay gip trong
nhitng bai kinh Phat, véi hy vong gitip nhitng Phat t& Viét Nam tim hi€u thém vé
nhitng bai luAn Phat gido bing Anh ngit, hodic tim hi€u Kinh Tang Anh ngit dudc dich
sang tir ti€ng Phan Pali hay Sanskrit. Ptic Phit di bit dau thuyé&t gidng Phat phip 26
th€ ky vé truSc ma gido 1y that 13 thim thadm rat khé cho bat cit ai trong chiing ta
thau triét, du bing chinh ngdn ngit clia ching ta. Ngoai ra, khdong cé tir ngit tuong
dudng Viét hay Anh ndo c6 thé 16t trin dudc hét y nghia clia nhiéu tir ngit Phan Pali
va Sanskrit. Lai cang khé hon cho ngudi Viét chiing ta tranh nhitng dién dich sai 1am
khi chiing ta doc nhitng kinh di€n dugc Viét dich tir nhitng kinh di€n Pai thira cda
Trung quoc. Nhu quy vi da biét, gido 1y va truyén thdng Phat gido da in siu vao xi
hoi Viét Nam chiing ta tir 20 th& ky nay, va da phin ngudi Viét chiing ta trong quoc
ndi ciling nhu tai hdi ngoai déu truc ti€p hay gidn ti€p thuc hanh Phat phdp. That tinh
ma néi, ngdy nay Phat tif hay khong Phat tir déu dang tim toi hoc hdi gido 1y ndy
nhitng mong m& mang va cai thién cudc sdng cho chinh minh. Vi nhitng 1y do d6, cho
dé&n khi nao c6 dugc modt bd Toan Tap Gido Ly Phat Hoc hoan chinh, t6i dd mao
mudi bién soan nhitng bai day thudng ding trong Phat gido ciing nhu nhitng d€ muc
lién hé vé6i Phat gido trong su6t hon mudi 1im nim qua. Pong y 14 c6 rdt nhiéu 15i
1Am va sai s6t trong quyén sdch nhd niy va con ldu 1im quyén sdch ndy mdi dugc
xem 12 hoan chinh, tuy nhién, v6i uéc mong chia x& chan 1y, ching t6i da khong ngan
ngai cho xuit ban va truyén bd quyén sdch ndy dén tay moi ngudi. Hon nita, chinh
Ditc Tir Phu da tirng day: “Trong phiap B6 Thi, bd thi Phdp hay bd thi mén qua chin
ly Phat phdp 13 cdch ciing dudng cao tuyét nhit trén ddi nay.

Mot 1an nita, Hy vong quyén siach nhd nay sé gitip ich cho nhitng ai mudn tim biét
thém vé chin ly thyc tinh van hitu. Nhu d3 néi trén, day khong phdi 1a mot tuyét tic
hoan chinh, vi th& chiing t6i chan thinh cdm ta sy chi day cda chu hoc gid va cdc bac
cao minh.

Cudi cling, tic giad cung kinh cling dudng 1&én ngdi Tam Bdo, cling nhu cling dudng
Thiay B6n Su, Hoa Thuong Thich Gidc Nhién, va xin thanh kinh hdi huéng tit ci
cong dic ndy dé&n chiing sanh mudn lodi trong qud khd, hién tai va vi lai. Nhitng
mong ai ndy déu thdy dudc su 1gi lac cda Phat phdp, € mot ngay khong xa nao d6,
phép gi6i chiing sanh dong vang sanh Cuc Lac.

Thién Phuc
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PREFACE

This book is not a literary work, nor is this a book of Total Buddhist Teachings.
This is only a booklet that compiles of some basic Buddhist teachings, Buddhist
related items, or items that are often seen in Buddhist texts with the hope to help
Vietnamese Buddhists understand more Buddhist essays written in English or
Buddhist Three Baskets translated into English from either Pali or Sanscrit. Buddhist
teachings taught by the Buddha 26 centuries ago were so deep and so broad that it’s
difficult for any one to understand thoroughly, even in their own languages. Beside,
there are no absolute English or Vietnamese equivalents for numerous Pali and
Sanscrit words. It’s even more difficult for Vietnamese people who have tried to read
Vietnamese texts partly translated from the Chinese Mahayana without making a
fallacious interpretation. As you know, Buddhist teaching and tradition have deeply
rooted in Vietnamese society for at least 20 centuries, and the majority of
Vietnamese, in the country or abroad, directly or indirectly practice Buddha
teachings. Truly speaking, nowadays Buddhist or Non-Buddhist are searching for
Buddhist text books with the hope of expanding their knowledge and improving their
life. For these reasons, until an adequate and complete work of Buddhist Teachings is
in existence, I have temerariously tried to compile some most useful Buddhist
teachings and Buddhist related items which I have collected from reading Buddhist
English texts during the last fifteen years. I agree that there are surely a lot of
deficiencies and errors in this booklet and I am far from considering this attempt as
final and perfect; however, with a wish of sharing the gift of truth, I am not reluctant
to publish and spread this booklet to everyone. Besides, the Buddha taught: “Among
Dana, the Dharma Dana or the gift of truth of Buddha’s teachings is the highest of all
donations on earth.”

Once again, I hope that this booklet is helpful for those who want to know more
about the truth of all nature and universe. As I mentioned above, this is not a
completely perfect work, so I would very much appreciate and open for any
comments and suggestions from the learned as well as from our elderly.

Last but not least, the author would like first to respectfully offer this work to the
Triratna, secondly to offer to my Original Master, Most Venerable Thich Giac Nhien,
and third to demit the good produced by composing this book to all other sentient
beings, universally, past, present and future. Hoping everyone can see the real
benefit of the Buddha’s teachings, and hoping that some day every sentient being will
be able to enter the Pure Land of Amitabha.

Thién Phic
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CAM TA

Tru6c nhit, tic gid xin chin thanh cdm ta Hoa Thugng Thich Gidc Nhién da
khuy&n khich tdc gid tir nhitng ngay dau khé khiin clia cong viéc bién soan. Hoa
Thuong da cung cAp Anh Tang ciing nhu nhitng sdch gido 1y Phat gido khdc. Ngoai
ra, Ngai con danh nhiéu thi gid qui bdu coi lai bdn thdo va gidng nghia nhitng tir ngit
khé hi€u. K& thit, tic gid ciing xin chin thanh cdm ta Hoa Thugng Ti€n Si Thich
Quéang Lién, Hdoa Thugng Thich Chon Thanh, Hoa Thugng Thich Gidc Lugng, Hoa
Thugng Thich Nguyén Pat, Hoa Thugng Thich Gidc Toan, Hoa Thugng Thich Gidc
Tué, Hoa Thudng Thich Gidc Ngd, Thudng Toa G.S. Thich Chon Minh da khuyé&n tdn
trong nhitng lic khé khin, Thugng Toa Thich Minh Man, Thich Nguyén Tri, Thich
Minh Pat, Thich V6 DPat, chu Pai biac Thich Minh ﬁzn, Thich Minh Pinh, Thich Minh
Thong, Thich Minh Nhéan, Thich Minh Nghi, cic Su C6 Thich Nt Dung Lién, Thich
Nit MAn Lién, Thich Nit Phung Lién, Thich Nit T4anh Lién, Thich Nit Diéu Lac, Thich
N@ Diéu Nguyét, Thich Nt Di€éu Hoéa, Thich N Tinh Hién, Thich Nit Diéu Minh,
Thich Nt Diéu Pao, va Thich Nit Nhv Hanh da khuyén khich tdc gid vudt qua nhitng
khé khin trd ngai. Mot s6 da khong ngai thi gid qui bau duyét doc phan Viét ngit nhu
Gido Su Luu Khon, Gido Su Nghiém Phd Phédt, Gido Su Andrew J. Williams, Sonia
Brousseau, Gido Su Pao Khidnh Tho, Gido Su V6 thi Ngoc Dung, Sheila Truong,
Nguyén thi Kim Ngin, Nguyén Minh Lan, Nguyén thi Ngoc Van, Minh Hanh, Bitu
Ditc, Hué Pitc, Minh Chdnh va Diéu H3o di duyét doc tirng phin trong tic phdm
nidy. T4c gid cling xin chin thinh cdm ta dic biét d€n qui dao hitu Quing TAm,
Minh Chinh, Minh Hanh, Btru Ptic, Minh Ch4nh, Tran thi Hoang Thim va ban Lé
Quang Trung d3 tin tinh gitip d& vé tinh than 14n vat chat.

T4c gid cling nhdn co hoi ndy cdm ta gia dinh, dic biét 12 hién thé va cdc con, da
hé&t minh yém trd cho tic gid hoan tit tdic phdm ndy. K& dén tdc gid xin thanh that
cdm on ban Lé Quang Trung da gitp trinh bay va thi€t k€ tdm phan bia tru6c va bia
sau clia tic phAm nay.

Cudi cling, tdc gid xin thanh kinh hdi huéng cong ditc ndy dén phdp gidi ching
sanh trong sdu dudng phap gidi s€ dugc vang sanh Tinh DJ.

Anaheim, California
Thién Phuc
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LOT GHI CHU PEN CHU POC GIA

Quyén sich nhd nay chi 1a mot tip hdp cac 15i Phat day hay nhitng 15i day lién
quan d€n Phat gido, hay cdc bai day cta cdc dé tir Phat hay cdc cao Tang Phat gido
sau nay thudng dugc tim thdy trong cdc sich gido khoa Viét Anh Phit gido. Nhu trén
da néi, day khong phdi 12 mot tdc phdm gido di€n hoan hdo; tuy nhién, v6i tAm
nguyén sé chia, toi mong ring qui vi s& tim thdy ndi b sach ndy nhitng diéu bd ich
cho viéc mé rong ki€n thitc vé Phit gido clia minh.

Thién Phiic

NOTE TO OUR READERS

This booklet is a collection of Basic Buddhist, Buddhist-related teachings, and
teachings which have been taught by the Buddha’s disciples and/or great Buddhist
monks that are often seen in Buddhist texts, written in both Vietnamese and English.
Like I said in the Preface, this is not a Total and Complete Work of Buddhist
Teachings; however, with a wish of share, I hope that all of you will find this a useful
and helpful booklet for you to broaden knowledge on Buddhism

Thién Phic

Xin cling duding cong dic ciia bd sach ndy 1én Thay Bon Su, Hdoa Thugng Thich Gidc
Nhién, ngudi dd bd ra rat nhiéu thdi gian va cong sific huéng din dé tir di vao Ctta
Chan Ly, Tri Tué va Gidi Thoat. Nguyén cau chu Phit mudi phuong gia hd cho ngai
sém binh phuc dé€ ngai ti€p tuc din dit ching sanh trén budc dudng gidi thoat

This work is dedicated to my Original Master, Most Venerable Thich Gidc Nhién,
who has devoted a great deal of time and effort to guide me to enter into the Door of
Truth, Wisdom and Emancipation. May the Buddhas in the ten directions support him
to recover his health so that he can continue to guide other sentient beings to
liberation.
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Xin thanh kinh cing dudng tdc phim ndy I&én ngdi Tam Béo, k& thit cling dudng 1én Thay
Bdn Su, Hoa Thugng Thich Gidc Nhién, Phip Cht Gido Hoi Phit Gido Ting Gia Khit S
Thé Gidi, k€ thit 13 ciing dudng d&€n cha me qud ving 12 dng Lé Vin Thuin va ba Tran Thi
Stru, nhac phu va nhac miu la 6ng Tan Ngoc Phiéu va ba Tran thi Phan. Tdi ciing xin kinh
ting tic phaAm nay d€n hién phu Tuong Thuc, va cdc con Thanh Phd, Thanh My, Thién Phd.
Tbi cling nhin cd hoi ndy xin kinh ting tic pham ndy dén chi tdi, chi Ngoc Nhi Nguyén
Hong L&, ngudi da hy sinh tuong lai cda chinh minh cho twong lai tudi sing hon clia cdc em.
T6i ciing rat bi€t on cdc em Ngoc Chau, Ngoc Suong, Ngoc Trudc, Ngoc Pao, Ngoc Bich
Vén, Ngoc Gidi; cling nhu cdc anh chi em Loan Tran, Mio Tan, Tuyén Thuc, Tuan Thuc,
Tung Thuc, va Thuan Thuc, nhitng ngudi da hét 1ong hd trg va gitp d& t6i vugt qua nhitng
thit thach va khoé khin trong khi bién soan bd sach nay. Cudi cling toi xin hdi huéng cong ditc
niy dén cic anh chi em qua ving Ngoc Hoa, Ngoc Hué, Ngoc Minh, Ngoc Mai, Kim Hoang,
Thanh Huy, Ngoc Ut, ciing tdt cd nhitng chiing sanh qud ving ddng dugc vang sanh Tay
Phuong Cyc Lac.

This work is respectfully dedicated to the Three Jewels, to my Original Master, Most
Venerable Thich Gidc Nhién, to my deceased parents Mr. L& Vin Thuin and Mrs. Tran Thi
Stru, and to my parents-in-law Mr. TAn Ngoc Phiéu and Mrs. Tran thi Phan. This work is also
dedicated to my wife Tuong Thuc and children Thanh Phi, Thanh My and Thién Phi, my
longlife best friends for their enormous supports. I would like to take this opportunity to
dedicate this work to my elder sister Ngoc Nhi Nguyén Hong L& who has sacrificed her own
future for the brighter future of her other brothers and sisters. I am also enormously grateful
to my brothers and sisters Ngoc Chau, Ngoc Sudng, Ngoc Truéc, Ngoc Pao, Ngoc Bich Van,
Ngoc Gidi; as well as my sisters and brothers-in-law Loan Tran, Mio Tan, Tuyén Thuc, Tuan
Thuc, Tung Thuc, and Thuan Thuc, who have been wholeheartedly supporting and helping
me overcome challenges and difficulties in completing this work. Last but not least, I would
like to dedicate this work to my deceased brothers and sisters Ngoc Hoa, Ngoc Hué, Ngoc
Minh, Ngoc Mai, Kim Hoang, Thanh Huy, Ngoc Ut, and all deceased sentient beings. May
all of them be reborn in the Western Paradise.

Xin tudng niém chu vi C6 Hoa Thugng Thich Quing Lién va Thich An Hué. Trudc
khi bd sdch ndy dugc xuit ban thi hai vi ¢d van gido ly ddng kinh ctia toi 12 Hoa
Thugng Thich Quéng Lién va Hoa Thuong Thich An Hué vién tich. CAu mong mudi
phuong chu Phat ho tri cho cdc Ngai cao ding Phat qudc.

This work is also in commemoration of Late Most Venerables Thich Quéng Lién and
Thich An Hué. Before the printing of this work, two of my Admirable Dharma
Advisors, Most Venerable Thich Quing Lién and Most Venerable Thich An Hué
passed away. May the Buddhas in the ten directions support them to advance into the
Buddha-land to attain the Buddhahood there.
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CHUONG SAU MUOI MOT
CHAPTER SIXTY-ONE

Qudn
Contemplation
Vipasyana or Vidarsana (skt)

(A) Téng Quan va Y nghia ciia Qudn Tuéng— Overview and Meanings of Contemplation
(I) Téng quan vé Qudn Tudng—An overview of “Contemplation”.

(II) Nghia ciia Qudn Tudng— The meanings of “Contemplation”.

(A) Qudn Tuéng— “Contemplation”.

(B) Chi Qudn: Samatha and Vipasyana.

(B) Nhitng Dinh Nghia lién quan dén Qudn— Definitions that are related to Contemplation

(C) Nhitng Pé Muc “Qudn” Quan Trong trong Phdt Gido— Other Important Objects of
Contemplation in Buddhism

(C-1) Qudan Thdn— Contemplation of body

(C-1-A) Qudan Than— Contemplation of body

(C-1-B) Qudn Niém Than Thé trong Than— Contemplate the Body in the Body

(C-1-C) Qudn Thén Bédt Tinh— Contemplation on the Impure Body

(I) Qudn Than Bat Tinh: Contemplation on the impure body.

(I1) Bdy phép qudn than bdt tinh—Seven types of contemplation on the impure body:

(A) Theo Thanh Tinh Pao—According to the Path of Purification: See Chapter 61 (E).

(B) Theo Tinh Pé Thdp Nghi Hodc Van Ludn—According to the Pureland Buddhism Ten
Questions: Seven Types of Meditation on Impurity—See Chapter 61 (E).

(111)Cviu Tudng Qudn— Nine types of meditation on corpse.

(IV)Muoi Pé Muc Bt Tinh—Ten kinds of foulness.

(C-2) Qudan Phap— Contemplation of mental objects— Dhamma-nupassana (p)

(I) Téng quan vé Qudn Phdp—An overview of “Contemplation of mind-objects”.

(II) Theo Kinh Niém Xit, Ditc Phdt day vé ‘qudn phdp’ nhu sau—According to the
Satipatthanasutta, the Buddha taught about ‘contemplation of mind-objects’ as follows.

(C-3) Qudan Tam— Contemplation of Mind— Citta-nupassana (p)

(I) Qudn Cdi Tadm Nao?— Contemplation of what Mind?

(II) Qudan Tdm theo Kinh Tu Niém Xt trong Kinh Trung B{— Contemplation of Mind
according to the Satipatthana Sutta in the Majjhima Nikaya.

(C-4) Qudan Tho— Contemplation of sensations— Vedananupassana (p)

(C-5) Qudn Chiéu Moi Vit— Contemplation on Everything

(C-6) Qudn Phdt— Contemplate upon the Buddha

(C-6-A) Quadan Phdt— Contemplate upon the Buddha

1. Qudn Phdt— Contemplate upon the Buddha.
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Il. Qudn Luc Tiic Phdt: Six developments as found in the Differentiated or Separated School.
(C-6-B) Qudn Phdt Tri Danh— Contemplation of the Buddha Recitation

(D) Qudn S& Tiic— Breathing meditation— Anapana (skt)

(I) Téng quan vé Qudn S6 Titc—An overview of “Breathing meditation”.

(1) Y nghia ciia Qudn S& Titc— The meanings of Contemplation by counting the breathing.

(III)C6 bon cdch dém nhu sau— There are four ways of counting.

(IV)Qudn Sé Titc theo Kinh Nhidp Titc Xudt Titec Niém— “Breathing meditation”in the
Anapanasatisutta.

(E) Khong Qudn— Meditation on Emptiness

(I) Téng quan vé Khéng Qudn (qudn niém vé tdanh Khong ciia van hitu)—An overview of
Meditation on Emptiness.

(II) Chi tiét vé Khong Qudn (qudn niém vé tanh Khéng ciia van hitu)— Details of Meditation
on Emptiness.

1) Budng bo nhitng tdp qudn suy nghi— Let go habitual ways of thinking.

2) Thdy su lién hé duyén khdi vdi cdc hién tugng khdc trong vii tru—See the entire universe
in interwoven and interdependent relations in all things.

3) Phii nhdn sy hién hitu ciia su vat la phii nhdn sw hién hitu ciia toan thé vi tru—To deny
existence of anything is to deny the presence of the whole universe.

(F) Qudn Sanh Di¢t— Contemplation of Rise and Fall

(G) Qudn Chiéu Bdt Nhd— Contemplation on the Prajna

Qudn Chiéu “Khd” : To reflect on suffering.

Qudn Chiéu “Tinh Ling”: Reflection on calmness or tranquility.
Qudn Chiéu “Vé Nga”: Reflection on No-Self.

Qudn Chiéu “Vé Thuong”: To reflect on impermanence.

Qudn Chiing Sanh: To contemplate a living beings.

SR W~

(H) Nhitng Logi Qudn Tudng— Different Kinds of Contemplation

(I) Hai logi qudn tuéng—Two kinds of contemplation.

(II) Ba loai qudn tuéng— Three kinds of contemplation.

(II1)B6n loai qudn tudng— Four typse of contemplation.

(A) T Chiing Qudn Hanh— Four kinds of examination.

(B) Tit Tam Tw Qudn— Four contemplations of the Dharmalaksana.

(C) Tw Niém Tri— Four basic subjects of Buddhist meditation.

1) Qudn V6 Thuong hay bdn chdt vo thuong ciia van hitu— Contemplation on Impermanence or the
impermanent nature of all things.

2) Qudn Khé Khéng— Contemplation on Suffering from the impermanent nature of things.

3) Qudn V6 Nga— Contemplation on Selflessness.

4)  Qudn Bat Tinh— Contemplation on Impurity.

(D) Qudn T Niém Xvi— Contemplation on body, feeling, mind and dharma.

1) Qudn than bat tinh—To contemplate that the body is not sanitary.

2) Qudn rdng cdm tho la dau khdé—To view all the feelings are painful.
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3) Qudn thdy tdm ngdn ngiii vo thuong—To view the mind is transcient or impermanent.

4)  Qudn phdp v ngd—To view the Dharma is without-self.

(1V) Ngii chiing Qudn— Five kinds of Contemplation:

(A) Qudn ngii dai— Meditation on the five elements.

(B) Phdp Hoa Ngii Qudn— Five meditation in Lotus sutra.

(C) Ngii Binh Tdm Qudn— Fivefold procedure for quieting the mind.

(D) Ngii Chdnh Hanh Qudn— Contemplate on the Five proper courses.

(V)Luc chiing qudn— Six types of Contemplation:

(A) Theo truong phdi Thién Thai, c¢6 sdu qudn phdp qudn—According to the T’ien-T ai Sect, there are
six kinds of contemplation or six kinds of Kuan-Yin.

(B) Luc Hanh Qudn— The six subjects in meditation.

(C) Luc Qudn Niém Phdp— Six Thoughts to dwell upon.

(D) Qudn Ni¢m sdu chit “Nam Mo A Di Pa Phdt”— Contemplation on the words: “Na-mo A-mi-tabha
Buddha”.

(E) Luc Quyét Trach Phdn Tudng Qudn— Contemplation on the six perceptions conducive to
penetration.

(VI)Bdy phép qudn— Seven types of contemplation:

(A) Bdy phép qudn than bdt tinh— Seven types of contemplation on the impure body.

(B) Thdt Phdp Bdt Tinh Qudn— Seven types of meditation on impurity.

(VII)Tdm phdp qudn tudng— Eight types of Contemplation:

(A) Tdm phdp qudn tudng nhitng bdt tinh nham gidi trix sw chdp trudc: Asta-vimoksa (skt)— Eight types
of meditation on defilements for removing various attachments.

(B) Tdm phdp qudn gidi thodt— Eightfold contemplation of liberation.

(VIII)Citu Tudng Qudn— Nine types of meditation on corpse.

(IX)Muoi Phdp Qudn—Ten kinds of Contemplation:

(A) Qudn Thdp Cdnh: Ten stages or objects in meditation.

(B) Muodi dé muc qudn tuéng— Ten subjects for meditation.

(C) Thdp Niém Xit: The ten repetition of an invocation.

(D) Mudi Pé Muc Bt Tinh— Ten kinds of foulness.

(X) Thdp Ngii Qudn Niém— Fifteen modes of contemplation.

(XI)Thdp Luc Qudn—Sixteen kinds of Contemplation:

(A) Thdp Luc Qudn theo K.K. Tanaka— Sixteen kinds of Contemplation according to K.K. Tanaka.

(B) Muoi Sdu Cdch Qudn Tudng theo Kinh Qudn Vé Luong Tho—Sixteen Visualizations in the Pure
Land Sutra.

(XII)Thdp Bdt Tué Qudn— Eighteen principal insights.

(I) Loi ich ciia Qudn— Benefits of Vipasyana

(J) Nhiing 1vi Phét day vé “Qudn Tuéng ”— The Buddha’s teachings on “Contemplation ”

(J-1) Nhiing loi Phét day vé “Qudn Tuéng” trong Kinh Phdp Cii— The Buddha’s teachings
on “Contemplation ”in the Dharmapada Sutra

(J-2) Nhitng loi Phdt day vé “Qudn Tuéng” trong Kinh Ti Thdp Nhi Chuong— The
Buddha’s teachings on “Contemplation” in the Sutra In Forty-Two Sections
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(A) Tong Quan va Y nghia ciia Qudn Tudng
Overview and Meanings of Contemplation

(I) Tong quan vé Qudn Tuéng—An overview of “Contemplation”: Quin tudng (tu thién

hay sy phdt trién tim linh. Tham thién hay dét chdy phién ndo, gdm hai loai: thién ving
ling va thién minh sat)—Phan ngit “Bhavana” c6 nghia 1a “Tu tip,” hay “Quén tudng.”
Tu phat trién biing bit ¢t phuong cdch nao, nhung dic biét 1a cach ché tim, tip trung va
thién dinh. C6 hai loai thién dinh. Tt ndy dudc 4p dung rong rdi trong thuc hanh thién
qudn trong Phat gido. “Bhavana” c6 hai giai doan. Giai doan thit nhat 1a giai doan tim
ki€m sy yén 6n clia tinh thin, va giai doan thi hai 1a tim ki€m sy hiéu bi€t. N6i chung,
ngudi ta co thé€ néi “su tu tdp” li€n hé tdi vi€c lam quen tAm minh v6i vat (dudc tAm
quan sét), va luan thuyé&t vé& thién thudng chia 1am hai ki€u chinh: 1) thién chi, trong d6
hanh gid tu tAp khd niing tip trung vao vat ma khong mat chanh dinh; 2) Qudn chiéu,
trong d6 hanh gid phan tich vat d€ quyét dinh phuong thic nio tén tai sau cling—
Bhavana is a Sanskrit term which means “Cultivation,” “Meditation,” or “Mind
development.” Self development by any means, but especially by the method of mind-
control, concentration and meditation. A term that is widely applied to meditative practice
in Buddhism. Bhavana has two phases. The first phase is samatha, or the development of
tranquility, which is the prerequisite for attaining clear seeing; and the second phase is
vipashyana, or the period of clear seeing. In general, it can be said to involve
familiarization of the mind with an object of observation (alambana), and in meditation
treatises it is commonly divided into two main types: 1) Stabilizing meditation (samatha),
in which a meditator cultivates the ability to focus on the object of observation without
losing the right concentration; and 2) Analytical meditation (vipasyana), in which one
analyzes the object in order to determine its final mode of subsistence.

(IT) Nghia ciia Qudn Tudng— The meanings of “Contemplation ”:
(A) Qudn Tuéng— “Contemplation”:

1)

2)

Quén tudng 13 tap trung tu tudng d€ quan sit, phan tich va suy nghiém mot van dé, gitip
cho than an va tdm khong loan dong, cling nhu dugc chanh ni€ém. Quén tudng khong phai
1a chuyén don gidn. That vay, trong thé giéi mdy méc hién dai hom nay, cudc sdng
cudng loan 1am tAm tri ching ta ludén bi loan dong vdi bi€t bao cong chuyén hiing ngay
khi€n cho chiing ta mét mdi vé thé xdc 14n tinh than, nén viéc 1am chli thain minh di kho,
ma lam chi dugc tim minh lai cang khé hon: Contemplation can fundamentall be
defined as the concentration of the mind on a certain subject, aiming at realizing a
tranquil body, and an undisturbed mind as a way to perform right mindfulness.
Contemplation is not a simple matter. In the world today, based on mechanical and
technological advances, our life is totally distrubed by those daily activities that are very
tiresome and distressing for mastering; thus, the body is already difficult and if we want
to master the mind, it is even more difficult.

Qudn tudng 12 phuong phap Phat tf 4p dung hing ngay, luyén ca than tdm, dem lai sy
hoa hgp giita tinh than va vat chat, giita con ngudi va thién nhién: Contemplation is the



3)

4)
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daily practice of Buddhist adepts for training the body and mind in order to develop a
balance between Matter and Mind, between man and the universe.

Chiing ta, nhitng hanh gid tu thién, phai qudn sat chinh minh, chit khong quin sat mot ai
khédc. Hay quan siat minh dang dung cong tu hanh chit khong khdi sanh vong tudng ling
xing hay nghi ngdi vé vin—We, Zen practitioners, should contemplate our own presence
in thought after thought, not to contemplate others’ presence. We should contemplate that
we are cultivating, not indulging in idle thoughts with scattered mind.

Quédn tudng va niém hdng danh mot vi Phit trong tAim, dic biét 12 Phat A Di Pa: To
contemplate Buddha, especially Amitabha, in the mind and repeat his name.

(B) Chi Qudn: Samatha and Vipasyana (skt)—Xa Ma Tha Bi B4t (Ba) X4 Na.
(B-1)Dai cuong vé Chi Qudn—An overview of the Vipasyana: Chi c6 nghia 1a dinh chi, qudn

1y

2)

12 quan dat. Nhu vdy chi qudn 1a dinh chi vong niém d€ quén dat chan ly—Ceasing and
reflecting—Quieting and reflecting—Quiet, tranquility and absence of passion.

Khi co thé ngirng nghi 1a “Chi”: When the physical organism is at rest it is called “Stop”
or “Halt.”

Khi tdm dang nhin thdy mdt cdch rd rang 1a “Qudn”: When the mind is seeing clearly it is
called “Contemplation.”

(B-2) Tam chiing Chi Qudn— Three kinds of Vipasyana:

1)

2)

3)

1)

2)

Ba loai chi quian—Three modes of entering dhyana (three methods of attaining
abstraction):

Tiém Thit Chi Qudn: Trudc can sau siu, trudc don gidn sau phifc tap, ching han nhu tru
tAm tai dinh mii hay rén, vin vin—Gradual, from the shallow to the deep, from the
simple to the complex, such as fixing the mind on the nose, or navel, etc.

Bat Pinh Chi Qudn: Pon gidn va phtc tap dung hoa 1an nhau, ching han nhu ngirng sy
suy nghi khi né vira kh3i 1én—Irregular, simple and complex mixed, such as stopping
every thought as it arises.

Vién Bén Chi Qudn: Tdc thi va toan dién, nghia Ia trudc va sau khong khdc, tru tu tudng
vao chd khong ¢ gi ty hién hitu, ma hién hitu do nhin tir trutdc—Immediate and whole,
such as dwelling on the thought that nothing exists of itself, but from a preceding cause.

(B) Nhiing Dinh Nghia lién quan dén Qudn
Definitions that are related to Contemplation

Qudn chiéu Bdt Nha: Contemplative prajna—Sau khi qudn triét Phat phdp trong kinh
dién, ngudi ta qudn chi€u thuc nghia cda né qua thuc hanh—After reading and
understanding the Buddhadharma in sutras, one then contemplates and illuminates their
meanings through actual practice. This type of contemplation will lead to the real mark
prajna—See Tam B4t Nha (Three Prajnas) in Chapter 85.

Qudn Bét Tinh: Meditation on impurity—Theo Hdoa Thugng Thich Thién TAm trong Tinh
D6 Thap Nghi Hoidc Van Luin, hanh gia tu tinh do mudn quyét dinh duge sanh vé Tay
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Phuong Cuc Lac, cin nén ludn tap tu hanh y&m ly bing cdch quan bdy phdp bat tinh.
Than minh di thé, thAn ngudi khdc lai cling nhu vay. Néu thudng quén sit biy didu bat
tinh ndy, ddi v6i cdc thin nam nit ma ngudi ddi cho ring xinh dep, cling sanh niém yém
ly va 1tta 4i duc 1an 1an tiéu gidm—According to Most Venerable Thich Thién TAm in the
Pure Land Buddhism, if a Pure Land practitioner wishes to be assured of rebirth, he or
she should perfect the practice of disgust of the five desires by engaging in the seven
types of meditation on impurity. Our own bodies being impure, the bodies of others are
likewise. If we constantly meditate on these seven impurities, we will gradually develop
disgust toward those male and female forms which ordinary people judge handsome and
beautiful. Thus the flames of lust will gradually diminish.

3) Bich Qudn: Ngai B6 P& Dat Ma & chiia Thi€u LAm nidi Tung Son, quay mit vao tudng
toa thién trong sudt chin nim lién. Ngai néi: “Khi tinh than ngung tru trong céi dinh cla
‘Bich Qudn’ thi khdng con thdy c6 ta ¢6 ngudi. Thainh pham mdt byc nhu nhau; néu mot
muc kién c6 khong lay chuyén, rot rdo khong 1& thudc vao vin gido va khong con tim
tudng phan biét nita. Trong 9 nim trudng, Ngai ngdi nhip dinh trudc mot vach tudng,
cong phu “bich quin”. Ngai khong hé néi vdi ai; ngai chi ngdi. PEn mot hom, c6 mot vi
st ngudi Hoa tén Thin Quang d&€n gin va xin dugc chi gido, nhung B4 P& Pat Ma van
im ling. Vi su ngudi Hoa lai hdi xin chi gido 1an thit nhi va thi ba, nhung B6 P& Pat Ma
vin ti€p tuc im ling. Vi su ngudi Hoa ti€p tuc nai ni nhi€u 14n nita, song B6 Dé Pat Ma
van khong nhiic nhich. Sau cling, thd'y sy chan thanh cta nha su ngudi Hoa, B6 Dé Pat
Ma nhin thdy diy 14 ngudi c6 thé nhan dugc gido phdp clia Ngai. Ngai quay lai nhin vi
st va hoi: “Ong mudn 1am gi?” Thin Quang ddp: “Lau nay con cong phu quin tudng dé
cho tim con dudc an tinh. Nhung mdi liic quin tudng, con bi phién nio quay nhiéu khi€n
tam con khong an. Xin thay tir bi chi cho con cdch an tim!” Bd P& Pat Ma mim cudi ddp
lai: “Pem cdi tAm 4y ra day, ta sé vi 6ng ma an n6 cho.” Than Quang dirng lai, tim ki€m
tAm minh mot hdi 1au, doan néi: “Con tim tAm con mai ma khong thiy.” B4 Dé Pat Ma
tuyén bo: “D6, vy thi ta dd an n6 cho dng rdi!” Nghe nhitng 15i nay, tim mé md clia
Than Quang bdng sing ra. Mot bitc man dugc vén 1én. Than Quang lién gidc ngd. Khi
ong cho tim 1a c6 that, thi cdi tim vong dong quiy nhiéu 6ng khi 6ng quan tudng. Nhung
nay ong khdng tim thdy cdi tim vong dong d6, 6ng nhin ra chinh tAm chinh 12 v6 tim,
ring khong c6 cdi gi c6 thé quiy nhiéu. Va tir cdi vo tAm d6 6ng nhin ra nhi't tim. K& tir
d6 Than Quang tr§ thanh dé tir cia B6 P& Pat Ma véi Phap hiéu 1a Hué Kha. Sau khi t6
B6 Pé Pat Ma thi tich, Hué¢ Kha dudc truyén y bat va trd thanh Nhi TS Thién Tong
Trung Hoa—The wall-gazer, applied to Bodhidharma, at Tsao-Linn monastery in Tsung
Shan mountain, who is said to have gazed at a wall for nine years. He said: “When
concentration in the ‘Meditating facing the wall,” one will see neither selfhood nor
otherness, that the masses and the worthies are of one essence. If one firmly holds on to
this belief and never moves away from it, he will not be depended on any literary
instructions, free from conceptual discrimination.” For nine years he sat in meditation
facing the wall (wall contemplation). He never talked to anyone; he just sat there. Then
one day a Chinese monk named Shen-Kuang approached him and asked for instruction.
Bodhidharma remained silent. A second and third time the monk asked, a second and
third time Bodhidharma remained silent. Again and again the monk begged to be taught,
but still the Master did not budge. Finally, seeing the sincerity of the monk, Bodhidharma
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realized that here was a man capable of receiving the Dharma. He turned to the monk
and said: “What do you want from me?” Shen-Kuang replied: “For a long time I have
tried to keep my mind calm and pure by practicing meditation. But when I meditate, |
become bothered by many thoughts and cannot keep my mind calm. Would you please
tell me how to pacify my mind?” Bodhidharma smiled and answered :”Bring me that
mind, and I will help you pacify it.” Shen-Kuang stopped, searched within looking for his
mind, and after a time he said: “I am looking for my mind, but I could not find it.”
Bodhidharma declared: “There, I have already pacified it!” With these words, Shen-
Kuang’s obscured mind is suddenly clear. A veil lifted. He was enlightened. When he
took the mind to be real, then the wandering mind disturbed him in his meditation. But
now that he could not find that wandering mind, he realized the mind is no-mind, that
nothing can be disturbed. And from that time on Shen-Kuang became the disciple of
Bodhidharma and received the Buddhist name Hui-Ke. After Bodhidharma passed away,
Hui-Ke inherited the robe and bowl and became the Second Patriarch of Chinese Zen
Buddhism.

Qudn Bién Ling: Reflection on a Calm Sea—MOot loai thién dinh ma ngudi Triéu Tién
goi 1a “Haein” (bién ling) dudc néi d&n trong Kinh Hoa Nghiém—A meditative state
called the “Haein” (calm sea) samadhi that is mentioned in the Avatamsaka Sutra.

Qudn Binh Pdng: Meditation on the universal.

Quadn sat sy khong that va vo thudng ctia chu phap: The beholding of all things as equal
(as unreal and immaterial).

Mot trong ba phap qudn cia tong Thién Thai. Gid quan hay quédn sy hdoa nhdp vao ly mot
cdch binh ding. Tl ndy ciing c6 nghia 12 “Khong Quén” hay quan vé tanh khong tuyét
ddi cta van hitu: One of the three T’ien-T’ai meditations. The phenomenal being
blended with the noumenal or universal. The term is also used for meditation on the
universal, or absolute.

Qudn vé cdi chét— Meditation on Death: Ai trong chiing ta ciing déu bié€t ring cdi chét
1a chidc chdn. T lic sanh ra dé€n lic chét trung binh cho mot ngudi vao khodng 80 nim.
Ching ta sanh ra tay tring va chét lai cling tring tay nhu vay. Chiing ta nén ludén nhé
ring vao lic chét, cla cdi, gia dinh, danh vong khong ich 19i gi cho chiing ta cd ma chiing
con 1am cho ching ta vuéng viu. Phat tif chon thuan hiy c6 gdng huéng tim tu tip gido
phép. Tuy céi chét 1a chic chin nhung khong ai trong chiing ta biét chic dugc thdi diém
ctia cdi chét clia chinh minh. Chiing ta c6 thé chét bt cit lic nao. Ngudi ta n6i ddi song
giong nhu ngon dén trudc gié hay bong béng nudc, né c¢é thé vut tit bat ¢t Iic ndo, c6
thé v& tan bt ct lic ndo. Hi€u dudc sy khong hen ky cda cdi chét, ching ta nén luén
quén tudng dén cdi chét d€ ty nhic chinh minh vé sy vo thudng ciia ddi sdng, tir d6
chiing ta khong luyén chip ma dung hét thdi gid con lai dé€ tu tap gido phap. Chiing ta
phai gap riit tu tip d€ khong bd phi co hodi va ddi song quy bau clia con ngudi—Anyone
of us knows that death is certain. From the moment of birth to the moment of death for an
average person is about 80 years. We all were born empty-handed and die in the same
manner. We should always remember that at the time of death, wealth, fame and family
will be no use but causing us more troubles of attachment. Sincere Buddhists should try to
turn our minds to practice the Dharma. Although death is certain, but no-one of us knows
for sure the time of our death. We can die at any moment. It is said that life is like a
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candle in the wind, or a bubble of water, at any time it may be gone or burst out.
Understanding that the time of death is uncertain, we should always contemplate on death
to remind ourselves the impermanence of life so that we don’t want to cling to any thing
but spending the rest of our life to practice the Dharma. We should practice it quickly so
as not to waste this opportunity and precious human life.

Chi Qudn: Maha-samatha-Vipasyana (skt)—Chi va Qudn.

Chi: Samatha (skt)—Ciing con dugc goi 1a vién don chi qudn, nghia 1a nhd vao su tap
trung tinh thAn ma ngung bit vong niém va dat dugc chan tri tic thi (ddy 12 phuong phap
ctia tong Thién Thai trong Kinh Phdp Hoa). Pay 12 mdt trong ba bd sdch 16n cia Thién
Thai do dai su Thién Thai thuy€t gidng va dugc dé tif ciia ngai la Chuong An ghi chép lai
thanh bd)—It is also called the concentration or mental state, in which is perceived, at
one and the same time, the unity in the diversity and the diversity in the unity (a method
ascribed by T’ien-T’ai to the Lotus Sutra). It is one of the three foundation works of the
T’ien-T’ai School; was delivered by Chih-I to his disciple Chang-An who committed it to
writing.

Chi Quén: Samatha-Vipasyana (skt)—*“Samatha” va “Vipasyana” 1a nhitng thuat ngit Bic
Phan. “Chi” gan cho thién 6n dinh nhiim phét trién khd ning duy tri tAp trung vao mdt
ddi tugng, con “Qudn” gdn cho Thién phan tich trong d6 hanh gid truc nhin tdnh khong
cla d6i tugng, va bing cich md rong sy truc nhan nay d€n moi hién tugng. Sy tu tAp nay
dic biét quan trong trong tong Thién Thai, dugc Tri Nghia hé thong héa, chinh ong da
vi€t nhitng sach chi nam c6 dnh hudng trong Phat Gido Trung Hoa, nhu by Ma Ha Chi
Qudn, trong d6 6ng vach ra con dudng tu tip bit diu bing tu giGi va din dén tryc nhin
tanh khong trong su hién hitu cia moi hién twgng—*“Samatha” and “Vipasyana” are both
Sanskrit terms. The former refers to stabilizing meditation designed to develop the
ability to maintain focus on one’s meditative object, and the latter refers to analytical
meditation in which one directly perceives the emptiness (sunyata) of the object, and by

extension all phenomena. This practice is particularly important in the T’ien-T’ai school,
which was systematized by Chih-I, who wrote one of the most influential meditation
manuals of Chinese Buddhism, the Great Calming and Insight (Ma Ha Chi Quén), in
which he outlined a path of practice that begins with cultivation of morality and leads to
perceiving all phenomena directly as empty of inherent existence.

Chi Qudn Tdm Dinh Nhiit Xd— Contemplation by stop thinking or getting rid of
distraction so that the mind can be fixed in one place: Contemplation by stop thinking or
getting rid of distraction so that the mind can be steadily fixed on one place or in one
position. There are three methods of attaining such abstraction:

Pinh vio mot di€m c¢6 dinh nhu mii hay rin: To fix the mind on the nose or navel—
Quén tudng bing cich nging suy tudng hay loai bé nhitng loan dong tir d6 tim cé thé
dinh tinh vao mdt noi hay mot vi tri. C6 nhiéu cdch quin.

Nglrng moi suy tudng khi ching mdi khéi day: To stop every thought as it just arises.
DPinh vao tdnh khong cla van hitu: To dwell on the thought that nothing exists of itself,
but from a preceeding cause.

Qudn Chiing Sanh— Contemplate a living beings: See Chapter 61 (G).

10) Qudn Diét tho tuéng: Meditation on stopping Perception and FeelingMeditation on

stopping Perception and Feeling—Diét Tan Dinh—Pinh Tam mudi, 1am cho tim va tdm
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s§ clia Luc Thitc dap tit hoan toan nhitng cdm tho va suy tudng. Nghia 1a dat dudc tri tué
trong d6 tit cd moi lau hoic déu hoan toan bi doan tin. Pay 13 mdt trong nhitng phuong
thitc thién cao nhat din t6i dinh tAm (tAm y khong nhiém khong nuong vao mdt cdnh
nao, khong tuong ng véi mdt phap nao. Pay la phép dinh ctia badc Thanh. Khi vao phép
ndy thi tAim tri vugt t6i cdi vo sic gidi, truéc khi di vao coi Phi Tudng Phi Phi Tudng
Dinh, rdi dic qua Phat va nhap Ni€t Ban). Khong con sy gidi thodt nao cao hon nita—A
samadhi in which there is complete extinction of sensation and thought. This is to say,
with the intuitive wisdom, all cankers are utterly destroyed. This is one of the highest
forms of meditation (kenosis), resulting from concentration. There is no further escape.

11) Qudn Pai Vién Canh Tri: Reflection of the Perfect Buddha-wisdom—Quén vé cdi tri to
16n toan thién cia Nhu Lai hay phdp quan Nhap Nga Nga Nhap. Than Phat va ta nhu
nhiéu tAim guong tron dit d6i dién nhau, guong va dnh cdi ndy nhdp vao cdi kia—A
meditation on the reflection of the perfect Buddha-wisdom in every being, that as an
image may enter into any number of reflectors, so the Buddha can enter into me and I
into him.

12) Qudn Dao Su: Guru yoga (skt)—Mudng tugng dén vi dao su clia minh—Mot trong
nhitng phdp tu tdp chli y€u cta hé thong Phat gido Mat tong TAy Tang, lién hé t6i viéc
thanh tinh sy tinh thifc clia hanh gid biing cich mudng tugng vi dao su clia minh nhur mot
vi Phat. Hanh gid twéng tugng vi dao su cia minh nhu 132 hién than cia tat cd nhitng
pham hanh tuyét hdo ctia chu Phat, va dong thdi hanh gid ciing tu tAp tAm thdi nhan thitc
chinh minh va vi dao su clia minh déu khong c6 thuc hitu. Ciing bing cich mudng tugng
chinh minh va vi dao su 1a bit khd phan vé tinh, ngudi ta c6 thé dat dugc Phat qua
nhanh hon bing céch tr§ nén quen thudc véi thuc chiing thudc tinh ctia Phat qui—One of
the central practices of Tibetan Buddhist tantric systems, which involves purifying one’s
awareness by visualizing one’s Guru as a Buddha. One imagines the guru as embodying
all the good qualities of all the Buddhas, and one simultaneously cultivates an attitude of
perceiving oneself and the guru as being empty of inherent existence. By also visualizing
oneself and the guru as being inseparable in nature, one is able to attain buddhahood
quickly by becoming familiar with having actualized the attributes of Buddhahood.

13) Pdng Qudn: Contemplation of beholding of all beings without distinction—Qudan niém sy
ly binh ding, xem tam giGi 12 nhu nhau, 12 khdng, khong 13 vd s3 hitu, xem chiing sanh 1a
binh ding déu nhu con ctia chinh minh—The beholding of all things as equal, e.g. as
unreal, or immaterial; or of all beings without distinction, as one beholds one’s child, i.e.
without respect of person.

14) Gid Qudn: Meditation on relative truth—MJot trong ba loai qudn cta tong Thién Thai,
quén st chu phdp 1a gid tam. Quén st vé sy that tuong ddi clia hién tugng, do d6 chi 1a
st hién hitu gid tam, so vdi thién quan vé “Tdanh Khdng.”—One of the three kinds of
contemplation of T’ien-T’ai sect, contemplation of all as unreal, transient or temporal.
Meditation on the relative truth or phenomenal and therefore illusory existence, in
comparison with the meditation on the void (Khdng quédn).

15) Ha B6i Qudn: Meditation for those who should have fallen into the lowest gati—Thién
qudn theo 161 Tinh P9. Theo Kinh V6 Lugng Tho, nhitng ai pham phai tdi ngii nghich va
thip dc s& roi vio cdc dudng dif clia dia nguc; tuy nhién, néu khéo biét tri niém hong
danh Phat A Di Pa, ho vin dugc cttu dd. Ho van thodt khdi vo lugng ki€p luan hdi khd
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s va trong ldc 1am chung sé& nhin thdy Lién Hoa va bing cdch tudng nghi d€n mot niém
Di Pa s€ dugc vang sanh vao ¢6i nudc Tinh Do clia Bic Phat A Di Ba—A meditation of
the Amitabha sect. According to the Infinite Life Sutra, those who have committed the
five rebellious sins (ngii nghich) and the ten evils (thdp dc) should have fallen into the
lowest gati (be rebirth in the uninterrupted hells); however, if they invoke the name of
Amitabha, they can still obtain salvation. They can still escape countless of reincarnation
and suffering and on dying they will behold a lotus flower and by response of a single
thought on the name of Amitabha, will enter the Pure Land of Amitabha.

16) Qudn Hanh: Quén ly & tam rdi dich than thuc hanh ding theo 1y d6—Contemplation and
accordant action.

17) Qudn Hoa: Contemplate on a string of flowers—Tung mdt nhitng bai ké trong kinh.
Chudi hoa, 15i ké tung trong kinh goi 12 “Qudn Hoa” hay chudi hoa (13i viin trong kinh
goi la “Tdn Hoa” hay hoa r&i)—To recite gathas in sutras. A string of flowers, a term for
the gathas in sutras, i.e. the prose recapitulated in verse.

18) Hoa Toa Qudn: Quan tudng hinh tugng cia Pic Phat A Di Pa—Contemplate the image
of Amitabha Buddha and repeat his name.

19) Qudn “Khé”: Reflect on suffering—Quén chi€u “khd” 1a mot trong nhitng cira ngd quan
trong di vdo dai gidc, vi nhd d6 ma ching ta méi c6 kha ning chAm ditt moi chip truéc,
ham mudn va duc vong—Reflection on suffering is one of the most important entrances
to the great enlightenment; for with it, we are able to end all attachments, aspirations and
desires.

20) Qudn khéng: Quéin chi€u van hitu giai khong hay khong tuéng cla cidc phdp—To
contemplate (regard) all things as as void, immaterial, or unreal (no fundamental reality.

21) Qudn Ly Nhédt Tam— One-pontedness of Mind on noumenal level: Trong Kinh Hoa
Nghiém, Gidi Thodt Trudng Gid néi: “N€&u t6i mudn thdy Pic Vo Lugng Tho Nhu Lai va
th€ gi6i an lac, thi thy y lién dugc thay. Toi c6 thé bi€t rd tat ca chu Phat, qudc do tiy
thudc, cting nhitng viéc than thong clia cdc ngai. Bao nhiéu cinh tuéng trén day, khong
tr ddu ma dén, khong di vé dau, khong cé xit s& va khong chd tru; cling nhu thin tdi
khong that c6 di, ding, t6i lui. Cac Pic Nhu Lai kia khong d€n chd t6i, toi cling khong di
dén chd clia cdc Ngai. S& di nhu thé, vi tdi hi€u 16 tit c chu Phit cling v6i tim minh déu
nhu mdng. Lai hi€u ty tim nhu nudc trong chum, cic phdp nhu hinh béng hién trong
nude. To6i di ngd tAm minh nhu nha huyén thuat, tit cd chu Phat nhu cdnh huyén héa.
Lai bi€t chu Phat chw B T4t trong tu tim, déu nhu ti€ng vang, nhu hang trdng, tiy theo
am thanh ma phét ra ti€ng doi lai. Vi t6i ngd gidi tim minh nhu thé nén c6 thé tiy niém
thad'y Phat.” V& doan kinh trén, ngai Trinh Nguyén gidi ring: “Tir ddu d€n maYy chit ‘chd
clia cdc Ngai’ chinh 12 thuy€&t minh 1y duy tAm, n€u ngd tic tim ma vo tAm lién vdo chin
nhu tam muoi. Khi hanh gid hi€u r cic cdnh tuéng déu nhu huyén, duy tdim hién ra, da
ngd duy tim va tifc tAm tifc Phat, thi tily chd tudng niém, khong dau ching 1a Phat. Poan
vin sau néu ra bdn diéu thi du véi déu di bon quan thong va biét d€ hién 1y duy tam, tat
c4 van vién dung khong ngai—In the Avatamsaka Sutra, the Elder Liberation said: “If I
wish to see Amitabha Thus Come One in the World of Happiness, then as soon as |
formulate the intention I see Him. I can clearly see all the various Buddhas, their lands
and retinues as well as their spiritual powers. And yet, these Thus Come Ones do not
come here, nor do I go to them. . This is so because I know that all Buddhas and my own
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Mind are completely like a dream. I know that all Buddhas are like an image or reflection
in the water. I know that all thephysical characteristics of all Buddhas together with my
own Mind, are both like an illusion, an echo. I realize this as such and recollect and
consider this as such, that all Buddhas I see arise from my own Mind. Because I clearly
understand my Mind as such, I can at will see the Buddhas. An Elder Master commented
on the above quote as follows: “From the first sentence to the words ‘Nor do I go to the
Buddhas,’ the sutra elucidates the truth of Mind-Only. If the practitioner is enlightened to
the truth of ‘Mind but not Mind,” he immediately enters the True Thusness Samadhi.
When the practitioner truly understands that all realms and marks are illusory, created
from the Mind, and awakens to the truth of ‘Mind-Only and Mind is Buddha,’ then,
depending on the object of his thoughts and recollection, there is nothing which is not
Buddha. The second part of this quote refers to four examples. These four examples
encompass the Four Meditations and include the ‘general’ and the ‘specific,” thus
revealing the truth of Mind-Only, everything has always been perfect and unobstructed:
Céanh mong 1a du cho 1y khong dén khong di, c6 nghia 1a toan thé déu duy tim: ‘Like a
dream’ stands for the truth of ‘neither coming nor going.” This means that everything is
Mind-Only.

Hinh béng trong nudc 1a du cho 1y khong ra khong vao, vi duy tim nén tdt cd déu
“khong”: ‘Like a reflection in the water’ represents the truth of ‘neither leaving nor
entering.’” This shows that because it is Mind-Only, it is empty.

Tuéng huyén héa 1a du cho 1y ching c6 ching khong, vi duy tAm nén tit ca déu “gid™:
‘Like an illusion’ stands for the truth of ‘neither existing nor non-existing.” This indicates
that because it is Mind-Only, it is false.

Ti€ng vang la du cho ly ching tan ching hop, vi duy tim nén tit cd déu “trung”: ‘Like an
echo’ means ‘neither disintegrating nor amalgamating.” This shows that because it is
Mind-Only, it is the Middle Way.

N&u hanh gia hi€u 1 1y trén day, rdi chap tri bon chit A Di Pa Phat, s& khong con nhitng
tht sau day: If the practitioner clearly understands this truth and concentrates upon the
Buddha’s name, he or she will be free of the followings.

Tam c6 tdm khdng: The Mind of existence and non-existence.

Tam cling c6 ciing khong: The Mind of simultaneous existence and non-existence.

Tam ching phai c6 ching phai khong: The Mind of simultaneous non-existence and non-
non-existence.

Dt ca qua khit hién tai vi lai ma niém, d6 goi la “ly &c niém” hay 1y nhit taim: Serving
all past, present and future, this is call “Noumenal recitation.

Va ngay dém sdu thdi ci nhu th€ ma nhi€p tAm tri niém, khong cho gidn doan, khong
sanh mot niém, thi ching cian vugt giai tAing ma di thing vao cdi Phat. Pay ciing goi 1a
“ly nhat tim.” Tém lai, 1y nha't tAm 12 ngudi thong dat bon 1y quén trén, dung tim 4y ma
niém Phat, tuong ung véi khong hué, di d&€n chd thuidn chon. Ly nhit tAm 12 hanh mon
ctiia bic thugng cidn: If the practitioner can recite singlemindedly in this way throughout
the six periods of day and night, i.e., all the time, without interruption and without
developing a single thought , he need not pass through any stage of cultivation but can
enter directly into the realm of the Buddhas. This is also called “One-pointedness of
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Mind” or noumenal level. One-pointedness of Mind on noumenal level is the practice of
those of the highest capacities.

22) Qudn Nghia Dia: Charnel ground contemplation—Bai tap chd tAm vao co thé véi bdn co

s8. Vin ban md ta bai tip ndy ndi ring: “Ha&i cdc nha su, diy 12 mot nha su nhin thay
mot thi hai bi vat ra nghia trang, vai ngay sau thi hai ay tdi di, sinh 1én, rdi rita nat. Nhin
thdy cdnh d6, nha su nghi t&i thin thé minh nhu sau: “P6 13 nhitng trang huéng dang chd
than thé ta ddy, khong thé thodt dudc.” Hoic hdi cdc nha su, ddy 1a nha su nhin thdy mot
thi hai bi vat ra nghia trang bi qua, diéu, kén kén, hay ché s6i va du loai giun xau xé...,
ngudi d6 nhin thdy mot bd xuong dAm mdu, xuwong cdt tir tif i i tin méc, hoic chdng
chit 1én nhau theo nim thiang. Nhin thi'y cinh d6, nha su nghi t6i thin thé minh ciing
vay: “P6 1a nhitng trang hudng dang chd ddi than thé ta, khong thé thoit dugc.”—
Practice of mindfulness of body with a framework of the four foundations of mindfulness.
The sutra text explaining this practice as follows: “Monks, it is as though a monk were to
see a corpse that had been thrown on the charnel ground, several days later the body
bloated, bluish, festering as though he saw this and related it to his own body: Also this,
my own body, has a like circumstance, and cannot evade it.” Or further, monks, as though
the monk saw a corpse that had been thrown on the charnel ground as it was devoured by
crows, sea-gulls, vultures, wloves or by many kind of worms, as though he saw a skeleton
on which blood still hung (a bloodstained skeleton) bones scattered or heaped up. As
though he saw this and related it to his own body: Also this body has a like circumstance,
and cannot evade it.”

23) Qudn Nhdn Khong: Quén sit hay thién quan vé nhitng di€u kién gid tam cda con

ngudi—Contemplate on the temporary conditions of man. To meditate on the temporary
conditions of man.

24) Nhét Qudn:

a)
b)

Nha't di€m quéan: The contemplation on the one-pointedness.

Mot dé muc qudn tudng: Theo Vi Diéu Phdp, ddy 1a quin tudng vé tdnh cich khong
trong sach cua thirc dn, hay sy ghé tdm cta vat thuc—According to The Abhidharma, this
is the one perception of loadsomeness of material food (ahare patikkulasanna).

25) Qudn Nhdt Tuong: Meditation on, and observing of the setting sun—Qudn tudng mat trdi

lin, quin tudng dau tién trong 16 phép quin tudng trong Kinh Quin V& Lugng Tho—
The first of the sixteen meditations in the Contemplations of the Infinite Life Sutra.

26) Qudn Nig¢m Xii: Smrtyupasthana (skt)—Sai-patthana (p)—Ty Bat Da Tu—Four subjects

to be contemplated—Qudan Niém xif c6 nghia 12 diing tri d€ qudn sit cinh. Theo Kinh
Trung A Ham: “Tdi nghe nhu vay. Mot thud no Thé Ton & xi Cau Lau, Kiém Ma Sit
Pam Ia dd thi clia xt Cau Lau. R6i Th& Ton goi cdc Ty Kheo: ‘Nay cdc Ty Kheo.” Céc
Ty Kheo vang ddp Thé& Toén: “Bach Th& Ton!” Th& Ton thuyét nhu sau. Ny cic Ty
Kheo, diy 12 con dudng ddc nhit dua d&€n thanh tinh cho chiing sanh, vugt khdi sdu nio,
diét trir khd uu, thanh tyu chdnh tri, chitng ngd Niét Ban. D6 1a T Niém Xi. Thé nao 1a
bdn? Nay cdc Ty Kheo, & day Ty kheo séng quan niém than thé trén than thé, nhiét tim,
tinh gidc, chanh niém dé€ ché ngy tham wu & ddi; séng quan niém cdm tho trén cic cAm
tho, nhiét tAm, tinh gidc, chdnh niém d€ ché ngy tham vu & ddi; séng quan niém tdm thifc
trén tAm thic, nhiét tim, tinh gidc, chanh niém dé ché ngy tham vu & ddi; sdng quin
phdp trén cdc phap (hay d6i tugng clia tAim thic ndi cdc doi tugng tAm thic), nhiét tim,
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tinh gidc, chdnh niém d€ ch& ngy tham wu § ddi.”” Tinh thifc vé thadn quan hé tSi viéc tu
tap tinh thiic vé sy thd vao va thd ra, nhitng uy nghi di, ditng, nim, ngdi, vin van, quin
tudng nhitng phan khic nhau cda thian chi 13 mot tdng hdp ctia nhiéu yé&u t& 1am thanh.
Tinh thiic vé tho chi sy tu tap tinh thifc vé vui, budn, khong vui khong budn, va chip
nhan ban chi't tam thdi ctia chiing. Tu tap tinh thiic vé& tAm bao gdm tinh thifc nhitng niém
khdi 1&n 16i bi€n di, phan loai ching nhu mé md, khong mé md, phién nio, khong phién
nio. Cudi ciing 12 tinh thifc vé phdp tic 12 tu tip tinh thifc bdn chat ca van hitu, chiing
khdi 1én va bié€n di thé nao, va thong hi€u thanh phin cda ching. Trong Phat gido Pai
Thira, sy tinh thitc vé than, tho, tim va phap dugc phdi hgp véi thién tap d€ nhan biét tat
cd nhitng tht 4y déu khong c6 thuc tdnh hién hitu—“Smrtyupasthana” means the
presence in the mind of all memories, or the region which is contemplated by memory, or
objects on which memory or the thought should dwell. “Smrtyupasthana” is a Sanskrit
term for “establishments of mindfulness,” according to the Majjhima Nikaya: “Thus, I
have heard. On one occasion, the Blessed One was living in the Kuru country at a town of
the Kurus named Kammasadhamma. There He addressed the Bhikkhus thus: “Bhikkhus.”
“Venerable sir,” they replied. The Blessed One said. Bhikkhus, this is the direct path for
the purification of beings, for surmounting (overcoming) sorrow and lamentation, for the
disappearance of pain and grief, for the attainment of the true Way, for the realization of
Nibbana, namely, the four foundations of mindfulness. What are the four? Here,
Bhikkhus, a Bhikkhu abides contemplating the body as a body, ardent, fully aware, and
mindful, having put away covetousness (envy) and grief for the world. He abides
contemplating feelings as feelings, ardent, fully aware, and mindful, having put away
covetousness and grief for the world. He abides contemplating mind as mind, ardent, fully
aware, and mindful, having put away covetousness (envy) and grief for the world. He
abides contemplating mind-objects as mind-objects, ardent, fully aware, and mindful,
having put away covetousness (envy) and grief for the world.” Mindfulness of the body
involves cultivating awareness of inhalation and exhalation, physical postures such as
walking, standing, lying, and sitting, etc., awareness of bodily activities and functions,
contemplation of the various parts of the body, and analysis of the elements that make up
the body. Mindfulness of feelings refers to cultivating awareness of feelings as pleasant,
unpleasant, and neutral, and recognizing their transitory nature. The training in
mindfulness of mind consists in becoming aware of the arising and passing away of
thoughts and categorizing them as deluded or non-deluded, afflicted nor no-afflicted. The
final element refers to cultivating awareness of the nature of the phenomena of
experience, how they arise and pass away, and understanding that they are composite. In
Mahayana, mindfulness of body, feelings, mind, and phenomena is combined with
meditation that perceives them as being empty of inherent existence.

27) Qudn Phdt Tam Mudi: Nhiit tim quin tudng tuéng mao hinh sic cia Phat (thanh tyu
dudc tam muoi nay thi tha'y Phit hién d€n)—Contemplate on the characterisitc marks of
a Buddha.

28) Qudn Sdt Phdp Nhdn: Mot trong nhi nhin, quian phdp chu phdp thé tinh ching sinh
ching diét, an nhién nhin chiu va tim ching d6ng—One of the two kinds of patience,
imperturbable examination of or meditation in the law of all things—Physical and mental
patience or endurance.
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29) 8& Tiic Qudn: Anahana (jap)—Céch doc ctia ngudi Nhat vdi tif Phan ngit “Anapana,” chi
si ki€m sodt hdi thd trong Du gia An Db. Khéc véi Du gia, Thién khong bit phai diéu
ti€t hay ki€m sodt hdi thd. 0 day “Anapana” tuong ng v4éi dong thd nhip nhang ty nhién.
Trong tu tap thién dinh, hanh gid chi can chd y d&€n nhip thd cia minh ma khong can phdi
4nh hudng t6i n6 biing bit ¢t cdch ndo. Trong khi Du gia cin cif trén quan di€m ki€ém
soat hoi thd d€ mang lai sy thanh than cho tinh than thi Thién trdi ngudc lai, ngudi ta dua
vao nguyén 1y cho ring chinh sy tip trung tinh than trong khi toa thién s& din ti sy diéu
hoa hdi thd, ngugc lai tic dong t6i sy diéu hoa hoi thd chi c6 thé dwa d&€n nhitng cing
thing bén trong ma thdi, va do d6, 1am sai l&ch sy thuc hanh dich thuc clia thién dinh.
Nhitng ngudi mdi tip thién thudng nhian dudc bai thyc tip vé “d€m hdi thd,” tuy nhién,
sy d€m hoi thd nay khong theo nghia véi sy ki€m sodt hdi ctia phai Du Gia bén AnPo—
The Japanese form of the Sanskrit word “Anapana,” which in Indian Yoga refers to the
regulation of the breath. In Zen, the breath is not “controlled” or “regulated,” and
anapana means the natural thythmic flow of the breath. The practitioner is aware of the
flow of the breath but does not try to influence it. Whereas Yoga is based on the point
that the regulation of the breath has the effect of calming the mind, the Zen approach is
that through the concentration of the mind in sitting meditation, the breathing calms itself
whereas the instrusive approach of intentionally influencing the breath leads rather to
inner tensions and distracts from actual Zen practice. Beginers in Zen often receive as
their first practice “counting the breath,” which, however, is not the anapana in the Indian
Yoga sense.

30) Su Qudn: Meditation on external forms—Phenomenal meditation—Qudn tuéng vé hinh
twéng bén ngoai. Qudn st hinh thifc bén ngoai hay sy quian déu do nhin duyén ma sanh
dié¢t—Contemplation (meditation) on the phenomenal.

31) Qudn Sw Nhdt Tam— One-pointedness of Mind on phenomenal level: V& “sy tic niém,”
nhu trong Kinh Ling Nghiém néi: “Nh6 Phat niém Phat, hién ddi hoic duong lai nhat
dinh s& thdy Phat, cich Phat khong xa, khdng cAn mugn phuong tién chi khic ma tAim tu
dugc khai ngd.” Hay nhu cédc kinh sdch khdc di chi day, ‘hodc hé niém sudt mot doi,
hoic tri niém trong ba thang, bdn muoi chin ngdy, mot ngdy dém, cho dé€n bdy ngay dém,
hodc mdi budi sém mai giit mudi niém. N&u hanh gid dung long tin siu, nguyén thiét,
chdp tri cAu niém Phat nhu rdng gip nudc, nhu cop dua non, thi dugc sitc Phit gia bi déu
vang sanh vé Cuc Lac. Theo trong Kinh cho d&€n hang pham phu tao tdi ngii nghich thap
4dc, n€u khi IAm chung chi tAm xung danh hiéu Phat mudi niém, ciing dudc vang sanh. Va
day goi 12 “sy nhit tAm.” Tém lai, sy nhi't tAm 12 hanh gi3 tAm con giit niém, mdi niém
khong cho xen hd, di d&€n chd khdng con tap niém. Sy nhat tAim thong dung cho hang
trung ha—The Surangama Sutra states: “Moreover, whoever recites the name of
Amitabha Buddha, whether in the present time, or in the future time, will surely see the
Amitabha Buddha and never become separated from him. By reason of that association,
just as one associating with the maker of perfumes becomes permeated with the same
perfumes, so he will become enlightened without Amitabha’s compassion, and will
become enlightened without any other expedient means. Another sutra teaches that:
“Whether he focusses on the Buddha constantly throughout his life, or recites assiduously
for three months, or forty-nine days, or one to seven days and nights, or recites only ten
times each morning, as long as the practitioner holds the Buddha’s name with deep faith
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and fervent vows, like a dragon encountering water or a tiger hidden deep in the
mountains, he will be assisted by the Buddha’s power and achieve rebirth in the Pure
Land. A dragon outside the ocean or a tiger without the protection of the forest has but
one thought in mind: to return to its environment. One-pointedness of Mind on
phenomenal level refers to the practitioner whose Mind is still attached to recitation, one
recitation following another without pause, leading to he state of extinction of all sundry
thought.

32) Tam Gida Qudn: Ba cich qudn chu phdp la gid tam—Meditation on the three unreal
objects.

a) Qudn phdp gid: Contemplate on unreal dharmas.

b) Quaén tho gid: Contemplate on unreal sensations.

¢) Qudn danh gid: Contemplate on unreal names.

33) Qudn Tam: Meditation on the mind—Qua thién tip lién tuc chiing ta c6 thé thdy dugc
tam thanh tinh. Chi c6 thién tap lién tuc, ching ta cé thé vugt qua trang thdi tim dong
rudi va xa bd nhitng loan dong. Cung lic chinh nhd thién tip ma chiing ta cé thé tip
trung tu tudng d€ qudn sit nhitng gi khdi 1&én trong tu tudng, trong thin, trong cdm tho,
nghe, né€m, ngtli va tudng tuong, van van. Qua thién tip lién tuc, chiing ta c6 thé quin
sat ring tA't ca 1a vo thudng, tir 6 chiing ta c6 kha ning budng bd, va Niét ban hién hién
ngay lic chiing ta budng bd tat ci—Through continuous meditation we can perceive our
mind clearly and purely. Only through continuous meditation we can gradually overcome
mental wandering and abandon conceptual distractions. At the same time we can focus
our mind within and observe whatever arises (thoughts, sensations of body, hearing,
smelling, tasting and images). Through continuous meditation we are able to contemplate
that they all are impermanent, we then develop the ability to let go of everything.
Nirvana appears right at the moment we let go of everything.

34) Qudn Tam Tii: Meditation on loving-kindness—Thién qudn vé tAm tit 12 mdt phdp mon
phd bié&n trong truyén thdng Nguyén Thiy. Hanh gid bit ddu suy nghi: “Nguyén ciu cho
con dugc an vui va hanh phiic,” r6i din dan trdi rong tAm tir d€n ban be, ngudi la, va
ngay dén ké thu. LAn lugt quin xét tirng d6i tuong, hanh gid suy nghi: “Nguyén ciu cho
nhitng ngudi ndy dude an vui va hanh phiic.” Hanh gid phai d€ cho nhitng 13i nguyén nay
c6 Am vang trong tim thitc cho d&n khi ching trd thanh trang thdi tim thic cla chinh
minh. Phdp tinh tri ciing c6 thé dudc phdt trién nhd thién qudn tAm tit nay—The
meditation on loving-kindness is popular in the Theravada tradition. One begins by
thinking “May I be well and happy,” and gradually spreads this good feeling to friends,
strangers and enemies. Considering each in turn, one thinks, “May they be well and
happy.” One must let these words resonate inside oneself so they become one’s own
attitude. Calm abiding can also be developed through meditation on loving-kindness.

35) Qudn Tam Xd— Meditation on equanimity: Ching ta nén thuc tip thién quan vé tim x3
dé gidm thi€u sy phdt tri€n clia sin gidn ngudi ndy va luyén 4i ngudi kia—We should try
to achieve equanimity through meditation to reduce developing of anger toward one
person and attachment toward another person.

36) Qudn Thién Tam: Contemplation on good heart.

a) Thién TAm Qudn hay quin yéu thuong c6 thé tay trir sin han: Contemplation on love can
be used to dispel anger.
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b) Ganh ty c6 thé vugt qua biing cdch quin sit 1ong bi€t on va sy hoan hy cda tha nhan:
Jealousy can be overcome by contemplating on appreciation and rejoicing in the good
qualities of others.

37) Qudn “Tinh Ldng ”: Reflection on calmness or tranquility—Qudn chi€u “Tinh Ling” 1a
mot trong nhitng ctra ngd quan trong di vao dai gidc, vi nhd d6 ma ching ta khong khudy
r6i tim minh—Reflection on calmness is one of the most important entrances to the great
enlightenment; for with it, we do not disturb our mind.

38) Qudn Tri Tué¢ : Contemplate and illuminate with the wisdom—Theo Kinh Phdp Béo
Pan, Luc T6 Hué Ning day: “NAy thién tri thic! Quén chi€u Tri tué, trong ngoai sing
sudt, bi€t bdn tim minh, n€u biét bdn tim tic 12 gdc cla su gidi thoit. N&u dugc gidi
thodt titc 1a Bat Nha Tam Mudi, tifc 12 vo niém. Sao goi 12 vo niém? N&u thdy tat cd
phdp ma tim khong nhiém trudc Ay 12 v niém, dung titc khip tat cd chd, ciing khdng
dinh mic tit cd chd, chi thanh tinh ndi bén tim khi&€n sdu thitc ra sdu cta d6i trong sdu
trAn khong nhiém, khong tap, di lai tu do, thong dung khong ket, tifc 12 B4at Nha Tam
Mubi, tu tai gidi thoat goi 12 v6 niém hanh. N&u trim vat chdng nghi, chinh khi d6 khi€n
cho niém bit di, 4y la phdp phugc, ay goi 1a bién ki€n—According to the Platform Sutra
of the Sixth Patriarch’s Dharma Treasure, the Sixth Patriarch, Hui-Neng, taught: “Good
Knowing Advisor, when you contemplate and illuminate with the wisdom, which brightly
penetrates within and without, you recognize your original mind. The recognition of your
original mind is the original liberation. The attainment of liberation is the Prajna
Samadhi, thus no-thought. What is meant by ‘no-thought?’ No-thought means to view all
dharmas with a mind undefiled by attachment. The function of the mind pervades all
places but is nowhere attached. Merely purify your original mind to cause the six
consciousnesses to go out the six gates, to be undefiled and unmixed among the six
objects, to come and go freely and to penetrate without obstruction. That is the Prajna
Samadhi, freedom and liberation, and it is called the practice of no-thought. Not thinking
of the hundred things and constantly causing your thought to be cut off is called Dharma-
bondage and is an extremist view.

39) Tuy Tiic Qudn: Following one’s breath—Making your breath calm and even—Tuy Tic
hay theo ddi hdi thd trong khi thién qudn 1am cho hoi thg tinh ling—Trong khi thién
quén, hoi thd cda hanh gid phai thit nhe nhang, déu din, troi chdy ti€p ndi nhuw mot lach
nudc chdy trén cat. Hoi thé phdi that im ling, im ling d€n ndi ngudi k€ bén cling khong
nghe biét. Hoi thd nén uyén chuyén nhu mot dong sdng, mot con rin nudc dang vugt qua
kinh, chtt khong thé nhu mot diy ndi 1dm chdm hay nhu nhip phi nu6c dai ctia mot con
ngwa. Lam chd dugc hoi thd minh nhu th€ tic 1a lam chd dugc thAn tAm minh. Mdi khi
tdm ¥ tdn loan khé kém ch€ ta nén dp dung phuong phdp quan sit hoi thd. Lic méi ngdi
xudng d€ thién dinh, sau khi diéu chinh tu thé ngdi, lién diéu chinh hdi thd. Ban ddu thd
ty nhién, 1Am cho hdi thd diu din, ling dan, sdu din va dai din. Trong sudt thdi gian nay
hanh gid y thitc dugc tat cd nhitng gi dang xay ra. Nhu Kinh Quédn Niém day: “T6i dang
th vao thi bi€t 16 t6i dang thd vao. Toi dang thd ra thi bi€t rd t6i dang thd ra. Toi dang
thd vao mdt hoi ngén thi bi€t 6 12 t6i dang thd vao mot hoi ngdn. Todi dang thd ra mot
hdi ngén thi bi€t rd t6i dang thd ra mot hdi ngdn. T6i dang thd vao mot hoi dai thi biét rd
t0i dang thé vao mot hoi dai. Toi dang thd ra mot hoi dai thi bi€t 1o t6i dang thd ra mot
hoi dai. Toi ¥ thic tron ven vé cd chiéu dai hdi thd ma t6i dang thd vao. Tdi y thifc tron
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ven cé chi€u dai hoi thé ma toi dang thé ra. To6i dang thd vao va lam cho sy diéu hoa clia
ca than thé toi trd nén tinh ling. Trong khodng tif mudi dé€n hai muoi phiit, tim ¥ cla
hanh gid tir tir 14ng xudng nhu hd nuéc trong va khong bi 16i kéo va phin tdn nita—
During meditation, Zen practitioner’s breath should be light, even, and flowing, like a
stream of water running through the sand. Your breath should be very quiet, so quiet that
a person sitting next to you cannot hear it. Your breath should flow gracefully, like a
river, like a watersnake crossing the water, and not like a chain of rugged mountains or
the gallop of a horse. To master our breath is to be in control of our bodies and minds.
Each time we find ourselves dispersed and find if difficult to gain control of ourselves by
different means, the method of watching the breath should always be used. The moment
you sit down to meditate, begin watching your breath. At first, breathe normally,
gradually letting your breath slow down until it is quiet, even, and the lengths of the
breaths are fairly long. From the moment you sit down to the moment your breathing has
become deep and silent, be conscious of everything that is happening in yourself. As the
Sutra of Mindfulness says: “Breathing in a long breath, you know, ‘I am breathing in a
long breath,” Breathing out a long breath, you know, ‘I am breathing out a long breath.’
Breathing in a short breath, you know ‘I am breathing in a short breath.” Breathing out a
short breath, you know, ‘I am breathing in a short breath.” Experiencing the whole body, I
shall breathe in.” Thus you train yourself. ‘Experiencing the whole breath-body, I shall
breathe out.” Thus you train yourself. ‘Calming the activity of the breath-body, I shall
breathe in.” Thus you train yourself. ‘Calming the activity of the breath-body, I shall
breathe out.” Thus you train yourself.” After about ten to twenty minutes, your thoughts
will have quieted down like a pond on which not even a ripple stirs.

40) Ti Bi Qudn: Meditation on compassion—Tu bi quén 1a thuc tdp nhin chiing sanh bing
ddi mat tir bi. Tir bi quan khdng nhitng chi dugc thuc tap trong nhitng gid thién toa, ma né
phdi dudc hién thuc trong nhitng sinh hoat hiing ngay ctia ban. Du di dau, ngdi dau hay
lam gi, ban nén ludn nhd thyc tip tr bi quan—Meditation on compassion means practice
looking at all beings with the eyes of compassion. The meditation on compassion not only
must be practiced during the hours of sitting meditation, but it must also be realized on
your daily activities. No matter where you go or where you sit, or what you do, remember
to practice looking at all beings with the eyes of compassion.

41) Qudan Tuong Tiic Tuong Nhdp: Meditation on interdependence—Trong phép quin
“tuwdng tifc twong nhap,” ching ta thdy “niém” ndo cla tdm ta ciing bao ham ca van hitu
vii tryu. Niém tifc 13 mot khodnh khic clia tim. N6 c6 thé 1a tu tudng, ky tc, cdm gidc,
hay hy vong. Tlr quan di€m khong gian, chiing ta c¢6 thé goi né 1a mot “chat ti” cla tim.
Tir quan di€m thdi gian, ching ta c6 th€ goi né 1a “mot hat” (vi tran) thdi gian. Mot niém
clia tAm chita cd qud khi, hién tai va vi lai, va dung nhi€p dudc cd van hitu vii tru—In
the meditation on interdependence, we can see that each moment of consciousness
includes the whole universe. This moment might be a memory, a perception, a feeling, a
hope. From the point of view of space, we can call it a “particle” of consciousness. From
the point of view of time, we can call it a “speck” of time. An instant of consciousness
embraces all past, present and future, and the entire universe.

42) Qudn Tuéng Linh Thé: Devata-yoga (skt)— “Devata-yoga” la thuat ngit Bic Phan c6
nghia 13 “Thién biing c4dch quin tudng linh thé.” Pay 1 16i tu tip cla Phat gido Mat tong
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ty qudn tudng minh nhu mot vi Phat. Py ciing 1a 16i thuc hanh cot 16i ciia Phat gido Tay
Tang. Thuong dudc chia lam hai giai doan: 1) giai doan phét khdi, trong d6 hanh gid phat
khdi vé mit tinh than vé hinh 4nh s6ng dong ctia mot vi Phat, thudng 13 Thin HO Gidm
Yi-PBam; 2) giai doan thanh tuu, trong d6 hanh gid mudng tugng vi Phat dang du nhip
hoan toan vao cd thé ctia chinh minh, nén than, khiu, y lic nay 12 bit phin vé6i than
kh4u ¥ cda vi Phat, va hanh gid ti€p tuc mudng tugng 12 minh dang hanh hoat nhu mot vi
Phat. L&i tu tdp nay dugc Phat gido Tay Tang xem nhu 1a con dudng dic biét nhanh
chéng di d&€n Phat qua vi hanh gia tu tap trong k&t qua ma minh hudng d&€n dé thyc hién,
hon 12 chi tu tdp nhitng phAm chat thich hgp v6i né ma thdi—A Sanskrit term for “deity
yoga.” The tantric practice of visualizing oneself as a buddha. This is one of the core
practices of Tibetan Buddhism. It is commonly divided into two stages: 1) generation
stage (utpatti-krama), in which one mentally generates a vivid image of a buddha,
generally referred to a Yi-Dam; 2) completion stage (sampanna-krama), in which one
visualizes the buddha entering one’s body and completely merging, so that one’s body,
speech, and mind are perceived as being indistinguishable from those of the Buddha, and
one continues to visualize oneself performing the activities of a buddha. This is
considered by Tibetan Buddhism to be a particularly rapid path to buddhahood because
one directly trains in the result one aims to achieve, rather than just cultivating qualities
that are concordant with it.

43) Qudn Tuong Ni¢m Phdt— Contemplation by Thought Recitation:

a)

ii)

iif)

Téng quan vé Qudn Tudng Niém Phdt—An overview of Contemplation by Thought
Recitation: Mot trong bon phuong phdp niém Phat. Qudn tudng niém Phat la chi€u theo
Kinh Quin V6 Lugng Tho dé quin tudng y bao chianh bdo ndi ¢di Cyc Lac. Trong kinh
niy c6 day 16 phép quén, né€u quan hanh dudc thuan thuc, thi lic mé mit hay nhim mit
hanh gid déu thid'y cidnh Cyc Lac hién tién, tAim thin dao chdi noi ci tinh, khi mang
chung quyét dinh sé vang sanh. Cong dic clia phdp niy 16n lao khong thé nghi ban,
nhung vi cdnh quidn qué vi t€ siu mau, nén it ngudi hanh tri duge thanh tyu. Bdi dai dé
c6 nim diéu khé, it c6 ngudi dugc day dd, nén phép quin tudng niy thudc vé mon khé
hanh tri—One of the four methods of Buddha recitation. This entails meditation on the
features of Buddha Amitabha and His Land of Ultimate Bliss, in accordance with the
Meditation Sutra (the sutra teahces a total of 16 contemplations). If this practice is
perfected, the cultivator will always visualize the Pure Land before him. Whether his
eyes are open or closed, his mind and thoughts are always coursing through the Pure
Land. At the time of death, he is assured of rebirth there. The virtues obtained through
this method are immense and beyond imagination, but since the object of meditation is
too profound and subtle, few practictioners can achieve it. This is because, in general, the
method presents five difficulties. Very few can avoid all five pitfalls. Thus upon
reflection, this method also belongs to the category of difficult Dharma doors:

Né&u don cin, tat khé thanh tyu: With dull capacities, one cannot easily succeed.

Néu tim tho thién, tit khé thanh twu: With a crude mind, one cannot easily succeed.

N&u khong bi€t khéo diing phuong tién xoay chuyén trong khi tu, tit khé thanh tyu:
Without knowing how to use expedient skillfully and flexibly during actual practice, one
cannot easily succeed.
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iv) N&u ghi nhan 4n tugng khong sdu, tat khé thanh tyu: Without the ability to remember

V)
b)

images clearly, one cannot easily succeed.

Né&u tinh Ivc y&u kém, tAt kh6 thanh tyu: With low energy, one cannot easily succeed.
Qudn Tudng Ni¢m Phdt theo Kinh Duy Ma Cdt—Contemplate upon Buddha according to
the Vimalakirti Sutra: Quan tudng Pitc Phat A Di Pa ma niém thAm hdng danh ngai, ddi
lai v6i niém ra biing 15i. Theo Kinh Duy Ma Cat, chuong mudi hai, phdm Thay Phat A
Stic, Pitc Th€ Ton hdi Duy Ma Cit ring: “Ong néi 6ng mudn dén diy dé thd'y Nhu Lai
thi 14y chi quén s4t?”—To contemplate Buddha, especially Amitabha, in the mind and
repeat his name silently, in contrast with repeating his name loudly. According to the
Vimalakirti Sutra, Chapter Twelve, Seeing Aksobhya Buddha, the Buddha asked
Vimalakirti: “You spoke of coming here to see the Tathagata, but how do you see Him
impartially?”

Duy Ma Cat thua: “Nhu con qudn thuc tuéng clia than, thin Phat cling thé. Con quan Nhu
Lai doi trudc khong dén, ddi sau khong di, hién tai khong &; khdng quén sic, khong quan
sdc nhu, khong qudn sdc tdnh; khong quédn tho, twdng, hanh, thitc, khdong quén thic nhu,
khong quan thdc tdnh; khong phdi ti dai sinh, ciing khong nhu hu khong; sdu nhap khong
tich tAp, mit, tai, miii, ludi, thin, tim da vugt qua; khong & ba i, da lia ba ciu; thuin ba
mon gidi thodt; c6 di ba minh, cing ngang vé minh, khdng mdt tuéng, khong khic tudng,
khong cé tu tuéng, khdng c6 tha tuéng, khong phai khong tuéng, khong phadi chip tudng;
khong bd bén niy, khong bd bén kia, khong giita dong ma héa do chiing sanh; quin tich
diét ciing khong diét hin; khong diy, khong kia, khdng nuong ndi diy, khong nuong noi
kia; khong thé dung tri ma hi€u dudc, khong thé dung thiic ma bi€t duge; khong tdi
khong sing; khong danh khong tudng; khong manh khdng y&u; khdng phdi sach khong
phdi nho; khong & phuong s3, khong lia phuong sd; khong phai hitu vi, khdng phai vo vi;
khong bay khong néi; khong bd thi, khong bdn xén; khong giit gidi, khong pham gidi;
khong nhin khong gian; khong tinh tdn khong gidi dii; khong dinh khong loan; khong tri
khong ngu; khong thuc khong doi; khong dén khong di; khong ra khong vao; bit dudng
néi ning; khong phai phudc dién, khong phai khong phudc dién; khong phdi xing cling
dudng, khong phai khong xdng cing dudng; khong phai thii, khong phai xa; khong phai
c6 tudng, khong phai khong tudng; ddng v6i chan t€ binh ding nhu phép tdnh; khong thé
cin, khong thé ludng, qua cdc su cin ludng, khong 16n khong nhd; khong phai thay,
khong phai nghe, khong phdi gidc, khong phdi tri; lia cdc ki€t phugc, binh ding céc tri,
ddng véi chiing sanh; d6i cdc phap khong phin biét; tit cd khong tdn thit, khong trugc
khdéng ndo, khong tic khong khdi, khdng sanh khong diét, khong sg khong lo, khong
mirng khong chan, khong da c6, khong sé cd, khong hién c6, khong thé 1y ta't ci 15i néi
phan biét chi bay dugc. Bach Th& Ton! Than Nhu Lai nhu thé, con quin ciing th&, néu
ngudi nao quidn theo ddy goi la chinh qudn, quan khic goi la td qudn.”Vimalakirti
replied: “Seeing reality in one’s body is how to see the Buddha. I see the Tathagata did
not come in the past, will not go in the future, and does not stay in the present. The
Tathagata is seen neither in form (rupa, the first aggregate) nor in the extinction of form
nor in the underlying nature of form. Neither is He seen in responsiveness (vedana),
conception (sanjna), discrimination (samskara) and consciousness (vijnana) (i.e. the four
other aggregates), their extinction and their underlying natures. The Tathagata is not
created by the four elements (earth, water, fire and air), for He is (immaterial) like space.



2413

He does not come from the union of the six entrances (i.e. the six sense organs) for He is
beyond eye, ear, nose, tongue, body and intellect. He is beyond the three worlds (of
desire, form and formlessness) for He is free from the three defilements (desire, hate and
stupidity). He is in line with the three gates to nirvana and has achieved the three states
of enlightenment (or three insights) which do not differ from (the underlying nature of )
unenlightenment. He is neither unity nor diversity, neither selfness nor otherness, neither
form nor formlessness, neither on this shore (of enlightenment) nor in mid-stream when
converting living beings. He looks into the nirvanic condition (of stillness and extinction
of worldly existence) but does not dwell in its permanent extinction. He is neither this nor
that and cannot be revealed by these two extremes. He cannot be known by intellect or
perceived by consciousness. He is neither bright nor obscure. He is nameless and
formless, being neither strong nor weak, neither clean nor unclean, neither in a given
place nor outside of it, and neither mundane nor supramundane. He can neither be
pointed out nor spoken of. He is neither charitable nor selfish; he neither keeps nor
breaks the precepts; is beyond patience and anger, diligence and remissness, stillness and
disturbance. He is neither intelligent nor stupid, and neither honest nor deceitful. He
neither comes nor goes and neither enters nor leaves. He is beyond the paths of word
and speech. He is neither the field of blessedness nor its opposite, neither worthy nor
unworthy of worship and offerings. He can be neither seized nor released and is beyond
‘is” and ‘is not’. He is equal to reality and to the nature of Dharma (Dharmata) and
cannot be designated and estimated, for he is beyond figuring and measuring. He is
neither large nor small, is neither visible nor audible, can neither be felt nor known, is
free from all ties and bondage, is equal to the All-knowledge and to the (underlying)
nature of all living beings, and cannot be differentiated from all things. He is beyond
gain and loss, free from defilement and troubles (klesa), beyond creating and giving rise
(to anything), beyond birth and death, beyond fear and worry, beyond like and dislike,
and beyond existence in the past, future and present. He cannot be revealed by word,
speech, discerning and pointing: “World Honoured One, the body of the Tathagata being
such, seeing Him as above-mentioned is correct whereas seeing Him otherwise is
wrong.”

44) Qudn Tuéng Tong Chi Chu Té va DPiic Boén Su— Contemplation of the Tree of

1)

2)

Assembled Gurus (composed by the Tibetan First Panchen): Quéan tuéng Tong Chi Chu
TS va Bic B6n Su (duge Ban Thién Lat Ma ddi thi nhat bién soan).

Trong bau trdi rong 16n cia Tanh Khong va Hy Lac bat kha phan giita bién may cudn
cudn phim vat cing dudng PhS Hién Vuong B Tat. Trén dinh ngon Nhu' Y trdng 1& ddy
hoa, 14 va qua, 1a bdo tda su tif tda rang, 16t ddy ngoc quy: In the vast space of indivisible
bliss and void, admist billowing clouds of Samantabhadra offerings, at the crest of a wish-
granting tree embellished with leaves, flowers and fruits, is a lion-throne ablaze with
precious gems on which is a lotus, sun and full moon.

Trén b doan hoa sen v6i ving nhat nguyét tron day, Piic Bon Su an toa, v6i 1ong hio
tim tit bi tron ven ba phudng dié€n, 1a tinh tdy cda chu Phit, ngudi mic do ty kheo mau
vang thi hién vdi mot guong mit, hai tay va nu cudi tda rang day ditc hanh. Ban tay phdi
bit 4n thuy&t phdp, ban tay trdi bit 4n nhdp dinh vd mang binh bit dung day nu6c Cam
Lo. Ngudi mic ba thit phdp y mau vang ruc rd, d6i mi pandit: mii hién trf mau vang
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5)

6)

7

8)
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thanh nha: There sit my root Guru, kind in all three ways, in essence all Buddhas in
aspect a saffron-robed monk, with one face, two arms and a radiant white smile. Your
right hand is in the gesture of expounding the Dharma; your left in meditative pose holds
a begging bowl full of nectar. You wear three lustrous saffron robes and your head is
graced by a golden pandit’s hat.

Trong tAm ngudi 1a Pic Phat Kim Cang Tri toan dién thi hién thin xanh sim, mot mit va
hai tay. Con chuy Kim Cang va chudng, d6m trong long Kim Cang Gidi Isvari. Vui suéng
an tru trong T4nh Khong va Hy Lac bat kha phan. Ruc rd mang nhiéu chiau ngoc va mic
4o thién y bing lua troi: In your heart sits the all pervading Lord Vajradhara, with a blue
body one face, two arms, holding vajra and bell and embracing Vajradhatu Ishvari. You
delight in the play of simultaneous bliss and void, are adorned with jewelled ornaments of
many designs and clothed in garments of heavenly silks.

Tda rang véi ngan dnh sing. Piic B&n Su ngdi sdng v6i cic tudng quy 16n va nhd cla
Ditc Phit. An toa trong tu th€ kim cang tda hao quang cAu vong ngii sic. Hoan toan thanh
tinh, ngii udn ctia ngudi 1a nim vi Phat nhap Hy Lac. Tt dai cia ngudi 13 bon Phat miu
tuong ung. Cdc chan 16ng cia ngudi 1a 21000 vi A la hdn, ti& chi clia ngudi la cdc HO
Phap phin nd: Radiant with thousands of light rays, adorned with the major and minor
signs. You sit in the vajra position enhaloed by the five coloured rainbow. Totally pure,
your aggregate factors are the five Blissfully. Your pure skandhas are the five Sugatas;
your five elements the four consorts. Your sense spheres, energy channels, sinews and
joints are all actually Bodhisattvas. The hair of your pores are 21,000 Arhants. Your limbs
the wrathful protectors; the light rays directional guardians, lords of wealth and their
attendants, while all worldly gods are cushions for your feet.

Chung quanh diic B&n Su sidp theo thit tw 1a bi€n chu Thay. T8 qud khi va hién tai bao
boc, 12 chu Phit an tru trong Man Pa La ciing cdc Thanh chiing thi gid. Chu Phat, chu B
T4t, ding Chién Thing Vuong, Viras, chu Thién nit va chu Ho Phdp: Surrounding you in
their respective order sit the direct and lineage Gurus. Yidams, host of mandala deities,
Buddhas, Bodhisattvas, heroes and dakinis encircled by an ocean of Dharma protectors.
Ba cita ngd cta ngudi déu mang diu chiity Kim Cang tir chiing ty HUM, 4nh sing chi€u
rang ra ngodi nhu 12 méc cAu tr bi. Thinh chu Phat Pai Tri thi hién xudng noi diy, hoa
hgp nhap vao Piic B&n Su: Their three doors are marked with the three vajras; from the
syllable HUNG hooked light rays go out invoking the wisdom beings from their natural
abode to become inseparably set.

Pitc Bén Su 13 ngudn ditc hanh, hy lac va toan thién. La ngudn cdi ctia TS Su, chu Phat
va cla Quy-Y Tam Bdo. La chu Chi€n Thing Vuong Viras, chu Thién nit, Phdp bdo va
Ho Phép ciing cdc Thdnh chiing, thi gid trong ba ddi. Vi than lyc tir bi, xin ngudi hiy thi
hién va mai mai & cung dé td: Sources of goodness and well-being throughout the three
times root and lineage Gurus, Yidams, Three Jewels of Refuge, heroes, Varas, dakinis,
Dharma protectors and hosts of guardians by the power of your compassion come forth
and abide steadfast.

Dl moi vat déu ty ban tanh ching di ma ciing ching dé€n Ptc Bén Su van thi hién qua
ddc hanh tri hué va tr bi ciia ngudi. Va héa than dudi mudn van dang dé khé& hgp ctu do
moi dé t. Xin ddng Thanh Tri Quy-Y HO Phdp thi hién cung chu ton Thanh ching. Tri
hué va chu TS Bén Su trd thanh bat nhi: Though all things are totally free of inherent
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coming and going still you arise through your virtuous conduct of wisdom and loving
compassion according to the dispositions of your varied disciples. Holy Refuge-
Protectors, please come forth with your retinues the wisdom and symbolic beings become
non-dual.

45) Qudn Tugng: Dién td voi bing cdch cdm bi€t thay vi nhin thdy, nhu trudng hgp mot
ngudi mu rd voi (chi ding ngay lic d6 ma thdi, chit khong phai 1a chan 1y)—To describe
an elephant from feeling rather than seeing it, as a blind man does (from feeling it, i.e.
immediate and correct knowledge).

46) Qudn Tugng Ni¢m Phdt: Contemplation of an Image Recitation—MOot trong bon phudng
phédp niém Phitt, niém hinh tugng héa thian cia Pic Phiat A Di Pa trong tim minh, hodc
nhin hinh ttgng ma niém hong danh ngai. Quin twong niém Phat 13 phudng thifc dem mot
biic tugng Phat A Di Pa dé trudc mit, ghi nhadn moi nét clia bifc tugng Ay, rdi quin tudng
cho d&n khi dit khong c6 tugng, lic mé mit hay nhim mit déu thdy hinh tugng Phat hién
1o tridc mit. Phuong phdp niy ciing khé, vi can phdi ¢ tinh luc manh, ky @c sdu, va tri
phuong tién khéo. Pa c6 ngudi 4p dung cdch thic ndy, nhung vi khong khéo ding
phuong tién thay d6i, nén bi hu hda x6ng 1én, mang chitng nhitc ddu khé tri. Tuy nhién,
xét lai diing phép quan tugng dé viang sanh, khong thdy néi trong kinh dién. Pay chi 1a
céch thitc phu gidp cho sy tri danh hi¢u Phat, dé€ hanh gid tam khong tin loan, dé dugc
chdnh niém ma thoi. Néu ngudi tu v6i 1ong thanh tin, cling ¢6 thé dudc cadm tng, tiéu tdi
nghiép sanh phudc hué, tir noi hinh tugng gid ma thd'y duge Phat tuéng that va dudc ving
sanh—One of the four methods of Buddha reccitation, to contemplate the image of
Amitabha Buddha and repeat his name. In this method, the practictioner faces a statue of
Amitabha Buddha and impresses all the features of that statue in his memory,
contemplating to the point where, even in the absence of a statue, and whether his eyes
are open or closed, he clearly sees the image of Amitabha Buddha. This method is also
difficult, because it requires a great deal of energy, a faithful memory and skillful use of
expedients. There are cases of individuals who have practiced it in an inflexible way and
have developed headaches difficult to cure. Moreover, upon examination, this method of
seeking rebirth in the Pure Land is not mentioned in the Buddhist sutras. It is merely a
technique to assist in the practice of Buddha Recitation, so that the practitioner can
harness his mind and achieve right thought. Still, if we practice this method in a pure,
devoted frame of mind, we can obtain a response, eradicate our bad karma, develop
virtue and wisdom, and, through an illusory statue of Amitabha Buddha, awaken to His
True Marks and achieve rebirth in the Pure Land—See Four methods of Buddha
Recitation.

47) Qudn “Vé Nga ”: Meditation on non-existence—Reflection on No-Self—Giai trir tri thitc
bing quin vd ngi. Pay 13 mot trong tdm c4ch thién quin. Quan chi€u “Vo Ngi” 13 mot
trong nhitng clra ngd quan trong di vio dai gidc, vi nhd d6 ma ching ta khong 1Am chip
vao cdi ngd 40 huyén—Removing attachment to consciousness by meditating on non-
existence. This is one of the eight types of meditation for removing various attachments.
Reflection on “No-self” is one of the most important entrances to the great
enlightenment; for with it, we do not mistakenly attach to an illusive self.

48) Qudn Vé Ni¢gm: Meditation on no thought—Qudn v6 niém 13 ngdi thién khong suy tudng.
N&u tu tudng khdi 1én trong tim, chi cAn quén né di chi dirng d€ ¥ d&€n va tao nén tu
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twdng thit nhi. Pirng lo, moi viéc r6i s& qua di. Moi viéc c¢6 dén 1a c6 di—Just sit in
meditation thinking of nothing. If any thoughts arise in your mind, just forget about them,
just let them go. Do not pay any attention to them, and do not create second thoughts.
Don’t worry every thing will pass. Everything comes, and everything will go.

49) Qudn “Vé Thuong”: Reflect on impermanence—Qudn chi€u vo thudng 1a mot trong

nhitng ctra ngd di vao dai gidc, vi nhd d6 ma ching ta méi c6 khd ning thdy dugc bd miit
thit cia nhitng duc vong trong nha Ia tam giGi—Reflection on impermanence is one of
the most important entrances to the great enlightenment; for with it, we are able to reflect
and see the real face of all the desires of the triple world burning house.

50) Qudn Vé Tudng: Meditation on the state of neither nor non-thought—Quédn vo tudng.

1)

Pay 12 mot trong tdim cdch thién quan—Gidi trir chiAp v ngd bing quin vo tudng—
Removing non-existence by meditating on the state of neither nor non-thought. This is
one of the eight types of meditation for removing various attachments.

(C) Nhitng Pé Muc “Qudn” Quan Trong trong Phdt Gido
Other Important Objects of Contemplation in Buddhism

(C-1) Qudn Thén
Contemplation of body

(C-1-A) Qudn Thadn
Contemplation of body

Tuin Thian Quin—Thin Niém X Quidn—Thién qudn chi ti€t v& sy bt tinh cla thin
(qudn than bAt tinh tir dau t6i chan, 36 bo phan déu 13 bAt tinh), mdt trong tf niém x.
Theo Kinh Tt Niém Xd trong Kinh Trung B9 c6 sdu budc quan thin—The meditation
which observes the body in detail and considers its filthiness, one of the four foundations
of mindfulness. According to the Satipatthana Sutta in the Majjhima Nikaya, there are six
steps of contemplation in the body:

Tinh Thitc Vé Hoi Thd—Mindfulness of Breathing: Niy cdc Ty Kheo, th€ nao 1a Ty
Kheo s6ng quan niém thin thé trén thin thé? Nay cic Ty Kheo, & diy, Ty Kheo di d&n
khu rirng, di d&€n gdc ciy, hay di d&€n ngodi nha trong, va ngdi ki€t gia, lung thing va an
tri trong chdnh niém trudc mit. Vi 4y thd vo tinh gidc 14 minh dang thd vo; vi Ay thd ra
tinh gidc 12 minh dang thd ra. Thd vd mdt hoi dai, vi Ay y thic ring: “Toi dang thd vo
mot hoi dai.” Thd ra mot hai dai, vi &y ¥ thic ring: “To6i dang thd ra mot hoi dai.” Thé
vd mot hoi ngdn, vi 4y ¥ thifc ring: “Toi dang thd vo mot hoi ngdn.” Thé ra mot hoi
ngin, vi &y y thic ring: “To6i dang thd ra mot hoi ngédn.” Cam gidc toan thin, toi sé thd
v0,” vi Ay tap; “cdm gidc toan than, toi s& thd ra,” vi Ay tap; “An tinh todn than, tdi s&€ thd
v0,” vi &y tp; “An tinh toan than, t6i sé thd ra,” vi 4y tdp. Nay cdc Ty Kheo, nhu ngudi
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thg quay hay hoc trd ngudi thg quay thi€n xdo khi quay dai, tué tri: “Toi quay dai” hay
khi quay ngin, vi 4y y thifc ring: “T6i quay ngin.” Ciing vdy, nay cdc Ty Kheo, Ty Kheo
thd vo dai, y thic ring: “Toi dang thd vo dai.” Thd ra dai, y thic ring: “T6i dang thd ra
dai.” Thd vo ngidn, y thitc ring: “Tdi dang thd vd ngin.” ThS ra ngin, y thic ring: “Toi
dang thd ra ngin.” Vi ay tip: “To6i c6 y thiic & rét vé tron cd hoi thd ma toi dang thd
vao.” Vi &y tap: “T6i c6 y thitc 1d rét vé tron cd hoi thd ma toi dang thd ra.” Vi Ay tap:
“Tdi dang thd vao va 1am cho sy diéu hanh trong thin thé tdi trd nén an tinh.” Vi 4y tap:
“Tdi dang thd ra va lam cho sy diéu hanh trong than thé tdi trd nén an tinh.” Nhu viy,
khi vi 4y sdng quan niém than thé trén noi thin; hay sdng quan niém than thé trén ngoai
thin; hay song quan niém than thé trén c4 noi than 1in ngoai than; hay vi 4y séng quin
niém tdnh sanh khdi trén than thé; hay séng quin niém tdnh diét tin trén than thé:; hay
song quin niém tdnh sanh diét trén than thé. Hoic ngudi 4y quan niém: “C6 than day,”
vi 4y an trid chdnh niém nhu vay, v6i hy vong huéng d&n chénh tri, chanh niém. Va vi Ay
khong nuong twa, khdng chip trudc vat gi trén ddi. Nay cdc Ty Kheo, nhu vay 1a Ty
Kheo sdng quin niém than thé trén thin thé—Now, Bhikkhus, does a Bhikkhu abide
contemplating the body as a body? Here a Bhikkhu, gone to the forest or to the root of a
tree or to an empty hut, sit down; having folded his legs crosswise, set his body erect, and
established mindfulness in front of him, ever mindful he breathes in, mindful he breathes
out. Breathing in long, he understands: “I breathe in long;” or breathing out long, he
understands: “I breathe out long.” Breathing in short, he understands: “I breathe in short;”
or breathing out short, he understands: “I breathe out short.” He trains thus: “I shall
breathe in experiencing the whole body of breath;” he trains thus: “I shall breathe out
experiencing the whole body of breath.” He trains thus: “I shall breathe in tranquilizing
the bodily formation;” he trains thus: “I shall breathe out tranquilizing the bodily
formation.” Just as a skilled turner or his apprentice, when making a long turn,
understands: “I make a long turn;” or when making a short turn, understands: “I make a
short turn;” so too, breathing in long, a Bhikkhu understands: “I breathe in long,” he trains
thus: “I shall breathe out tranquilizing the bodily formation.” In this way, he abides
contemplating the body as a body internally, or he abides contemplating the body as a
body externally , or he abides contemplating the body as a body both internally and
externally. Or else, he abides contemplating in the body its arising factors, ot he abides
contemplating in the body its vanishing factors, or he abides contemplating in the body
both its arising and vanishing factors. Or else mindfulness that ‘there is a body’ is simply
established in him to the extent necessary for bare knowledge and mindfulness. And, he
abides independent, not clinging to anything in the world. That is how a Bhikkhu abides
contemplating the body as a body.

Quén vé T Oai Nghi ndi thin—Contemplation on the fhe Four Postures: Lai nifa, nay
cdac Ty Kheo, Ty Kheo di, y thic ring: “Toi dang di.” Khi ding, y thic ring: “To6i dang
ding.” Khi ngdi, y thic ring: “T6i dang ngdi.” Khi nim, y thic ring: “T6i dang
nim.”Than thé dugc xtt dung nhu thé nao, vi Ay ¥ thic than thé nhu th€ Ay. Vi Ay sdng
quén niém than thé trén nodi than; hay vi 4y sdng quan niém than thé trén ngoai thin; hay
vi 4y sdng quan niém than thé trén c4 ndi than 1in ngoai thian; hay vi 4y s6ng quan niém
tanh sanh khdi trén than thé; hay vi 4y s6ng quan niém tanh diét tin trén than thé; hay vi
4y sdng quin niém tanh sanh diét trén than thé. “C6 thin ddy,” vi 4y an trii trong chdnh
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niém nhu vy, véi hy vong hudng dén chdnh tri, chdnh niém. Va vi 4y song khong nuong
tua, khong chap trudec mot vat gi trén ddi ndy. Nay cdc Ty Kheo, nhu viy 13 Ty Kheo
song quidn niém than thé trén thin thé—Again, Bhikkhus, when walking, a Bhikkhu
understands: “I am walking;” when standing, he understands: “I am standing;” when
sitting, he understands: “l am sitting;” when lying down, he understands: “I am lying
down;” or he understands accordingly however his body is disposed. In this way, he
abides contemplating the body as a body internally, externally, and both internally and
externally. And he abides independent, not clinging to anything in the world. That too is
how a Bhikkhu abides contemplating the body as a body.

Hoan Toan Tinh Thitc noi thAn—Full Awareness on the body: Lai nita, nay cdc Ty Kheo,
Ty Kheo khi budc téi budc lui, bi€t 16 viéc minh dang 1am; khi ngé t6i ngd lui, biét 16
viéc minh dang lam; khi co tay, khi dudi tay, bi€t rd viéc minh dang lam; khi mic 4o
Ting Gia Lé, mang bit, mang y, bi€t rd viéc minh dang lam; khi dn, uéng, nhai, ném,
bi€t & viéc minh dang lam; khi dai ti€u tién, biét rd viéc minh dang lam; khi di, ding,
ngdi, ngl, thitc, néi, im ling, bi€t rd cdc viéc minh dang 1am. Nhu vy, vi 4y sdng qudn
niém than thé trén nodi thin; hay sdng quan niém thin thé trén ngoai than; hay s6ng quan
niém than thé trén cd ndi than 1in ngoai than. Hay vi 4y séng quin niém tdnh sanh khdi
trén than thé; hay s6ng quin niém tdnh diét tan trén thin thé; hay sdng quin niém tinh
sanh diét trén than thé. “C6 thin ddy,” vi 4y an trd chianh niém nhu vay, v6i hy vong
huéng dén chanh tri, chdnh niém. Va vi 4y s6ng khdng nuong twa, khong chap trudec mot
vat gi trén ddi. Nay cdc Ty Kheo, nhu vay 1a Ty Kheo s6ng quan niém thin thé trén than
thé—Again, Bhikkhus, a Bhikkhu is one who acts in full awareness when going forward
and returning; who acts in full awareness when looking ahead and looking away; who
acts in full awareness when flexing and extending his limbs; who acts in full awareness
when wearing his robes and carrying his outer robe and bowl; who acts in full awareness
when eating , drinking, consuming food and tasting; who acts in full awareness when
walking, standing, siting, falling asleep, waking up, talking and keeping silent. In this
way, he abides contemplating the body as a body internally, externally, and both
internally and externally. And, he abides independent, not clinging to anything in the
world. That too is how a Bhikkhu abides contemplating the body as a body.

Qudn Than U€ Trugc—Contemplation on the foulness of the Body Parts: Lai nita, nay
cdac Ty Kheo, Ty Kheo quan s4t thin ndy, tir gét chin trd 1én va tir dinh téc trd xudng,
bao boc b&i mdt 16p da va chita ddy nhitng vat bat tinh khac nhau. Trong than ndy: “Pay
la téc, 16ng, méng, ring, da, thit, gin, xuwong, than, tiy, tim, gan, hoanh cdch mo, 14 lach,
phdi, rudt, mang rudt bung, phan, mat, ddm, mi, mau, md hoi, md, nudc mit, md da,
nuéc mi€ng, nuéc mi, nude § khép xuong, nudc tiéu.” Nay cic Ty Kheo, ciing nhu mot
bao dd, hai dau trong dung ddy céc loai hat nhu gao, lda, dau xanh, dau 16n, me, gao da
xay rdi. Mot ngudi c6 mit, d6 cdc hot Ay ra va quan sit: “DAy 1a hot gao, day 13 hot
lda, day 1a dau xanh, day 12 dau I6n, diy 1a me, ddy 12 hot 1da da xay r6i.” Cling vay,
niy ciac Ty Kheo, mot Ty Kheo quan st thin nay duéi tir ban chin tr§ 1én trén cho dén
ddnh téc, bao boc bdi da va chita diy nhitng vat bat tinh khdc nhau. Trong than ndy:
“Pay la téc, 16ng, méng, rang, da, thit, gin, xuong, tdy, than, tim, gan, hoanh cdch mo, 14
lach, phdi, rudt, mang rudt, bung, phan, mat, dm, mi, mdu, md hodi, md, nudc mit, m3d
da, nu6c mi€ng, nuéc mi, nudc & khép xuong, nude ti€u.” Nhu vay vi 4y séng quan niém
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thin thé trén nodi than; hay sdng quin niém thin trén ngoai than; hay séng quin niém
than thé trén cd ndi thin 13n ngoai than. Hay vi 4y sdng qudn niém tanh sanh khdi trén
than thé; hay sdng quin niém t4dnh diét tin trén than thé; hay sdng quan niém tdnh sanh
diét trén than thé. “C6 than diy,” vi 4y an tri chianh niém nhu vay, véi hy vong huéng
dé&n chénh tri, chdnh niém. Va vi 4y song khong nuong tua, khong chap truc mot vat gi
trén ddi. Nay cic Ty Kheo, nhu vy 1a Ty Kheo song quan niém than thé trén thin thé —
Again, Bhikkhus, a Bhikkhu reviews this same body up from the soles of the feet and
down from the top of the hair, bounded by skin, as full of many kinds of impurity thus: “In
this body there are head-hairs, body-hairs, nails, teeth, skin, flesh, sinews, bones, bone-
marrow, kidneys, heart, liver, diaphragm, spleen, lungs, large intestines, small intestines,
contents of the stomach, feces, bile, phlegm, pus, blood, sweat, fat, tears, grease, spittle,
snot, oil of the joints, and urine.” Just as though there were a bag with an opening at both
ends full of many sorts of grain, such as rice, beans, peas, millet, and white rice, and a
man with good eyes were to open it and review it thus: “This is hill rice, this is red rice,
these are beans, these are peas, this is millet, this is white rice;” so too, a Bhikkhu
reviews this same body... as full of many kinds of impurity thus: “In this body there are
head-hairs and urine.” In this way he abides contemplating the body as a body internally,
externally, and both internaly and externally... And, he abides independent, not clinging
to anything in the world. That too is how a Bhikkhu abides contemplating the body as a
body.

Quén T& Pai ndi thin—Contemplation on the elements of the Body: Lai nita, ndy cdc Ty
Kheo, Ty Kheo quan sit thAn ndy vé céc vi tri cdc gidi va su sdp dit cdc gidi: “Trong
than ndy c6 dia dai, thiiy dai, hda dai, va phong dai.” Nay cidc Ty Kheo, nhu mdt ngudi
dd t€ thién x40, hay dé tir cda mot ngudi dd t€ gi€t mot con bod, ngdi cit chia tirng phan
tai ngd tu dudng. Ciing vy, nay cdc Ty Kheo, Ty Kheo qudn sdt thdy thin ndy vé vi tri
cdc gidi: “Trong than nay c6 dia dai, thiy dai va phong dai.” Nhu vy vi 4y sdng quin
niém than thé trén nodi thin; hay song quan niém than thé trén ngoai than; hay séng quin
niém than thé trén cd ndi than 1in ngoai than. Hay vi 4y séng quin niém tdnh sanh khdi
trén than thé; hay song quin niém tanh diét tin trén than thé. Hay sdng quan niém tdnh
sanh diét trén than thé. “C6 than day, vi 4y an tri chdnh niém nhu vay, v6i hy vong
huéng dé€n chénh tri, chanh niém. Va vi 4y s6ng khdong nuong twa, khong chap trudc mot
vat gi trén ddi. NAy cdc Ty Kheo, nhu vay 1a Ty Kheo s6ng quan niém than thé trén than
thé—Again, Bhikkhus, a Bhikkhu reviews this same body, however it is placed, however
disposed, as consisting of elements thus: “In this body there are the earth element, the
water element, the fire element, and the air element.” Just as though a skilled butcher or
his apprentice had killed a cow and was seated at the crossroads with it cut up into pieces;
so too, a Bhikkhu reviews this same body as consisting of elements thus: “In this body
there are the earth element, the water element, the fire element and the air element.” In
this way, he abides contemplating the body as a body internally, externally, and both
internally and externally... And he abides independent, not clinging to anything in the
world. That too is how a Bhikkhu abides contemplating the body as a body.

Cttu Quén V& Nghia Pia—The Nine Charnel Ground Contemplations: Lai nita, ndy céc
Ty Kheo, Ty Kheo nhu thdy mot thi thé bi quing bd trong nghia dia mot ngay, hai ngay,
ba ngay, thi thé 4y truong phdng 1&én, xanh den lai, ndt thdi ra. Ty Kheo quin niém- thin
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thé 4y nhu sau: ‘Than ndy tdnh chit 12 nhu viy, bin tdnh 13 nhu vay, khong vugt khdi
tanh chi't 4y.” Nhu viy vi 4y s6ng quan niém than thé trén noi than; hay séng quan niém
thin thé trén ngoai thin; hay séng quin niém than thé trén cd ndi than 1in ngoai than.
Hay vi 4y song qudn niém tdnh sanh khdi trén than thé; hay s6ng quin niém tinh diét
tan trén than thé; hay s6ng quin niém tanh sanh diét trén than thé. “Cé6 than day,” vi 4y
an trd chdnh niém nhu vay, v6i hy vong huéng dé€n chanh tri, chinh niém. Va vi 4y song
khdng nuong twa, khong chap trudec mot vat gi trén ddi. Nay cdc Ty Kheo, nhur vay 1a Ty
Kheo s6ng quan niém than thé trén than thé. Lai nita, ndy cic Ty Kheo, Ty Kheo nhu
thA'y mot thi thé bi quing bé trong nghia dia, bi cdc loai qua in, hay bi cdc loai diéu hau
an, hay bi cdc chim kén kén in, hay bi cdc loai ché dn, hay bi cdc loai gid can an, hay bi
cdc loai doi bo ric ria. Ty Kheo quin chi€u sy thyc &y vao thin thé cda chinh minh:
“Than nay tdnh chit 12 nhu vay, bdn chit 13 nhu vay, khong vuot khéi tinh chi't 4y.” Nhu
vay vi 4y s6ng quin niém than thé trén noi than; hay song quan niém than thé trén ngoai
than; hay séng quan niém than thé trén ca ndi thin 14n ngoai than. Hay vi 4y song quin
niém tdnh sanh khdi trén than thé; hay s6ng quin niém tdnh diét tin trén thin thé. Hay
song quin niém tanh sanh diét trén than thé. “C6 than day, vi 4y an tri chanh niém nhu
vay, v6i hy vong hudng dé€n chdnh tr, chdnh niém. Va vi 4y song khong nuong tva,
khong chdp trudc mot vat gi trén ddi. Nay cdc Ty Kheo, nhu vay 1a Ty Kheo s6ng quin
niém than thé trén than thé. Nay cic Ty Kheo, lai nita, Ty Kheo nhu thd'y mdt thi thé bi
quing bd trong nghia dia, v6i cdc bd xudng con lién két véi nhau, con dinh thit va m4u,
con dugc ndi lién bdi cdc dudng gan..., véi cdc bd xuong con lién k&t véi nhau, khong
con dinh thit, nhung con dinh mdu, con dugc cdc dudng gin cdt lai vdi nhau..., vdi cidc bd
xuong khong con dinh thit, khdng con dinh mau, khdng con dudc cic dudng gin cdt lai
v6i nhau, chi con c¢6 xuong khong dinh lai véi nhau, rdi rdc chd nay chd kia. 0 day la
xuong tay, & diy la xuong chan, § diy la xuong 6ng, & day la xuong bip v€, § day la
xuong mong, & diy l1a xuong song, & diy 1a xuong diu. Ty Kheo 4y qudn niém than &y
nhu sau: “Than ndy tanh chit 12 nhu vdy, ban tdnh 1a nhu vay, khong vugt khéi tinh tinh
cha't 4y.” Nhu vay vi 4y s6ng quan niém than thé trén ndi than; hay séng quan niém than
thé trén ngoai than; hay séng quin niém than thé trén ca nodi than 1in ngoai than. Hay vi
Ay s6ng quin niém tianh sanh khdi trén than thé; hay sdng quin niém tdnh diét tin trén
than thé. Hay sdng quin niém tdnh sanh diét trén than thé. “C6 than day, vi Ay an trd
chanh niém nhu vay, v6i hy vong huéng d&€n chdnh tri, chanh niém. Va vi 4y sdng khong
nuong tua, khong chap trudc mot vat gi trén ddi. Nay cdac Ty Kheo, nhu vay 1a Ty Kheo
song quin niém than thé trén than thé. Lai nita, ndy cdc Ty Kheo, Ty Kheo nhu thd'y mot
thi thé bi quing bd trong nghia dia, chi con toan xuong tring mau vé dc..., chi con mot
ddng xuong 1au hon ba ndm..., chi con 1a xuong théi trd thanh bot. Ty Kheo ay qudn
niém than Ay nhu sau: “Than ndy tanh chit 12 nhu viy, ban tdnh 1a nhu vy, khong vugt
khdi tanh tanh chit 4y.” Nhu vay vi 4y song quan niém than thé trén ndi thin; hay sdng
quan niém than thé trén ngoai than; hay s6ng quan niém than thé trén ci ndi than 1an
ngoai than. Hay vi 4y s6ng qudn niém tanh sanh khdi trén than thé; hay s6ng quin niém
tdnh diét tan trén thin thé. Hay s6ng quén niém tdnh sanh diét trén than thé. “Cé6 than
day, vi 4y an trd chdnh niém nhv vy, véi hy vong huéng dé€n chdnh tri, chinh niém. Va
vi 4y s6ng khong nuong tua, khdng chdp truc mot vat gi trén ddi. Nay cdc Ty Kheo, nhu
vay 1a Ty Kheo sdng quin niém than thé trén than thé--Again, Bhikkhus, as though he
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were to see a corpse thrown aside in a charnel ground, one, two, or three days dead,
bloated, livid, and oozing matter, a Bhikkhu compares this same body with it thus: “This
body too is of the same nature, it will be like that, it is not exempt from that fate.” In this
way, he abides contemplating the body as a body internally, externally, and both
internaly and externally. And, he abides independent, not clinging to anything in the
world. That too is how a Bhikkhu abides contemplating the body as a body. Again, as
though he were to see a corpse thrown aside in a charnel ground, being devoured by
crows, hawks, vultures, dogs, jackals, or various kinds of worms, a Bhikkhu compares this
same body with it thus: “This body too is of the same nature, it will be like that, it is not
exempt from that fate.” That too is how a Bhikkhu abides contemplating the body as a
body. Again, as though he were to see a corpse thrown aside in a charnel ground, a
skeleton with flesh and blood, held together with sinews... a fleshless skeleton smeared
with blood, held together with sinews... a skeleton without flesh and blood, held together
with sinews.. disconnected bones scattered in all directions, here a hand-bone, there a
foot-bone, here a shin-bone, there a thigh-bone, here a hip-bone, there a back-bone, here
a rib-bone, there a breast-bone, here an arm-bone, there a shoulder-bone, here a neck-
bone, there a jaw-bone, here a tooth, there the skull, a Bhikkhu compares this same body
with it thus: “This body too is of the same nature, it will be like that, it is not exempt from
that fate.” That too is how a Bhikkhu abides contemplating the body as a body. Again,
Bhikkhus, as though he were to see a corpse thrown aside in a charnel ground, bones
bleached white, the color of shells; bones heaped up, more than a year old; bones rotted
and crumbled to dust, a Bhikkhu compares this same body with it thus: “This body too is
of the same nature, it will be like that, it is not exempt from that fate.” In this way he
abides contemplating the body as a body internally, or he abides contemplating the body
as a body internally, or he abides contemplating the body as a body externally, or he
abides contemplating the body as a body both internally and externally. Or else he abides
contemplating in the body its arising factors, or he abides contemplating in the body its
vanishing factors, or he abides contemplating in the body both its arising and vanishing
factors. Or else mindfulness that ‘there is a body’ is simply established in him to the
extent necessary for bare knowledge and mindfulness. And he abides independent, not
clinging to anything in the world. That too is how a Bhikkhu abides contemplating the
body as a body.

(C-1-B) Qudn Nié¢m Thédn Thé trong Than
Contemplate the Body in the Body

Theo Kinh Niém X, hanh gid nén “qudn niém than thé trong than thé, quan niém cidm
tho trong cdm tho, quan niém tdm thic ndi tAm thic, quan niém doi tugng tAm thic ndi
ddi tugng tAm thic.” Nghia 12 hanh gid phai s6ng chianh niém vdi than thé, chit khong
phai 1a khdo cttu vé than thé nhu mot d6i tugng, song chanh niém véi cim gidc, tim thitc
va ddi tugng tAm thiic chit khong phai 13 khio citu vé cdm gidc, tAm thifc va d6i tuong
tam thitc nhu nhitng d6i tugng. Khi chiing ta quan niém vé than thé, chiing ta sdng vdi
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than thé cda chiing ta nhu mot thyc tai v6i tat cd su cham chi va tinh tdo clia minh, minh
va than thé 12 mdt, ciing nhu khi 4nh sing chi€u vio mdt nu hoa né thim nhip vio nu
hoa va lam cho ny hoa hé nd. Cong phu quan niém lam phat hién khong phai 1a mét y
niém vé thyc tai ma 13 mot cdi thiy truc ti€p vé thuc tai. Cdi thdy d6 1a tué, dya trén
niém va dinh—According to the Satipatthana Sutta, practitioner should “Contemplate the
body in the body, contemplate the feelings in the feelings, contemplate the mind in the
mind, contemplate the objects of mind in the objects of mind.” This means that
practitioner must live in the body in full awareness of it, and not just study like a separate
object. Live in awareness with feelings, mind, and objects of mind. Do not just study
them. When we meditate on our body, we live with it as truth and give it our most lucid
attention; we become one with it. The flower blossoms because sunlight touches and
warms its bud, becoming one with it. Meditation reveals not a concept of truth, but a
direct view of truth itself. This we call “insight,” the kind of understanding based on
attention and concentration.

(C-1-C) Qudn Thén Badt Tinh
Contemplation on the Impure Body

Qudn Than Bdt Tinh: Contemplation on the impure body—Theo Kinh Niém X, Ptc
Phat day—According to the Satipatthanasutta, the Buddha taught:
Nay cdc Ty Kheo, Ty Kheo quan sét than ndy, tit gét chan trd 1én va tir dinh téc tr
xudng, bao boc bdi modt 16p da va chita diy nhitng vat bat tinh khdc nhau. Trong than
nay: “Pay 12 téc, 16ng, méng, ring, da, thit, gin, xuong, thin, tdy, tim, gan, hoanh cich
mo, 14 ldch, phdi, rudt, mang rudt bung, phan, mat, dam, mi, mau, md hoi, md, nudc
mit, md da, nudc mi€ng, nudc mi, nudc & khép xuong, nudc ti€u.” Nay ciac Ty Kheo,
ciing nhu mot bao d6, hai dau trong dung diy céc loai hat nhu gao, lda, dau xanh, dau
16n, me, gao di xay roi. Mot ngudi ¢ mit, d8 cdc hot Ay ra va quan sdt: “Pay 1a hot
gao, day 1a hot lda, didy 1a ddu xanh, day 1a diu 16n, day la me, day 1a hot lda da xay
r6i.” Ciing vdy, nay cdc Ty Kheo, mdt Ty Kheo quan sit thin ndy dudi tit ban chin tr§
1én trén cho d&€n danh téc, bao boc bdi da va chita diy nhitng vat bat tinh khdc nhau.
Trong than nidy: “Pay Ia téc, 16ng, méng, ring, da, thit, gin, xuong, tdy, thin, tim, gan,
hoanh cach mo, 1a lach, phf;i, rudt, mang rudt, bung, phan, mat, dam, md, mau, mod hoi,
md, nuSc mit, md da, nudc mi€ng, nudc mad, nudc § khdp xuong, nudc ti€u.”—Bhikkhus,
a Bhikkhu reviews this same body up from the soles of the feet and down from the top of
the hair, bounded by skin, as full of many kinds of impurity thus: “In this body there are
head-hairs, body-hairs, nails, teeth, skin, flesh, sinews, bones, bone-marrow, kidneys,
heart, liver, diaphragm, spleen, lungs, large intestines, small intestines, contents of the
stomach, feces, bile, phlegm, pus, blood, sweat, fat, tears, grease, spittle, snot, oil of the
joints, and urine.” Just as though there were a bag with an opening at both ends full of
many sorts of grain, such as white rice, red rice, beans, peas, millet, and white rice, and a
man with good eyes were to open it and review it thus: “This is hill rice, this is red rice,
these are beans, these are peas, this is millet, this is white rice;” so too, a Bhikkhu



2)

3)

4)

5)

2423

reviews this same body... as full of many kinds of impurity thus: “In this body there are
head-hairs... and urine.”

Lai nita, ndy ciac Ty Kheo, Ty Kheo quan sit thin ndy vé cdc vi tri cdc gidi va sy sip dit
céc gidi: “Trong thin ndy c6 dia dai, thiy dai, hda dai, va phong dai.” Niy cdc Ty Kheo,
nhu mot ngudi dd t€ thién xdo, hay dé tif clia mot ngudi dd t€ gi€t mot con bo, ngdi cit
chia tirng phan tai ngd tu dudng. Ciing vay, nay cic Ty Kheo, Ty Kheo qudn sit thay
than nay vé vi tri cdc gidi: “Trong thin nay c6 dia dai, thdy dai va phong dai.”—Again,
Bhikkhus, a Bhikkhu reviews this same body, however it is placed, however disposed, as
consisting of elements thus: “In this body there are the earth element, the water element,
the fire element, and the air element.” Just as though a skilled butcher or his apprentice
had killed a cow and was seated at the crossroads with it cut up into pieces; so too, a
Bhikkhu reviews this same body... as consisting of elements thus: “In this body there are
the earth element, the water element, the fire element, and the air element.”

Lai nita, nay cac Ty Kheo, Ty Kheo nhu thd'y mot thi thé bi quing bd trong nghia dia mot
ngay, hai ngay, ba ngay, thi thé 4y truong phong 1&n, xanh den lai, nit thdi ra. Ty Kheo
quan niém- thin thé Ay nhu sau: ‘Thin ndy tanh chit 13 nhu vdy, ban tinh 1 nhu vy,
khong vudt khéi tdnh chdt ay.”—Again, Bhikkhus, as though he were to see a corpse
thrown aside in a charnel ground, one, two, or three days dead, bloated, livid, and oozing
matter, a Bhikkhu compares this same body with it thus: “This body too is of the same
nature, it will be like that, it is not exempt from that fate.”

Lai nita, ndy cic Ty Kheo, y Kheo nhu thy mot thi thé bi quing bd trong nghia dia, bi
cdc loai qua in, hay bi cic loai di€u hau in, hay bi cidc chim kén kén in, hay bi cic loai
ché dn, hay bi cdc loai gid can #n, hay bi cdc loai doi bo ric ria. Ty Kheo quén chi€u sy
thyc 4y vao thin thé clia chinh minh: “Than nay tdnh chat 12 nhu vdy, bdn chit 1a nhu
vay, khong vudt khdi tdnh chit 4y.”—Again, as though he were to see a corpse thrown
aside in a charnel ground, being devoured by crows, hawks, vultures, dogs, jackals, or
various kinds of worms, a Bhikkhu compares this same body with it thus: “This body too
is of the same nature, it will be like that, it is not exempt from that fate.”

NAy cdc Ty Kheo, lai nita, Ty Kheo nhu thd'y mot thi thé bi quing bd trong nghia dia, vdi
cdc by xuong con lién k&t v6i nhau, con dinh thit va mdu, con dudc ndi lién bdi cdc
dudng gan..., v6i cdc bd xuong con lién k&t véi nhau, khdong con dinh thit, nhung con
dinh mdu, con dugc cidc dudng gan cOt lai vdi nhau..., v6i cac bd xuong khong con dinh
thit, khdng con dinh mdu, khong con dugc cdc dudng gin cOt lai v6i nhau, chi con ¢6
xuong khong dinh lai v6i nhau, rdi rdc chd ndy chd kia. 0] day la xuong tay, § day la
xuong chin, & day la xuong ong, & day 1a xuong bip v€, & day 1a xuong mong, § diy 1a
xuodng sdng, & diy 13 xuong dau. Ty Kheo 4y quan niém than 4y nhu sau: “Than niy tinh
chat 12 nhu vy, bdn tdnh I1a nhu vy, khong vugt khdi tdnh tdnh chdt 4y.”—Again, as
though he were to see a corpse thrown aside in a charnel ground, a skeleton with flesh
and blood, held together with sinews... a fleshless skeleton smeared with blood, held
together with sinews... a skeleton without flesh and blood, held together with sinews..
disconnected bones scattered in all directions, here a hand-bone, there a foot-bone, here a
shin-bone, there a thigh-bone, here a hip-bone, there a back-bone, here a rib-bone, there
a breast-bone, here an arm-bone, there a shoulder-bone, here a neck-bone, there a jaw-
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bone, here a tooth, there the skull, a Bhikkhu compares this same body with it thus: “This
body too is of the same nature, it will be like that, it is not exempt from that fate.”

6) Lai nifa, nAy cdc Ty Kheo, Ty Kheo nhu thd'y mdt thi thé bi quing bé trong nghia dia, chi
con todn xuwong tring mau v4 dc..., chi con mot ddong xuong 1au hon ba nam..., chi con 1a
xuong thdi trd thanh bot. Ty Kheo Ay quan niém than 4y nhu sau: “Than ndy tinh chat 1a
nhu vay, bdn tdnh 1a nhu vay, khong vugt khdi tdnh tdnh chat 4y.”—Again, Bhikkhus, as
though he were to see a corpse thrown aside in a charnel ground, bones bleached white,
the color of shells... bones heaped up, more than a year old... bones rotted and crumbled
to dust, a Bhikkhu compares this same body with it thus: “This body too is of the same
nature, it will be like that, it is not exempt from that fate.”

7) Nhu vay vi 4y song quan niém than thé trén ndi than; hay s6ng quan niém thin thé trén
ngoai than; hay s6ng quan niém than thé trén c4 ndi than 1in ngoai thin. Hay vi 4y song
quédn niém tianh sanh khdi trén than thé; hay song quin niém tinh diét tan trén than thé.
Hay sdng quan niém tdnh sanh diét trén than thé. “C6 thin day, vi 4y an tri chdnh niém
nhu vay, véi hy vong huéng d€n chdnh tri, chdnh niém. Va vi 4y séng khong nuong tua,
khodng chap truSc mot vat gi trén ddi. Nay cdac Ty Kheo, nhu vy 1a Ty Kheo séng quin
niém thian thé trén thin thé—In this way he abides contemplating the body as a body
internally, or he abides contemplating the body as a body internally, or he abides
contemplating the body as a body externally, or he abides contemplating the body as a
body both internally and externally. Or else he abides contemplating in the body its
arising factors, or he abides contemplating in the body its vanishing factors, or he abides
contemplating in the body both its arising and vanishing factors. Or else mindfulness that
‘there is a body’ is simply established in him to the extent necessary for bare knowledge
and mindfulness. And he abides independent, not clinging to anything in the world. That
too is how a Bhikkhu abides contemplating the body as a body.

(II) Bay phép qudn thén bat tinh— Seven types of contemplation on the impure body:

(A) Theo Thanh Tinh Pao—According to the Path of Purification: See Chapter 61 (H) (VL

(B) Theo Tinh Dy Thdp Nghi Hodc Védn Lugn— According to the Pureland Buddhism Ten
Questions: Seven Types of Meditation on Impurity—See Chapter 61 (H) (VI).

(ITI)Céétu Tuéng Qudn— Nine types of meditation on corpse: Nivasamjna (skt)—Chin loai
thién quan vé than thé gitp ta thodt dugc luyén 4i vé thin—Nine types of meditation on
corpse which helps free us from attachment to the human body—See Chapter 61 (H)
(VIID).

(IV)Mui Dé Muc Bdt Tinh— Ten kinds of foulness: Theo Vi Diéu Phap, c6 mudi loai ti thi,
bA't tinh, hay mudi giai doan tan hoai clia ti thi. Pay 14 nhitng @& muc hanh thién dugc dé
nghi cho nhitng ngudi ham mé sic duc—According to The Abhidharma, there are ten
kinds of foulness, impurities, or corpses in different stages of decay. This set of

meditation subjects is especially recommended for removing sensual lust—See Chapter
61 (H) IX) (D).
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(C-2) Qudn Phdp
Contemplation of mental objects
Dhamma-nupassana (p)

(I) Tong quan vé Qudn Phdp—An overview of “Contemplation of mind-objects”: Tong
quan vé phép qudn niém chin 1y & tim—An overview of methods of contemplation
(obtaining of insight into truth)—Quén Phdp c6 nghia Ia tinh thic trén tit cd cdc phédp.
Quén Phdp khong phdi 1a suy tu hay 1y ludn sudng ma ciung di chung vdi tAm tinh gidc
khi cdc phap khdi diét. Thi du nhu khi c6 tham duc khdi 1&n thi ta lién biét c6 tham duc
dang khdi 1én; khi c6 tham duc dang hién hitu, ta lién bi€t c6 tham duc dang hién hitu, va
khi tham duc dang diét, chiing ta lién bi€t tham duc dang diét. N6i cdch khic, khi c¢6
tham duc hay khi khong c¢é tham duc, chiing ta déu biét hay tinh thic 12 ¢6 hay khong c6
tham duc trong chiing ta. Ching ta nén ludn tinh thic cling th€ Ay vdi céc trién cdi
(chuéng ngai) khéc, cling nhu ngii uin thi (chdp vao ngii uin). Chiing ta ciing nén tinh
thitc v6i luc cdn bén trong va luc cdnh bén ngoai. Qua quan phdp trén luc cin va luc
cdnh, ching ta biét ¢y 12 mit, hinh thé va nhitng tréi budc phdt sanh do bdi mit va trin
canh ffy; rdi tai, Am thanh va nhitng tréi budc; rdi mii, mui va nhitng tr6i budc ctia
chiing; 1udi, vi va nhitng tréi budc lién hé; than, sy xtic cham va nhitng tréi budc; y, doi
tugng cda tim va nhitng tréi budc do chiing gdy nén. Ching ta ludn tinh thic nhitng tréi
budc do luc cin va luc tran 1am khdi 1én ciing nhu lic ching hoai diét. Tuong tu nhu vay,
chiing ta tinh thiic trén that bd dé phan hay that gidc chi, va T Diéu D&, van vin. Nho
vay ma chiing ta ludn tinh thifc quin chi€u va thau hi€u cic phdp, d6i tugng clia tim,
ching ta sdng gidi thoat, khong bam viu vao bat luan thi gi trén th€ gian. Cudc sdng cia
chiing ta nhu vy 1a cudc sdng hoan toan thodt khdi moi tr6i bupc—The contemplation of
mental objects or mind contents means to be mindful on all essential dharmas. The
contemplation of mental objects is not mere thinking or deliberation, it goes with
mindfulness in discerning mind objects as when they arise and cease. For example, when
there is a sense dersire arising, we immediately know that a sense desire is arising in us;
when a sense desire is present, we immediately know that a sense desire is present in us;
when a sense desire is ceasing, we immediately know that a sense desire is ceasing. In
other words, when there is sense desire in us, or when sense desire is absent, we
immediately know or be mindful that there is sense desire or no sense desire in us. We
should always be mindful with the same regard to the other hindrances, as well as the
five aggregates of clinging (body or material form, feelings, perception, mental
formation, and consciousness). We should also be mindful with the six internal and six
external sense-bases. Through the contemplation of mental factors on the six internal and
external sense-bases, we know well the eye, the visible form and the fetter that arises
dependent on both the eye and the form. We also know well the ear, sounds, and related
fetters; the nose, smells and related fetters; the tongue and tastes; the body and tactile
objects; the mind and mind objects, and know well the fetter arising dependent on both.
We also know the ceasing of the fetter. Similarly, we discern the seven factors of
enlightenment, and the Four Noble Truths, and so on. Thus we live mindfully
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investigating and understanding the mental objects. We live independent, clinging to
nothing in the world. Our live is totally free from any attachments.

(II) Theo Kinh Niém Xit, Diic Phdt day vé ‘qudn phdp’ nhu sau—According to the

1)

a)

b)

Satipatthanasutta, the Buddha taught about ‘contemplation of mind-objects’ as follows:
Nidm Trién C4i—The Five Hindrance: Nay cdc Ty Kheo, th& nao 12 Ty Kheo s6ng quin
niém phdp trén cdc phdp? Ny ciac Ty Kheo, § diy Ty Kheo song qudn niém phép trén
cdc phap ddi v6i nim trién cdi (nim mén ngin che). Va ndy cic Ty Kheo, thé nao 1a cic
Ty Kheo sdng qudn niém phdp trén cdc phiap ddi v6i nim trién cdi? Vi Ty Kheo sdng
qudn niém phdp trén cdc ndi phdp; hay song quin niém phdp trén cdc ngoai phdp; hay
song quan niém phdp trén cd nodi phdp 1an ngoai phdp. Hay vi 4y s6ng qudn niém tdnh
sanh khdi trén cdc phdp; hay song quan niém tdnh diét tdn trén cdc phdp. Hay sdng qudn
niém tdnh sanh diét trén cdc phap. “C6 phdp day, vi 4y an trd chdnh niém nhu vay, véi
hy vong huéng dé&n chdnh tri, chdnh niém. Va vi 4y s6ng khong nuong twa, khong chap
truéc mot vat gi trén ddi. Nay cdc Ty Kheo, nhu vdy 1a Ty Kheo sdng quin niém phdp
trén cac phap—And how, Bhikkhus, does a Bhikkhu abide contemplating mind-objects as
mind-objects? Here a Bhikkhu abides contemplating mind-objects as mind-objects in
terms of the five hindrances. And how does a Bhikkhu abide contemplating mind-objects
as mind-objects in terms of the five hindrances? A Bhikkhu abides contemplating mind-
objects as mind-objects internally, or he abides contemplating mind-objects as mind-
objects externally, or he abides contemplating mind-objects as mind-objects both
internally and externally. Or else he abides contemplating in mind-objects their arising
factors, or he abides contemplating in mind-objects their vanishing factors, or he abides
contemplating in mind-objects both their arising and vanishing factors. Or else
mindfulness that ‘there are mind-objects’ is simply established in him to the extent
necessary for bare knowledge and mindfulness. And he abides independent, not clinging
to anything in the world. That is how a Bhikkhu abides contemplating mind-objects as
mind-objects in terms of the five hindrances.

Khi ndi tim c6 hon trim thuy mién (mé mudi va budn ngd), vi Ay y thiic dudc sy hon
trAm thuy mién 4y. Khi ndi tAm khong c6 hon trim thuy mién, vi 4y ¥ thifc dugc ndi tAm
cia minh dang khong c6 hon trim thuy mién. Khi hon trim va thuy mién chua sanh nay
bit ddu sanh khdi, vi 4y y thitc duge sy dang sanh khéi 4y. Khi hon trim va thuy mién da
sanh nay dudc doan diét, vi 4y ¥ thifc dugc sy dang doan diét 4y. Khi hon trim va thuy
mién da dudc doan diét va tuong lai khong thé sanh khdi nita, vi Ay y thitc dudc diéu d6:
There being sloth and torpor in him, a Bhikkhu understands: “There are sloth and torpor
in me;” or there being no sloth and torpor in him, he understands: “There are no sloth and
torpor in me;” and he also understands how there comes to be the arising of unarisen
sloth and torpor, and how there comes to be the abandoning of arisen sloth and torpor, and
how there comes to be the future non-arising of abandoned sloth and torpor.

NAy cdc Ty Kheo, & diy ndi tim Ty Kheo c6 4i duc, vi 4y y thic ring ndi tAm clia minh
dang c6 4i duc. Khi ndi tAm khong c6 4i duc, vi &y y thifc ring ndi tAim ctia minh khong
c6 4i duc. Va véi 4i duc chua sanh nay sanh khdi, vi 4y y thitc dugc sy dang sanh khéi
Ay. Khi mot niém 4i duc da sanh, vi 4y y thiic dudc sy da sanh khéi Ay. Khi 4i duc dang
dudc doan diét, tuong lai khong sanh khdi nita, vi 4y y thic nhu vay: Here, there being



c)

d)

€)

2)

2427

sensual desire in him, a Bhikkhu understands: “There is sensual desire in me;” or there
being no sensual desire in him, he understands: “There is no sensual desire in me;” and
he also understands how there comes to be the arising of unarisen sensual desire, and
how there comes to be the abandoning of arisen sensual desire, and how there comes to
be the future non-arising of abandoned sensual desire.

Khi ndi tAm c6 sin han, vi 4y y thifc ring ndi tim minh dang c6 sin han. Khi ndi tim
khong c6 sin hin, vi 4y y thdc ring ni tAm minh dang khong c6 san han. Khi mot niém
san hin chua sanh nay bit diu sanh khéi, vi 4y ¥y thitc dugc su bit diu sanh khéi Ay. Khi
mdt niém sin han da sanh khéi, nay dugc doan diét, vi 4y y thitc dugc sy doan diét AYy.
Khi mot niém san han da dugc doan diét va tuong lai khong con sanh khéi nita, vi &y ¥
thitc dugc nhu vay: There being ill-will in him, a Bhikkhu understands: “There is ill-will
in me;” or there being no ill-will in him, he understands: “There is no ill-will in me;” and
he also understands how there comes to be the arising of unarisen ill-will, and how there
comes to be the abandoning of arisen ill-will, and how there comes to be the future non-
arising of abandoned ill-will.

Khi ndi tAm c¢6 trao héi (s dao dong bat an va hoi han), vi Ay ¥ thifc ring minh dang c6
dao dong bat an va hdi han. Khi ndi tAim khong c¢6 dao dong bat an va hoi han, vi Ay y
thic ring ndi tim minh dang khong c6 su dao dong bat an va hoi han. Khi dao dong bat
an va hdi han sanh khdi, vi 4y y thifc riing ndi tim minh dang sanh kh&i dao dong bt an
va hdi han. Khi dao dong bat an va hdi han da sanh nay dugc doan diét, vi 4y y thic
dudc sy doan diét 4y. V6i dao dong ba't an va hoi han da dugce doan diét, tuong lai khong
con sanh khdi nita, vi 4y y thifc dugc nhu vdy: There being restlessness and remorse in
him, a Bhikkhu understands: “There are restlessness and remorse in me;” or there being
no restlessness and remorse in him, he understands: “There are no restlessness and
remorse in me;” and he also understands how there comes to be the arising of unarisen
restlessness and remorse, and how there comes to be the abandoning of arisen
restlessness and remorse, and how there comes to be the future non-arising of abandoned
restlessness and remorse.

Khi ndi tim cé nghi, vi 4y y thiic dugc ndi tAm clia minh dang c¢6 nghi. Khi ndi tim
khdng c6 nghi, vi 4y ¥ thitc dugc ndi tim minh dang khdng c6 nghi. Khi ndi tim véi nghi
chua sanh nay dang sanh khdi, vi 4y y thifc dugc su sanh khdi 4y. V6i nghi da sanh nay
dugc doan diét, vi 4y y thic dugc sy doan diét 4y. V4i nghi da dudc doan diét, twong lai
khong sanh khdi nita, vi &y y thiic dude nhu vay: There being doubt in him, a Bhikkhu
understands: “There is doubt in me;” or there being no doubt in him, he understands:
“There is no doubt in me;” and he also understands how there comes to be the arising of
unarisen doubt, and how there comes to be the abandoning of arisen doubt, and how there
comes to be the future non-arising of abandoned doubt.

Lai nita, nay cac Ty Kheo, Ty Kheo s6ng quan niém phép trén cic phdp d6i v6i ngii uan.
Niy cdc Ty Kheo, thé nao 1a Ty Kheo séng quin phép trén cdc phdp d6i v6i nim thi
udn? Ny cdc Ty Kheo, Ty Kheo quin chi€u nhu sau—Again, Bhikkhus, a Bhikkhu
abides contemplating mind-objects as mind-objects in terms of the five aggregates
affected by clinging. And how does a Bhikkhu abide contemplating mind-objects as mind-
objects in terms of the five aggregates affected by clinging? Here a Bhikkhu understands:
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PAy la sic (hinh thé), day 1a sic tip (sy phat sinh ra hinh thé), diy la sic diét: Such is
material form, such its origin, such its disappearance.

bay la tho, day la tho tip, diy la tho diét: Such is feeling, such its origin, such its
disappearance.

Pay la tudng, diy la tudng tap, diy la tudng diét: Such is perception, such its origin, such
its disappearance.

bay la hanh, day la hanh tap, diy Ia hanh diét: Such are the formations, such their origin,
such their disappearance.

bay la thic, day la thdc tap, day la thic diét: Such is consciousness, such its origin, such
its disappearance.

Lai nita, ndy ciac Ty Kheo, Ty Kheo sdng qudn niém phdp trén cic phdp ddi v6i sdu ndi
ngoai xtt. Nay ciac Ty Kheo, thé nao 12 Ty Kheo sdng quidn phdp trén cic phip doi véi
sdu ndi ngoai xu?: Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as
mind-objects in terms of the six internal and external bases. And how does a Bhikkhu
abide contemplating mind-objects as mind-objects in terms of the six internal and
external bases?

Vi dy ¥ thitc vé mit va d6i tugng cda mat 1a hinh sic va vé nhitng rang budc tao nén do
mit va hinh sc. Vi 4y ¥ thifc vé nhitng rang budc chua sanh nay dang phat sanh. Vi 4y ¥
thitc vé nhitng ring budc da phit sanh nay dudc doan diét. Vi 4y y thifc vé nhitng rang
budc da dugc doan diét, tuong lai khong sanh khdi nita: Here a Bhikkhu understands the
eye, he understands forms, and he understands the fetter that arises dependent on both;
and he understands how there comes to be the arising of the unarisen fetter, and how
there comes to be the future non-arising of the abandoning fetter.

Vi 4y ¥ thifc vé tai va ddi tugng clia tai 12 4m thanh va vé nhitng rang budc tao nén do tai
va am thanh. Vi 4y y thic vé nhitng rang budc chua sanh nay dang sanh khdi. Vi 4y y
thitc vé& nhitng rang budc da sanh, nay dang dugc doan diét. Vi ay y thiic vé nhitng rang
budc dd dugc doan diét, tudng lai khong con sanh khdi nita: Here a Bhikkhu understands
the ear, he understands sounds, and he understands the fetter that arises dependent on
both; and he understands how there comes to be the arising of the unarisen fetter, and
how there comes to be the future non-arising of the abandoning fetter.

Vi 4y y thitc vé€ 16 miii va ddi tugng clia miii 12 mii huong va nhitng rang budc tao nén
do 18 miii vA mui huong. Vi ndy y thitc vé nhitng rang budc chua phat sanh nay dang sanh
khdi. Vi &y y thifc vé nhitng rang budc da phat sanh va dang dudc doan diét. Vi ay y thifc
vé nhitng rang budc di dugc doan diét, tuong lai khong con sanh khdi nita: Here a
Bhikkhu understands the nose, he understands odours, and he understands the fetter that
arises dependent on both; and he understands how there comes to be the arising of the
unarisen fetter, and how there comes to be the future non-arising of the abandoning
fetter.

Vi 4y y thifc vé cdi ludi va d6i tugng cla Iudila vi n€m va nhitng rang budc tao nén do
cdi ludi va vi ném. Vi 4y y thitc vé nhitng ring budc chura phdt sanh nay dang pht sanh.
Vi 4y ¥ thitc vé nhitng rang budc dd phdt sanh nay dang dugc doan diét. Vi Ay y thifc vé
nhitng rang budc da dugc doan diét, tuong lai khong con sanh khdi nita: Here a Bhikkhu
understands the tongue, he understands flavours, and he understands the fetter that arises
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dependent on both; and he understands how there comes to be the arising of the unarisen
fetter, and how there comes to be the future non-arising of the abandoning fetter.

Vi 4y ¥ thifc vé than va d6i tugng cla thin 12 sy xdc cham. Vi 4y ¥ thifc vé nhitng rang
budc chua sanh khéi nay dang dugc sanh khdi. Vi Ay y thiic vé nhitng rang budc di sanh
khdi dang dugc doan tin. Vi Ay y thiic vé nhitng rang budc di dugc doan diét, tuong lai
khong con sanh khdi nita: Here a Bhikkhu understands the body, he understands
tangibles, and he understands the fetter that arises dependent on both; and he understands
how there comes to be the arising of the unarisen fetter, and how there comes to be the
future non-arising of the abandoning fetter.

Vi 4y y thitc vé& d6i tugng cda y 1a tu tudng va vé nhitng rang budc tao nén do y 1a tu
tudng. Vi 4y y thitc vé nhitng ring budc chua sanh khdi nay dang sanh khdi. Vi Ay y thitc
vé nhitng rang budc di sanh khéi dang dudc doan diét. Vi Ay y thiic vé nhitng rang budc
da doan diét, tuong lai khong con sanh khdi nita: Here a Bhikkhu understands the mind,
he understands mind-objects, and he understands the fetter that arises dependent on both;
and he understands how there comes to be the arising of the unarisen fetter, and how
there comes to be the future non-arising of the abandoning fetter.

Lai nita, nay cic Ty Kheo, Ty Kheo s6ng quan niém phdp trén phap ddi vdi that gidc
chi. Ndy cdc Ty Kheo, th€ nao 1a Ty Kheo sdng quan phép trén phap d6i vé6i thit gidc
chi?: Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as mind-objects in
terms of the seven enlightenment factors. And how does a Bhikkhu abide contemplating
mind-objects as mind-objects in terms of the seven enlightenment factors?

Khi nodi tim c6 niém gidc chi (y&u t& chdnh niém), vi 4y y thitc 1a minh c6 chdnh niém.
Vi &y qudn chi€u ring tAim minh dang c6 chdnh niém. Khi khong c6 chdnh niém, vi 4y
thitc riing tim minh khong c6 chdanh niém. Vi 4y y thifc vé chdnh niém chua sanh khéi
nay dang sanh khdi. Vi 4y ¥ thifc vé chdnh niém da phét sanh nay dang thanh tuu vién
man: Here, there being the mindfulness enlightenment factor in him, a Bhikkhu
understands: “There is the mindfulness enlightenment factor in me;” or there being no
mindfulness enlightenment factor in him, he understands: “There is no mindfulness
enlightenment factor In me;” and also understands how there comes to be the arising of
the unarisen mindfulness enlightenment factor, and how the arisen mindfulness
enlightenment factor comes to fulfilment by development.

Khi noi tim c6 trach gidc chi (gidm dinh ding sai thién dc). Vi 4y y thdc 1a minh dang c6
su phan dinh ding sai thién dc. Vi &y qudn chi€u ring tim minh dang c6 sy gidm dinh
ding sai thién 4c. Khi khong c6 sy gidm dinh, vi 4y y thitc 12 minh dang khong c6 sy
giam dinh. Vi 4y y thifc vé mot sy giam dinh chua sanh nay dang sanh khdi. Vi 4y y thifc
vé mdt sy gidm dinh d3 sanh khdi nay dang thanh tyu vién min: Here, there being the
investigation-of-states enlightenment factor in him, a Bhikkhu understands: “There is the
investigation-of-states enlightenment factor in me;” or there being no investigation-of-
states enlightenment factor in him, he understands: “There is no investigation-of-states
enlightenment factor in me;” and also understands how there comes to be the arising of
the unarisen investigation-of-states enlightenment factor, and how the arisen
investigation-of-states enlightenment factor comes to fulfilment by development.

Khi ndi tAm c6 tinh tdn gidc chi, vi 4y y thitc 12 minh dang c6 su tinh chuyén. Vi 4y quan
chi€u ring tAm minh dang c6 sy tinh chuyén. Khi ndi tAim khong cé sy tinh chuyén, vi 4y
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¥ thifc riing tim minh khong c6 sy tinh chuyén. Vi 4y y thific vé mdt sy tinh chuyén chua
sanh khdi nay dang sanh khdi. Vi 4y y thitc vé sy tinh chuyén da sanh khdi nay dang di
dén thanh tyu vién man: Here, there being the energy enlightenment factor in him, a
Bhikkhu understands: “There is the energy enlightenment factor in me;” or there being no
energy enlightenment factor in him, he understands: “There is no enegy enlightenment
factor in me;” and also understands how there comes to be the arising of the unarisen
energy enlightenment factor, and how the arisen energy enlightenment factor comes to
fulfilment by development.

Khi ndi tAm c6 hy gidc chi, vi 4y ¥ thic 1a minh dang c6 an vui. Vi &y qudn chi€u ring
tdm minh dang an vui. Khi ndi tdim khdng c6 an vui, vi &y y thic 1a minh dang khong c6
an vui. Vi 4y y thifc v& niém an vui chua sanh khdi, nay dang sanh khdi. Vi 4y y thifc vé
niém an vui da sanh khdi, nay dang di d&€n thanh tyu vién min: Here, there being the
rapture enlightenment factor in him, a Bhikkhu understands: “There is the rapture
enlightenment factor in me;” or there being no rapture enlightenment factor in him, he
understands: “There is no rapture enlightenment factor in me;” and also understands how
there comes to be the arising of the unarisen rapture enlightenment factor, and how the
arisen rapture enlightenment factor comes to fulfilment by development.

Khi noi tim c6 khinh an gidc chi, vi 4y ¥ thifc tAim minh dang c6 khinh an (nhe nhdm). Vi
&y qudn chi€u ring tdim minh dang c6 khinh an. Khi ndi tdim khong c6 khinh an, vi 4y y
thifc ring ndi tim minh khdng cé sy khinh an. Vi 4y ¥ thifc vé sy khinh an chua sanh
khdi, nay dang sanh khdi. Vi 4y y thiic vé sy khinh an di sanh khdi, nay dang di dén
thanh tyu vién man: Here, there being the tranquility enlightenment factor in him, a
Bhikkhu understands: “There is the tranquility enlightenment factor in me;”
being no tranquility enlightenment factor in him, he understands: “There is no tranquility
enlightenment factor In me;” and also understands how there comes to be the arising of
the unarisen tranquility enlightenment factor, and how the arisen tranquility
enlightenment factor comes to fulfilment by development.

Khi ndi tdim cé dinh gidc chi, vi &y y thic 1a minh dang c6 dinh. Khi ndi tim khdng c6
dinh, vi 4y y thitc 12 minh dang khong c6 dinh. Khi dinh chua sanh khdi, nay dang sanh
khdi, vi 4y y thitc nhu vay. Khi dinh da sanh khdi, nay dang di dén thanh tyu vién man, vi
4y ciing y thic nhu vay: Here, there being the concentration enlightenment factor in him,
a Bhikkhu understands: “There is the concentration enlightenment factor in me;” or there
being no concentration enlightenment factor in him, he understands: “There is no
concentration enlightenment factor In me;” and also understands how there comes to be
the arising of the unarisen concentration enlightenment factor, and how the arisen
concentration enlightenment factor comes to fulfilment by development.

Khi ndi tAm c6 x4 gidc chi, vi &y ¥ thifc 1a minh dang budng xa. Vi 4y qudn chi€u 1a tAm
minh c¢6 budng x4. Khi ndi tim khong c6 su budng x4, vi 4y y thifc 12 tAm minh dang
khdng c6 sy budng xa. Vi 4y ¥ thifc vé su budng x4 chura sanh khdi, nay dang sanh khéi.
Vi 4y y thic vé sy budng x4 da sanh khdi, nay dang di d€ sy thanh tuu vién man: Here,
there being the equanimity enlightenment factor in him, a Bhikkhu understands: “There is
the equanimity enlightenment factor in me;” or there being no equanimity enlightenment
factor in him, he understands: “There is no equamity enlightenment factor In me;” and
also understands how there comes to be the arising of the unarisen equanimity
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enlightenment factor, and how the arisen equanimity enlightenment factor comes to
fulfilment by development.

Lai nita, nay cdc Ty Kheo, vi Ty Kheo s6ng quén niém phép trén cdc phap ddi véi T
Diéu P&. Nay cdc Ty Kheo, th& nao 1a Ty Kheo sdng quan phdp trén cdc phap ddi v6i
bdn su that cao quy? Nay cdc Ty Kheo, & ddy Ty Kheo y thirc: “Khi sy kién 1a dau kho,
vi 4y quin niém day 1a dau khd. Khi sy kién 12 nguyén nhan tao thanh dau khd, vi 4y
quin niém day 12 nguyén nhin tao thanh sy dau khd. Khi sy kién 1a sy cham dit kho
dau, vi 4y quédn chi€u day 1a sy chAm dit khd dau. Khi sy kién 14 con dudng dua dén sy
chdm diit khd dau, vi 4y quan niém diy 1a con dudng din dé€n sy chaim dit khd dau.”:
Again, Bhikkhus, a Bhikkhu abides contemplating mind-objects as mind-objects in terms
of the Four Noble Truths. And how does a Bhikkhu abide contemplating mind-objects as
mind-objects in terms of the Four Noble Truths? Here a Bhikkhu understands as it
actually is: “This is suffering;” he understands as it actually is: “This is the origin of
suffering;” he understands as it actually is: “This is the cessation of suffering;” he
understands as it actually is: “This is the way leading to the cessation of suffering.”—See
T Diéu D€ in Chapter 20.

Nhu vy vi &y sdng qudn niém phdp trén cdc ndi phdp; hay song quan niém phép trén
cdc ngoai phdp; hay song quin niém phép trén cd ndi phdp 1in ngoai phdp. Hay vi Ay
song quan niém tdnh sanh khéi trén cdc phdp; hay s6ng quin niém tdnh diét tin trén cic
phdp. Hay sdng qudn niém tdnh sanh diét trén cdc phdp. “C6é phdp day, vi Ay an trd
chdanh niém nhu vy, véi hy vong huéng d&€n chdnh tri, chdnh niém. Va vi &y song khong
nuong tua, khong chap trudc mot vat gi trén ddi. Nay ciac Ty Kheo, nhu vay 1a Ty Kheo
séng quan niém phdp trén cic phap ddi véi Tt Dieu PE. Niy ciac Ty Kheo, vi nio tu tip
T Niém X& ndy nhu viy trong bdy nam, vi 4y c6 thé chitng mdt trong hai qua sau day:
Mot 1a chitng Chdnh Tri ngay trong hién tai, hay n€u con hitu du bdo, thi ciing dat dugc
qué vi Bat Hoan (khong con tdi sanh nita). Niy cdc Ty Kheo, khong can gi d&€n biy nim,
mot vi Ty Kheo nao tu tip T Niém X ndy nhu vdy trong sdu nim, trong nim nim,
trong bén nim, trong ba nim, trong hai nim, trong mot nim, vi 4y c¢6 thé chitng mot trong
hai qud vi sau ddy: Mot la chiing dugc Chédnh Tri trong hién tai, hay n€u con hitu du bdo,
thi chitng qua B4t Hoan. Nay cidc Ty Kheo, khong can gi d&€n mot nim, mot vi Ty Kheo
ndo tu tip T& Niém X ndy nhu vay trong vong bay thing, vi 4y c6 thé chitng mot trong
hai qué vi sau day: Mot la chitng dugc Chdnh Tri trong hién tai, hay n€u con hitu du béo,
thi chiing qua Bat Hoan. Nay cdc Ty Kheo, khong can gi d&€n bay thang, mot vi Ty Kheo
nao tu tip T& Niém X ndy nhu vay trong vong sdu thdng, trong nim thdng, trong bon
thang, trong ba thing, trong hai thdng, trong mot thang, trong nia thang, vi 4y c6 thé
chitng mot trong hai qué vi sau day: Mot 1a chitng duge Chdnh Tri trong hién tai, hay néu
con hitu du béo, thi chitng qua B4t Hoan. Ny cdc Ty Kheo, khong can gi d&€n nita thang,
mot vi Ty Kheo nao tu tip T Niém X ndy nhu vy trong vong bdy ngay, vi 4y c6 thé
chitng mot trong hai qué vi sau diy: Mot 1a chitng duge Chanh Tri trong hién tai, hay néu
con hitu du bdo, thi chitng qud BAt Hoan. Niy cdc Ty Kheo, ddy 1a con dudng doc nhat
duwa dé&n thanh tinh cho chiing sanh, vudt khéi siu nio, diét trir khd tu, thanh tyu Chanh
Tri, chitng ngd Ni€t Ban. P6 1a Bon Niém X. Th& Ton thuyét gidng nhu vay. Cic Ty
Kheo &y hoan hy, tin tho 15i day cia Th&é Ton—In this way he abides contemplating
mind-objects as mind-objects internally, or he abides contemplating mind-objects as
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mind-objects externally, or he abides contemplating mind-objects as mind-objects both
internally and externally. Or else he abides contemplating in mind-objects their arising
factors, or he abides contemplating in mind-objects their vanishing factors, or he abides
contemplating in mind-objects both their arising and vanishing factors. Or else
mindfulness that ‘there are mind-objects’ is simply established in him to the extent
necessary for bare knowledge and mindfulness. And he abides independent, not clinging
to anything in the world. That is how a Bhikkhu abides contemplating mind-objects as
mind-objects in terms of the Four Noble Truths. Bhikkhus, if anyone should develop these
four foundations of mindfulness in such a way for seven years, one of two fruits could be
expected for him: either final knowledge here and now, or if there is a trace of clinging
left, non-return. Let alone seven years, Bhikkhus. If anyone should develop these four
foundations of mindfulness in such a way for six years, for five years, for four years, for
three years, for two years or for one year, one of two fruits could be expected for him:
either final knowledge here and now, or if there is a trace of clinging left, non-return. Let
alone one year, Bhikkhus. If anyone should develop these four foundations of
mindfulness in such a way for seven months, for six months, for five months, for four
months, for three months, for two months, for one monthor for half a month, one of two
fruits could be expected for him: either final knowledge here and now, or if there is a
trace of clinging left, non-return. Bhikkhus, this is the direct path for the purification of
beings, for surmounting (overcoming) sorrow and lamentation, for the disappearance of
pain and grief, for the attainment (achievement) of the true Way, for the realization of
Nibbana, namely, the four foundations of mindfulness. That is what the Blessed One said.
The Bhikkhus were satisfied and delighted in the Blessed One’s words.

(C-3) Qudan Tdm
Contemplation of Mind
Citta-nupassana (p)

Qudn Cdi Tam Nao?— Contemplation of what Mind?: Hanh gia tu tdp di tim tAm minh.
Nhung tim cdi tim nao? C6 phdi tim tim tham, tdm gidn hay tim si mé&? Hay tim tAm qud
khit, vi lai hay hién tai? TAm qud khit khong con hién hitu, tAm tuong lai thi chua dén,
con tAm hién tai ciing khong dn. Nay Ca Diép, tim khong thé nim bit tir bén trong hay
bén ngoai, hoic & gitta. TAm vd tuéng, vo niém, khong c6 chd sd y, khong c6 noi quy
tdc. Chu Phat khong thdy tim trong qud khi, hién tai va vi lai. Cdi ma chu Phat khong
thay thi 1am sao ma qudn niém cho dugc? N&u c6 quan niém ching qua chi 13 quin niém
v€ vong tudng sinh diét clia cdc doi tugng tim ¥ ma thoi. TAm nhuw mot 4o thudt, vi vong
tudng dién ddo cho nén c6 sinh diét mudn truing. TAm nhu nude trong dong song, khong
bao gid dirng lai, vira sinh da diét. TAm nhu ngon I&a dén, do nhan duyén ma c6. TAm
nhu chdp giat, 16e 1én rdi tit. TAm nhu khdng gian, ndi mudn vat di qua. TAm nhu ban
X4u, tao tic nhiéu 14m 16i. TAm nhu 1udi cAu, dep nhung nguy hiém. TAm nhu rudi xanh,
ngé tudng dep nhung lai rat xAu. TAm nhu k& thil, tao tic nhiéu nguy bi€n. TAm nhu yéu
ma, tim noi hi€m yé&u d€ hiit sinh khi ca ngudi. TAm nhu ké trom hét cdc cin lanh. TAm
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va thich hinh ddng nhu con mit thi€u than, va thich Am thanh nhu tréng tran, wa thich mui
huong nhu heo thich rdc, uva thich vi ngon nhu ngudi thich dn nhitng thidc dn thira, va thich
xtic gidc nht rudi sa dia mat. Tim tAm hoai ma khong thdy tim diu. Pa tim khong thay
thi khong thé phan biét dugc. Nhitng gi khong phan biét dudc thi khong ¢ qua khi, hién
tai va vi lai. Nhitng gi khong c6 qud khd, hi€n tai va vi lai thi khong cé ma ciing khong
khong. Hanh gid tim tAm bén trong ciing nhu bén ngoai khong thdy. Khong thdy tim noi
ngil udn, ndi t dai, noi luc nhap. Hanh gid khong thdy tim nén tim diu clia tAm va quin
niém: “TAm do ddu ma c6?” Va thdy ring: “HE& khi nao cé vat 1a c6 tim.” Viy vat va
tdm c6 phai 1a hai th khac biét khong? Khong, céi gi 1a vat, cdi d6 ciing 1a tam. Néu vt
va tAm 13 hai thit héa ra c6 d€n hai ting. Cho nén vt chinh 13 tim. Vay thi tim c6 thé
quan tim hay khong? Khong, tim khong thé quan tim. Ludi guom khong thé ty cit dit
14y minh, ngén tay khong thé tu s§ minh, ciing nhu vdy, tim khong thé ty quan minh. Bi
din ép tit phia, tAm phdt sinh, khong c6 khd ning an trd, nhu con vugn chuyén canh, nhu
hoi gié thodng qua. TAm khong cé tu than, chuyén bi€n rit nhanh, bi cdm gidc 1am dao
dong, 14y luc nhap 1am mdi trudng, duyén thi nay, ti€p thit khdc. Lam cho tim &n dinh,
bat dong, tp trung, an tinh, khong loan dong, d6 goi 12 quén tAm vay. Tém lai, qudn
Tam néi 1én cho chiing ta bi€t tim quan trong cla viéc theo ddi, khdo sdt va tim hiéu
tAm minh va clia sy hay bi€t nhitng tv tudng phét sanh d€n v6i minh, bao gdm nhitng tu
tudng tham, sin, va si, 12 ngudn gdc phat khdi tit cd nhitng hanh dong sai trdi. Qua phdp
niém tAm, chiing ta ¢ ging thiu dat cd hai, nhitng trang th4i bat thién va thién. Ching ta
quén chi€u, nhin thdy cd hai ma khong dinh mic, luyé&n 4i, hay bat min khé chiu. Piéu
nay sé gilp chiing ta thiu dat dugc cd ning thit sy clia tim. Chinh vi th€ ma nhitng ai
thudng xuyén quan tim sé& c6 kha ning hoc dudc phudng cach ki€m soat tAim minh. Phap
qudn tAm ciing gitp ching ta nhan thic ring cdi goi 1a “tAm” ciing chi 12 mot ti€n trinh
lu6n bi€n d6i, gdm nhitng trang thdi tAm cling ludn ludn bi€n d6i, va trong d6 khong c6
cdi gi nhu mdt thyc thé nguyén ven, don thuan goi 12 “bdn ngi” hay “ta.”—According to
the Siksasamuccaya Sutra, the Buddha taught: “Cultivator searches all around for this
thought. But what thought? Is it the passionate, hateful or confused one? Or is it the past,
future, or present one? The past one no longer exists, the future one has not yet arrived,
and the present one has no stability. For thought, Kasyapa, cannot be apprehended,
inside, or outside, or in between. For thought is immaterial, invisible, nonresisting,
inconceivable, unsupported, and non-residing. Thought has never been seen by any of the
Buddhas, nor do they see it, nor will they see it. And what the Buddhas never see, how
can that be observable process, except in the sense that dharmas proceed by the way of
mistaken perception? Thought is like a magical illusion; by an imagination of what is
actually unreal it takes hold of a manifold variety of rebirths. A thought is like the stream
of a river, without any staying power; as soon as it is produced it breaks up and
disappears. A thought is like a flame of a lamp, and it proceeds through causes and
conditions. A thought is like lightning, it breaks up in a moment and does not stay on...
Searching thought all around, cultivator does not see it in the skandhas, or in the
elements, or in the sense-fields. Unable to see thought, he seeks to find the trend of
thought, and asks himself: “Whence is the genesis of thought?” And it occurs to him that
“where is an object, there thought arises.” Is then the thought one thing and the object
another? No, what is the object, just that is the thought. If the object were one thing and
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the thought another, then there would be a double state of thought. So the object itself is
just thought. Can then thought review thought? No, thought cannot review thought. As the
blade of a sword cannot cut itself, so can a thought not see itself. Moreover, vexed and
pressed hard on all sides, thought proceeds, without any staying power, like a monkey or
like the wind. It ranges far, bodiless, easily changing, agitated by the objects of sense,
with the six sense-fields for its sphere, connected with one thing after another. The
stability of thought, its one-pointedness, its immobility, its undistraughtness, its one-
pointed calm, its nondistraction, that is on the other hand called mindfulness as to thought.
In short, the contemplation of mind speaks to us of the importance of following and
studying our own mind, of being aware of arising thoughts in our mind, including lust,
hatred, and delusion which are the root causes of all wrong doing. In the contemplation of
mind, we know through mindfulness both the wholesome and unwholesome states of
mind. We see them without attachment or aversion. This will help us understand the real
function of our mind. Therefore, those who practice contemplation of mind constantly will
be able to learn how to control the mind. Contemplation of mind also helps us realize that
the so-called “mind” is only an ever-changing process consisting of changing mental
factors and that there is no abiding entity called “ego” or “self.”

(II) Qudn Tdm theo Kinh T Nié¢m Xit trong Kinh Trung BJ— Contemplation of Mind
according to the Satipatthana Sutta in the Majjhima Nikaya: Theo Kinh T¢ Niém X&
trong Kinh Trung Bo, Pitc Phat day: “Nay cdc Ty Kheo, nhu th€ nio 13 Ty Kheo sdng
quin niém tAm thifc ndi tAm thiic? Nay ciac Ty Kheo, mdi khi noi tAm thic ¢6 tham duc,
vi 4y ¥ thifc riing tAm thic cda minh dang c6 tham duc. Mdi khi tim thitc khong c¢6 tham
duc, vi 4y y thifc ring tAm thifc ciia minh khong c6 tham duc. Mdi khi trong tAm thifc
minh ¢6 san han, vi 4y ¥ thifc ring tAm thifc clia minh dang c6 sin han. Mdi khi tAm thic
ctia minh khong c6 san han, vi 4y ¥ thifc ring tAm thifc cia minh dang khong c6 san han.
MBOi khi tAm thifc minh ¢6 si mé, vi &y y thifc ring tdm thic cia minh dang si mé. Mdi
khi tAm thitc ciia minh khong c6 si mé, vi 4y ¥ thifc ring tAm thifc cia minh dang khong
c6 si mé. Mdi khi tim thifc minh ¢6 thu nhi€p, vi 4y y thifc riing tAm thifc clia minh dang
¢6 thu nhi€p. Mdi khi tAim thitc minh tdn loan, vi 4y ¥ thic ring tAm thic cia minh dang
tdn loan. Mdi khi tim thiic minh tr§ thanh khodng dat, vi &y ¥y thic ring tAm thifc cla
minh dang tr§ thanh khodng dat. Mdi khi tAm thifc minh trd nén han hep, vi 4y y thic
ring tim thifc clia minh dang tr§ nén han hep. Mdi khi tim thitc minh dat d&€n trang th4i
cao nhat, vi 4y y thic ring tim thic clia minh dang dat d€n trang thdi cao nhat. Mdi khi
tdm thiic minh khdng dat dén trang thdi cao nhat, vi 4y y thdc ring tdm thic minh khdng
dat dén trang th4i cao nhat. Mdi khi tAm thifc minh c6 dinh, vi 4y y thifc ring tim thic
ctia minh dang c6 dinh. Mdi khi tAm thic minh khong ¢6 dinh, vi 4y ¥ thifc ring tim thitc
clia minh dang khong c6 dinh. Mdi khi tAm thifc minh gidi thodt, vi 4y y thic ring tAm
thitc ciia minh dang gidi thodt. Mdi khi tAm thifc minh khdng c6 gidi thodt, vi 4y y thitc
ring tAm thic clia minh dang khong c6 gidi thodt. Nhu vay vi 4y song quin niém tAm
thitc trén noi tim; hay sdng quan niém tAm thic trén cd ndi tAm 1an ngoai tAim. Hay vi 4y
song quan niém tanh sanh khdi trén tAm thitc; hay song quan niém tdnh diét tdn trén tAim
thitc. Hay s6ng qudn niém tanh sanh diét trén tdm thic. “Cé tdm day, vi 4y an tri chanh
niém nhu vy, véi hy vong hudng dén chdnh tri, chdnh niém. Va vi 4y sdng khong nuong
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tua, khong chip trudc mdt vat gi trén ddi. Nay cac Ty Kheo, nhu vay 1a Ty Kheo séng
quian niém tdm thdc trén cdc tAm thdc.”: According to the Satipatthana Sutta in the
Majjhima Nikaya, the Buddha taught: “Bhikkhus, doeas a Bhikhu abide contemplating
mind as mind? Here a Bhikhu understands mind affected by lust as mind affected by lust,
and mind unaffected by lust as mind unaffected by lust. He understands mind affected by
hate as mind affected by hate, and mind unaffected by hate as mind unaffected by hate.
He understands mind affected by delusion as mind affected by delusion, and mind
unaffected by delusion as mind unaffected by delusion. He understands contracted mind
as contracted mind, and distracted mind as distracted mind. He understands exalted mind
as exalted mind, and unexalted mind as unexalted mind. He understands surpassed mind
as surpassed mind, and unsurpassed mind as unsurpassed mind. He understands
concentrated mind as concentrated mind, and unconcentrated mind as unconcentrated
mind. He understands liberated mind as liberated mind, and unliberated mind as
unliberated mind. In this way he abides contemplating mind as mind internally, or he
abides contemplating mind as mind externally, or he abides contemplating mind as mind
both internally and externally. Or else, he abides contemplating in mind its arising
factors, or he abides contemplating in mind its vanishing factors, or he abides
contemplating in mind both its arising and vanishing factors. Or else mindfulness that
‘there is mind’ is simply established in him to the extent necessary for bare knowledge
and mindfulness. And he abides independent, not clinging to anything in the world. That
is how a Bhikkhu abides contemplating mind as mind.”

(C-4) Qudn Tho
Contemplation of sensations
Vedananupassana (p)

Qudn phdp niém tho—Qudn phédp niém tho c6 nghia 1a tinh thic vao nhitng cdm tho: vui
sudng, khd dau va khong vui khong khé. Khi kinh qua mot cAm gidc vui, chiing ta biét
day 1a cdm gidc vui bdi chinh minh theo ddi quan sit va hay bi€t nhitng cdm tho cia
minh. Cling th€ 4y chiing ta ¢d ging chitng nghiém nhitng cdm gidc khdc theo ding thuc
t€ clia tirng cdm gidc. Thong thudng chiing ta cdm thay budn chdn khi kinh qua mdt cdm
gidc khd dau va phan chan khi kinh qua mot cAm gidc vui suéng. Quan phdp niém tho sé&
gitp ching ta chiing nghiém tat cd nhitng cdm tho mdt cdch khdch quan, v6i tAm x4 va
tranh cho ching ta khéi bi 1€ thudc vao cam gidc clia minh. Nhd qudn phdp niém tho ma
chiing ta tha'y rang chi ¢6 tho, mot cdm gidc, va chinh cdi tho 4y cling phu du tam bg, d&€n
roi di, sanh rdi diét, va khong c6 thuc thé don thudn nguyén ven hay mot ty nga nio cim
tho cd. Theo Kinh Ti¢ Niém X trong Kinh Trung Bo, Pitc Phit day: “Nay ciac Ty Kheo,
nhu th€ ndo 12 Ty Kheo song quan niém cdm tho trén cdac cdm tho? Nay cidc Ty Kheo, &
day Ty Kheo khi cdm gidc lac tho, vi 4y ¥ thic ring: “Ta dang c6 mdt cdm tho khodi
lac.” M&i khi c6 mot cdm tho dau khd, vi Ay ¥ thic ring: “Ta dang c6 mdt cAm tho dau
khd.” Mdi khi c6 mot cdm tho khdng khodi lac ciing khong dau khd, vi 4y y thic ring:
“Ta dang c6 mdt cdm tho khong khodi lac ciing khong dau kh8.” Khi c6 mdt cam tho
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khodi lac vat chat, vi 4y y thic ring: “Ta dang c6 mot cim tho khodi lac vat chit.” Khi
c6 mdt cdm tho khodi lac tinh thin, vi 4y y thifc riing: “Ta dang c6 mdt cAm tho khodi lac
tinh than.” Khi c6 mot cdm tho khS dau vat chat, vi 4y ¥ thifc ring: “Ta dang c6 mot cam
tho khd dau vat chi't.” Khi c6 mot cam tho khd dau tinh thin, vi 4y y thic ring: “Ta dang
c6 mdt cadm tho khd dau tinh than.” Khi c6 modt cdm tho vat chdt khong khodi lac ciling
khong khd dau, vi Ay y thic ring: “Ta dang c6 mot cdm tho vat chit khong khodi lac
ciing khong dau khd.” Khi c6 mdt cdm tho tinh than khong khodi lac ciing khong khd
dau, vi 4y y thitc ring: “Ta dang c6 mdt cdm tho tinh thin khong khodi lac cling khdng
khS dau.” Nhu vy vi 4y séng quin niém cdm tho trén cdc ndi tho; hay sdng quin niém
cam tho trén cdc ngoai tho; hay séng quan cdm tho thé trén ci ndi tho 13n ngoai tho. Hay
vi 4y song quén niém tdnh sanh khéi trén cdc tho; hay sdng quin niém tdnh diét tan trén
céc tho. Hay sdng qudn niém tdnh sanh diét trén cdc tho. “Cé tho diy, vi 4y an tri chanh
niém nhu vay, véi hy vong huéng dé€n chdnh tri, chdnh niém. Va vi 4y song khong nuong
tura, khong chdp tru6c mot vat gi trén ddi. Nay cac Ty Kheo, nhu vay 1a Ty Kheo séng
quan niém cam tho trén cdc cdm tho.”—Contemplation of feelings or sensations means
to be mindful of our feeling, including pleasant, unpleasant and indifferent or neutral.
When experiencing a pleasant feeling we should know that it is a pleasant feeling
because we are mindful of the feeling. The same with regard to all other feelings. We try
to experience each feeling as it really is. Generally, we are depressed when we are
experiencing unpleasant feelings and are elated by pleasant feelings. Contemplation of
feelings or sensations will help us to experience all feelings with a detached outlook, with
equanimity and avoid becoming a slave to sensations. Through the contemplation of
feelings, we also learn to realize that there is only a feeling, a sensation. That feeling or
sensation itself is not lasting and there is no permanent entity or “self” that feels.
According to the Satipatthana Sutta in the Majjhima Nikaya, the Buddha taught “How,
Bhikkhus, does a Bhikkhu abide contemplating feelings as feelings? Here, when feeling a
pleasant feeling, a Bhikkhu understands: ‘I feel a pleasant feeling;” when feeling a
painful feeling, he understands: ‘I feel a painful feling;” when feeling a neither-painful-
nor-pleasant feeling, he understands: ‘I feel a neither-painful-nor-pleasant feeling.’
When feeling a worldly pleasant feeling, he understands: ‘I feel a worldly pleasant
feling;” when feeling an unworldly pleasant feling, he understands: ‘I feel an unworldly
pleasant feeling;” when feeling a worldly painful feeling, he understands: ‘I feel a
worldly painful feeling;” when feeling an unworldly painful feeling, he understands: ‘I
feel an unworldly painful feeling;” when feeling a worldly neither-painful-nor pleasant
feeling, he understands: ‘I feel a worldly neither-painful-nor-pleasant feeling;” when
feeling an unworldly neither-painful-nor-pleasant feeling, he understands: ‘I feel an
unworldly neither-painful-nor-pleasant feeling.” In this way he abides contemplating
feelings as feelings internally, or he abides contemplating feelings as feelings externally,
or he abides contemplating feelings as feelings both internally and externally. Or else he
abides contemplating in feelings their arising factors, or he abides contemplating in
feelings their vanishing factors, or he abides contemplating in feelings both their arising
and vanishing factors. Or else, mindfulness that ‘there is feeling’ is simply established in
him to the extent necessary for bare knowledge and mindfulness. And, he abides



2437

independent, not clinging to anything in the world. That is how a Bhikkhu abides
contemplating feelings as feelings.”

(C-5) Qudn Chiéu Moi Vit
Contemplation on Everything

Khi chiing ta ti€p tuc hanh thién, ching ta phai quan sit cin thin moi kinh nghiém, moi
gidc quan ctia minh. Ching han khi quan s4t ddi tugng gidc quan nhu, ti€ng dong, nghe—
As we proceed with our practice, we must be willing to carefully examine every
experience, every sense door. For example, practice with a sense object such as sound.

1) Nghe ciing nhu khong nghe déu nhu nhau— Having heard is the same as not having heard:
Su nghe ciia chiing ta 13 mdt chuyén, va 4m thanh 13 mot chuyén khac. Ching ta chi cin
tinh thitc 12 dG. Ngoai ra, chdng c6 ai hay vat gi cd. Hiy hoc cdch chid y mot cdch than
trong. Quan sit d€ tim ra chan 1y mot cdch ty nhién nhu vay, ching ta s& thdy ro cich
thitc sy vat phan ly. Khi tAim ching ta khong bdm viu hay ndm giit sy vat mot cdch bat di
ba't dich theo y riéng cda ching ta, khong nhiém mot cdi gi thi sy vat s& trd nén trong
séng 10 rang. Khi tai nghe, hiy quan sit tim xem tht tim di bit theo, di nhan ra ciu
chuyén lién quan d&€n Am thanh ma tai nghe chua? Chiing ta c6 thé ghi nhin, séng vdi né,
va tinh thitc v6i né. C6 lic ching ta mudn thoét khdi sy chi phdi cda Am thanh, nhung dé
khong phai 13 phuong thitc d€ gii thoat. Chiing ta phai diing sy tinh thiic d€ thoat khdi sut
chi phdi cia Am thanh. M&i khi nghe mdt Am thanh, Am thanh s& ghi vao tAm chiing ta
dic tinh chung Ay—Listen, our hearing is one thing, the sound is another. We are aware,
and that is all there is to it. There is no one, nothing else. Learn to pay careful attention.
Rely on nature in this way, and contemplate to find the truth. We will see how things
separate themselves. When the mind does not grasp or take a vested interest, does not get
caught up, things become clear. When the ear hears, observe the mind. Does it get caught
up and make a story out of the sound? Is it disturbed? We can know this, stay with it, be
aware. At times we may want to escape from the sound, but that is not the way out. We
must escape through awareness. Whenever we hear a sound, it registers in our mind as
this common nature.

2) Mong binh an tinh lgng— Expectation of tranquility: Chiing ta khong thé ky vong dat
dugc binh an tinh ling tic khic ngay lic hanh thién. Hiy d€ cho tim yén nghi, d€ tim
lam theo ¥ né mudn, chi cin quan sdt ma dirng phan @ng gi ca. P&n khi sy vit ti€p xiic
vGi gidc quan ching ta hdy thyc tdp tim xd. Hady xem moi cdm gidc nhu nhau. Xem
ching dén va di nhu th€ nao. Giit tAim & yén trong hién tai. Pirng nghi dé€n chuyén da
qua, dirng bao gid nghi: “Ngay mai chiing ta s& 1am chuyén dé.” Né&u lic nao chiing ta
ciing thd'y nhitng dic tinh thyc su clia moi vat trong gidy phiit hién tai ndy thi bat cif cdi
gi tu né ciing thé hién gido phap cA—We can not expect to have tranquility as soon as we
start to practice. We should let the mind think, let it do as it will, just watch it and not
react to it. Then, as things contact the senses, we should practice equanimity. See all
sense impressions as the same. See how they come and go. Keep the mind in the present.
Do not think about what has passed, do not think, ‘“Tomorrow, I am going to do it.” If we
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see the true characteristics of things in the present moment, at all times, then everything
is Dharma revealing itself.

Chiing ta thdy gi, ching ta lam gi déu phdi ghi nhdn— Whatever we see, whatever we do,
notice everything: Luyén tim cho d&n khi tdim &n dinh, liic bdy gid, khi su vat dién bién,
ban s& nhan chan dugc ching mot cdch rd raing ma khdng bi dinh mic vao ching. Ching
ta dirng ép budc tdm minh tdch rdi khdi d6i tugng gidc quan. Khi ching ta thyc hanh,
chiing s& ty tdch rdi va hién bay ra nhitng y&u t& don gidn 1a Than va Tam. Khi y thic
dudc hinh sic, 4m thanh, miii vi ding theo chin 1y, chiing ta s& thdy tit cd déu c6 mot
dic tinh chung: vo thudng, khd va vo ngd. Chanh niém ludn ludn & véi ching ta, bdo vé
cho su nghe. N&u lidc nao tAm chiing ta ciing dat dudc trinh dd nay thi sy hi€u biét s& niy
nd trong chiing ta. B¢ 1a trach phdp gidc chi, mot trong bdy y€u t6 dua dén gidc ngd. Yéu
t6 trach phdp ndy suy di xét lai, quay tron, tu ddo 1on, tich rdi khdi cdm gidc, tri gidc, tuw
tudng, ¥ thitc. Khong gi ¢6 thé dén gin né. N6 c6 cong viéc riéng dé 1am. Sy tinh gidc
nay 1a mot y&u td ty dong c6 sin clia tim, chiing ta c¢6 thé khdm ph4 ra né & giai doan
diu tién cla sy thuyc hanh—Train the mind until it is firm, until it lays down all
experiences. Then things will come and we will perceive them without becoming
attached. We do not have to force the mind and sense object apart. As we practice, they
separate by themselves, showing the simple elements of body and mind. As we learn
about sights, sounds, smells, and tastes according to the truth, we will see that they all
have common nature: impermanent, unsatisfactory, and empty of self. Mindfulness
constantly with us, protecting the mind. If our mind can reach this state wherever we go,
there will be a growing understanding within us. Which is called ‘investigation’, one of
the seven factors of enlightenment. It revolves, it spins, it converses with itself, it solves,
it detaches from feelings, perceptions, thoughts, consciousness. Nothing can come near it.
It has its own work to do. This awareness is an automatic aspect of the mind that already
exists and that you discover when we train in the beginning stages of practice.

HEét gio hanh thién ciing chdm ditt ludn viéc theo déi, va quan sdt than tdm—Do not put
the meditation aside for a rest: Piing bao gid rdi khéi thién. Nhiéu ngudi nghi ring ho c6
thé x4 thién vao cudi gid ngdi thién. HEt gi hanh thién ciing cham didt ludn viéc theo
doi, va quan sdt than tim. Khong nén 1am nhu th€. Thiy bat cif cdi gi, ban ciing phai
quan sit. Thdy ngudi t5t ké xau, ngudi giau ké ngheo phdi quan sit theo ddi. Tha'y ngudi
gid ngudi tré, ngudi 16n ngudi nhd déu phadi quan sit theo ddi. P6 1a cot tly clia viec
hanh thién: Do not put the meditation aside for a rest. Some people think that they can
stop as soon as they come out of a period of formal practice. Having stopped formal
practice, they stop being attentive, stop contemplating. Do not do it that way. Whatever
we see, we should contemplate. If we see good people or bad people, rich people or poor
people, watch. When we see old people or young children, contemplate all of it. This is
the mind of our practice.

Hay vdt tdt cd dinh mdc vao sy tinh thitc ciia chiing ta—Place all attachments in our
awareness: Trong khi quan sat d& tim gido phdp, ching ta phdi quan sdt dic tinh, nhan
qud va vai trd clia cdc d6i tugng gidc quan, 16n nhd, tring den, t6t xAu. N&u d6 1a sy suy
nghi thi chi don thuin biét d6 1a su suy nghi. TAt cd nhitng d6i tuong nay déu 1a vo
thudng, khS nio, va vd ngd. Khong nén dinh mic vao ching. Hiy vt tit ci ching vao
sy tinh thdc cia ching ta: In contemplating to seek the Dharma, we should observe the
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characteristics, the cause and effect, the play of all the objects of our senses, big and
small, white and black, good and evil. If there is thinking, simply contemplate it as
thinking. All these things are impermanent, unsatisfactory, and empty of self, so do not
cling to them. Place them all in our awareness.

Hay c6 nhin vao chan Iy—Try to look into the Truth: Lam dudc nhu th€ chiing ta sé thay
dugc dic tinh vo thudng, rdng khong clia moi vat va chdm dit khd dau. Hay ti€p tuc
quan sit, thim nghiém cudc song ndy. Khi gip mot diéu t5t dep, hiay ghi nhan xem tAim
chiing ta lic 4y th& nao? Chiing ta vui ching? Nén quan sit sy vui ndy. Ding vat gi do
mot thdi gian ching ta bit dau thdy chdn, mudn cho hay ban di. Néu khong ai mua,
chiing ta s& vat bd di. Tai sao viy? Cudc sdng chiing ta ludn ludn bi€n ddi khong ngirng.
Chiing ta hiy cd nhin vio chidn 1y ndy: Once we can see the impermanence and
emptiness of all things, we can put an end to suffering. Keep contemplating and
examining this life. Notice what happens when something good comes to us. Are we
happy? We should contemplate that happiness. Perhaps we use something for a while and
then start to dislike it, wanting to give it or sell it to someone else. If no one comes to buy
it, we may even try to throw it away. Why are we like this? Our life is impermanent,
constantly subject to change. We must look at its true characteristics.

Moi cdan déu qudn ldn nhau—All faculties contemplate one another: Khi toa thién, mit
nén ngé xudéng miii, mii quin miéng, miéng quan tim. PAy la cdch diung dé€ ché& ngy tinh
trang tAm y ling xdng hay ‘tAm vién y ma’, va c6t giit cho tim khéi huéng ra ngodi tim
ki€m. Hanh gid khong nén ngé ddong ngé tay, vi nhu vy tAm s& bit theo cAnh bén ngoai
va khong thé nido tip trung dugc: When we practice sitting meditation, let our eyes
contemplate our nose; let our nose contemplate our mouth; and let our mouth
contemplate our mind. This allows us to control the unrest mind, or the monkey of the
mind and rein the wild horse of our thoughts, so that they stop running outside seeking
things. Practiotioners should not stare left and right because if we look around, then our
mind will wander outside, and we will not be able to concentrate.

Hay qudn moi chuyén trén thé gian ndy déu vé thuong, bdt toai va voé ngd—Let us
contemplate that all such things are impermanent, unsatisfactory and not self: Mot khi
chiing ta da hi€u cin ké mot trong nhitng bi€n c6 ndy, chiing ta s& hiéu ti't ca. T4t ca déu
c6 cling mdt ban chat. C6 thé chiing ta khong thich mot loai hinh 4nh hay 4m thanh nio
d6. Hay ghi nhan diéu ndy. V& sau c6 thé chiing ta lai thich diéu ma trudc day chiing ta
tirng ghét bd. Nhiéu chuyén tuong ty nhu thé xay ra. Khi ban nhin chan ra ring moi
chuyén trén th€ gian ndy déu vo thudng, bit toai va vo ngi, chiing ta sé vat bd ti't ca, va
moi luy€n 4i sé khong con khdi day nita. Khi chiing ta thAy moi vat, moi chuyén dén vé6i
chiing ta déu nhu nhau, lic biy gid ching ta s& thin nhién truéc moi sv, va moi chuyén
chi 12 cdc phdp khéi sinh ma ching c6 gi dic biét khi€n phdi ban long. Khi d6 gido phdp
sé xuit hién: Once we completely understand just one of these incidents, we will
understand them all. They are all of the same nature. Perhaps we do not like a particular
sight or sound. Such things do happen. When we realize clearly that all such things are
impermanent, unsatisfactory and not self, we will dump them all and attachment will not
arise. When we see that all the various things that come to we are the same, there will be
only Dharma arising.
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9) Dong suéi Gidi Thodt—The stream of liberation: Mot khi ching ta da budc vao dong
sudi ndy va ném dugc huong vi gidi thodt, ching ta sé khong con phai trd lai nita, khong
con nhan thifc va hanh dong sai IAm nita. TAm tri ching ta s& bi€n ddi, chuyén hudng,
nhap lvu. Chiing ta khong con rdi vao dau khd nita. Liic biy gid ban s& viit bd moi tic
dong sai 1am, bdi vi chiing ta thdy r& moi hi€m nguy trong cdc dong tdc sai 1dm nay.
Chiing ta s& hoan toan di vao dao. Chiing ta hi€u rd bdn phan, sy van hanh, 15i di, va ban
chit ty nhién clia con dudng ndy. Chiing ta s& budng x4 moi chuyén cin budng x3 va
ti€p tuc budng x4 moi chuyén, khong cin vu tu thic mic. Nhung tSt nhat, ching nén néi
nhiéu vé nhitng diéu ndy, ma hiy bit tay vao viéc thuc hanh. Pliing chian chd gi nita,
dirng do dy, hdy 1én dudng. Hanh gid Phat gido phai luon nhd ring vi sao minh bi ma
chuéng. Vi tanh clia minh chua dinh. N&u tdnh dinh rdi thi ldc nao minh cling minh min
sdng sudt va thau triét moi su. Lic d6 chiing ta ludn thdy “ndi quan ky tAm, tAm vo ky
tdm; ngoai quan ky hinh, hinh v6 ky hinh.” Nghia la ching ta quan xét bén trong thi
khong thdy c6 tim, va khi quan xét bén ngoai ciing khong thdy c6 hinh twéng hay thin
thé. Liic d6 c4 than 1in tAim déu 1a “khong” va khi qudn xét xa hon bén ngoai thi ciing
khdng bi ngoai vt chi phdi. Lic ma chiing ta thdy ca ba thif thin, tim va vat déu khong
lam minh chuéng ngai 1a lic ma chiing ta dang sdng vé6i Iy “khdng” diing nghia theo Phat
gido, c6 nghia 1a chiing ta dang di ding theo “Trung Pao” vi trung dao phét khdi 1a do
dua vao 1y “khdng” ndy. Trung dao diing nghia 13 khong cé vui, mirng, khdng c6 buc doc,
khdng c6 lo budn, khdng c6 sg hii, khong yéu thuong, khong thu ghét, khong tham duc.
Khi chiing ta qudn chi€u moi vat phi ludn nhd ring bén trong khong c6 vong tudng, ma
bén ngoai ciing ching c6 tham cau, nghia 12 ndi ngoai than tAim déu hoan toan thanh tinh.
Khi qudn chi€u moi sy moi vat, n€u ching ta thd'y cdnh vui ma biét vui, thdy cdnh gidn
ma bi€t 1a gian, téc 1a ching ta chuwa dat dudc tdnh dinh. Khi cidnh t6i ma minh beén sanh
1ong chdp trudc, sanh 1dong yéu thich hay chdn ghét, tic 1a tdnh minh ciing chua dinh.
Phat t&f chan thuan nén ludén nhd ring thuan cinh d€n minh ciing vui ma nghich cdnh dén
minh ciing hoan hy. B4t luan gip phai cdnh ngod thuin Igi hay trdi ¥y minh ciing déu an
lac ty tai. Su an lac ndy 1a thit an lac chin chdnh, 13 thi hanh phic thit su, chit khong
phai 12 tht an lac hay hanh phic dé&n tif ngoai cdnh. Huong vi clia sy an lac bat tin ndy
von xud't phat tif ndi tAm nén ldc nao minh cling an vui, lic nao minh cling thanh than,
moi lo 4u budn phién déu khong con nita. Phit tif chian thudn nén ludn nhd vé ba cdi tAm
khong thé nim bit dudc: tAim qud khi khong thé nim bit, tAm hién tai khong thé nim
bit, va tAm vi lai khong thé nim bat. Vi vay khi sy viéc xdy ra thi minh d8i phd, nhung
khong khdi tim phan duyén, dugc nhu vay thi khi sy viéc qua rdi thi tAim minh lai thanh
tinh, khong Ivu gitt diu vét gi: Once having entered this stream and tasted liberation, we
will not return, we will have gone beyond wrongdoing and wrong understanding. Our
mind will have turned, will have entered the stream, and it will not be able to fall back
into suffering again. How could it fall? It has given up unskillful actions because it sees
the danger in them and can not again be made to do wrong in body or speech. It has
entered the Way fully, knows its duties, knows its work, knows the Path, knows its own
nature. It lets go of what needs to be let go of and keep letting go without doubting. But it
is best not to speak about these matters too much. better to begin practice without delay.
Do not hesitate, just get going. Buddhist cultivators should always remember the reasons
why we have demonic obstructions. They occur when our nature is not settled. If our
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nature were stable, it would be lucid and clear at all times. When we inwardly observe
the mind, yet there is no mind; when we externally observe the physical body, yet there is
no physical body. At that time, both mind and body are empty. And we have no
obstructions when observing external objects (they are existing, yet in our eyes they do
not exist). We reach the state where the body, the mind, and external objects, all three
have vanished. They are existing but causing no obstructions for us. That is to say we are
wholeheartely following the principle of emptiness, and the middle way is arising from it.
In the middle way, there is no joy, no anger, no sorrow, no fear, no love, no disgust, and
no desire. When we contemplate on everything, we should always remember that
internally there are no idle thoughts, and externally there is no greed. Both the body and
mind are all clear and pure. When we contemplate on things, if we are delighted by
pleasant states and upset by states of anger, we know that our nature is not settled. If we
experience greed or disgust when states appear, we also know that our nature is not
settled. Devout Buddhists should always remember that we should be happy whether a
good or bad state manifests. Whether it is a joyful situation or an evil one, we will be
happy either way. This kind of happiness is true happiness, unlike the happiness brought
about by external situations. Our mind experiences boundless joy. We are happy all the
time, and never feel any anxiety or affliction. Devout Buddhists should always remember
about the three unattainable mind: the mind of the past is unattainable, the mind of the
present is unattainable, and the mind of the future is unattainable. Thus, when a situation
arises, deal with it, but do not try to exploit it. When the situation is gone, it leaves no
trace, and the mind is as pure as if nothing happens.

(C-6) Quadan Phdt
Contemplate upon the Buddha

(C-6-A) Qudn Phdt
Contemplate upon the Buddha

Qudn Phdt— Contemplate upon the Buddha:

Quén niém héng danh ctia Phat: To meditate or contemplate upon Buddha.

Theo Kinh Duy Ma Cit, chuong mudi hai, phAm Thay Phat A Stic, Pic Thé Ton hdi Duy
Ma Cat ring: “Ong néi 6ng mudn dén diy dé€ thdy Nhu Lai thi 1dy chi quin sqt?”"—
According to the Vimalakirti Sutra,chapter twelve, Seeing Aksobhya Buddha, the Buddha
asked Vimalakirti: “You spoke of coming here to see the Tathagata, but how do you see
Him impartially?”

Duy Ma Cat thua: “Nhu con quan thuc tuéng cia than, than Phat ciing th€. Con quan Nhu
Lai doi tru6c khong dén, ddi sau khong di, hién tai khong &; khong quéan sic, khong quan
séc nhu, khong quén sic tdnh; khong quédn tho, tudng, hanh, thic, khong quan thic nhu,
khdng qudn thic tdnh; khong phéi ti dai sinh, ciing khdng nhu hu khéng; sdu nhdp khong
tich tAp, mit, tai, miii, ludi, thin, tim di vugt qua; khong & ba c¢di, da lia ba ciu; thuin ba
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mon gidi thodt; c6 di ba minh, cing ngang vé minh, khdng mdt tuéng, khong khic tudng,
khong cé tu tuéng, khdng c6 tha tuéng, khong phai khong tuéng, khong phdi chip tuéng;
khong bd bén niy, khong bd bén kia, khong giita dong ma héa @6 ching sanh; quin tich
diét ciing khong diét hin; khong day, khong kia, khong nuong noi diy, khdong nudng ndi
kia; khong thé dung tri ma hi€u dudc, khong thé dung thiic ma bi€t dugce; khong tdi
khong siang; khong danh khong tuéng; khong manh khong y&u; khong phai sach khdng
phdi nho; khong & phuong s3, khong lia phuong sd; khong phai hitu vi, khdng phai v6 vi;
khong bay khong néi; khong bo thi, khong bon xén; khong giit gidi, khong pham gidi;
khong nhin khong gian; khong tinh tdn khong gidi dii; khong dinh khong loan; khong tri
khong ngu; khong thuc khong doi; khong dén khong di; khong ra khong vao; bit dudng
néi ning; khong phai phudc dién, khong phai khong phudc dién; khdng phdi xing cling
dudng, khong phai khong xing cing dudng; khdng phai thi, khong phai xa; khong phai
c6 tudng, khong phai khong tudng; ddng v6i chan t&€ binh ding nhu phép tinh; khong thé
cin, khong thé ludng, qua cdc su cin ludng, khong 16n khong nhd; khong phai thay,
khong phai nghe, khong phdi gidc, khong phdi tri; lia cdc ki€t phugc, binh ding céc tri,
ddng vdi chiing sanh; ddi cdc phdp khong phan biét; tait cd khong ton that, khong trugce
khdéng ndo, khong tic khong khdi, khong sanh khong diét, khong sg khong lo, khong
mirng khong chan, khong di c6, khong sé& c6, khong hién c6, khong thé 13y tat ca 15i néi
phan biét chi bay dugc. Bach Th& Ton! Than Nhu Lai nhu thé, con qudn ciing th&, néu
ngudi nao quin theo day goi 1a chdnh qudn, quan khic goi la td quan.”—Vimalakirti
replied: “Seeing reality in one’s body is how to see the Buddha. I see the Tathagata did
not come in the past, will not go in the future, and does not stay in the present. The
Tathagata is seen neither in form (rupa, the first aggregate) nor in the extinction of form
nor in the underlying nature of form. Neither is He seen in responsiveness (vedana),
conception (sanjna), discrimination (samskara) and consciousness (vijnana) (i.e. the four
other aggregates), their extinction and their underlying natures. The Tathagata is not
created by the four elements (earth, water, fire and air), for He is (immaterial) like space.
He does not come from the union of the six entrances (i.e. the six sense organs) for He is
beyond eye, ear, nose, tongue, body and intellect. He is beyond the three worlds (of
desire, form and formlessness) for He is free from the three defilements (desire, hate and
stupidity). He is in line with the three gates to nirvana and has achieved the three states
of enlightenment (or three insights) which do not differ from (the underlying nature of)
unenlightenment. He is neither unity nor diversity, neither selfness nor otherness, neither
form nor formlessness, neither on this shore (of enlightenment) nor in mid-stream when
converting living beings. He looks into the nirvanic condition (of stillness and extinction
of worldly existence) but does not dwell in its permanent extinction. He is neither this nor
that and cannot be revealed by these two extremes. He cannot be known by intellect or
perceived by consciousness. He is neither bright nor obscure. He is nameless and
formless, being neither strong nor weak, neither clean nor unclean, neither in a given
place nor outside of it, and neither mundane nor supramundane. He can neither be
pointed out nor spoken of. He is neither charitable nor selfish; he neither keeps nor
breaks the precepts; is beyond patience and anger, diligence and remissness, stillness and
disturbance. He is neither intelligent nor stupid, and neither honest nor deceitful. He
neither comes nor goes and neither enters nor leaves. He is beyond the paths of word and
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speech. He is neither the field of blessedness nor its opposite, neither worthy nor
unworthy of worship and offerings. He can be neither seized nor released and is beyond
‘is” and ‘is not’. He is equal to reality and to the nature of Dharma (Dharmata) and cannot
be designated and estimated, for he is beyond figuring and measuring. He is neither large
nor small, is neither visible nor audible, can neither be felt nor known, is free from all ties
and bondage, is equal to the All-knowledge and to the (underlying) nature of all living
beings, and cannot be differentiated from all things. He is beyond gain and loss, free from
defilement and troubles (klesa), beyond creating and giving rise (to anything), beyond
birth and death, beyond fear and worry, beyond like and dislike, and beyond existence in
the past, future and present. He cannot be revealed by word, speech, discerning and
pointing.

“World Honoured One, the body of the Tathagata being such, seeing Him as above-
mentioned is correct whereas seeing Him otherwise is wrong.”

Qudn Luc Tiic Phdt: Sdu giai doan phat trién ctia Bd T4t dugc néi ro trong Thién Thai
Vién Gido, d6i lai véi sdu giai doan phat trién hay Luc Vi clia Biét Gido—The six stages
of Bodhisattva developments as defined in the T’ien-T ai Perfect or Final Teaching, in
contrast with the ordinary six developments as found in the Differentiated or Separated
School (see Luc Vi):

(A) Ngoai Pham— External or Common to all:

1y

2)

Ly Ttc Phat: Mdi chiing sanh déu sin c6 Phat tinh—Theoretical—Realization that all
beings are of Buddha-nature.

Danh Ty Titc Phat: Tir trong danh tu ma ly gidi thong sudt, tit cd nhitng ai nghe va tin
tho phung hanh déu cé thé thanh Phiat—First step in practical advance—The
apprehension of terms, that those who only hear and believe are in the Buddha-law and
potentially Buddha.

(B) Noi Pham— Internal for all:

3)

4)

5)

6)

Qudn hanh Titc Phat: Ching nhitng 1y gidi ma con thién quin va y gido phung hainh—
Advance beyond terminology to meditation, or study and accordant action.

Tuong Ty Tdc Phiat: Pem thuc chitng d&€n gin chan ly tuong ty nhu & giai doan vo lau
thuc sy (dwa vao qudn lyc tuong ty ma phdt chan tri va thdy tdinh Phat—Semblance
stage, or approximation of truth and its progressive experiential proof.

Phan Chon Tirc Phat: C4i chon tri 14n hdi md ra, vén titng bifc man vé minh, tim tri cang
sdng t6 thém, 1an 1an di d&€n chd sdng sudt hoan toan, dugc phan nao t6t phin d6—The
real wisdom is gradually opened, the screen of ignorance is gradually rolled up, the mind
is clearer and clearer to totally clear.

Cttu Canh Titc Phat: Phd trir tit ¢4 vo minh va phién nio d€ dat tSi toan gidc—Destroy
all ignorance and delusions to attain Perfect enlightenment (Fruition of holiness).

(C-6-B) Quan Phdt Tri Danh
Contemplation of the Buddha Recitation
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Pay 1a mot trong mudi phép tri danh. Phdp qudn tudng trong Quan Kinh rit trong yéu,
cong dic cuc ky to rong, nhung chwa phai 13 phuong tién phd thong cho chiing sanh thdi
mat phdp hanh tri. Nhung vi khong mudn bd cong dic dic biét ctia quan phdp, nén cd
nhan da thé dung trong mudi sau phép quan, lua cich thitc d& tu tip nhit, 14y tri danh
lam chdnh, qudn Phat lam phu, goi 12 Qudn Phat Tri Danh. Hanh gid mdi ngay sau khi
niém Phat, lai d€ riéng mot thdi tinh tAim qudn tudng sic tuéng quang minh ctia Phat A
Di Pa. Cdch quin Phat nay rit luge phép quédn thit mudi ba trong Quan Kinh, tudng Ditc
A Di Pa than cao mot trugng sdu, sic vang rong, ditng bén bs ao thidt bdo. N&u chua
quén tudng dugc ao thit bdo, hanh gid c6 thé tudng Pic Phit ditng trong viing d4nh sdng
gitta hu khong tru6c mdt minh, tay trai dua ngang nguc bdt an ki€t tudng, tay mit budng
xudng theo thé ti€p din. Mudn quan Phat cho thanh tyu, trudc tién nén quin dai khdi
toan than, k& chi chuyén tAm quin tudng 16ng tring giita d6i may. Tuéng bach hio niy
rong khong trong sudt nhu bach ngoc, c¢6 tim canh, xoay vé bén hitu cao thanh nim
vong. Bach hio 1a twéng cin bin trong ba muoi hai tuéng hdo, khi tuéng Ay quan thanh,
do sy ¢d cdm, cdc twéng kia déu 1an lugt hién rd. Tuy nhién, mudn dudc phan chic chin
hanh gia ciing nén duyét xem trong kinh, d€ ghi nhé ro 32 tuéng tot cia Phat trude khi
dung cong. Phuong phdp trén diy s& di d€ tri danh vao phin chdnh, vi néu quén tudng
khong thianh vAn con phan tri danh d€ bdo didm cho sy ving sanh. Nhung that ra, tri danh
ciing gitip quan tudng, quan tudng lai phu luc cho tri danh; hai phian nay hd tuong dua
hinh gid dén chd song song thanh tyu. Phip thic ndy tuy c6 phan khé hon cic 18i khic,
song né€u thanh tyu thi cong dic to rong vo bién, nén xin dua ra sau cling d€ 1am duyén
khuy&n tdn—This is one of the ten kinds of oral recitation. The methods of contemplation
taught in the Meditation Sutra are very important and lead to immense virtue, but they
are not a popular expedient for sentient beings in the Dharma-Ending Age. Nevertheless,
since the ancient masters did not wish to see the special benefits of the meditation
method go unused, they selected the easiest of the Sixteen Contemplations
(Contemplation of Amitabha Buddha) and combined it with Oral Recitation to form the
Contemplation of the Buddha-Oral Recitation technique. Recitation is predominant, with
contemplation of the Buddha occupying a subsidiary position. Each day, after reciting the
Buddha’s name, the practitioner reserves a special period of time for concentrating his
mind and contemplating the Embellishments and Light of Amitabha Buddha. This method
derived from Contemplation Number Thirteen in the Meditation Sutra, in which
Amitabha Buddha is visualized as some sixteen feet tall and of golden hue, standing at
the edge of the Seven-Jewel Pond. If the practitioner cannot yet visualize the Seven-
Jewel Pond, he can picture Amitabha Buddha standing before his eyes in a zone of light,
in open space, the left hand held at chest level and forming the auspicious mudra, the
right arm extending downward in the position of welcoming and guiding. To be successful
in this meditation, it is necessary, at the outset, to visualize the body of Amitabha Buddha
in general, then concentrate on the urna (white mark between the eyebrows). This mark
is empty and transparent, like a white gem with eight facets. The urna is the basic mark
among the thirty-two auspicious marks of the Buddhas. When this visualization is
successful, thanks to the affinity thus created between Amitabha Buddha and the
practitioner, other marks will appear clearly, one after another. However, to ensure
success, the practitioner should read through the Meditation Sutra, memorizing the thirty-
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two auspicious marks of Amitabha Buddha before commencing his practice. With this
method, Buddha Recitation should be primary, because if the practitioner does not
succeed at visualization, he can still fall back on recitation to ensure rebirth in the Pure
Land. In fact, recitation aids visualization and visualization complements recitation, so
that these two aspects work in parallel, leading the practitioner toward the desired goal.
Although this technique is somewhat more difficult than the others, if it can be
accomplished successfully, immeasurable benefits are achieved. It is therefore described
here at the very end, to foster diligent practice.

(D) Qudn So Tiic
Breathing meditation
Anapana (skt)

Tong quan vé Qudn S6 Tiic—An overview of “Breathing meditation ”: Piy 1a phucng
phdp Thién Quén cin ban cho nhitng ngudi so cd. Néu chiing ta khong thé thuc hanh
nhitng hinh thitc thién cao cap, ching ta nén thir quan s& tic. Thién S8 Tic hay tap trung
vao hdi thd vao thd ra qua mii. Chi tdp trung tAm vao mdt viéc 1a hoi théd, ching bao lau
sau chiing ta s& vugdt qua sy lo ra va khd nio ctia tim. Theo Kinh Nhip Tic Xuat Tic
Niém, th€ ndo 13 tu tdp Nhap Tic Xuit Tivc Niém dé dugc cong didc 16n?—This is the
basic meditation method for beginners. If we are unable to engage in higher forms of
meditation, we should try this basic breathing meditation. Meditation or concentration on
normal inhalations and exhalations of breath through our nostrils. Just focus our mind on
one thing: breathing, we will soon overcome a lot of distractions and unhappy states of
mind. According to the Anapanasatisutta, how is mindfulness of breathing developed and
cultivated, so that it is of great fruit and great benefit?—This is the basic meditation
method for beginners. If we are unable to engage in higher forms of meditation, we
should try this basic breathing meditation. Meditation or concentration on normal
inhalations and exhalations of breath through our nostrils. Just focus our mind on one
thing: breathing, we will soon overcome a lot of distractions and unhappy states of mind.
Try to calm the body and mind for contemplation by counting the breathing.

(I1) Y nghia ciia Qudn S& Tiic— The meanings of Contemplation by counting the breathing:

1)

2)

Anapana (skt)—Ana (skt) c6 nghia 1a thd ra—Ana means exhaling; pana (skt) c6 nghia
la thd vao—Pana means inhaling.

Su chi tAm d6i v6i hdi thd vao va thd ra hay thién quin hoi thd. Mot trong nhitng bai tap
quan trong nhit dua dén sy dinh tinh: Wakefulness during inhaling and exhaling, or
meditation on the breath. One of the most important preliminary exercises for attainment
absorptions.

Niém Tirc: Mindfulness of breathing—Suy niém vé hoi thd. Tinh thic vé cdm gidc xiic
cham ctda nhitng viing phu cin hai 16 miii hay mdi trén khi khong khi p dén liic ta thd
vao thd ra—The attentiveness to the touch sensation of in-breath and out-breath in the
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vicinity of the nostrils or upper lip, whether the air is felt striking as one breathes in and
out.

C6 nhiéu phuong phdp quidn, nhung quin s tic 1a d& thuc hanh nhat. S8 tic 12 phép
quan dén hoi thd d€ loai trir nhitng tap niém. Trudc khi bit diu phdi thd ra hit vao
khodng 10 1an cho diéu hoa. Khi thd ra nhe nhang va dai, nén tudng ‘nhitng diéu phién
nio tham sin si cling nhu cdc chat 6 truge déu bi tdng khit ra ngoai hét.” Khi hit vao ciing
nhe nhang va dai nhu ldc thd ra va tudng ‘nhitng chit thanh tinh cda vil tru déu theo hoi
thd thAm vao khip than tAim.” Di€u cin nhd 1a cin phadi chuyén tim vao hdi thd, khong
dé tap niém xen vao; n€u c6 quén hay 1Am 16n con s&, dirng nén lo ling, chi can bit dau
d€m lai rd rang: There are many methods of contemplation, but the method of
contemplation by counting the breathing is the easiest way to practice. A meditation of
counting breathings to eliminate scattering thoughts. First we inhale and exhale the air
ten times for normalization. When exhaling deeply, imagine that what is impure in our
body such as worry, greed, anger, and ignorance would be rejected in the atmosphere.
When inhaling deeply, imagine that what is pure from the cosmos would follow the air to
impregnate our body and mind. The most important detail to remember is to pay close
attention to the breathing. Do not let the mind wander. If there is some error in the
counting, don’t worry, just do it again.

Tinh thitc v& cdm gidc xdc cham clia nhitng viing phu cin hai 16 miii hay moi trén khi
khong khi 4p dén lic ta thd vao thd ra: Mindfulness of breathing: Niém Tic—Suy niém
vé hdi thd—The attentiveness to the touch sensation of in-breath and out-breath in the
vicinity of the nostrils or upper lip, whether the air is felt striking as one breathes in and
out.

(II1)Cé bén cach dém nhu sau— There are four ways of counting:

1)

2)

3)

4)

P&m hdi chin: Even counting—Hit vio, thd ra d€m 1; hit vao thd ra d€m hai; d€m dén
10 r6i d€m lai trong khodng thdi gian 30 d&€n 45 phit—Counting the cycle of breathing
that comprises both inhaling and exhaling. Count 1 for the first cycle, count 2 for the
second cycle, and so on until 10 and do it again and again for 30 or 45 minutes. This way
of counting is the most commonly applied.

D&m hdi 1&: Odd counting—Thd vao dé€m 1, thd ra d&€m 2, d&€m d&n mudi r6i ti€p tuc trd
lai trong khodng thdi gian 30 dén 45 phit—Counting 1 for the inhaling process; counting
2 for the exhaling process until 10 and repeat the same process for 30 or 45 minutes.

D&m thuian: P&m theo hai c4ch trén tuln ty tir 1 d€n 10—Counting from 1 to 10, utilizing
either one of the above two methods.

D&m nghich: P&m theo hai cdch trén tir 10 d&€n 1—Counting from 10 to 1 utilizing either
one of the above two methods.

(IV)Qudn Sé Tiic theo Kinh Nhdp Titc Xudt Titc Nigm— “Breathing meditation ”in the

Anapanasatisutta:

(A) G day, ndy cdc Ty Kheo, Ty Kheo di dén khu rirng, di d&n gdc cay, hay di d&€n ngdi nha

trong, va ngdi ki€t gia, lung thing va trd niém trudc mit. Chanh niém, vi 4y thd vo;
chanh niém vi 4y thd ra—Here a Bhikkhu, gone to the forest or to the root of a tree or to
an empty hut, sits down; having folded his legs crosswise, set his body erect, and
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established mindfulness in front of him, ever mindful he breathes in, mindful he breathes
out.

Thé vo dai, vi 4y bi€t minh dang thd vo dai. Hay thd ra dai, vi 4y bi€t minh dang thd ra
dai. Hay th& vo ngdn, vi 4y bi€t minh dang thd v ngdn. Hay thd ra ngén, vi 4y bi€t minh
dang thd ra ngdn. Vi 4y tap: “Cam gidc toan than, t6i sé thd vd.” Vi 4y tip: “An tinh
toan than toi s& thd vd.” Vi Ay tap: “An tinh toan than, t6i sé thd ra.”—Breathing in long,
he understands: “I breathe in long;” or breathing out long, he understands: “I breathe out
long.” Breathing in short, he understands: “I breathe in short;” or breathing out short, he
understands: “I breathe out short.” He trains thus: “I shall breathe in experiencing the
whole body of breath;” he trains thus: “I shall breathe out experiencing the whole body of
breath.” He trains thus: “I shall breathe in traqilizing the bodily formation;” he trains thus:
“I shall breathe out tranquilizing the bodily formation.”

Vi 4y tap: “Cam giac hy tho, toi s& thd vo.” Vi dy tap: “Cadm gidc hy tho, toi sé& thd ra.”
Vi &y tap: “Cam gidc lac tho, toi s& thd vo.” Vi 4y tip: “Cam gidc lac tho, toi s& thS ra.”
Vi dy tap: “Cam gidc tim hanh, tdi s& thd vo.” Vi Ay tap: “C4m gidc tAm hanh, t6i s& thd
ra.” Vi 4y tp: “C4m gidc an tinh tim hanh, t6i s& thd vo.” Vi a4y tp: “Cdm gidc an tinh
tAm hanh, to6i s& thd ra.”—He trains thus: “I shall breathe in experiencing rapture;” he
trains thus: “I shall breathe out experiencing rapture.” He trains thus: “I shall breathe in
experiencing pleasure;” he trains thus: “I shall breathe out experiencing pleasure.” He
trains thus: “I shall breathe in experiencing the mental formation;” he trains this: “I shall
breathe out experiencing the mental formation.” He trains thus: “I shall breathe in
tranquilizing the mental formation;” he trains thus: “I shall breathe out tranquilizing the
mental formation.”

Vi 4y tap: “Cam gidc vé tam, t6i sé thd vo.” Vi Ay tip: “Cam gidc vé& tim, toi sé thd ra.”
Vi 4y tap: “V§i tAm han hoan, to6i sé thd vo.” Vi Ay tap: “V§i tAm han hoan, t6i sé thd
ra.” Vi dy tp: “V6i tAm dinh tinh, t6i s& thd vo.” Vi Ay tap: “V4i tAm dinh tinh, t0i s& th
ra.” Vi dy tap: “V6i tam gidi thodt, t6i s& thd vd.” Vi Ay tap: “V4i tAm gidi thodt, tOi s&
th ra.”—He trains thus: “I shall breathe in experiencing the mind;” he trains thus: “I
shall breathe out experiencing the mind.” He trains thus: “I shall breathe in gladdening
the mind;” he trains thus: “I shall breathe out gladdening the mind.” He trains thus: “I
shall breathe in concentrating the mind;” he trains thus: “I shall breathe out concentrating
the mind.” He trains thus: “I shall breathe in liberating the mind;” he trains thus: “I shall
breathe out liberating the mind.”

Vi 4y tap: “Qudn vd thudng, tdi s& thd vo.” Vi 4y tap: “Qudn vo thudng, toi s& thd ra.”
Vi &y tap: “Quén ly tham, toi s& thd vd.” Vi Ay tap: “Qudn ly tham, t6i s& thd ra.” Vi Ay
tap: “Qudn doan diét, toi s& thd vo.” Vi Ay tip: “Qudn doan diét, toi sé thd ra.” Vi 4y
tap: “Qudén tif bd, toi s& thd vo.” Vi Ay tap: “Quén doan tir bd, tdi sé thd ra.”—He trains
thus: “I shall breathe in contemplating impermanence;” he trains thus: “I shall breathe
out contemplating impermanence.” He trains thus: “I shall breathe in contemplating
fading away;” he trains thus: “I shall breathe out contemplating fading away.” He trains
thus: “I shall breathe in contemplating cessation;” he trains thus: “I shall breathe out
contemplating cessation.” He trains thus: “I shall breathe in contemplating
relinquishment;” he trains thus: “I shall breathe out contemplating relinquishment.”
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(B) Va nhu th€ ndo, niy cdc Ty Kheo, 1a nhip tifc xud't tiic niém dugc tu tip? Nhu thé nao

1)

2)

lam cho sung min, khi€n bon ni¢m xi& dudc vién man?—And how, Bhikkhus, does
mindfulness of breathing, developed and cultivated, fulfil the four foundations of
mindfulness?

Khi ndo, ndy cic Ty Kheo, Ty Kheo thd vd dai, vi 4y bi€t 12 minh dang thd vo dai. Hay
khi thd ra dai, vi 4y bi€t 1a minh dang thd ra dai. Hay thd vd ngdn, vi 4y bi€t 1a minh
dang thd vo ngén. Hay thd ra ngdn, vi 4y bi€t 1a minh dang thd ra ngin. Vi y tip: “Cam
gidc toan than, toi sé thd vd.” Vi 4y tAp: “Cam gidc toan than, tdi sé thd ra.” Vi 4y tap:
“An tinh than hanh, tdi s& thd vo.” Vi &y tip: “An tinh than hanh, t6i sé& thd ra.” Trong khi
tily qudn thian thé trén than thé, nay cic Ty Kheo, vi Ty Kheo tri, nhiét tim, tinh gidc,
chdnh niém dé€ ché& ngy tham wu & ddi. Ndy cdc Ty Kheo, d8i v6i cac than, Ta ddy néi la
mot, tic 14 thd vo thd ra. Do vay, ndy cdc Ty Kheo, trong khi tiiy quan thin thé trén than
thé, vi Ty Kheo trd, nhiét tim, tinh gidc, chdnh niém d€ ch& ngy tham wu & ddi—
Bhikkhus, on whatever occasion a Bhikkhu, breathing in long, understands: “I breathe in
long;” or breathe out long, understands: “I breathe out long;” breathing in short,
understands: “I breathe in short;” breathing out short, understands: “I breathe out short.”
He trains thus: “I shall breathe in experiencing the whole body of breath;” he trains thus:
“I shall breathe out experiencing the whole body of breath;” he trains thus: “I shall
breathe in tranquilizing the bodily formation;” he trains thus: “I shall breathe out
tranquilizing the bodily formation.” On that occasion, a Bhikkhu abides contemplating the
body as a body, ardent, fully aware, and mindful, having put away covetousness and grief
for the world. I say that this is a certain body among the bodies, namely, in-breathing and
out-breathing. That is why on that occasion a Bhikku abides contemplating the body as a
body, ardent, fully aware, and mindful, having put away covetousness and grief for the
world.

Khi ndo, niy cic vi Ty Kheo, vi Ty Kheo nghi vé e¢am gidc hy the: Bhikkhus! On
whatever occasion a Bhikkhu thinks about ‘experiencing rapture’:

Vi 4y tap: “Cadm gidc hy tho, t6i s& thd vo.”—He trains thus: “I shall breathe in
experiencing rapture.”

Vi Ay tap: “Ca&m gidc hy tho, t6i s& thd ra.”— He trains thus: “I shall breathe out
experiencing rapture.”

Vi 4y tap: “Cdm gidc lac tho, t6i s& thd vd.”—He trains thus: “I shall breathe in
experiencing pleasure.”

Vi 4y tap: “Cadm gidc lac tho, toi sé thd ra.”—He trains thus: “I shall breathe out
experiencing pleasure.”

Vi 4y tap: “C4m gidc tim hanh, t6i s& thd vd.”—He trains thus: “I shall breathe in
experiencing the mental formation.”

Vi 4y tap: “Cadm gidc tim hanh, tdi s& thd ra.”— He trains thus: “I shall breathe out
experiencing the mental formation.”

Vi 4y tAp: “An tinh tdm hanh, t6i sé thd vo6.”—He trains thus: “I shall breathe in
tranquilizing the mental formation.”

Vi 4y tap: “An tinh tAm hanh, t6i sé& thd ra.”—He trains thus: “I shall breathe out
tranquilizing the mental formation.”
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Trong khi tlly quén tho trén céc tho, ndy cdc Ty Kheo, Ty Kheo trd, nhiét tim, tinh gidc,
chdnh niém d€ ch& ngu tham wu & ddi. Ndy ciac Ty Kheo, di vdi cic tho, Ta diy néi la
mot, tic 14 thd vo thd ra. Do vy, ndy cdc Ty Kheo, trong khi tiy quin tho trén cic tho,
vi Ty Kheo trd, nhiét tim, tinh gidc, chdnh niém dé ché ngu tham wu & d5i—On that
occasion, a Bhikhu abides contemplating feelings as feelings, ardent, fully aware, and
mindful, having put away covetousness and grief for the world. I say that this is a this is a
certain feeling among the feelings, namely, giving close attention to in-breathing and out-
breathing. This is why on that occasion a Bhikkhu abides contemplating feelings as
feelings, ardent, fully aware, and mindful, having put away covetousness and grief for the
world.

Khi ndo, ndy cdc Ty Kheo, Ty Kheo nghi vé e¢am gidc tAm: Bhikkhus, on whatever
occasion, thinks of the ‘experiencing the mind.’

Vi 4y tap: “Cadm gidc tam, t6i s& thd vo.” A Bhikkhu trains thus: “I shall breathe in
experiencing the mind.”

Vi Ay tap: “Cdm gidc tAm, t6i s& thd ra.”—He trains thus: “I shall breathe out
experiencing the mind.”

Vi 4y tap: “V6i tAm han hoan, t6i s& thd vo.”—A Bhikkhu trains thus: “I shall breathe in
gladdening the mind.”

Vi 4y tap: “V&i tAm han hoan, toi s& thd ra.”—A Bhikkhu trains thus: “I shall breathe out
gladdening the mind.”

Vi 4y tap: “Vé6i tim Thién dinh, tdi s& thd vd.”— A Bhikkhu trains thus: A Bhikkhu trains
thus: “I shall breathe in gladdening the mind.”Vi 4y tap: “V§i tAm Thién dinh, tdi s& thd
ra.”—A Bhikkhu trains thus: “I shall breathe out concentrating the mind.”

Vi dy tap: “Véi tam gidi thodt, t0i s& thd vd.”—He trains thus: A Bhikkhu trains thus: “I
shall breathe in liberating the mind.”

Vi Ay tap: “V6i tAm gidi thodt, tdi s& thd ra.”—He trains thus: A Bhikkhu trains thus: “I
shall breathe out liberating the mind.”

Trong khi tiy qudn tdm trén tim, nﬁy cac Ty Kheo, Ty Kheo trd, nhiét tim, tinh gidc,
chdnh niém dé ch& ngy tham wu & d5i. NAy cic Ty Kheo, sy tu tip nhip tic xuat tic
niém khong thé dén véi ké thi't niém, khong c6 tinh gidc. Do vay, ndy cic Ty Kheo,
trong khi tlly quan tim trén tim, vi Ty Kheo trd, nhiét tim, tinh gidc, chinh niém d€ ch&
ngy tham wvu & d6i—On that occasion a Bhikkhu abides contemplating mind as mind,
ardent, fully aware, and mindful, having put away covetousness and grief for the world. I
do not say that there is the development of mindfulness of breathing for one who is
forgetful, who is not fully aware. That is why on that occasion a Bhikkhu abides
contemplating mind as mind, ardent, fully aware, and mindful, having put away
covetousness and grief for the world.

Khi nao nay cdc Ty Kheo, Ty Kheo nghi vé ‘quan vé thudng’: Bhikkhu, on whatever
occasion, a Bhikkhu thinks about ‘contemplation of impermanence’:

Vi 4y tap: “Qudn vo thudng, tdi sé thd vo.”—He trains thus: “I shall breathe in
contemplating impermanence.”

Vi Ay tip: “Qudn v thudng, t6i sé& thd ra.”—He trains thus: “I shall breathe out
contemplating impermanence.”



5)

6)

2450

Vi dy tip: “Quédn ly tham, tdi s& thd vd.”—He trains thus: “I shall breathe in
contemplating fading away.”

Vi 4y tap: “Qudn ly tham, tdi s& thd ra.”—He trains thus: “I shall breathe out
contemplating fading away.”

Vi 4y tap: “Qudn doan diét, tdi sé thd vd.”—He trains thus: “I shall breathe in
contemplating cessation.”

Vi 4y tip: “Quédn doan diét, t6i s& thd ra.”—He trains thus: “I shall breathe out
contemplating cessation.”

Vi &y tap: “Qudn tlf bo, toi s& thd vd.”—He trains thus: “I shall breathe in contemplating
relinquishment.”

Vi 4y tap: “Qudn tif bd, tdi s& thd ra.”—He trains thus: “I shall breathe out contemplating
relinquishment.”

Trong khi ty qudn phép trén phdp, ndy cic Ty Kheo, Ty Kheo tri, nhiét tam, tinh gidc,
chdnh niém d€ ché& ngy tham wvu & ddi. Vi 4y, do doan trir tham wu, sau khi thdy véi tri
tué, khéo nhin sy vat véi niém x3 ly. Do vdy, niy cdc Ty Kheo, trong khi tlly quan phdp
trén cdc phdp, vi Ty Kheo trd, nhiét tim, tinh gidc, chdnh niém d€ ch& ngy tham vu &
ddi—On that occasion a Bhikkhu abides contemplating mind-objects as mind-objects,
ardent, fully aware, and mindful, having put away covetousness and grief for the world.
Having seen the wisdom the abandoning of covetousness and grief, he closely looks on
with equanimity. That is why on that occasion a Bhikkhu abides contemplating mind-
objects as mind-objects, ardent, fully aware, and mindful, having put away covetousness
and grief for the world.

Nhip tifc xudt tic niém, niy cic Ty Kheo, dugc tu tip nhu vy 1am cho sung min nhu
vay, khi€n cho bdn niém x& dugc vién man—Bhikkhus, that is how mindfulness of
breathing, developed and cultivated, fulfils the four foundations of mindfulness.

(C) Va Bon niém xit, ndy cic Ty Kheo, tu tip nhu th& nao, lam cho sung min nhu thé& nao,

1)

2)

khi&n cho that gidc chi dudc vién man?—An how, Bhikkhus, do the four foundations of
mindfulness, developed and cultivated, fulfil the seven enlightenment factors?

NAiy cdc Ty Kheo, trong khi tiy qudn thin trén thin, Ty Kheo trd, nhiét tAm, tinh gidc,
chdnh niém d€ ché& ngy tham wu & ddi, trong khi 4y, niém khong hon mé cia vi 4y dugc
an trd. Trong khi niém khong hon mé cla vi Ay cling dugc an trd, nay cic Ty Kheo, trong
khi &y ni¢gm gidc chi dugc bit dau khdi 1én v6i Ty Kheo, trong khi 4y, Ty Kheo tu tip
niém gidc chi. Trong khi 4y niém gidc chi dudc Ty Kheo tu tdp di d&€n vién min—
Bhikkhus, on whatever occasion a Bhikkhu abides contemplating the body as a body,
ardent, fully aware, and mindful, having put away covetousness and grief for the world,
on that occasion unremitting mindfulness is established in him. On whatever occasion
unremitting mindfulness is established in a Bhikkhu, on that occasion the mindfulness
enlightenment factor is aroused in him, and he develops it, and by development, it comes
to fulfilment in him.

Nﬁy cidc Ty Kheo, trong khi trd v6i chdnh niém nhu vy, Ty Kheo véi tri tué€ suy tu, tu
duy, thim sit phap 4y. Ny cdc Ty Kheo, trong khi trid v&i chdnh niém nhu vay, Ty Kheo
Vvéi tri tué suy tu, tu duy, thim sat phap 4y, trong khi 4y trach phdp gidc chi dugc bit dau
khéi 1én véi Ty Kheo. Trong khi 4y, Ty Kheo tu tp trach phap gidc chi. Trong khi &y



3)

4)

5)

6)

7

2451

trach phap gidc chi dugc Ty Kheo tu tdp di dén vién man—Abiding thus mindful, he
investigates and examines that state with wisdom and embarks upon a full inquiry into it.
On whatever occasion, abiding thus mindful, a Bhikkhu investigates and examines that
state with wisdom embarks upon a full inquiry into it. On that occasion, the investigation-
of-states enlightenment factor is aroused in him, and he develops it, an by development
it comes to fulfilment in him.

Ny cdc Ty Kheo, trong khi trd v6i chdnh niém nhu vay, Ty Kheo véi trf tué suy tu, tu
duy, thim sat phap 4y, su tinh tdn khong thu dong bit ddu khdi 1én véi vi Ty Kheo. Nay
cic Ty Kheo, trong khi Ty Kheo vdi tri tué suy tu, tu duy, thim sat phap 4y, su tinh tdn
khong thu dong dudc bit dau khdi 1én v6i Ty Kheo Ay. Trong khi Ay tinh tdn gidc chi
dugc Ty Kheo tu tip di dén vién man—In one who investigates and examines that state
with wisdom and embarks upon a full inquiry into it, tireless energy is aroused. On
whatever occasion, tireless energy is aroused in a Bhikkhu who investigates and
examines that state with wisdom embarks upon a full inquiry into it. On that occasion, the
energy enlightenment factor is aroused in him, and he develops it, an by development it
comes to fulfilment in him.

Hy khong lién hé d&n vat chit duge khdi 1én ndi vi tinh tin tinh cAn. Ndy cdc Ty Kheo,
trong khi hy khong lién hé d&n vat chat khdi 1én noi Ty Kheo tinh tin tinh cin, trong khi
Ay hy gidc chi bid diu khdi 1én trong vi Ty Kheo. Trong khi &y hy gide chi dudc vi Ty
Kheo tu tdp di d&én vién man—In one who arouses energy, worldly rapture arises. On
whatever occasion, unworldly rapture arises in a Bhikkhu who has aroused energy, on
that occasion, the rapture enlightenment factor is aroused in him, and he develops it, an
by development it comes to fulfilment in him.

Thén clia vi 4y dudc tAm hoan hy trd thanh khinh an, tim cling dudc khinh an. Nay cédc
Ty Kheo, trong khi Ty Kheo v6i ¥ hoan hy dugc than khinh an, dugc tAm ciing khinh an,
trong khi &y, khinh an gidc chi bit dau khdi 1én ndi Ty Kheo. Trong khi 4y, khinh an gidc
chi dugc Ty Kheo tu tap. Trong khi 4y, khinh an gidc chi dugc Ty Kheo 1am cho di dén
sung man—In one who is rapturous, the body and mind becometranquil. On whatever
occasion, the body and mind become tranquil in a Bhikkhu who is rapturous, on that
occasion, the tranquility enlightenment factor is aroused in him, and he develops it, an
by development it comes to fulfilment in him.

M0t vi ¢ than khinh an, an lac, tAm vi 4y dudc dinh tinh. Ndy cdc Ty Kheo, trong khi Ty
Kheo ¢6 than khinh an, an lac, tAim vi 4y dudc dinh tinh, trong khi 4y dinh gidc chi bt
dau khdi 1én noi vi Ty Kheo niy. Trong khi 4y dinh gidc chi dugc Ty Kheo tu tip. trong
khi &y dinh gidc chi dugc Ty Kheo lam cho di dén sung man—In one whose body is
tranquil and who feels pleasure, the mind becomes concentrated. On whatever occasion,
the mind become concentrated in a Bhikkhu who is tranquil and feels pleasure, on that
occasion, the concentration enlightenment factor is aroused in him, and he develops it,
an by development it comes to fulfilment in him.

Vi 4y v6i tAm dinh tinh nhu vay, khéo nhin sy vat v6i ¥ niém x3 ly. Nay cic Ty kheo,
trong khi Ty Kheo lam véi tAim dinh tinh nhu vdy, khéo nhin sy vat v6i y niém xa ly,
trong khi 4y x4 gidc chi dugc Ty Kheo tu tip. trong khi 4y xa gidc chi dugc vi Ty Kheo
lam cho di d&€n sung midn—He closely looks on with equanimity at the mind thus. On
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whatever occasion, a Bhikkhu closely looks on with equanimity at the mind thus, on that
occasion, the equanimity enlightenment factor is aroused in him, and he develops it, an
by development it comes to fulfilment in him.

(E) Khong Qudn
Meditation on Emptiness

Tong quan vé Khong Qudn (qudn ni¢m vé tanh Khong ciia van hitu)—An overview of
Meditation on Emptiness: Hanh gia tu thién nén ludn quin niém vé tdnh Khong clia van
hitu. Qudn niém vé tdnh vo thudng clia hgp thé ngii uin: sic, tho, tudng, hanh, thitc. Xét
tirng u&n mot, tif uin nay sang uin khic. Thi'y dugc tit cd déu chuyén bi€n, vo thudng
va khong c6 tu ngd. Sy tu hdp ciia ngii uin ciing nhu sy tu hgp cia mdi hién tugng, déu
theo luat duyén khdi. Sy hop tan cling gidng nhu sy hgp tan clia nhitng ddm may trén
dinh ndi. Qudn niém d€ dirng bam viu vao hgp thé ngii udn. Tuy vay khong khdi tim
chdn ghét hgp thé ngii uidn. Quan niém d€ biét ring wa thich va chdn ghét ciing 13 nhitng
hién tugng thudc hop thé ngii uadn. Quan niém dé€ thdy 1o tuy ngii uin la vo thudng, vo
nga va khong, nhung ngii uin ciing rit mau nhiém, mau nhiém nhu bt ¢ hién tugng nio
trong vii tru, mau nhiém nhu sy séng c6 mit khip moi noi. Quan Khong dé thdy dugc
ngil udn khong thuc sy sinh diét, con mat vi ngii uin la chan nhu. Quin Khong dé thiy
vO thudng chi 12 mot khai niém, vd nga cling 1a mot khai ni€ém, va ngay cd Khong ciing
chi 12 mot khai niém, dé khong con bi rang budc vao vo thudng, vo ngd va khong, dé
tha'y dugc Khong ciing chi 1a Khong, d€ thi'y dudc chan nhu cia Khong ciing khong khac
v6i chan nhu clia ngii uin—Zen practitioner should always practice meditation on the
emptiness of all things. Contemplation the nature of emptiness in the assembly of the five
aggregates: bodily form, feeling, perception, mind functionings, and consciousnesses.
Pass from considering one aggregate to another. See that all transform, are impermanent
and without self. The assembly of the five aggregates is like the assembly of all
phenomena: all obey the law of interdependence. Their coming together and disbanding
from one another resembles the gathering and vanishing of clouds around the peaks of
mountains. We should practice the contemplation on Emptiness so that we will have the
ability to neither cling to nor reject the five aggregates. To contemplate on emptiness to
know that like and dislike are only phenomena which belong the assemblage of the five
aggregates. To contemplate on emptiness so that we are able to see clearly that the five
aggregates are without self and are empty, but that they are also wondrous, wondrous as
is each phenomenon in the universe, wondrous as the life which is present everywhere.
To contemplate on emptiness so that we are able to see that the five aggregates do not
really undergo creation and destruction for they themselves are ultimate reality. By this
contemplation we can see that impermanence is a concept, non-self is a concept, and
emptiness is also a concept, so that we will not become imprisoned in the concepts of
impermanence, non-self, and emptines. We will see that emptiness is also empty, and
that the ultimate reality of emptiness is no different from the ultimate reality of the five
aggregates.
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(II) Chi tiét vé Khéng Qudn (qudn nigm vé tinh Khong cia van hitu)— Details of

1)

2)

3)

Meditation on Emptiness:

Buéng bé nhitng tdp qudn suy nghi—Let go habitual ways of thinking: Trong thién quin
“chan khong,” hanh gid budng bd nhitng tip quin suy nghi cia minh vé “cé va khong”
bing cdch chitng nghiém riing nhitng khdi niém dugc thanh hinh sai 1Am vé tdnh ddc 1ap
va thudng con clia vat thé—In meditation on true emptiness, practitioners let go habitual
ways of thinking about being and non-being by realizing that these concepts were formed
by incorrectly perceiving things as independent and permanent.

Thdy sy lién hé duyén khéi vdi cdc hién tugng khdc trong vii tru—See the entire universe
in interwoven and interdependent relations in all things: Khi ching ta nhin vao mdt cdi
gh& chiing ta chi thdy sy c6 mit cla gb, ma khong thdy dudc sy c6 mit clia ring, clia
cay, clia 14, cla ban tay ngudi thg mdc, clia tim ta... Hanh gid khi nhin vao cdi gh€ phai
thdy dudc ca van hitu trong lién hé nhan duyén chiing chit: sy c6 mit clia gd kéo theo su
c¢6 mit cua cdy, su ¢6 mit cia 14 kéo theo sy ¢c6 mit cia mat trdi, vin van. Hanh gid
thd'y dugc mot trong tat cd va du khong nhin vao chi€c gh€ tru6c mit, cling tha'y dugc su
c6 mit clia né trong 1dong van hitu. C4i gh€ khong c6 tu tdnh riéng biét, ma né cé trong
lién hé duyén khdi véi cdc hién tugng khac trong vii tru; né ¢ vi tit cd cdc cdi khédc cé,
n6é khong thi cdc cdi khdc déu khong. Mdi 1An m& miéng néi “ghé&”, hoic mdi 1in khdi
niém “gh&” dugc thanh hinh trong nhin thitc ching ta 124 mdi 1an ludi guom khdi niém
vung 1én va chém xu6ng, phan thyc tai ra lam hai mdnh: mot manh la gh€, mdt méanh Ia
t4t cd nhitng gi khong phdi 12 gh€&. D6i véi thuc tai thi sy chia cit 4y tan bao vo cung.
Chiing ta khong thi'y dugc ring tu than cdi gh€ 1a tit cd nhitng gi khong phdi la gh& phdi
hgp ma thanh. Tt cd nhitng gi khong phdi Ia gh€ nim ngay trong cdi gh€. Lam sao chia
cit cho dugc? Ngudi tri nhin cdi gh€ thi thi'y sy c6 miit clia tit ca nhitng gi khdong phdi la
gh€&, vi vay thdy dudc tinh cdch bat sinh bat diét cia gh€—When we look at a chair, we
see the wood, but we fail to observe the tree, the forest, the carpenter, or our own mind.
When we meditate on it, we can see the entire universe in all its inter-woven and
interdependent relations in the chair. The presence of the wood reveals the presence of
the tree. The presence of the leaf reveals the presence of the sun. Meditator can see the
one in the many, and the many in the one. Even before they see the chair, they can see its
presence in the heart of living reality. The chair is not separate. It exists only in its
interdependent relations with everything else in the universe. It is because all other
things are. If it is not, then all other things are not either. Every time we use the word
“chair” or the concept “chair” forms in our mind, reality severed in half. There is “chair”
and there is everything which is “not chair.” This kind of separation is both violent and
absurd. The sword of conceptualization functions this way because we do not realize that
the chair is made entirely from non-chair elements. Since all non-chair elements are
present in the chair, how can we separate them? An awakened individual vividly sees the
non-chair elements when looking at the chair, and realizes that the chair has no
boundaries, no beginning, and no end.

Phii nhdn su hién hitu ciia su vat la phii nhdn sy hién hitu ciia toan thé vi tru—To deny
existence of anything is to deny the presence of the whole universe: Phli nhdn sy ¢6 mit
clia cdi gh€ titc 1a phii nhan sy c6 mit cla toan thé vii tru. C4i gh€ kia ma khong c6 thi
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van hitu ciing khong. Sy hién hitu clia cdi gh€ khong ai c6 thé 1am cho né trd nén khdng
hién hitu, ngay cd viéc chit ché né ra, hay dot né di. Néu chiing ta thanh cdng trong viéc
hdy hoai cdi gh€, 13 chiing ta c6 thé hily hoai toan thé vii tru. Khdi niém “bit dau va
chim dit” (sanh diét) gin lién véi khdi niém “cé va khong.” Mot chi€c xe dap chﬁng
han, bit dau c6 tir lic nao? N&u néi ring cdi xe dap bit dau c6 tir lic bd phin cudi cling
dudc rdp vao, tai sao trudc d6 minh lai néi chi€c xe dap nay con thi€u mot bd phan? Khi
chi€c xe dap hu hoai, khong ding dudc nita, tai sao minh lai goi 1a chi€c xe dap hu? Hay
thi¥ quan niém vé gid sinh va gid tif ctia cdi xe dap dé c6 thé thi'y dudc cdi xe dap khong
thé nao dugc dit ra ngoai bon pham tril “c6, khong, sinh, diét.”—To deny the existence
of a chair is to deny the presence of the whole universe. A chair which exists cannot
become non-existent, even if we chop it up into small pieces or burn it. If we could
succeed in destroying one chair, we could destroy the entire universe. The concept of
“beginning and end” is closely linked with the concept of “being and non-being.” For
example, from what moment in time can we say that a particular bicycle has come into
existence and from what moment is it no longer existent? If we say that it begins to exist
the moment the last part is assembled, does that mean we cannot say, “This bicycle needs
just one more part,” the prior moment? And when it is broken and cannot be ridden, why
do we call it “a broken bicycle?” If we meditate on the moment the bicycle is and the
moment it is no longer, we will notice that the bicycle cannot be placed in the categories
“being and non-being” or “beginning and end.”

(F) Qudn Sanh Diét
Contemplation of Rise and Fall

Theo Thanh Tinh Pao, cdc dic tinh khong th€ hién rd khi mot vat khdng dugc chi y dén,
bdi thé, ¢6 cdi gi khuat 14p ching. Trudc hét, dic tinh vd thudng khong tré nén rd rét bgi
vi khi sanh va diét khong dugc chi y, thi dic tinh 4y bi che 14p bdi tinh tuong tuc. Pic
tinh khS khong hién rd vi khi sy bitc bach lién tuc khong dudc chd y, thi dic tinh ndy bi
che 1ap bdi cdc ddng diéu uy nghi. Pic tinh vo ngd khong hién rd, vi khi sy phin tich
thanh cdc gidi khdng dudc tdc ¥, thi dic tinh ndy bi che 14p béi tinh nguyén ven. Nhung
khi sy tuwong tuc bi gidn doan do phan biét sinh diét, thi dic tinh vo thudng tr§ nén rod rét
trong thuc chit cia né. Khi cdc dang diéu dudc tidc y 1a bi d4p bifc lién tuc, thi dic tinh
kh& hién 1 trong thyc chit cia né. Khi sy phan biét thanh cdc gidi dudce thyc hién doi
v4i cdi vé nguyén ven, thi dic tinh vo ngd hién rd trong thuc chdt né: According to the
Path of Purification, the characteristics fail to become apparent when something is not
given attention and so something conceals them. Firstly, the characteristic of
impermanence does not become apparent because, when rise and fall are not given
attention, it is concealed by continuity. The characteristic of pain does not become
apparent because, when continuous oppression is not given attention, it is concealed by
the postures. The characteristic of not self does not become apparent because, when
resolution into the various elements is not given attention, it is concealed by compactness.
However, when continuity is disrupted by discerning rise and fall, the characteristic of
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impermanence becomes apparent in its true nature. When the postures are exposed by
attention to continuous oppression, the characteristic of pain becomes apparent in its true
nature. When the resolution of the compact is effected by resolution into elements, the
characteristic of not-self becomes apparent in its true nature.

Trong Phan Biét X& néi tém tdt nhu sau: “Pic tinh vo thudng rd rét khi mot cdi dia rét
xudéng v& toang; dic tinh kh rd rét khi mot ung nhot xuat hién trén co thé. Nhung dic
tinh v6 ngd khong rd rét. DU chu Phit c6 xuat hién hay khong, cdc dic tinh v thudng va
khd vin dudc biét d€n, nhung néu khong cé chu Phat ra ddi thi khong c6 1y vo nga dudc
cong bd. Trong Luan vé Kinh Trung B9 22: In the commentary to the Ayatana-Vibhanga
we find: “Impermanence is obvious, as when a saucer falls and breaks; pain is obvious, as
when a boil appears in the body; the characteristic of not-self is not obvious; whether
Perfect Ones arise or do not arise the characteristics of impermanence and pain are made
known but unless there is the arising of a Buddha, the characteristic of not-self is not is
not made known. Again, in the commentary to Majjima Nikaya Sutta 22:

Sau khi hién hitu né tr§ thanh khong, bdi th€ né 1a vo thudng. N6 vo thudng vi bon 1y do:
vi sinh diét, vi bi€n di, vi tinh chdt tam thdi, va vi khong c¢6 chuyén trudng ctru. Theo
Thanh Tinh Pao, khi sy tuong tuc bi gidn doan, nghia 1a khi sy tuong tuc bi phoi bay ra
do qudn sat sy d8i khac clia cdc phdp, khi chiing nSi nhau sanh khéi. Vi khong phdi qua
st lién k&t clia cdc phap ma dic tinh vo thudng trd nén ro rét cho mot ngudi chanh quan
sinh diét, ma chinh l1a qua sy gidn doan cua ching: Having been, it is not, therefore it is
impermanent; it is impermanent for four reasons, that is, in the sense of the state of rise
and fall, of change, of temporariness, and of denying permanence. According to the Path
of Purification, when continuity is disrupted means when continuity is exposed by
observing the perpetual otherness of state as they go on occuring in succession. For it is
not through the connectedness of state that the characteristic of impermanence becomes
apparent to one who rightly observes rise and fall, but rather the characteristic becomes
more thoroughly evident through their disconnectedness, as if they were iron darts.

N6 1a khé vi sy bitc bach theo bon ¥ nghia: thiéu dot, khé chiu ndi, 1 cin d€ ciia khd, va
ngugc v6i lac. Khi cdc uy nghi duge phdi bay, c6 nghia 1a khi ndi khd noi tai 4n nip trong
cac uy nghi 16 ra. Vi khi con dau khdi 1€n ndi mdt uy nghi, thi uy nghi khac da dugc dp
dung, 1am cho hét dau. Va nhu vy, dudng nhu khuat 14p su khS. Nhung khi da biét chan
chdnh riing, ndi khé trong mdi uy nghi dudc di chuyén bing cich thay thé uy nghi khéc,
thi sy khud't 14 cdi khd tiém &n trong cdc uy nghi dugc 16 18, vi rd rang cdc hanh lién tuc
bi tran ngdp bdi dau khd: It is painful on account of the mode of oppression; it is painful
for four reasons, that is, in the sense of burning, of being hard to bear, of being the basis
for pain, and of opposing pleasure. According to the Path of Purification, when the
postures are exposed, means when the concealment of the pain that is actually inherent in
the postures is exposed. For when pain arises in a posture, the next posture adopted
removes the pain, as it were, concealing it. But once it is correctly known how the pain in
any posture is shifted by substituting another posture for that one, then the concealment of
the pain that is in them is exposed because it has become evident that formations are
being incessantly overwhelmed by pain.

N6 vo ngd vi khong chiu dugc mot ning luc nao tdc dong 1én nd, va vi bon ly do: trong
rong, khong s& hitu chid, khong sdng tao chd, va vi d6i lai v6i ngd. Sy phan tich cdi khdi
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nguyén ven la phan thanh dat, nudc, 1ta, gi6; hodc xtc, tho, van van. Khi phan tich thanh
céc gigi da dudc thyc hién 12 khi cdi c6 vé nguyén ven nhu mot khdi hay nhuw mot nhiém
vu duy nhit, di dugc phan tich ra. Vi khi cdc phdp sic, vd sic sinh khdi cling ¢6 cho
nhau, nhu danh va sic, thi khi 4y ta hiu I1Am c6 mot khdi nguyén ven do khong thé nhian
ra cdc hanh bi biic bach. Ciing th€ ta nhan 1dm c6 mdt nhiém vu duy nhat trong khi thuc
sy cdc phap c6 nhiém vu khdc nhau. Ciing vy, ta 1dm cho ring c6 mot ddi tugng duy
nha't, trong khi mdi tAm phdp déu c6é ddi tugng riéng clia né. Khi phan tich thanh cic gidi
nhu vdy, ching phin tdn nhu bot dudi ban tay nén lai. Ching chi 1a phdp sinh khdi do
nhiéu duyén, trong rdng. Vé6i cach 4y, dic tinh vo ngd trd nén ro rét: It is not-self on
account of the mode of insusceptibility to the exercise of power; it is not-self for four
reasons, that is, in the sense of voidness, of having no owner-master, of having no
Overlord, and of opposing self: Resolution of the compact is effected by resolving what
appears compact in this way. The earth element is one, the water element is another, etc.,
distinguishing each one; and in this way, contact is one, feeling is another, etc,
distinguishing each one. When the resolution of the compact is effected, means that what
is compact as a mass and what is compact as a function or as an object has been analysed.
For when material and immaterial states have arisen muttually steadying each other,
mentality and materiality, for example, then, owing to misinterpreting that as a unity,
compactness of mass is assumed through failure to subject formations to pressure. And
likewise compactness of function is assumed when, although definite differences exist in
such and such states’ functions, they are taken as one. And likewise compactness of
object is assumed when, although differences exist in the ways in which states that take
objects make them their objects, those objects are taken as one. But when they are seen
after resolving them by means of knowledge into these elements, they disintegrate like
froth subjected to compression by the hand. They are mere states occuring due to
conditions and void. In this way the characteristic of the not-self becomes more evident.

(G) Qudn Chiéu Bdt Nha
Contemplation on the Prajna

Qudn Chié¢u “Khé”: To reflect on suffering—Quén chi€u “khd” 12 mot trong nhitng ctta
ngd quan trong di vao dai gidc, vi nhd d6 ma ching ta mdi c6 khd ning chAm ddt moi
chap trudc, ham mudn va duc vong—Reflection on suffering is one of the most important
entrances to the great enlightenment; for with it, we are able to end all attachments,
aspirations and desires.

Qudn Chiéu “Tinh Ldng”: Reflection on calmness or tranquility—Quén chi€u “Tinh
Ling” la mdt trong nhitng clfa ngd quan trong di vao dai gidc, vi nhd d6 ma ching ta
khong khudy rdi tim minh—Reflection on calmness is one of the most important
entrances to the great enlightenment; for with it, we do not disturb our mind.

Qudn Chiéu “Vé Nga”: Reflection on No-Self—Qudn chi€u “V6 Nga” 1a mot trong
nhitng clra ngd quan trong di vao dai gidc, vi nhd d6 ma ching ta khdng 1am chap vao
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cdi ngd 40 huyén—Reflection on “No-self” is one of the most important entrances to the
great enlightenment; for with it, we do not mistakenly attach to an illusive self.

Qudn Chiéu “Vé Thuong”: To reflect on impermanence—Quén chi€u vo thudng 1a mot
trong nhitng clra ngd di vao dai gidc, vi nhd d6 ma ching ta méi c6 khd ning thdy dugc
bd mait that ctia nhitng duc vong trong nha Ia tam gidi—Reflection on impermanence is
one of the most important entrances to the great enlightenment; for with it, we are able to
reflect and see the real face of all the desires of the triple world burning house.

Qudn Ching Sanh: To contemplate a living beings—Theo Kinh Duy Ma Cat, khi ngai
Vin Thi Su Lgi B6 T4t ving ménh Phit d&€n thim bénh cu si Duy Ma Cat—According to
the Vimalakiriti Sutra, Manjusri Bodhisattva obeyed the Buddha’s command to call on
Vimalakirti to enquire after his health:

Ngai Vin Thi Su Loi hdi 6ng Duy Ma Cat: “Bd Tét quan sit chiing sanh phai nhu thé
nao?”—Manjusri asked Vimalakirti: “How should a Bodhisattva look at living beings?”
Ong Duy Ma Cat ddp: “Vi nha huy&n thuat thd'y ngudi huyén cia minh héa ra, BS Tt
qudn sdt ching sanh cling nhu th€. Nhu ngudi tri thdy tring dudi nuSc, thdy mit trong
guong, nhu 4nh ning dgn, nhu A&m vang cla ti€ng, nhu may gitta hu khong, nhu bot nudc,
nhu béng ndi, nhu 161 ciy chudi, nhu dnh dién chdp, nhu dai thit nim, nhu Am thd sdu,
nhu ciin thit bdy, nhu nhdp thit mudi ba, nhu gi6i thit mudi chin. BO T4t quin sit chiing
sanh ciing nhu thé. Nhu sic chdt ¢di vd sic, nhw mong lda hu, nhu than ki€n cia Tu Pa
Hoan, nhu sy nhip thai cia A Na Ham, nhu tam d6c cia A la hdan, nhu tham gidn phd
gi6i cia B T4t ching vo sanh phdp nhin, nhu tap khi phién nio cia Phat, nhu mii thay
sic tugng, nhu hdi thd ra vao clia ngudi nhap diét tin dinh, nhu ddu chim giita hu khong,
nhu con ciia thach nit (dan ba khong sanh dé), nhu phién nio clia ngudi huyén héa, nhu
canh chiém bao khi da thifc, nhu ngudi diét do tho 18y than, nhu Iira khong khéi. Bd T4t
qudn st chiing sanh ciing nhu th€ d6.”—Vimalakirti replied: “ A Bodhisattva should look
at living beings like an illusionist does at the illusory men (he has created); and like a
wise man looking at the moon’s reflection in water; at his own face in a mirror; at the
flame of a burning fire; at the echo of a calling voice; at flying clouds in the sky; at foam
in a liquid; at bubbles on water; at the (empty) core of a banana tree; at a flash of
lightning; at the (non-existent) fifth element (beside the four that make the human body);
at the sixth aggregate (beside the five that make a sentient being); at the seventh sense
datum (beside the six objects of sense); at the thirteenth entrance (ayatana-beside the
twelve involving the six organs and six sense date); at the nineteenth realm of sense
(beside the eighteen dhatus or fields of sense); at form in the formless world; at the (non-
existent) sprout of a charred grain of rice; at a body seen by a srota-apanna (who has
wiped out the illusory body to enter the holy stream); at the entry of an anagamin (or a
non-returning sravaka) into the womb of a woman (for rebirth); at an arhat still preserving
the three poisons (of desire, anger and stupidity which he has eliminated for wever); at a
Bodhisattva realizing the patient endurance of the uncreate who is still greedy, resentful
and breaking the prohibitions; at a Buddha still suffering from klesa (troubles); at a blind
man seeing things; at an adept who still breathes air in and out while in the state of
nirvanic imperturbability; at the tracks of birds flying in the air; at the progeny of a barren
woman; at the suffering of an illusory man; at a sleeping man seeing he is awake in a
dream; at a devout man realizing nirvana who takes a bodily form for (another)
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reincarnation; and at a smokeless fire. This is how a Bodhisattva should look at living
beings.”

(H) Nhiing Loai Qudn Tudng
Different Kinds of Contemplation

(I) Hai logi qudn tuéng— Two kinds of contemplation:

(A)

1y

2)

(B)

1)

2)

Vo6 sinh quan: Thién quén chu phdp khong sinh, khdng c6 cd tdnh clia riéng n6—The
meditation that things are unproduced, having no individual or separate nature (all things
are void and unreal).

Vo tudng qudn: Vi chu phdp khong that nén ching khong cé hinh tu6ng—Because things
are void and unreal; therefore, they are formless.

Su quin: Quén st hinh thitc bén ngoai hay su quan déu do nhian duyén ma sanh diét—
The external forms or the phenomenal meditation.

Ly qudn: Qudn thyc tinh ctia van phdp hay quan tinh khdng—Meditation on the real or
underlying nature.

(IT) Ba logi qudn tuéng— Three kinds of contemplation: Theo tong Thién Thai, c¢6 ba loai

1)

2)

3)

quan tudng—According to the T’ien-T’ai sect, there are three contemplations
(meditations).

Quédn Ly Phap Gidi: Quan chian khong lia tué6ng—The universe as law or mind that things
or phenomena are of the same Buddha-nature, or the Absolute. The meditation
(contemplation) of true emptiness that cuts off marks

Quidn Ly Sy Phip Gi6i: The Buddha-nature and the thing, or the Absolute and
phenomena are not mutually exclusive. The meditation (contemplation) of the non-
obstruction between noumena and phenomena

Quin Su Sy V6 Ngai Phidp Gidi: Phenomena are not mutually exclusive, but in a
common harmony as parts of the whole. The meditation of pervasive inclusiveness: The
meditation of non-obstruction between phenomena and phenomena.

(III)Bén loai qudn tuéng— Four typse of contemplation: Four types of Buddhist meditation

for eradicating illusions and attaining enlightenment: T Niém Xu. **See Chapter 118.

(A) Tit Chiing Qudn Hanh— Four kinds of examination: Theo Tt Bi Thiy Sdm, c6 bon loai

1)
2)

3)

quan hanh, mdt phuong phdp sdm hdi tu tip d€ lam phuong tién diét toi—Four kinds of
examination, a method of repentance as a way to get rid of any sin.

Qudn Nhian Duyén: To contemplate on the cause of the sin, or to study the cause of the
sin, which lies in ignorance, or lack of clear understanding.

Quédn Qua Bdo: To contemplate on the ineviatable effect, or to study its ineviatable
effect or its karma.

Qudn Ty Than: To contemplate on oneself, or to study oneself or introspection.
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Quédn Nhu Lai Than: To contemplate on the Tathagata-kaya, or to study the Tathagata in
his perfec character, and saving power.

(B) Tit Tam Tu Qudn— Four contemplations of the Dharmalaksana: Bon phap tim tu quian

1y
2)

3)
4)

ctia Phdp Tudng Tong.

Quén Danh: Danh ctia sic—The terms used.

Qudn Nghia: Dya vao danh ma néi 16 cdi thé clia sic—The meaning of the things or
phenomena.

Quén Ty tinh: Thé tinh ty than clia chu phdp—The nature of the things.

Quén Sai biét: Chiing loai khdc nhau trong thé (ctia ngudi khic v6i cda chu thién)—
Their differentiation.

(C) Tit Nigm Trii— Four basic subjects of Buddhist meditation: Theo Thién Su Thich Nhat

1)

2)

Hanh trong phan gidi Kinh B4t Pai Nhian Gidc, doan kinh néi vé diéu gidc ngd thit nhat
12 doan kinh thuy&t minh vé& phép “T Niém Trd.” Td niém trd 13 bon phép thién quin
cin bin clia dao Phat, 12 sy nhé nghi thudng tric vé bdn dic tinh cla thuc hitu: vo
thudng, khd khong, vo ngd va bt tinh. Néu chiing ta bi€t quan sdu vao nhitng thi ndy
mot cdch cAn min thi ¢6 thé dan dan thodt ly dudgc thé gidi sinh tt—According to Zen
Master Thich Nhat Hanh in the explanation of the first Awakening in the Sutra On The
Eight Realizations of the Great Beings, the first awakening explains and clarifies the four
basic subjects of Buddhist meditation: impermanence, suffering, no-self, and impurity. If
we always remember and meditate on these four principles of reality, we will gradually
be released from the round of birth and death (samsara).

Qudn Vé Thuong hay bdn chdt vé thuong ciia van hitu— Contemplation on Impermanence
or the impermanent nature of all things: Moi vat trén thé gian ndy bi€n d6i trong tirng
gidy tirng phit, d6 goi 13 sit na vo thudng. Moi vat trén thé gian, k€ c nhin mang, nii
song va ch& @6 chinh tri, van van, déu phdi trdi qua nhitng giai doan sinh, try, di, diét. Su
tiéu diét ndy dugc goi 12 “Nhat ky vo thudng.” Phdi quin sit d€ thudng xuyén nhin thi'y
tinh cdch v thudng clia moi sy vat, tif d6 trdnh khdi cdi 4o tudng vé sy mién vién clia
sy vat va khong bi sy vat 161 kéo rang budc—All things in this world, including human
life, mountains, rivers, and political systems, are constantly changing from moment to
moment. This is called impermanence in each moment. Everything passes through a
period of birth, maturity, transformation, and destruction. This destruction is called
impermanence in each cycle. To see the impermanent nature of all things, we must
examine this closely. Doing so will prevent us from being imprisoned by the things of this
world.

Qudn Khé Khéng— Contemplation on Suffering from the impermanent nature of things:
Neudi An D6 xwa c6 quan niém vé t dai, cho riing ban chat clia sy vat 1a dat hay y&u to
rin chic, nudc hay y&u t& luu nhudn, Iita hay y&u td nhiét lugng, va gié hay yéu to ning
luc, goi chung 12 ti dai. Bac gidc ngd thdy riing vi sy vat la do t& dai k€t hgp, cho nén
khi c6 sy diéu hoa ciia t& dai thi c6 sy an lac, con khi thi€u sy diéu hoa 4y thi c6 su
thong khd. Van vat vi do t dai k&t hgp, khong phdi 1a nhitng c4 thé tdn tai vinh citu, cho
nén van vat c6 tinh cach hu huyén, trong rong. Van vat vi v thudng, nén khi bi rang
budc vio van vat, ngudi ta ciing bi sy vo thudng 1am cho dau khd. Van vt vi trong rdng
cho nén khi bi rang budc vio van vat, ngudi ta ciing bi sy tréng rdng 1am cho dau khd.
Nhan thitc dude sy c6 mit cia khd dau 1a khdi diém clia sy tu dao. P6 1a chan 1y thi
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nhit ciia T& Diéu PE. M4t ¥ thiic vé sy ¢6 mit clia khd dau, khong quan niém vé tinh
cdch khd dau ctia van hitu thi d& bi 16i kéo theo vat duc, 1am tiéu mon cudc d5i minh
trong sy dudi theo vat duc. Thay dudc khd dau méi c6 co hdi tim ra nguyén nhin cda khd
dau dé ma ddi tri—The ancient people of India said that all things are composed of four
elements: earth, water, fire, and air. Acknowledging this, Buddhas and Bodhisattvas
understand that when there is a harmonious relationship among the four elements, there
is peace. When the four elements are not in harmony, there is suffering. Because all
things are created by a combination of these elements, nothing can exist independently or
permanently. All things are impermanent. Consequently, when we are caught up in the
things of the world, we suffer from their impermanent nature. And since all things are
empty, when we are caught up by things, we also suffer from their emptiness. Awareness
of the existence of suffering leads us to begin to practice the way of realization. This is
the first of the Four Noble Truths. When we lose awareness of and do not meditate on the
existence of suffering in all things, we can easily be pushed around by passions and
desires for worldly things, increasingly destroying our lives in the pursuit of these desires.
Only by being aware of suffering can we find its cause, confront it directly, and eliminate
it.

Qudn Vé Nga— Contemplation on Selflessness: Tinh cdch vO nga cla ty thdn. Pao Phat
day ring con ngudi dugc nim yé&u t& két hgp nén, goi 1a ngii udn: vat chat, cdm gidc, tu
twdng, hanh nghiép va nhan thitc. N&€u vat chat 1 do tif dai ciu thanh, trong rdng, khong
c6 thuc chat thi con ngudi, do ngii udn k&t hop, cling khong c6 tu ngd vinh citu, hay mot
chii thé bat bi€n. Con ngudi thay ddi tirng gidy tirng phiit, ciing trdi qua sit na vo thudng
va nhit ky vo thudng. Nhd nhin sdu vao ngii udn cho nén thdy “Ngii 4m vo ngi, sinh diét
bi€n ddi, hu nguy khong chii” va danh tan dudc 4o gidc cho ring than ndy 1a mot ban
ngd vinh citu. V6 Ngd Quédn 1a mot dé tai thién qudn quan trong vao bic nhat clda dao
Phat. Nhd V6 Ngd Quén ma hanh gid thdo tung dugc bién gidi gilta ngd va phi ngi, thdy
dudc hoa diéu dai ddng clia vil try, thiy ta trong ngudi va ngudi trong ta, thdy qui khit va
vi lai trong hién tai, va si€u viét dugc sinh tt—The nature of our bodies. Buddhism
teaches that human beings’ bodies are composed of five aggregates, called skandhas in
Sanskrit. If the form created by the four elements is empty and without self, then human
beings' bodies, created by the unification of the five skandhas, must also be empty and
without self. Human beings’ bodies are involved in a transformation process from second
to second, minute to minute, continually experiencing impermanence in each moment. By
looking very deeply into the five skandhas, we can experience the selfless nature of our
bodies, our passage through birth and death, and emptiness, thereby destroying the
illusion that our bodies are permanent. In Buddhism, no-self is the most important subject
for meditation. By meditating no-self, we can break through the barrier between self and
other. When we no longer are separate from the universe, a completely harmonious
existence with the universe is created. We see that all other human beings exist in us and
that we exist in all other human beings. We see that the past and the future are contained
in the present moment, and we can penetrate and be completely liberated from the cycle
of birth and death.

Qudn Bat Tinh— Contemplation on Impurity: Tinh chit bat tinh clia thin tAm—BA4t tinh
c6 nghia 12 khong tinh sach, khong thanh thién, khong dep dé. Ping vé ci hai phuong
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dién sinh Iy va tAm 1y, con ngudi la bat tinh. DAy khong phai 1a mdt cdi nhin tiéu cuc hay
bi quan, ma chi 12 c4i nhin khach quan v& con ngudi. Thi'y dugc su cdu tao clia cd thé, tir
téc trén dinh ddu, cho d€n mdu, md, dam, phan, nudc ti€u, nhitng vi khu&n 4n ndo trong
rudt va nhitng bénh tit cit chuc sin d€ phat sinh, ta thdy phin sinh 1y cda ta qui 1a bat
tinh. Phan sinh 1y d6 ciing 12 dong lyc thic ddy ta di tim sy théa min duc lac, do d6 nén
kinh goi than th€ 14 ndi tich tu clia toi 18i. Con phan tAm 1y? Vi khong thi'y dugc sy that
vé vo thudng, khS khdng va vo nga cda su vat cho nén tAm ta thudng trd thanh nan nhian
cia tham vong tht ghét; do tham vong va tha ghét ma chiing ta tao ra bi€t bao toi 101,
cho nén kinh néi “tim 12 ngudn sudi phét sinh diéu dc.”—Impurity is the nature of our
bodies and minds. Impurity means the absence of an immaculate state of being, one that
is neither holy nor beautiful. From the psychological and physiological standpoint, human
beings are impure. This is not negative or pessimistic, but an objective perspective on
human beings. If we examine the constituents of our bodies from the hair on our head to
the blood, pus, phlegm, excrement, urine, the many bacteria dwelling in the intestines,
and the many diseases present waiting for the opportunity to develop, we can see clearly
that our bodies are quite impure and subject to decay. Our bodies also create the
motivation to pursue the satisfaction of our desires and passions. That is why the sutra
regards the body as the place where misleads gather. Let us now consider our
psychological state. Since we are unable to see the truth of impermanence, suffering, and
the selfless nature of all things, our minds often become the victims of greed and hatred,
and we act wrongly. So the sutra says, “The mind is the source of all confusion.”

(D) Qudn Tit Nigm Xii— Contemplation on body, feeling, mind and dharma: To meditate

1)

upon the Body, Feelings, Mind and Dharma—To contemplate the four contemplations:

Qudn thdn bdt tinh—To contemplate that the body is not sanitary: Vi dién ddo mong
tudng ma da s6 chiing ta déu cho ring thin ndy quy bdu hon hé&t. Nén thin ndy can phai
dugc dn ngon miic dep. Chinh vi viy ma chiing ta vat 1on v6i cudc sdng hiing ngay. Doi
song hiing ngay khong con 13 noi an 6n nita, ma tr§ thanh ddu trudng clia tham, sin, si,
man, nghi, ta kién, sit, dao, dam, vong, ty hiém, ganh ghét va vd minh. Tir d6 4dc nghi€p
dudc tir tir k&t tao. Ngudi tu chan thuan phdi quin thin tir mit, tai, mii, ludi, miéng, hau
mon, vin van déu 13 bt tinh. Khi ngdi chiing ta nén quin tudng thin ndy 13 bt tinh,
dugc bao phd bdi mét cdi tdi da nhd nhdp, bén trong nhu thit, m3, xudng, mau, dam, va
nhitng chat thira thdi ma khong mot ai dim dung t6i. Than ndy, n€u khong dudc tim rita
bing nudc thom dau thom va xa bdng thom, thi chic chin khong ai ddm t&i gan. Hon
nifa, thin ndy dang hoai diét tirng phiit tirng gidy. Khi ta ngling thd thi thin ndy 1a cdi gi
néu khong phai 12 cdi thiy ma? Ngay dau thi thiy ma bit ddu d6i mau. Vai ngay sau d6
thay thdy ra mui hdi thidi khé chiju. Liic nay, du 1a thiy clia mot nif td hay nam thanh Iic
con sanh thdi, ciing khong ai dim d&n gin. Ngudi tu Phit nén quén than bt tinh dé€ dai
tri v6i tham 4i, ich ky, va kiéu ngao, vin van. Mot khi ai trong chiing ta ciing déu hiéu
ring than ndy déu giong nhau cho moi loai thi chiing ta s& d& thong hi€u, kham nhin va
tif bi hon véi minh va véi ngudi. Sy phin biét gitta ngudi gia, ngudi phé tat, va cdc chiing
toc khac sé& khong con nita—Due to illusions, most of us think that our body is more
valuable than any thing else. So it needs be provided with better foods and expensive
clothes. Therefore, the ‘struggle for life’ has come into play. Life is no longer a peaceful
place, but a battle field with greed, hatred, envy, arrogance, doubt, wrong views, killing,
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stealing, sexual misconduct, lying. Evil karma is gradually formed as a result. Earnest
Buddhists should view the body (eye, ear, skin, hair, nose, tongue, mouth, anus, etc) is
unclean (Quén than bat tinh) which covered with a bag of skin, inside are flesh, fat, bone,
blood, mucus and waste matters of which no one wishes to touch. The body itself, if not
being washed frequently with fragrant water and soap, no one wants to stay close to it. In
addition, it is prone to decay minute after minute, second after second. If we stop
breathing, what is the body called if not a corpse? During the first day, its color is
changing. A few days later, it becomes bluish and produces offensive odor. At this time,
even if that disintegrated body once was the most beautiful woman or a handsome man,
no one wants to be close to it. Earnest Buddhist should always contemplate that the body
is unclean. This contemplation is designed to cure greed, attachment, selfishness, and
arrogance. Also, when people realize that they are physically and biologically the same,
they would easily understand, tolerate and compassionate among themselves and others.
The discrimination against the aging, people with disabilities, and the other race would be
diminished.

Qudn rdng cam tho la dau kho6—To view all the feelings are painful: Cé ba loai cdm tho
12 vui suéng, kh dau va trung tinh; tuy nhién, Phat day moi cdm tho déu dau khé vi
ching vo thudng, ngdn ngli, khong nim bit dudc, va do d6 ching 1a khong that, do
tudng. Hon nira, khi chiing ta nhin cda ai cdi gi thi 1€ duong nhién 1a ching ta phai lam
cdi gi d6 d& dén tra lai. Rat c6 thé chiing ta phai trd gid cao hon cho nhitng gi ma ching
ta dd nhan. Tuy nhién, sy nhan vé phan vat chit vin con dé nhin ra d€ dé phong hon 1a
s cAm tho tinh thin, vi cdm tho 12 mot hinh thiic tho nhidn ma phin ddng chiing ta déu
vudng biy. N6 rat vi t&€, nhung hiu qud tan phd cla né that 1a khoc liét. Thudng thi
chiing ta cdm tho qua sdu cin. Thi du nhu khi nghe ai néi x4u minh diéu gi thi minh 1ap
titc ndi trin 16i dinh. Thdy c4i gi ¢6 1¢i thi minh bén ham mu&n. Tham sin 13 hai thi
thong tri nhitng sinh hoat hiing ngay ctia chiing ta ma chiing ta khong tai nao kiém sodt
chiing dugc néu chiing ta khong c6 tu. Quan tho thi khd din dan gitp ching ta ki€m so4t
dudc nhitng cdm tho ciling nhu thanh tinh tAm cla ching ta, k&t qud s& lam cho chiing ta
c6 dugc an lac va tu tai—There are three kinds of feelings: pleasures, pain and neutral
ones; however, according to Buddha’s teaching, all feelings are painful because they are
impermanent, transcient, ungraspable, and therefore, they are unreal, illusive and
deceptive. (Quén tho thi khd). Furthermore, when you accept something from others,
naturally, you have to do something else for them in return. It might cost you more than
what you have accepted. However, we can easily refuse material things, but the hardest
thing to escape is our own feelings. Feeling is a form of acceptance that most of us could
easily be trapped. It is very subtle, but its effect is so destructible. We usually feel
whatever conveyed to us by the six senses. For example, hearing someone bad-mouth on
us, we feel angry at once. Seeing something profitable, we readily feel greedy. After all,
if we don’t cultivate, greed and angry are two uncontrollable agents which dominate and
overwhelm our daily activities. To contemplate all the feelings are painful will gradually
assist us to keep the feelings under control as well as to purify our mind; and as a result,
provide us the joy and peace.

Qudn thdy tam ngdn ngiii vo thuong—To view the mind is transcient or impermanent:
Nhiéu ngudi cho ring tim ho khong thay d6i vi th€ cho nén ho ludn chip vao nhitng gi
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ho nghi va tin riing d6 12 chan ly. Rt c6 thé mdt s6 cling thdy tAm minh ludn thay d6i,
nhung ho khong chidp nhian ma c 16 di. Ngudi tu Phit nén quédn sdt tim thién, tAm 4c
clia ta déu 13 tudng sanh diét vo thudng khong cé thuc thé. T4t ci cdc loai tim s& tuéng
né chgt c6 chot khong, chgt con chgt mat thi 1am gi ¢6 thit ma chap 12 tAim minh. Trong
khi ngdi thién dinh, ngudi ta s& c6 co hdi nhin ra ring tAim ndy cif ti€p tuc nhay nhét con
nhanh hon ¢4 nhitng hinh dnh trén man anh xi né. Ciing chinh vi vdy ma than khong an vi
phdi ludn phan @ng theo nhitng nhip dap cia dong suy tudng. Ciing chinh vi vy ma con
ngudi ta it khi dugc tinh ling va chiém nghiém dugc hanh phiic thit sy. Phat tf thuin
thinh nén ludn nhé ring tAm khong phai 12 mot thyc thé clia chinh né. N6 thay ddi tirng
gidy. Chinh vi th€ ma Phit di day ring tim ctia pham phu nhu con vugn chuyén cay, nhu
gi6, nhu dién chdp hay nhu giot suong mai trén dau cd. Phdp quan nay gitp cho hanh gia
thi'y dugc moi sw moi vat déu thay ddi tir d6 c6 kha ning dit trir duge bénh chap tim s3
la thit cia ta—Most people think that their mind is not changed; therefore, they attach to
whatever they think. They believe that what they think reflects the truth. Probably some
of them would discover that their mind is changing, but they refuse to accept it. Buddhist
practitioners should always contemplate their wholesome and unwholesome minds, they
are all subject to rising and destroying. They have no real entity. In sitting meditation,
one will have the chance to recognize the facts that the mind keeps jumping in a fast
speed as pictures on a movie screen. The body, therefore, always feels restless and eager
to react on the thinking pulses. That is why people are rarely calm down or experiencing
true happiness. Earnest Buddhists should always remember that the mind does not have
any “real entity” to itself. It changes from second to second. That’s why the Buddha
viewed the mind of an ordinary person is like a swinging monkey, the wind, lightning or a
drop of morning dew (Quédn tdm v6 thudng). This contemplation helps the practitioners
see that everything is changed so that the practitioners will have the ability to eliminate
attachment to what they think.

Qudn phdp vé ngd—To view the Dharma is without-self: Quan phdp khdong c6 tu tanh.
Moi vat trén d5i, vat chit hay tinh than, déu tily thudc 1in nhau d€ hoat dong hay sinh
ton. Chiing khong tu hoat dong. Chiing khong cé tu tinh. Chiing khong thé tu ton tai
dugc. Than thé con ngudi gdm hang ty t&€ bao nuong tua vao nhau, mot t€ bao chét sé
4nh hudng d&€n nhiéu t& bao khic. Cling nhu vay, nha ctra, xe cd, dudng x4, nidi non, sdong
ngodi déu dugc k&t hgp bsi nhidu thit chit khdng tu ton. Do vay, moi vat trén ddi ndy déu
1a su k&t hgp clia nhiéu vat khdc. Ching han nhu néu khong c¢6 chit bd dudng, nudc, va
khong khi thi than thé ndy chic chin s& 6m o gy mon va cudi ciing sé bi hoai diét.
Chinh vi viy ma Ditc Phit day ring van phiap vo ngd, khong, va vd thudng. Hanh gid
nao thudng quin phap vo nga thi nhitng vi 4y sé tr§ nén khiém nhudng va ddng mén
hon—Everything in the world, either physical or mental, is depend upon each other to
function or survive. They are not free from one another or free to act on their owns, on
their own will. They do not have a "self.” They are not capable of being self-existed. A
human body is composed of billions of cells that depend on one another; one cell dies will
effect so many other cells. Similarly, a house, a car, a road, a mountain, or a river all are
compounded, not being self-existed. Everything, therefore, is a combination of other
things. For instance, without nutritious foods, water, and fresh air, this body will certainly
be reduced to a skeleton and eventually disintegrated. Thus the Buddha taught: “All



2464

existents are selfless, empty, and impermanent.” Practitioners who always contemplate
‘the dharma is without-self,” they should become more humble and likable.

(IV) Ngii ching Qudn— Five kinds of Contemplation:
(A) Qudn ngii dai— Meditation on the five elements: Ngii Luain Quan—Qudan vé nim y&u t&

1y
2)
3)
4)

5)

dat, nudc, Itra, gié, va hu khong, v6i hinh thifc va mau sic clia tirng tht—Contemplation
on the five elements—A meditation of the esoteric school on the five elements, earth,
water, fire, air and space with their germ-words, their forms, and their colors.

Qudn DPia (dat) tuong ¥ng v6i hinh Vudng va mau Vang: Contemplation on the Earth
which corresponds to Square and Yellow.

Quén Thiy (nudc) tudng dng v6i hinh Tron va mau Tring: Contemplation on the Water
which corresponds to Round and White color.

Qudn Hoa (Ira) tudng Gng vGi hinh Tam Gidc va mau Pd: Contemplation on the Fire
which corresponds to Triangular and Red color.

Qudn Phong (gi6) twong ng v6i Ban Nguyét va mau Pen: Contemplation on the Wind or
air corresponds to Half-moon and Black color.

Qudn Hu Khong tuong tng vdi hinh Tron va mau Xanh da tr6i: Contemplation on the
Space corresponds to Spherical shape and Blue color.

(B) Phdp Hoa Ngii Qudan— Five meditation in Lotus sutra: Nam phap quan trong Kinh Phép

1)

2)

3)

4)

5)

Hoa.

Chan quan: Meditation on the truth (Khdng quin)—Khdng qudn hay quin vé 1y chian d&
ma doan trr ki€n hodc va tu hoic—Meditation on the reality of the void, or infinite, in
order to be rid of illusion in views and thoughts.

Thanh tinh qudn: Qudn thanh tinh &€ doan trir nhitng bt tinh con x6t lai—Meditations on
purity, to be rid of any remains of impurity connected with the temporal things.

Qudng dai tri hué qudn: Qudn vé tri hué quing dai va rong 16n—Meditations on the
wider and greater wisdom.

Bi quan: Diing ba phép qudn ké trén ma quidn vé nhitng diéu kién ding thuong cda
chiing sanh d€ citu do ho—Meditation on pitifulness, or the pitiable condition of the
living, and by the above three meditations to meditate on their salvation.

Tir quan: Dung ba cdch quan k& trén ma qudn rong ra vdi bi quin d€ mang lai sy an lac
cho ching sanh—Meditations on mercy and the extension of the first three meditations to
carrying of joy to all the living.

(C) Ngi binh Tam Qudn— Fivefold procedure for quieting the mind:
(C-1)Ndm phép qudn dé ldng tam va diét triv ngii duc—The five-fold procedures for quieting

1y
2)

3)
4)

5)

the mind—The five meditations for settling the mind and ridding it of the five errors of
desires, hate, ignorance, the self, and a wayward or confused mind.

Qudn than bat tinh: To contemplate that the body is impure and filthy.

Qudn tho thi khd: To contemplate that the results of sensation or consciousness are
always sufferings.

Qudn tdm vo6 thudng: To contemplate that the mind is impermanent.

Quédn phdp vd ngd: To contemplate that all things in general are interdependent and
without having a nature of their own.

Qudn Ni€t Ban tich diét: Contemplation of the total destruction of the nirvana.
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(C-2)Ndm phép qudn theo Phdt Gido Pai Thuwa—The five meditations for setting the mind in

1y

2)

3)

4)

a)

b)

5)

Mahayana Buddhism:

Qudn BAat Tinh—Contemplation of the impurity of the body: Meditation on impurity of
the worldly life: Quan thin bat tinh—Qudén thé gia bat tinh dé€ diét trir tham duc va keo
kiét. Ngoai ra, Phiat day nén quan Thin va chu phdp bat tinh. Ky that dugi 16p da, than
thé chiing ta chita dung toan 1a nhitng thit nho nhép va hoi thdi nhu thit, xuong, mau, ma,
dam, dii, phan, nu6c ti€u, vin van. Thé nén sau khi quédn sdt tudng tin, chiing ta thiy 1o
khong c6 gi d€ 6m Ap thain niy—Meditation on impurity of the worldly life to adjust the
mind with regard to passion and avarice. Besides, the Buddha also advised us to
contemplate that the body and all things as impure or filthy (vileness of all things). In fact,
beneath the layers of skin, our body contains filthy and smelly substances such as meat,
bones, blood, pus, phlegm, saliva, excrement, urine, etc. After reflecting carefully of it,
we can conclude that our body is hardly worth cherishing.

Quén Tir bi—Contemplation on Compassion and Loving-kindness: Quén tir bi d€ thuong
x6t cdc loai hitu tinh, ddng thdi vun bdi ¥ niém thién cdm v6i moi ngudi ciing nhu diét
trir san nhué, 14y tr bi diét trir sin han. Ching ta nén qudn ring tat cd ching sanh, nht
12 con ngudi, déu ddng mot chan thé binh ding. Vi thé, né€u mudn, ho ciing c6 thé doan
trir 1ong thtt hdn va md rong long yéu thudng ctru do ching sanh—Meditation on pity
(mercy) for all and to rid of hate and to cultivate the idea of sympathy to others and to
stop the tendency of anger and destroy resentment. We must visualize that all sentient
beings, especially people equally have a Buddha-nature. So, they are able, if they want,
to eradicate hatred and develop kindness and compassion to save others.

Quédn Nhan Duyén—Contemplation on the Causality: Quan sat ly mudi hai nhan duyén
dé trir khitr vo minh d& thdy ring van phap van hitu, hitu hinh ciing nhu v6 hinh déu vo
thudng. Chiing do duyén sanh ma c6. Thin ta, sau khi truéng thanh, gia, bénh, chét; trong
khi tAm ta luon thay ddi, khi gidn khi thuong, khi vui khi budn—Contemplation on the
twelve links of Dependent Origination or Causality to rid of ignorance. Contemplation on
Cause and Condition to see that all things in the world either visible or invisible are
impermanent. They come into being through the process of conditions. Our body, after
adulthood, grows older, delibitates and dies; whle our mind is always changing, at times
filled with anger or love, at times happy or sad.

Quén gidi phan biét: Quan gidi phan biét &€ nhan thic sy sai khic giita cic quan diém,
dé diét trir ngd ki€n—Meditation on diversity of realms to see the difference of
standpoints and to get rid of selfish views.

Quén gidi phan biét 12 phan biét va quan tudng sy gid hgp clia 18 gidi gdm 6 ciin, 6 tran
va sdu thiic d€ thdy chiing khong thit c6 “ngd phdp.” Muc dich 1a dé diét trir ngd chap
va phdp chap: Contemplation on the Relativity of the eighteen realms aims at discerning
the falsity of the union of the 18 realms of six sense organs, six objects, and six related
Alaya consciousnesses, so as to get rid of the ego-attachment and the dharma-attachment.
Quén chu phap d€ c6 sy phan biét chan chinh ciing nhu diét trir ban ngd: Contemplation
on all dharmas to obtain right discrimination and to rid of the self.

Quén S§ tifc (tri tiic niém)—Contemplation on counting breath: P€m s6 hoi thd nhim
dua dén sy tip trung tu tudng va diét trir loan tdm. Pay la phuong thic hay nhit cho
ngudi so cd ki€m sodt va thanh tinh tAm minh bing cich d€m hoi thd vao thd ra—
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Contemplation on counting breath (Breathing) leading to concentration so as to rid of
scattered (inattentive—distracted—unsettled—confused) mind (to correct the tendency of
mental dispersion). This is the best way for beginners to control and pacify their mind by
counting their breathing in and out.

(C-3)Ndm phép qudn theo Phdt Gido Nguyén Thiiy— The five meditations for setting the mind

1)

2)

3)

in the Theravada Buddhism: Trong kinh Trung A Ham, Pic Phat da chi vach 5 diéu ma
hanh gid cAn quan chi€u, d€ loai trir nhitng tv tudng bat thién, tAim tr§ lai an try viing
vang va ving ling, hdp nhit va dinh vio dé muc ma minh dang quén chi€u, d€ tu minh
lam chd 14y con dudng ma ti€n trinh tv tudng minh da trdi qua. Ty minh cit lia tham 4i
va tron ven thdo g& thing thic phdt sanh bdi tham 4i. Lam dudc nhu vdy 1a ty minh da
khic phuc nga man va chdm dit khd dau—In Majjhima Nikaya, the Buddha pointed out
five things a cultivator should always reflect on in order to remove evil thoughts, and to
help the mind stand firm and calm, become unified and concentrated within its subject of
meditation. To accomplish these, that meditator is called the master of the paths along
which thoughts travel. He thinks the thought that he wants to think. He has cut off craving
and removed the fetter fully; mastering pride he has made an end of suffering:

N&u khi suy niém vé mot d& muc ma nhitng tu tudng xau xa tdi 181, ba't thién, k&t hop vdi
tham sin si phat sanh d€n hanh gid, d€ loai trir nhitng tu tudng bat thién 4y, vi ndy nén
huéng tAm suy niém vé mot dé muc khdc c6 tinh cdch thién lanh. Chirng Ay tAm bat
thién bi loai trlr. Do sy loai trif ndy, tAm trd lai vitng vang an try, va trd nén ving ling,
hgp nhét va dinh vao dé muc minh dang quan chi€u: If through reflection on an object,
evil, unwholesome thoughts associated with desire, hate and delusion arise in a
meditator, in order to get rid of them he should reflect of another object which is
wholesome. Then the evil, unwholesome thoughts are removed; they disappear. By their
removal the mind stands firm and becoming calm, unified and concentrated within his
subject of meditation.

Né&u khi di huéng tAm vé dé muc khdc c6 tinh cdch thién lanh ma nhitng tu tudng bat
thién vin con phdt sanh, hanh gid nén suy xét vé moi hi€m hoa cla né nhu sau: “Qua
that vay, nhitng tu tuéng ndy clia ta rd rang 1a bat thién, ddng bi ché trach, va ching sé
dem lai qua khd.” Chirng 4y, nhitng tu tudng bat thién s& bi loai trif tan bi€n. Do sy loai
trif nAy ma tAm ctia hanh gi3 trg lai vitng vang an try, va trd nén ving ling, hgp nhat va
dinh vio d& muc minh dang quédn chi€u: If the evil thoughts still arise in a meditator who
reflects on another object which is wholesome, he should consider the disadvantages of
evil thoughts thus: “Indeed, these thoughts of mine are unwholesome, blameworthy, and
bring painful consequences.” Then his evil thoughts are removed, they disappear. By
their removal the mind stands firm and becoming calm, unified and concentrated within
his subject of meditation.

N&u di suy xét v& hiém hoa clia nhitng tu tudng bi't thién ma né van con phat sanh, hinh
gid nén phat 15 di, khong d€ y dén, khong lvu tim suy niém vé cdc phdp bat thién &y
nita. Chirng 4y nhitng tu tudng bat thién sé& bi loai trir tan bi€n. Do sy loai trif ndy ma tAm
hanh gid tr§ lai vitng vang an try, va trd nén ving ling, hgp nhit va dinh vao dé muc
minh dang quén chi€u: If the evil thoughts still arise in a meditator who thinks over their
disadvantages, he should pay no attention to, and not reflect on those evil thoughts. The



4)
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the evil thoughts are removed, they disappear. By their removal the mind stands firm and
becoming calm, unified and concentrated within his subject of meditation.

N&u di khong dé y dén, khong luu tAim suy niém vé cdc tu tudng bat thién 4y nita, ma
chiing vin con phét sanh, hinh gid nén suy niém vé viéc loai trif ngudn goc clia nhitng tu
tudng bat thién ay. Chirng 4y, nhitng tu tudng bat thién bi loai trif tan bién. Do sy loai trit
ndy ma tAm hanh gid trd lai vitng vang an try, va trd nén ving ling, hdp nhit va dinh
vao d& muc minh dang quan chi€u: If the evil thoughts still arise in a meditator who pays
no attention to and does not reflect on evil thoughts, he should reflect on removing the
roof of those thoughts. Then the evil unwholesome thoughts are removed, they disappear.
By their removal, the mind stands firm and becoming calm, unified and concentrated
within his subject of meditation.

Né&u d3 suy niém vé viéc loai trlit ngudn goc clia nhitng tu tudng bAt thién 4y ma chiing
van con phdt sanh, hanh gid nén cin ring lai va ép ludi vio déc giong, thu thiic, khic
phuc va 14y tAm thién ki€m sodt tim bat thién. Chirng 4y, nhitng tu tudng bat thién bi
loai trit tan bi€n. Do sy loai trif ndy ma tim hanh gid trd lai vitng vang an try, trd nén
ving ling, hgp nhat va dinh vio d€ muc ma minh dang qudn chi€u: If the evil thoughts
still arise in a meditator who reflects on the removal of their root, he should with
clenched teeth, and tongue pressed against his palate restraint, overcome and control the
evil mind with the good mind. Then the evil thoughts are removed, they disappear. By
their removal the mind stands firm and becoming calm, unified and concentrated within
his subject of meditation.

(D) Ngit Chdnh Hanh Qudn— Contemplate on the Five proper courses: Quan Sit Chinh

1y

2)
3)
4)

5)

Hanh 13 quédn sit vé Tay Phuong Tinh Pg, mot trong nim chianh hanh ddm bdo ving
sanh T4y Phuong Cyc Lac—Meditation on the Pure Land, one of the five proper courses
to ensure the bliss of the Pure Land. The five proper courses to ensure the bliss of the
Pure Land:

Tung doc chdanh hanh: Tung doc Kinh A Di Pa, Kinh V6 Lugng Tho va Kinh Quin V6
Lugng Tho—Intone the three sutras (Amitabha, Infinite Life, Meditation on the Infinite
Life).

Qudn sat chdnh hanh: Quén sit vé TAy Phuong Tinh Po—Meditate on the Pure Land.

L& bdi chdnh hanh: L& b4i Pitc Phat A Di Pa—Worship solely Amitabha.

Xung danh chdanh hanh: Xung tung hong danh Ptc Phat A Di Pa—Invoke the name of
Amitabha Buddha.

Tan than cing dudng chianh hanh: Tan thdn cing dudng Pic Phiat A Di Pa—Extol and
make offerings to Amitabha Buddha.

(V) Luc chiing qudn— Six types of Contemplation:
(A) Theo truong phdi Thién Thai, co sdu qudn phdp qudn—According to the T’ien-T’ai

1y
2)
3)
4)
5)

Sect, there are six kinds of contemplation or six kinds of Kuan-Yin:

Quén bai bi: Contemplation on Most pitiful.

Quén Dai tur: Contemplation on Most merciful.

Quédn Su t v6 dy: Contemplation on Lion-courage.

Quén Pai quang phd chi€u: Contemplation on Universal light.

Qudn Thién nhan trugng phu: Contemplation on Leaders among gods and men.
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6) Quén DPai pham thAm vién: Contemplation on the most omnipresent Brahma.

*  MJdi pham chat cia B T4t c6 cong ning diét trlir chudng ngai trong sdu dudng dia nguc,
nga quy, sdc sanh, a-tu-la, nhan va thién: Each of this Bodhisattva’s six qualities (pitiful,
merciful, lion-courage, universal light, leader among gods and men, brahma) breaks the
hindrances respectively of the hells, pretas, animals, asuras, men, and devas.

(B) Luc Hanh Qudn— The six subjects in meditation: Sau ddi tugng thién quan. Bing thién
quén chiing ta c6 th€ vudt qua moi 4o tudng duc vong—By meditations on the distasteful
and the delight, delusions and passions may be overcome:

(A) Ba thit khé chiu—The three lower practices or distasteful matters:

1) Qudn Tho tuc 16 mang: Contemplation on the Coarseness.

2) Quan Khd: Contemplation on the Suffering.

3) Qudn Chudng: Contemplation on the Resistance.

(B) Ba thit dé chiu— The three higher practices delight matters:

4) Qudn Tinh: Contemplation on the Calmness.

5) Qudn Diéu: Contemplation on the Mystic.

6) Qudn Ly: Contemplation on the Abandonment.

(C) Luc Qudn Niém Phdp— Six Thoughts to dwell upon: Anussati-tthanani (p)—S4au ni€ém
phdp—The six thoughts to dwell upon or six objects of recollection:

1) Qudn Niém Phat: Contemplation on the Buddha.

2) Qudn Niém Phédp: Contemplation on the Law.

3) Qudn Niém Tang: Contemplation on the Order.

4) Quan Niém Gidi: Contemplation on the Commandments or morality.

5) Qudan Niém Thi: Contemplation on the Almsgiving or renunciation.

6) Qudan Niém Thién: Contemplation on the Heaven (deva) with its prospective joys.

(D) Qudan Ni¢m sdu chit “Nam Mo A Di Pa Phdt”— Contemplation on the words: “Na-mo
A-mi-tabha Buddha”: Contemplation on the six recitations refer to the six syllables or
words of “Na-mo A-mi-tabha Buddha.”—See Chapter 136.

(E) Luc Quyét Trach Phin Tuéng Quin— Contemplation on the six perceptions conducive
to penetration: Nibbedha-bhagiya-sanna (p)—Theo Kinh Phiing Tung trong trudng B
Kinh, hanh gid nén quédn tudng vao sdu quyét trach phan tudng—According to the Sangiti
Sutta in the Long Discourses of the Buddha, practitioners should contemplate on the six
perceptions conducive to penetration:

1) Qudn V6 Thudng Tudng: Contemplation on the perception of impermanence.

2) Qudn Khd Tudng Trén Vo6 Thudng: Contemplation on the perception of suffering in

impermanence.
3) Qudn V6 Ngi Tudng trén Khd: Contemplation on the perception of impersonality in
suffering.

4) Quén boan Tudng: Contemplation on the perception of abandoning.
5) Quén V6 Tham Tudng: Contemplation on the perception of dispassion.
6) Qudn Diét Tudng: Contemplation on the perception of cessation.

(VI)Bdy phép qudan—Seven types of contemplation:
(A) Bay phép qudn thén bdt tinh— Seven types of contemplation on the impure body:
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2)
3)

4)

5)

6)
7)
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Quén ctfu cdnh bat tinh: Sau khi chét thi than ndy sinh 1&én va thdi rita—Contemplation
that after death the body swelling up and rotting away with flesh and bones in disarray.
Qudn co thé bat tinh: Contemplation on foul odor in profusion.

Qudn chiling ti¥ (thai nhi) bat tinh, do tham 4i ma sanh ra: Contemplation on the impurity
of a fetus.

Quédn so sanh bat tinh: Contemplation on impure new-born child, emerging from the
womb with pus and blood gushing forth.

Qudn tho sanh bat tinh, do tinh cha huy€t me hdoa hgp ma thanh: Contemplation on the
impure area.

Qudn thyc dam bat tinh: Contemplation the impurity of drinking the mother’s blood.
Qudn tru xit bat tinh: Contemplation on the impurity of the dirty area of the womb.

(B) Thédt Phdp Bat Tinh Qudn—Seven types of meditation on impurity: Theo Hoa Thugng

1)

2)

3)

4)

5)

6)

7)

Thich Thién TAm trong Tinh Pd Thiap Nghi Hoic VAn Luén, hanh gid tu tinh 6 mudn
quyét dinh dugc sanh vé Tay Phuong Cuc Lac, cAn nén ludn tip tu hanh yém ly biing
cdch quan bdy phdp bat tinh. Thin minh da th€, thin ngudi khdc lai ciing nhu vay. Néu
thudng quan sdt bdy diéu bat tinh ndy, ddi vdi cdc thAin nam nit ma ngudi ddi cho ring
xinh dep, ciing sanh niém yé&m ly va Ira 4i duc 1an 1an tiéu gidm—According to Most
Venerable Thich Thién TAm in the Pure Land Buddhism, if a Pure Land practitioner
wishes to be assured of rebirth, he or she should perfect the practice of disgust of the five
desires by engaging in the seven types of meditation on impurity. Our own bodies being
impure, the bodies of others are likewise. If we constantly meditate on these seven
impurities, we will gradually develop disgust toward those male and female forms which
ordinary people judge handsome and beautiful. Thus the flames of lust will gradually
diminish.

Chiing t&t bat tinh: The impure seed—Thin niy do ndi nghiép dim duc, tir hat giong
tham 4i ma sanh—This body is born from the karma of lust and attachment.

Tho sanh bat tinh: The impure birth—MAm sanh khdi clia ban thin do mot diém tinh
huyét cia cha me hda hdp trong khi gan gdi—The fetus is a combination of father’s
sperm and mother’s egg in sexual intercourse.

Tru xi bt tinh: The fetus in impure—Thai than & trong t& cung nho nhép, nim dudi rudt
non, trén rudt gia—The fetus in impure, dirty area of the womb, under the small
intestines and above the large intestines.

Thuc dam bat tinh: Khi con & trong thai, huyén than lai tho dung huy&t phan clia ngudi
me—As a fetus, the body drinks the mother’s blood.

So sanh bt tinh: Khi d4 di thing ngay, thai thAin diu huéng vé sin mon, ra khdi minh
ngudi me ciing mot lic v6i mdu md, sy hdi nho ddy diy—Once ready to be born, the
fetus emerges from the womb with pus and blood gushing forth and foul odors in
profusion.

C\ thé bat tinh: Trong 16p da ngoai che ddy than ndy 1a tit ci sy hdi nho clia cic chat,
thit, xuong, mau, dam, dai, ti€u, vin vin—Inside a thin layer of skin, the body contains
nothing but flesh, bones, blood, sputum, urine, and stool, etc..

Cttu cdnh bat tinh: P&n khi chét rdi, than ndy 12 mdt dong thit sinh thdi rd rdi, mic cho
gidi tira bo lan hodc qua di€u tha m6—After death, the body swelling up and rotting
away, with flesh and bones disarray, feeding feelers and crows.
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(VII)Tdm phdp qudn tuéng— Eight types of Contemplation:
(A) Tdm phdp qudn tuéng nhiing bdt tinh nhdm gidi triv sw chdp trudc: Asta-vimoksa

1y
2)
3)
4)
5)
6)
7)

8)

(skt)— Eight types of meditation on defilements for removing various attachments.

Quén than bat tinh d€ trir duc vong: Meditate on the impurity of one’s body to remove
passions.

Lam 16n manh y chi gidi thodt bing qudn sy bat tinh clda van vit: Meditate on the
impurity of external objects to strengthen emancipation.

Gidi trtr duc vong bidng qudn nhitng khia canh thanh tinh clia ngoai vat: Removing
passions by meditating on pure aspects of external objects.

Gidi trir vuéng midc bat tinh bing qudn vo bién thic: Removing defiled attachment to
material objects by meditating on boundless consciousness.

Gidi trir chap khong biing quin vo bién thitc: Removing attachment to void by meditating
the boundless consciousness.

Gidi trr tri thic bing qudn v ngid: Removing attachment to consciousness by meditating
on non-existence.

Gidi trir chdp vd ngd bing qudn vd tudng: Removing non-existence by meditating on the
state of neither nor non-thought.

Gidi trir tAt ca tu tudng d€ tru vao chd ngung bit hoan toan: Extinguishing all thoughts
and perceptions and dwelling in the stage of total extinction.

(B) Tam phdp qudn gidi thodt— Eightfold contemplation of liberation: Eight liberations—

1)

2)

3)

4)

B4t Tam Ma Dia—Bait gidi thodt Tam Mudi—T4m gidi thodt, hay tdm phép thién dinh
giai thodt khoi sic duc—Liberation, deliverance, freedom, emancipation, escape, release
in eight forms. The eight types of meditation for removing various attachments to forms
and desires.

Noi hitu sic tudng, ngoai quan sic gidi thodt Tam muodi: Ty minh c6 sic, thdy cé sic.
Trong giai doan nay hanh gid ty minh quin than bit tinh—Possessing form, one sees
forms—Liberation when subjective desire arises, by examination of the object, or of all
things and realization of their filthiness. In this stage, cultivators remove passions by
meditation on the impurity of one’s own body.

Noi vo sic tudng, ngoai quan sic gidi thodt Tam mudi: Qudn tudng ndi sic 1a vo sic,
thd'y cdc ngoai sic bat tinh—Not perceiving material forms in oneself, one sees them
outside. Liberation when no subjective desire arises by still meditating or contemplating
of the object or of all things. First contemplating on impurity of external objects, then on
purity.

Qudn Tinh thin tdc ching cu tdc try gidi thodt: Tinh gidi thodt thin ching Tam mudi.
Quén tudng sic 12 tinh, chid tAim trén suy tudng 4y dé€ doan diét duc vong—Thinking “It
is pure,” one becomes intent on it, one enters. Liberation by concentration on the pure to
remove passions, or to realize a permanent state of freedom from all desires.

Qudn Khong vo bién xi gidi thodt (Khong x& gidi thodt Tam mudi): Vugt khdi hoan toan
sic tudng, diét trir cdc tudng hitu doi, khong suy tu d€n nhitng tudng khac biét, vé6i suy tu:
“Hu khong 1a vd bién: chitng va tri Khong Vo Bién X, ndi moi luy&n chap vao vat chat
déu bi tn diét biing thién quan—By completely transcending all perception of matter, by
the vanishing of the perception of sense-reactions and by non-attention to the perception



5)

6)

7)

8)
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of variety, thinking: “Space is infinite,” one enters and abides in the Sphere of Infinite
Space, where all attachments to material objects have been completely extinguished by
meditation on boundless consciousness. Liberation on realization of the Sphere of Infinity
of Space, or the immaterial.

Qudn Thitc v6 bién xit gidi thodt (Thic x& gidi thodt Tam mudi): Vugt khdi hoan toan Hu
Khong v6 bién xit, vdi suy tu “Thic la vo bién” chirng va trd Thic v bi€n xit, ndi moi
luy&n chip vao “khdng” déu bi tin diét bing thién dinh—By transcending the Sphere of
Infinite Space, thinking: “Consciousness is infinite,” one enters and abides in the Sphere
of Infinite of Consciousness, where all attachments to void have been completely
removed by meditation. Liberation in realization of infinite knowledge or the Sphere of
Infinite Consciousness.

Qudn V06 sG hitu x& gidi thodt Tam mudi: Vugt khdi hoan toan Thac vo bién xit, véi suy
tu “khong c6 vat gi” chitng va trd Vo s hitu xit, ndi moi luy&n chap vao thitc hoan toan
bi tin diét bing thién dinh—By transcending the Sphere of Infinite Consciousness,
thinking: “There is nothing,” one enters and abides in the Sphere of No-Thingness, where
all attachments to consciousness have been completely removed by meditation.
Liberation in realization of the Sphere of Nothingness, or nowhereness.

Quén Phi tudng phi phi tudng x& gidi thodt Tam mudi: Vugt khdi hoan toan Vo sG hitu
X, chitng va tri Phi tudng phi phi tudng xi. Noi ddy moi luyén chdp vao hitu ddi hoan
toan bi doan tin bing thién dinh—By transcending the Sphere of No-Thingness, one
reaches and abides in the Sphere of Neither-Perception-Nor-Non-Perception (neither
thought nor non-thought) where all attachments to non-existence have been completely
extinguished by meditation. Liberation in the state of mind where there is neither thought
nor absence of thought (the Sphere of Neither-Perception-Nor-Non-Perception).

Qudn Diét tho tudng dinh gidi thodt (Diét tin dinh xd gidi thodt Tam mudi): Vugt khoi
hoan toan Phi tudng phi phi tudng xd, ching va trd Diét tho tudng. Pay 1a giai doan hoan
toan tich diét hay Ni€t Ban—By transcending the Sphere of Neither-Perception-Nor-
Non-Perception, one enters and abides in the Cessation or extinguishing all thoughts
(perceptions) and feelings. Liberation by means of a state of mind in which there is final
or total extinction, nirvana.

(VIII)Cviu Tuéng Qudn— Nine types of meditation on corpse: Nivasamjna (skt)—Chin loai

1)
2)
3)
4)

5)

thién qudn vé than thé gitip ta thoat dudc luyén 4i vé thin—Nine types of meditation on
corpse which helps free us from attachment to the human body.

Qudn xdc sinh 1én—Contemplate on a bloated corpse: Vyadhmatakasamjna (skt)}—Tudng
thay vira méi chét va bit dau sinh 1én.

Qudn xdc ddi sic bAm tim—Contemplate on a corpse changing color to dark purple:
Vinilakas (skt)—Tudng thiy ch&t ddi sic bAm xanh tim.

Qudn xdc rat nhd lai—Contemplate on a decaying corpse: Vipadumakas (skt)—Tudng
thay dang hoai diét.

Qudn xdc ri mdu—Contemplate on blood leaking out from a corpse: Vilohitakas (skt)—
Tudng thay sinh bdy nirc rd va rf mdu.

Qudn xdc bi phii diy midu mi—Contemplate on a corpse covered with pus: Vipuyakas
(skt)—Tudng thay chét sinh 1én day diy mdu md va sdp ra.



6)

7

8)

9)
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Quédn xdc bi thi dn—Contemplate on a corpse that torn apart by wild birds and wild
beasts: Vikhaditakas (skt)—Tudng thiy rd ra tirng khic, 1am mdi cho chim thd.

Qudn xdc bi rd ra tiing phin—Contemplate on the scattered limbs of a corpse:
Viksiptakas (skt)—Tudng thay dang tan ra ra titng phin.

Qudn xdc chi con lai xuong tring—Contemplate on left-over white bones: Asthis (skt)—
Tudng ning chan mua gdi, thiy nay chi con trd lai mot bd xuong tring.

Qudn tro con lai—Contemplate on the bones reduced to ashes: Vidagdhakas (skt)—
Tudng xudng tiéu mut theo thdi gian, nay chi con trd lai mot nhim tro.

(IX)Muoi Phdp Quan— Ten kinds of Contemplation:
(A) Qudn Thdp Cdnh: Ten stages or objects in meditation—Thdp cédnh thién dinh—Thap

1)
2)
3)
4)
5)
6)
7)

8)
9)

Canh.

Qudn Phién ndo cdnh: Contemplation on Life’s distress and delusion.

Qudn Binh hoan canh: Contemplation on Sickness (cause and cure).

Quén Nghiép tuéng cdnh: Contemplation on Karmic influences.

Qudn Ma cénh: Contemplation on Mara affairs (how to overthrow their rules).

Qudn Thién dinh cdnh: Contemplation on the condition of meditation and concentration.
Qudn Chu ki&€n cdnh: Contemplation on various views and doubts that arise.

Quin Nga man canh: Contemplation on Pride in progress and the delusion that one has
attained nirvana.

Qudn Nhi thira cdnh: Contemplation on Temptation to be content with the lower nirvana.
Qudn Bd T4t cdnh: Contemplation on Bodhisattvahood.

10) Quédn Phat cinh: Contemplation on Buddhahood.
(B) Muvi dé muc qudn tuéng— Ten subjects for meditation: C6 mudi linh vuc quin tudng

1)
2)
3)
4)
5)
6)
7
8)
9)

trong thién dinh (Kasina—p): Lanh vuc duge ding 1am d6i tugng hay thoai diu trong nha
thién nhim gitp cho sy tap trung tinh than. Tinh than lic ndo ciing chi bi mot ddi tugng
xam chi€m cho t6i dai dinh.—Total field served as objects of meditation as supports for
concentration of the mind. The mind is exclusively and with complete clarity filled with
this object until reaching samadhi. There are ten kasinas:

DbAa't: The Earth Kasina.

Nudc: The Water Kasina.

Lia: The Fire Kasina.

Gi6: The Wind (air) Kasina.

Mau Xanh lam: The Blue Kasina.

Mau vang: The Yellow Kasina.

Mau dé: The Red Kasina.

Mau tring: The White Kasina.

Khong gian: Akasha—The Space Kasina.

10)Y thic (trong Vi Di€éu Phidp la “Anh Sang”): The Consciousness Kasina (in the

Abhidharma, the Light Kasina).

(C) Thdp Nigm Xu: The ten repetition of an invocation (Namo Amitabha)—These ten

invocations will carry a dying man with an evil karma into the Pure Land—A
Bodhisattva’s ten objects of thought or meditation (body, senses, mind, things,



1)
2)
3)
4)
5)
6)
7)

8)
9)
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environment, monastery, city or district, good name, Buddha-learning, riddance of all
passion and delusion):

Niém than: Thought of the impure body.

Niém tho: Thought of sufferings caused by senses.

Niém tam: Thought of impermanent mind.

Niém phap: Thought of non-self things.

Niém canh giGi: Thought of non-stop changeable environment.

Niém ndi tu hanh ving vé: Thought of cultivating in a monastery—Thought of tranquility.
Niém do ap: Thought of cultivating wherever opportunity arises, even in a noisy city or
district.

Niém hong danh chu Phit: Thought of names of all Buddhas.

Niém hoc phdp Nhu Lai: Thought of learning Buddha Dharma.

10) Niém doan chu phién ndo: Thought of riddance of all passion and delusion.
(D) Muvi Dé Muc Bédt Tinh— Ten kinds of foulness: Theo Vi Diéu Phép, c6 mudi loai ti¥ thi,

1)
2)
3)
4)
5)
6)
7)

8)
9)

bt tinh, hay mudi giai doan tan hoai clia tif thi. Pay 14 nhitng d& muc hanh thién dugc dé
nghi cho nhitng ngudi ham mé sic duc—According to The Abhidharma, there are ten
kinds of foulness, impurities, or corpses in different stages of decay. This set of
meditation subjects is especially recommended for removing sensual lust.

T thi sinh: Uddhumataka (p)—A bloated corpse.

Tt thi ¢4 d8i mau: Vinilaka (p)—A livid or discoloured corpse.

T thi da tan rd chdy nuéce: Vipubhaka (p)—A festering corpse.

T thi bi dit lia: Vicchiddaka (p)—A dismembered or dissected corpse.

T thi bi duc khoét: Vikkhayitaka (p)—An eaten corpse.

T thi bi ving vun ra thanh titng manh: Vikkhittaka (p)—A scattered-in-pieces corpse.

T& thi rd rdi vung vay tdn médc: Hata-vikkhittaka (p)—A mutilated and scattered-in-
pieces corpse.

Tt thi ddm ddy mdu: Lohitaka (p)—A bloody corpse.

T thi bi doi tia duc tan: Pulavaka (p)—A worm-infested corpse.

10) Bo xuong: Atthika (p)—A skeleton.

(X) Thdp Ngii Qudn Ni¢m— Fifteen modes of contemplation: Theo Kinh Duy Ma Cat, ngai

1y

2)

3)

4)

Duy Ma Cit di néi vé mudi lim phdp quin niém vé khong try vo vi—According to the
Vimalakirti Sutra, Honorable lay man Vimalakirti explained about fifteen modes of
contemplation on ‘“staying in the supramundane state” or ‘“non-active state” of a
Bodhisattva.

Qudn Khong: Quan Tu hoc mon Khong; khong 14y khong 1am chd tu chitng—Studying
and practicing the immaterial or emptiness without abiding in voidness.

Qudn vd tudng, vo tdc: Quan Tu hoc modn vo tudng, vo tic, khdng 14y vo tuéng, vo tic
lam chd tu chitng—Studying and practicing formlessness (nonappearance) and inaction
(non pursuit) without abiding in them.

Qudn phdp Vo Sanh: Tu hoc phdap V6 Sanh khong 14y V6 Sanh 1am chd tu chitng—
Contemplating the reality of noncreation but does not take noncreation as an object of
attainment.

Qudn V6 Thudng ma khong nham viéc lanh (1gi hanh): Looking into the impermanence
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without discarding the performance of good deeds (a Bodhisattva meditates on the truth
of Impermanence but does not abandon his work to serve and save sentient beings).

5) Quén Th& Gian Khd ma khong ghét sanh ti: Looking into suffering in the world without
hating birth and death, i.e. samsara (a Bodhisattva contemplates on suffering but does not
reject the world of births and deaths).

6) Qudn V6 Ngi ma day dd ngudi khdng nham mdi: Looking into the absence of the ego
while continuing to teach all living beings indefatigably.

7) Quén Tich Diét ma khong tich diét hdn: Looking into nirvana with no intention of
dwelling in it permanently (a Bodhisattva contemplates on extinction but does not
embrace extinction).

8) Qudn xa lia (buéng bd) ma than tAm tu cdc phdp lanh: Looking into the relinquishment
(of nirvana) while one’s body and mind are set on the practice of all good deeds (a
Bodhisattva meditates on detachment but goes on realizing good things in the world).

9) Quén Khong Chd Vé (khong quy tic) ma van vé theo phdp lanh: Looking into the non-
existing destinations of all things while the mind is set on practicing excellent actions as
true destinations (a Bodhisattva meditates on the homeless nature of all dharmas but
continues to orient himself toward the good).

10) Qudn V6 Sanh ma diing phdp sanh (nuong theo hitu sanh) d€ gdnh vic tit ci: Looking
into the unborn, i.e. the uncreate while abiding in the illusion of life to shoulder
responsibility to save others (a Bodhisattva contemplates on the reality of neither-
creation-nor-destruction but still undertakes the responsibility in the world of creations
and destructions).

11) Quan V6 Lau ma khong doan cdc 1au: Looking into passionlessness without cutting off
the passion-stream in order to stay in the world to liberate others.

12) Quédn khong chd lam (v6 hanh) ma dung viéc lam (hanh dong) dé gido héa chiing sanh:
Looking into the state of non-action while carrying out the Dharma to teach and convert
living beings (a Bodhisattva contemplates on nonaction but continues always his acts of
service and education).

13) Qudan Khong V6 ma khong bd dai bi: Looking into nothingness (emptiness) without
forgetting (abandoning) about great compassion.

14) Qudn Chanh Phap Vi (chd chitng) ma khong theo Ti€u thira: Looking into the right
position (of nirvana) without following the Hinayana habit of staying in it (a Bodhisattva
meditates on the position of the True Dharma but does not follow a rigid path).

15) Qudn cdc phdp hu vong, khong bén chic, khong nhan, khong chd, khdng tuéng, bdn
nguyén chua min ma khong bé phudc dic thién dinh tri tué. Tu cdc phdp nhu thé goi 12
B6 T4t khong tru vo vi: Looking into the unreality of all phenomena which are neither
firm nor have an independent nature, impermanence, and are egoless and formless
(markless), but since his own fundamental vows are not entirely fulfilled, he should not
regard merits, serenity and wisdom as unreal and so cease practicing them.

(XI)Thdp Luc Qudan— Sixteen kinds of Contemplation:

(A) Thdp Luc Qudn theo K.K. Tanaka— Sixteen kinds of Contemplation according to K.K.
Tanaka: Theo K.K. Tanaka trong Tinh Pd Nguyén Thiy Trung Hoa, c6 16 phép quin
trong Tinh Do tong (day 1a 16 cdch qudn tudng dén cdi Cuc Lac clia Ditc Phat A Di ba
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hiu c6 viang sanh vé d6. Theo truyén thuyé&t, diy l1a 16 phép ma Ditc Phat Thich Ca da
truyén day theo 13i cAu thinh cia bd Hoang thdi hiu Vi Pé Hy)—According to K.K.
Tanaka in The Dawn of Chinese Pure Land Doctrine, there are sixteen kinds of
contemplation in the Pure Land.

1) Qudn tudng thd'y mit trdi sdp lin: Visualization of the setting sun.

2) Qudn tudng Thiy nu6c ling trong: Visualization of pure water.

3) Quén tudng thdy da't noi coi Cuc Lac: Visualization of the ground in the Pure Land.

4) Qudn tudng thdy cay bau: Visualization of precious trees.

5) Qudn tudng thdy béat cong dic thiy, hay nudc tdm cong difc: Visualization of eight
waters of merit and virtue—See Bdt Cong Btc Thiy in Chapter 151.

6) Téng quan tudng thdy cdc canh, thd'y ciy bdu, thd'y ao bau ndi thé€ gidi Cuc Lac: Unified
visualization of the precious trees, lakes, etc., in the Pure Land.

7) Qudn tudng thiy tdoa hoa clia Pic Phat A Di Pa: Visualization of the lotus throne of
Amitabha Buddha.

8) Qudn tugng thdy hinh Phit A Di Pa va chu B4 Tat Quan Am ngdi bén ta toa, va BS Tt
DPai Thé& Chi dang ngdi bén hitu tdoa: Visualization of the images of the Buddha Amitabha
on the throne, Bodhisattvas Avalokitesvara on the left, and Bodhisattva
Mahasthamaprapta on the right side of the throne.

9) Quén tudng thiy té 6 chon thin ma Pic Phat A Di Pa da thi hién noi ¢di Cuc Lac:
Visualization of the Reward body of Amitabha Buddha, i.e. the form in which he appears
in the Pure Land.

10) Quén tudng thiy rd sic thian ctia BS T4t Quan Thé Am: Visualization of Avalokitesvara
Bodhisattva.

11) Quian tudng thdy rd sic thin cla BO T4t DPai Thé Chi: Visualization of
Mahasthamaprapta Bodhisattva.

12) Quén tudng thdy rd ba vi A Di Pa, Quian Thé Am, va Pai Th& Chi diy khip ci hu
khong: Visualization of the reward bodies of Amitabha Buddha, Avalokitesvara
Bodhisattva, and Mahasthamaprapta Bodhisattva are every where in the space.

13) Qudn tudng tap, khi thi quin tudng Pic A Di Pa, khi thi quan tudng Ditc Qudn Thé Am,
khi thi qudn tudng Pic Pai Thé Chi: A mixing or intermingling visualization among
Amitabha Buddha, Avalokitesvara Bodhisattva, and Mahasthamaprapta Bodhisattva.

14) Quén tudng Thugng BSi Sanh, bao gdm thugng phim thugng sanh, thugng phdm trung
sanh, vi thugng phim ha sanh: Visualization of the rebirth of the three highest grades in
the Pure Land, including the highest, the middle, and the lowest of the three highest
classes.

15) Quan tuwdng Trung BSi Sanh, bao gdm trung phim thugng sanh, trung phim trung sanh,
va trung phdm ha sanh: Visualization of the rebirth of the middle grades in the Pure Land,
including the highest, the middle, and the lowest of the three middle classes.

16) Quin tuéng Ha B&i Sanh, bao gdém ha ph?fm thugng sanh, ha ph§m trung sanh, va ha
phdm ha sanh: Visualization of the rebirth of the lowest grades, including the highest, the
middle, and the lowest in the three lowest classes in the Pure Land.

(B) Muoi Sdu Cdach Qudn Tudng theo Kinh Qudn Vé Luong Tho— Sixteen Visualizations in
the Pure Land Sutra: MuGi Sdu Cach Qudan Tudng Hay Hinh Dung Trong Kinh Qudn V6
Lugng Tho Ma Phat Pd Day Ba Hoang Hau Vi P& Hi Pugc Ving Sanh Cru Phim—In
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Amitayurdhyana-Sutra, the Buddha taught Queen Vaidehi the sixteen visualizations
which help to attain one of the nine stages of rebirth in the Pure Land:

1) Quédn mat trGi ldn: Contemplation of the setting sun.

2) Quén nudc: Contemplation of water.

3) Ngdm dit: Contemplation of the ground.

4) Qudan nhitng cdy dep tuyét vdi: Contemplation of wondrous trees.

5) Quén nudc citu khé vinh hing: Contemplation of healing water.

6) Quin th€ gidi Cuc Lac clia nhitng cdy dep tuyét vdi: Contemplation of the blissful world
of wondrous trees.

7) Qudn dat va nudc: Contemplation on the ground and water.

8) Qudn nhitng dai sen: Contemplation on the lotus thrones.

9) Qudn nhitng hinh thitc nhin thdy dugc ctia ba vi Thanh Di Pa, Quan Am, Thé Chi:
Contemplation of the forms of the three sacred ones (Amitabha, Avalokitesvara, and
Mahasthamaprapta).

10) Quidn nhitng sy ludn hodi nhin thdy dudc clia Phat A Di Pa: Contemplation of the
corporeal form of the Buddha Amitabha.

11) Qudn B T4t Pai Thé Chi: Contemplation of the Bodhisattva Mahasthamprapta.

12) Qudn B6 T4t Quan Thé Am: Contemplation of the Bodhisattva Avalokitesvara.

13) Qudn Phat Di Pa trong cdnh giGi Cuc Lac: Contemplation of Amitabha in the blissful
realm.

14) Quéan nhitng ching sanh thugng cidn ving sanh Cyc Lac: Contemplation of the High class
beings rebirth in the Pure Land.

15) Quén chiing sanh trung cin vang sanh Cyc Lac: Contemplation of middle class beings
rebirth in the Pure Land.

16) Quén ching sanh ha cin vang sanh Cyc Lac: Contemplation of low class beings rebirth in
the Pure Land.

(XII)Thdp Bdt Tu¢ Qudn— Eighteen principal insights: Theo Thanh Tinh Pao, c6 mudi tdim
phip tué quian—According to The Path of Purification, there are eighteen Principal
Insights of the abandoning by substitution of opposites.

1) DPoan thudng tuwdng bing quin vd thudng: The abandoning of the perception of
permanence, through the means of the contemplation of impermanence.

2) Poan lac tudng bing quin khd: The abandoning of the perception of pleasure, through
the means of the contemplation of pain.

3) DPoan nga tudng bing quan vo ngd: The abandoning of the perception of self, through the
means of the contemplation of not self.

4) Poan khodi cdm bing quan ly duc: The abandoning of delight, through the means of the
contemplation of dispassion (revulsion).

5) Doan tham bing qudn ly tham: The abandoning of greed, through the means of the
contemplation of fading away.

6) Doan sinh bing qudn diét: The abandoning of originating, through the means of the
contemplation of cessation.

7) DPoan chdp thii bing quin tir bd: The abandoning of grasping, through the means of the
contemplation of relinquishment.
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8) Poan cdi tudng nguyén ven bing quin hoai: The abandoning of the perception of
compactness, through the means of the contemplation of destruction.

9) Doan tich liiy bing qudn diét: The abandoning of accumulation, through the means of
contemplation of fall.

10) Poan tudng bén bi biing quin bi€n ddi: The abandoning of the perception of lastingness,
through the means of the contemplation of change.

11) Poan tuéng bing qudn vo tuéng: The abandoning of the sign, through the means of the
contemplation of the signless.

12) Poan duc bing qudn vd duc: The abandoning of desire, through the means of the
contemplation of the desireless.

13) Poan ta gidi bing quan khong: The abandoning of misinterpreting, through the means of
the contemplation of voidness.

14) Poan ta gidi do chip thi vao mot c4i 18i kién c6 biing quédn di sdu vao ting thugng tué:
The abandoning of misinterpreting due to grasping at a core, through the means of insight
into states that is higher understanding.

15) Poan ta gidi do mé md biang chanh tri ki€n: The abandoning of misinterpreting due to
confusion, through the means of correct knowledge and vision.

16) Poan ta gidi do y cf cdc hanh biing quin nguy hi€m trong cdc hanh: The abandoning of
misinterpreting due to reliance on formations, through the means of the contemplation of
danger in them.

17) Poan phi tu duy biing quan tu duy: The abandoning of non-reflexion, through the means
of the contemplation of reflexion.

18) Poan ta gidi do tréi budc bing quin quay di: The abandoning of misinterpreting due to
bondage, through the means of the contemplation of turning away.

(I) Loi ich cia Qudn
Benefits of Vipasyana

1) Quadn tinh thuong triét ti€u l1ong sdn hin: Contemplation on love to dispel anger.

2) Qudn sy bi€t on va tam hy triét tiéu 1ong ganh ghét: Contemplation on appreciation and
rejoicing in the good qualities of others can dispel the problem of jealousy.

3) Qudn vd thudng va niém chét giip gidm b6t sy tham 4i: Contemplation on
impermanence and death awareness can reduce covetousness.

4) Quén bat tinh gitip gidm thi€u chap thi: Contemplation on the impurity can help reduce
attachment.

5) Qudn vd ngd va tdnh khdng gidp triét tiéu nhitng tu twdng xau xa: Contemplation on non-
ego (non-self) and emptiness can help eliminate (eradicate) completely all negative
thoughts.

(J) Nhiing loi Phdt day vé “Qudn Tuéng”
The Buddha’s teachings on “Contemplation ”
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(J-1) Loi Phdt day vé “Qudn Tuéng ” trong Kinh Phdp Cii

The Buddha’s teachings on “Contemplation ”in the Dharmapada Sutra

1)

2)

3)

4)

5)

6)

7)

bé tt Kiéu Pdp Ma, phai ludn ty tinh gidc, vo ludn ngay hay dém, thudng niém tuéng
Phit Pa: The disciples of Gotama are always well awake. Those who always
contemplate the Enlightened One by day and night (Dharmapada 296).

Pé tt Kiéu Pdp Ma, phai ludn ty tinh gidc, vo ludn ngay hay dém, thudng niém tudng
bat Ma: The disciples of Gotama are always well awake. Those who always contemplate
the Dharma by day and night (Dharmapada 297).

bé tt Kiéu Pdp Ma, phai ludn ty tinh gidc, vo ludn ngay hay dém, thudng niém tuéng
Tang gia: The disciples of Gotama are always awake. Those who always contemplate the
Sangha by day and night (Dharmapada 298).

bé tt Kiéu Pdp Ma, phai ludn ty tinh gidc, vo ludn ngay hay dém, thudng niém tuéng
sdc than: The disciples of Gotama are always awake. Those who always contemplate the
body by day and night (Dharmapada 299).

Dbé tif Kiéu Pdp Ma, phii ludn ty tinh gidc, vo ludn ngay hay dém, thudng vui di€u bat
sat: The disciples of Gotama are always awaken. Those who always contemplate delight
in harmlessness or compassion by day and night (Dharmapada 300).

bé t Kiéu Pdp Ma, phai ludn ty tinh gidc, vo ludn ngay hay dém, thudng va tu thién
quan: The disciples of Gotama are always awaken. Those who always contemplate
delight in meditation by day and night (Dharmapada 301).

Khong c6 tri hué thi khong c6 thién dinh, khong c6 thién dinh thi khong c6 tri tué. Ngudi
niao gdm du thién dinh va tri tué thi gdn dén Ni€t ban: There is no concentration in one
who lacks wisdom, nor is there wisdom in him who lacks concentration. He who has both
concentration and wisdom is near Nirvana (Dharmapada 372).

(J-2) Loi Phdt day vé “Qudn Tudng ’trong Kinh Tt Thdp Nhi Chuong

The Buddha’s teachings on “Contemplation ”
in the Sutra In Forty-Two Sections

Theo Kinh T Thap Nhi Chuong, Chuong 19, Pic Phat day: “Quén trdi dat nghi 1a vo
thudng, quan th€ gidi nghi 12 vo thudng, quin linh gidc tic 12 BS PE. Hiéu biét nhu vay
thi chéng dic dao.”: According to the Sutra In Forty-Two Sections, Chapter 19, the
Buddha said: “Contemplate Heaven and Earth and be mindful of their impermanence.
Contemplate the world and be mindful of its impermanence. Contemplate spiritual
enlightenment as Bodhi. With this awareness, one immediately obtains (achieves) the
Way.”
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CHUONG SAU MUOT HAI
CHAPTER SIXTY-TWO

Giai Thodt
Emancipation
Mukti or Vimutti (p)
Moksha (skt)

(A) Téng quan va Nghia ciia gidi thodt— An overview and the meanings of Moksha
(I) Téng quan vé Gidi Thodt—An overview of “Moksha”.
(II) Nghia ciia Gidi Thodt— The meanings of “Moksha”.

(B) Phéin Loaqi Gidi Thodt— Categories of Moksha

(I) Nhi Gidi Thodt: Hai loai gidi thodt—Two kinds of deliverance.

(1) Tam Gidi Thodt: Vimokshatraya (skt).

(III) Ngii Gidi Thodt— Five Kinds of deliverance.

(A) Ngii Gidi Thodt Xu: Vimuttayatanani (p)—Five bases of deliverance.

(B) Ngii Xudt Ly Gidi— Five elements making for deliverance.

(IV) Scu yéu t6 gidi thodt— Six elements making for deliverance.

(V) Bdt Gidi Thodt Tam Mudi: Asta-vimoksa (skt).

(VI)Citu Gidi Thodt Pao— Nine stages of the trailokya.

(VII)Citu Phugc Nhiit Thodt— Nine states of bondage and the one state of liberation.

(VIIDMuoi Phdp Gidi Thodt Ciia Chw Pai Bé Tdt—Ten kinds of liberation of Great
Enlightening Beings.

(C) Thédn Tam Gidi Thodt— Deliverance of Mind and Body
(I) Than Gidi Thodt— Deliverance of the body.
(Il) Tam gidi thodt— Entire freedom of mind.

(D) Gidi Thodt Ngay Trong Doi Ndy— Emancipation in this Very Life

(E) Gidi Thodt Mon— Gate of emancipation

(I) Téng quan vé “Gidi Thodt Mén”— An overview of the “Moksa-dvara”).

(I11) Nghia cia cita gidi thodt— The meanings of the door of release.

(III)Phédn loai gidi thodt mon— Categories of gates of enlightenment used by the Buddha.
(IV)Bé Tdt gidi thodt mén— Bodhisattva door of liberation.

(V) Khong Gidi Thodt Mon— Gate of deliverance by the realization of the immaterial.

(F) Su Gidi Thodt Cuéi Ciing— Final Emancipation
(I) Citu Cdnh Gidi Thodt— Principle of Perfect Freedom.
(1I) Cdm Gidc Siéu Thodt— Feeling of exaltation.
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(II1)Sy gidi thodt cudi cung— Final emancipation.

(G) Biét Gidi Thodt— Pratimoksa (skt)

(I) Biét gidi thodt gidi— Pratimoksa (skt).

(11) Biét Gidi Thodt Kinh— Pratimoksa Sutra (skt).

(H) Gidi Thodt Bdt Nhd@ Ba La Mdt— Prajna-Paramita Emancipation

(I) Loi Phdt day vé Gidi Thodt trong Kinh Tit Thdp Nhi Chuong— The Buddha’s Teachings
on Emancipation in the Forty-Two Sections Sutra
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(A) Tong quan va Nghia ciia gidi thodt
An overview and the meanings of Moksha

(I) Téng quan vé Gidi Thodt—An overview of “Moksha”: Giai thoat 13 lia bé moi tréi budc
dé dudc ty tai, gidi thoat khdi vong luan hdi sanh ti, ¢di bd tréi budc ctia nghiép hoic,
thoat ra khdi nhitng kh6 dau phién nio ctia nha la tam gidi—Moksha means the
escaping from bonds and the obtaining of freedom, freedom from transmigration, from
karma, from illusion, from suffering of the burning house in the three realms (lokiya).

(II) Nghia ctia Gidi Thodt— The meanings of “Moksha”:

1) Giéi thodt: To deliver—To emancipate—To emancipate from transmigration—To get
free—To liberate—To get rid of—To release—To release and take off—To release from
the round of birth and death—To set free—Setting free.

2) Sy gidi thoat: Vimutti (p)—Vimukti (skt)—Deliverance—Emancipation—Liberation—
Realization of liberation.

3) Giai thodt khdi vong ludn hdi sanh ti, gidi thodt khdi moi tré ngai clia cudc séng, nhitng
hé luy cla duc vong va tdi sanh: To Deliverance from all the trammels of life, the
bondage of the passion and reincarnation.

4) Giai thodt t6i hau, gidi thodt vinh vién, gidi thodt khdi sy tdi sanh trong vong luan hdi
sanh ti: Final emancipation or liberation, eternal liberation, release from worldly
existence or the cycle of birth and death.

5) Gidi thodt c6 nghia l1a Ni€t Ban: Moksha denotes nirvana—See Niét Ban in Chapter 127.

6) Gidi thodt 1a tén goi khdc cla su gidi thodt dat dugc qua thién dinh: Moksha is another
name for freedom obtained in dhyana-meditation.

7) Trong Phit gido, Phat khong phai 1a ngudi gidi thodt cho ching sanh, ma Ngai chi day
ho cdch ty gidi thodt—In Buddhism, it is not the Buddha who delivers men, but he
teaches them to deliver themselves, even as he delivered himself.

(B) Phédn Loai Gidi Thodt
Categories of Moksha

(I) Nhi Gidi Thodt: Hai loai gidi thodt— Two kinds of deliverance

(A)

1) Hiru vi gidi thodt: Earthly or active deliverance to Arahatship.

2) Vo vi giai thodt: Nirvana deliverance.

(B)

1) Tinh tinh gidi thodt: The pure, original freedom or innocence.

2) Chudng tan gidi thodt: Gidi thodt dat dugc biang cdch loai bé hoan toan chudng ngai cia
phién nio—Deliverance acquired by the ending of all hindrances—Salvation through the
complete removal of the obstruction of illusion.

(C)
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1) Hué gidi thoat: Tri hué gidi thodt ctia badc A La Hdn, 4m chi cdc bic A La hdn ddn cidn
di lia bd chudng phién ndo—The arhat’s deliverance from hindrances to wisdom.

2) Cau gidi thodt: Tri nhdn hoan toan gidi thodt, 4m chi bic A La Hédn di lia bd cd hai
chuéng phién ndo va thién dinh—Complete deliverance in regard to both wisdom and
meditative or vision hindrances.

(D)

1) Thai gidi thoat: Nhitng ngudi don cin can thdi gian va chdm trong viéc gidi thodt—The
dull who takes time or are slow in attaining to vision.

2) BAt thdi gidi thodt: Nhitng ké 1¢i cin khong cin thdi gian lau d€ dat dugc gidc ngdo—The
quick or clever who takes “no time” in attaining the vision.

(E)

1) Tam gidi thodt: TAm giai thodt khdi duc vong—A heart or mind delivered from desire.

2) Hué gidi thodt: Hué gidi thodt khdi si mé—A heart or mind delivered from ignorance by
wisdom.

(II) Tam Gidi Thodt: Vimokshatraya (skt)

(A) Ba déi tugng qudn chiéu dén tdi gidi thodt— Three subjects or objects of the meditation
that lead toward liberation (three emancipations):

1) Khong: Sunyata (skt)—Emptiness—Hiéu dudc ban chit clia van hitu von khong nén lam
cho cdi tAm khong, cdi toi khong, cdi clia tdi khong, khd khong, 12 gidi thodt—To empty
the mind of the ideas of me, mine and sufferings which are unreal.

2) VO Tu6ng: Animitta (skt)—Signlessness (having no-signs)—Poan trlr moi hinh tuéng bén
ngoai la gidi thodt—To get rid of the idea of form, or externals. There are no objects to
be perceived by sense-organs.

3) Vo Nguyén: Apranihita (skt)—Wishlessness (desirelessness)—Doan trir tdt cd moi mong
cAu cho d&n khi nao khdng con mdt may may ham mudn hay cd ging d€ dat dugc bat ci
thi gi 1a gidi thodt—To get rid of all wishes or desires until no wish of any kind
whatsoever remains in the cultivator’s mind, for he no longer needs to strive for anything.

(B) Tam Tu “Gidi-Dinh-Tué”—Three Methods of Cultivation of “Discipline-Meditation-
Wisdom”: Trong nhitng ngdy cudi cing ciia Péc Phat tai thanh Cau Thi Na, Ngai da 1ap
di 1ap lai nhi€u 1dn vé tam tu ‘Gidi-Pinh-Hué’: “Pay Ia gi6i, diy 12 Dinh, day 1a Tué.
Pinh ciing di v6i Gi6i dem lai k€t qua 16n, 1di ich 16n. Tué di cuing véi dinh dem lai k&t
qué 16n, 1¢i ich 16n. TaAm clng di véi tué s& trd nén gidi thodt, hoan toan gidi thodt khdi
moi lau hodc: duc 14y, hitu 1du va vd6 minh 1du.”—During the Buddha’s last days in life in
Kushinagara, the Buddha repeated the three Methods of Cultivation of “Discipline-
Meditation-Wisdom” several times to His disciples: “This is morality, this is
concentration, this is wisdom. Concentration, when imbued with morality, brings great
fruit and profit. Wisdom when imbued with concentration, brings great fruit and profit.
The mind imbued with wisdom becomes completely free from the corruptions, that is
from the corruption of sensuality, of becoming, of false views and of ignorance.”—See
Gigi-binh-Tué in Chapter 96.

(ITI) Ngii Gidai Thodt— Five Kinds of deliverance:
(A) Ngii Giai Thodt Xu: Vimuttayatanani (p)— Five bases of deliverance
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Theo Kinh Phing Tung trong Trudng Bo Kinh, ¢ nim gidi thodt xd—According to the
Sangiti Sutta in the Long Discourses of the Buddha, there are five bases of deliverance:
Gidi Thodt X Thtt Nhat—The first base of deliverance: O day vi Ty Kheo, khi nghe bac
Pao Su, hay mot vi ddng pham hanh ddng kinh nao thuyé&t phap, ddi véi phap ay, hi€u
dugc nghia 1y va vin cd. Nhd vy ma sanh khoan khodi, nhd khoan khodi hy sanh. Nhg
hy tim, than khinh an sanh. Nhg than khinh an, lac tho sanh. Nhd lac tho, tim dugc dinh
tinh—Here, the teacher or a respected fellow-disciple teaches a monk Dhamma. Anh he
receives the teaching, he gains a grasp of both the spirit and the letter of the teaching. At
this, joy arises in him, and from this joy, delight; and by this delight his sense are calmed,
he feels happiness as a result, and with this happiness his mind is established.

o] day vi Ty Kheo khong nghe gido phdp, nhung vi 4y, theo diéu d3 nghe da hoc tir trudc,
thuyé&t phap mot cich rong rii cho cic ngudi khic, vi &y ddi v6i phdp ay, hi€u duge
nghia 1y va vin ci. NhG vy ma sanh khoan khodi, nhd khoan khodi sanh hy. Nho hy tAm
ma thin khinh an. Nhd than khinh an, lac tho sanh. Nhg lac tho tim dudc dinh tinh—
Here a monk who has not heard the teaching, but in the course of teaching Dhamma to
others he has learnt it by heart as he has heard it. At this, joy arises in him, and from this
joy, delight; and by this delight his senses are calmed, he feels happiness as a result, and
with this happiness his mind is established.

Gidi Thodt X& Th& Ba—The third base of deliverance: O day vi Ty Kheo khong dudc
nghe bic Pao Su hay mot vi ddng pham ding kinh nio thuyét phép, ciing khong theo
diéu da nghe, diéu di hoc thuy&t phap mot cich rong rdi cho cdc ngudi khic. Vi 4y theo
diéu da nghe di hoc, tung doc phap mot cich ro rang, do vy ddi véi phap Ay hi€u duge
nghia 1y va vin ci. Nhd hi€u dudc nghia 1y va vin cd ma than dugce khinh an. Nhd than
khinh an, lac tho sanh. Nh& lac tho, tAm dugc dinh tinh—Here a monk who has not heard
the teaching, but as he is chanting the Dhamma, joy arises in him, and from this joy,
delight; and by this delight his senses are calmed, he feels happiness as a result, and with
this happiness his mind is established.

Gidi Thodt Xt Thtt Tu—The fourth base of deliverance: O day vi Ty Kheo, khong nghe
mot bic Pao Su hay mot vi ddng pham hanh thuyé&t phdp; ciing khong theo diéu da nghe
da hoc ma thuy&t phdp rong rii cho cic ngudi khic; cling khong theo diéu da nghe da
hoc, tung doc mot cich 16 rang. Vi 4y theo nhitng diéu da nghe da hoc, diung tAim tAm
cAu, suy tu, quan sat phap Ay. Nhd vy ma d6i vdi phdp 4y hi€u dudc nghia Iy va vin cd.
Nhd hi€u nghia 1y va vin ci, khoan khodi sanh. Nhg khoan khodi sanh, hy tim sanh. Nhg
hy tAm, than khinh an. Nh& khinh an, lac tho sanh. Nh§ lac tho, tim dugc dinh tinh: Here
a monk who has not heard the teaching from a teacher or a respected fellow-disciple; nor
has he taught the Dhamma; nor has he chanted the Dhamma; but when he applies his
mind to the Dhamma, thinks and ponders over it and concentrates his attention on it, joy
arises in him, and from this joy, delight; and by this delight his senses are calmed, he
feels happiness as a result, and with this happiness his mind is established.

Giai Thoat X& Thtt Nam—The fifth base of deliverance: O day vi Ty Kheo khong nghe
bac Pao Su hay mot vi dong pham hanh ding kinh nao thuyé&t phdp, cling khdng theo
diéu da nghe da hoc thuyét gidng mdt cdch rong rii cho cdc ngudi khéc, cling khdng theo
diéu da nghe di hoc diing tAm tAm cau, suy tu, quin sit, nhung vi Ty Kheo 4y khéo nim
gilt mot dinh tudng, khéo tic y, khéo tho tri, khéo thé nhip nhd tri tué, nén doi v6i phap
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4y hi€u dugc nghia 1y va vin ci. Nhd hi€u duge nghia 1y va vin cd, nén khoan khodi
sanh. Nhd khoan khodi sanh, hy tdim sanh. Nh& hy tim, thin khinh an. Nh& than khinh an,
lac tho sanh. Nh& lac tho, tim dinh tinh—Here a monk who has not heard the teaching
from a teacher or a respected fellow-disciple; nor has he taught the Dhamma; nor has he
chanted the Dhamma; nor has he thought or pondered over the Dhamma; but when he has
properly grasped some concentration-sign (samadhi-nimittam), has well considered it,
applied his mind to it (supadharitam), and has well penetrated it with wisdom
(suppatividdham-pannaya). At this, joy arises in him, and from this joy, delight; and by
this delight his senses are calmed, he feels happiness as a result, and with this happiness
his mind is established.

(B) Ngii Xudt Ly Gidi— Five elements making for deliverance: Nissaraniya-dhatuyo (p)—

1)

2)

3)

4)

)

Theo Kinh Phing Tung trong trudng B Kinh, c6 ndm xuat ly gidi—According to the
Sangiti Sutta in the Long Discourses of the Buddha, there are five elements making for
deliverance:

Gi&i Thodt P6i V&i Duc Vong—The deliverance from SENSE-DESIRES: 0] day vi Ty
Kheo ¢6 tic y d6i v6i duc vong, tim khong hudng nhap duc vong, khong tin lac, khong
an trd, khong bi chi phdi bdi duc vong. Khi vi nay c6 tic y ddi vé6i ly duc, tim huéng
nhap ly duc, tin lac, an trd va bi chi phdi bdi ly duc, tim clia vi &y khéo ly, khéo tu, khéo
khdi, khéo gidi thodt, khéo ly hé ddi v6i cdc duc lac. Va cdc lau hoic, cdc tdn hai, cic
nhiét ndo khdi 1én do duyén céc duc lac, vi 4y d6i v6i ching dugc gidi thodt, khong con
cdm tho cdm gidc Ay—Here when a monk considers sense-desires, his mind does not
leap forward and take satisfaction in them, fix on them or make free with them, but when
he considers renunciation it does leap forward, take satisfaction in it, fix on it, and make
free with it. And he gets this thought well-set, well-developed, well-raised up, well freed
and disconnected from sense-desires. And thus he is freed from the corruptions (asava),
the vexations and fevers that arise from sense-desires, and he does not feel that sensual
feeling.

Gidi Thodt P6i Véi San Han: The deliverance from ILL-WILL—(same as in 1. Replace
“sense-desires” with “ill-will”).

Gidi Thodt P&i V&i Hai TAm: The deliverance from CRUELTY—(same as in 1. Replace
“sense-desires” with “cruelty”).

Giai Thoat P8i Vi SAC: The deliverance from FORMS (rupa)—(same as in 1. Replace
“sense-desires” with “forms”).

Gidi Thodt P8i V6i TU THAN: The deliverance from PERSONALITY—(same as in 1.
Replace “sense-desires” with “personality”).

(IV) Sdu yéu té gidi thodt— Six elements making for deliverance: Nissaraniya-dhatuyo (p)—

1y

Luc Xuit Ly Gi6i—Theo Kinh Phing Tung trong Trudng Bo Kinh, c6 sdu xuit ly gidi—
According to the Sangiti Sutta in the Long Discourses of the Buddha, there are six
elements making for deliverance:

Tu Tap T TaAm Gidi Thodt—Having developed the emancipation of the heart through
LOVING-KINDNESS: G diy vi Ty Kheo néi nhu sau: “Ta da tu tp tit tAm giai tho4t,
lam cho sung min, lam cho thanh cd xe, 1am thanh cin cit an trd, chat chita va khéo 1éo
tinh can. Tuy vay sin tAm vAn ngy tri tim ta.” Vi 4y cdn phdi dudc bio nhu sau: “Ché c6
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nhu vay, chd néi nhu vdy, Pai Pitc! Ché c6 hi€u 1Am Thé Ton, vu khdng Thé Ton nhu
vay khong t8t. Th& Ton khong néi nhu vay.” Nhitng 13i néi clia vi ndy 13 vo cin cif va
khong thé nao nhu vay dudc. Ai tu tip tir tAm gidi thoat, lam cho sung mén, 1am thanh cb
xe, 1am thanh ciin ct, an trd, chi't chita va khéo Iéo tinh cin, sdn tim khong thé nao ngy
tri  vad an trd noi k& Ay dugc—Here a monk might say “I have developed the
emancipation of the heart by LOVING-KINDNESS (metta), expanded it, made it a
vehicle and a base, established, worked well on it, set it well in train. And yet ill-will still
grips my heart. He should be told :No! Do not say that! Do not misrepresent the Blessed
Lord, it is not right to slander him thus, for he would not have said such a thing! Your
words are unfounded and impossible. If you develop the emanicipation of the heart
through loving-kindness, ill-will has no chance to envelop your heart. This emancipation
through loving kindness is a cure for ill-will.

Tu T4p Bi TAm Gidi Thoat—Emancipation of heart through compassion: 0 day vi Ty
Kheo néi nhu sau: “Ta da tu tip tAm bi gidi thodt, tuy vay hai tim vAn ngy tri tAm ta.”—
Here a monk might say: “I have developed the emanicipation of the heart through
compassion (karuna), and yet cruelty still grips my heart.” (the rest remains the same as
in 1)

Tu Tap Hy Tam Gidi Thodt—Emancipation of the heart through sympathetic joy
(mudita): O day vi Ty Kheo néi nhu sau: “Ta di tu tap hy tAm gidi thodt, tuy vay bat lac
tAm vAn ngy tri tAim ta.”—Here a monk might say: “I have developed the emancipation of
the heart through sympathetic joy,... and yet aversion (prati) still grips my heart.” (threst
remains the same as in 1).

Tu Tap X4& Tam Gidi Thodt—Emancipation of the heart through equanimity: 0 day vi Ty
Kheo néi: “Ta da tu tap xé tAm gidi thodt, tuy vy tham tAm van ngy tri tim ta.”—Here a
monk might say: “I have developed the emancipation of the heart through equanimity
(upeka,..., and yet lust (rago) grips my heart.”

Tu Tap V6 Tudéng Tadm Gidi Thodt—The signless emancipation of the heart: o] day vi Ty
Kheo néi: “Ta da tu tip vO tudng tAm gidi thodt, tuy vdy tAm ta vin chay theo cédc
tuéng.”—Here a monk might say: “I have developed the signless emancipation of the
heart, and yet my heart still hankers after signs (nimittanusari-hoti).” (the rest remains the
same as in 1)

Tu T4p Khude T Sy Ngao Man “tdi ¢6 mit,” ma mii tén do dy nghi ngd dugc gidi
thodt—The emancipation of the heed to the idea: ‘I am this,” means the emancipation of
doubts, uncertainties, and problems: o] day vi Ty Kheo néi: “Quan di€m ‘toi c6 mit,” ‘toi
bi tir khu6e,” “tdi 1a cdi ndy,” khong dugc tdi chAp nhin, tuy vdy miii tén nghi ngd do du
van 4m 4nh an trd trong t6i.”—Here a monk might say: “The idea ‘I am is repellent to
me, I pay no heed to the idea: I am this.” Yet doubts, uncertainties and problems still grip
my heart.” (the rest remains the same as in 1).

(V) Bdt Gidi Thodt Tam Mudi: Asta-vimoksa (skt)

T4m gidi thodt, hay tdm phép thién dinh gidi thodt khdi sic duc—Eightfold liberation—
Eight liberations—Liberation, deliverance, freedom, emancipation, escape, release in
eight forms. The eight types of meditation for removing various attachments to forms and
desires.
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Noi hitu sic tudng, ngoai quan sic gidi thodt Tam mudi: Ty minh c6 sdc, thiy c6 sic.
Trong giai doan nay hanh gid ty minh quén than bit tinh—Possessing form, one sees
forms—Liberation when subjective desire arises, by examination of the object, or of all
things and realization of their filthiness. In this stage, cultivators remove passions by
meditation on the impurity of one’s own body.

Noi vo sidc tudng, ngoai quéan sic gidi thodt Tam mudi: Quan tudng ndi sic 1a vo sic,
thdy cdc ngoai sic bat tinh—Not perceiving material forms in oneself, one sees them
outside—Liberation when no subjective desire arises by still meditating or contemplating
of the object or of all things. First contemplating on impurity of external objects, then on
purity.

Tinh thin tdc chdng cu tic tru gidi thoat: Tinh gidi thodt thin ching Tam mudi—Qudn
tudng sic 1a tinh, chd tAm trén suy tudng 4y d€ doan diét duc vong. Thinking “It is pure,”
one becomes intent on it, one enters. Liberation by concentration on the pure to remove
passions, or to realize a permanent state of freedom from all desires.

Khong vo bién x& gidi thoat (Khdong x& gidi thoat Tam mudi): Vudt khdi hoan toan sic
twdng, diét trlt cdc tudng hitu d6i, khong suy tw dé€n nhitng tudng khac biét, véi suy tu:
“Hu khong 1a vo bién: chitng va trd Khong Vo Bién X, noi moi luy&n chdp vao vat chit
déu bi tin diét bing thién quan—By completely transcending all perception of matter, by
the vanishing of the perception of sense-reactions and by non-attention to the perception
of variety, thinking: “Space is infinite,” one enters and abides in the Sphere of Infinite
Space, where all attachments to material objects have been completely extinguished by
meditation on boundless consciousness. Liberation on realization of the Sphere of Infinity
of Space, or the immaterial.

Thirc vO bién x& gidi thodt (Thic x& gidi thodt Tam mudi): Vugt khdi hoan toan Hu
Khoéng v6 bién xit, vdi suy tu “Thic 1a vo bién” chitng va trd Thirc v6 bi€n xit, ndi moi
luyé&n chap vao “khong” déu bi tan diét bing thién dinh—By transcending the Sphere of
Infinite Space, thinking: “Consciousness is infinite,” one enters and abides in the Sphere
of Infinite of Consciousness, where all attachments to void have been completely
removed by meditation. Liberation in realization of infinite knowledge or the Sphere of
Infinite Consciousness.

Vo6 s§ hitu xit gidi thodt Tam mudi: Vugt khdi hoan toan Thic v6 bién xd, v6i suy tu
“khong c6 vat gi” chitng va tri Vo6 sd hitu xi, ndi moi luyé€n chdp vao thitc hoan toan bi
tan diét bing thién dinh—By transcending the Sphere of Infinite Consciousness, thinking:
“There is nothing,” one enters and abides in the Sphere of No-Thingness, where all
attachments to consciousness have been completely removed by meditation. Liberation in
realization of the Sphere of Nothingness, or nowhereness.

Phi tudng phi phi tudng xi gidi thodt Tam mudi: Vugt khdi hoan toan VO sé hitu xd,
chitng va trd Phi tudng phi phi tudng xit. Noi diy moi luy&n chip vao hitu doi hoan toan
bi doan tin bing thién dinh—By transcending the Sphere of No-Thingness, one reaches
and abides in the Sphere of Neither-Perception-Nor-Non-Perception (neither thought nor
non-thought) where all attachments to non-existence have been completely extinguished
by meditation. Liberation in the state of mind where there is neither thought nor absence
of thought (the Sphere of Neither-Perception-Nor-Non-Perception).
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8) Diét tho tudng dinh gidi thodt (Diét tin dinh xd gidi théat Tam mudi): Vugt khdi hoan
toan Phi tudng phi phi tudng xd, chitng va trd Diét tho tuéng. Pay la giai doan hoan toan
tich diét hay Ni€t Ban—By transcending the Sphere of Neither-Perception-Nor-Non-
Perception, one enters and abides in the Cessation or extinguishing all thoughts
(perceptions) and feelings—Liberation by means of a state of mind in which there is final
or total extinction, nirvana.

(VI)Cttu Gidi Thodt Pao— Nine stages of the trailokya: Trong tam gi6i c6 cttu dia, mdi dia
déu c6 ki€n hoic, tu hodc, va tu hodc. Trong mdi vii tru c6 chin dia, trong mdi dia lai c6
chin cdch lam gidm nhe, tir d6 vudt thing chudng ngai; lai cling c6 chin dao vo gidn va
di tir giai doan ndy dén giai doan khac trong tam gidi d€ gidi thodt bing tri tué¢ d€ vugt
thoat phién nio trong mdi giai doan—In the nine stages of the trailokya each has its
possible delusions and erroneous performances. In every universe there are nine realms,
in every realm there are nine illusions in practice and nine ways of relief; hence the nine
ways of overcoming hindrances; also there are nine interrupted ways of advance from
one stage to another of the nine stages of the trailokya by the wisdom of overcoming
delusion in each stage.

(VII)Ciétu Phuoc Nhiit Thodt— Nine states of bondage and the one state of liberation: Chin
trang thdi tr6i budc va mot trang thdi gidi thoat.

(A) Chin trang thai tr6i budc—The nine states of bondage:

1) Hda Pd: Hell of fire.

2) Huyét Dd: Hell of blood.

3) Pao DP6: Hell of sword.

4) A-Tu-La: Asuras.

5) Nhan: Men.

6) Thién: Devas.

7) Ma: Maras.

8) NiKién Pa (ngoai dao): Nirgranthas.

9) Sic va Vo Sic: Form and formless states.

(B) Mot trang thdi gidi thodt—The one state of liberation:

1) Niét Ban: Freedom of Nirvana—See Niét Ban in Chapter 127.

(VIIDMudi Phdp Gidi Thodt Cia Chu Dai Bé Tdt—Ten kinds of liberation of Great
Enlightening Beings: Theo Kinh Hoa Nghiém, Phdm 38, c6 mudi phdp gidi thodt clia
chu Pai B6 Tat. Chu Bd Tt an tru trong phap gidi thodt ndy thdi c6 thé ra lam Phat sy
vd thugng, gido héa thanh thuc tit c& chiing sanh—According to the Flower Adornment
Sutra, Chapter 38, there are ten kinds of liberation of Great Enlightening Beings.
Enlightening Beings who abide by these can perform the supreme deeds of Buddhas and
teach and develop and sentient beings.

1) Phién nio gidi thodt: Liberation from afflictions.

2) Ta kié€n gidi thodt: Liberation from false views.

3) Gidi thodt nhitng chdp thii: Liberation from all grasping.
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U4n, xt, gidi gidi thodt: Liberation from mental and physical elements—See UAn-Nhap-
Gi6i in Chapter 116.

Si€éu nhi thira gidi thodt: Liberation from transcending the two lesser vehicles of
individual emancipation.

Vo sanh phdp nhin gidi thodt: Liberation by accepting the nonorigination of things.

Noi tit cd th€ gian, tit c4 cdi, tit cd ching sanh, tit ¢ phdp, lia chap trudc gidi thoat:
Liberation by freedom from attachment to all worlds, all lands, all beings, and all things.
V6 bién tru gidi thodt: Liberation in infinite abodes.

Phdt khdi tdt cd hanh BO T4t nhdp Phat vo phin biét gidi thodt: Liberation rising from
the practices of Enlightening Beings into the stage of nondiscrimination of Buddhas.

10) G trong mot niém déu c6 thé 1o biét tAt ¢4 tam th€ gidi thoat: Liberation able to know all

pasts, presents, and future in a single moment.

(C) Thé@n Tam Gidi Thodt
Deliverance of Mind and Body

(I) Than Gidi Thodt— Deliverance of the body: Gii thodt 1a mot trong ngii phdn phép than

Phat, va than Phit gidi thodt moi chudng ngai phién nio: Moksha is one of the five
characteristics of Buddha, for the body of Buddha released from klesa, i.e. passion,
affliction—See Ngii Phan Phdap Than Phat in Ch. 125.

(II) Tém gidi thodt: TAm gidi thoét, dugc di€n dich 1a “Thién Tu Duy”—Entire freedom of

mind, confidence, interpreted as “pious thoughtfulness,” good propensity: Adhimukti
(skt)—Atimukti or Abhimukham (skt)—Thuét nglt “Atimukti” nghia 1a nhi€t tinh, hay
khit ngudng manh mé. Trong Bdch Khoa Toan Thu Phat Hoc, tif nay xuat phat tir ‘adhi’
va ¢6 gdc ‘muc’ (muncati), nghia 13 gidi thodt, 1a tir bd vi trf hién tai d€ ti€n d€n mot
khuynh huéng méi. Vi vay, thing gidi c6 mot luc huéng thién dua dén gidi thodt, vdi su
k&t hgp ctia nguyén Ba La Mat. Theo Kinh Thap Dia, B4 T4t tuong lai phai chudn bi mot
ching dudng dai tu tip d€ dat BS T4t qua. Trudc khi bit ddu ti€n trinh ndy, Bd T4t phai
phéat khdi tim B6 Pé dé 1am dong luc hudng thién va chuyén thinh nguyén Bd P& manh
mé. Céc vi A La Hén chi dic dugc tué ching gidi thodt, chi thich gidc ngd dao 1y, chd
khong thich tic dung cong difc clia sy viéc, nén chi doan dugc ki€n tu phién nio hay
chuéng ngai clia tri tué vo 1au, chit khong lia bd dugc chuéng ngai cla thién dinh, vi nhu
ngudi thich truy cdu tim hi€u chi khong thich hinh tri—The word Adhimukti or Atimukti
occurs in the sense of inclination, zeal or fondness. In Encyclopedia of Buddhism, the
term derived from the intesifying directive ‘adhi’ and the root ‘muc’ (muncati), means to
release, abandoning of the present position with a going forth in a new position. Such
resolve, therefore, has in it a liberating force, which leads to emancipation, although with
this specific connotation, it would rather be considered as a perfection of determination.
According to the Dasa-bhumika Sutra, the future Bodhisattva prepares himself to
undertake a long and strenuous journey for the realization of Bodhisattvahood. He
concentrates on his spiritual edification. On the eve of his departure, the thought of
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Enlightenment is awakened in his mind due to his immaculate dispositions and
transparency of his inward resolution. The escape by or into wisdom, i.e. of the arhat who
overcomes the hindrances to wisdom or insight, but not the practical side of abstraction,
better able to understand than to do—See Bat Nha in Chapter 85.

(D) Gidi Thodt Ngay Trong Poi Ndy
Emancipation in this Very Life

Theo Kinh Dién Phdt Gido Ban So— According to the Original Buddhist Sutras: Nhitng
15i Phat day trong kinh dién Pali déu nhdm vao viéc gidi thoat moi khd dau phién nio
clia con ngudi ngay trong ddi nay. Cdc 15i Phit day déu c6 mot chifc niing gitp d& con
ngudi tim phudng cdch khdi diy cdc thién tim dé gidi thoat cdc 4c tAim ddi 1ap vé6i ching
von ché ngy tim thifc con ngudi. Ching han nhu nim thién chi thi gidi thodt nim trién
cdi; tir bi thi gidi thodt sin hian; vo tham thi gidi thodt 1ong tham; tri tué thi giai thodt si
mé; v ngad tudng, vo thudng tudng, va khd tudng thi gidi thodt ngd tudng, thudng tudng,
va lac tudng, van vin—All the Buddha’s teachings recorded in the Pali Canon are aimed
at liberating human beings’ sufferings and afflictions in this life. They have a function of
helping human beings see the way to make arise the skilful thought, to release the
opposite evil thought controlling their mind. For example, the five meditative mental
factors releasing the five hindrances; compassion releasing ill-will; detachment or
greedilessness releasing greediness; wisdom releasing illusion; perception of
selflessness, impermanence and suffering releasing perception of selfishness,
permanence and pleasure, and so on.

(II) Theo Tinh Py Tong—According to the Pure Land Sect: Tinh PO Tong cho ring trong

thdi Mat Phdp, n€u tu tAp cdc phdp mon khdc ma khong c¢6 Tinh P9, rat khé ma dat dudc
gidi thodt ngay trong doi ndy. N&u sy gidi thodt khong dudc thuc hién ngay trong ddi nay,
thi mé 16 sanh tt s& lam cho hanh nguyén clia ching ta trd thanh nhitng tu tudng trong
rong. Phat ti thuin thanh nén ludn cin trong, khdng nén ca nggi tdng phdi minh ma ha
thap tdng phai khic. Phat ti chon thuidn nén luén nhé ring ti't cd chiing ta 1a Phat tif va
cung tu theo Phit, du phuong ti€n c6 khac, nhung ching ta cé cung gido phdp la Phit
Phdp, va cung ctu cdnh la gidc ngd gidi thodt va thanh Phit—The Pure Land Sect
believes that during this Dharma-Ending Age, it is difficult to attain enlightenment and
emancipation in this very life if one practices other methods without following Pure Land
at the same time. If emancipation is not achieved in this lifetime, one’s crucial vows will
become empty thoughts as one continues to be deluded on the path of Birth and Death.
Devoted Buddhists should always be very cautious, not to praise one’s school and
downplay other schools. Devoted Buddhists should always remember that we all are
Buddhists and we all practice the teachings of the Buddha, though with different means,
we have the same teachings, the Buddha’s Teachings; and the same goal, emancipation
and becoming Buddha.



2490

(E) Gidi Thodt Mon
Gate of emancipation

(I) Tong quan vé “Gidi Thoit Mén”—An overview of the “Moksa-dvara”):
Vimokshamukha (skt)}—Emancipation-entrance The gate of libertaion—Theo Phit
gido Dai thira, clta gidi thodt cia B T4t nim ngay bén trong ty tanh, chit khong phai bén
ngoai. Clta m& rong bing tu tip Luc Ba La Mat va tri gidi cu tic—According to the
Mahayana Buddhism, Bodhisattva door of liberation is within our self-nature, not outside.
The door open through practice, cultivation of the paramitas and holding the complete
precepts.

(IT) Nghia cua cita gidi thodt— The meanings of the door of release: The door of release—
Ctta gidi thoat, giai doan thién qudn Iam ving ling khdi niém hay ao udc (khong, vo
tuéng va vd nguyén)—The stage of meditation characterized by vacuity and absence of
perception or wishes.

(IL)Phén loai gidi thodt mon— Categories of gates of enlightenment used by the Buddha:

1) Tri mon—Wisdom gate: Ctta tri ctia Phat, di thing vao ty minh gidi thodt—Buddha-
wisdom gate, which directs to the enlightenment of self—See Chapter 108.

2) Bi mon—Pity gate: Ctra Bi ctia Phat di vao citu d chiing sanh—Buddha-pity gate, which
directs to the salvation of others—See Chapter 22.

(IV)B6 Tit gidi thodt mén— Bodhisattva door of liberation: Cita gidi thoat cia chuw B6 T4t
ndm trong tu tdnh ctia mdi ching ta. Clra &y md ra cho chiing ta qua tu tdp Ba La Mat va
tri git gi6i luat. Theo Kinh Hoa Nghiém, Pham 38, c6 mudi clra gidi thodt clia chu Pai
Bo tdt. Chu Bd T4t an tru trong phip niy thdi dugc mdn gidi thodt vo thugng clia Nhu
Lai—Bodhisattva door of liberation is within our self-nature, not outside. The door open
through practice, cultivation of the paramitas and holding precepts. According to the
Flower Adornment Sutra, Chapter 38, there are ten kinds of doors of liberation of Great
Enlightening Beings. Enlightening Beings who abide by these can attain the supreme
door of liberation of Buddhas.

1) Mon gidi thoat mot than cing khip tat ca th€ gidi: Pervading all worlds with one body.

2) Mon gidi thodt thi hién vo lugng nhitng loai sic tuéng ndi tat cad th€ gidi: Showing
infinite various forms in all worlds.

3) Mbn gidi thodt dem tit cd th& gidi vio mdt cdi Phat: Putting all worlds in one Buddha-
field.

4) Mon gidi thodt khip gia tri tit cd ching sanh gidi: Universally supporting all realms of
sentient beings.

5) Mon gidi thodt diing than trang nghiém clia tat cd Phat ddy khip tit cd thé& gidi: Filling
all worlds with the adornment bodies of all Buddhas.

6) Mon gidi thodt trong than minh thdy tat cd th€ gidi: Seeing all worlds in one’s own body.
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Mon gidi thodt trong mot niém qua tt cd thé€ gidi: Seeing all worlds through one thought.
Mon gidi thodt thi hién tat cd Nhu Lai xuit th&: Showing the emergence of all Buddhas
in one world.

Mon gidi thodt mot than diy khip ca phdp gidi: Filling all worlds with one body.

10) Mon gii thodt trong mot niém thi hién tit cd Phat du hi than thong: Showing the free

play of spiritual powers of all Buddhas in a single instant.

(V) Khéng Gidi Thodt Mon— Gate of deliverance by the realization of the immaterial: Mot

I

1)

2)

trong ba gidi thodt. Quan hét thidy cdc phdp déu do nhon duyén hoa hgp ma sanh ra,
khong c6 tu tinh (n€u thanh dat nhu viy 12 minh dang budc vio cdng gidi thodt)—The
gate of salvation or deliverance by the realization of the immaterial, i.e. that the ego and
things are formed of elements and have no reality in themselves; one of the three
deliverances.

(F) Su Gidi Thodt Cudi Ciing
Final Emancipation

Citu Cdnh Gidi Thodt— Principle of Perfect Freedom: The Principle of Nirvana or
Perfect Freedom.

P& hiéu dao Phat mot cich chinh xdc, chiing ta phdi bit diu & cttu canh cong hanh cla
Phat. Nam 486 tru6c Tay Lich, hay vio khodng d6, 1a nim da ching ki€n thanh két hoat
dong ctia Pic Phat véi tu cach mot dao su tai An Do. C4i chét cda Pic Phat, nhu moi
ngudi déu ro, duge goi 1a Niét Ban, hay tinh trang mot ngon lita da tit. Khi mot ngon Iira
da tit, khong thdy con luu lai mot chit gi. Cling vy, ngudi ta n6i Phat di di vao cdnh
gi6i vd hinh khong sao miéu td dugc bing 13i hay bing cdach ndo khdc: To understand
Buddhism properly we must begin at the end of the Buddha’s career. The year 486 B.C.
or thereabouts saw the conclusion of theBuddha's activity as a teacher in India. The death
of the Buddha is called, as is well known, ‘Nirvana,” or ‘the state of the fire blown out.’
When a fire is blown out, nothing remain to be seen. So the Buddha was considered to
have entered into an invisible state which can in no way be depicted in word or in form.
Tru6c khi Ngai chitng nhap Niét Ban, trong rirng Ta La song tho trong thanh Cau Thi Na,
Ngai dd néi nhitng 15i di gido ndy cho cdc dé ti: “Pirng than khéc ring Dic dao su cla
chiing ta d4 di mat, va chiing ta khdng c6 ai d€ tuin theo. Nhitng gi ta da day, Phdp cling
v6i Luat, sé 1a dao su cla cdc ngudi sau khi ta ving béng. Néu cdc ngudi tuAn hanh
Phdp va Luat khong hé gidn doan, hd ching khdc Phap thin (Dharmakaya) cia Ta van
con ¢ diy mai mai: Just prior to his attaining Nirvana, in the Sala grove of Kusinagara,
the Buddha spoke to His disciples to the following effect: “Do not wail saying ‘Our
Teacher has passed away, and we have no one to follow.” What I have taught, the
Dharma (ideal) with the disciplinary (Vinaya) rules, will be your teacher after my
departure. If you adhere to them and practice them uninterruptedly, is it not the same as if
my Dharma-body (Dharmakaya) remained here forever?”.
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Dl ¢6 nhitng 15i gido huian ddy y nghia d6, mot s& dé tif ciia Ngai dd ndy ra mot y kién
di nghi ngay trudc khi 1& ting cia Ngai. Do d6 duong nhién cdc bic trudng ldo phdi nghi
dé&n viéc triéu tip mot dai hoi trudng 1o dé€ bio tri gido phap chinh thdng cia Phat. Ho
khuyé&n cdo vua A Xa Thé€ 1ap tic ra 1énh cho 18 Ting vién chung quanh thi do phai
trang bi phong xd cho cdc hoi vién ctia Pai Hoi Vuong X4a: In spite of these thoughtful
instructions some of his disciples were expressing a dissenting idea even before his
funeral. It was natural, therefore, for the mindful elders to think of calling a council of
elders in order to preserve the orthodox teaching of the Buddha. They consulted King
Ajatasatru who at once ordered the eighteen monasteries around his capital to be
repaired for housing the members of the coming Council of Rajagriha.

Khi thdi gian da t6i, nam tram trudng 1ao dugc chon lya cing hgp nhau lai. Ong A Nan
doc lai kinh phdp (Dharma) va Upali doc lai luit nghi (Vinaya). Thit ra khong cin doc
lai cdc Luat, vi chiing da dudc Phat soan tap khi Ngai con tai th&. Hoi nghi da két tap
tinh tin vé Phap va Luit: When the time arrived five hundred selected elders met
together. Ananda rehearsed the Dharmas (sutras) while Upali explained the origin of
each of the Vinaya rules. There was no necessity of rehearsing the Vinaya rules
themselves since they had been compiled during the Buddha’s lifetime for weekly
convocation for confessions. At the council a fine collection of the Dharma and the
Vinaya was made, the number of Sutras was decided, and the history of the disciplinary
rules was compiled.

K&t qua hoat dong clia cdc trudng lio dudc thira nhan nhu 1a ¢6 thim quyén do nhitng
ngudi c6 khuynh huéng chd truong hinh thitc va thyc tai ludn. Tuy nhién, c6 mdt s6 quan
di€m di biét, Phii LAu Na 13 mot thi du, vi ndy sau bi giét chét lic dang gidng phdp. Phi
LAu Na & trong mot khu ritng tre gin thanh Vuong X4 su6t thdi dai hoi, va duge mot cu si
dén hoi, Ngai tra 15i: “Pai hoi c6 thé tao ra mot két tip tinh t&. Nhung toi sé gilt nhitng
gl di ty minh nghe tir Pitc Pao Su cda tdi.” VAy chiing ta c¢6 thé cho riing di c6 mot s&
ngudi c6 cdc khuynh huéng duy tim va tu do tu tudng: The result of the elders’ activity
was acknowledged as an authority by those who had a formalistic and realistic tendency.
There were , however, some who differed from them in their opinion. Purana, for
instance, was skilled in preaching. Purana was in a bamboo grove near Rajagriha during
the council, and, being asked by some layman, is said to have answered: “The council
may produce a fine collection. But I will keep to what I heard from my teacher myself. So
we may presume that there were some who had idealistic and free-thinking tendencies.

(II) Cam Gidc Siéu Thodt— Feeling of exaltation: Theo Thién Su D.T. Suzuki trong Thién

Luin Tép II, cam gidc si€u thodt kem theo sy chiing ngd, la vi né bé gay gidi han phan
biét cd thé; va day khong phdi chi 1a mdt bi€n cd tiéu cwc ma hoan toan tich cuc, chita
day y nghia, bdi vi n6 chinh 12 mot sy tri€n khai c4 thé d&€n vo cling. Mic du chiing ta
khong ludn luon d€ y, nhung cdm gidc thong thudng néi 1én tit cd nhitng nhiém vu y
thitc cla ching ta 1a cdm gidc hitu han va 1€ thudc, bdi vi chinh y thitc 1a hiu qué cta hai
th€ lyc tuong duyén hay gii han 1an nhau. Trdi lai, chiing ngd chinh 1a x6a bd su d6i 1ap
cia hai ddu m&i, trong bit ¢ chiéu hudng ndo, va sy ddi 14p ndy 1a nguyén ly cla y
thitc, trong khi d6, chitng ngd 12 thé hién cdi vo thic vugt ngoai doi dii. Vi vy, d€ gidi
phéng khdi tinh trang ddi l1ap 4y, ngudi ta phdi tao ra mdt cdm gidc vugt 1én trén tat ca.
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Mot tay lang bat, sdng ngoai vong phép luat, d&€n dau ciing bi bac dii, khong phai chi b&i
nhitng ké khdc ma con bdi chinh minh, né thiy ring minh I3 s& hitu chi cla tit ca tai
s&n, va uy quyén ma mot sinh vat cé thé dat dudc trong cdi ddi ndy, sao lai c6 thé thé,
néu khong cdm gidc dugc ky cuing vé tu ton ty dai cia minh? Mot Thién su néi: “Lic
chitng ngd 1a Itic thid'y ra mdt lau dai trdng 1& x4y bing pha I& trén mot td hao ddc nhat;
nhung khi khong chitng ngo, 1au dai trang 1& Ay khui't 14 sau mdt td hao ma thoi.” Mot
Thién su khdc dd din du Kinh Hoa Nghiém: “NAy cdc thiy hidy xem kia! Anh sdng ruc
8 dang tda khdp cd dai thién thé& gidi, ciing lic hién hién tit cd nhitng ndi Tu Di, nhitng
mit trdi, nhitng mit tring, nhitng bau trdi va ¢di dat, nhiéu dén hing trim nghin e s6.
Nay céc Thdy, cdc Thay c6 thdy dnh sdng Ay ching?” Thé nhung, cdm gidc siéu thodt
ctia Thién ding ra 12 mot cAm gidc trAm ling cla cdi 1ong tri tic; né ching c6 chit gi 16
16, khi gidy phit sang lan dau tién di di qua. C4i vo thiic 4y khong boc 1o 6n a0 &
Thién—The feeling of exaltation inevitably accompanies enlightenment is due to the fact
that it is the breaking-up of the restriction imposed on one as an individual being, and this
breaking-up is not a mere negative incident but quite a positive one fraught with
signification because it means an infinite expansion of the individual. The general
feeling, though we are not always conscious of it, which charaterizes all our functions of
consciousness, is that of restriction and dependence, because consciousness itself is the
outcome of two forces conditioning or restricting each other. Enlightenment, on the
contrary, essentially consists in doing away with the opposition of two terms in
whatsoever sense, and this opposition is the principle of consciousness, while
enlightenment is to realize the Unconscious which goes beyond the opposition. To be
released of this, must make one feel above all things intensely exalted. A wandering
outcast maltreated everywhere not only by others but by himself finds that he is the
possessor of all the wealth and power that is ever attainable in this world by a mortal
being, if it does not give him a high feeling of self-glorification, what could? Says a Zen
Master, “When you have enlightenment you are able to reveal a palatial mansion made
of precious stones on a single blade of grass; but when you have no enlightenment, a
palatial mansion itself is concealed behind a simple blade of grass."” Another Zen master
alluding to the Avatamsaka, declares: “O monks, look and behold! A most auspicious
light is shining with the utmost brilliancy all over the great chiliocosm, simultaneously
revealing all the countries, all the oceans, all the Sumerus, all the suns and moons, all the
heavens, all the lands, each of which number as many as hundreds of thousands of kotis.
O monks, do you not see the light? But the Zen feeling of exaltation is rather a quiet
feeling of self-contentment; it is not at all demonstrative, when the first glow of it passes
away. The Unconscious does not proclaim itself so boisterously in the Zen consciousness.

(III)Su gidi thodt cudi ciing— Final emancipation: Su gidi thodt cudi cling hay cttu c4nh t&i
hau cla dao Phat, khong thé dat d&€n ngay 1ap titc duge. P6 1a mot ti€n trinh tudn tw, mot
sy dao luyén tirng bude. Trudce tién, hanh gid phai tu tip gidi thoat khdi nhitng khd dau
phién nio do hiu dugc nguyén nhin clia chiing, xuyén qua thyc hanh T diéu d&€ ma
x6a bd hay lam bi€n mat nhitng nho ban 4y. K& d6 hanh giad phai sy loai bd nhitng 40
anh va dam mé, vudt thodt sinh ti va dat tdi citu cdnh Ni€t ban. Nhu kinh dién thudng
ndi: sy thanh tinh tAm chi dat dugc sau khi da thanh tyu gidi hanh. Thanh tinh tim va tri
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tué 1a diéu khong thé c¢6 néu khong thanh tinh gidi. Bdc Phat thic duc cdc dé ti cla
Ngai trude tién hay tu dit minh vao nép song gidi hanh, sau d6 mdi budc vao con dudng
thién dinh va tri tué. Chinh vi vy cAn phai khdi sy ngay tir budc dau. Pi€ém khdi dau
trong gido phdp 12 Gidi. Sau khi da ding vitng trén viing dat gidi, hanh gid sé nd lvc 1am
chi cdi tim dao ddng cia minh—The final emancipation, the highest goal, in Buddhism,
is not attained at once. It is a gradual process, a gradual training. First of all, practitioners
should try to cultivate to liberate or release from suffering through knowledge of the
cause of sufering and the cessation of suffering, through realization of the four noble
truths to eliminate defilements. Then, try to extinct all illusions and pasions. It is
liberation from the karmic cycle of life and death and the realization of nirvana. As the
discourses often point out mental purity is gained after a thorough training in virtuous
behavior. Mental purity and attainments are not possible without moral purity. The
Buddha exhorts his disciples first to establish themselves in virtue or moral habits before
entering on the path of meditation and wisdom. Hence the need to start from the very
beginning. The starting point in the Dispensation of the Buddha is sila, virtuous behavior.
Standing on the firm ground of sila one should endeavor to master the fickle mind.

(G) Bié¢t Gidi Thodt
Pratimoksa (skt)

Biét gidi thodt gigi— Pratimoksa (skt): Code of monk’s rules—Disciplinary code—Gidi
luat (gi6i bdn)—Kinh Biét Gidi Thoat 12 cot 16i clia Tang Luat. Pay 1a phan c6 xua nhat
cia Luat Tang bing ti€ng Ba Li. Phan ngit c6 nghia l1a “C4 nhan gidi thoat” hay “Biét
gidi thodt.” Ba La P& Moc Xoa, con goi la Kinh Gidi Thodt, mdt phan cla Vinaya-
pitaka, chita dung cdc qui tic ky luat gdm gidi luat cho ty kheo va ty kheo ni. Cic qui tic
nay dugc nhic lai trong Tang hay Ni doan mdi 1an 1am 1& bd tdc (Uposatha) va day 1a
dip cho chu ting ni xung tdi vé nhitng thi€u x6t di pham phai. Tuy nhién, ludt doi hdi vi
Tang hay vi Ni nao pham t6i phdi nhan tdi va chiu ky ludt cia gido doan. Cic trudng
phéi khdc nhau c6 gi6i luat khac nhau, va s& gidi luat thay ddi tir 227 d€n 348. Phat gido
bai Thira, Ty kheo cé 250 gidi va Ty kheo Ni c6 348 gidi; trong khi Phat gido Nguyén
Thiy, Ty kheo c¢6 227 gidi va Ty kheo Ni c6 348 giGi—Pratimoksa sutra is the nucleus of
the Vinaya-pitaka. It is the oldest part of the Pali Pitaka. “Pratimoksa” is a Sanskrit term
for “Individual liberation.” Called Sutra of emancipation or part of the Vinaya-pitaka that
contains precepts for bhiksus and bhiksunis. These precepts are recited in an assembly of
the whole Order of monks and/or nuns at every Uposatha or and this is the opportunity for
the monks and nuns confess any violations of these rules. However, the rules required a
monk or nun who is guilty of any of these offenses is required to confess the matter and
submit to the appropriate discipline or penalty from the Order. Different traditions have
different Pratimoksas, and the number of rules for monks and nuns varies between 227
and 348. In Mahayana Buddhism, Bhiksus have 250 rules and Bhiksunis have 348 rules;
while in Theravada, Bhiksus have 227 rules and Bhiksunis have 348 rules—See Gigi Cu
Tic, and Ba P& Moc Xoa.



2495

(IT) Bi¢t Gidi Thodt Kinh— Pratimoksa Sutra (skt): Biét Giai Thodt Kinh (Luit Tang)—
Gidi B6n Ba La P& Moc Xoa hay sdach vé Gidi Luit cia ty vién thudc Luit Tang. Luat
Ba La P& Moc Xoa bao gébm tit ci nhitng toi pham, dugc soan thinh nhém, tily theo mifc
dd trAm trong clia tdi. Giéi Bon Ba La P& Moc Xoa dudc tung hai 1in trong thing vio
dip 1& B8 Tit, liic tring non va tring tron. Gi6i bdn Ba La Pé Moc Xoa dudc dung nhu
12 cong cu ddm bdo k¥ luat trong tu vién. Ngoai su phan biét vé gidi luat ra, Giéi Bon Ba
La P& Moc Xoa con bao gdm nhitng ciu ké gidi thiéu va két thic 1& B& Tat. Phan md
dau dung d€ kéu goi Ting Ni trong gido doan ciing nhau bit diu 1& B T4t v6i phuong
thitc xung tdi va cdch hdi, tung hét toi ndy qua dé&n tdi khac, véi muc dich khdm phd xem
ai thanh tinh va ai bt tinh—Monastic disciplinary text included in the Vinaya, and
preserved separate versions for monks and nuns. Pratimoksa-sutra is a monastic
disciplinary text included in the Vinaya. The Pratimoksa sutra is an inventory of offenses
organized into categories classified according to the gravity of the offense. It is recited
twice a month at the Uposattha observance on the new moon and full moon, and is
employed as a device for insuring proper monastic discipline. In addition to the categories
of offenses, a series of verses that introduce and conclude the text. An introduction used
to call the Sangha together and initiate the confessional procedure, and an interrogatory
formula, recited after each category of offenses, aimed at discovering who was pure and
who was not—See Chapter 36.

(H) Gidi Thodt Bdt Nhd Ba La Mdt
Prajna-Paramita Emancipation

Theo Kinh Hoa Nghiém—According to the Avatamsaka Sutra:

*  Thién Tai Péng Tt hdi Diéu Nguyét Trudng Gid: “Lam sao d€ hién tién chitng dic mon
gidi thodt Ba La Mat?”—Sudhana asked Sucandra: “How does one come to the Prajna-
paramita emancipation face to face? How does one get this realization?”

*  Trudng Gid Diéu Nguyét dap: “Mot ngudi hién tién thin chitng mon gidi thodt ndy khi
nao ngudi Ay phdt khdi tim B4t Nhd Ba La Mt va cuc ky tuong thun; rdi thi ngudi Ay
chiing nhap trong tit c nhitng gi ma minh thdy va hiéu.”—Sucandra answered: “A man
comes to this emancipation face to face when his mind is awakened to Prajnaparamita
and stands in a most intimate relationship to it; for then he attains self-realization in all
that he perceives and understands.”

* Thién Tai Pong T lai thua: “C6 phai do nghe nhitng ngdn thuyé&t va chuong ci vé Bat
Nha Ba La Mat ma dugc hién ching hay khong?’—Sudhana asked: “Does one attain
self-realization by listening to the talks and discourses on Prajnaparamita?”

*  Diéu Nguyét dap: “Khong phai. Bdi vi Bat Nhd Ba La Mat thdy sudt thé tinh chan that
cla cdc phdp ma hién ching vdy.”—Sucandra replied: “That is not so. Because
Prajnaparamita sees intimately into the truth and reality of all things.”

* Thién Tai lai thua: “H4 khong phdi do nghe ma c6 tu duy va do tu duy va bién ludn ma
dugc thdy Chan Nhu 12 gi? Va ha day khong phdi 1a tu chitng ngd hay sao?”’—Sudhana
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asked: Is it not that thinking comes from hearing and that by thinking and reasoning one
comes to perceive what Suchness is? And is this not self-realization?”

Diéu Nguyét ddp: “Khong phai vay. Khong hé do nghe va tu duy ma dudc ty chiing ngo.
N4y thién nam tif, d6i v6i nghia ndy ta phai 14y mot thi du, nguoi hiy ling nghe! Thi du
nhu trong mot sa mac ménh mong khong c6 sudi va giéng, vao miia xuan hay miia ha khi
trdi néng, c6 modt ngudi khach tir tdy hudng vé dong ma di, gip mot ngudi dan ong tir
phuong dong dén, lién hdi ga ring ‘tdi nay néng va khat ghé gdm lim; xin chi cho tdi noi
nio c6 sudi trong va béng cdy mat mé dé€ toi cé thé uéng nude, tim mat, nghi ngdi va
tuoi tinh 1ai?” Ngudi dan dng bén chi din cin k& ring ‘c ti€p tuc di vé hudng dong, rdi
s€& ¢6 con dudng chia lam hai néo, néo phdi va néo trdi. Ban nén hiay theo néo bén phai
va ging siic ma di t6i chic chin ban s& d&€n modt noi c6 sudi trong va béng mat.” Nay
thién nam tt, bay gid nguoi cé nghi ring ngudi khach bi néng va khat tir huéng tay dén
kia, khi nghe néi d&€n sudi mat va nhitng bong ciy, lién tu duy vé viéc di t6i d6 cang
nhanh cang t8t, ngudi 4y c6 thé trir dudc con khit va dugc mat mé ching?”—Sucandra
said: “That is not so. Self-realization never comes from mere listening and thinking. O
son of a good family, [ will illustrate the matter by analogy. Listen! In a great desert there
are no springs or wells; in the spring time or summer time when it is warm, a traveller
comes from the west going eastward; he meets a man coming from the east and asks him:
"“I am terribly thirsty, please tell mewhere I can find a spring and a cool refreshing shade
where I may drink, bathe, rest, and get revived.” The man from the east gives the
traveller, as desired, all the information in detail, saying: “When you go further east the
road divides itself into two, right and left. You take the right one, and going steadily
further on you will surely come to a fine spring and a refreshing shade. Now, son of a
good family, do you think that the thirsty traveller from the west, listening to the talk
about the spring and the shady trees, and thinking of going to that place as quickly as
possible, can be relieved of thirst and heat and get refreshed?

Thién Tai ddp: “Da khong; ngusi Ay khong thé lam th€ dudc; bdi vi ngudi 4y chi trir
dudc con néng khét va dugec mat mé khi nao theo 13i chi dan cla ké kia ma di ngay dén
dong sudi roi ué’ng nuéc va tim & d6.”—Sudhana replied: “No, he cannot; because he is
relieved of thirst and heat and gets refreshed only when, as directed by the other, he
actually reaches the fountain and drinks of it and bathes in it."

Diéu Nguyét n6i thém: “Nay thién nam t, d6i v6i B6 T4t ciing vay, khdong phai chi do
nghe, tu duy va hué gidi ma c6 thé chitng nhap hét thdy phap mon. Nay thién nam t, sa
mac 1a chi cho sanh tir; ngudi khdch di tir tdy sang dong la chi cho cdc loai hitu tinh; néng
bitc 12 tit cd nhitng sy twéng mé hoic; khdt titc 1a tham va 4i ngd; ngudi dan ong tr
huéng dong d€n va biét rd dudng 16i 12 Phat hay Bo Tat, an tru trong Nhat Thi€t Tri, cdc
ngai da thim nhap chan tanh clia cdc phap va thit nghia binh ding; gidi trir khat chdy va
thodt khdi néng biric nhd uéng dong sudi mat 1a chi cho su chiing ngd chan ly bdi chinh
minh.”—Sucandra added: “Son of a good family, even so with the Bodhisattva. By
merely listening to it, thinking of it, and intellectually understanding it, you will never
come to the realization of any truth. Son of a good family, the desert means birth and
death; the man from the west means all sentient beings; the heat means all forms of
confusion; thirst is greed and lust; the man from the east who knows the way is the
Buddha or the Bodhisattva who, abiding in all-knowledge has penetrated into the true
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nature of al things and the reality of sameness; to quench the thirst and to be relieved of
the heat by drinking of the refreshing fountain means the realization of the truth by
oneself.

Diéu Nguyét ti€p: “Nay thién nam ti, cdnh gidi tu chitng clia cdc Thanh gid 4y khong ¢
sdc tuéng, khong cé cdu tinh, khdng c6 thii xa, khong c6 trude loan; thanh tinh tdi thing;
tanh thudng bat hoai; dii chu Phat xuat thé hay khong xuit th€, & noi phap gidi tinh, thé
thudng nhat. Nay thién nam ti¥, B T4t vi phdp ndy ma hanh vd s6 cdi khé hanh va khi
chitng dudc phap thé niy thi cé thé 1am 1gi ich cho hét thiy ching sanh, khi€n cho cdc
loai ching sanh 16t rdo an tru trong phap nay. Nay thién nam tit, d6 1a phdp chan that,
khong c6 tudng di biét, thuc t&, thé clia Nhat thiét tri, cAnh gidi bat tu nghi, phdp gidi bat
nhi d6 1a mon gidi thoat vién man.”—Sucandra added: “O son of a good family, the
realm of self-realization where all the wise ones are living is free from materiality, fre
from purities as well as from defilements, free from grasped and grasping, free from
murky confusion; it is most excellently pure and in its nature indestructible; whether the
Buddha appears on earth or not, it retains its eternal oneness in the Dharmadhatu. O son
of a good family, the Bodhisattva because of this truth has disciplined himself in
innumerable forms od austerities, and realizing this Reality within himself has been able
to benefit all beings so that they find herein the ultimate abode of safety. O son of a good
family, truth of self-realization is validity itself, something unique, reality-limit, the
substance of all-knowledge, the inconceivable, non-dualistic Dharmadhatu, and the
perfection of emancipation.”

Nhu vay mon gidi thodt Ba La Mat phdi dugc chiing ngd bing kinh nghiém c4 biét cia
minh; con nhu chi nghe va hoc hdi théi thi ching ta khong cdch gi thim nhip vao giita
long chan tdnh ctia thyc tai dugc—Thus, to Prajnaparamita emancipation must be
personally experienced by us, and that mere hearing about it, mere learning of it, does
not help us to penetrate into the inner nature of Reality itself.

(I) Loi Phdt day vé Gidi Thodt
The Buddha’s Teachings on Emancipation

Loi Phdt day vé Gidi Thodt cho cd Xudt Gia lin Tai Gia— The Buddha’s Teachings on
Emancipation for both Left-Home People and Laypeople: D6i v6i nhitng ngudi xuit gia,
vé cin ban ma néi thi cdc 15i day clia Pic Phat déu nhim vao viéc gidi thoat moi khd
dau phién nio clia con ngudi trong ddi ndy. Nhitng 15i day ndy c6 cong ning gitip ching
ta hi€u phuong cdch khoi day cdc thién tim d€ gidi thodt 4c tAm, khi€n cho tim y thanh
tinh d€ gidi thoat loan tAm von d6i 14p va ché ngu tAm thic con ngudi. Ching han nhu
thién dinh thi gidi thodt phién trugc, dinh tim thi gidi thodt tdn tAm da ch& ngu tim thifc
ching sanh tir v6 thi, tir bi gidi thodt sin hdn, v tham gidi thodt 1ong tham, v6 ngd tudng
va v thudng tudng thi gidi thodt ngd tudng va thudng tudng, tri tué thi gidi thoat vo
minh, vin vin. Tuy nhién, sy tu tAp tim phdi do chinh mdi cdc nhan thyc hién véi chinh
nd luc cla ty than trong hién tai. Con d6i v6i nhitng cu si tai gia, Pic Phit ciing chi day
rit 10 rang trong Kinh Thi Ca La Viét: khong tiéu phi tai sidn, khong lang thang trén
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dudng phd phi thdi, khong be ban v6i ngudi xau, khong nhan cu, khdong lam nhitng hanh
ddng do tham, sin, si, s¢ hai tdc dong, van van. Trong Ngii Gidi, Pdc Phit cling day mot
céch ro rang: “Khong sit sanh, khong trom cdp, khong ta dim, khong vong ngit, khong
udng nhitng chat cay doc.” Ngoai ra, ngudi cu si cAn phai gin giit tot nhitng mai lién hé
gitta gia dinh va xi hdi: lién hé giita cha me va con cdi, gifta v¢ va chdng, giita thay va
tro, gitta ba con than thudc, gitta hing x6m ldng giéng, giita chii va td, gitta minh va chu
Ting Ni. Cdc m6i quan hé ndy phdi dugc dit trén co sd nhan ban, thiy chung, biét on,
thanh that, bi€t chdp nhan nhau, bi€t cdm thong va tuong kinh nhau. Lam dudc nhu vay,
c4 ngudi xuit gia 13n ngudi tai gia déu dugc gidi thoat khéi moi khd dau phién nio ngay
trong ki€p ndy—For left-home people, basically speaking, all teachings of the Buddha
are aimed at releasing human beings’ troubles in this very life. They have a function of
helping an individual see the way to make arise the wholesome thoughts to release the
opposite evil thoughts. For example, meditation helps releasing hindrances; fixed mind
releasing scattered minds that have controlled human minds since the beginninglessness;
compassion releasing ill-will; detachment or greedilessness releasing greediness; the
perceptions of selflessness and impermanence releasing the concepts of “self” and
“permanence”; wisdom or non-illusion releasing illusion, and so on. However, the
cultivation must be done by the individual himself and by his effort itself in the present.
As for laypeople, the Buddha expounded very clearly in the Sigalaka Sutta: not to waste
his materials, not to wander on the street at unfitting times, not to keep bad company, and
not to have habitual idleness, not to act what is caused by attachment, ill-will, folly or
fear. In the Five Basic Precepts, the Buddha also explained very clearly: not taking life,
not taking what is not given, not committing sexual misconduct, not lying, and not
drinking intoxicants. Besides, laypeople should have good relationships of his fmaily and
society: between parents and children, between husband and wife, between teacher and
student, among relatives and neighbors, between monks, nuns, and laypeople, between
empoyer and employee. These relationships should be based on human love, loyalty,
gratitude, sincerity, mutual acceptance, mutual understanding, and mutual repsect. If left-
home people and laypeole can practice these rules, they are freed from sufferings and
afflictions in this very life.

(II) Loi Phdt day vé Gidi Thodt trong Kinh Ti Thdp Nhi Chuong—The Buddha’s
Teachings on Emancipation in the Forty-Two Sections Sutra: Dic Phit day: “Ngudi thuc
hanh theo dao nhu khiic gb ndi va trdi theo dong nudc. N&u khong bi ngudi ta vét, khong
bi quy than ngin trd, khong bi nudc xody lam cho dirng lai, va khong bi hu nét, ta ddm
bio ring khic cdy 4y sé& ra d&€n bién. Ngudi hoc dao néu khong bi tinh duc mé hoic,
khong bi ta ki€n 1am r6i loan, tinh tdn tu tAp dao gidi thodt, ta bAo ddm ngudi Ay s€ dic
Pao.”—The Buddha said: “Those who follow the Way are like floating pieces of woods
in the water flowing above the current, not touching either shore and that are not picked
up by people, not intercepted by ghosts or spirits, not caught in whirlpools, and that which
do not rot. I guarantee that these pieces of wood will certainly reach the sea. I guarantee
that students of the Way who are not deluded by emotional desire nor bothered by myriad
of devious things but who are vigorous in their cultivation or development of the
unconditioned will certainly attain the way.” (Chapter 27).
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CHUONG SAU MUOI BA
CHAPTER SIXTY-THREE

Ma va Ngii Thdp Am Ma
Demons and the Fifty Demons in Buddhism

(A) Ma— Demons

(I) Téng quan vé “Mara”—An overview of “Mara”.

(II) Nghia ciia Ma— The meanings of Mara

(II)Tix “Ma” trong dao Phdt—Mara in Buddhism.
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(G) Tam loai ma— Eight destroyers Eight Maras

(H) Thdp Ma—Ten kinds of Demons

(I) Thdp Ma— Ten kinds of demons.

(II) Muoi Ma Nghi¢p— Ten kinds of demons’ actions of Great Enlightening Beings.

(III)Muoi Piéu Roi B6 Ma Nghiép Ciia Chu Pai Bo Tdt—Ten ways of getting rid of demons’
actions of Great Enlightening Beings.

(I) Thidp Pao Binh Ma— Ten Armies of Mara
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(K) Ngii Thdp Am Ma—The F ifty Skandha-Demon States
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1I. Thdp Thu Am Ma—Ten states within the feeling skandha.
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1V. Thdp Hanh Am Ma—Ten states within the formation skandha.
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(L) Ma va Phdt— Demons and Buddhas
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(A) Ma
Demons

A A o
(I) Tong quan ve “Mara”—An overview of “Mara”:

1y

2)

Trong dao Phat, ma la nhitng ké x4u dc, nhitng chuéng ngai trén budc dudng tu tip. Bat
ctt luyén 4i, chuéng ngai hay do tudng nao 16i kéo sy chd tdm tu tp clia minh. “Ma”
ti€ng Phan goi 1a mara, Tau dich 13 “sdt,” bdi né hay cu6p cla cong dirc, gi€t hai mang
song tri hué clia ngudi tu. “Ma” ciing chi cho nhitng duyén phd hoai lam hanh gid thdi
that dao tim, cudng loan mat chdnh niém, hoic sanh ta ki€n lam diéu 4c, rdi k&t cudc bi
sa doa. Nhitng viéc phdt sanh cong dic tri hué, dua loai hitu tinh d&€n ni€t ban, goi l1a
Phat sy. C4c diéu phéd hoai cin lanh, khi€n cho chiing sanh chiu khS doa trong luan hdi
sanh tf, goi 1a ma su. Ngudi tu cang 1au, dao cang cao, mdi thdy rd viéc ma cang hung
hi€m cudng thanh. Theo Hoa Thugng Thich Thién TAm trong Niém Phit Thip Y&u, ma
tuy nhi€¢u, nhung cdt y&€u chi ¢6 ba loai: phién ndo ma, ngoai ma va Thién ma—In
Buddhism, mara is any delusion or force of distraction. “Demons” are called “mara” in
Sanskrit. In Chinese, the word has connotation of “murderer” because demons usually
plunder the virtues and murder the wisdom-life of cultivators. “Demons” also represent
the destructive conditions or influences that cause practitioners to retrogress in their
cultivation. Demons can render cultivators insane, making them lose their right thought,
develop erroneous views, commit evil karma and end up sunk in the lower realms. These
activities which develop virtue and wisdom and lead sentient beings to Nirvana are called
Buddha work. Those activities which destroy good roots, causing sentient beings to suffer
and revolve in the cycle of Birth and Death, are called demonic actions. The longer the
practitioner cultivates, and the higher his level of attainment, the more he discovers how
wicked, cunning and powerful the demons are. According to Most Venerable Thich Thién
Tam in The Pure Land Buddhism in Theory and Practice, although there are numerous
demons, they can be divided into three types: demons of afflictions, external demons and
celestial demons—See Tam Ching Ma in Chapter 63 (E).

Ma gdm tit cd cdc chiing sanh ngin tr§ con dudng chan chdnh. Ma din nghia 1a nhitng
ké di theo Ma. Chiing c6 ning luc d&€n ndi ching c¢6 thé xuat hién lién tuc truc mit
nhitng ngudi nd lyc thuc hién chdnh dao, cdm db va quay roi ho. Ma dan Am muu gay trd
ngai vd him doa nhitng ngudi nd luc tu theo chdnh dao. Theo Eitel trong Trung Anh Phat
Hoc Tir Dién thi thién ma c6 trim tay, cudi voi, thudng gdi ma nit hay gid dang d€ xdi
duc ké x4u hay hit doa ngudi t6t (bic Thanh). Trong Kinh Phdp Hoa, Pitc Phat day: “Ma,
hoiic & trong than, hodc & ngoai than, phd bay kha niing giy hai clia n6 khi né séng trong
4o tudng. Nhung khi n6 hi€u duge con dudng chin chdnh thi né sé& 1ap tic thuc hién ngay
cdc kha ning thién lanh ciia n6. Hi€u dugc diéu nay, chiing ta nén tin lyc lam té ngd cic
Ma va loai bd cdc Ma sy, va hon nita, chuyé&n ddi cdc Ma nay sao cho chiing thé hién cic
kha ning thi€n lanh cia ching—Devil or “mara” includes all creatures that obstruct the
righteous way. Mara’s people means the followers of the devil. They have such great
powers that they may appear in succession before those who endeavor to realize the
righteous way, lead them into temptation, and confuse them. These devilish people
conspire to obstruct and intimidate those who try to practice the righteous way. According
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to Eitel in The Dictionary of Chinese-English Buddhist Terms, a deva often represented
with a hundred arms and riding on an elephant. He often sends his daughter, or assumes
monstrous forms, or inspires wicked men, to seduce or frighten the saints. In the Lotus
Sutra, the Buddha taught: “Devil, whether in the body or outside the body, diaplays its
ability for harm when it lives in illusion. But if it should realize the righteous way, it will
immediately exercise its faculties for good.” Understanding this, we must devote
ourselves to enlightening “devils” and to removing “devilish deeds,” and more over, to
changing these “devils” so that they will show their good abilities.

Trong kinh Nipata, Bic Phat da n6i v6i Ma vudng nhu sau: “Nay ma vudng, duc lac la
ma quan thit nhit clia ngudi, hai 12 bAt man, ba 1a d6i khat, bon 1a 4i duc, nim 1a da dugi
hon trAm, sdu 14 sd hai, bdy 13 hoai nghi, tim 13 kiéu man va vo on, chin 13 danh Igi va
mudi 12 khen minh ché ngudi. Nay ma vuodng, hiing binh clia nguoi 12 th&. Ching ludon
thudng tri trong con ngudi xau xa dé tién, nhitng ké hén y&u thi thit bai; nhung ngudi
nao diing cdm hang phuc dugc chiing sé dat dugc chan hanh phiic.”—In the Nipata Sutta,
the Buddha told Mara: “Sensual pleasures are your first army; discontent your second;
your third is hunger and thirst; the fourth is called craving; sloth and torpor are your fifth;
the sixth is called fear; your seventh is doubt, conceit and ingratitude are your eight; the
ninth is gain, renown, honor and whatever fame is falsely received; and whoever both
extols himself and disparages others has fallen victim to the tenth. This is your army,
Mara, the striking force of darkness. One who is not brave enough cannot conquer it, but
having conquered it, one obtains happiness.”

(IT) Nghia ciia Ma— The meanings of Mara: Mara (skt)—Ma La.

1)

2)
3)
4)
5)

Li dc quy lam hai nhan mang, c6 khda ning cudp doat nhdn mang, gdy chuéng ngai—
Phantom—Ghost—Devil—Killing—Destroying—The destroyer—Evil One—Spirit—
Murderer—Hinderer—Disturber.

Mot ké ciing hung cuc dc: A very wicked.

Ac gid: The evil one.

Sdt gid: The murderer.

“Mara” 1a thuat ngit Bic Phan c¢6 nghia 12 “ma.” Ma vuong 12 danh tif ¢§ ma dan ching
An Do diing d€ 4m chi nhitng luc Iugng toi 18i xdu 4c thudng quiy nhiu tim ching ta.
DPay chinh 1a nhitng dong luc ma quy khi€n cho con ngudi quay lung lai véi viéc tu tap va
ti€p tuc lin trdi trong luan hdi sanh tit. Theo truyén thuyé&t Phat gido vé cudc ddi clia
Dic Phat, ma vuong hién ra ngay lic Thdi t&r TAt Pat Pa C5 Pam dang ngdi dudi cdi cay
B6 D&, ¢d ngin can khong cho Ngai chitng ngd Phat qua. Theo huyén thoai Phat gido, c6
nhiéu loai ma vudng, nhung td't cd déu v6i mdt muc dich 13 1am cho con ngudi ti€p tuc di
vao con dudng u mé tim t&i. Chiing thudng xuat hién dudi nhiéu dang khic nhau, ngay
cd dudi hinh dang clia nhitng vi A La Hdn, nhitng vi Bd Tat, hay nhitng vi Phat, chiing
ciing thuyé&t phap, nhung thuyét ta phdp dé€ lira ddo ching sanh: A Sanskrit term for
“demon.” Mara, an ancient Indian term, implied the evil forces that disturb our minds.

These are demonic forces that cause human beings to turn away from Buddhist practice
and continue to flow in the cycle of births and deaths. According to Buddhist legends of
Sakyamuni Buddha’s life, mara appears to Siddhartha Gautama as he sits under the Bodhi
Tree and tries to prevent him from attaining Buddhahood. According to Buddhist
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mythology, there are many different kinds of maras, but they have the same goal: to
tempt people to continue to tread on the ignorant path. They usually appear in many
different forms of Arhats, Bodhisattvas, or even Buddhas. They also preach, but they
preach false teachings to deceive people.

(II)Tw “Ma” trong dao Phdt— Mara in Buddhism:

1)

2)
3)
a)
b)
4)

5)

a)

b)

3)

4)

Theo Eitel trong Trung Anh Phat Hoc Twr Pién thi thién ma c6 trim tay, cudi voi, thudng
g6i ma nif hay gia dang dé€ xdi duc ké x&u hay hii doa ngudi t6t (bac Thanh)—According
to Eitel in The Dictionary of Chinese-English Buddhist Terms, a deva often represented
with a hundred arms and riding on an elephant. He often sends his daughter, or assumes
monstrous forms, or inspires wicked men, to seduce or frighten the saints.

Ma Ai Duc: Demons of sexual lust.

Ma Ba Tuin: Duratama Mara or Mara-papiman or Papiyan (skt)

Ma clia ting trdi thit sdu—Demons of the sixth heaven.

Mot thuat ngit Phat gido d€ chi nhitng ké cd tinh pham t6i—A Buddhist term for those
who intentionally commit wrong doings:

Ma quin: Ac ma c¢6 gdng cit dit thién cin ndi con ngudi—Mara who strives to kill all
goodness in human beings.

Ma Chudng: Mara-hindrances—Demonic obstacles.

Ma Chuéng Luin Phién Rinh Rip va Him Hai Ngudi Tu: Demons (obstacles) always
take turns watching and harming cultivators constantly.

Ma Chuéng Ludn Chs Co Hoi Loi Kéo Ngudi Tu Vé Phia Chiing: Demons always wait
for the opportune moment to attract and lure devoted cultivators to fall to the demonic
nets.

Ma Duyén: Nhitng chudéng duyén lam trd ngai tu hanh thién nghiép—Mara
circumstances, conditions, or environments, or conditioning cause, i.e. hindering the
good.

Ma vuong—Mara-kings: See Chapter 63 (B).

(IV)Phdn loai Ma— Categories of Mara:

1y
a)

b)

Nhi Ching Ma—Two kinds of “Devil”:

Noi Ma hay “ma trong thin thé,” tifc 1a nhitng thiic diy clia bin ning hay nhitng ¥ niém
X4u qudy nhiéu cdi tAm chin chinh cda ta. Tuy nhién, d6i véi nhitng hanh gid thuan
thanh, sy cim dd nhu th€ thic ddy y nguyén ciu tim Pao cda ho: Internal Devil or the
“devil in the body,” meaning instinctive impulses or wicked ideas that disturb our
righteous minds. However, for determined or devout practitioners, such a temptation acts
to strengthen their will to seek the Way. As a result, the “devil in the body” will be
served to protect the Buddha-law.

Ngoai Ma hay “ma & ngoai thin thé,” tifc 12 sy cAm db hay sifc ép tir bén ngoai. N6i cach
khédc, “ma & ngoai than thé” nghia 12 13i néi va hanh vi clia ngudi cdm dd, phé phén,
qudy r6i va de doa nhitng ai tin lyc tu tap gido ly clia Pic Phat va quing ba gido 1y Ay:
External Devil or the “devil outside the body,” meaning temptation or pressure from the
outside. In other words, “devil outside the body” means the speech and conduct of those
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who offer temptation, criticism, disturbance, and threats to those who endeavor to
practice the Buddha’s teachings and spread them.

2) Tam Chiing Ma: Three types of demons—See Tam Ching Ma in Chapter 63 (E).

3) Ngi Ching Ma: The five maras associated with the five skandhas—Ngi Am Ma—See
Ngii Udn in Chapter 116.

4) Bat Ma—Eight Maras: Eight destroyers—Tam loai ma—See B4t Ma in Chapter 63 (F).

5) Ngii Thip Am Ma: Fifty Skhanda Maras—See Ngii Thip Am Ma in (H).

(V) Nhiing dinh nghia khdc lién quan dén Ma— Other definitions that are related to Mara:

1. Ac Ma: Ac ma tiéu biéu cho duc vong khdng ché& chiing sanh, ciing nhu nhitng chuéng ngai khéi
1én 1am trd ngai thién cian trén budc dudng tu hanh gidc ngd va gidi thodt: The Evil One, the
Temper, the God of lust, sin and death. Symbolizes the passions that overwhelmed human beings
as well as everything that hinders the arising of the wholesome roots and progress on the path of
salvation and enlightenment.

2. MaAi Duc: Demons of sexual lust—Ai Ma—Demons of Lust and Attachment—MGt trong ba loai
ngoai ma. Ai ma 1a loai ma khich dong 1ong 4i duc cho dén tAm tham nhiém cinh ngi trin. Ching
héa hinh nam, nit 16a 16 xinh dep; hoic hinh cha me anh em, k& thAin mén, cho d&n than Phat, B4
T4t tu6ng tot trang nghiém dé khuyé&n du. N&u ngudi thich dn ngon, ching héa son hio hai vi,
huong thom ngao ngat dem ding; ngudi ua bdo vat, chiing hién hinh thid la ngdm chiu ngoc dén
hi€n ting. Ty tAm niém hanh gi3 wa thich diéu chi, ching lién hién ra thi 4y. Chiing c6 thé ding
ma lyc khi€n cho ngudi tu dugc ta dinh, ta tri, tai bién thuyét, phép than thdng bi€t qud khit vi lai.
Nhitng ké khong hi€u cho 1 di chitng dao qua, thdy déu tin phuc; song ky thit ngudi kia trong
tAm dién ddo, chuyén lam phép quy mé hoic th€ gian. C6 mot nha su Viét Nam tu tai modt ngdi
chlia bé hoang bén Lao. Trong khi thién dinh 6ng thdy mot nhém m§ nhén 16a 15, nim tay nhau
nhidy mda. Su trin dinh tAim khong ndi, bén thanh khin niém Phat, tuéng 4y lién tan. Mot cau
chuyén khic vé 4i ma, khi xuwa bén Trung Qudc c6 mot vi su dang tham thién, nhin khi trdi lanh
bung d6i, dong niém tudng in; su lién thay mot thi€u phu bung thifc in d&n cling dudng. Thi€u
phu quy xudng s6t dd dn vao bat, thinh su nén diing lién kéo ngudi mat ngon. Sur vi d6i mudn tho
dung ngay, nhung nghi chwa d&€n gid tho trai, nén nhin nai bdo hiy tam dé€ mot bén, chd ding gid
s& dn. Thi€u phu nghe néi, c6 vé hdn gidn bd di. Gidy 1au sau ding ngo, su gid bat ra thdy trong
4y toan 1a doi bo lic nhic. Chirng 4y 6ng méi tinh ngd, biét vira dong sanh vong niém, lién rudc
14y cdnh ma; may nhd c6 chiit dinh Iyc mdi khéi an dd do va pham gidi sat. Lai cling mot vi su tu
thién trong ndi, tha'y minh 1& loi c6 quanh, nén sanh vong tudng mudn dugc mot it ngudi cling &
chung cho vui. Vira diu c6 ba 140 din hai c¢d gdi tré dep, bdo nha & dudi lang chin nii, im dén
am tranh cdu xin day dao. Vi Ting ban diu khong nghi ngd, lién thuyét phéap khai thi. Tdi lui nhu
th€ 1au ngdy, mdt hom ba 130 bach su xin cho hai c6 gdi lam thi gid lo viéc gidt git com nu6c cho
su d3 cyc nhoc. Su nghe néi thodng sanh 10ng nghi, lién nghiém trach tir chdi. Ba ngudi td vé hdn
then bé di. Su 1én theo ddi qua mdt khiic quanh bdng chgt mat béng, su d&€n xem thi dd cung
dudng, lai khong c6 nha cira chi ca, chi thdy ba gbc ¢8 thy, mdt to hai nhd. Su suy nghi biét day l1a
yéu tinh ¢§ thy, mudn dem biia chit d6n hodc ndi lira thiéu dot dé dit trir hau hoan. Vira nghi dén
d6 bdng thiy ba ngudi hién ra ciu sim hdi va xin tha mang. Th€ mdi bi€t tim yén cinh ling,
vong khdi ma sanh, ngudi tu phdi ghi nhé di€u ndy—One of the three external demons. These are
a type of demon which excites a range of emotions, from lust to delusive attachment to the realm
of the five Dusts, i.e., this world. They take the appearance of alluring, nude men and women or of
parents, siblings or close relatives, as well as of Buddhas and Bodhisattvas with beautiful, adorned
features, in order to entice the practitioner. If he is fond of good food, these demons bring him
succulent, fragrant dishes. If he likes diamonds or gold, they take the appearance of strange
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animals holding precious stones in their mouths as offerings. They cause whatever the practitioner
desires to appear. They can also use their psychic power to lead him into evil samadhi, evil
wisdom and eloquence, giving him the mystic power to know the past and the future. Those who
do not understand will mistake these occurences for evidence that the practitioner has attained
Enlightenment, and thus believe in and trust him. In reality, however, the cultivator’s mind is
upside down and he spends all his time engaging in errant, demonic practices to deceive others.
Once there was a Vietnamese monk cultivating at a deserted temple in Laos. In one of his
meditation sessions, he saw a group of beautiful, ethereal women, all naked, holding hands and
dancing around. The monk, unable to calm his agitated mind, immediately recited the Buddha’s
name in all earnestness. Only then did this scene disappear. Another story of demons of lust and
attachment, once in China, there was a monk seated in meditation. Because he was cold and
hungry, the thought of food arose in his mind. He suddenly saw a woman presenting him with an
offering of food. The woman knelt, put food in his bowl, and respectfully asked him to eat
immediately, before the food grew cold and lost all taste. The monk, being hungry wanted to eat at
once but remembering that it was not yet noontime, he patiently told her to put the bowl aside for
the time being. The woman left, appearing angry and upset. Some time later, at noon, he
uncovered the bowl to discover that it was full of worms, crawling all around. He then understood
that his false thought of food had attracted the demonic apparitions. Thanks to his self-restaint and
power of concentration, however, limited, he avoided consuming the dirty food and violating the
precept against killing. Yet another story concerns a Zen monk who practiced in a deserted
mountain area. Lonely and isolated, he had a deluded thought, wishing to have some fellow-
cultivators practicing along with him to make life more bearable. Immediately, an old woman
appeared from nowhere, leading two beautiful young girls by the hand, who, she said, lived in the
village down in the valley. They had come, they claimed , to seek guidance in the Way. The
monk, unsuspicious, immediately gave a Dharma talk to the group. One day, after many such visits
over a period of time, the old woman respectfully requested that the two girls be allowed to
become attendants to the monk and relieve him of his daily chores. The monk, hearing this,
became suspicious. He reprimanded the old woman severely and refused the offer. The three
women left, apparently angry and ashamed. The monk, intrigued, followed them discreetly until
they disappeared around a bend in the road. When he reached the spot, he found it was a dead end
with no habitation or anything else around, except for three very old trees, one big tree and two
small ones. He thought it over and realized that he had been tested . A fleeting thought occurred to
him, that he should cut down the trees, start a bonfire, and burn them into ground. At that moment,
the three women reappeared, repentant, begging him to forgive them and spare their lives.
Therefore, the cultivator should remember: when the mind is still, all realms are calm; when
delusion arises, demons are born.

Ma Ba Tudn: Papiyan (skt)—Papiman (skt)—Duratama Mara or Mara-papiman (skt)—Ba Ty
Da—Demons of the sixth heaven—Ma clia ting tr3i thi sdiu—MOot thuat ngit Phat gido d€ chi
nhitng ké ¢& tinh pham tdi, nhitng k& cting hung cuc 4c, ké sdt nhan. Nhitng ngudi nay ludn nd luc
gi€t chét nhitng ngudi tot—A Buddhist term for those who intentionally commit wrong doings, the
very wicked, the evil one, or the murderer. They always strive to kill the good:

Mot ké cling hung cuc 4c: A very wicked.

Ac gi4: The evil one.

Sat gid: The murderer.

Ac ma c8 ging cit dut thién cin noi con ngudi: Mara who strives to kill all goodness in human
beings.

Mot loai ma vuong dic biét hdi Phit con tai thé: The evil one. He is the special Mara of the
Sakyamuni period.



@

a)

b)

10.
11.

12.

a)
b)
¢)

13.
14.
15.
16.

17.

18.

19.

20.
21.

a)
b)

22.

23.

2506

Ba Tuin la mot thuat ngit Phat gido dé€ chi nhitng ké cd tinh pham tdi: A Buddhist term for those
who intentionally commit wrong doings.

Ma B6 dé tam: Pay 1a mot trong tdm loai ma—Mara of wishing to attain Bodhicitta, this is one of
the eight Maras or destroyers.

Ma Cdnh: See Ma Gidi in (IIT) (10).

Chuéng Duyén Ma Khdo: Demonic testing conditions—Bac tri luc ching nhitng khong ngai
chuéng duyén ma khdo, ma con mugn chuéng duyén ma khdo d€ ti€n tu—Practitioners who
possess wisdom are not only unafraid of demonic testing conditions or obstacles, but they use
these impediments to achieve progress in cultivation.

Ma Chuéng: Mara-hindrances—Demonic obstacles

Ma Chuéng Luan Phién Rinh Rap va Him Hai Ngudi Tu: Demons (obstacles) always take turns
watching and harming cultivators constantly.

Ma Chuéng Ludn Chs Co Hoi Loi Kéo Ngudi Tu VE Phia Ching: Demons always wait for the
opportune moment to attract and lure devoted cultivators to fall to the demonic nets.

Ma Duyén: Nhitng chuéng duyén lam tr§ ngai tu hanh thién nghiép—Mara circumstances,
conditions, or environments, or conditioning cause, i.e. hindering the good.

Ma Dan: Mara-gifts, in contrast with those of Buddha.

Ma Dao: Black (mara) path or way—See Ma Gidi.

Ma BPinh: D€ tay 1én diau, mot théi quen ma Phat hay dung d€ day dé ti, c6 1& nhitng
chim do6t trén dau ching Ting ciing bt ngudn tir d6—To lay the hand on the top of the
head, a custom of Buddha in teaching his disciples, from which the burning of the spots on the
head of a monk is said to have originated.

Ma Gigi:

Ma luat: Mara laws (rules).

C6i ma: Ma dao hay cdnh gidi ctia 4c ma—The realm of the maras.

Ty Kheo vi cau canh danh ti€ng, 1¢i dudng ma tri giGi: Those of monks who keep commandments
for gaining fame and luxury.

Ma Gidi Ty Kheo: Mara-law monk, who seeks fame and gains or luxury—See Ma Gidi (3).

Ma Nao: Nuisance Demons—See Tam Ching Ma in Chapter 63 (E).

Ma Ngoai Dao: Externalist demons (evils).

Ma ngii udn: Demons of aggregate—The demons of the mind-body clusters (form, sensation,
perception, condition, consciousness)—See Ngii U4n in Chapter 116.

Ma Nhéin: Nhin hanh ctia ma dao, nhu ngudi bi ma sai khi€n hay vi s¢ ngudi khdc ma tu
nhAn nhuc—Mara-servitude, the condition of those who obey mara.

Ma Nii: Con géi thién ma chuyén du db va phéd hai con ngudi (nam giéi)—The daughters of mara
who tempt men to their ruin.

Ma Nit Ma Ddng Gia: Matanga—Ngudi dd du dd Ngai A Nan vao nha—The one who lured
Ananda into her home.

Ma Odn: Ma quin, ké thi cia Dic Phit—Mara enmity, the enemy of Buddha.

Ma Pham: Mara and Brahma.

Ma vudng, chi ¢6i trdi duc gidi thit sdu: Mara, lord of the sixth desire-heaven.

Ma pham, chii cdi trdi sic gidi: Brahma, lord of the heavens of form.

Ma Phién ndo: Loai ma giy phién nio cho thin va tim, chuéng ngai bd dé. Pay 1a mot
trong tdm loai ma—Mara of the passions, the mara that troubles our mind and body, obstructs
the entrance to bodhi. This is one of the eight Maras or destroyers.

Ma Phugc: Hé phugc hay sy tréi budc cla thién ma—Mara-bonds (attachments).
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Ma Quang: Anh sing huy&n 40 clia ma quAn—Mara’s delusive light.

Ma Quén: Quian ma, quan binh ma 4c—The army of mara.

Ma Su:

Viéc ma: Demonic actions.

Viéc lam cla dc ma, gdy chudng ngai cho dao Phit: Mara-deeds, especially in hindering Buddha-
truth.

Ma Tam Mugi: Pay 1a mot trong tim loai ma—Mara of wishing to achieve Samadhi, this is one of
the eight Maras or destroyers.

Ma Thién: Mara-dhyana (skt)—Wrong and harmful meditation—Nhirng tu tudng dc doc hay
loan dong khdi 1én trong ltic thién hay tu thién dinh d€ hanh dong ta vay nhu sai khi€n
quy thAn—Evil or distracted thoughts arise during meditation. Evil thoughts, or wrong and
harmful meditation practices. In Buddhism, mara-dhyana means evil or distracted thoughts arise
during meditation. This is also the wrong and harmful meditation.

Ma Thudt: Magic.

Ma Vong: Ludi ma—The net of mara.

Vo lac ma: Pay 1a mot trong tim loai ma—Mara of Joylessness, this is one of the eight Maras or
destroyers.

Vo ngd ma: Pay la mdt trong tdm loai ma—Mara of Impersonality, this is one of the eight Maras
or destroyers.

Vo thuong ma: Pay 1a mot trong tim loai ma—Mara of Impermanence, this is one of the eight
Maras or destroyers.

Vo6 tinh ma: Pay la mot trong tim loai ma—Mara of Impurity, this is one of the eight Maras or
destroyers.

(B) Ma Vuong
Mara-raja (skt)

TAt ¢ nhitng danh tir ding cho Ma vuong déu tiéu bi€u cho duc vong di quin 1dy chiing
sanh 1am cdn tr§ cho sy khdi phdt thién nghiép va ti€n bo trén dudng citu do va dai
gidc—All the terms for “Mara-raja” represent Satan, or Mara, the personification of evil
and temper of man. Mara-raja also means the Evil One, the Temper, the God of Lust, or
Sins. All of the above symbolize the passions that overwhelmed human beings as well as
everything that hinders the arising of the wholesome roots and progress on the path of
salvation and enlightenment.

Ma vuong 13 nhitng 4c tinh tham, sin, si, man, nghi, ta ki€n, dc ki€n, va c4c tdnh doc hai
khic c6 thé mang lai cho con ngudi sy bit hanh va phién nio—Mara is our greed,
hatred, ignorance, pride, doubt, wrong views, evil views and all the other poisons bringing
people unhappiness and grief.

Ma vuong, sy thit thdch, ké gi€t ngudi hay ké phd hoai, 1a hién than clia xadu xa hay ti
thAn trong huyén thoai Phit gido. Trong Phit gido, ma vuong bi€u hién duc vong lu6t
thing con ngudi ciing nhu nhitng gi trdi 1én 1am ngin trd sy xuat hién cla thién nghiép
ciing nhu sy ti€n bd trén dudng gidc ngd—The temper, the murder, the destruction, or the
personification of evil or death in Buddhist mythology. In Buddhism, Mara symbolizes the
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passions that overwhelm human beings as well as everything that hinders the arising of
the wholesome roots and progress on the path of enlightenment.

Ma vuong 13 chii nhan tAng trdi duc gidi (Triloka Deva) thif sdu, c¢6 trim tay va thudng
thi'y cuGi voi. Truyén thuyét k& ring Phat Thich Ca bi Ma vuong tdn cong khi Ngii tim
cach dat téi dai gidc. Ma vuong tim cdach ngian can Phat khi Ngai chi cho moi ngudi con
dudng gidi thodt. Ma vuong mudn ngin cdn Piic Phat khong cho Ngai chi bay cho con
ngudi con dudng gidi thodt. Thoat tién Ma vuong sai mot bay quy tdi quiy rdi, nhung
Phat khong nao ning. Sau d6 Ma vudng bén phdi co6 con gdi dep nhat clia minh dén du
dd Phat, nhung trudc mit Phat, co gdi bi€n thanh ké x4u xi g6m ghi€c, nén Ma vuong
thira nhan minh da thua Phdt—Mara is the lord of the sixth heaven of the desire realm
and is often depicted with a hundred arms, riding on an elephant. According to legend, the
Buddha Sakyamuni was attacked by Mara as he was striving for enlightenment. Mara
wanted to prevent him from showing men the way that liberates them from suffering.
Mara first called up a crowd of demons, but Sakyamuni did not fear them. Then he sent
his most beautiful daughter to seduce Sakyamuni, but before the Buddha’s eyes she
turned into an ugly hag, where upon Mara admitted conclusive defeat.

(C) Thién Ma
Deva Mara (skt)

Tong quan vé Thién Ma— An overview of Celestial demons: Mot trong ba loai ma. Thién
ma 12 loai ma & cdi trdi Tha Héa Ty Tai, thudc ting thit sdu cda trdi Luc Duc. Loai ma
nay c6 phudc bdo, hudng sy vui mau nhiém cao tot clia ngii trin, cho d6 1a cédnh khodi
lac tuyét d6i, nim quyén han vé duc nhiém, khong mudn ai thodt khdi pham vi dy. Khi
hanh gid dat d&€n mifc tu khd cao, tAim quang phat 16, 4nh sdng chi€u thdu 1én cdi trdi Tha
Héa 1am cho cung dién ma rung dong, chiing lién phat gidc va vi s¢ e c6 ngudi gidi
thoat, quyé&n thudc minh sé& gidm b6t di, nén tim cdch pha hoai. Chiing hién ra nhiéu
cénh, hoic him doa, hoic khuyé&n du, hoic gilp stc cho ta dinh ta tri cing thin thong
cOt d€ gat gim; lai thay phién nhau rinh rip khong gidy phiit nao rdi d€ chd co hdi thuan
tién. Néu hanh gid ¢6 mot niém so hd, lién bi chiing 4m nhip, xdi duc 1am nhitng diéu
trdi dao didc, ddi tu k& nhu di hu tan—One of the three kinds of demons. Celestial
demons refers to the type of demon that resides in the Sixth Heaven, also called the
Heaven of Free Enjoyment of Others’ Emanations. This type of demon possesses merits
and blessings and enjoys the highest heavenly bliss in the Realm of desire, of which our
world is but a small part. They then mistake such happiness and bliss as ultimate, and do
not wish anyone to escape their influence. When a practitioner has attained a fairly high
level of cultivation, his mind-light develops and shines up to the realm of the Sixth
Heaven. It is then discovered by the celestial demons, who seek ways to sabotage his
cultivation. Such action can take many forms, threatening or cajoling, or even helping the
practitioner attain false samadhi “wisdom” and spiritual power, with the aim of ultimately
deceiving him. These demons take turns watching the practitioner constantly and without
interruption, waiting for the opportunity. If the practitioner has a delusive thought, they
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pounce on him or steer him toward things contrary to the Way. The practitioner’s entire
lifetime of cultivation is then over, for all practical purposes.

(IT) Nghia ciia Thién Ma— The meanings of Celestial demons:

1)

2)

3)
4)

5)

6)

7

I

Mot trong t ma trén cdi troi th sdu, thudng che 14p hay cdn tré chon 1y Phat gido—
Celestial demons—Demons in heavens—One of the four maras who dwells in the sixth
heaven (Paranirmita-vasavartin), at the top of the Kamadhatu, with his innumerable host,
whence he constantly obstructs the Buddha-truth and followers.

Danh tir ndy tiéu bi€u cho nhitng ngudi 1y tudng ludn tim cich quiy pha Pao Phat—This
symbolizes idealistic people who disturb Buddhism.

Sat Gia: Thudng lam nhitng chuyén phéng dat hai thAin—The slayer.

Ba Tuin: Con goi 1a Ac Ai (12 loai ma vudng xudt hién trong thdi Phat con tai th&)—The
mara who is sinful of love or desire, as he sends his daughters to seduce the saints.

Ba Ty Da: Papiyan (skt)—Mot loai ma vuong dic biét hoi Phat con tai thé—The evil
one. He is the special Mara of the Sakyamuni period.

Thién Ma Ngoai Pao: Thién ma v ngoai dao déu la ké thu clia chin ly—Maras and
heretics are both enemies of Buddha-truth.

Ma Thién: Mara-deva (skt)}—Thién ma trén dinh duc giGi—The god of lust, sin, and
death—Tha Héa Ty Tai Thién: Paranirmita-Vasavartin (skt)—Ba X4 Bat Dé—Ba La Ni
Mat Ba X4 Bat P& Thién—Ba Na Hoa Dé—C6i trdi thit sdu trong sdu cdi trdi duc gidi
(d€ luc thién), ndi trd ngu cia Ma Hé Thu La Thién va Ma vudng—The sixth of the six
heavens of desire, or passion-heavens, the last of the sixth devalokas, the abode of
Mahesvara (Siva), and of Mara.

(D) Phién Ndao Ma
Demon of Afflictions

Tong quan vé Phién Nao Ma—An overview of “Demon of afflictions ”: Phién nio ma
chi cho cic phién ndo tham nhiém, hon gidn, si mé&, khinh man, nghi ngd, ac ki€n; cho
dén cdc tht ma ngli 4m, luc nhap, mudi hai x&, mudi tdim gii. Loai ma niy ciing goi 1a
ndi ma, do 1ong mé& mudi dién ddo sanh ra, nén phdi ding tAm chin chdnh sdng sudt gidc
ngd ma gidi trr. Pham phu ty minh da c6 nhitng nghiép riéng, lai do cong nghiép sdng
chung trong khung cdnh, ma ngudi xung quanh phin nhiéu tinh tinh hi€m 4c, nghiép
chuéng siu day, nén dé dong sanh phién nio. C6 ké khong chiu dung ndi sy 16i cudn clia
ngil trin nén bi sa ngd. C6 ngudi vi nghich cdnh, khi€n cho bi thuong sdu nio, chi ti€n thi
tiéu tan. Nhitng sy viéc ndy xui khi€n ngudi tu nhe thi uu siu, udt c sanh dau bénh;
ning thi chdn nin bd dao, hodc phin chi ty tdn; nguy hai hon nita, tdt d€n chd doi v6i
hing xuit gia tai gia déu mat h&t my cdm, trdnh xa chdn ghét, sanh viéc khinh ré& ché
bai, khong tin nhan qua, lam diéu 4c, roi phai doa tam d5—These demons represent the
afflictions of greed, anger, resentment, delusion, contempt, doubt and wrong views. They
also include the demons of the Five Skandas, the Six Entrances, the Twelve Sense Fields,
and the Fighteen Elements. These demons are also called “internal” as they created by
topsy-turvy, delusive states of mind. Therefore, they must be overcome by the bright,
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enlightened mind. The human mind is easily moved, developing afflictions not only
because of personal karma but also because of the common karma of living in an
environment filled, for the most part, with evil beings. Some persons cannot resist the
attractions of the five Dusts and thus fall into evil ways. Others, encountering adverse
conditions, grow sad and mournful and lose their determination to progress. Such
developments depending on their severity, render the cultivator despondent , indignant
and ill, or worse still, cause him to abandon the Buddhist Order or even to commit suicide
out of despair. More harmful still, they can lead to loss of respect and good will toward
other cultivators, sometimes even hatred and avoidance of clergy and lay people alike.
Loss of faith in cause and effect, bad karma and finally, descent upon the three Evil Paths
are the end result.

(II) Lam thé nao dé doi tri Ma Phién Nao— How to counteract the “Demon of Afflictions ”:

1y

2)

3)

4)

Mu6n ddi tri thit ma nay, hanh gid phdi qudn xét phién nio 1a hu huyén, xao dong, néng
biic, tréi budc, t6i tim, chi 1am khd cho ngudi va minh. Dit phién nio, ta s& trd vé chan
tAm tu tai gidi thodt, mdt ling sdng trong, an vui mau nhiém. P&i v6i sy mé chip tir nim
Am cho d&€n mudi tdim gidi, cling nén qudn nhu thé: To counteract these demons, the
practitioner should reflect that all afflictions are illusory, upsetting, suffocating, binding,
evil and conducive only to suffering for both himself and others. To eliminate afflictions
is to return to the True Mind, free and liberated, fresh and tranquil, bright and clear,
happy and at peace, transcendental and wondrous. The cultivator should also meditate in
the same way on all attachments, from the Five Skandas to the Eighteen Elements.

Trong Kinh Phdp Hoa, Dic Phat bdo: “Cédc ngudi chd nén tham dim sic, thanh, huong,
vi, xlic, phdp, di tho hay du t€. N€u mé dim tham truSc, TAt bi né thiéu dot: In the Lotus
Sutra, Sakyamuni Buddha said: “You should not be greedy and attached to gross and vile
forms, sound, smell, taste, touch and dharmas. If you do, they will burn you up.”.

Khi xua Piic Vin Thit Su Lgi B6 T4t héi mot vi Thién nit: “Ngudi xem mudi tdim gidi
nhu th€ nd0?” Thién nit ddp: “Nhu thdy ki€p ltta d6t thé gian!” DAy 1a nhitng 15i cdnh
gidc d€ phd trir loai ma phién nio: Manjusri Bodhisattva once asked a female deity,
“How do you see the Eighteen Elements?” The deity replied, “They are similar to the
eonic fire burning up the whole world.” These are words of warning, reminding us to
eliminate the demons of afflictions.

Phién nio ma hay ndi ma, néu khong ché phuc dudgc, tit sé chiéu cdm d&€n ngoai ma &
ngoai d&n phd. LJi xua néi: “Trong clra c6 ti€u nhon, ngodi clia ti€u nhon d&n. Trong ctia
c6 quin tf, ngoai ctta quan tf d€n.” Lai nhu khi dn trém dao ngdch mudn vao nha, gia
chi hay dudc t6 ra binh tinh rin trdch, tAt né phai s¢ hii bd di. N&u chii nha kinh sg r6i
rit ndn ni, d6 chinh 1a thdi @ khuyén rudc trdm vao nha vay: If the demons of afflictions
or internal demons are not subdued, they will attract external demons which wreak havoc.
The ancient have said: “If inside the door there are mean-spirited people, mean-spirited
people will arrive at the door; if inside the door there are virtuous, superior people, noble
superior people will arrive at the door.” As an example, when thieves try to enter a
house through the side door, if the owner calmly scolds them in a loud voice, they will
naturally be frightened and leave. If on the other hand, he is terrified and panic-stricken,
and begs them to desist, he will unwittingly be inviting them into his house.
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(E) Tam Chung Ma
Three types of demons

(I) Tong quan vé “Tam Chiing Ma”— An overview of “Three types of demons ”: “Ma” ti€ng

Phan goi 1a mara, Tau dich 1a “sdt,” b&i n6 hay cudp clia cong dic, gi€t hai mang sdng tri
hué clia ngudi tu. “Ma” ciing chi cho nhitng duyén phd hoai lam hanh gia thdi that dao
tam, cudng loan mAit chdnh niém, hoic sanh ta ki€n lam diéu 4c, roi k&t cudc bi sa doa.
Nhitng viéc phdt sanh cong difc tri hué, dua loai hitu tinh dé€n ni€t ban, goi 1a Phat su.
Céc diéu pha hoai cin lanh, khi€n cho chiing sanh chiu khd doa trong luin hdi sanh ti,
goi 12 ma sy. Ngudi tu cang lau, dao cang cao, mdi thdy ré viéc ma cang hung hiém
cudng thanh. Theo Hoa Thugng Thich Thién TAm trong Niém Phit Thip Y&u, ma tuy
nhiéu, nhung cdt y&u chi c¢6 ba loai: phién nio ma, ngoai ma va Thién ma—*“Demons”
are called “mara” in Sanskrit. In Chinese, the word has connotation of “murderer”
because demons usually plunder the virtues and murder the wisdom-life of cultivators.
“Demons” also represent the destructive conditions or influences that cause practitioners
to retrogress in their cultivation. Demons can render cultivators insane, making them lose
their right thought, develop erroneous views, commit evil karma and end up sunk in the
lower realms. These activities which develop virtue and wisdom and lead sentient beings
to Nirvana are called Buddha work. Those activities which destroy good roots, causing
sentient beings to suffer and revolve in the cycle of Birth and Death, are called demonic
actions. The longer the practitioner cultivates, and the higher his level of attainment, the
more he discovers how wicked, cunning and powerful the demons are. According to Most
Venerable Thich Thién Tam in The Pure Land Buddhism in Theory and Practice,
although there are numerous demons, they can be divided into three types: demons of
afflictions, external demons and celestial demons.

(II) Chi tiét vé “Tam Chiing Ma ”— Details of “Three types of demons ”:

4)
5)

a)

Phién Niao Ma: Demons of Afflictions—See Phién Nao Ma in Chapter 63 (D).

Ngoai Ma: External Demons—Ngoai ma 13 nhitng loai ma quy than yéu mi bén ngoai.
Ngudi tu khi ¢6 ddi chiit cong phu, lién bi né dén thit thach phd khudy. Loai nay c6 thé
chia thanh ba hang 1a bd ma, 4i ma va ndo ma—External demons take the form of
various spirits, ghosts and deities. Once the cultivator has reached a certain level of
attainment, he will be subject to demonic disturbances which will put him to the test.
External demons may be divided into three groups:

B6 Ma: Terrorizing Demons—B6 ma 13 loai ma uva khiing bd 1am cho ngudi kinh s¢. Thit
ma nﬁy thudng héa hinh cop, s6i, rin, rit, hodc cdc loai thi hung dit ky la, hay hinh 4c
quy ghé rgn @€ doa nhdt ngudi tu. Nhitng hinh tuéng nay bi€n huyén vo cling, hoic
khong dau, nhiéu dau, nhiéu tay, nhiéu mit; hoic minh ngudi dau thd, minh thd dau
ngudi, hodc cAm khi gidi, hodc phung Itta d8. N&€u hanh gid kinh hii, lién bi n6 phd 1am
mat chdnh niém, 1dm khi sanh dién cudng. Gip cinh niy, nén nghi céc tuéng déu gid
déi, ma chi c6 thé hiy diét huyén than ché khong thé phd hoai dugc chan tim. Suy xét
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nhu thé rdi binh tinh khong sg chét, an nhién chuyén tAm niém Phit hoic tri chid, né sé& tu
rit lui—These are ghosts that like to frighten and terrorize people. They usually take the
form of tigers, wolves, deadly serpents, poisonous snakes or other ferocious beasts or
hallucinatory, diabolic apparitions to scare the cultivator. Their forms change ad
infinitum. They may have no head or many heads, many hands, many eyes, or a half-
human, half-bestial body. They may brandish weapons or spit fire. If the practitioner is
frightened, he loses his right thought and often goes insane. Faced with these occurences,
we should reflect that all forms and marks are illusory, and that demons can only destroy
the illusory body, not the True Mind. Meditating this way, we should remain calm and
unafraid of death, peacefully concentrating on Buddha or Mantra Recitation. The demons
will then retrest of their own accord.

Ai Ma: Demons of Lust and Attachment—Ai ma 12 lodi ma khich dong long 4i duc cho
d€n tAm tham nhiém canh ngll tran. Chiing héa hinh nam, ni¥ 16a 16 xinh dep; hodc hinh
cha me anh em, k& thAin mén, cho d&n than Phat, B6 Tat tudng tot trang nghiém dé
khuyén du. N&u ngudi thich dn ngon, chiing héa son hao hai vi, huong thom ngao ngat
dem ding; ngudi wa bdo vat, ching hién hinh thd la ngdm chau ngoc dén hi€n ting. Tuy
tAm niém hanh gid wa thich diéu chi, chiing lién hién ra thi 4y. Ching c¢6 thé diing ma
luc khi€n cho ngudi tu dudc ta dinh, ta tri, ta bién thuyé&t, phép thin thong bi&t qua khit vi
lai. Nhitng ké khong hi€u cho 12 da chitng dao qua, thdy déu tin phuc; song ky that ngudi
kia trong tim dién ddo, chuyén lam phép quy mé hoic th& gian—These are a type of
demon which excites a range of emotions, from lust to delusive attachment to the realm
of the five Dusts, i.e., this world. They take the appearance of alluring, nude men and
women or of parents, siblings or close relatives, as well as of Buddhas and Bodhisattvas
with beautiful, adorned features, in order to entice the practitioner. If he is fond of good
food, these demons bring him succulent, fragrant dishes. If he likes diamonds or gold,
they take the appearance of strange animals holding precious stones in their mouths as
offerings. They cause whatever the practitioner desires to appear. They can also use their
psychic power to lead him into evil samadhi, evil wisdom and eloquence, giving him the
mystic power to know the past and the future. Those who do not understand will mistake
these occurences for evidence that the practitioner has attained Enlightenment, and thus
believe in and trust him. In reality, however, the cultivator’s mind is upside down and he
spends all his time engaging in errant, demonic practices to deceive others.

C6 mot nha su Viét Nam tu tai mot ngdi chla bé hoang bén Lao. Trong khi thién dinh
ong thd'y mdt nhém my nhin 16a 15, nim tay nhau nhdy mia. Su trin dinh tAm khong ndi,
bén thanh khdn niém Phit, tuéng 4y lién tan—Once there was a Vietnamese monk
cultivating at a deserted temple in Laos. In one of his meditation sessions, he saw a group
of beautiful, ethereal women, all naked, holding hands and dancing around. The monk,
unable to calm his agitated mind, immediately recited the Buddha’s name in all
earnestness. Only then did this scene disappear.

Mot cAu chuyén khac—Another story—Khi xwa bén Trung Qudc c6 mot vi su dang tham
thién, nhan khi trdi lanh bung déi, dong niém tudng dn; su lién thd'y mot thi€u phu bung
thitc 4n d€n cling dudng. Thi€u phu quy xudng sét dd dn vao bat, thinh su nén dung lién
kéo ngudi mat ngon. Su vi d6i mudn tho dung ngay, nhung nghi chua dén gid tho trai,
nén nhan nai bio hiy tam dé mot bén, chd ding gi sé dn. Thi€u phu nghe néi, c6 vé
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hdn gidn bé di. Gidy lau sau ding ngo, su gid bat ra thdy trong a4y toan 1a doi bd lic
nhic. Chirng 4y 6ng mdi tinh ngd, biét vira dong sanh vong niém, lién rudc 18y cdnh ma;
may nhd c6 chit dinh Ivc méi khdi in d@6 do va pham giSi sit—Once in China, there was
a monk seated in meditation. Because he was cold and hungry, the thought of food arose
in his mind. He suddenly saw a woman presenting him with an offering of food. The
woman knelt, put food in his bowl, and respectfully asked him to eat immediately, before
the food grew cold and lost all taste. The monk, being hungry wanted to eat at once but
remembering that it was not yet noontime, he patiently told her to put the bowl aside for
the time being. The woman left, appearing angry and upset. Some time later, at noon, he
uncovered the bowl to discover that it was full of worms, crawling all around. He then
understood that his false thought of food had attracted the demonic apparitions. Thanks to
his self-restaint and power of concentration, however, limited, he avoided consuming the
dirty food and violating the precept against killing.

e Lai cling mot vi su tu thién trong nii, thA'y minh 1é loi c6 quanh, nén sanh vong tudng
mudn dugc mot it ngudi cung & chung cho vui. Vira dau c6 ba 1do dan hai co géi tré dep,
bdo nha & duéi lang chan ndi, tim d€n am tranh cAu xin day dao. Vi Ting ban dau khong
nghi ngd, lién thuy&t phap khai thi. Tgi lui nhu th& 1au ngay, mot hom ba 1do bach su xin
cho hai ¢6 gdi lam thi gid lo viéc gidt gid com nuGc cho su d3 cuc nhoc. Su nghe néi
thodng sanh long nghi, lién nghiém trach tir chdi. Ba ngudi t& vé hon then bd di. Sur 1én
theo ddi qua mdt khic quanh bdng chot mat bong, su dé€n xem thi da cun dudng, lai
khong c6 nha ctra chi ca, chi thiy ba goc c¢d thu, mot to hai nhd. Su suy nghi biét diy 1a
yéu tinh c6 thu, mudn dem biia chit don hoic ndi 1ta thiéu dot d€ dit trir hau hoan. Vira
nghi d€n d6 bdng thd'y ba ngudi hién ra cAu sdm hdi va xin tha mang. Th& mdi biét tAm
yén cdnh ling, vong khdi ma sanh, ngudi tu phdi ghi nhé diéu niy—Yet another story
concerns a Zen monk who practiced in a deserted mountain area. Lonely and isolated, he
had a deluded thought, wishing to have some fellow-cultivators practicing along with him
to make life more bearable. Immediately, an old woman appeared from nowhere, leading
two beautiful young girls by the hand, who, she said, lived in the village down in the
valley. They had come, they claimed , to seek guidance in the Way. The monk,
unsuspicious, immediately gave a Dharma talk to the group. One day, after many such
visits over a period of time, the old woman respectfully requested that the two girls be
allowed to become attendants to the monk and relieve him of his daily chores. The monk,
hearing this, became suspicious. He reprimanded the old woman severely and refused the
offer. The three women left, apparently angry and ashamed. The monk, intrigued,
followed them discreetly until they disappeared around a bend in the road. When he
reached the spot, he found it was a dead end with no habitation or anything else around,
except for three very old trees, one big tree and two small ones. He thought it over and
realized that he had been tested . A fleeting thought occurred to him, that he should cut
down the trees, start a bonfire, and burn them into ground. At that moment, the three
women reappeared, repentant, begging him to forgive them and spare their lives.
Therefore, the cultivator should remember: when the mind is still, all realms are calm;
when delusion arises, demons are born.

¢) Nio Ma: Nuisance Demons.
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Nio ma la loai ma chuyén phd r6i, lam ndo loan ngudi tu. Cé giéng tinh mi mdi loai dén
theo gid cla nd, dai khai mdi gid c6 ba loai, mudi hai gid thanh ba mudi sdu loai tinh
thd. Nhu gid Dan dén, tat 13 lodi cop, beo, gdu; gis Meo d&n 13 loai meo, thd, cdo; gid
Thin 12 loai, réng, c4, thudng ludng...Theo trong Toa Thién Chi Quin c6 thit quy Du Lap
Kié&t Chi, Tau goi 12 Pdi Dich, dAu mit nhu cAy dan ty ba, bon mit hai miéng, thudng wa
khudy dong phé rdi ngudi tu. Ching chd khi ngudi tu dang tung niém, héa ra siu tring,
hoic bo 1én khdp dau mit, hoic chun vao miéng, 16 miii, mit, 15 tai; hodc chui vao nich,
bung cdia hanh gid ma cidn chich. P6i khi chiing kéu vang vao 16 tai, lam thanh ti€ng dn
a0, nhtic 6¢; hodic chgt 6m gilt ngudi, qud tim thi khdong dung thdy. Ching con héa ra
cadnh ngii trdin hoic thuin, hoic nghich, hoic khong thuin nghich, bi€n huyén khon
ludng, 1am cho hanh gid loan dong ching bi€t ddu ma nhan thitc, d& mat dinh tAim. Mudn
ddi tri vi ba muci sdu loai tinh thd, ct theo gid kéu tén ctia né ma qud trach; véi ma Doi
Dich, nén tung tam quy ngii gi6i hodc gidi bon, bdi chiing 1a thit quy pham toi phd gidi.
Lam nhu thé ching lién 4n mat. Hodc cdch ddi tri tong quét 12 nén nhi€p tim vao chdnh
dinh, hay chuyén chi tri chd niém Phat, ching s& tan bi€n—This type of demon
concentrates on harassing and disturbing the practitioner. There is a certain species of
spirits and ghosts which can be subdivided into many types, each appearing at a fixed
time of the day. In general, each hour has three types of spirits. For example, during the
period between seven and nine in the morning, they take the appearance of dragons, fish,
and serpent-like creatures. In his commentaries Samatha and Vipassana for Beginners,
the Patriarch Chih-I mentioned a type of demon with a face like a pear-shaped lute, four
eyes and two mouths, which enjoys disturbing cultivators. Waiting for the individual to
begin to practice, it takes the form of worms or tiny insects and crawls all over his head
and face, penetrates into his mouth, nose, eyes and ears, or goes under his armpits or
belly to sting him. At other times it shouts loudly into the practitioner’s ears, creating a
great disturbance and giving him a headache; or it suddenly embraces him tightly. If the
practitioner attempt to seize it in return, nothing is there. This type of nuisance demon
also causes scenes of the five Dusts to appear, either favorable or unfavorable, or neither
favorable nor unfavorable. Such transformations are countless and can cause the
practitioner to become agitated. As he does not know what to make of all this, he loses
his concentration. The general way to subdue these nuisance demons is to “gather” the
mind in correct samadhi or diligently recite mantras or the Buddha’s name, they will then
all disappear.

Ngoai ma con 1a nhitng ma bang mon t& dao. Nhitng vi ki€p trudc hoidc ki€p ndy da tirng
tu theo ngoai dao, sau trd lai quy y Phat phdp; hodc nhitng vi tuy chi nuong vé Tam Bio,
nhung xua kia 6ng ba cha me déu theo bang mon td dao, thudng hay bi ngoai ma ph4 rdi.
B&i 16i tu clia ngoai dao déu khong rdi phién nio hitu 1iu, con trong vong tu cao chip
ngd, tham dim quyén danh, nén hang ngoai dao hay quy tu bé phdi, khong mudn cho
ngudi c6 it nhi€u lién hé véi phe minh tu theo dao khdc: External demons also include
demons belonging to externalist cults and other false or quasi-Buddhist sects; or
practitioners who have belonged to cults in this or previous lives but have now converted
to Buddhism, as well as those who are themselves Buddhists but who come from families
formerly active in other faiths and cults, tend to be bothered by external demons. This is
because the cultivation methods of externalists are within the realm of worldly afflictions
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and are tainted with pride, ego attachment, power and fame. Therefore, they stick
together and do not want people connected with them in some way to follow other
teachings.

Thi€én Ma: Celestial Demons.

Thién ma 13 loai ma & coi trdi Tha Héa Ty Tai, thudc ting thit sdu cla trdi Luc Duc.
Loai ma nay c6 phudc bdo, hudng sy vui mau nhiém cao tot clia ngii trin, cho d6 1a cdnh
khodi lac tuyét doi, nim quyén han vé duc nhiém, khong mudn ai thoat khdi pham vi 4y.
Khi hanh gid dat d&€n mic tu khé cao, tAm quang phdt 10, 4nh sdng chi€u thau 1én cdi troi
Tha Héa lam cho cung dién ma rung dong, ching lién phdt gidc va vi s¢ e c6 ngudi gidi
thodt, quyé&n thudc minh s& gidm b6t di, nén tim cdch pha hoai. Chiing hién ra nhiéu
canh, hodc him doa, hoic khuyé&n du, hodc gitip sifc cho ta dinh ti tri cing than thong
cOt d€ gat gim; lai thay phién nhau rinh rip khong gidy phiit nao rdi dé chd co hdi thuan
tién. N&u hanh gid c6 mdt niém so hd, lién bi ching 4m nhap, xdi duc 1am nhitng diéu
trdi dao dic, ddi tu k& nhu di hu tan: This refers to the type of demon that resides in the
Sixth Heaven, also called the Heaven of Free Enjoyment of Others’ Emanations. This
type of demon possesses merits and blessings and enjoys the highest heavenly bliss in the
Realm of desire, of which our world is but a small part. They then mistake such happiness
and bliss as ultimate, and do not wish anyone to escape their influence. When a
practitioner has attained a fairly high level of cultivation, his mind-light develops and
shines up to the realm of the Sixth Heaven. It is then discovered by the celestial demons,
who seek ways to sabotage his cultivation. Such action can take many forms, threatening
or cajoling, or even helping the practitioner attain false samadhi “wisdom” and spiritual
power, with the aim of ultimately deceiving him. These demons take turns watching the
practitioner constantly and without interruption, waiting for the opportunity. If the
practitioner has a delusive thought, they pounce on him or steer him toward things
contrary to the Way. The practitioner’s entire lifetime of cultivation is then over, for all
practical purposes.

Trong Pai Thira Khéi Tin Luan, M3 Minh B T4t da tirng khuyén day: “Trong khi hanh
gia tinh tu, thudng bi cdc thién ma, ngoai dao, hoic quy thin 1am nio loan. Chiing hién
cdc hinh tuéng ghé rgn d€ khing b, hodc tuéng nam nit xinh dep d€ quyén rii. Cé khi
chiing hién than Phat, BS T4t hay chu Thién vé6i cdc tudng trang nghiém; hoic néi cdc
mon da la ni; hodc néi phdp bd thi, tri gidi, nhin nhuc, tinh tan, thién dinh, tri hué; hoic
n6i cdc phap binh ding, khong, vo tuéng, vo nguyén, khen nggi cidnh khong odn khong
than, khong nhan khong qud, citu canh rdng khdng véng ling, bdo d6 1a chan ni€t ban.
Hoic ching 1am cho hanh gid bi€t ddi trudc clia minh, sudt viéc quéd khi vi lai, thiu rd
tAm niém clia moi ngudi, cho d&én dugc bién tai vo ngai. Ching khi€n ngudi tu tham
luy€n danh 1gi thé gian, tanh tinh that thudng, hay gian, hay cudi, wa ngli, nhiéu bénh, dé
x6t thuong xdc cdm, c¢6 khi rat tinh tin, 1dm ldc lai tré ndi bi€ng nhdc. Hodc chiing xui
hanh gid sanh tAm nghi ngd khong tin, nhiéu lo nghi, bé phdp tu cin ban trd lai tu cdc tap
hanh, dim nhiém nhitng viéc trién phudc & thé gian. Hodc ching 1am cho hanh gid dugc
mot it phan tuong t¢ nhu tam mudi, c6 thé & trong dinh tir mot ngay cho tdi bdy ngay,
than tAm an vui khong bi€t déi khat; song d6 1a do stc ta ching cla ngoai dao gia bi,
khong phéi chin tam mudi. Hodc lai khi€n cho hanh gid dn uéng khdng chitng do, khi
nhiéu khi it, sic mit bi€n d6i luén. Khi gip nhitng cdnh nhu trén, ngudi tu phai ding tri
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tué quén sdt, ging giit chanh niém, dirng sanh tim chap trudc ma lac vao ludi ta. Phai
kién tri nhu th€ mdi xa lia dugc ma chuéng.”—In the Awakening of Faith, the Patriarch
Asvaghosha admonished: “There may be some disciples whose root of merit is not yet
mature, whose control of mind is weak and whose power of application is limited, and yet
who are sincere in their purpose to seek enlightenment, these for a time may beset and
bewildered by maras and evil influences who are seeking to break down their good
purpose. Such disciples, seeing seductive sights, attractive girls, strong young men, must
constantly remind themselves that all such tempting and alluring things are mind-made;
and, if they do this, their tempting power will disappear and they will no longer be
annoyed. Or, if they have vision of heavenly gods and Bodhisattvas and Buddhas
surrounded by celestial glories, they should remind themselves that those, too, are mind-
made and unreal. Or, if they should be uplifted and excited by listening to mysterious
Dharanis, to lectures upon the paramitas, to elucidations of the great principles of the
Mahayana, they must remind themselves that these also are emptiness and mind-made,
that in their essence they are Nirvana itself. Or, if they should have intimations within
that they have atained transcendental powers, recalling past lives, or foreseeing future
lives, or, reading others’ thoughts, or freedom to visit other Buddha-lands, or great
powers of eloquence, all of these may tempt them to become covetous for worldly power
and riches and fame. Or, they may be tempted by extremes of emotion, at times angry, at
other time joyous, or at times very kind-hearted and compassionate, at other times the
very opposite, or at times alert and purposeful, at other times indolent and stupid, at times
full of faith and zealous in their practice, at other times engrossed in other affairs and
negligent. All of these will keep them vacillating, at times experiencing a kind of
fictitious samadhi, such as the heretics boast of, but not the true samadhi. Or later, when
they are quite advanced they become absorbed in trances for a day, or two, or even
seven, not partaking of any food but upheld inward food of their spirit, being admired by
their friends and feeling very comfortable and proud and complacent, and then later
becoming very erratic, sometimes eating little, sometimes greedily, and the expression of
their face constantly changing. Because of all such strange manifestations and
developments in the course of their practices, disciples should be on their guard to keep
the mind under constant control. They should neither grasp after nor become attached to
the passing and unsubstantial things of the senses or concepts and moods of the mind. If
they do this they will be able to keep far away from the hindrances of karma.”

K&t lai, chi ¢6 hai loai ma 13 ndi ma va ngoai ma; Thién ma ciing thudc vé lodi ngoai ma.
Nhung s di 1ap Thién ma thanh mot loai riéng, 1a vi muén cho hanh gid luu y dé€n su pha
hoai nguy hiém tinh vi ctia n6. Ngoai phién nio ma, ngoai ma, Thién ma nhu trén, trong
kinh con néi dé€n bénh ma va tif ma. B&i con dau bénh thudng lam cho hanh gid tiéu
gidm cong phu, lai tu chua d&€n dau rdi chét cé thé khi€n ngudi thdi that dao qui, nén
mdi goi 12 ma. Nhung bénh ma va tf ma dai y chi sy chudng ngai ctia bénh va chét thudc
vé than ti dai trén dudng tu, khong c6 tinh cach phd hoai khudy rdi d€ gi€t hai dao tim
theo ding nghia clia ma—In summary and as a further generalization, there are only two
types of demon, internal and external. Celestial demons are within the category of
external demons; however, we described them separately to alert the practitioner to the
dangerous, subtle havoc they can cause. In addition to the demons of afflictions, external
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demons and celestial demons described above, Buddhist sutras also mention “disease
demons” and the “demons of death.” For disease will usually wither the practitioner’s
efforts, while death in the midst of cultivation can make him retrogress. Thus, disease and
death are called demons. In general, they represent obstacles to the way that affect the
physical body, but they cannot harm and destroy the Bodhi-Mind in the true sense of the
word “demon.”

Stfc tu clia ngudi thdi nay phan nhiéu bi phién nio ma hoic ngoai ma pha hoai, chua dd
dé cho Thién ma phai ra tay. Loai ma ndy chi d€n vdi nhitng vi tu cao. Néu Thién ma
quyét phd, nhitng vi sifc tu tim thudng khé c6 hy vong thoat khdi. Trong Kinh Ling
Nghiém, vi thuong dudng tu nhiéu hiém nan, Pitc Phat khuyén cdc hanh gid tham thién
nén kiém tri mit chd, d€ dugc nhd than luc gia hd, thodt khdi nan ma thanh tuu chanh
dinh. An Quang Pai Su did bdo: “Mdi xem qua dudng nhu Kinh Liang Nghiém khdc quan
di€ém véi Tinh DP9, nhung xét nghi siu mdi thdy kinh ndy vo hinh di khen nggi tuyén
duong Tinh D§. Tai sao th€? BSi bac da chitng dé tam Thanh qui A Na Ham ma con c6
th€ bi ma canh lam cho thdi doa, thi sy niém Phit ciu sanh Tinh D6 ciang ndi bic thém
tdnh cdch trong y&u, trong 4nh sing nhi€p ho cia Pic A Di Pa khong con nan ma
nita.”—Considering the level of cultivation of today’s practitioners, they generally face
harassment only from demons of afflictions or external demons. Such cultivators are not
advanced enough to arouse opposition from celestial demons. However, should the latter
set their minds to destroying someone, that person has little hope of escaping harm,
unless his cultivation is examplary. In the Surangama Sutra, Sakyamuni Buddha, out of
compassion for cultivators faced with many dangers along the Way, advised those who
practiced meditation to recite mantras at the same time. This would enable them to rely
on the power of the Buddhas to escape harm from demons and achieve correct samadhi.
The Patriarch Yin Kuang once said: “At first glance, it would appear that the Surangama
Sutra has a different viewpoint from Pure Land. However, upon closer scrutiny, that sutra,
in its essence, actually praised and commended the Pure Land School. Why is this so? It
is because, if even those who have attained the third level of sagehood can suffer
retrogression caused by demons, we can see the crucial importance of Buddha Recitation
and rebirth in the Pure Land: in the gathering and helping light of the Lord Amitabha
Buddha, there is no more danger of demons.

Nim Piéu Kién Cin Thi€t B Thanh Cong Cia Ngudi Tu Thién—Five conditions to be
successful for a Pure Land practitioner: Theo Hoa Thugng Thich Thién Tam trong Niém
Phat Thap Y&u, néu luin xét trén dudng hanh dao, khi chua dudc sanh vé Cuc Lac, thi tu
Tinh Do ciing c6 thé bi ma chuéng. Song phan nhiéu 13 do hanh gid khong hi€u gido 1y,
ching khéo tri tim, dé ndi ma phat khdi khi€n chiéu cdm ngoai ma d&€n phd hoai. N&u
giit dugc tAm binh tinh, thi v6i oai luc cong dic clia cAu hong danh, ngoai ma khong lam
chi dudc, va phién ndo ciing 1an 1an bi tiéu trir. Vi th& ngudi tu Tinh PO, ma cdnh néu c6
ciing 12 phan it. Trdi lai ngudi tu Thién, ma cdnh hién nhiéu, bdi chi nuong vao ty luc.
Bac Thién si phdi di nim diéu kién sau diy. N&u vi tu thién nao khdng hdi di nim diéu
kién trén rat d& bi ma chuéng lam tn hai—While treading the Way but not yet reborn in
the Pure Land, the practitioner of Buddha Recitation may also encounter demonic
obstacles. However, in most cases, this is because he does not understand the Dharma
and is not skillful at reining in his mind, letting internal demons or afflictions spring up,
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which, in turn, attract external demons. If he can keep his mind empty and still and recite
the Buddha’s name, external demons will be powerless and afflictions will gradually
disappear. Thus, for the Pure Land practitioner, even if demonic obstacles do appear,
they are few in number. Advanced Zen practitioners, on the other hand, face many
demonic occurrences because they rely only on their own strength and self-power. A Zen
follower should fulfill the following five conditions to be successful. If a Zen practitioner
does not meet these five conditions, he is very easily subject to get harm from demons:
Giéi hanh tinh nghi€ém: He should keep the precepts strictly.

Cin tdnh le lang sdng sudt: His nature and roots should be quick and enlightened.

Phdi hiéu r6 dao 1y, khéo phan biét tudng chanh ti, chian, vong: He should have a clear
understanding of the Dharma, skillfully distinguishing the correct from the deviant, the
true from the false.

Y chi manh mé& vitng bén: He should be firm and stable in his determination.

Phai nuong ndi bic thién tri thitc thdng kinh di€n, , da c6 kinh nghiém tu thién nhiéu nim
dé nhd sy huéng din: He should be guided by a good advisor, who has a thorough
understanding of the sutras and many years experience in meditation.
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Trong Pai Thira Khdi Tin Luan, Ma Minh B Tt sau khi két hgp tdng quét vé tinh y&u
cia phap Pai Thira, va trinh bay xong dudng 18i tu tap, Ngai da bio: “Coi Ta Ba phién
ndo cang cudng, chdnh tin khé vitng, khong thudng dugc gdp Phat nghe phdp, dudng tu
nhiéu hiém nan chuéng duyén. Nén bi€t Pitc Nhu Lai c6 phuong tién thu thing, day ciu
sanh vé ¢di Tinh Pd & Tay Phuong. Nhu trong khé& kinh néi ‘n&u chuyén tim niém Phat
A Di Pa, dem cong ditc tu hdi huéng cAu sanh TAy Phuong, thi sé dudc vé thé gidi Cuc
Lac, thudng thdy Phat nghe phéap, khong con thdi chuyén. N&u hanh gid y theo dudng 16i
tu niy, quyét dinh sé dudc vao chdnh dinh tu.”—In the Awakening of Faith, after
summarizing the essential points of Mahayana doctrine and explaining the path of
cultivation, the Patriarch Asvaghosha added: “Next, suppose there is a man who learn this
teaching for the first time and wishes to seek the correct faith but lacks courage and
strength. Because he lives in this world of suffering, he fears that he will not always be
able to meet the Buddhas and honor them personally, and that faith being difficult to
perfect, he will be inclined to fall back. He should know that the Tathagathas have an
excellent expedient means by which they can protect his faith: that is, through the
strength of wholehearted meditation-recitation on Amitabha Buddha, he will in
fulfillment of his wishes be able to be born in the Buddha-land beyond, to see the Buddha
always, and to be forever separated from the evil states of existence. It is as the sutra
says, ‘if a man meditates wholly on Amitabha Buddha in the world of the Western
Paradise and wishes to be born in that world, directing all the goodness he has cultivated
toward that goal, then he will be born there.” Because he will see the Buddha at all times,
he will never fall back. If a cultivator follows this path, he will be able to be born there in
the end because he abides in the correct samadhi.”

(F) Luc Chung Khdo
Six Types of Testing Condition

Téng quan vé “Khdo”— An overview of “Testing Condition”: Khio 13 nhitng 4nh hudng
dién bi€n ctia nghiép thién dc, nhung chiing c6 sitc thim 16i cudn hanh gia 1am cho bé tré
st tu tri. Khi mdi tu ai cling c¢6 1ong hdo tAm, nhung 1an lugt bi nhitng duyén nghiép bén
ngoai, nén mot trim ngudi da rdt hét chin muoi chin. C§ dic néi: “Tu hanh nhit nién
Phit tai tién, nhi nién Phat tai TAy Thién, tam nién vin Phat y&u tién.” Nghia 12 ‘su tu
hanh nim diu Phit nhu & truSc mit, nim thi hai Phat da vé tdy, sang nim thif ba ai
mudn héi d€n Phat hay bdo niém Phit, phai trd tién mdi chiu néi t6i, hoic niém qua it
cAu.” Theo Hoa Thugng Thich Thién Tam trong Niém Phat Thip Y&u, c¢é sdu loai
khao—Testing conditions are the fluctuating effects of good and bad karma, which have
the power to influence the practitioner and retard his cultivation. When first taking up
cultivation, every practitioner has a seed of good intentions. However, as they encounter
karmic conditions, one after another, both internal and external, ninety-nine cultivators
out of a hundred will fail. The ancients had a saying: “In the first year of cultivation,
Amitabha Buddha is right before eyes; the second year, He has already returned to the
West; by the time the third year rolls around, if someone inquires about Him or requests
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recitation, payment is required before a few words are spoken or a few versess recited.”
According to Most Venerable Thich Thién TAm in The Pure Land Buddhism in Theory
and Practice, there are six types of testing conditions:

(II) Chi Tiét vé Luc Chiing Khdao— Details of the Six Types of Testing Condition:

1) Noi Khio: Internal Testing Conditions—C6 ngudi trong lic tu tip, bdng khdi 1&én nhitng
tAm niém tham lam, gidn hdn, duc nhi€m, ganh ghét, khinh man, ngi ngd, hodc si mé dé
hon trim budn ngd. Nhitng tAm niém Ay doi khi phdt hién rdt manh liét, gip duyén sy
nhd cling dé cau c¢6 buc minh. Nhi€u lic trong gidc md, lai thdy cdc tudng thién dc bién
chuyén. Trong diy nhitng tinh ti€t chi ly khong thé td hét dugc. Gip cinh niy hanh gid
phdi y thitc d6 12 cong ning tu hanh nén nghiép tuéng phdt hién. Ngay lic 4y nén gidc
ngd cic nghiép tuéng déu nhu huyén, néu cao chdnh niém, thi ty nhién cic tudng 4y sé
1an lugt tiéu tan. N&u khong nhin thic rd rang, tit s& bi né xoay chuyén lam cho thdi
doa. Tién dic bdo: “Ching sg nghiép khdi s6m, chi e gidc ngd cham” chinh 13 diém ndy.
C6 ngudi dang lic dung cdng, bdng phét sanh tdn loan mdi nhoc khé cudng ndi. Ngay khi
Ay nén ding 1én 1& Phat rdi di kinh hanh, hoic tam x4 lui ra ngoai doc mot vai trang
sdch, stta nim ba canh hoa, chd cho thanh tinh sé& trd vio niém Phat lai. N&u khong ¥
thitc, cif cudng ép cdu cho mau nhit tim, thi cang cd ging lai cang loan. Pay la su uyén
chuyén trong lic dung cong, vi nhu th€ giic qud manh t¢ nudc tran, ngudi chii sody phai
tlly ¢d, nén cd thld ché khong nén ra ddnh. C6 vi tu hanh khi niém Phit, bdng thay c6 tich
nhu bdn dan doc diéu d& sanh budn chdn, thi khong ngai gi phu thém tri chi, quan tudng,
hodc tung kinh—During cultivation, some people suddenly develop thoughts of greed,
anger, lust, jealousy, scorn or doubt. They may also suffer delusion, leading to drowsiness
and sleep. These thoughts sometimes arise with great intensity, making the practitioner
feel annoyed and upset over, at times, trivial matters. Sometimes auspicious and evil
events alternate in his dreams. The specific details of these events are too numerous to
be described. Faced with these occurences, the practitioner should realize that these
karmic marks have appeared as a consequence of his cultivation. He should immediately
understand that all karmic occurences and marks are illusory and dream-like; he should
foster right thought and they will disappear one after another. Otherwise, he will certainly
be swayed, lose his concentration and retrogress. The ancients used to say in this respect:
“Do not fear an early manifestation of evil karma, fear only a late Awakening.”
Sometimes the practitioner, in the midst of intense cultvation, suddently becomes
confused and weary, which is a state difficult to fight off. At that very moment, he should
arise and bow to the Buddhas or circumambulate the altar. Or else, he may take a
temporary break, read a few pages of a book or rearrange some flowers, waiting for his
mind to calm down before returning to the altar to resume recitation. Otherwise, the more
he tries to focus his mind, the more scattered it becomes. This is a case of flexibility in
cultivation. It is similar to the situation of a commander-in-chief facing an invading army
as powerful as a river overflowing its banks. In such a situation, the general should stay
on the defensive, consolidating his position, rather than charging into battle. Some
practitioners suddenly feel solitary and isolated when reciting the Buddha’s name like a
single-note musical piece, and grow melancholy and bored. In such cases, they should not
hesitate to add mantra or sutra recitation or visualization to their practice.
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2) Ngoai Khdo: External Testing Conditions—P4ay 1a nhitng chudéng cidnh bén ngoai lam
duyén khé khin thSi doa cho hanh gid. Nhitng chuéng cidnh nay 13 su néng bifc, dn Ao,
ué€ tap, hoic chd qud rét lanh, hay nhiéu triing ki€n mudi mong. Gip cdnh niy cling nén
uyén chuyén, dirng chap theo hinh thic, chi cAu dudc an tim. Ching han nhu & cinh qua
néng biic, ching ngai gi mic 4o trang méng 1& Phat, roi ra ngoai chd mat ma tri niém,
dé&n khi xong lai trd vio ban Phat phat nguyén hdi hudng. Hodc gip chd nhiéu mudi, c6
thé ngdi trong man thura ma niém Phat. Nhu & mién bic Trung Hoa vi thdi ti€t qud lanh,
cdc su khi 1én chanh dién tung kinh, ciing phdi mang gidy vd va ddi mi cin than. C6
hang Phat t&r vi nha ngheo, lam lung vit va, di sém vé khuya, hoic nd nan thi€u hut, rich
ru6i déi lanh, v¢ y&u con dau, khong c6 chd thd cing trang nghiém. Trong nhitng hoan
canh ndy su tu tip that ra rat khé, phdi cé thém sy nhin nai ¢ ging, mdi c6 thé thanh
cong dugc. Hoic c6 ngudi vi nhiéu chudng nghiép, lic khong tu thi thoi, khi sip vao ban
Phit lai nhitc diu chéng mit va sanh dd chiing bénh, hay c6 khiach vi€ng thim va nhiéu
viéc bat thudng xdy dén. Gip nhitng cdnh nhu thé, phdi c¢d ging va khéo uyén chuyén
tim phuong tu hanh. Sy c6 ging uyén chuyén tiy trudng hgp sai biét ma @ng dung chd
khong thé néi hét ra duge. Nén nhd gip hoan cidnh bat dic di, phdi chi trong phan tim,
dirng cAu né phin tuéng, méi c6 thé dung thong duge. Cdi Ta Ba 4c truge van nhiéu khd
luy, n€u khong c6 stic c¢6 ging kham nhin, thi sy tu hanh khé mong thanh twu—These
are external obstacles creating difficult conditions which can make the practitioner
retrogress. These obstacles include heat, noise, dirt and pollution, freezing weather, or an
outbreak of mosquitoes and other insects. When faced with these conditions, the
cultivator should be flexible and not become attached to forms and appearances. He
should just seek tranquility and peace of mind. For instance, in sweltering heat, he should
not mind donning a light robe to bow to the Buddhas, and then retiring to a shady spot
outdoors to recite the Buddha’s name. At the end of the session, he can return to the altar
to make his vows and transfer the merit. If the practitioner happens to be living in a
mosquito-infested area, he can sit inside a net while reciting the Buddha’s name. As in
northern China where the weather can be freezing, monks and nuns must dress carefully
in socks, shoes and hats when going to the Buddha hall to recite sutras. As another
example, some destitude laymen, living from hand to mouth, going to work early and
coming home late, pursued by creditors, tattered, hungry and cold, with sickly wives and
malnourished children, can hardly afford a decent place to practice. In such situations,
cultivation is truly difficult. In order to succeed, the practitioner should redouble his
efforts and have more patience and endurance. Other people, with heavy karmic
obstructions, do not experience outward occurences as long as they do not cultivate, but
as soon as they are ready to bow before the altar, they develop headaches, grow dizzy,
and are afflicted with all kinds of ailments. Or else, they may receive sudden visitors or
encounter unusual events. Faced with these occurences, the practitioner should redouble
his efforts and find ways to cultivate flexibly. These ways depend on circumstances; they
cannot all be described. One point, however, should always be kept in mind: when faced
with difficult circumstances, pay attention to the mind, and do not cling to appearances
and forms. The evil, turbid Saha World has always been full of suffering and tears.
Without perseverance and forbearance, it is very difficult to succeed in cultivation.
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Nghich Khdo: Testing Conditions caused by Adverse Circumstances—Trén dudng dao,
nhiéu khi hanh gid bi nghich cidnh lam cho trd ngai. C6 ngudi bi cha me, anh em hay vg
chdng con cdi ngin trd hoic pha hoai khong cho tu. C6 vi thin mang cd tit dau yéu mai
khong lanh. C6 k& bi oan gia luon theo dudi tim cdch muu hai. Cé ngudi bi vu oan gid
hoa, khi€n cho ngdi tli chiu tra khdo hodc Iuu day. Cé vi bi su tranh dua ganh ghét, hoic
béu réu nhiéu ti€ng x4u xa, lam cho khé an nhin. Piéu sau nay lai thudng xiy ra nhiéu
nhiit. Nhitng cinh ngd nhu thé déu do stic nghiép. Ldi xua tirng néi: “Hitu bat ngu chi du,
hifu cAu toan chi hiy,” nghia 12 ‘c6é nhitng ti€ng khen, nhitng vinh dy bt ngd, khong ding
khen ma dugc khen; va c6 nhitng sy kién that ra khong dang khinh ché, lai dién thanh
canh khinh hiy ché bai tron ven.”—Practitioners on the path of cultivation are at times
impeded by adverse circumstances. Some are prevented from cultivating or frustrated in
their practice by parents, brothers and sisters, wives, husbands or children. Others
suddenly develop a chronic disease, from which they never completely recover. Still
others are continually pursued by oponents and enemies looking for ways to harm them.
Others are slandered or meet misfortunes which land them in prison, subject to torture, or
they are sent into exile. Others, again, victims of jealous competition or calumny, lose all
peace of mind. This last occurrence is the most frequent. Such cases occur because of the
power of evil karma. The ancients had a saying: “There are instances of sudden praise
and unexpected honors which are underserved, and other instances, not deserving of
blame, which create major opportunities for censure and contempt.”

Thuéan Khao: Testing Conditions caused by “Favorable Circumstances”—C6 ngudi khong
gip cdnh nghich ma lai gip cdnh thuin, nhu ciu gi dugc ndy, nhung sy thanh cong déu
thudc duyén rang budc ché khong phdi gidi thodt. C6 vi khi phat tim mudn yén tu, bdng
canh danh 1gi sic thanh chgt d€n, hodc nhiéu ngudi thuong mén mudn theo phung sy gin
bén. Thi du ngudi xuit gia khi phat tim tu, bdng c¢6 ké dén thinh 1am toa chd mot ngdi
chila 16n; hoic nhu ngudi tai gia, thi c6 thd mdi 1am tdng, bo trudng, hay mdt cudc lam
in mau phét tai. DAy 14 nhitng cdnh thuin theo duyén ddi quyé&n ri ngudi tu, réi din 1an
dé&n cdc sy phién todi khac lam mat dao niém. Ngudi ta ché&t vi Itra thi it, ma chét vi nu6c
lai nhiéu, nén trén dudng tu cdnh thuin thit ra ddng sg hon cdnh nghich. Cdnh nghich doi
khi 1am cho hanh gid tinh ngd, d€ thodt ly niém tham nhiém, hodc phin chi lo tu hanh.
Con cdnh thuin 1am cho ngudi Am thAm thdi dao lic nao khong hay, khi birng tinh méi
thdy minh da 1dn xa xuéng doc. Ngudi xua néi: “Viéc thuin t6t dugc ba. Mé luy ngudi
dén gia.” Loi nay ddng goi 1a mot ti€ng chudng cénh tinh. Th& nén duyén thit thach cla
su thuan khdo rat vi t&, ngudi tu can phdi luu y—Some practitioner do not encounter
adverse circumstances, but on the contrary, meet with favorable circumstances, such as
having their wishes and prayers fulfilled. However, such successes belong to the category
of ‘binding’ conditions, rather than conditions conducive to liberation. Thus, just as some
practitioners set their minds to peaceful cultivation, they suddenly encounter
opportunities leading to fame and fortune, ‘beautiful forms and enchanting sounds.” Or
else, family members, relatives and supporters seek to follow and serve them on their
retreats. For example, a monk who has made up his mind to cultivate in earnest may
suddenly be requested to become the abbot of a large temple complex. Or else, a layman
may unexpectedly receive a letter inviting him to become a minister heading such and
such a government department, or offering him a chance to participate in a business
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venture which promises a quick profit. These instances, all of which are advantageous
under mundane circumstances, are seductive to the cultivator, and may gradually lead to
other complications. Ultimately, he may forget his high aspirations and retrogress. As the
saying goes, more lives are lost in a flood than in a fire. Thus, on the path of cultivation,
favorable circumstances should be feared more than unfavorable ones. Unfavorable
events sometimes awaken the practitioner, making it easier for him to escape thoughts of
attachment and redouble his efforts in cultivation. Favorable events, on the other hand,
may make him quietly retrogress, without being aware of it. When he suddenly awakens,
he may discover that he has slipped far down the slope. The ancients have said: “Even
two or three favorable circumstances may cause one to be deluded until old age.” This
saying is trully a ringing bell to wake cultivators up. Therefore, challenge of favorable
events is very subtle, practitioners need to pay close attention to them.

Minh Khao: Testing Conditions of a Clear, Explicit Nature—PAay la sy thit thach rd rang
tri6c mit ma khong tu tinh ngd. Ching han nhu mot vi tai ditc khdng bao nhiéu, nhung
dudc ngudi bung bg khen 12 nhiéu dic hanh, tai niing, c6 phudc 16n, rdi sanh ra ty kiéu tu
ddc, khinh thudng moi ngudi, 1am nhitng diéu can dé, k&t cudc bi thim bai. Hodc c6 mot
vi di kha niing ti€n cao trén dudng dao, nhung bi ké khdc gan trd, nhu bdo dn chay sé& bi
bénh, niém Phat tri chi nhiéu sé& bi d6 nghiép, hay gip nhiéu viéc khong lanh, rdi sanh ra
e deé lo sg, thdi that dao tAm. Hodc c6 nhitng cidnh ty minh bi€t n€u ti€n hanh thi dé rudc
18y su 15i 1am th4t bai, nhung vi tham vong hay tu 4i, vin deo dudi theo. Hoic ddi véi
cdc duyén bén ngoai, tuy biét d6 1a gid huyén nhung khong budng bé dugc, rdi ty chudce
14y sy budn khd vao tim. K& dé dii nhe da thudng hay bi phinh gat. Khi chua diét duge
tham vong thi d& bi ngudi khdc ding tién tai, sic dep hodc danh vi 16i cudn. Cho d&€n néu
con tdnh néng ndy tit dé bi ngudi khich dong, gdnh 14y nhitng viéc phién phic vao than.
DAy 1a nhitng cam biy clia cd ddi 1in dao, xin néu ra d€ cling nhau khuyén nhic, néu
khong dé dit nhitng di€m d6, sé vudng vao vong chuéng nghiép. Pi vdi nhitng duyén
thtt thach nhu th€, hanh gid phdi nhan dinh cho sdng sudt, va sanh long qué quyét ti€n
theo dudng 16i hdp dao mdi c6 thé thing né dugc—These are clear ‘testing conditions’
which occur right before the practitioner’s eyes, without his realizing their implications.
For instance, a monk of relatively mediocre talents and virtues becomes the object of
adulation, praised for great merit, virtue and talent. He then develops a big ego and looks
down on everyone; giving rise to thoughtless action resulting in his downfall. Or else we
have the case of a layman with the potential to progress far along th Way. However, he is
blocked and opposed by others, who advise him, for example, that vegetarianism will
make him sick, or that overly diligent mantra and Buddha Recitation will ‘unleash his evil
karma,’ causing him to encounter many untoward events. He then develops a cautious,
anxious attitude, retrogressing in his determination to achieve the Way. There are also
circumstances in which the practitioner realizes that to advance further is to invite failure
and defeat, yet, out of ambition or pride, he continues all the same. Or else, even though
the cultivator knows that external circumstances are illusory and dream-like, he cannot
let go of them, and thus brings great suffering upon himself. The easy-going and
credulous are often duped. When they have not eliminated greed, it is easy for others to
deceive them with money, sex and fame. It also applies to those who have a temper and
too much pride. Easily aroused, they bring a great deal of trouble and anguish upon
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themselves. These are trappings and the pitfalls of the outside world, which are also
encounterd within the Order. I bring them up here as a warning to fellow cultivators. If
they are not careful, they will become entangled in the cycle of obstructing karma. The
practitioner should develop a clear understanding of these adverse condition and resolve
to progress along a path consonant with the Way. Only then will he be able to overcome
these obstacles.

6) Am Khio: Silent, Hidden Testing Conditions—Biéu niy chi cho su thit thach trong 4m
thaAm khong 19 1iéu, hanh gid n&€u ching khéo luu tim, tdt khé hay biét. C6 ngudi ban so
tinh tAn niém Phat, roi bdi gia k& 1an sa siit, 1am diéu chi thit bai viéc 4y, sanh ldong lo
ling chdn nin tré bd sy tu. C6 vi cong viéc lai Am thAm tién trién thudn tién rdi ham mé
deo dudi theo 1gi 16c ma quén lang sy tu hanh. C6 k& trude tién siéng ning tung niém,
nhung vi thi€u sy ki€m diém, phién nio & noi tAim mdi ngay ting thém mot it, 1an lugt
sanh ra bi€ng tré, c6 khi doi ba thing hay mot vai nim khdng niém Phat dugc mot cau.
C6 ngudi tuy su song van diéu hoa day dd, nhung vi thdi cudc bén ngoai bi€n chuyén,
than thé nha ctra nay d6i mai ddi, tim mii hoang mang hudng ngoai, bi't gidc quén bd sy
tri niém hdi nao khong hay—This refers to silent challenges, inconspicuous in nature. If
the practitioner is not skillful in taking notice, they are very difficult to recognize and
defeat. Some people, who may have recited the Buddha’s name diligently in the
beginning, grow worried and discouraged by deteriorating family finances or repeated
failures in whatever they undertake, and abandon cultivation. Others see their affairs
quietly progressing in a favorable way; they then become attached to profit and gain,
forgetting all about the way. Others diligently engage in Buddha and Sutra Recitation at
the beginning, but because they fail to examine themselves, the afflictions within their
minds increase with each passing day. They then grow lethargic and lazy, to the point
where they do not recite a single time for months, or even years. Still others, although
their lives are progressing normally, see their living conditions continuously fluctuating
with changing external circumstances. With their minds always in confusion and directed
toward the outside, they unwittingly neglect recitation or abandon it together.

(G) Tdm loai ma
Eight destroyers
Eight Maras

(A)

1) Phién nio ma: The mara of the passions.

2) Ngii &m ma: The skandha-maras.

3) T& ma: Death-mara.

4) Tha héa ty tai thi€n ma: The mara-king.

5) Vo6 thudng ma: The mara of Impermanence.
6) Vo6 lac ma: The mara of Joylessness.

7) VO ngd ma: The mara of Impersonality.

8) VO tinh ma: The mara of Impurity.
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Phién nio ma: The mara of the passions.

Thién tri thi'c ma: The mara of good-knowing advisor.
B6 dé tim ma: The mara of wishing to attain Bodhicitta.
Tam Mudi ma: The mara of wishing to achieve Samadhi.
Tha hoéa ty tai thi€n ma: The mara-king.

Ma Tt: The mara of death.

Thién ma: Deva-king mara.

Am ma: The mara of the hell or of the underworld.

(H) Thdp Ma
Ten kinds of Demons

Thdp Ma—Ten kinds of demons: Theo Kinh Hoa Nghiém, Phim 38, ¢c6 mudi thi ma
clia chu Pai Bo T4t. Chu B6 Tdt nén mau dung phuong tién xa rdi mudi thit ma niy—
According to the Flower Adornment Sutra, Chapter 38, there are ten kinds of demons of
great enlightening beings. Enlightening beings should apply appropriate means to
quickly escape these demons.

Ngii udn ma, vi sanh cdc chip thi: The demon of the clusters of mental and material
elements, giving rise to attachments.

Phién ndo ma, vi hiing tap nhiém: The demon of afflictions, perpetually confusing and
defiling.

Nghiép ma, vi hay chuéng ngai: The demon of actions, able to obstruct and inhibit.

TAm ma, vi khdi ngd man cong cao: The demon of mind, which gives rise to pride.

T& ma, vi bd chd sanh: The demon of death, which abandons life.

Thi€n ma, vi ty kiéu cdng phong ting: The demon of heaven, being self-indulgent.

Thién cin ma, vi hiing chdp thi: The demon of roots of goodness, because of perpetual
clinging.

Ma tam mudi, vi t¥ ldu say dim: The demon of concentration, because of long
indulgence in the experience.

Thién tri thitc ma, vi khdi tAim chap tru6c: The demon of spiritual teachers, because of
giving rise to feelings of attachment.

10) B4 Bé phdp tri ma, vi ching chiu x4 lia: The demon of phenomenon of enlightenment,

because of not wanting to relinquish it.

(II) Muoi Ma Nghiép—Ten kinds of demons’ actions of Great Enlightening Beings: Theo

Kinh Hoa Nghiém, Phim 38, c6 mudi thi ma nghiép clia chu Pai B6 T4t. Chu B6 Tat
nén mau xa lia muSi ma nghiép ndy ma siéng ciu Phat nghiép—According to The
Flower Adornment Sutra, Chapter 38, there are ten kinds of demons’ actions of Great
Enlightening Beings. Enlightening Beings should quickly get away from to seek
enlightened action.
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Quén mat B6 Pé tim, tu cdc thién phédp, diy 1a ma nghiép: Cultivating roots of goodness
while forgetting the aspiration for enlightenment.

Ma nghiép th nhi—The second demons’ actions:

Ac tam bd thi: Giving with ill-will.

San tam tri gidi: Keeping precepts with hatred.

Ch6i bé ngudi c6 tanh 4c: Rejecting people of bad character.

Xa ké 1udi bi€ng: Rejecting the slothful.

Khinh man ké loan y: Slighting the confused.

Khinh ké si mé: Despising the ignorant.

Ma nghiép thit ba—The third demons’ actions:

Ndi phdp thAm thAm sanh tim xan 1an (ganh ghét blin xin): Being jealous and stingy with
the profound teaching.

Khong thuyét phip cttu do nhitng ngudi cé thé citu dd dudc: Not explaining the truth to
those who are capable of being enlightened.

Khi dudc tai 1gi va cung kinh thi gudng thuyé&t phdp, ddu ngudi khong cau nghe ciing nhu
khong c6 kha nidng nghe: Insisting on on explaining it to people without the capacity for it
as long as wealth and honor are thereby available.

Ma nghiép thit tt—The fourth demons’ actions:

Ching thich ling nghe cic mon Ba La Mat: Not liking to hear about the ways of
transcendence.

DAu c6 nghe néi d€n, ciing ching mang d&n viéc tu hanh: Not practicing them even when
hearing about them.

DAu ciing tu hanh nhung lai gidi ddi: Tending to negligence even when practicing them.
Vi lugi bi€ng nén chi y hén kém ching cau phap dai B4 Bé vo thugng: Becoming narrow
and mean in spirit because of laziness, and not seeking supreme enlightenment.

Nhirng ma nghiép thit nAm—The fifth demons’ actions:

Xa thién tri thic: Avoiding good companions.

Gan 4c tri thifc: Associating with bad companions.

Cau ty gidi thoat: Craving personal release.

Ching thich tho sanh: Not wanting to accept life.

Chi chudng Niét ban ly duc tich tinh: Wishing for the desirelessness and tranquility of
nirvana.

Ma nghiép thit s§u—The sixth demons’ actions:

Khéi tAm san han v6i chu Bd Tét: Arousing hatred and anger toward enlightening beings.
Nhin chu B6 T4t v6i dc nhin: Looking at Enlightening Beings with malevolent eyes.
Nhin ngé tim cau 18i 1dm ctia chu Bd T4t: Looking for faults in enlightening beings.

N6i 18i 1Am ctia chu B Tat: Talking of the faults of Enlightening Beings.

Ngin dit tai 1gi cling dudng d&€n chu B6 T4t: Cutting off their support.

Ma nghiép thit bAy—The seventh demons’ actions:

Phi bang va ching thich ling nghe chinh phdp: Repudiating true teaching and being
averse to hearing it.

Gia st c6 dudc nghe ciing lién sanh 1ong hiy bang: Immediately criticizing true teaching
when hearing it.
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Thay ngudi thuy&t phdp ching sanh long ton trong: Having no respect for those who
expound true teaching.

Cho minh ding con tat cd ngudi khdc thi sai: Claiming oneself to be right and others all
wrong.

Ma nghiép tht tim—The eighth demons’ actions:

Thich hoc thé luan xdo thuat vin tir: Indulging in the study of secular literature.

Xién duong nhi thira che md Phat phiap tham thim: Expounding the vehicles of
individual salvation while obscuring the profound Teaching.

Diing diéu nghia truyén day cho ngudi ching ding day: Giving subtle doctrines to
unsuitable people.

Xa r&i B4 Pé, tru ndi ta dao: Straying from enlightenment and persisting in false paths.
Ma nghiép tht chin—The ninth demons’ actions:

Thudng thich gin giii cling dudng v6i nhitng ngudi di dudc gidi thodt an on: Always
liking to associate with those who are already liberated and at peace, and giving them
offerings.

Ching chiu gan gii gido héa ngudi chua gidi thodt chuwa an n: Not being willing to
approach or edify those who have not yet attained liberation or peace.

10) Ma nghiép thtt mudi—The tenth demons’ actions:

a)
b)
c)
d)
€)

Thém 16n ngd man: Developing conceit.

Khong ton kinh: Having no respect.

Lam nhiéu sy nio hai v6i cdc chiing sanh: Often troubling or hurting sentient beings.
Ching ciu chdnh phdp tri hué chon thiét: Not seeking genuine knowledge of truth.
Tam ¥ t& ac kho khai ngd dugc: Being mean and difficult to awaken.

(III)Muoi Piéu Roi B6 Ma Nghiép Ciia Chu DPai Bé Tdt—Ten ways of getting rid of

1y
2)
3)
4)
5)
6)

7

demons’ actions of Great Enlightening Beings: Mudi Diéu RSi B6 Ma Nghiép Clia Chu
Pai B Tit theo Kinh Hoa Nghiém, phim 38. Chu B T4t an tru trong mudi phdp niy
thdi c6 thé ra khdi tit cd ma dao—Ten ways of getting rid of demons’ actions of Great
Enlightening Beings, according to the Flower Adornment Sutra, Chapter 38. Enlightening
Beings who abide by these can escape all demonic ways.

Gan thién tri thitc, cung kinh ciing dudng: Associating with the wise and honoring and
serving them.

Ching tu cao ty dai, ching tu khen ngdi: Not elevating themselves or praising
themselves.

Tin hi€u thAm phap clia Phiat ma ching hiy bang: Believing in the profound teaching of
Buddha without repudiating it.

Ching bao gid quén mat tim nht thiét tri: Never ever forgetting the determination for
omniscience.

Siéng tu diéu hanh, hiing ching phéng dat: Diligently cultivating refined practices, never
being lax.

Thudng cAu tit cd phdp danh cho B T4t: Always seeking all the teachings for
enlightening beings.

Hing dién thuy€t chdnh phdp, tim khong nham mdi: Always expounding the truth
tirelessly.
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Diéu rdi bé ma nghiép thit tim—The eighth way of getting rid of demons’ actions:

Quy y tat cd chu Phat mudi phuong: Taking refuge with all the Buddhas in the ten
directions.

Nghi d&€n chu Phat nhu nhitng vi citu ho: Thinking of them as saviors and protectors.

Tin tho Gc niém tat cd chu Phat than luc gia tri: Faithfully accepting and remembering the
support of the spiritual power of the Buddhas.

10) Cung tt cA B T4t ddng gieo cin lanh binh ding khong hai: Equally planting the same

1y

2)

3)

roots of goodness with all enlightening beings.

(I) Thap DPao Binh Ma theo Kinh Nipata,
Ten Armies of Mara according to the Nipata Sutta

Nhuc duc: Kama (p)—Sensual desires—Chiing ta thudng bi 16i cuén manh mé bdi 4m
thanh ngot ngo, huong vi dim da, nhitng y tudng dep dé va nhitng doi tugng vira y khic
ti€p xic vdi sdu gidc quan cla chiing ta. K&t qua cda sy ti€p xtic ndy 13 ham mudn phat
sinh. Pdi tugng wa thich va tim tham mudn 1a hai diéu can thi€t d€ tao nén duc lac. Bén
canh d6, sy dinh mdc vao gia dinh, tai sin, cong viéc, va ban bé ciing 1a quain clia ddm
ma thit nhat nAy—We are usually attracted by sweet sounds, rich smells, beautiful ideas,
and other delightful objects that touched all our six sense doors. As a natural result of
encountering these objects, desire arises. Pleasant objects and desire are the two bases of
sense pleasure. Besides, our attachments to family, property, work and friends are also
considered troops of this first army.

Nén chi: Arati (p)—Discouragement—Ching ta lu6n ¢6 khuynh hudng khong hai long
v4i cudce song ma chiing ta dang ¢6. C6 thé ching ta cdm thd'y minh bAt min vdi gia dinh,
nha ctra, thifc dn hay nhitng y&u t& khdac. Mudn vugt qua sy bat man ndy chiing ta phai
1ing nghe 13i Phat day vé vo thudng, khong c6 thit gi ton tai mai mai, tir d6 ching ta c6
thé€ budng bd hét thdy moi thit chdp trudc, va tir d6 an lac, hoan hy va thodi mai s& ty
nhién hién khdi trong tdm dinh tinh clia ching ta—We always have a tendency not
satisfied with what we have in our life. We may feel disatisfied with family, housing,
food or with any other small things. To overcome this discontent, we should listen to the
teachings of the Buddha on the impermanence of everything; then we can get rid of all
kinds of attachments; then rapture, joy and comfort will arise naturally from our
concentrated mind.

bo6i va khat: Khuppipasa (p)—Hunger and thirst—Phai ching ching ta déi khdc vi thyc
phdm? Ky that, chiing ta khdng chi d6i vi thitc an, ma con déi vi nhiéu thit khac nhu quin
40, vat dung, thi vui gidi tri, va nhitng thd say mé c4 nhan nhu suu tim d6 ¢, chdi cay
kiéng, van van. Sy d6i khit ndy tiém in trong moi 1anh vyc vad moi nhu ciu clia minh, tir
vat chat dé€n tim linh. N&u ching ta bi€t kém ché vdi nhitng ham mu6n niy thi dao binh
ma tht ba khé c6 thé quiy riy dudc ching ta—Are we hungry of food? In fact, we may
not be hungry for food but also for clothing, entertainment, and other hobbies such as
collection of antiques, bonsai, and so on. This notion of hunger and thirst relates to the
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entire range of needs and requirements in both physical and mental areas. If we can
restraint ourselves from these desires, then the third mara army cannot disturb us.

Ai duc: Tanha (p)—Attachment—Khi duc lac da ti€p xic cdc doi tugng gidc quan thi
tham 4i phdt sanh. Khi mit ti€p xdc vat vira ¥, tai ti€p xdc v6i Am thanh vira y, mili ngti
mui thom, 1udi ti€p xdc vdi vi ngon, thin xdc cham v&i vat vira §, van van, thi tham 4i
phét sanh. Nhu vay moi phdp tran ti€p xiic vdi luc cin, n€u chiing ta khong c¢é chdnh
ni€ém thi tham 4i s&€ phdt sanh—When eyes contact pleasurable objects, ears listen to
good sounds, nose smells good smell, tongues tastes tasteful food, body touches likeable
things, and so on, cravings arise. Therefore, if we do not have mindfulness, cravings will
arise—See Chapter 43.

D4 dugi hon trAm: Thinamiddha (p)—Sloth and torpor—See Chapter 111 (C).

So sét: Bhaya (p)—Fear—Su sg hdi thong thudng 13 mot diu hiéu ngdm cda sy gidn dif.
C6 khi chiing ta khong thé duong ddu v6i van dé, nhung ciing khong bi€u 1§ phan @ng ra
mit ma chd co hoi trén chay. N&u chiing ta c¢6 thé ddi dau v6i van dé, véi mot cdi tim
cdi mG va thoai mdi thi sy sg hadi s€ khong khdi diy dugc—Ordinary fear is a sinking
sign of anger. When we cannot face the problem, we show no reaction outwardly and
wait for the opportunity to run away. But if we can face our proble directly, with an open
and relaxed mind, fear will not arise.

Hoai nghi: Vicikiccha (p)—Doubt—See Chapter 77.

Dém pha va c6 chdp: Makkha-thambha (p)—Detraction and stubborness—See B4t Phong
in Chapter 82.

Thau doat bat chdnh, ti€ng tot, danh vong, 15i khen ting va Igi 1dc: Labha-siloka-
sakkara-micchayasa (p)—Gain, praise, honour, and ill-gotten fame—See Bat Phong in
Chapter 82.

10) Ty phu va khinh miét: Attukkamsanaparavambhana (p)—Self-praise and contempt for

1)
2)
3)
4)

others—Tuy phu 12 mot dao binh ma ddng s¢. N6 hiy diét 1ong bi€t on va 1am cho chiing
ta kh6 c6 thé thira nhian dugc ring minh da nd bi€t bao nhiéu ngudi. N6 khi€n minh quén
di tit cd nhitng viéc tot dep ma ngudi khdc dd lam cho minh trudc day. Vi ty phu ma
chiing ta xem thudng va ché bai ciing nhv dém pha dic hanh ctia ngudi khac—Conceit is
really a fearsome mental state. It destroys gratitude; ant it makes more difficult for us to
acknowledge that we owe any kind of debt to another person. It cause us to forget the

good deeds others have done for us in the past. Because of conceit, we belittle and
denigrate other people.

(J) Thdp La Sdt Ni¢
The ten raksasi or demonesses

Mudi La sdt Nit dugc néi dén trong Kinh Lién Hoa—The ten raksasi or demonesses
mentioned in the Lotus Sutra:

Lam-ba: Lamba—Who is associated with Sakyamuni.

Ty-lam-ba: Vilamba—Who is associated with Amitabha.

Khic Xi: Kutadanti—Who is associated with Bhaisajya (Dugc Su Phat).

Hoa Xi: Puspadanti—Who is associated with Prabhutaratna (Pa Bdo Nhu Lai).
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Hic Xi: Makutadanti—Who is associated with Vairocana (Pai Nhut Nhu Lai).
Pa Phat: Kesini—Who is associated with Samantabhadra (Phd Hién).
Vo-Yém-tic: Acala—Who is associated with Manjusri (Van Thu).
Tri-Anh-Lac: Maladhari—Who is associated with Maitreya (Di Lic).

Cao-d¢€: Kunti—Who is associated with Avalokitesvara (Quin Am).

10) Poan nhift thi€t ching sanh tinh khi: Sarvasattvaujohari—Who is associated with

1)

b)

2)

3)

Ksitigarbha (Earth Store Pia Tang).

(K) Ngii Thip Am Ma
The Fifty Skandha-Demon States

Theo Kinh Ling Nghiém, quyén thit Chin, ¢c6 nim mudi &m ma—According to The
Surangama Sutra, book Nine, there are fifty skandha-demon states.

Thép Sdc Am Ma—Ten states within the form skandha: Theo Kinh Ling Nghiém quyén
Chin, c6 mudi sic Am ma—According to the Surangama Sutra, book Nine, there are ten
states within the form skandha:

Théan ra khdi ngai: Body can transcend obstructions—Pic Phit bdo 6ng A Nan khi dang
trong Ay tinh nghién diéu minh, bon dai ching xen dét, trong gidy It than c6 thé ra khdi
chuéng ngai—The Buddha told Ananda that at the point, as the person intently
investigates that wondrous brightness, the four elements will no longer function together,
and soon the body will be able to transcend obstructions.

A,y goi 12 minh tinh luu dit cdnh hién tién, nhd cong dung tam thdi ma dugc nhu vy:
This state is called “the pure brightness merging into the environment.” It is a temporary
state in the course of cultivation and does not indicate sagehood.

Khong phdi 1a chitng Thanh, dirng khdi tdm cho 12 Thdnh, goi 1a cdnh gi6i t6t. N&u cho
12 Thénh, thi lién bi quan ta: If he does not think he has become a sage, then this will be
a good state. But if he considers himself a sage, then he will be vulnerable to the demon’s
influence.

Trong Than Nhdt Trung: The light pervades internally and he can extract intestinal
worms—Ong A Nan! Lai do tim 4y, tinh nghién diéu minh, trong than rdng sudt. Ngudi
d6 bdng nhién 1ay ra cdc loai giun sdn & trong than. Than tuéng con nguyén, khong bi tdn
thuong. D6 goi 12 tinh minh luu 1§ hinh thé. A/y chi 1a tinh hanh, tam thoi dugc nhu vay.
Khong phdi 1a chitng Thanh, dirng khdi tAm cho 12 Thdnh, goi 1a cdnh gi6i t6t. N&éu cho
12 Théanh lién bi quan tA—Ananda! As the person uses his mind to intently investigate
that wondrous light, the light will pervade his body. Suddenly he will be able to extract
intestinal worms from his own body, yet his body will remain intact and unharmed. This
state is called “the pure light surging through one’s physical body.” It is a temporary state
in the course of intense practice, and does not indicate sagehood. If he does not think he
has become a sage, then this will be a good state. But if he considers himself a sage, then
he will be vulnerable to the demon's’influence.

Tinh Phach Pip P&i Hop: His essence and souls alternately separate and unite—Lai do
tam 4y, trong ngoai tinh nghién. Khi &y hon phdch, ¥ chi, tinh thin, thdy déu xen vao,
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ddp d6i lam chl 1am khach, trir than chip tho. Bdng trong hu khdng nghe ti€ng thuyé&t
phip, hodc nghe mudi phuong ddng 6 nghia bi mat. Ay goi 1a tinh phich dip ddi hop ly,
thanh tyu thién chiing. Tam thdi duge nhu vy, khong phdi 1a chitng Thanh, dirng khéi
tdm cho 1a Thénh, goi 13 cdnh giGi t6t. Néu cho 1a Thanh, lién bi quan tAi—As the person
uses his mind to intently investigate inside and outside, his physical and spiritual souls,
intellect, will, essence, and spirit will be able to interact with one another without
affecting his body. They will take turns as hosts and guests. Then he may suddenly hear
the Dharma being spoken in space, or perhaps he will hear esoteric truths being
pronounced simultaneously throughout the ten directions. This state is called “the essence
and souls alternately separating and uniting, and the planting of good seeds.” It is a
temporary state and does not indicate sagehood. If he does not think he has become a
sage, then this will be a good state. But if he considers himself a sage, then he will be
vulnerable to the demons’ influence.

Phit Hién Ra: Buddhas appear—Lai do tim 4y, ding ling trong sudt, sang tif bé trong
phat ra. Mudi phuong khdp héa thanh sic vang Diém pha dan. T4t cd cdc gidng loai héa
ra thanh Nhu Lai. Khi 4y bdng thdy Ptic Ty L6 Gid Na ngdi trén dai Thién Quang, nghin
dttc Phat nhidu chung quanh. Trim ¢ qudc do cling cdc hoa sen dong thdi xuét hién. Ay
goi 1a tAm hén linh ngd nhiém thanh. TAm quang sdng chéi, chi€u cdc th€ gidi. Tam thdi
dugc nhu vay, chi khong phai 1a chitng Thanh, dirng khéi tAm cho 1a Thanh, thi goi 1a
canh gidi t6t. Néu cho 12 Thanh, lién bi quin ti—When a person’s mind becomes clear,
unveiled, bright, and penetrating, an internal light will shine forth and turn everything in
the ten directions into the color of Jambu-river gold. All the various species of beings will
be transformed into Tathagatas. Suddenly he will see Vairocana Buddha seated upon a
platform of celestial light, surrounded by a thousand Buddhas, who simultaneously
appear upon lotus blossoms in a hundred million lands. This state is called “the mind and
soul being instilled with spiritual awareness.” When he has investigated to the point of
clarity, the light of his mind shine upon all worlds. This is a temporary state and does not
indicate sagehood. If he does not think he has become a sage, then this will be a good
state. But if he considers himself a sage, then he will be vunerable to the demons’
influence.

Hu Khong Héa Thanh Sidc Bdu: Space takes on the color of precious things—Lai do tAm
4y tinh nghién, diéu minh, xem xét khong dirng, d&¢ nén, hang phuc, ving ép qud phan.
Lic d6 bdng nhién mudi phuong hu khong héa thanh bdy sic bdu, hodc trim sic dong
thdi ddy khip, ching chuéng ngai nhau. Cdc mau xanh, vang, dd, tring déu hién hién.
D6 1a cong luc d& ép qud phan, tam dugc nhu vy, chit khong phai 13 chitng Thanh, dirng
khdi tam cho 12 Thénh, thi goi 1a cidnh gidi t6t. Néu cho 1a Thdnh, lién bi quan ta—As
the person uses his mind to intently investigate that wondrous light, he will contemplate
without pause, restraining anf subduing his mind so that it does not go to extremes.
Suddenly the space in the ten directions may take on the colors of the seven precious
things or the colors of a hundred precious things, which simultaneously pervade
everywhere without hindering one another. The blues, yellows, reds, and whites will each
be clearly apparent. This state is called “excessively subduing the mind.” It is a
temporary state and does not indicate sagehood. If he does not think he has become a



6)

7)

8)

2532

sage, then this will be a good state. But if he considers himself a sage, then he will be
vulnerable to the demons’ influence.

Trong Tdi Thi'y Vit: He can see thing in the dark—Lai do tim d6, nghién ctu triét dé,
tinh quang ching loan. Bdng liic nita dém, & trong nha t5i, thdy cdc d6 vat, ching khic
ban ngay. Ma vat trong nha tdi ciing ching mat. P6 1a t€ tAim mat trirng, xem thiy rdng
su6t. Tam dugc nhu vay, ché khong phdi 1a chitng Thanh, dirng khéi tim cho 13 Thénh,
goi 12 cdnh gi6i t6t. Néu cho 1a Thanh, lién bi quian ta—As the person uses his mind to
investigate with clear discernment until the pure light no longer disperses, he will
suddenly be able to see various things appear in a dark room at night, just as if it were
daytime, while the objects that were already in the room do not disappear. This state is
called “refining the mind and purifying the vision until one is able to see in the dark.” It is
a temporary state and does not indicate sagehood. If he does not think he has become a
sage, then this will be a good state. But if he considers himself a sage, then he will be
vulnerable to the demons’ influence.

Than Giong Nhu Ciy Cé: His body becomes like grass or wood—Lai do tAm dé, ti€n
vao, man phin vdo noi rdng khong. Chan tay bdng nhién gidng nhu ciy cd, lira dot dao
cit khong hé bi€t. Lita sing thidu cling khong néng, dao cit thit nhu don ciy. D6 1a tiéu
bd tran cdnh va x6 dep tr dai, mdt mit thuan tdy. Tam thdi dugc nhu vdy, ché khong
phdi la chiing Thanh, dirng khdi tim cho 1a Thdnh, thi goi 1a cdnh gidi t6t. N&u cho Ia
Thénh, lién bi quin ta—When his mind completely merges with emptiness, his four limbs
will suddenly become like grass or wood, devoid of sensation even when burned by fire
or cut with a knife. The burning of fire will not make his limbs hot, and even when his
flesh is cut, it will be like wood being whittled. This state is called “the merging of
external states and blending of the four elements into a uniform substance.” It is a
temporary state and does not indicate sagehood. If he does not think he has become a
sage, then this will be a good state. But if he considers himself a sage, then he will be
vulnerable to the demons’ influence.

Nhin thdy moi ndi déu thanh nuéc Phat: He sees everywhere turn into Buddha-lands—
Lai do tAm d6, thanh tyu thanh tinh, 1dm cdng tinh tim. Bng nhién thiy nidi song, dat
bing mudi phuong déu thanh nuéc Phat, ddy dd bdy mén bdu, sing chéi khip ca. Lai
tha'y hiing sa Phat day diy hu khong, 1au cdc t6t dep. Nhin xudng thi'y dia nguc, xem trén
thién cung khong chudéng ngai. D6 12 tai mong thdy cdi Phat, tu tudng ldu ngay hda
thanh, cht khong phdi 1a chitng Thanh, dirng khéi tAm cho la Thénh, goi 1a cénh gidi tot.
N&u cho 1a Thdnh, lién bi quan ti—When his mind accomplishes such purity that his skill
in purifying the mind has reached its ultimate, he will suddenly see the earth, the
mountains, and the rivers in the ten directions turn into Buddhalands replete with the
seven precious things, their light shining everywhere. He will also see Buddhas,
Tathagatas, as many as the sands of the Ganges, filling all of space. He will also see
pavilions and palaces that are resplendent and beautiful. He will see the hells below and
the celestial palaces above, all without obstruction. This state is called “the gradual
transformation of concentrated thoughts of fondness and loathing.” It does not indicate
sagehood. If he does not think he has become a sage, then this will be a good state. But if
he considers himself a sage, then he will be vulnerable to the demons’ influence.
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Nghe dugc xa: He sees and hears distant things—Lai do tim ay, nghién cifu siu xa. Bong
ban dém tir xa nhin thdy lang x6m, tinh, chg, dudng x4, than toc, quyén thudc, hodc nghe
ti€ng néi. PG 1a birc tAm, d& nén tim qud, tim bay xa, nén thdy chd xa, chit khong phai
12 chitng Thanh, dirng khdi tim cho 1a Thanh, goi 1a cdnh gi6i t6t. Néu cho 1a Thénh, lién
bi quin ta—As the person uses his mind to investigate what is profound and far away, he
will suddenly be able to see distant places in the middle of the night. He will see city
markets and community wells, streets, and alleys, and relatives and friends, and he may
hear their conversations. This state is called “having been suppressed to the utmost, the
mind flies out and sees much that had been blocked from view.” It does not indicate
sagehood. If he does not think he has become a sage, then this will be a good state. But if
he considers himself a sage, then he will be vulnerable to the demons’ influence.

10) Thay thién tri thitc: He sees good advisors—Lai do tAm 4y, nghién ctu tinh cuc, thiy

1.
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2)

thién tri thitc, hinh thé ddi ddi, trong chdc 14t bdng nhién thay d6i nhiéu cich. P6 1a ta
tAm bi yéu mi, hodc mic thién ma vao trong tim phiic, bdng dung thuy&t phép, thong dat
nghia mau. DAy khong phai 12 chiing Thanh, dirng khdi tAim cho 1a Thdnh, ma sy dit hét.
N&u cho 1a Thdnh, lién bi quan tA—As the person uses his mind to investigate to the
utmost point, he may see a Good and Wise Advisor whose body undegoes changes.
Within a brief interval, various transformations will occur which cannot be explained.
This state is called “having an improper mind which is possessed by a li-ghost, a mei-
ghost, or a celestial demon, and without a reason speaking Dharma that fathoms
wondrous truths.” It does not indicate sagehood. If he does not think he has become a
sage, then the demonic formations will subside. But if he considers himself a sage, then
he will be vulnerable to the demons’ influence.

Thdp Thu Am Ma—Ten states within the feeling skandha: Theo Kinh Thd Ling
Nghiém, Pitc Phit nhic 6ng A Nan vé mudi thu Am ma—According to the Surangama
Sutra, the Buddha reminded Ananda about the ten states of Feeling Skandha.

Ep minh sanh ra budn: Suppression of the self leads to sadness—Ong A Nan! Ngu®i thién
nam d6, duong & lic thu 4m chua bi phd, dugc rt sang chéi, tim Ay phdt minh. Bi d& ép
qud phin, bdng phit budn vd cling. P&n ndi coi rudi mudi nhur con nhd, thuong x6t dén
chdy nudc mit. P6 12 dung cdng dé nén qud diang. HE biét thi khong 16i gi. Khong phdi
12 chitng Thanh. HE ching mé thi ty tiéu. N&u cho 13 Thanh thi ¢c6 ma Bi vao trong tim
phd. Thiy ngudi thi budn, than khéc tham thi€t. MAt chinh thu va s& bi chim dim—
Ananda! In this situation the good person experiences a brilliant light. As a result of the
excessive internal pressure in his mind, he is suddenly overwhelmed with such boundless
sadness that he looks upon even mosquitoes and gadflies as newborn children. He is
filled with pity and unconsciously burst into tears. This is called “overexertion in
suppressing the mind in the course of cultivation.” If he understands, then there is no
error. This experience does not indicate sagehood. If he realizes that and remains
unconfused, then after a time it will disappear. But if he consider himself a sage, then a
demon of sadness will enter is mind. Then, as soon as he sees someone, he will feel sad
and cry uncontrollably. Lacking proper samadhi, he will certainly fall.

Nang minh 1én ngang v6i Phat: Praising oneself is being equal to the Buddhas—Ong A
Nan! Lai trong cdnh dinh, cdc thién nam tf thdy sic 4m tiéu, thu 4m minh bach, thing
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tuéng hién tién. Cam kich qud phin, bdng sanh tim manh mé vo han, chi tiy cdc Dic
Phat. Cho 12 mot niém c6 thé vugt khdi dudc ba a ting ky ki€p. P6 1a vi cong phu hing
h4i c6 ti€n c6 ging qud. Tinh ngd thi khong 16i. Ching phai 1a chiing Thanh. H& ching
mé thi cdnh Ay ty ti€u hét. N&u cho 13 Thanh thi ¢6 ma Cudng vio trong tim phii. Thiy
ngudi 1a khoe khoang kiéu ngao, ngd man khong ai bing. TAm Ay trén ching thi'y Phat,
du6i ching thd'y ngudi. MAt chinh dinh, s& bi chim d¢dm—Further, Ananda, in this state of
samadhi, the good person sees the disintegration of the form skandha and understands the
feeling skandha. At that time he has a sublime vision and is overwhelmed with gratitude.
In this situation, he suddenly evinces tremendous courage. His mind is bold and keen. He
resolves to equal all Buddhas and says he can transcend three asamkheyas of eons in a
single thought. This is called “being too anxious to excel in cultivation.” If he
understands, then there is no error. This experience does not indicate sagehood. If he
realizes that and remains unconfused, then after a time it will disappear. But if he
considers himself a sage, , then a demon of insanity will enter his mind. As soon as he
sees someone, he will boast about himself. He will become extraordinarily haughty, to
the point that he recognizes no Buddhas above him and no people below him. Lacking
proper samadhi, he will certainly fall.

Trong dinh hay nhd: Samadhi out of balance brings much reverie—Lai trong dinh, cdc
thién nam t thd'y sic &m tiéu, thu 4m minh bach, truéc khong thiy cdnh gidi méi chitng,
lui lai thi mA't dia vi cfi, sitc tri kém mon, gifia chirng bi truy, khong thi'y gi ci. Trong tim
bdng nhién sanh rat kho khan, sudt ngdy nhd mai khong tan, 14y 1am siéng niing. D6 1a tu
tam khong tué, ty mat phuong tién. Biét thi khong 16i. Khong phai l1a chitng Thanh. N&u
cho 12 Thdnh thi ¢c6 ma Nhé vao trong tim phii. Sing chiéu tip trung tim & mot chd. Mat
chinh dinh, s& bi chim dim—Further, in this state of samadhi the good person sees the
disintegration of the form skandha and understands the feeling skandha. With no new
realization immediately ahead of him, and having lost his former status as well, his power
of wisdom weakens, and he enters an impasse in which he sees nothing to anticipate.
Suddenly a feeling of tremendous monotony and thirst arises in his mind. At all times he
is fixated in memories that do not disperse. He mistakes this for a sign of diligence and
vigor. This called “cultivating the mind but losing oneself due to lack of wisdom.” If he
understands, then there is no error. This experience does not indicate sagehood. But if he
considers himself a sage, then a demon of memory will enter his mind. Day and night it
will hold his mind suspended in one place. Lacking proper samadhi, he will certainly fall.
Tué da cudng: Wisdom out of balance brings much arrogance—Lai trong dinh, cdc thién
nam ti thdy sic Am tiéu, thy 4m minh bach, tué Iyc nhiéu hon dinh, mat diing manh, do
tinh hi€u thing va hon ngudi ta, dé trong tim, cho 1 minh gidi ngang v4i Phat Ty Lo Gia
Na. Pugc chiit ii dd cho 1a dd. P6 1a dung tim, bd mat hiing xét nét, ddm noi tri ki€n.
Biét thi khong 16i. Khdng phai chitng Thdnh. N&u cho 1a Thanh thi c6 ma Hen, ty 14y 1am
dl, vao trong tAm phd. Thiy ngudi ty néi: “Ta dugc dé nhat nghia d€ vo thugng.” MAt
chinh dinh, s& bi chim dim—Further, in this state of samadhi, the good person sees the
disintegration of the form skandha and understands the feeling skandha. His wisdom
becomes stronger than his samadhi, and he mistakenly becomes impetuous. Cherishing
the supremacy of his nature, he imagines that he is Vairocana Buddha and rests content
with his minor achievement. This is called “applying the mind, but straying away from
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constant examination and becoming preoccupied with ideas and opinions.” If he
understands, then there is no error. This experience does not indicate sagehood. But if he
considers himself a sage, then a lowly demon that is easily satisfied will enter his mind.
As soon as he sees someone, he will announce “I have realized the unsurpassed absolute
truth.” Lacking proper samadhi, he will certainly fall.

Thay gian hi€m hay lo: Passing through danger leads to anxiety—Lai trong dinh, cdc
thién nam tf thdy sic 4m ti€u, thu Am minh bach. Sy chitng méi chua dudc, tAm cii da
mat. Xem hai chd d6, ty sinh gian hi€ém. Bdng nhién tAm sinh lo v6 cling, nhu ngdi
giudng sit, nhur udng thudc doc, 1ong ching mudn song. Thudng cau ngudi d€ hai mang
minh, mau dugc gidi thodt. D6 1a tu hanh sai mat phuong tién. Bi€t thi khong 15i. Khong
phdi chitng Thanh. N&u cho 13 Thanh thi ¢6 ma hay Lo Rau vao trong tim phii. Tay cAm
dao ki€m, tu cit thit minh, mu6n bé tho mang. Hoic thudng lo budn chay vao rirng rd,
chiang chiu thi'y ngudi. Mat chinh dinh, s& bi chim dim—Further, in this state of samadhi
the good person sees the disintegration of the form skandha and understands the feeling
skandha. He has not yet obtain any results, and his prior state of mind has already
disappeared. Surveying the two extremes, he feels that he is in great danger. Suddenly
he becomes greatly distraught (crazy), as if he were seated on the Iron Bed, or as if he
has taken poison. He has no wish to go on living, and he is always asking people to take
his life so he can be released sooner. This is called “cultivating, but not understanding
expedients.” If he understands, then there is no error. This experience does not indicate
sagehood. But if he considers himself a sage, then a demon of chronic depression will
enter his mind. He may take up knives and swords and cut his own flesh, happily giving
up his life. Or else, driven by constant anxiety, he may flee into the wilderness and be
unwilling to see people. Lacking proper samadhi, he will certainly fall.

Thdy an lanh hay mirng: Experiencing ease leads to joy—Lai trong dinh, cdc thién nam
t thiy sdc 4m tiéu, thu &m minh bach. G trong canh thanh tinh, tim yén lanh rdi. Bdng
nhién ty sinh mirng vd han. Trong tim vui mirng khong thé ngin duge. P6 1a an lanh,
khong c6 tué dé ty cam. Tinh ngd thi khong 16i. Khong phdi chitng Thanh. Né&u cho la
Thdnh thi ¢c6 ma va Vui Mirng vao trong tim phli. Thd'y ngudi thi cudi, mda hdt ngoai
dudng. Ty cho 1a da dudc gidi thodt vo ngai. M4t chinh dinh, s& bi chim ddm—Further, in
this state of samadhi, the good person sees the disintegration of the form skandha and
understands the feeling skandha. As he dwells in this purity, his mind is tranquil and at
ease. Suddenly a feeling of boundless joy wells up in him. There is such bliss in his mind
that he cannot contain it. This is called “experiencing lightness and ease, but lacking the
wisdom to control it.” If he understands, then there is no error. This experience does not
indicate sagehood. But if he considers himself a sage, then a demon that likes happiness
will enter his mind. As soon as he sees someone, he will laugh. He will sing and dance in
the streets. He will say that he has already attained unobstructed liberation. Lacking
proper samadhi, he will certainly fall.

Thay hon khinh ngudi: Viewing oneself as as supreme and arrogant—Lai trong dinh, cdc
thién nam tf thd'y sic Am tiéu, thu Am minh bach. Ty cho minh diy di. Bong dung dai
ngd man khdi 1én, ndo ngao man ngudi ngang minh, ngao man ngudi hon minh, hodc
ngao man ting 1én, hoic ngao man thip hén, d6ng thdi phdt ra. Trong tAm ddm khinh
mudi phuong Nhu Lai, hudng 1a cdc bac thAp nhu Thanh Vin hay Duyén Gidc. D6 1a khi
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bdng bot tha'y minh hon, khong c6 tué dé ctu. Tinh ngd thi khong 16i. Khong phai chiing
Thénh. N&u cho 13 Thanh thi ¢6 ma Pai Ngi Man vao trong tdim phd. Ching 1& thap
mié&u, ph4 hu kinh, tugng Phat. Bdo cdc cu si: “Tuong 13 kim dong, hoic 1a gd; kinh 13 14
ciy, hoic 1a vai. Nhuc than chin thudng, sao ching tu cung kinh, trd lai nhitng chat gd,
that 1a dién ddo.” Nhitng nguGi qud tin theo bén phd bd kinh va tugng Phit, hay dem
chon. Nghi ngd chiing sanh, vao nguc vd gidn. Mat chinh dinh, s& bi chim ddm—Further,
in this state of samadhi, the good person sees the disintegration of the form skandha and
understands the feeling skandha. He says he is already satisfied. Suddenly a feeling of
unreasonable, intense self-satisfaction may arise in him. It may include pride, outrageous
pride, haughty pride, overweening pride, and pride based on inferiority, all of which
occur at once. In his mind, he even looks down on the Tathagatas of the ten directions,
how much the more so the lesser positions of Hearers and Those Enlightened by
Conditions. This called "viewing oneself as supreme, but lacking the wisdom to save
oneself.” If he understands, then there is no error. This experience does not indicate
sagehood. But if he considers himself a sage, then a demon of intense arrogance will
enter his mind. He will not bow to the stupas or in temples. He will destroy sutras and
images. He will say to the danpatis, “These are gold, bronze, clay, or wood. The sutras
are just leaves or cloth. The flesh body is what is real and eternal, but you don’t revere it;
instead you venerate clay and wood. That is totally absurd.” Those who have deep faith
in him will follow him to destroy the images or bury them. He will mislead living beings
so that they fall into the Relentless Heels. Lacking proper samadhi, he will certainly fall.
Tué an ty cho la dG: With wisdom comes lightness and ease, which leads to
complacency—Lai trong dinh, cdc thién nam tf thdy sic 4m tiéu, thu 4m minh bach.
Trong cdnh tinh minh, vién ngo tinh ly, dudc rat thy thudn. TAm bdng sinh khoan khodi
vd cung. N6i thanh Thanh, dudc rat ty tai. P6 1a nhian tué dugc khinh thanh. Tinh ngd thi
khong 18i. Khong phdi chitng Thdnh. N&u cho 1a Thanh thi ¢6 mot phan ma wa Khinh
Thanh vao trong tAm phd, tw cho 13 ddy di, ching cAu ti&€n nita. Nhitng hang 4y phin
nhiéu 12 Ty Kheo khong c6 hoc hdi, khi€n chiing sanh nghi ngd, bi doa nguc vd gidn.
MAt chinh dinh, s& bi chim dim—Further, in this state of samadhi, the good person sees
the disintegration of the form skandha and understands the feeling skandha. In his refine
understanding, he awakens completely to subtle principles. Everything is in accord with
his wishes. He may suddenly experience limitless lightness and ease in his mind. He may
say that he has become a sage and attained great self-mastery. This is called “attaining
lightness and clarity due to wisdom.” If he understands , then there is no error. This
experience does not indicate sagehood. But if he considers himself a sage, then a demon
that likes lightness and clarity will enter his mind. Claiming that he is already satisfied, he
will not strive to make further progress. For the most part, such cultivators will become
like Uncleaned Bhikshu. He will mislead living beings so that they will fall into the
Avichi Hell. Lacking proper samadhi, he will certainly fall.

Chap khong va phdp gidi: Becoming attached to emptiness and slandering precepts—Lai
trong dinh, cdc thién nam tf thdy sic 4m tiéu, thu 4m minh bach. Trong cdnh minh ngo,
dugc cdi tinh réng khong sdng sudt. Bong dung quay vé cinh vinh diét, bic khong c6
nhan qui, mdt mach vao khong, khong tAm hién tién, cho d&€n sanh cdi hi€u biét hiing
doan diét. Tinh ngd thi khong 16i. Khong phdi chitng Thanh. N&u cho 1a Thanh thi c6 ma
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Khong vao trong tim phli. Ché ngusi tri gidi, néi 12 ti€u thira. BS T4t gidc ngd khong,
cAn gi phai tri pham. Ngudi Ay thudng & nha tin tAim dan viét, udng rudu in thit, hay 1am
nhitng sy dim ué&. Vi sttc ma thu nhi€p cdc ngudi kia, khong sinh nghi bing. Ma quy nhap
tAm da 1au, hoic in nhitng d6 nho nhdp, ciing nhu 13 rugu thit. Mot mit déu khong, phd
luat nghi Phat. LAm cho ngudi bi 1Am mic tdi. M4t chinh dinh, s& bi chim dim—Further,
in this state of samadhi, the good person sees the disintegration of the form skandha and
understands the feeling skandha. In that clear awakening, he experiences an illusory
clarity. Within that, suddenly he may veer towards the view of eternal extinction, deny
cause and effect, and take everything as empty. The thought of emptiness so
predominates that he comes to believe that there is eternal extinction after death. This is
called “the mental state of samadhi dissolving so that one loses sight of what is right.” If
he understands, then there is no error. This experience does not indicate sagehood. But if
he considers himself a sage, then a demon of emptiness will enter his mind. He will
slander the holding of precepts, calling it a “Small Vehicle Dharma.” He will say, “Since
Bodhisattvas have awakened to emptiness, what is there to hold or violate?” This person,
in the presence of his faithful danapatis, will often drink wine, eat meat, and engage in
lust. The power of the demon will keep his followers from doubting or denouncing him.
After the ghost has possessed him for a long time, he may consume excrement and urine,
or meat and wine, claiming that all such things are empty. He will break the Buddha’s
moral precepts and mislead people into committing offenses. Lacking proper samadhi, he
will certainly fall.

10) Chap c6 va budng dim: Becoming attached to existence and indulging in lust—Lai trong
dinh, céc thién nam tt thd'y sic 4m tiéu, thu &m minh bach. Tham dim ndi cdnh hv minh.
Cénh d6 thAm nhap trong tAm c6t. TAm d6 bdng dung thi'y yéu vd cling. Yéu dén cling
cyc phdt cudng, bén 1Am nhitng viéc tham duc. P6 12 dinh cdnh an thuin nhip tim,
khong tué dé giit, 1dm vao cdc duc. Tinh ngd thi khong 16i. Khong phdi chitng Thanh.
Néu cho 12 Thanh thi c6 ma DAm Duc vao trong tim phii. Chuyén néi tham duc 1a dao
B6 Bé, gido héa cic ngudi bach y binh ding 1am dam, cho hanh dam 14 giit phdp t&. Vi
stic quy than nén trong di mat phap thu nhi€p ké pham ngu, cho d&€n hang nghin hang
van. Ma sinh tim nham chdn, bé than thé ngudi 4y. Ho hét uy ditc, bi mic nan vdi nude
v6i dan. Nghi ngd ching sanh vao nguc vo gidn. Mat chdnh dinh, s& bi chim dim—
Further, in this state of samadhi, the good person sees the disintegration of the form
skandha and understands the feeling skandha. He savors the state of illusory clarity, and it
deeply enters his mind and bones. Boundless love may suddenly well forth from his mind.
When that love becomes extreme, he goes insane with greed and lust. This is called
“when an agreeable state of samadhi enters one’s mind, lacking the wisdom to control
oneself and mistakenly engaging in lustful behavior.” If he understands, then there is no
error. This experience does not indicate sagehood. But if he considers himself a sage,
then a demon of desire will enter his mind. He will become an outspoken advocate of
lust, calling it the Way to Bodhi. He will teach his lay followers to indiscriminately
engage in acts of lust, calling those who commit acts of lust his Dharma heirs. The power
of spirits and ghosts in the Ending Age will enable him to attract a following of ordinary,
nave people numbering one hundred, two hundred, five or six hundred, or as amny as one
thousand or ten thousand. When the demon becomes bored, it will leave the person’s
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body. Once the person’s charisma is gone, he will run afoul of the law. He will mislead
living beings, so that they fall into the Relentless Heels. Lacking proper samadhi, he will
certainly fall.

II1.Thdp Tudng Am Ma—Ten states within the thinking skandha:: The ten states of thinking

1)

skandha—Theo Kinh Ling Nghiém, Pitc Phat day 6ng A Nan vé mudi tuéng 4m ma—
According to The Surangama Sutra, the Buddha taught Ananda about the ten states of
thinking skandha.

Tham cAu thién xdo: Greed for cleverness and skill—Ong A Nan! Ngudi thién nam d6,
thy Am hu diéu, ching mic ta Iy, vién dinh phdt minh trong tam ma dia. TAm wa mén
vién minh, phan khdi tinh than citu xét, tham cau sy khéo gidi. Khi d6 Thién ma nhin dip
tién 1gi, nhap xdc ngudi, gidng kinh phap. Ngudi d6 khong bi€t 1a bi ma nhap, néi dugc
Niét Ban vd thugng. P&én chd ngudi thién nam cau thién x4o, trdi toa cu néi phap. Trong
gidy phit hién hinh, hodc dng Ty Kheo cho ngudi kia thdy, hodc 1am D€ Thich, dan ba,
hoic Ty Kheo Ni, hodc nim trong nha toi, than cé dnh sang. Ngudi tu cau thién xdo trén,
ngu mé, 1am cho 12 Bd Tit, tin 18i n6 gido hda, phiéu dang tAm minh, phd luat nghi Phat,
Am thim Iam sy dAm duc. Ua néi nhitng viéc tai tudng quéi g&, hoic néi Nhu Lai chd d6
ra doi, hodc n6i ki€p tan Itta chdy, hodc néi dao binh, lam cho ngudi ta sg hii, khi€n cho
gia thi vd cd bi tdn hai. P6 12 quy qudi ldu nim thanh ma, nio loan ngudi 4y. P&n khi
ma nham chén, bé xdc ngudi, dé tir véi thdy déu bi nan vua phép nuée. Ong phai biét
nhu th€ méi mong thodt khdi luAn hdi. Néu mé hoic ma khong biét 1a doa nguc vd
gidn—Ananda, in the unhindered clarity and wonder that ensues after the feeling
skandha is gone, this good person is untroubled by any deviant mental state and
experiences perfect, bright cencentration. Within samadhi, his mind craves its perfect
brightness, so he sharpens his concentrated thought as he greedily seeks for cleverness
and skill. At that time a demon from the heaven seizes the opportunity it has been waiting
for. Its spirit possesses another person and uses him as a mouthpiece to expound the Sutra
and the Dharma. This person, unaware that he is possessed by a demon, claims he has
reached unsurpassed Nirvana. When he comes to see that good person who seeks
cleverness and skill, he arranges a seat and speaks the Dharma. In an instant, he may
appear to be a Bhikshu, enabling that person to see him as such, or he may appear as
Shakra, as a woman, or as a Bhikshuni; or his body may emit light as he sleeps in a dark
room. The good person is beguiled and fooled into thinking that the other is a
Bodhisattva. He believes the other’s teachings and his mind is swayed. He breaks the
Buddha’s moral precepts and covertly indulges his greedy desires. The other person is
fond of speaking about calamities, auspicious events, and unusual changes. He may say
that a Tathagata has appeared in the world at a certain place. He may speak of
catastrophic fire or wars, thus frightening people into squandering their family wealth
without reason. This is a strange ghost that in its old age has become a demon. It disturbs
and confuses the good person. But when it tires of doing so, it will leave the other
person’s body. Then both the disciples and the teacher will get in trouble with the law.
You should be aware of this in advance and not get caught up in the cycle of
transmigration. If you are confused and do not understand, you will fall into the
Relentless Hells.
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Tham ciu du lich: Greed for adventure—@ng A Nan! Lai ngudi thién nam, thu 4m hu
diéu, ching mic ta Iy, vién dinh phdt minh trong tam ma dia. TAm wa mén phiéu ding,
phan khdi tinh than ctu xét, tham cau kinh nghiém. Khi d6 Thién ma nhan dip ti€n, nhdp
xdc ngudi gidng kinh néi phdp. Ngudi d6 khdng bi€t 1a minh bi ma nhap, néi dugc Niét
Ban vo thugng. P&n chd ngudi thién nam ciu du lich, trdi toa cu néi phdp. Hinh né
khong thay d6i. Ngudi nghe phdp bdng thdy thin minh ngdi trén sen bau, toan thé héa
thanh sic vang. C4 chiing nghe phdp déu dudc nhu vay, cho 12 chua tirng c6. Ngudi nghe
ngu meé, ]am cho 1a B6 Tat, dim dat cdi tAim minh, pha luat nghi Phat, Am tham lam dAm
duc. Ngudi ma wa néi cdc Phat Gng th€, chd d6, ngudi 4y, 1a vi Phat héa than d&€n day.
Ngudi dé tic 1a vi B6 T4t 4y dén héa trong nhan gian. Thién nam thdy vdy, tAim sinh
khao khat, th ki€n 4m thim khdi I1&én, chudng tri bi tiéu diét. P6 12 Bat Quy ldu nim
thanh ma, ndo loan ngudi d6. P&n khi ma nham chdn, bd xdc ngudi, dé ti véi thiy déu bi
nan vua phép nudc. Ong phdi bi€t trudc mdi khdi luan hdi. Mé hoic khong biét, doa
nguc vO0 gidn—Ananda! In the unhindered clarity and wonder that ensues after the
feeling skandha is gone, this good person is untroubled by any deviant mental state and
experiences perfect, bright concentration. Within samadhi, his mind craves to roam about,
so he lets his subtle thoughts fly out as he greedily seeks for adventure. At that time a
demon from the heavens seizes the opportunity it has been waiting for. Its spirit possesses
another person and uses him as a mouthpiece to expound the sutra and the Dharma. This
person, unaware that he is possessed by a demon, claims he has reached unsurpassed
Nirvana. When he comes to see that good person who seeks to roam, he arranges a seat
and speaks the Dharma. His own body does not change its appearance, but those listening
to the Dharma suddenly see themselves sitting on jeweled lotuses and their entire bodies
transformed into clusters of purple-golden light. Each person in the audience experiences
that state and feels he has obtained something unprecedented. The good person is
beguiled and fooled into thinking the other is a Bodhisattva. Lust and laxity corrupt his
mind. He breaks the Buddha’s moral precepts and covertly indulges his greedy desires.
The other person is fond of saying that Buddhas are appearing in the world. He claims
that in a certain place a certain person is actually a transformation body of a certain
Buddha. Or he says that a certain person is such and such a Bodhisattva who has come to
teach humankind. People who witness this are filled with admiration. Their wrong views
multiply, and their Wisdom of Modes is destroyed. This is a drought ghost that in its old
age has become a demon. It disturbs and confuses the good person. But when it tires of
doing so, it will leave the other person’s body. Then the disciples and the teacher will get
in trouble with the law. You should be aware of this in advance and not get caught up in
the cycle of transmigration. If you are confused and do not understand, you will fall into
the Relentless Hells.

Tham cau khé& hgp: Greed for union—Lai ngudi thién nam, thu 4m hu diéu, ching mic ta
Iy, vién dinh phédt minh trong tam ma dia. TAm wa mén thAm hdp, cang chuyén tinh thin
citu xét, tham cAu khé& hgp. Khi d6 Thién ma nhan dip tién, nhip x4dc ngudi, gidng kinh
n6i phap. Ngudi d6 khdong bi€t 1a bi ma nhap, néi dugc Ni€t Ban vo thugng. P&n chd
ngudi thién nam cau hgp, trdi toa cu néi phdp. Hinh né va nhitng ngudi ngoai nghe phap
khong ddi di chi. V& bé trong, khién thinh gia trudc khi nghe, tAm tu khai ngo. Trong
gidy lat doi ddi, hodc duge tic ménh, hoic c¢6 tha tAm thong, hoic thdy dia nguc, hoic
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bi€t cdc viéc tt x4u trong nhan gian, hoic néi ké tung kinh. Ai nd'y déu dugc vui mirng,
tha'y chua tirng ¢6. Thein nam ngu mé, 1am cho 12 Bd Tit, long luu luyé&n theo, pha luit
nghi Phit, 4m thAm 1dm tham duc. Ngudi ma wa n6i Phit c¢6 16n nhd, cdc vi Phit trudc
sau, trong d6 cdc Phat chin gia, trai gdi, BO Tt ciing vay. Thién nam thiy viy, d6i mat
ban tim, d& vao noi ta ngd. P6 1a My Quy 1du nim thanh ma, ndo loan ngudi y. Pé&n
khi nham chdn, ma bd xdc ngudi, dé ti¥ v6i thiy déu bi nan vua phép nuée. Ong phai biét
trudc méi khéi luidn hdi. Mé hodc khong bi€t 1a doa nguc vo gidn—Ananda! In the
unhindered clarity and wonder that ensues after the feeling skandha is gone, this good
person is untroubled by any deviant mental state and experiences perfect, bright
concentration. Within samadhi, his mind craves spiritual oneness, so he clarifies his
concentrated thought as he greedily seeks for union. At that tiem a demon from the
heavens seizes the opportunity it has been waiting for. Its spirit possesses another person
and uses him as a mouthpiece to expound the Sutra and the Dharma. This person,
unaware that he is actually possessed by a demon, claims he has reached unsurpassed
Nirvana. When he comes to see that good person who seeks union, he arranges a seat and
speaks the Dharma. Neither his own body nor the bodies of those listening to the Dharma
go through any external transformations. But he makes the minds of the listeners become
“enlightened” before they listen to the Dharma, so they experience changes in every
thought. They may have the knowledge of past lives or the knowledge of
others”thoughts. They may see the hells or know all the good and evil events in the
human realm. They may speak verses or spontaneously recite Sutras. Each person is
elated and feels he has obtained something unprecedented. The good person is beguiled
and fooled into thinking the other is a Bodhisattva. His thoughts become entangled in
love. He breaks the Buddha's’moral precepts and covertly indulges his greedy desires. He
is fond of saying that there are greater Buddhas and lesser Buddhas, earlier Buddhas and
later Buddhas; that among them are true Buddhas and false Buddhas, male Buddhas and
female Buddhas; and that the same is true of Bodhisattvas. When people witness this,
their initial resolve is washed away, and they easily get carried away with their wrong
understanding. This is a Mei-Ghost that in its old age has become a demon. It disturbs and
confuses the good person. But when it tires of doing so, it will leave the other person’s
body. Then both the disciples and the teacher will get in trouble with the law. You should
be aware of this in advance and not get caught in the cycle of transmigration. If you are
confused and do not understand, you will fall into the Relentless Hells.

Tham ciu bién bach, phin tich: Greed to analyze things—Lai ngudi thién nam, thu 4m
hu diéu, ching mic ta ly, vién dinh phat minh trong tam ma dia. TAm wa cin ban, xem
xét cho cling tin sy bi€n héa cla sy vat, vé tinh chit thiy chung. TAm Ay cang tinyh
sdng, tham ciu bién bach, phan tich. Khi d6 Thién ma nhin dip ti€n, nhdp xdc ngudi
gidng kinh néi phdp. Ngudi d6 khong bi€t 1a bi ma nhap, néi dugc Ni€t Ban vo thugng.
Dé&n chd ngudi thién nam cAu bién bach, trdi toa cu néi phdp. Than né c6 uy than, triét
phuc cdc ngudi cau, khi€n cho dudi phdp toa, dit chua nghe phép, tu nhién tAim da phuc.
Céc ngudi ay cho 1a Phat, B6 P&, Ni€t Ban, Phdp than tic 1a than thit hién tién cda ta.
Cha cha, con con thay ddi sinh nhau, tic 13 phap than thudng tri bat tuyét. Coi hién tai 12
xtt Phat. Khong ¢ coi tinh nao riéng, va khong c¢6 tudng sic vang. Ngudi nghe tin chiu,
bd mat tAim trudc, thin ménh quy-y, dudc chua tirng ¢6. Thién nam ngu mé, 1Am cho 1a
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B6 T4t, xem xét cdi tAm 4y, phd luat nghi Phat, Am thAm lam tham duc. Ngudi ma wa
néi: mit, tai, mii, ludi déu 1a tinh d6, nam cin, nif cin tic 1a chd Bé PE, Niét Ban. Céic
ngudi nghe khong biét, tin 13i ué ngdn Ay. P6 1 dc quy CS Poc Yém Thing ldu nim
thanh ma, nio hai ngudi d6. P&n khi nham chdn, ma bd xdc ngudi, dé ti v6i thay déu bi
nan vua phép nuée. Ong A Nan! Ong phai bi€t trudc, méi khdi luan hdi. Mé hoic khong
biét, doa nguc vd gidn—Further, in the unhindered clarity and wonder that ensues after
the feeling skandha is gone, this good person is untroubled by any deviant mental state
and experiences perfect, bright concentration. Within samadhi, his mind craves to know
the origins of things, so he exhaustively investigates the nature of physical things and
their changes from beginning to end. He intensifies the keenness of his thoughts as he
greedily seeks to analyze things. At that time a demon from the heavens seizes the
opportunity it has been waiting for. Its spirit possesses another person and uses him as a
mouthpiece to expound the Sutras and the Dharma. This person, unaware that he is
possessed by a demon, claims he has reached unsurpassed Nirvana. When he comes to
see that good person who seeks to know the origins of things, he arranges a seat and
speaks the Dharma. His body has an awesome spiritual quality which subdues the seeker.
He makes the minds of those gathered beside his seat spontaneously compliant, even
before they have heard the Dharma. He says to all those people that the Buddha's
N’rvana, Bodhi, and Dharma-body are there before them in the form of his own physical
body. He says: “The successive begetting of fathers and sons from generation to
generation is itself the Dharma-body, which is permanent and never-ending. What you
see right now are those very Buddha-lands. There are no other pure dwellings or golden
features. Those people believe and accept his words, forgetting their initial resolve. They
offer up their lives, feeling they have obtained something unprecedented. They are all
beguiled and confused into thinking he is a Bodhisattva. As they pursue his ideas, they
break the Buddha’s moral precepts and covertly undulges their greedy desires. He is fond
of saying that the eyes, ears, nose, and tongue are the Pure Land, and that the male and
female organs are the true place of Bodhi and Nirvana. Ignorant people believe these
filthy words. This is a poisonous ghost or an evil paralysis ghost that in its old age has
become a demon. It disturbs and confuses the good person. But when it tires of doing so,
it will leave the other person’s body. Then both the disciples and the teacher will get in
trouble with the law. You should be aware of this in advance and not get caught up in the
cycle of transmigration. If you are confused and not understand, you will fall into the
Relentless Hells.

Tham ciu minh cdm: Greed for spiritual responses—Lai ngudi thién nam, thu 4m hu
diéu, ching mic ta ly, vién ding phat minh trong tam ma dia, tAim wa cim wng, cifu xét
tinh vi ching dit, tham cau minh cdm. Khi ¢6 Thién ma nhan dip tién, nhip xdc ngudi
gidng kinh néi phdp. Ngudi d6 khong bi€t 1a bi ma nhip, néi dugc Ni€t Ban vo thugng.
DPé&n chd ngudi thién nam ciu cdm tng, trai toa cu néi phdp. Ma c6 thé khi€n ngudi nghe
tam thdi thdy than ngudi d6 nhu ci trim, nghin tudi. Long ngudi nghe sinh yéu mén,
khong r8i xa dugc, than 1am day td, cling dudng bon thi: in mic, 40 quan, thudc men, db
diing, ching ngai khé nhoc. Khi€n ngudi nghe thiy 12 Tién su, 12 thién tri thic, hét stc
mén yéu, thi€t tha nhu keo son, dugc cdi chua tirng ¢6. Thién nam ngu mé, 14m cho 12 B
T4t, long hiing than cin, ph4 luat nghi Phit, Am thim 1am tham duc. Ma wa néi: ddi
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trudc, ta sinh noi d6, do ngudi nay, ngudi no, duong thdi 1a vd, 1a anh em véi ta. Nay dén
dd nhau. Pem nhau vé th& gidi clia ta, cling dudng Phat & d6. Hoic néi riéng cé trdi dai
quang minh, Phit & d6, chu Phit nghi & d6. Ngudi nghe khong biét, tin 1am 15i ddi tra,
quén mat bdn tAim. P6 12 Lé Quy ldu nim thanh ma, ndo loan ngudi d6. P&n khi nham
chén, ma bd xdc ngudi, dé ti véi thiy déu bi nan vua phép nuéc. Ong A Nan! Ong phéi
bi€t trudc, mdi khdi luan hdi. Mé hoic khong biét, doa nguc vo gidn—Further, in the
unhindered clarity and wonder that ensues after the feeling skandha is gone, this good
person is untroubled by any deviant mental state and experiences perfect, bright
concentration. Within samadhi, his mind craves revelations from afar, so he pours all his
energy into this intense investigation as he greedily seeks for imperceptible spiritual
responses. At that time a demon from the heavens seizes the opportunity it has been
waiting for. Its spirit possesses another person and uses him as a mouthpiece to expound
the Sutras and Dharma. This person, completely unaware that he is possessed by a
demon, claims he has reached unsurpassed Nirvana. When he comes to see that good
person who seeks revelations, he arranges a seat and speaks the Dharma. He briefly
appears to his listeners in a body that looks a hundred or a thousand years old. They
experience a defiling love for him and cannot bear to part with him. They personally act
as his servants, tirelessly making the Four Kinds of Offerings to him. Each member of the
assembly believes that this person is his former teacher, his original Good and Wise
Advisor. They give rise to love for his Dharma and stick to him as if glued, feeling they
have obtained something unprecedented. The good person is beguiled and fooled into
thinking the other is a Bodhisattva. Attracted to the other’s thinking, he breaks the
Buddha’s moral precepts and covertly indulges his greedy desires. He is fond of saying,
“In a past life, in a certain incarnation, I rescued a certain person who was then my wife,
my mistress or my brother. Now I have come to rescue you again. We will stay together
and go to another world to make offerings to a certain Buddha.” Or he may say, “There is
a Heaven of Great Brilliance where a Buddha noe dwells. It is the resting place of all
Tathagatas.” Ignorant people believe his ravings and lose their original resolve. This is a
pestilence ghost that in its old age has become a demon. It disturbs and confuses the good
person. But when it tires of doing so, it will leave the other person’s body. Then both the
disciples and the teacher will get in trouble with the law. You should be aware of this in
advance and not get caught up in the cycle of transmigration. If you are confused and do
not understand, you will fall into the Relentless Hells.

Tham cAu tinh mit: Greed for peace and quiet—Lai ngudi thién nam, thu 4m hu diéu,
ching mic ta ly, vién dinh phat minh trong tam ma dia. TAm wa thAm nhéap, budc minh
khé nhoc, ua chd ving vé, tham cau tinh mich. Khi 6, Thién ma nhan dip tién, nhip xdc
ngudi gidng kinh néi phdp. Ngudi d6 khong bi€t 1a bi ma nhip, néi dugc Ni€t Ban vo
thugng. P&n chd ngudi thién nam, trdi toa cu néi phap. Khi€n ngudi nghe déu biét ban
nghiép. Goi mot ngudi trong ching, bdo: “Nay ngudi chua bi€t ma da héa lam sic sanh.”
R6i sai mot ngudi ditng diing sau dap dudi, 1am ngudi Ay ding diy khong dugc. Ca ddm
ngudi nghe déu kham phuc, kinh sg. C6 ngudi khdi tim nghi chi, né da biét. Ngoai luat
nghi clia Phat, cang thém tinh khd. Ché bai Ty Kheo, ming nhi€c db ching. T3 16 viéc
ngudi, ching tranh hiém khich. Ua néi cdc viéc hoa phiic chua dén, sau thi'y ding khong
sai. P6 12 Pai Luc Quy 1du nim thanh ma, ndo loan ngudi d6. P&én khi nham chdn, ma
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bd xdc ngudi, dé ti véi thiy déu bi nan vua phép nude. Ong A Nan! Ong phai biét trudc,
mdi khéi luan hdi. Mé hoic khong biét, doa nguc vo gidn—Further, in the unhindered
clarity and wonder that ensues after the feeling skandha is gone, this good person is
untroubled by any deviant mental state and experiences perfect, bright concentration.
Within samadhi, his mind craves deep absorption, so he restrains himself with energetic
diligence and likes to dwell in secluded places as he greedily seeks for peace and quiet.
At that time a demon from the heavens seizes the opportunity it has been waiting for. Its
spirit possesses another person and uses him as a mouthpiece to expound the Sutras and
the Dharma. This person, unaware that he is possessed by a demon, claims he has
reached unsurpassed Nirvana. When he comes to see that good person who seeks
seclusion, he arranges a seat and speaks the Dharma. He causes all of his listeners to
think they know their karma from the past. Or he may say to someone there, “You
haven’t died yet, but you have already become an animal.” Then he instructs another
person to step on the first person’s tail,” and suddenly the first person cannot stand up. At
that point, all in the assembly pour out their hearts in respect and admiration for him. If
someone has a thought, the demon detects it immediately. He establishes intense ascetic
practices that exceed the Buddha's ’oral precepts. He slanders Bhikshus, scolds his
assembly of disciples, and exposes people's ’rivate affairs without fear of ridicule or
rejection. He is fond of foretelling calamities and auspicious events, and when they come
to pass, he is not wrong in the slightest. This is a ghost with great powers that in its old
age has become a demon. It disturbs and confuses the good person. But when it tires of
doing so, it will leave the other person's body. Then both the disciples and the teacher
will get in trouble with the law. You should be aware of this in advance and not get
caught up in the cycle of transmigration. If you are confused and do not understand, you
will fall into the Relentless Hells.

Tham ciu tic ménh: Greed for past lives—Lai ngudi thién nam, thu Am hu diéu, ch'flng
mic ta Iy, vién dinh ph4t minh trong tam ma dia. TAm ua tri ki€n, siéng khd nghién tim,
tham c4u tic ménh. Khi d6 Thién ma nhin dip tién, nhip xdc ngudi gidng kinh néi phip.
Ngudi d6 khong bi€t 12 bi ma nhap, néi dugc Ni€t Ban vo thugng. P&n chd ngudi thién
nam, trdi toa cu n6i phdp. Ngudi nghe bdng nhién dugc hon ngoc bdu noi chd thuyét
phdp. Ma d6 hoidc c6 khi héa lam stic sinh, miéng ngdm ngoc bdu va cdc cia bdu nhu la
sdch, bua, cdc vat quy la, trudc dem trao cho ngudi nghe, r6i sau nhap xdc ngudi do.
Hoic cdm dd nhitng ngudi nghe, chon dudi dat hon ngoc ngoc minh nguyét sing chéi chd
dy. C4c ngudi nghe dudc chua tirng c6. Thudng dn toan rau, khong dn com. Hoidc c6 khi
mot ngay chi an mdt hat virng hay mét hat gao, ma than thé vin béo manh, vi sitc ma hd
tri. Ché bai Ty Kheo, ming nhi€c dd chiing, ching tranh hiém khich. Ké 4y thich néi:
phuong khdc cé kho bdu do cdc vi Thanh Hién & mudi phuong cit ddu. Theo sau né
thudng tha'y c6 cdc ngudi ky di. P6 12 son 1am, thd dia, Thanh Hoang, Xuyén nhac, quy
than IAu nim thanh ma. Ho#c c6 té ra sy dim duc, ph4 gidi luat Phat. Vi hoc trd thi Am
thAm 1am su ngii duc. Hodc ¢6 tinh ti€n, thudn dn ciy cd. Nhitng viéc 1am khong c6 nhat
dinh. Ndo loan ngudi d6. P&n khi nhim chdn, ma b x4dc ngudi, dé tif véi thay déu bi nan
vua phép nuéc. Ong A Nan! Ong phai biét truée, méi khéi luan hdi. Mé hoic khong biét,
doa nguc vd gidn—Further, in the unhindered clarity and wonder that ensues after the
feeling skandha is gone, this good person is untroubled by any deviant mental state and
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experiences perfect, bright concentration. Within samadhi, his mind craves more
knowledge and understanding, so he diligently toils at examining and probing as he
greedily seeks to know past lives. At that time a demon from the heavens seizes the
opportunity it has been waiting for. Its spirit possesses another person and uses him as a
mouthpiece to expound the Sutras and the Dharma. This person, unaware that he is
possessed by a demon, claims he has reached unsurpassed Nirvana. When he comes to
see that good person who seeks knowledge, he arranges a seat and speaks the Dharma.
There in the Dharma Assembly, inexplicably, that person may obtain an enormous
precious pearl. The demon may sometimes change into an animal that holds the pearl or
other jewels, bamboo tablets, tallies, talismans, letters, and other unusual things in its
mouth. The demon first gives the objects to the person and afterwards possesses him. Or
he may fool his audience by buying the objects underground and then saying that a
“moonlight pearl” is illuminating the place. Thereupon the audience feels they have
obtained something unique. He may eat only medicinal herbs and not partake of prepared
food. Or he may eat only one sesame seed and one grain of wheat a day and still look
robust. That is because he is sustained by the power of the demon. He slanders Bhikshus
and scolds his assembly of disciples without fear of ridicule or rejection. He is fond of
talking about treasure troves in other locations, or of remote and hidden places where
sages and worthies of the ten directions dwell. Those who follow him often see strange
and unusual people. This is a ghost or spirit of the mountain forests, earth, cities, rivers,
and mountains that in its old age has become a demon. The person it possesses may
advocate promiscuity and violate the Buddha’s precepts. He may covertly indulges in the
five desires with his followers. Or he may appear to be vigorous, eating only wild plants.
His behavior is erratic, and he disturbs and confuses the god person. But when the demon
tires, it will leave the other person’s body. Then both the disciples and the teacher will
get in trouble with the law. You should be aware of this in advance and not get caught up
in the cycle of transmigration. If you are confused and not understand, you will fall into
the Relentless Hells.

Tham citu than lyc: Greed for spiritual powers—Lai ngudi thein nam, thu 4m hu diéu ,
ching mic ta Iy, vién dinh phdt minh trong tam ma dia. TAm thich than thong, cdc phép
bi&€n héa, nghién cttu cdi ngudn bi€n hda, tham 14y than luc. Khi d6 Thién ma nhap dip
tién, nhap xdc ngudi, gidng néi kinh phap. Ngudi dé khong bi€t 1a bi ma nhap, néi dudc
Ni€t Ban vo thugng. P&n chd ngudi thién nam, trdi toa cu néi phdp. Ngudi &y hoic tay
nim l¥a sdng chia d€ trén diu cdc ngudi nghe. Lita sdng dai hon vai thudc trén ddu mdi
ngudi, ma khong thd'y néng, khong bi chdy. Hoic di trén nu6c nhu trén dit bing. Hodc
giita hu khong ngdi yén ching dong. Hodc vio trong binh, hoic & trong diy, hoic di qua
tudng vach, khong hé chuéng ngai. Chi d6i vdi dao binh, ching dugc tu tai. Ma tu néi 1a
Phat. Than mic 4o tring, d€ cic Ty Kheo lam 1&. Ché bai ngudi tu thién luat, ming
nhi€c dd ching. Phdt 16 viéc ngudi, ching tranh hiém khich. Thudng néi than thong tu
tai. Hodc khi€n ngudi & noi bén thd'y Phit d6. Stic quy mé hoic ngudi, ching phai c6
chin thit. Khen ngdi nhitng vi€éc hanh dam, ch'flng bd thé hanh. Pem viéc 6 nhdp, cho la
truyén phdp. P6 1a Thién Pia Pai Luc, Son tinh, Hai tinh, Phong tinh, Ha tinh, Thé tinh,
tit cd cAy cOi song lau nhidu ki€p déu c6 thé thanh tinh my, hoic long my, hoic Tién
min s6, song lai 1am my, hodc Tién dén ldc chét, hinh khong tdn, ¢6 con qudi chi khdc
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nhdp vao xdc, ldu nim thanh ma, ndo loan ngudi dé. Pén khi nham chidn, ma bd xdc
ngudi, dé t va thay déu bi nan vua phép nuéc. Ong A Nan! Ong phdi biét trudc, méi
khéi luan hdi. Mé hoic khong biét, doa nguc vd gidn—Further, in the unhindered clarity
and wonder that ensues after the feeling skandha is gone, this good person is untroubled
by any deviant mental state and experiences perfect, bright concentration. Within
samadhi, his mind craves spiritual powers and all manner of transformations, so he
investigates the source of transformations as he greedily seeks for spiritual powers. At
that time a demon from the heavens seizes the opportunity it has been waiting for. Its
spirit possesses another person and uses him as a mouthpiece to expound the Sutras and
the Dharma. This person, truly unaware that he is possessed by a demon, also claims he
has reached unsurpassed Nirvana. When he comes to see that good person who seeks
spiritual powers, he aranges a seat and speaks the Dharma. The possessed person may
hold fire in his hands and, grasping a portion of it, put a flame on the head of each
listener in the Fourfold Assembly. The flames on top of their heads are several feet high,
yet they are not hot and no one is burned. Or he may walk on water as if on dry land; or
he may sit motionless in the air; or he may enter into a bottle or stay in a bag; or he may
pass through window panes and walls without obstruction. Only when attacked by
weapons does he feel ill at ease. He declares himself to be a Buddha and, wearing the
clothing of a lay person, receives bows from Bhikshus. He slanders dhyana meditation
and the moral regulations. He scolds his disciples and exposes people’s private affairs
without fear of ridicule or rejection. He often taks about spiritual powers and self-
mastery. He may cause people to see visions of Buddhalands, but they are unreal and
arise merely from the ghost’s power to delude people. He praises the indulgence of lust
and does not condemn lewd conduct. He uses indecent means to transmit his Dharma.
This is a powerful nature spirit: a mountain sprite, a sea sprite, a wind sprite, a river
sprite, an earth sprite or a grass-and-tree sprite that has evolved over long ages. It may
be a dragon-goblin; or a rishi who has been reborn as a goblin; or again a rishi who,
having reached the end of his appointed time, should have died , but whose body does
not decay and is possessed by a goblin. In its old age it has become a demon. It disturbs
and confuses the good person. But when it tires of doing so, it will leave the other
person’s body. Then both the disciples and the teacher will get in trouble with the law.
You should be aware of this in advance and not get caught up in the cycle of
transmigration. If you are confused and do not understand, you will fall into the
Relentless Hells.

Tham ciu tham khong: Greed for profound emptiness—Lai ngudi thién nam, thu 4m hu
diéu, chflng mic ta Iy, vién dinh phdt minh trong tam ma dia. TAm wa nhap diét, nghién
ctu tinh bi€n héa, tham cAu thAm khong. Khi d6 Thi€én ma nhan dip ti€n, nhap xdc ngudi
gidng kinh néi phdp. Ngudi d6 khong bi€t 1a bi ma nhip, néi dugc Ni€t Ban vo thugng.
Dé&n chd ngudi thién nam, trdi toa cu néi phap. Giita dai ching, hinh n6 bdng bi€n mat,
ching khong trong thay. Lai tir noi hu khong hién ra, con mat ty tai. Hodc hién thin trong
sudt nhu ngoc luu ly. Hodc dua tay chian, c6 mui huong chién dan. Hoidc dai ti€u tién nhu
dudng phén. Ché bai gidi luat, khinh bi ngudi xuat gia. Thudng néi khdong nhan khdng
qua. Mot phen chét rdi 12 mat hdn, khong con than sau. Cic pham Thanh dit dugc khong
tich, Am thAm 1am sy tham duc. Ngudi thu duc ciing dude khong tAm. Bac bd nhian qua.
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b6 1a Tinh Khi Nhat Thuc, Nguyét thuc, Kim thach, Chi thdo, hodc 1an, phung, rua, hac
trdi qua nghin mudn nim ching chét, héa ra linh, xuit sinh trong qudc do, ldu nim thanh
ma, nio loan ngudi d6. P&n khi nham chdn, ma bd x4c ngudi, dé t¥ v6i thiy déu bi nan
vua phép nudc. Ong A Nan! Ong phai bi€t truGe, mdi khodi ludn hdi. Mé hoic khong biét,
doa nguc vd gidn—Further, in the nhindered clarity and wonder that ensues after the
feeling skandha is gone, this good person is untroubled by any deviant mental state and
experiences perfect, bright concentration. Within samadhi, his mind craves to enter
cessation, so he investigates the nature of transformations as he greedily seeks for
profound emptiness. At that time a demon from the heavens seizes the opportunity it has
been waiting for. Its spirit possesses another person and uses him as a mouthpiece to
expound the Sutras and the Dharma. This person, unaware that he is possessed by a
demon, claims he has reached unsurpassed Nirvana. When he comes to see that good
person who seeks emptiness, he arranges a seat and speaks the Dharma. In the midst of
the great assembly, his physical form suddenly disappears, and no one in the assembly
can see him. Then out of nowhere, he abruptly reappears. He can appear and disappear at
will, or he can make his body transparent like crystal. From his hands and feet he releases
the fragrance of sandalwood, or his excrement and urine may be sweet as thick rock
candy. He slanders the precepts and is contemptuous of those who have left the home-
life. He often says that there is no cause and no effect, that once we die, we are gone
forever, that there is no afterlife, and that there are no ordinary people and no sages.
Although he has obtained a state of empty stillness, he covertly indulges his greedy
desires. Those who give in to his lust also adopt his views of emptiness and deny cause
and effect. This is an essence that was created during an eclipse of the sun or moon.
Having fallen on gold, jade, a rare fungus, a unicorn, a phoenix, a tortoise, or a crane, the
essence endowed it with life, so that it did not die for a thousand or ten thousands of
years and eventually became a spirit. It was then born into this land and in its old age has
become a demon. It disturbs and confuses the good person. But when it tires of doing so,
it will leave the other person’s body. Then both the disciples and the teacher will get in
trouble with the law. You should be aware of this in advance and not get caught up in the
cycle of transmigration. If you are confused and do not understand, you will fall into the
Relentless Hells.

10) Tham cau sdng lau: Greed for immortality—Lai ngudi thién nam, thu 4m hu diéu, ching
mic ta Iy, vién dinh phat minh trong tam ma dia. TAm thich song l1au, khé nhoc nghién
ngAm, tham cau sdng lau, bd than sanh t& phin doan, mong dugc than bi€n dich, t& tuéng
thudng con. Khi d6 Thi€n ma nhéin dip ti€n, nhap xdc ngudi, gidng kinh néi phap. Ngudi
dé khong biét 12 bi ma nhap, néi dugc Ni€t Ban vo thugng. P&n chd ngudi thién nam,
trdi toa cu néi phap. Thich néi phuong khéc, qua lai khong c6 tré ngai. Hodc qua mudn
dim, nhday mit tr§ lai, d€n phuong xa 14y dd vat. Hoic ndi mot chd, trong mot nha,
khodng vai budc, khi€n tir phuong Pong sang phudng Ty, di mau tdi nhiéu nim ching
dé&n. Vi th€ ngudi nghe tin, nghi 12 Phat hién tién. Thudng néi mudi phuong ching sanh
déu 12 con ta. Ta sinh cdc Ptic Phat. Ta xuAt hién ra th€ gidi. Ta 12 6ng Phat dau, xuit
thé€ ty nhién, ching nhan tu ma dugc. D6 1a Ty Tai Thién Ma & doi, khi€n cdc quyén
thudc nhu Gia Vin Tra va Ty X4 Pong ti ctia TG Thién Vuong, ho chua phat tAm, c6 siic
dinh hu minh thu huéng tinh khi; hodc c6 khi hién hinh cho ngudi tu hanh xem thdy. Xung
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la Chidp Kim Cang, cho ngudi song lau. Hién thdn my ni¥, thinh hanh tham duc. Chua
dudc mdt ndm, cadn ndo da khd ki€t. N6i chuyén mdt minh. Nghe yéu my, ngudi khic
khong hiu. Nhiéu khi bi nan vua phép nudc. Chua kip xit hinh ma di chét kho. Nio loan
ngudi cho d&€n chét. Ong A Nan! Ong phai biét trudc, mdi khéi ludn hdi. Mé hoic khdng
biét, doa nguc vO gidn—Further, in the unhindered clarity and wonder that ensues after
the feeling skandha is gone, this good person is untroubled by any deviant mental state
and experiences perfect, bright concentration. Within samadhi, his mind craves long life,
so he toils at investigating its subtleties as he greedily seeks for immortality. He wishes to
cast aside the birth and death of the body, and suddenly he hopes to end the birth and
death of thoughts as well, so that he can abide forever in a subtle form. At that time a
demon from the heavens seizes the opportunity it has been waiting for. Its spirit possesses
another person and uses him as a mouthpiece to expound the Sutras and the Dharma. This
person, unaware that he is possessed by a demon, claims he has reached unsurpassed
Nirvana. When he comes to see that good person who seeks long life, he arranges a seat
and speaks the Dharma. He is fond of saying that he can go places and come back without
hindrance, perhaps traveling ten thousand miles and returning in the twinkling of an eye.
He can also bring things back from wherever he goes. Or he may tell someone to walk
from one end of the room to the other, a distance of just a few paces. Then even if the
person walked fast for ten years, he could not reach the wall. Therefore, people believe
in the possessed person and mistake him for a Buddha. He often says, “All beings in the
ten directions are my children. I gave birth to all Buddhas. I created the world. I am the
original Buddha. I created this world naturally, not due to cultivation.” This may be a
chamunda sent from the retinue of the demon in the Heaven of Sovereignty, or a youthful
pishacha from the Heaven of the Four Kings that has not yet brought forth the resolve. It
takes advantage of the person’s luminous clarity and devours his essence and energy. Or
perhaps without having to rely on a teacher, the cultivator personally sees a being that
tells him, “I am a Vajra Spirit who has come to give you long life.” Or the being
transforms itself into a beautiful woman and engages him in frienzied lust, so that within a
year his vitality is exhausted. He talks to himself; and to anyone listening he sounds like a
goblin. The people around him do not realize what is happening. In most cases such a
person will get in trouble with the law. But before he is punished, he will die from
depletion. The demon disturbs and confuses the person to the point of death. You should
be aware of this in advance and not get caught up in the cycle of transmigration. If you
are confused and do not understand, you will fall into the Relentless Hells.

Thdp Hanh Am Ma—Ten states within the SJormation skandha: Theo Kinh Thi Ling
Nghiém, Pitc Phat di nhic nhé d6ng A Nan vé mudi hanh &m ma—According to the
Surangama Sutra, the Buddha remined Ananda about the ten states of formation skandha.
Hai th v6 nhan: Two theories on the absence of cause—See Nhi Chiing VO Nhan Luén.

Bon thit bi€n thudng—Four theories regarding pervasive permanence—See T Chiling
Bi&n Thudng Ch. 69.

Bon thit dién ddo: Four upside-down theories—See T Chiing Pién Pdo Ch. 68.

Bo6n thtt hitu bién: Four theories regarding finiteness—See Tt Chiing Hitu Bién Ch. 68.
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B6n thi ki€u loan: Four kinds of sophistry—Lai cdc thi€n nam, trong tam ma dia, chinh
tam yén ling kién ¢6. Ma ching tim dugc chd tién, cling tot cin ban clia cdc loai sanh.
Xem cdi trang thdi u thanh, thudng nhiéu dong bdn nguyén. Trong tri ki€n, khdi so do
chap trudc. Ngusi d6 bi doa vio bon thi dién ddo, bat ti kiu loan, bién k& hu ludn—
Further, in his practice of samadhi, the good person’s mind is firm, unmoving, and proper
and can no longer be disturbed by demons. He can thoroughly investigate the origin of all
categories of beings and contemplate the source of the subtle, fleeting, and constant
fluctuation. But if he begins to speculate on what he knows and sees, he could fall into
error with four distorted, false theories, which are total speculation based on the sophistry
of immortality.

Mot 13 ngudi d6 xem cdi ban nguyén bi€n héa; thay cdi chd thay ddi goi 1a “bié€n,” thay
cdi chd nSi nhau goi 13 “hiing,” thay cdi chd bi thdy goi I “sinh;” ching thi'y chd bi thay
goi 1a “diét;” chd tuong tuc khong doan goi 1a “ting;” chd tuong tuc gidn doan goi la
“gidm;” mdi cdi c6 chd sinh goi 1a “c6;” mdi cdi c6 chd diét goi 1a “khong.” Lay Iy xem
xét dung tAm thdy riéng. C6 ngudi d&€n cau phdp héi nghia, ddp: “T6i nay ciing sinh,
ciing diét, cling c6, ciing khong, ciing ting, cling gidm.” C4c thdi déu néi 16n x9dn, khi€n
cho ngudi nghe quén mat chuong cd—First, this person contemplates the source of
transformations. Seeing the movement and flow, he says there is change. Seeing the
continuity, he says there is constancy. Where he can perceive something, he says there is
production. Where he cannot perceive anything, he says there is destruction. He says that
the unbroken continuity of causes is increasing and that the pause within the continuity
are decreasing. He says that the arising of all things is existence and that the perishing of
all things is nonexistence. The light of reason shows that his application of mind has led to
inconsistent views. If someone comes to seek the Dharma, asking about its meaning, he
replies, “I am both alive and dead, both existent and nonexistent, both increasing and
decreasing.” He always speaks in a confusing way, causing that person to forget what he
was going to say.

Hai 12 ngudi d6 xem xét tAim k§ cang, cdi chd xoay vin khong c6. Nhan khong ma cé
chitng dugc. C6 ngudi dén hdi, chi ddp mot chit, khong ngoai chit “khong,” khong néi gi
ca—Second, this person attentively contemplates his mind and finds that everything is
nonexistent. He has a realization based on nonexistence. When anyone comes to ask him
questions, he replies with only one word. He only says “no,” Aside from saying ‘“non,” he
does not speak.

Ba 1a ngudi d6 xem xét k§ cang cdi tAm cla minh, cdi gi cling c6 chd, nhan “c6” ma
chitng dugc. C6 ngudi dén hdi chi ddp mot chit “phai.” Ngoai chit “phdi” ra khong néi gi
cd—Third, this person attentively contemplates his mind and finds that everything is
existent. He has a realization based on existence. When anyone comes to ask him
questions, he replies with only one word. He only says”yes.” Aside from saying “yes,” he
does not speak.

B6n 1a ngudi @6 déu thdy hitu, vo, vi cdi cdnh phan hai, tim ciing ki€u loan. C6 ngudi
dén héi lai ddp “ciing c6” tic 1a “ciing khong,” trong “ciing khong” ching phdi “ciling
¢6.” Vi so do chdp trudc ki€u loan hu v6, nén doa lac ngoai dao va mé 1am tinh B6 Pé—
Fourth, this person perceives both existence and nonexistenceExperiencing this
branching, his mind becomes confused . When anyone comes to ask questions, he tells
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them, “Existence is also nonexistence. But within nonexistence there is no existence.” It
is all sophistry and does not stand up under scrutiny. Because of these speculations, which
are empty sophistries, he will fall into externalism and become confused about the Bodhi
nature.

Mudi sdu thd hitu tuéng: The sixteen ways in which forms can exist after death—Lai c6
thién nam, trong tam ma dia, chinh tAm yén ling kién c¢§. Ma ching tim dugc chd tién,
cung tdt cidn ban cla cdc loai sanh. Xem cdi trang thdi u thanh, thudng nhiéu dong ban
nguyén. Chd luu vo tan, khdi so do chdp trude. Ngudi d6 bi doa vao dién ddo hitu tuéng
sau khi chét. Hodc tu kién c6 than, néi sic l1a ngd, hodc thdy ngd vién min, trim khip
qudc do. N6i ngd c6 sic. Hoidc kia tién cdnh duyén theo ngd ng dung. Né6i sic thudc
ngd. Hodc ngd nuong & trong cdi hanh tuéng tuong tuc, néi ngd & sic. Péu so do chip
trudc ring sau khi chét c6 tuéng. Nhu viy xoay van c6 mudi sdu tuéng. Tir 4y hodc chap
ring rot rdo phién nio, rot rdo B6 Pé, hai tinh cich déu di d6i, ching c6 xic ngai nhau.
Vi so do chip trudc sau khi chét rdi ¢ tudng, doa lac ngoai dao, mé 1Am tinh B6 Pé—
Further, in his practice of samadhi, the good person’s mind is firm, unmoving and proper
and can no longer be disturbed be demons. He can thoroughly investigate the origin of all
categories of beings and contemplate the source of the subtle, fleeting and constant
fluctuation. But if he begins to speculate the endless flow, he could fall into error with the
confused ideas that forms exist after death. He may strongly identify with his body and
say that form is himself; or he may see himself as perfectly encompassing all worlds and
say that he contains form; or he may perceive all external conditions as contingent upon
himself and say that form belongs to him; or he may decide that he relies on the
continuity of the formations skandha and say that he is within form. In all these
speculations, he says that forms exist after death. Expanding the idea, he comes up with
sixteen cases of the existence of forms.

Tam thtt v tuéng: Eight ideas about nonexistence of forms—ILai cdc thién nam, trong
tam ma dia, chinh tAim yén ling kién c6. Ma ching tim dudc chd tién. Cing tdt cin ban
clia cdc loai sinh. Xem cdi trang th4i u thanh, thudng nhi€u dong bidn nguyén. Trong chd
diét trir sdc, thu, tudng, khdi so do chap tru6c, sau khi chét doa vao vo tuéng dién ddo.
Thédy sic diét, hinh khong s& nhan. Xem tudng diét, tim khong chd budc. Biét cdi thu
diét, khong con ndi lién. Tinh Am tiéu tan, du c6 sinh Iy, ma khong thu tudng, ddng nhu
cAy cd. Cdi chat Ay hién tién, con khong thé dugc, hudng 1 khi chét ma lai con céc
tuéng? Nhan d6 so do, sau khi chét, tuéng khong c6, nhu vay xoay van, c6 tdim vd tuéng.
Tir d6 cho ring: ni€t ban, nhan qua, tit cd déu khong, chi c6 danh tir, hodn toan doan
diét. Vi so do chap truSc sau khi chét khong c6, doa lac ngoai dao, mé 1am tinh B Pé—
Further, in his practice of samadhi, the good person’s mind is firm, unmoving and proper,
and can no longer be disturbed by demons. He can thoroughly investigate the origin of
all categories of being and contemplate the source of the subtle, fleeting and constant
fluctuation. But if he begins to speculate on the skandhas of form, feeling, and thinking,
which have already ended, he could fall into error with the confused idea that forms do
not exist after death. Seeing that his form is gone, his physical shape seems to lack a
cause. As he contemplates the absence of thought, there is nothing to which his mind can
become attached. Knowing that his feelings are gone, he has no further involvements.
Those skandhas have vanished. Although there is still some coming into being, there is no
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feeling or thought, and he concludes that he is like grass or wood. Since those qualities do
not exist at present, how can there be any existence of fors after death? Because of his
examinations and comparisons, he decides that after death there is no existence.
Expanding the idea, he comes up with eight cases of the nonexistence of forms. From
that, he may speculate that Nirvana and cause and effect are all empty, that they are
mere names and ultimately do not exist. Because of those speculations that forms do not
exist after death, he will fall into externalism and become confused about the Bodhi
nature.

Tam phu dinh: Eight kinds of negation—Lai céc thi€n nam, trong tam ma dia, chinh tim
yén ling kién c¢6. Ma ching tim dudc chd tién. Cling tdt cin ban cla cdc lodi sinh. Xem
céi trang thdi u thanh, thudng nhiéu dong ban nguyén. P& trong hanh 4m con, , va thu
tudng diét, chap ca c6 va khong, ty thé phd nhau. Sau khi chét ngudi 4y doa vio luin
Cu-Phi, khéi dién ddo. Trong sic, thu, tudng, thdy c6 va ching phai c6. Trong cdi hanh
Am thién luu, xem khong va ching khong. Nhu vy xoay van ciing tot ngii 4m, 18 gidi.
T4m c4i tuéng cu-phi, hé theo dugc mot cdi déu néi: “chét rdi c6 twéng khong tuéng.”
Lai chdp ring cdc hanh tinh chit hay d&i d6i, tAim phét ra thong ngd, c6 khong déu
khong, hu that 1am 18i. Vi so do chap tru6c chét rdi déu khdng, hau lai mdi mit, khong
thé néi dugc, doa lac ngoai dao, mé 1am tinh B6 Pé—Further, in his practice of samadhi,
the good person’s mind is firm, unmoving and proper and can no longer be disturbed by
demons. He can thoroughly investigate the origin of all categories of beings and
contemplate the source of the subtle, fleeting and constant fluctuation. In this state where
the skandha of formation remains, but the skandhas of feeling and thinking are gone, if he
begins to speculate that there are both existence and nonexistence, thus contradicting
himself, he could fall into error with confused theories that deny both existence and
nonexistence after death. Regarding form, feeling and thinking, he sees that existence is
not really existence. Within the flow of the formations skandha, he sees that that
nonexistence is not really nonexistence. Considering back and forth in this way, he
thoroughly investigates the realms of these skandhas and derives an eightfold negation of
forms. No matter which skandha is mentioned, he says that after death, it neither exists
nor does not exist. Further, because he speculates that all formations are changing in
nature, an “insight” flashes through his mind, leading him to deny both existence and
nonexistence. He cannot determine what is unreal and what is real. Because of these
speculations that deny both existence and nonexistence after death, the future is murky to
him and he cannot say anything about it. Therefore, he will fall into externalism and
become confused about the Bodhi nature.

B4y chd doan diét: Seven theories on the cessation of existence—Lai c4dc thién nam,
trong tam ma dia, chinh tAm yén ling kién c8. Ma ching tim dudc chd tién. Cling tot cin
ban clia cdc loai sinh. Xem cdi trang thdi u thanh, thudng nhiéu dong ban nguyén. Pdi vé
sau khong c6, khdi so do chap trude. Ngudi d6 bi doa vao ludn bdy thit doan diét. Hoidc
chdp cdi thain mat, hodc cdi duc diét tin, hoic cdi khd mat, hoic cuc lac mat, hoic cuc
x4 mat. Nhu vdy xoay van cling tot bdy chd hién tién ticu diét, mat réi khong con nita.
Vi so do chdp trudc chét rdi doan diét, nén doa lac ngoai dao, mé 1am tinh B4 Pé—
Further, in his practice of samadhi, the good person’s mind is firm, unmoving and proper
and can no longer be distrubed by demons. He can thoroughly investigate the origin of
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all categories of beings and contemplate the source of the subtle, fleeting, and constant
fluctuation. But if he begins to speculate that there ie no existence after death, he could
fall into error with seven theories of the cessation of existence. He may speculate that the
body will cease to exist; or that when desire has ended, there is cessation of existence; or
that after suffering has ended, there is cessation of existence; or that when bliss reaches
an ultimate point, there is cessation of existence; or that when renunciation reaches an
ultimate point, there is cessation of existence. Considering back and forth in this way, he
exhaustively investigates the limits of the seven states and sees that they have already
ceased to be and will not exist again. Because of these speculations that existence ceases
after death, he will fall into externalism and become confused about the Bodhi nature.

10) Nim Ni€t Ban—Ngii Ni€t Ban: Five kinds of immediate Nirvana—Theo Kinh Tha Ling

iif)

1v)

Nghiém, quyén Chin, phin Thap Hanh Am Ma, Ptic Phit di nhic nhd Ngai A Nan vé
ndm Ni€t Ban nhu sau: “Lai c6 ngudi thién nam, trong tam ma dia, chinh tim yén ling
kién cd. Ma chflng tim dugc chd tién. Cung tot cin ban clia c4c loai sinh. Xem c4i trang
th4i u thanh, thudng nhiém dong ban nguyén. Chap sau khi chét phii c6, khdi so do chap
trudc. Ngudi d6 bi doa vao luan nim Niét Ban.” Vi so do do chdp tru6c nim Ni€t Ban
ma phdi doa lac ngoai dao, vi mé 1am tinh B6 Pé—According to the Surangama Sutra,
book Nine, in the section of the ten states of formation skandha, the Buddha reminded
Ananda about the five kinds of immediate Nirvana: “Further, in his practice of samadhi,
the good person’s mind is firm, unmoving, and proper and can no longer be distrubed by
demons. He can thoroughly investigate the origin of all categories of beings and
contemplate the source of the subtle, fleeting, and constant fluctuation. But if he begins to
speculate on existence after death, he could fall into error with five theories of Nirvana.
Because of these speculations about five kinds of immediate Nirvana, he will fall into
externalism and become confused about the Bodhi nature.

Hoic 18y Duc Gidi 1am Ni€t Ban, xem thdy vién minh, sinh ra wva mén: He may consider
the Heavens of the Desire Realm a true refuge, because he contemplates their extensive
brightness and longs for it.

Hoic 14y So Thién vi tinh khdng lo: He may take refuge in the First Dhyana, because
there his nature is free from worry.

Hoic 18y Nhi Thién tAm khong khd: He may take refuge in the Second Dhyana, because
there his mind is free from suffering.

Hoic 14y Tam Thién rat vui dep: He may take refuge in the Third Dhyana, because he
delights in its extreme joy.

Hoic 1dy T Thién khé vui déu mat, Chﬁng bi ludn hdi sanh diét. Mé trdi hitu 1au cho 1a
v6 vi. Nim chd an 6n cho 1a thing tinh. Ct¥ nhu thé ma bi xoay van: He may take refuge
in the Fourth Dhyana, reasoning that suffering and bliss are both ended there and that he
will no longer undergo transmigration. These heavens are subject to outflows, but in his
confusion he thinks that they are unconditioned; and he takes these five states of
tranquility to be refuge of supreme purity. Considering back and forth in this way, he
decides that these five states are ultimate.
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Thdp Thiic Am Ma—The ten states of consciousness skandha: Theo Kinh Thi Ling
Nghiém, quyén Chin, Pitc Phat di nhic nhd ngai A Nan vé mudi thitc 4m ma nhu sau—In the
Surangama Sutra, the Buddha reminded Ananda about the ten states of consciousness.

Chép nhin va s& nhin: Attachment to causes and what which is caused—A Nan! Ong phai biét,
ngudi thién nam d6 nghién cling hanh 4m tiéu khong, ddi véi thitc da trd vé chd dau. Pa dit sanh
diét, ma d6i véi tich diét tinh diéu chua dugc vién. C6 thé khién c4i than cin cla minh, cin cdch
hdp ly. Véi cic loai mudi phuong thong biét. Hi€u bi€t di thong hop, c6 thé vio ndi vién nguyén.
N&u ddi véi chd sd quy, 1ap cdi nhan chon thudng, cho 1a thing gidi, thi ngudi 4y doa vé cdi chdp
nhan, s& nhan. Thanh ban Iif ciia phdi Ca Ty La chip “minh d&” 1a chd s quy, mé B Pé clia
Phat, bd mat tri ki€n. D6 1a cdi chdp thit nha't 1ap tim s& dic, thanh qud s& quy, trdi xa vién thong,
ngudc v6i thanh Ni&t Ban, sinh giong ngoai dao—Ananda! You should know that the good person
has thoroughly seen the formations skandha as empty, and he must return consciousness to the
source. He has ended production and destruction, but he has not yet perfected the subtle wonder of
ultimate serenity. He can cause the individual sense faculties of his body to unite and open. He
also has a pervasive awareness of all categories of beings in the ten directions. Since his
awareness is pervasive, he can enter the perfect source. But is he regards what he is returning to
as the cause of truepermanence and interprets this as a supreme state, he will fall into the error of
holding to that cause. Kapila the Sankhyan, with his theory of returning to the Truth of the
Unmanifest, will become his companion. Confused about the Bodhi of the Buddhas, he will lose
his knowledge and understanding. This is the first state, in which he concludes that there is a place
to which to return, based on the idea that there is something to attain. He strays far from perfect
penetration and turns his back on the City of Nirvana, thus sowing the seeds of externalism.

Chap ning phi ning: Attachment to ability that is not actually ability—Ong A Nan! Lai ngudi
thién nam nghién cling hanh 4m tiéu khong, d6i vdi thitc da trd vé chd dau. Pa dit sinh diét, ma
ddi véi tich diét tinh diéu chua dudc vién. Néu ddi v6i chd sd quy, dm lam cdi thé cia minh, cling
tan cdi hu khong, trong 12 loai chiing sinh, déu 1a trong thin ta mot loai luu xuat ra, cho 13 thing
gidi. Ngudi 4y doa vé cdi chAp ning va phi ning. Thanh ban lif ctia phai Ma Hé Thd La, hién c4i
than vd bién, mé B P& clia Phat, bd mat tri ki€n. P6 13 cdi chip thit hai, 14p tAm ning vi, thinh
qud niing sy, trdi xa vién thong va thanh Ni€t Ban, sinh trdi dai man, cho ring ta trim khip tat
cd—Further, Ananda, the god person has thoroughly seen the formations skandha as empty. He
has ended production and destruction, but he has not yet perfected the subtle wonder of ultimate
serenity. He may regard that to which he is returning as his own body and may see all beings in
the twelve categories throughout space as flowing forth from his body. If he interprets this as a
supreme state, he will fall into the error of maintaining that he has an ability which he does not
really have. Maheshvara, will manifests his boundless body, will become his companion. Confused
about the Bodhi of the Buddhas, he will lose his knowledge and understanding. This is the second
state, in which he draws conclusions about the workings of an ability based on idea that he has
such an ability. He strays far from perfect penetration and turns his back on the City of Nirvana,
thus sowing the seeds for being born in the Heaven of Great Pride where the self is considered all-
pervading and perfect.

Chap thudng phi thudng: Atachment to a wrong idea of permanence—Lai ngudi thién
nam nghién cling thanh 4m tiéu khong, d6i véi thic da trd vé chd diu. Pa dit sinh diét,
ma ddi vdi tich diét tinh diéu chua dugc vién. Néu dbi véi chd s& quy, c6 cdi chd nudng
vé, thi ty nghi thin tAm tir d6 luu xud't, mudi phuong hu khong déu do d6 phat khédi. Ci
ndi sinh khéi, d6 13 chd tuyén luu ra, 1am cdi than chian thudng, cho 1a khong sinh diét. o}
trong sinh diét, ¢4 chap 1a thudng trd. P4 14m cdi bat sinh, lai mé cdi sinh diét. An tru noi
trAm mé, cho 13 thing gidi. Ngudi d6 doa vé chap thudng phi thudng. Lam ban clia trdi
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Tu Tai, mé B6 D& clia Phat, bé mat tri ki€n. P6 12 cdi chdp thit ba 14p cdi tim nhin vy,
thanh qud vong chap, trdi xa vién thong va thanh Niét Ban, sinh dién ddo vién—Further,
the good person has thoroughly seen the formations skandha as empty. He has ended
production and destruction, but he has not yet perfected the subtle wonder of ultimate
serenity. If he regards what he is returning to as a refuge, he will suspect that his body
and mind come forth from there, and that all things throughout space in the ten directions
arise from there as well. He will explain that from which all things issue forth is the truly
permanent body, which is not subject to production and destruction. While still within
production and destruction, he prematurely reckons that he abides in permanence. Since
he is deluded about nonproduction, he is also confused about production and destruction.
He is sunk in confusion. If he interprets this as a supreme state, he will fall into the error
of taking what is not permanent to be pemanent. He will speculate that the Sovereign
God (Ishvaradeva) is his companion. Confused about the Bodhi of the Buddhas, he will
lose his knowledge and understanding. This is the third state, in which he makes a false
speculation based on the idea that there is a refuge. He strays far from perfect
penetration and turns his back on the City of Nirvana, thus sowing the seeds of a distorted
view of perfection.

Chap tri vo tri: Attachment to an awareness that is not actually awareness—Lai ngudi thién nam
nghién cling hanh 4m tiéu khong. Pa dit sinh diét, ma d6i vdi tich diét tinh diéu chua dugc vién.
Né&u ddi v6i chd bi biét, cdi bi€t né khip va hoan toan. Nhan cdi bi€t d6 14p ra ki€n gidi ring:
“Mudi phudng thio moc déu goi 1a hitu tinh, v6i ngudi khong khidc. Cé cay 13 ngudi, ngudi chét
lai thanh mudi phuong ¢ cdy. Khong lua riéng cdi bién tri.” Cho 1a thing gidi. Ngudi 4y doa vé
cdi chap tri vo tri. Thanh ban 1t cda phdi Ba Tra Tién Ni, chap tat ¢4 c6 gidc, mé B D¢ cia Phat,
bd mat tri ki€n. D6 12 cdi chdp thit tw, 14p cdi tAm vién tri, thinh qui hu vong, trdi xa vién thong
va thanh Ni€t Ban, sinh gidng biét dién ddo—Further, the good person has thoroughly seen the
formations skandha as empty. He has ended production and destruction, but he has not yet
perfected the subtle wonder of ultimate serenity. Based on his idea that there is universal
awareness, he formulates a theory that al the plants in the ten directions are sentient, not different
from human beings. He claims that plants can become people, and that when people die they again
become plants in the ten directions. If he considers this idea of unresticted, universal awareness to
be supreme, he will fall into the error of maintaining that what is not aware has awareness.
Vasishtha and Sainika, who maintained the idea of comprehensive awareness, will become his
companions. Confused about theBodhi of the Buddhas, he will lose his knowledge and
understanding. This is the fourth state, in which he draws an erroneous conclusion based on the
idea that there is a universal awareness. He strays far from perfect penetration and turns his back
on the City of Nirvana, thus sowing the seeds of a distorted view of awareness.

Chap sinh vo sinh: Attachment to birth that is not actually birth—Lai ngudi thién nam
nghién ciing hanh 4m tiéu khong. Pa dit sinh diét, ma d6i vdi tich diét tinh diéu chua
dudc vién. N&u d6i trong cdi tinh vién dung, cdc cin hd dung, di dugc tuy thuin. Beén
ddi v6i vién dung bi€n héa, tat cd phat sinh, cAu 1tfa sing chéi, wa nuSc thanh tinh, va gié
chu luru, xem tran thanh tuu, mdi mdi phung su. LAy cdc tran 4y, phdt 1am bdn nhin, lap
cho 1a thudng tru. Ngudi d6 doa vé cdi chap sinh vo sinh, 1a ban 1t ctia Ca Di€p Ba va
Ba La Mon, tAm siéng ning ép xdc thd nudc 1ta, cu ra khdi sinh t, mé Bd PE clia
Phat, bd mat tri ki€n. D6 1a cdi chap tht ndm: chap trudc thd phung, bé tAm theo vat, 1ap
c4inhan vong cAu, cau cdi qud vong ky, trdi xa vién thong va thanh Ni&t Ban, sinh gidng



6)

7)

2554

dién ddo—Further, the good person has thoroughly seen the formations skandha as
empty. He has ended production and destruction, but he has not yet perfected the subtle
wonder of ultimate serenity. If he has attained versality in the perfect fusion and
interchangeable functioning of the sense faculties, he may speculate that all things arise
from these perfect transformations. He then seeks the light of fire, delights in the purity
of water, loves the wind’s circuitous flow, and contemplates the accomplishments on the
earth. He reveres and serves them all. He takes these mundane elements to be a
fundamental cause and considers them to be everlasting. He will then fall into the error
of taking what is not production to be production. Kashyapa and the Brahmans who seek
to transcend birth and dath by diligently serving fire and worshipping water will become
his companions. Confused about the Bodhi of the Buddhas, he will lose his knowledge
and understanding. This is the fifth state, in which he confusedly pursues the elements,
setting up a false cause that leads to false aspirations baed on speculations about his
attachment to worship. He strays far from perfect penetration and turns his back on the
City of Nirvana, thus sowing the seeds of a distorted view of transformation.

Chap quy v6 quy: Attachment to a refuge that is not actually a refuge—Lai ngudi thién
nam nghién cling hinh 4m tiéu khong. P4 dit sanh diét, ma ddi vdi tich diét tinh diéu
chua dugc vién. N&u d6i v6i vién minh, ho chap trong vién minh 4y trong rong, phd bd
cdc cdi bi€n hda, 14y cdi vinh diét lam chd quy y, sinh thing gidi. Ngudi d6 doa vé cdi
chidp quy vd quy. Lam ban 1it clia phdi chap “v6 tudng thién” va Thuan Nhd Pa, mé Bo
D¢ ctia Phat, bd mat tri ki€n. D6 13 cdi chdp thi sdu, 1ap tAm vién hu vo thanh qui khong
vong, trdi xa vién thong va thanh Nié€t Ban, sinh gidng doan diét—Further, the good
person has thoroughly seen the formations skandha as empty. He has ended production
and destruction, but he has not yet perfected the subtle wonder of ultimate serenity. He
may speculate that there is an emptiness within the perfect brightness, and based on that
he denies the myriad transformations, taking their eternal cessation as his refuge. If he
interprets this as a supreme state, he will fall into the error of taking what is not a refuge
to be a refuge. Those abiding in the Shunyata of the Heaven of Neither Thought nor Non-
Thought will become his companions. Confused about the Bodhi of the Buddhas, he will
lose his knowledge and understanding. This is the sixth state , in which he realizes a state
of voidness based on the idea of emptiness within the perfect brightness. He strays far
from perfect penetration and turns his back on the City of Nirvana, thus sowing the seeds
of annihilationism.

Chap tham phi tham: Attachment to an attainable craving—Lai ngudi thién nam nghién
cung hanh 4m tiéu khong. Pa ditt sinh diét, ma doi vdi tich diét tinh diéu chua dudc vién.
N&u d6i vdi vién thudng, ho kién c6 thian thudng trd, ddng vé6i cdi tinh vién hiing ching
mat, sinh thing gidi. Ngudi 4y doa vé cdi chdp tham phi tham. Lam ban It ctia phai chap
A Tu Pa Tién, cau sdng ldu, mé Bé Dé ciia Phat, bd mat tri ki€n. P6 13 cdi chap thi
bay: chip trudc ndi song lau, 1ap cdi nhin ¢ vong, d&€n qui song ldu ma khd, trdi xa
vién thong va thanh Ni€t Ban, sinh giong vong song lau—Further, the good person has
thoroughly seen the formations skandha as empty. He has ended production and
destruction, but he has not yet perfected the subtle wonder of ultimate serenity. In the
state of what seems to be perfect permanence, he may bolster his body, hoping to live for
a long time in that subtle and perfect condition without dying. If he interprets this as a
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supreme state, he will fall into the error of being greedy for something attainable. Asita
and those who seek long life will become his companions. Confused about the Bodhi of
the Buddhas, he will lose his knowledge and understanding. This is the seventh state, in
which he sets up the false cause of bolstering and aspires to permanent worldly
existence, based on his attainment to the life-source. He strays far from perfect
penetration and turns his back on the City of Nirvana, thus sowing the seeds for false
thoughts of lengthening life.

Chap chan phi chan: Attachment to truth that is not actually truth—Lai ngudi thién nam
nghién cling hanh 4m tiéu khong. Pa dit sanh diét, ma doi véi tich diét tinh diéu chua
dudc vién. Qudn sit cin ménh vdi trAn cinh dung thong 1in nhau, s¢ phdi tiéu hét, cd
ging 1am cho cin cdnh bén chic. Noi d6 ngdi cung Lién Hoa, bi€n héa rat nhiéu dd quy
bdu dep dé&, budng lung tim minh, sinh thing gidi. Ngudi d6 doa vé cdi chdp chin phi
chan. Lam ban it cda phdi Tra Chi Ca La, mé B P& ctia Phit, b mat tri ki€n. P6 1a cdi
chip thit tdim, phdt nhan nghi sai, 1dp qua trdn lao hung thinh, xa trdi vién thong va thanh
Ni€t Ban, sinh giong Thién ma—Further , the good person has thoroughly seen the
formations skandha as empty. He has ended production and destruction, but he has not
yet perfected the subtle wonder of ultimate serenity. As he contemplates the
nterconnection of all lives, he wants to hang on to worldly enjoyments and is afraid they
will come to an end. Caught up in this thought, he will, by the power of transformation,
seat himself in a lotus flower palace, conjure up an abundance of the seven precious
things, increase his retinue of beautiful women, and indulge his mind. If he interprets this
as a supreme state, he will fall into the error of taking what is not the truth to be the truth.
Vignakara will become his companion. Confused about the Bodhi of the Buddhas, he will
lose his knowledge and understanding. This is the eighth state, in which he decides to
indulge in worldly enjoyments, based on his wrong thinking. He strays far from perfect
penetration and turns his back on the City of Nirvana, thus sowing the seeds for becoming
a demon of the heavens.

Dinh tinh Thanh Vin: Fixed nature Hearers—Lai ngudi thién nam nghién cing hanh 4m
tieu khong. Pa dit sinh diét, ma d6i vdi tich diét chua dugc vién. P8i v6i trong ménh
minh, phan biét tinh, thd, thim, quy&t, chdn, nguy. Nhan qud bdo ddp nhau, chi ciu cdm
ing, trdi vdi dao thanh tinh. P6 13 thid'y qua khd, doan tip nhin, ching tich diét, tu dao
ly, & tich diét rdi thoi, ching ti€n t&i nita, sinh thing gidi. Ngudi d6 doa vé dinh tinh
Thanh Vin. Lam ban it cda cdc Ting it hoc, Ting thugng man, mé Bo Pé ciia Phat, bd
mat tri ki€n. D6 1a cdi chap thit chin, c¢6 lam day di cong hanh, cdu qua tich diét, xa trdi
vién thong va thanh Ni€t Ban, sinh gidng bi budc ndi cdi khong—Further, the good
person has thoroughly seen the formations skandha as empty. He has ended production
and destruction, but he has not yet perfected the subtle wonder of ultimate serenity. In his
understanding of life, he distinguishes the subtle and the coarse and determines the true
and the false. But he only seeks a response in the mutual repayment of cause and effect,
and he turns his back on the Way of Purity. In the practice of seeing suffering, eliminating
accumulation, realizing cessation, and cultivating the Way, he dwells in cessation and
stops there, making no further progress. If he interprets this as a supreme state, he will
fall and become a fixed nature Hearer. Unlearned Sanghans and those of overweening
pride will become his companions. Confused about the Bodhis of the Buddhas, he will
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lose his knowledge and understanding. This is the ninth state, in which he aspires toward
the fruition of cessation, based on perfecting the mind that seeks responses. He strays far
from perfect penetration and turns his back on the City of Nirvana, thus sowing the seeds
for becoming enmeshed in emptiness.

10) Pinh tinh Poc Gidc: Fixed nature Pratyekas—Lai ngudi thién nam nghién cling hanh 4m
tieu khong. Pa dit sinh diét, ma ddi véi tich diét tinh diéu chua duge vién. N&u ddi véi
vién dung thanh tinh gidc minh, nghién cing phdt ra thim diéu. Bén 14p Ni€t Ban, ma
ching ti€n nita, sinh thing gidi. Ngudi d6 bi doa vé& dinh tinh Bich Chi. Lam ban lit vdi
cdc Duyén Gidc, ching hdi tim, mé B6 Pé clia Phat, bd mat tri ki€n. P6 14 cdi chap thi
mudi, tim hgp véi vién gidc ciia Duyén Gidc, thanh qua tram minh, xa trai vién thong va
thanh Niét Ban, sinh gidng gidc vién minh, ching héa vién—Further, the good person
has thoroughly seen the formations skandha as empty. He has ended production and
destruction, but he has not yet perfected the subtle wonder of ultimate serenity. In that
perfectly fused, pure, bright enlightenment, as he investigates the profound wonder, he
may take it to be Nirvana and fail to make further progress. If he interprets this as a
supreme state, he will fall and become a fixed-nature Pratyeka. Those Enlightened by
Conditions and Solitary Enlightened Ones who do not turn their minds to the Great
Vehicle will become his companions. Confused about the Bodhi of the Buddhas, he will
lose his knowledge and understanding. This is the tenth state, in which he realizes a
profound brightns based on fusing the mind with perfect enlightenment. He strays far
from perfect penetration and turns his back on the City of Nirvana, thus sowing the seeds
for being unable to surpass his attachment to the brightness of perfect enlightenment.

(L) Ma va Phdt
Demons and Buddhas

Phdt Cao Nhiit Xich, Ma Cao Nhiit Trugng, Phdt Cao Nhiit Truong, Ma Qud Pdu
Thuong, Phdt Qud Pdu Thugng, Ma Quy Hang Phdt: If the Buddha is one foot tall, the
demons will make themselves ten feet tall; if the Buddha is ten feet tall, the demons
stands just above the Buddha’s head. Nevertheless, if the Buddha grows taller still and
exceeds the demons in heigth, the demons will surrender to the Buddha—Lgi day ndy c6
nghia 12 n€u Phat khdng cao hon ma thi Phit s& bi ma trin 4p; ngudi tu cling vay, phdi
gitt cho 6ng Phat ndi chinh minh ludn cao hon ma di trong bit cit trang hudng nao, néu
khong s& bi ma chuéng danh d6. Ngudi tu ma thdi chuyén 1a do ty ndi minh, ché nén d6
thira cho hoan canh, ciing khong nén d6 thira cho ai, chi tai minh triy ludi gidi dai nén
thua ma. N&€u minh kién tAm tri chi, thi ma chuéng sé& tiéu tan—This teaching means if
the Buddha is not taller than the demonds, he will be subverted. In the same manner,
cultivatos should always ensure that his own Buddha is taller than that of the demons
under any circumstances; otherwise, he will be subverted and vanquished. Therefore,
cultivators who fail and retrogress should not blame external circumstances or anyone.
They should only blame themselves, for being weaker than the demon. If they persist in
holding fast to their vows and determination, demonic obstacles will disappear.



2557

CHUONG SAU MUOI BON
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(A) Chédp Truédc
Grasping

(A-1) Téng quan va Y nghia ciia Chép Trudc
Overview and Meanings of Grasping

(I) Tong quan vé Chdp truéc—An overview of Grasping:

1)

2)

Chap trudc tir con ngudi ma niy 1én thit tinh yéu hay duc vong niy nd khi nghi d&€n ngudi
khac. Ai ki€n ciing c6 nghia 13 tim chip luyé&n vao hinh thic, tréi budc chiing ta vao duc
vong va ham mudn trin tuc. Chip thi 13 nhitng thit 1am cho ching ta ti€p tuc ldn troi
trong vong luan hoi sanh ti. La Phat t& thuan thanh, d3 nguyén tu theo Phit, s& khong
hanh x& nhu nhitng k& tAm thudng khic, nhitng ké ching thé nhin suét, ching thé budng
bd. N&u ban ching thé dit trir chdp trudc vao “céi tdi”, “cdi clia tdi”, va cai “phdp”; va
néu ban ct ti€p tuc gilt chit tf twéng: phan biét minh, ngudi, ching sanh va tho gid
tuéng, chic chin ban sé gip phdi nhiéu phién ha ric r6i trén ddi. N&u chiing ta biét
budng bd va lui lai mot budc d€ can nhic thi chuyén gi xdy ra di nita, ban s& luén nhin
st vAt nhu ching that 13, chit khong nhu bé ngoai clia chiing. Theo Ditc Phat, gidc ngd
khong gi khdc hon 1a cit dit tit cd moi chdp trudc. Chiing ta c6 thé chap trudc vao con
ngudi, vao sy vat, vao nhitng trang thdi ma ching ta chitng nghiém, vao nhitng suy nghi
ctia chinh minh, hay nhitng ¥ dinh tit trudc cla chinh minh: Attachment or Love growing
from thinking of others. Love also means the mind of affection attached to forms, which
binds us with the ties of worldly passions and desires. Attachments are what keep us
continuing the cycle of rebirth. Devout Buddhists, who vow to follow the Buddha’s path
of cultivation, will not act like ordinary people who cannot see through or renounce
things. If you cannot get rid of attachments to self, mine, and dharmas; and if you
continue to have the marks of self, others, sentient beings, and life span, then you will
surely encounter a lot of trouble. If you know how to get rid of attachments and step back
to consider things calmly, then no matter what happens, you will always be able to see
things as they really are, not as their outside appearances. According to the Buddha,
becoming enlightened is nothing other than cutting off all attachments. We can become
attached to either people, things, experiential states, our own thoughts, or preconceptions.
Trong T& Diéu D€, Pitc Phat di day riing chip ngi 1a coi ré gay ra dau khd. Tir chap thi
giy nén lo budn sg sét. Ngudi gidi thodt khdi chdp thi s& khong bi lo budn va it sg sét
hon. Cang chdp thii thi ngudi ta cang khd dau—In the Four Noble truths, Buddha
Shakyamuni taught that attachment to self is the root cause of suffering. From attachment
(craving) springs grief and fear. For him who is wholly free from attachment, there is no
grief and much less fear. The more attachments one has, the more one suffers).

(II) Nghia ciia Chdp Truéc— The meanings of Grasping:

1)

Chap Trudc: Abhinivesa or graha (skt)—To grasp, hold, or cling to anything—Dinh mic
vao tu tudng cho ring van hitu 1a thyc (dinh chic vao sy vat ma khong rdi lia. Mi phap
déu c6 nhiéu nghia tuong d6i, né€u chip chit vio mot nghia, ching biét dung hoa, ching
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3)
3)
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bi€t thy nghi, chdp trudc nhu vay chi 1a tw han hep 18y minh ma théi)—To cling to things
as real.

Chap truSc: Laggati (p)—Lagati (skt)—Bdm chit vao, vuéng mic, cho ring ngd va van
hitu c6 thit—Tenet—To cling—To adhere—To stick or attach one’s self to—Holding
(grasping, clinging, attaching) on the belief of the reality of ego and things.

Ndm bit: To seize—To hold—To maintain.

Chap Chit: Abhinivesamdhi or lelya (skt)—Close attachment.

C6 chap chit—Clinging or adhering very closely.

Trong Kinh Ling Gia, Pic Phat day Mahamati: “Nay Mahamati, c6 v s lugng cdc hinh
thitc chdp chit vao th€ gidi bing cdch coi titng chit trong kinh vin tuong Gng ding din
v6i y nghia.”—In the Lankavatara Sutra, the Buddha reminded Mahamati: “Oh
Mahamati, there are innumerable signs of close attachments to the world by taking letters
as exactly corresponding to meaning.”

Chap Chuéng: Chap vao tu ky va chu phdp, va hdu quéd 1a chuéng ngai trong ti€n trinh di
vao Nié€t ban. HE minh ¢6 mot chit chdp trude 1a c¢6 chudng ngai. Cé chuéng ngai thi khé
1ong ra khdéi Tam Gidi. Cho nén Phat tif chin thudn phii c6 ging phi thing moi chdp
trude. Cho t6i khi nao minh t6i dugc chd khong c6 gi cd, thi d6 1a Iic minh khoi phuc lai
dugc bo mit that cia chinh minh. By gid cho di minh mudn c6 ciing chzelng dugc, dén
khi minh ching con mudn gi nita thi moi thit déu c6—The holding on to the reality of self
and things and the consequent hindrance to entrance into nirvana. If we have even a
particle of attachment, we have obstructions. With obstructions, we are not able to escape
the Triple Realm. Therefore, it is necessary for any sincere Buddhist to break through all
attachments. When we reach the point of having no attachments, we regain our true
being. Right now, no matter how much we want, nothing we can obtain. When we reach
the point of not wanting anything, everything will be ours.

(III) Nhiing Dinh nghia lién quan dén Chép Truéc— Definitions that are related to Laggati:

1
a)

b)

Ai Chdp—Attachment of love:

Su chip tru6c hay tréi budc manh mé vao 4i duc. Tuy nhién, tif sy 4i truSc ndy c6 thé
ndy sanh ra “tir bi” 1 nén tdng clia tinh thuong trong Phat gido—The strong attachment
of love; the bondage of desire. However, from this bond of love can also arise pity, which
is fundamental to Buddhism.

Loi Phat day v& “Ai Tru6c” trong Kinh Phip Ci—The Buddha’s teachings on
“Attachment of love” in the Dharmapada Sutra:

Nhu nuéc 1ii cudng phing nhitng x6m lang say ngu giita dém trudng, ti than sé& 16i phing
di nhitng ngudi mé mudi sinh tAm 4i trudc nhitng bdong hoa minh vira gép nhidt dugc:
Death carries off a man who gathers flowers of sensual pleasures, whose mind is
distracted, as a great flood sweeps away a sleeping village (Dharmapada 47).

Ct sanh tAm 4i tru6c va tham luyén mai khong chdn nhitng bong hoa ma minh vira gép
nhit dugc, d6 chinh 1a cd hdi tdt cho ti than 16i di: The destroyer brings under his way
the man who gathers flowers of sensual pleasures, whose mind distracted, and who is
insatiate in his desires (Dharmapada 48).

Ai Kién Chép: Attachment growing from thinking of others—Ch#p trudc tit con ngudi ma
niy lén thit tinh yéu hay duc vong niy nd khi nghi dén ngudi khéc. Ai kién ciing c6
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nghia 1a tAm chdp luyé&n vao hinh thic, tréi budc ching ta vao duc vong va ham mudn
trin tuc—Attachment or Love growing from thinking of others. Love also means the mind
of affection attached to forms, which binds us with the ties of worldly passions and
desires.

Céu sinh nga chdp: Atma-graha (skt)—Cling to the idea of self—Ngid Chap—Nga chap
bdm sinh, lic mdi sanh ra di c6. Chap vao khdi niém clia mdt cdi nga that, chip vio
Thudng nga, hay chdp vao cdi ngd thudng hiing chit khdng phai 1a sy phdi hop clia nim
uin sanh bdi nhan duyén. Ngi chdp ndy sanh ra do sy phan biét hay 1y luan sai Iim clia
ban thAn—Phan biét ngd chAp—The natural or intinctive cleaving (clinging) to the idea
of self or soul. Holding to the concept of the reality of the ego, holding to permanent
personality, or holding to the atman. This holding is an illusion. The false tenet of a soul,
or ego, or permanent individual, that the individual is real, the ego an independent unit
and not a mere combination of the five skandhas produced by cause and effect
disintegrating. This attachment is developed as the result of erroneous reasoning.

Chdp Chdt: Abhinivesamdhi or lelya (skt)—Close attachment—Trong Kinh Ling Gia,
bic Phat day Mahamati: “Nay Mahamati, c6 vo s§ lugng cac hinh thitc chap chit vao
th€ gidi biang cdch coi tirng chit trong kinh viin tuong ng ding din v6i y nghia.”—
Clinging or adhering very closely—In the Lankavatara Sutra, the Buddha reminded
Mahamati: “Oh Mahamati, there are innumerable signs of close attachments to the world
by taking letters as exactly corresponding to meaning.”

Chdp Chudéng: Chap vao tu ky va chu phdp, va hau qué la chuéng ngai trong ti€n trinh di
vao Ni€t ban—The holding on to the reality of self and things and the consequent
hindrance to entrance into nirvana.

Chép Cé: Astika (skt)—Ké& chap 1a vii tru c6 that. Phiat phdn bac ca hai phdi chap c6 va
chip khong—Realist—Who maintains the universe to be real—The Buddha condemn
both realists and non-realists—To cling to actuality (existence).

Chdp Cé Chédp Khong: Mot vai trudng phdi cho ring tha chadp c6 nhu ndi Tu Di, con hon
12 chip khong nhu mot vi tran.” Tuy nhién, mdt khi d thau triét gido phdp nha Phat,
chiing ta s& khdng chip vao bén nao cd—Clinging to existence or (clinging) to emptiness
(non-existence). Some sects believe that “It is better to be attached to existence, though
the attachment may be as big as Mount Sumeru, than to be atached to emptines, though
the attachment may be as small as a grain of dust.” However, once we thoroughly
understand the Buddha’s teachings, we will not be attached to any extreme.

Chdp cé nhdan khong, nhung khong cé phdp khéong: Noi dao chap giit vao A Ty Pat Ma
Luin ma thira nhan ring c6 nhan khong, nhung khong c¢6 phdp khong (da ching Iy vo
ngd nhung con chidp vao phdp hitu tinh)—Insiders who hold the Abhidharma or
Sarvastivadah tenet, which recognizes human impersonality, but not the unreality of
things.

Chdp Poan Kién: Attachment on Nihilism—Thuyé&t ndy tin riing loai ngudi cling nhu vat,
chét 12 mat 1a mat hin, khong con gi sau d6, 1 cit bui con ngudi trd vé€ véi cat bui. Cac
khoa hoc gia cho riing mdi c4 nhin vao ddi lic dugc tho thai do tinh cha triing me, song
cudc doi clia minh va chét, chAim dit hién hitu. Thuyé&t ndy khong ding véi luat “Luan
Hoi” clia dao Phat. Theo gido Iy nha Phat thi chiing sanh lin 16n trong ludn hdi sanh ti,
vong luan hdi xoay chuyén chiing sanh trong luc dao. Phat tir khong tin noi doan diét, vi
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doan diét cin cif trén sy hi€u biét khong toan hdo vé chin nhu thuc tdnh; ma ciing khong
tin ndi thudng hiing vi Phat tir khong tin th€ gi6i nidy hay th& gidi niao khic lai c6 su
trudng ctru khdng thay d8i—This theory believes in nihilism, claims that after death there
is nothing left. Man born from dust will return to dust. This is what scientists believe.
They say every person conceived by the fusion of a sperm and egg, will live his life and
will die, thus terminating his existence on earth. This theory does not conform to the
Buddhist law of causality. In Buddhist view, men are tied to the cycle of birth and death,
the cycle of reincarnation. This cycle turns around and around, compelling men to
reincarnate in one of the six realms. Buddhists believe that Nihilism is false because it is
based on incomplete understanding of reality. Eternalism is also wrong, because
Buddhists cannot accept that there is anything either in this world or any other world that
is eternal or unchangeable.

Chdp Gia Danh Tdm: Attachment to the temporary name—See Tam Chap Thi in
Chapter 64 (B).

Chdp Hitu: Cling to things as real.

Ké chap la vii tru c6 that. Phat phdn bdc cd hai phdi chdp c¢6 va chap khong: Astika
(skt)y—Upadana (skt)—Realist—Laying hold of—Grasping—Cling (v) to existence—To
cling to actuality (existence). Who maintains the universe to be real. The Buddha
condemn both realists and non-realists

Dinh mic vao tu tudng cho ring van hitu 1a thyc (dinh chic vao sy vat ma khong rdi lia.
MJi phap déu c6 nhiéu nghia tuong ddi, néu chdp chit vaio mot nghia, ching bi&t dung
hoa, ching biét tuy nghi, chdp trudc nhu vdy chi 12 ty han hep 14y minh ma thoi):
Abhinivesa or graha (skt)—To grasp, hold, or cling to anything. A tendency for settling
down in the mind.

Chdp Khong Tam: Attachment to the Void itself—See Tam Chap Thi in Chapter 64 (B).
Chdp Kién: Lagna-samkhyam (skt)—Bdm chit vao ki€n gidi cda minh hay giit 18y ki€n
gidi chap né tir tAim minh, khong ddm xa lia nén sinh ra sy 1Aim lac mu quing vé tat ca
moi vong ki€n—Adhering or clinging to one’s interpretation—Views obstinately held,
with consequent delusion, bigoted.

Chép Lac: Attachment to bliss—Con goi 12 Truéc Lac, cho ring lac thd trén ddi la ¢
that va thudng hing—Attachment to pleasure regarded as real and permanent.

Chadp Nga:

Cho riing trong than ngii uin niy cé céi thuc ngdi—Attachment to the idea of permanent
self.

Lagna-atman (skt)—Bdm chdt vao cdi Ta—Egoism—Ego-grasping (Clinging to the
“I”)—Trong Tt Diéu P&, Phat day riing chap ngi 12 nguyén nhan cin ban cia khd dau;
tif chap trudc sanh ra budn khd; tir budn khd sanh ra sg sét. Ai hoan toan thodt khdi chap
tru6e, ké d6 khong con budn khé va rat it lo Au. N&u ban khdng con chip trudc, di nhién
la ban dda gidi thodt—In the Four Noble Truth, Sakyamuni Buddha taught that
“attachment to self” is the root cause of suffering. From attachment springs grief; from
grief springs fear. For him who is wholly free from attachment, there is no grief and much
less fear. If you don’t have attachments, naturally you are liberated.

Atma-graha (skt)—Chap vao kh4i niém cla mot cdi nga that—Chip vao Thudng ngd—
Chap vao cdi ngd thudng hiing chit khdng phai 1 sy phdi hgp clia nim uin sanh bdi nhan
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duyén—Holding to the concept of the reality of the ego—Permanent personality—The
atman—Soul—Self—This holding is an illusion—The clinging to the idea of self—The
false tenet of a soul, or ego, or permanent individual, that the individual is real, the ego
an independent unit and not a mere combination of the five skandhas produced by cause
and effect disintegrating.

Nga Ngit Thii: Ngon ngit clia ké mé chdp di loai nga ki€n, goi 1a ngd ngit thi, 1a mot
trong t& thi—Attachment to doctrines about the ego. The attachment to statements about
the ego, one of the four kinds of attchment.

Nhan nga ki€n chap: Ta ki€n sai 1dm cho ring c6 mot cdi ngd doc 1ap—The erroneous
view that there is an independent human personality or soul.

Phép ngd ki€n chdp: Vong ki€n cho ring chu phdp hién hitu doc 1ap—The erroneous
view that everything exists with an independent nature.

Cau sinh ngd chap: Ngi chip bim sinh, lic mdi sanh ra d3 c6—The natural or intinctive
cleaving (clinging) to the idea of self or soul.

Phan biét ngd chap: Ngi chip ndy sanh ra do sy phan biét hay 1y ludn sai 1dm clia bdn
than—The clinging to the idea of self developed as the result of erroneous reasoning.
Chdp Phdp: Lagna-dharma (skt).

Chap vao y niém chu phdp hay hién tugng 1a c6 that. Pay 1a mot 4o tudng—Holding
(bonding) on the concept that of the reality of dharma, things or phenomena (holding to
things as realities or false tenet that things are real). This holding is an illusion.

Bam chit vao gidi luat: To comply with the law.

Bam chit vao gido 1y: To cling to the dharma.

Con goi 12 Trudc Phép, cho ring cdc y niém vé sy vt 1a ¢6 thuc, hay chdp trudc vao
gido thuyét trong kinh dién—Attachment to things; attachment and its object; attachment
to teaching or doctrine in a sutra.

Chép Phdp Tam: Attachment to all elements—See Tam Chap Thd in Chapter 64 (B).
Chdp Tam: Tam chap vao van hitu 1a thit—The mind which clings to things as real.
Chdp Tho: Thu nhi€p va tho tri nhitng gi di dugc truyén trao—Impressions, ideas
grasped and held.

Chdp Thii: Graha (skt)—Grau (skt)—Grabh (skt)—Grasp—Hold on to—Maintain—
Obstinate—To be held by anything or idea—Maintain—Obstinate—Seize—Chap—Chup
14y—Thii Tru6c—Thi chap cdc phap khong lia bd (theo Kinh Ni€t Ban: “HEt thdy pham
phu déu thd trudc tir sic d&n thitc. Vi mé chap sic ma sinh 1ong tham, vi tham ma bi tréi

budc vao sic va thifc, vi bi rang budc nén khong thé tranh khdi khd dau phién nio, budn
lo, sinh, 140, bénh, t).

Chdp Thii Bdan Nga: Self-grasping—Chap c6 cdi “Ta” hay chap thii bin ngi 1a cdi ré
clia moi tim tai hai—Self-grasping is the root of all harmful minds.

Chdp Thii Tudéng: Grasping to the past—Thd tuéng thd ba trong sdu tho tuéng duge dé
cAp trong Pai Thira Khéi Tin Luin, nhé mii nhitng vui nhitng budn coi nhu chiing 12 that
chit khong phdi 1a 4o vong—The third of the six coarser stages in The Awakening of
Faith, retention of memories of past joys and sorrows as if they were realities and not
illusions.
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Chép Thuong Kién: Attachment on Eternalism—Thuyét ndy tin ring trudc khi 13 ngudi,
con ngudi khong c6 hién hitu, rdi dudc tao nén, con ngudi duge sanh vao ddi do y chi
clia mot vi than linh. Ngudi 4y s6ng ddi minh, roi ty theo nhitng gi minh tin tuéng hay
nhitng hanh dong cia minh trong ddi, s& dugc vé vinh vién trén cdi thién dang hoic bi
day vinh vién ndi dia nguc. Thuyét nay khong ding vé6i luat “Luin Hoi” clia dao Phat.
Theo gido 1y nha Phat thi chiing sanh lin 1on trong ludn hdi sanh t&¥, vong ludn hdi xoay
chuyén chiing sanh trong luc dao. Phit t& khdng tin ndi doan diét, vi doan diét cin c@
trén sy hi€u bi€t khong toan hido vé chan nhu thyc tdnh; ma ciing khong tin noi thudng
hiing vi Phit t¥ khong tin thé€ gi6i ndy hay th& gii ndo khic lai c6 sy trudng clru khong
thay d8i—This theory believes in eternalism, believes that man was created by the will
of some Deity. He will live his life and act according to his beliefs in order to return to
Heaven or to be condemned forever in Hell. This theory does not conform to the Buddhist
law of causality. In Buddhist view, men are tied to the cycle of birth and death, the cycle
of reincarnation. This cycle turns around and around, compelling men to reincarnate in
one of the six realms. Buddhists believe that Nihilism is false because it is based on
incomplete understanding of reality. Eternalism is also wrong, because Buddhists cannot
accept that there is anything either in this world or any other world that is eternal or
unchangeable.

Chdp Tinh: Duc vong ngu xuin chip trudc vao nhitng cdi khong that—The foolish
passion of clinging to the unreal.

Chép Tri: Lagna-graha (skt)—Giff vao hay nim vio khong lay chuyén—To hold firmly
or to insist firmly on anything.

Chdp Tri Thiic: Adana-vijnana (skt)—Ti€ng Phan la A Pa Na Thdc, theo nghia 1y Pai
Thira ciia Phdp Tudng tong, A Lai Da Thic con ¢6 tén 1a A Pa Na Thitc—According to
the Mahayana Dharmalaksana School, Adana-vijnana is another name for Alaya-
vijnana—See A Lai Da Thic in Chapter 49.

Chdp Trudc: Lagati (skt)—Laggati (p)—Tenet—To cling—To adhere—To stick or attach
one’s self to—Bdm chit vao, vudng mic, cho ring ngd va van hitu cé thit—Holding
(grasping, clinging, attaching) on the belief of the reality of ego and things.

Chdp Tudéng: Lagna-laksana (skt)—Bam chit vao hinh tuéng clia chu phdp—To attach to
forms or to cling to the characteristics of dharmas.

Chdp Thu Tuéng: Thd tuéng thit ba trong sdu thd tuéng dudc dé cap trong Pai Thira
Khéi Tin Luin, nhé mii nhitng vui nhitng budn coi nhu ching 12 that chit khdng phai 1a
4o vong—The third of the six coarser stages in The Awakening of Faith, retention of
memories of past joys and sorrows as if they were realities and not illusions—See Luc
Tho Tudng (3) in Ch. 92.

(IV)Chdp Trudc theo Truyén Tién Thdn Diic Phdt— Grasping according to the Buddha

Birth Stories: Theo Truyén Tién Than Pic Phit, c6 mdt cAu chuyén vé ngudi danh by
va con khi—According to the Buddha Birth Story, there is a story about the Trapper and
the Monkey:

Ngudi ddnh biy bt con khi biing cach nao? Anh ta 18y mot trdi dira va khoét mot 16 nhd.
Roi anh ta @€ vai hat diu phong bén trong va bén ngoai trdi dira: How does a trapper



2565

catch a monkey? He takes a coconut and makes a small hole in it. He then puts some
peanuts inside and outside the coconut.

Ching bao 1du, mot con khi s& d&€n va in cdc hat ddu phong trén mit dit. R6i né sé dit
tay vao trai dira d€ véi t6i nhitng hat ddu bén trong: Before long, a monkey will come
and eat the peanuts on the ground. Then he will put his hand in the coconut to reach the
peanuts inside.

Viéc ndm cdc hat ddu phong bén trong trai dira s& lam cho tay né 16n hon, vi vdy né
khong thé 16i tay ra khdi 16 hdng. N6 la khéc va ndi gian, nhung khong chiu budng bd
cdc hat dau d€ rit tay ra. Cudi cling, ngudi dit bdy d&€n va bit né: Holding the peanuts
makes his hand bigger, so now he cannot pull it out through the hole. He cries and gets
angry, but will not open his hand and let the peanuts go. Finally, the trapper comes and
catches him.

Chiing ta ciing gidng nhu con khi trén. Chiing ta mudn thodt khd nhung khong chiu budng
bé cdc duc vong. Theo cdch nay chiing ta vin bi mic ket mii trong vong luan hdi sanh tif
chi vi sy THAM LUYEN ciia chinh minh: We are like the monkey. We want to be free
from suffering, but we will not let go our desires. In this way we remain caught in
Samsara because of our own ATTACHMENTS.

(A-2) Phdn Loai Chdp Truéc
Categories of Laggati

(I) Nhi Chdp— Two kinds of Attachment:
(A) Hai ta chap hay luy&€n 4i—Two erroneous attachments—Do ngd phéap chdp, 4o vong phat

1y

2)

khdi—All illusion arises from holding to the reality of the ego and of things.

Ngi chap: Nhan chap hay chap cédi ngd c6 thit—Attachment of the reality of the ego,
permanent personality, the atman, soul or self.

Phédp chap: Chap ring van phdp c6 thit—Attachment of the reality of dharma, things or
phenomena.

(B) Hai ta chdp hay luyén 4i—Two erroneous tenets or attachments—Illusions—Do ngi

1y

2)

phdp chip, 4o vong phdt khdi—All illusion arises from holding to the reality of the ego
and of things:

Ngi chap: Nhan chap hay chap cédi ngd c6 thit—Attachment of the reality of the ego,
permanent personality, the atman, soul or self.

Phédp chap: Chap ring van phdp c6 thit—Attachment of the reality of dharma, things or
phenomena.

(C) Hai thuyé&t chdp vé luAn hdi—Two theories on reicarnation: Hai thuy&t ndy déu khong

X9y

ding v6i luat “Ludn HOi” ciia dao Phat. Theo gido 1y nha Phit thi ching sanh lin 1on
trong luan hoi sanh ti, vong ludn hdi xoay chuyén chiing sanh trong luc dao. Phat t¥
khong tin noi doan diét, vi doan diét cin cit trén sy hi€u bi€t khong toan hdo vé chin nhu
thyc tdnh; ma cling khong tin ndi thudng hiing vi Phat t& khong tin thé gi6i nay hay thé
gi6i ndo khic lai c6 sy trudng clru khong thay ddi—Both theories do not conform to the
Buddhist law of causality. In Buddhist view, men are tied to the cycle of birth and death,
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the cycle of reincarnation. This cycle turns around and around, compelling men to
reincarnate in one of the six realms. Buddhists believe that Nihilism is false because it is
based on incomplete understanding of reality. Eternalism is also wrong, because
Buddhists cannot accept that there is anything either in this world or any other world that
is eternal or unchangeable.

Chap Poan Ki€n—Attachment on Nihilism: Thuyét ndy tin ring loai ngudi cling nhu vat,
ché&t 12 mat 12 mat hin, khong con gi sau d6, 1 cit bui con ngudi trd vé€ véi cat bui. Cac
khoa hoc gia cho riing mdi c4 nhin vao ddi lic dugc tho thai do tinh cha triing me, song
cudc ddi cia minh va chét, chAm dit hién hitu—This theory believes in nihilism, claims
that after death there is nothing left. Man born from dust will return to dust. This is what
scientists believe. They say every person conceived by the fusion of a sperm and egg,
will live his life and will die, thus terminating his existence on earth.

Chap Thudng Ki€n—Attachment on Eternalism: Thuyé&t nay tin ring trudc khi 12 ngudi,
con ngudi khong ¢é hién hitu, réi dugc tao nén, con ngudi duge sanh vao ddi do y chi
clia mot vi than linh. Ngudi 4y s6ng ddi minh, roi ty theo nhitng gi minh tin tuéng hay
nhitng hanh dong ctia minh trong ddi, s& dugc vé vinh vién trén cdi thién dang hoic bi
day vinh vién ndi dia nguc—This theory believes in eternalism, believes that man was
created by the will of some Deity. He will live his life and act according to his beliefs in
order to return to Heaven or to be condemned forever in Hell.

(D) Theo Kinh Thii Ling Nghiém, quyén Tdm, Ptc Phit da nhic nhd ngai A Nan vé nhi

1)

phan nhu sau: “Ong A Nan, tit cd chiing sanh thit goc chin tinh, nhin cdi thd'y hu vong,
nén cdi tdp hu vong sinh. Do d6 mdi chia ra ndi phdn va ngoai phan.”—According to the
Surangama Sutra, book Eight, the Buddha reminded Ananda about the two aspects as
follows: “Ananda! Actually all living beings are fundamentally true and pure, but because
of their false views they give rise to the falseness of habits, which are divided into an
internal aspect and an external aspect.”

Noi Phan: Internal Aspect—Ong A Nan! No6i phan 12 phin trong clia chiing sanh. Nhan
céc 4i nhiém, khéi ra tinh hu vong. Tinh chit chita mii, méi sinh ra nudc 4i. Cho nén
chiing sanh tim nhé mén dn ngon, trong mi€éng chdy nudc. Taim nhd ngudi, hodc thuong
hay gidn, rung rung nudc mit. Tham cAu clia bau, tAm phat ra thém, 16 ra ngodi than thé.
TAm ddm sy dim duc, hai cin nam nit ty nhién chdy nuéc. Ong A Nan! Cac ai duc, du
riéng khic, nuc chdy vin ddng nhau. ThAm u6t ching 1én dugc, ty nhién phai sa xudng.
b6 goi 1a ndi phdn—Ananda! The internal aspect refers to what occurs insode living
beings. Because of love and defilement, they produce the falseness of emotions. When
these emotions accumulate without cease, they can create the fluids of love. That is why
living beings’ mouths water when they think about delicious food. When they think about
a deceased person, either with fondness or with anger, tears will flow from their eyes.
When they are greedy for wealth and jewels, a current of lust will course through their
hearts. When confronted with a smooth and supple body, their minds become attached to
lustful conduct and from both male and female organs will come spontaneous secretions.
Ananda! Although the kinds of love differ, their flow and oppression is the same. With
this moisture, one cannot ascend, but will naturally fall. This is called the ‘internal
aspect.’
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Ngoai Phan: External Aspect—Ong A Nan! Ngoai phan titc 12 phdn bén ngoai clia chiing
sanh. Nhin cdc khao khat méi phat minh cdc hu tudng. Tudng chita mai mdi sinh ra cdi
khi hon bdng bot. Cho nén chiing sanh tim giit cAm gidi, cd thin nhe nhang, trong sach,
tAm tri chd 4n, ding diéu manh dan. TAm mudn sinh c6i Trdi, mong tudng bay 1én. TAm
mudn nuc Phat, thing cinh thadm hién. Thd vi Thién tri thifc, tw khinh thAn ménh. Ong A
Nan! Céc tudng di khdc nhau, nhe bay vin dong. Bay 1&én ching chim, ty nhién siéu viét.
b6 goi 1a ngoai phan—Ananda! The external aspect refers to what happens outside
living beings. Because of longing and yearning, they invent the fallacy of discursive
thought. When this reasoning accumulates without cease, it can create ascending vapors.
That is why when living beings uphold the prohibitive precepts in their minds, their
bodies will be buoyant and feel light and clear. When they uphold mantra seals in their
minds, they will command a heroic and resolute perspective. When they have the desire
in their minds to be born in the Heavens, in their dreams they will have thoughts of flying
and ascending. When they cherish the Buddhalands in their minds, then the sagely realms
will appear in a shimmering vision, and they will serve the good and wise advisors with
little thought for their own lives. Ananda! Although the thought varies, the lightness and
uplifting is the same. With flight and ascension, one will not sink, but will naturally
become transcendent. This is called the 'ex‘ernal aspect.’

(II) Tam Chdp Thii— Three attachments: Theo Gido Su Junjiro Takakusu trong Cuong Y&u

1y

2)

Tri€t Hoc Phat Gido, d€ chitng ngd Nhat Thi€t Khong, ngudi ta phai lia bé ba su chip
thi—According to Prof. Junjiro Takakusu in the Essentials of Buddhist Philosophy, to
realize Total-Voidness, one must do away with the three attachments.

Chap thli vao gid Danh Tam: Attachment to the temporary name—Theo Gido Su Junjiro
Takakusu trong Cuong Y&u Triét Hoc Phat Gido, dé chitng ngd Nhat Thi€t Khong, ngudi
ta phdi lia bd ba sy chap thd. Mot trong ba loai chdp thd nay 1a chap thd vao gid danh.
Van hitu va van vat, vi hién hitu nhu 12 sy k&t hdp clia nhitng nhan qua dugc liét vao gid
danh bdi vi khdng c6 cdch nao dé chi dinh hién hitu bi€n chuyén clia n6 ngoai trir bing
tén goi. Ta phdi nhan ra ring that vo dung khi bdm chit vao mot tw ngd ma thuc sy nd
chi 12 mot tén goi. Trudc hét ching ta phdi tir bd sy chdp thi vao gid danh cia minh—
According to Prof. Junjiro Takakusu in the Essentials of Buddhist Philosophy, to realize
Total-Voidness, one must do away with the three attachments. One of the three kinds of
attachment is “Attachment to the temporary name.” All beings and things, since they exist
as the combination of causations, are given temporary names, beause there is no way to
designate changing existence except by name. One must realize that it is useless to be
attached to a self which is in truth only an appellation. One must first get rid of this
attachment to one’s temporary name.

Chap thi vao Phdp Tam: Attachment to all elements—Theo Gido Su Junjiro Takakusu
trong Cuong Y&u Tri€t Hoc Phat Gido, d€ chitng ngd Nhat Thi€t Khong, ngudi ta phai lia
bd ba sy chdp thi. Mot trong ba loai chap thii nay 1a Chap thi vao Phap Tam. C4c phdp
12 nén ting ma tén gid danh khdi 1én. Tt bé sy chap thl vao cdc phdp la ching ta phdi
chiing nhdp khong tinh nhu trén—According to Prof. Junjiro Takakusu in the Essentials
of Buddhist Philosophy, to realize Total-Voidness, one must do away with the three
attachments. One of the three kinds of attachment is “Attachment to all elements.” The
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elements are the basis on which the temporary name arises. To be rid of the attachment
to the elements is to realize their voidness.

Chap thd vao Khong Tam: Attachment to the Void itself—Theo Gido Su Junjiro
Takakusu trong Cudng Y&u Triét Hoc Phat Gido, d€ chitng ngd Nhat Thi€t Khong, ngudi
ta phdi lia bd ba sy chap thd. Mot trong ba loai chdp thi ndy 1a Chip thi vio Khong
Tam. Khi chiing ta chitng ngd khong tdnh ciia Nga va Phdp, ching ta tudng chitng da c6
thé dat dugc Nhat Thi€t Khong; ky that, ching ta vin con c6 y thiic v& Khong ching
khédc gi nhu 6 mot sy thé nao d6 dang hién hitu. Khong tdm nay c6 thé x6a bd khi ngudi
ta di vio Diét Tan Dinh (Nirodha-samapatti) hay vao Ni€t Ban vién man. Diét tin Dinh,
nhu & noi vi A La Hdn, 12 mot trang thdi trong d6 tit cA nhitng tham duc déu bi x4 ly; va
Ni€t Ban vién min, nhu & trudng hgp cda Pic Phat, 1a trang thai trong d6 tit cd nhitng
diéu kién ctia sy song, tim va vat, déu bi diét tin biing sy gidc ngd, gidng nhu béng t&i
bi tiéu diét b&i 4nh sdng; bdi vi Pitc Phat da dat d&€n trang thdi Ni€t Ban vién man, ndi
day khong con nhitng phim tdnh phan biét, va siéu viéu viét cad “Tt Ci.” According to
Prof. Junjiro Takakusu in the Essentials of Buddhist Philosophy, to realize Total-
Voidness, one must do away with the three attachments. One of the three kinds of
attachment is “Attachment to the Void itself.” When as above, we have realized the
voidness of both the individual self and of the elements, we may sem to have attained
Total Voidness, but the truth there still remains the consciousness of the Void, and we are
liable to be attached to the idea of the Void as much as if it were something existent. This
void-consciousness can be removed when one enters into the Meditation of Extinction
(nirodha-samapatti or into Perfect Nirvana. The former is, as in an Arhat, a state in which
all passions we have been done away with, and the later is as in the case of the Buddha,
the state in which all conditions of life, matter and mind, have been extinguished by
virtue of Enlightenment as darkness is extinguished by light, because the Buddha had
attained the state of Perfect Nirvana which is in itself devoid of any extinguishing
qualities and he had transcended the “four arhument.

(I1I) Ti¢ Chdp Thii— The Four Erroneous Tenets: Bon thit cAu chap.
(A) Bén thit cdu chdp ciia ngoai dao— The four tenets of the outsiders or non-Buddhists:

1)

2)

3)

4)

Ta Nhan Ta Qud: Ngoai dao néi ring tit dai tai thién, thién sanh ra van vat—Heretical
(di gido) theory of causation—Creation by a Creator.

V6 Nhan Hitu Qua: Chdp mudn vat khong nhan, ty nhién ma ¢6 (khong c6 nhan ma cé
qud)—Effect independent of cause—Creation without a cause, or spontaneous
generation.

Hitu Nhan V6 Qua: Poan ki€n cho ring chi c¢6 hién tai, cht khong c6 ddi sau, khong cé
hiu qué gi trong tuong lai d6i véi viéc 1am hién tai—Cause without effect—No future
consequences as a result of past or current karma.

V6 Nhan Vo6 Qud: Ta ki€n phli nhan hét thdy nhan qué, cho ring khdng c6 nghiép nhan
thién 4c c6 thé thu qua sudng khd—Neither cause nor effect—Rewards and punishments
are independent of morals.

(B) Bon logi chdp ma Ngai Long Tho dd ludn—Four-phased system elucidated by Master

1)

Nagarjuna:
Chap Hitu (chap c6): Attachment to existence.
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3)

4)
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Chap Vo (chap khong): Attachment to non-existence.

Chap Diéc Hitu Diéc Khong (chidp c6 cad hai): Attachment to both existence and non-
existence.

Chap Phi Hitu Phi Khdng (chap khong c6 cd hai): Attachment to neither.

(C) Boén thir chdp truée cho cd ndi ldn ngoai dao, Phdt tit ldn Ba La Mén—The four

1)

2)

3)

4)

erroneoustenets of the insiders and outsiders, Buddhists and Brahman:
Ngoai dao chdp ching 1y nhi khong: Outsiders who do not accept either the cause nor
the dharma ideas of void.
NoOi dao chdp git vao A Ty Pat Ma Luin ma thira nhan ring c¢6 nhan khdng, nhung
khong c6 phédp khong (da chiing ly vd ngd nhung con chap vao phdp hitu tinh): Insiders
who hold the Abhidharma or Sarvastivadah tenet, which recognizes human
impersonality, but not the unreality of things.
Thanh Thuc Téng lai phidn biét hai nghia cia ‘khong’ nhung lai phdn biét khong 1o
rang: Those who hold the Satyasiddhi tenet which discriminates the two meanings of
‘void’ but not clearly.

Dai Thira lai chdp vao cttu canh thyc t€—Those in Mahayana who hold the tenet of the
‘realists.’

(D) Bon thit cdu chdp khdc ciia ngoai dao: Catushkotika (skt)—Tit Ci Chdp— Four tenets

1y

2)

3)

4)

held by various non-Buddhist schools.

Thudng Ci: Cau Thudng—Ngoai dao chap cédi ‘ngd’ trong qud khit tifc 1a cdi ‘ngd’ trong
hién tai, tuong tuc ching gidn doan, nén goi 1a thudng ki€n hay thudng ci—The
permanence of ego, i.e. that the ego of past lives is the ego of the present.

V6 Thudng Cid: Cau V6 Thudng—Ngoai dao cho ring cdi ‘ngd’ dén ddi nay mdi sanh,
ching phai sanh do cdi nhan trong qud kht, diy la doan ki€n hay vo thudng ci—Its
permanence, i.e. that the present ego is of independent birth, not the result from the past
causes.

Diéc Thudng Diéc V6 Thudng Ci: Chap ring ‘ngd’ thudng, ‘thAn’ vd thudng (n€u chap
nhu vay thi lia thin khdng c6 ngd)—Both permanent and impermanent, that the ego is
permanent, the body is impermanent.

Phi Thudng Phi V6 Thudng Cii: Ngoai dao cho ring thin c¢6 khdc nén 1a phi thudng; nga
thi khong khdc nén 1a phi vé thuGng—Neither permanent nor impermanent; that the body
is impermanent, but the ego not impermanent.

(E) Tit Chdp Thii Theo Tuong Ung Bé Kinh—Four kinds of clinging According to The

1y
2)
3)
4)

Connected Discourses: Upadanani (p)—Theo Tuong Ung B Kinh, Phim Tam Ciu, c¢6
bon loai Chap Thi—According to The Connected Discourses of the Buddha, Chapter
Esanavaggo (Searches), there are four kinds of clinging:

Duc Chap Thii: Clinging to sensual pleasure.

Ki€n Chap Thu: Clinging to views.

Gigi CaAm Chap Thi: Clinging to rules and vows.

Ngi Luan Chap Thii: Clinging to a doctrine of self.

(F) Theo Kinh Phiing Tung trong Truong Bo Kinh, cé bén thii—According to the Sangiti Sutta

1y
2)

in the Long Discourses of the Buddha, there are four clingings:
Duc Thi: Chap thi vao duc lac
Kié&n Thu: Ditthi (p)—Ch4p thi vao ta ki€n—Clinging to wrong views.

Clinging to sensuality.
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Gi6i CaAm Thi: Silabbata-paramasa (p)—Chap thii vao gidi cAm hay 1€ nghi—Clinging to
rules and ritual.
Nga Thuyét Thii: Attavada (p)—Chap thd vao nga tin—Clinging to ego-belief.

(IV)Té Chiing Bién Thuong: Four theories regarding pervasive permanence—Theo Kinh

1)

2)

3)

4)

Thi Lang Nghiém, quyén Chin, phin Thip Hinh Am Ma, Pitc Phit dd nhic nhd ngai A
Nan vé& bon thit bi€n thudng nhu sau: “Ong A Nan! Céc ngudi thién nam trong tam ma
dia, chinh tAm yén ling sang sudt. Ma ching tim dugc chd tién cing tdt cin ban clia 12
loai sinh. Xem xét trang théi u thanh, thudng nhi€u dong bdn nguyén. Trong vién thudng
kh&i so do chdp trude. Ngudi Ay bi dao vao ludn bon thit bi€n thudng.”—According to the
Surangama Sutra, book Nine, in the part of the ten states of the formation skandha, the
Buddha reminded Ananda as follows: “Ananda, in his practice of samadhi, the good
person” mind is unmoving, clear, and proper and can no longer be distrubed by demons.
He can thoroughly investigate the origin of all categories of beings and contemplate the
source of the subtle, fleeting, and constant fluctuation. But if he begins to speculate on its
pervasive constancy, he could fall into error with four theories of pervasive permanence.”
Mot 1a ngudi d6 nghién cttu cling tot tAim cénh, tinh chdt déu khong cé nhian. Tu tip c6
thé bi€t trong hai van ki€p, mudi phudng chiing sanh sinh diét, déu 1a xoay van, ching hé
tan mat, rdi chdp cho 13 thudng: First, as this person throroughly investigates the mind
and its states, he may conclude that both are causeless. Through his cultivation, he knows
that in twenty thousand eons, as beings in the ten directions undergo endless rounds of
birth and death, they are never annihilated. Therefore, he speculates that the mind and its
states are permanent

Hai 12 ngudi Ay nghién ctfu cling tdt cin nguyén cla ti dai, tinh thudng tru. Tu tip c6
thé bi€t trong bon van ki€p mudi phuong chiing sanh sanh diét déu 14 hing thudng, ching
hé tan mat. Rdi tir d6 chdp cho 1a thudng: Second, as this person thoroughly investigates
the source of the four elements, he may conclude that they are permanent in nature.
Through his cultivation, he knows that in forty thousand eons, as living beings in the ten
directions undergo births and deaths, their substances exist permanently and are never
annihilated. Therefore, he speculates that this situation is permanent.

Ba 13 ngudi d6 nghién cttu cling tot luc cin, mat na chap thu, trong tAm ¥ thic, vé chd
ban nguyén, tinh hiing thudng. Tu tip c6 thé biét trong tim van ki€p tit cd ching sanh
xoay van ching mat, ban lai thudng trd, d&€n cling tinh ching mat, rdi chap cho 1a thudng:
Third, as this person thoroughly investigates the sixth sense faculty, the manas, and the
consciousness that grasps and receives, he concludes that the origin of the mind, intelect,
and consciousness is permanent. Through his cultivation, he knows that in eighty
thousand eons, all living beings in the ten directions revolve in transmigration, this origin
is never destroyed and exists permanently. Investigating this undestroyed origin, he
speculates that it is permanent.

B6n 12 ngudi dé da cling tot cdi cin nguyén cda tudng, hét cdi sinh 1y, luu chi xoay vin;
sinh diét tudng tAm, nay da dit bit, tu nhién thanh cdi 1y bat sanh diét. Nhan tim so do
chap trude cho 1a thudng. Vi chdp thudng, ma mat chanh bién tri, doa lac ngoai dao, mé
1Am tinh B6 Dé: Fourth, since this person has ended the source of thoughts, there is no
more reason for them to arise. In the state of flowing, halting, and turning, the thinking
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mind, which was the cause of production and destruction, has now ceased forever, and so
he naturally thinks that this is a state of nonproduction and nondestruction. As a result of
such reasoning, he speculates that this state is permanent. Because of these speculation of
permanence, he will lose proper and pervasive knowledge, fall into externalism, and
become confused about the Bodhi nature.

(V) Té Chiing Hitu Bién: Four theories regarding finiteness—Theo Kinh Tha Ling Nghiém,

1y

2)

3)

4)

quyé&n Chin, phan Thap Hanh Am Ma, Pitc Phat dd nhic nhd ngai A Nan vé bdn thit hitu
bién nhu sau: “NAy A Nan! Lai cdc thién nam, trong tam ma dia, chinh tim yén ling kién
c8. Ma ching tim dudc chd tién, cling tot cin ban clia cdc loai sinh. Xem cdi trang thdi u
thanh, thudng nhiéu dong bin nguyén. Trong phin vi, khéi so do chdp tru6c. Ngudi d6 bi
doa vao luan bdn thi hitu bién.”—In the Surangama Sutra, book Nine, in the part of the
ten states of the formation skandha, the Buddha reminded Ananda about the four theories
regarding finiteness as follows: “Ananda! Further, in his practice of samadhi, the good
person’s mind is firm, unmoving, and proper and can no longer be disturbed by demons.
He can thoroughly investigate the origin of all categories of beings and contemplate the
source of the subtle, fleeting, and constant fluctuation. But if he begins to speculate about
the making of certain distinctions, he could fall into error with four theories of finiteness.”
Mot 12 ngudi d6 tAm chap cdi sinh nguyén lvu dung ching dit. Chap qud khit va vi lai 1a
hitu bién va chap tuong tuc 1a vd bién—First, this person speculates that the origin of life
flows and functions ceaselessly. He judges that the past and the future are finite and that
the continuity of the mind is infinite.

Hai 12 ngudi d6 quén sdt trong tdim van ki€p thi thdy ching sanh; nhung trudc tim van
ki€p thi bit khong thdy nghe gi cd. Nén chd khong thdy nghe thi cho 1a vd bién, con chd
tha'y nghe lai cho 1a hitu bién—Second, as this person contemplates an interval of eighty
thousand eons, he can see living beings; but earlier than eighty thousand eons is a time of
stillness in which he cannot hear or see anything. He regards as infinite that time in
which nothing is heard or seen, and as finite that interval in which living beings are seen
to exist.

Ba 13 ngudi d6 chip cdi ngd khidp bi€t dudc tinh vd bién, tit cA moi ngudi déu bi ngi
bi&t, ma nga khong hay ho c6 tinh biét riéng, nén cho 1a ho khdng c6 tinh vd bién, ho chi
la tinh hitu bién—Third, this person speculates that his own pervasive knowledge is
infinite and that all other people appear within his awareness. And yet, since he himself
has never perceived the nature of their awareness, he says they have not obtained an
infinite mind, but have only a finite one.

Bon la ngudi d6 cung tot cdi hanh 4m khong, do céi chd sd ki€n, tim 10 tinh xem xét, so
sanh tit ci ching sanh, trong mot thAin déu c6 mdt nita sinh, mot niva diét. RS bi€t moi
vat trong th& gi6i déu mot nira hitu bién, mdt nita vo bién. Vi so do chip trudc hitu bién,
vO bién, nén doa lac ngoai dao vi mé 1dm tinh B6 Pé—Fourth, this person thoroughly
investigates the formations skandha to the point that it becomes empty. Based on what he
sees, in his mind he speculates that each and every living being , in its given body, is half
living and half dead. From this he concludes that everything in the world is half finite and
half infinite. Because of these speculations about the finite and the infinite, he will fall
into externalism and become confused about the Bodhi nature.
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(VI)Nidm Chdp truéc— Five Attachments, or five states of all errors found in mortality: Nim

Tru Dia, hay nim sy chdp trudc trong sanh tif ludn hdi hay nim phién ndo cin ban. TAt
cd nhitng 4o tudng duwa d&€n ta ki€n va duc vong clia ching sanh sanh tG—The five
attachments, or five fundamental conditions of the passions and delusions. The five states
or conditions found in mortality; wherein are the delusions of misleading views and
desires. These five states condition all error, and are the ground in which spring the roots
of the countless passions and delusions of all mortal beings:

(A) Chdp trudc khdi 1én bdi Chi Mat VO Minh—Attachments caused by “Branch or twig

1y

2)

3)

4)

ignorance”:

Chap vao Hinh Tuéng bén ngoai (Ki€n nhit thi€t tru dia): Ki€n hodic & tam gidi khi thdy
su vit theo vé ding chi khong nhu thit—Wrong views which are common to the
trailokya. Delusions arising from seeing things as they seem, not as they really are.

Chap vao Duc gidi (Duc 4i tru dia): Nhitng duc vong hay luyén 4i trong duc gidi—The
desires in the desire realm. Clinging or attachment in the desire-realm.

Chap vao Sic gidi (Sdc 4i tru dia): Duc vong va luy€n 4i trong cdi sic gidi—The desires
in the form realm. Clinging or attachment in the form-realm.

Chap vao VO Séc gi6i (Hitu 4i tru dia): Nhitng duc vong luyé&n 4i trong cdi vo sic gidi
van con phai chiu ludn hdi sanh tt—The desires (clinging or attachment) in the formless
realm which is still mortal.

(B) Chap truéc khdi 1én bdi Cin Bidn VO Minh—Attachments caused by “Original

5)

ignorance”:

V6 minh tru dia: The state of ignorance—TA4't c4 nhitng si 4m hay mé& mudi trong tam gidi
la g6c nhan clia moi phién nio—The state of unenlightenment or ignorance in the
trailokya which is the root-cause of all distressful delusion. The ground in which spring
the roots of the countless passions and delusions of all mortal beings.

(VII)Ngii Udn Chdp Thi: Upadanakkhandha (p)—Five Aggregates of Clinging or

1)
2)
3)
4)
5)

grasping—Theo Ty Khuu B Pé trong Vi Diéu Phdp, s& di goi 14 Ngii U4n thd vi né hop
thanh nhitng doi tugng clia sy bdm viu hay chdp thi—According to Bhikkhu Bodhi in
Abhidhamma, these are called aggregates of clinging because they constitute the objects
of clinging.

Sdc udn chap thii: The materiality aggregate of clinging.

Tho uén chip thi: The feeling aggregate of clinging.

Tudng uin chap thii: The perception aggregate of clinging.

Hanh uin chap thii: The mental formations aggregate of clinging.

Thitc u&n chip thi: The consciousness aggregate of clinging.

(A-3) Nhiing loai Chép Trudc khdc
Other Attachments

Vudéng mdc vao danh vi hay chiic tuéc— Attached to one’s title or position: Vi Ty Kheo
hay Ty Kheo Ni nao vuéng mic vao cdc danh vi hay chifc tuSc trong hiang gido phdm,
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khi c6 ngudi nao d6 xung hé khong ding danh vi cda minh thi sanh 10ng hon gidn, buc
ttic hoiic yéu cau ngudi kia phdi sita lai cho diing cdch xung hd, 13 vi 4y pham giSi phat
16 sam hdi—A Bhiksu or Bhiksuni who is attached to his or her title or position of
seniority in the Sangha, and becomes angry or annoyed when someone does not address
her according to her position or tells that person that he or she should correct his or her
way of addressing him or her, commits an Expression of Regret Offence.

Chdp chdt vao quan diém ciia minh— Attached to one’s views: Vi Ty Kheo hay Ty Kheo
Ni nio cd chip vao quan diém ctia minh, cho ring ki€n thitc minh dang c6 12 nhitng chan
ly tuyét doi khong thé thay ddi dudc, ma khong chiu cdi m3 d€ d6n nhan quan diém va
tué gidc cia ngudi khac, sau khi dugc ba vi hodic Ting hodc Ni cdnh cdo ma van khong
chiu thay d6i, 12 pham gi6i Ba Dat P& hay gi6i Poa (phét 16 sdm hdi)—A Bhiksu or
Bhiksuni who is attached to his or her own views, maintaining that the knowledge he or
she presently possesses is absolute and unchanging, refuses to open to receive the
viewpoints and insights of others, after having been warned by three other Bhiksus or
Bhiksunis, and still refusing to change his or her attitude, commits an Expression of
Regret Offence.

Chép chdt vao su hy lac— Attachment to bliss: Con goi 1a Chap Lac, cho ring lac thd
trén ddi 12 c6 that va thudng hing—Attachment to pleasure regarded as real and
permanent.

4. Ai Chdp— Attachment to human impersonality, but not the unreality of things: Noi dao

a)

b)
i)

chap giit vao A Ty Pat Ma Luin ma thira nhin ring c¢6 nhin khdng, nhung khong cé
phdp khong (da ching 1y vo ngd nhung con chdp vao phdp hitu tinh)—Insiders who hold
the Abhidharma or Sarvastivadah tenet, which recognizes human impersonality, but not
the unreality of things.

Chdp chdt vao Ai Kién—Attachment growing from thinking of others: Chap trude tir con
ngudi ma ndy 1én thit tinh yéu hay duc vong niy nd khi nghi dén ngu6i khdc. Ai kién
ciing ¢6 nghia 1a tdm chap luy&n vao hinh thic, tréi budc chiing ta vao duc vong va ham
muon tran tuc—Attachment or Love growing from thinking of others. Love also means
the mind of affection attached to forms, which binds us with the ties of worldly passions
and desires.

Ai Trude—Attachment of love:

The meaning of “Ai Truéc”: Nghia ciia “Ai Trudc”—Su chdp true hay tréi budc manh
mé vao 4i duc. Tuy nhién, tif sy 4i trudc ndy lai niy sanh ra “tir bi” 1a nén tdng clia tinh
thuong trong Phat gido—The strong attachment of love; the bondage of desire. However,
from this bond of love also arises pity, which is fundamental to Buddhism.

Loi Phat day vé “Ai Truéc” trong Kinh Phdp Ci—The Buddha’s teachings on
“Attachment of love” in the Dharmapada Sutra:

Nhu nuéc 1ii cudng phing nhitng x6m lang say ngl giita dém trudng, ti than sé& 16i phing
di nhitng ngudi mé mudi sinh tim 4i trudc nhitng bdong hoa minh vira gép nhit dugc:
Death carries off a man who gathers flowers of sensual pleasures, whose mind is
distracted, as a great flood sweeps away a sleeping village (Dharmapada 47).

Ctt sanh tAm 4i tru6c va tham luyén mai khdng chdn nhitng bong hoa ma minh vira gép
nhit dudc, d6 chinh 13 co hdi t8t cho ti thin 16i di: The destroyer brings under his way
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the man who gathers flowers of sensual pleasures, whose mind distracted, and who is
insatiate in his desires (Dharmapada 48).

Su rang bujc cua gia dinh— Family bondage: Theo Kinh T Thap Nhi Chuong, Chuong
23, bac Phat day: “Ngudi bi vg con nha cta rang budc con hon 1a lao nguc. Lao nguc
con ¢6 ky han dugc phéng thich, con ddi vdi vg con khdng cb ¥ tudng xa rdi. Khi dd dam
mé sic dep, dau ngai gi gian nguy! DU tai hoa ndi miéng cop vin cam tAm! Ty dim minh
ndi chon bun 1ay nén goi 1a pham phu. Vuot thoit dudc cinh 4y sé& trd nén bac A-La-
Héan.”—According to the Sutra In Forty-Two Sections, Chapter 23, the Buddha said:
“Men are bound by their wives, children and homes to such an extent that these are
worse than a prison. The time comes when one is released from prison, but there is never
a moment when you think of leaving your wife and children. Don’t you fear the control
that emotion, love and sex have over you? Although you are in a tiger’s flaws (mouth),
you are blissfully obvious in heart. Those who throw themselves in the mud and drown
themselves are known as ordinary people. By passing through this door and transcending
defiling objects, one becomes an Arahant."

Thién Hitu Chadp— Attachment to the reality: Ki€n gidi thién vé mot bén cho van hitu 12
c6 va chip chit vao d6—Strong attachment to the idea of a real existence of all things.
Vuéng mdc vao danh vi hay chiic tudc: Attached to one’s title or position—Vi Ty Kheo
hay Ty Kheo Ni nao vuéng mic vao cdc danh vi hay chifc tuSc trong hang gido phdm,
khi c6 ngudi nao d6 xung hé khong ding danh vi cda minh thi sanh 10ng hon gidn, buc
tiic hodic yéu cau ngudi kia phdi sita lai cho ding cdch xung hd, 13 vi 4y pham giSi phat
16 sam hdi—A Bhiksu or Bhiksuni who is attached to his or her title or position of
seniority in the Sangha, and becomes angry or annoyed when someone does not address
her according to her position or tells that person that he or she should correct his or her
way of addressing him or her, commits an Expression of Regret Offence.

(B) Kiét S
Bondages
Fetters

(B-1) Téng quan va Y nghia ciia “Két”
Overview and Meanings of “Fetters”

(I) Nghia ciia “Két”— Meanings of “Fetters ”:

1)

2)

Kiét va sit, hai tén goi khac nhau cda phién nio, ki€t 12 tréi budc thin tAm két thanh qua
khd, st 1a theo dudi va sai sit ching sanh—The bondage and instigators of the passions,
two other names for afflictions.

Theo Thanh Tinh Pao, ki€t st 12 mudi phap khdi tir sic tham; goi 1a ki€t st vi chiing tréi
budc cdc udn trong ddi ndy véi cic udn ddi k€ ti€p, hoic tréi budc nghiép véi qua, hoic
tréi budc hitu tinh vio dau khd. Vi bao lau cdi ndy con hién hitu thi c4i kia khong chAm
dut—The fetters are the ten states beginning with greed for the fine-material, so called
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because they fetter aggregates in this life to aggregates of the next, or karma to its fruit,
or beings to suffering. For as so long the ones exist there is no cessation of the others

(II) Nhitng dinh nghia khdc lién quan dén “Két ”— Other definitions that are related to

a)
b)

10.

11.
12.

13.

14.

“Fetters”:

Cdu Két: Bond of defiling—Hoic ddc hay su cAu két clia vat chit ué trude va sy tdi sanh
(1am nhd ban tinh tim)—The bond of the defiling of the material and of reincarnation.
Duc Két: Bond of desire.

Tham két: Tréi budc trong vong ludn hdi sanh ti—Binding in the chain of transmigration.
Ai Két: Bond of desire.

Hitu Két: Bond of existence—Bonds of mortal life—Mortal life—Hitu k&t (phién nio
tham sén si tr6i budc ching sanh trong vong sanh t().

Kién Két: Bond of heterodox views—Hoic trudc (sy tréi budc clia phién ndo), phién ndo
do ta ki€n (cho nhitng thit gid hop 1a c6 that) gy ra, tréi budc con ngudi vao vong sanh
tt—The delusive bondage of desire to its environment. The bond of the illusion of
heterodox opinions which binds men and robs them of freedom (mistaking the seeming
for the real).

Lgu Két: Nghiép luan hdi sanh tir gdy ra bdi duc vong—Bondage and reincarnation
because of the passions.

Loi Duong Két: Bond of selfish greed—Bonds of gain and fame—Phién trugc vi tham
lam ich ky, mot trong hai phién trugc, 1gi va danh.

Man Két: Bondage of the pridle—MOot trong citu két tréi cot con ngudi trong sanh ti—
The bondage of pride, one of the nine bonds that bind men to mortality.

Nghi Két: Bondage of doubt—Do nghi ngd 1y chin d€, giy vd sd vong nghiép, nén bi
tr6i budc vao tam gidi khong thodt ra dugc.

Nghi¢p Két: Bond of karma—Su tréi budc clia nghiép, hay nghiép I1a k&t qud clia sy tréi
budc cla duc vong—The karma resulting from the bondage to passions or delusions.
Sanh Két: Bond of rebirth—Su tréi budc vao tdi sanh hay thian trung hitu chét di dé€ thac
sanh vao thai me (theo CAu X4 Luan: “lic 1am chung thi trung hitu d&i véi hai tAim niém
trdi ngugc nhau 13 yéu va ghét s& hién khdi, d€n khi nhap thai thi ddy bé cdi tAm ghét chi
chira lai cdi tAm yéu, bdo diy 14 ctia minh, rdi tir d6 sinh vui mirng, nén cdc uin I6n thém
1én, than trung hitu li€én mat di va sinh hitu hay k&t sanh di thanh).

Si Két: Sy tréi budc clia si mé—Bond of unenlightenment.

Sinh Tit Két: Bondage to mortality—Bi tréi budc vao sanh ti 1a 4i trudc sinh ti¥, tin diét
su i trudc ndy 12 cin thi€t cho cudc tu gidi thodt—Bondage to rebirth and mortality by
love of life, and to be rid of this love is essential to deliverance.

Ta Kién Két: Bond of illusion of heterodox views or opinions—Chinh c4i thiy sai 1Am
cho ring van hitu 1a c6 thit tdnh cot chit con ngudi va cudp mat di cia ho sy tu tai—
Views or opinions of mistaking the seeming for the real which binds men and robs them
of freedom.

Vé Minh Két: Bond of ignorance—Hé phudc clia v minh tréi budc ching sanh trong
vong sanh t—The bond of ignorance which binds to transmigration.
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1)
2)
a)
b)

3)
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(B-2) Phédn Loai “Két”
Categories of “Fetters”

Three bonds—Pic Phat da néi trong Kinh Nié€t Ban: “Nay
thién nam t&, Tu Pa Hoan tuy c6 thé cit dit vo lugng phién nio, nhung vi ba két rat
ning nén ching ciing bao ham tit cd k€t ma Tu Pa Hoan da doan.”—In the Nirvana
Sutra, the Buddha said: “Srota-apanna though has cut off inummerable illusions;
however, the three ties are so serious that if he is able to cut off these three ties, he can
cut off all other ties

Kié&n K&t: Nga ki€n—The tie of false views of permanent ego.

Gidi Thi K&ét: Silavrataparamarsa (skt)—Gidi CAm Thii Két.

Hanh ta gidi: The tie of wrong discipline.

Dinh midc vao cdi cong hanh phdt sinh do sy tuin thi gidi ludt dao ditc: Taking hold of
the merit accruing from the observance of the rules of morality.

Nghi K&t: Nghi ngd chanh ly—The tie of doubt.

(I)Tit Két: Four bonds.
(A) Tt Hé Phugc: Four knots—Theo Tuong Ung B6 Kinh, Phdim Tim Cau, c6 bon Hé

1)
2)
3)
4)

Phugc—According to The Connected Discourses of the Buddha, Chapter Esanavaggo
(Searches), there are four knots:

Tham Than Hé Phugc: The bodily knot of covetousness.

San Than Hé Phugc: The bodily knot of ill-will.

Gi6i Ca&m Thi Hé Phudc: The bodily knot of distorted grasp of rules and vows.

Chan Ly Hé Phugc: Dinh mdc day 1a chan 1y—The bodily knot of adherence to dogmatic
assertion of truth.

(B) Tit Két: Samyojana (skt)}—Four knots or bonds which hinder free development—Than Hé

Y
2)
3)
4)

Phugc—Theo Thanh Tinh Pao, c6 bon mau két lam ngin che sy phat trién. S& di goi 1a
k&t vi ching budc k&t cdi than tAm ly vao cdi thAn vat ly—According to The Path of
Purification, there are four knots or bonds which hinder free development. They are so
called because they tie the mental body and the material body.

Tham K&t: The bodily tie of covetousness.

San K&t: The bodily tie of ill-will.

Gidi CAm Thi Ké&t: The bodily tie of adherence to rites and rituals.

Ta Gidi K&t Cho ring cdi minh gidi thich méi 1a sy thit—The bodily tie of
misinterpreting (that this only is the truth).

(C) Tit Phutgc: Samyojana (skt)—Four bandhanas—Than K&t (hé phugc)—Theo Thanh Tinh

Pao, c6 bon mau két 1am ngin che sy phat trién. S di goi 1a k&t vi chiing budc két cdi
than tdm 1y vao cdi than vat Iy—According to The Path of Purification, there are four
knots or bonds which hinder free development. They are so called because they tie the
mental body and the material body.

(C-1)

1)
2)

Tham duc: Desire.
Cha’p thii: Possession or existence.



3)
4)
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Si mé: Ignorance—Smoke of ignorance—May mu vd minh.
Ta ki€n: Unenlightened views.

(C-2)

1)
2)
3)
4)

Tham duc: Desire.

San han: Dust-storms of hate—Resentment.
Ta gi6i: Heretical morality.

Chap nga: Egoism.

(D) Bén hé phugc theo Kinh Phiing Tung trong Truong Bo Kinh—Four ties (gantha)

1)
2)
3)
4)

according to the Sangiti Sutta in the Long Discourses of the Buddha:

Tham Than Hé Phugc: Kaya-gantha (p)—The body tie of hankering (abhijjha).

San Than Hé Phugc: Vyapada (p)—Tie of ill-will.

Gidi CAm Thi Than Hé Phugc: Silabbata-paramasa (p)—Attachment to rite and ritual.
Thit Thyc Chap Than Hé Phudc: Idam-sacca-bhinivesa (p)—Dogmatic fanaticism.

(E) Ngd@ Nhéan Tit Tuéng Két: Four ejects of the ego in the Diamond Sutra—K&t vao bon

1y

2)

3)

4)

tudng ngd nhan (Kinh Kim Cang).

Nga Tuéng K&t: The appearance of ego—Ndi ngii uin ma dinh mic 4o huyén la c6 thuc
ngd nén sanh 10ng khinh khi ngudi nghéo, ké ngu—The illusion that in the five skandhas
there is a real ego; thus creating the idea of looking down on the poor, stupid and
deluded.

Nhan Tuéng K&t: Human appearance—Dinh mic c4i ngd 1a ngudi khdc hay dao khdc—
Man is different from other organisms. The ego of a man or that this ego is a man and
different from beings of the other paths.

Chiing Sanh Tuéng K&t: Living beings appearance—Dinh mic ngd dwa vio ngii uAn ma
sanh—All the living are produced by the skandhas. The ego of all beings, that all beings
have an ego born of the five skandhas.

Tho Gid Tuéng Két: The appearance of longevity—Dinh mic tho ménh mdt thdi clia cdi
ngd, tir d6 sanh ra chip trudc vao tudng sy va ao udc phiic Igi—Life is limited to the
organism. The ego has age, i.e. a determined or fated period of existence, thus creating
the idea of attaching all appearances and desiring for welfare and profit.

(III)Ngii Két— Five bonds:
(A) Theo A Ty Pat Ma Ludn, cé ndm két hay nam loai vong hodic gidng nhu ddy tréi budc

Y
2)
3)
4)
5)

chiing sanh vao ludn hoi sanh ti—According to the Abhidharma, there are five bonds
which bind men to mortality:

Tham K&t: Desire—Lust—Tham lam.

San Ké&t: Hate—Nong gian hay phin nd.

Man Két: Arrogance—Pride—Kiéu man hay ciy minh khinh ngudi.

Tat K&t: Envy—Ghen ghét (v6i su giau sang hay hay ho clia ngudi).

Xan K&t: Grudging—Bdn xén hay tham ti€c cia cdi.

(B) Ngii Thudn Thugng Phdn Két— Five ties in the higher realm:
(B-1)Ndm moi két véi cdnh gidi di lén ciia sdc va vé sdc—The five ties in the higher realm

1y
2)

which hold an individual in the realms of form and and formlessness:
Mong mudn dat d&n sic gidi: Desire for form.
Mong mudn dat d&€n cdnh gidi vo sic: Desire for formlessness.



3)
4)
5)
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Thao thitc bdn chdn: Restlessness.
Nga man: Pride.
Si mé: Ignorance.

(B-2)Theo Kinh Phiing Tung trong Truong B) Kinh va Cdu Xd Ludn—According to the

1)

2)

3)

4)

5)

Sangiti Sutta in the Long Discourses of the Buddha and Kosa Sastra: Theo Kinh Phiing
Tung trong Trudng B Kinh va Cau X4 Luin, c6 nim phan k&t sinh khéi trong cdc cdnh
gi6i cao hon clia sic gidi va vd sic gidi hay ngii thugng phan k&t vi chiing tréi budc hitu
tinh vao ngii udn d€ sanh vao cic cdi cao—According to the Sangiti Sutta in the Long
Discourses of the Buddha and Kosa Sastra, there are five higher bonds of desire still exist
in the upper realms of form and formlessness, for they fetter beings to aggregates, etc.,
produced in the higher forms of becoming:

Sdc 4i két: Rupa-raga (p)—Phién nio clia sy tham tru6c ngii duc & cdi sic gi6i hay su
luyén 4i cdi sic—Attachment to the world of forms—Greed for the fine-material—Love
in the realm of form—Craving for the world of form—Lust or desire for form—Tham séc.
Vo sic i két: Arupa-raga (p)—Tham vd sic—Phién nio ciia su tham trudc cinh gidi
thién dinh clia cdi vo sic hay su luyén di cdi vo sic—Attachment to the formless
world—Greed for the immaterial—Love in the realm of formlessness—Craving for the
formless world—Lust or desire for formlessness.

Trao ké&t: Uddhacca (p)—Restlessness—Trao clt—Phién nio vi tim dao dong ma bd mat
thién dinh.

Pride: Mana (p)—Conceit—Man két—Phién ndo giy ra do bdi cdy minh hay ma 1an lu6t
ngudi khic.

V6 minh ké&t: Ignorance—Phién ndo giy ra bdi ngu mudi.

(C) Ngii ha phan két— Five ties in the lower realm:
(C-1)Theo Kinh Phiing Tung trong Truong Bé Kinh, cé ndm thit Két hodic ciia Duc gidi trong

y
2)
3)

4)

5)

tam gidi—According to the Sangiti Sutta in the Long Discourses of the Buddha, there are
five bonds in the lower desire-realms or the lower fetters which hold the individual in the
realms of desire:

Tham Két: Desire—Sensual desire—Sensuality—Phién ndo clia tham duc.

San K&t: Dislike—Ill-will—Resentment—San Nhu& K&t—Phién nio clia sy gidn dir.
Théan Ki&€n K&t: Sakkaya-ditthi (p)—Phién ndo ctia nga ki€n. Than ki€n va ta ki€n vé ty
ngd—Wrong view on Personality-belief, self, identity view, or egoism.

Gi6i Thi Két: Silabbata-paramasa (p)—Phién ndo ctia chp thi gidi cAm hay ta ki€n mot
cich phi ly—Attachment to rite and ritual—Heretical ideals—Distorted grasp of rules
and vows—False tenets.

Nghi K&t: Doubt—Phién ndo ctia su nghi hoic—Hoai nghi, khong tin chic vé Phat,
Phap, Tdng va sy tu tdp tam hoc, gidi, dinh, hué—Doubt about the Buddha, the Dharma,
the Sangha and the cultivation on the three studies of discipline, concentration and
wisdom.

(D) Theo Vi Diéu Phdp—According to Abhidharma:

1)
2)
3)
4)

Tham Két: Desire—Phién nio ctia tham duc.

San Nhué& K&t: Dislike—Phién ndo gy ra do sin gian.
Man K&t: Pride—Phién ndo giy ra do ngd man cong cao.
Tat K&t: Envy—Phién ndo giy ra do tit d6.
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Xan K&t: Stinginess—Phién ndo giy ra do tham lam bdn xén.

(E) Ngii Thudn Ha Phdn Két: The five ties in the lower realm, which hold the individual in

1)
2)
3)
4)
5)

the realms of desire—Nidm m&i két trong cidnh duc gidi:
Tham duc: Desire.

Thu hian: Resentment.

Chap nga: Egoism.

Ta chap: False tenets.

Nghi hodc: Doubt.

(F) Ngii Bon Sir—Five envoys of stupidity: Panca-klesa—Nim thit dinh mic mé md 4m don

1)

2)
3)
4)
5)

bt ngudn tir thin ki€n ma sanh ra—Five dull, unintelligent, or stupid vices or
temptations. Five envoys of stupitity caused by the illusion of the body or self.

Tham: Desire—Hankering after—Greed, which causes clinging to earthly life and things,
therefore reincarnation.

Séan: Anger or resentment.

Si: Stupidity or foolishness.

Man: Arrogance.

Nghi: Doubt.

(IV)Luc Két Tam— Six bonds of the mind: The six bonds or the mind of the six bonds—S4u

1y
2)
3)
4)
5)
6)

loai tAm chap trudc:

Tam tham két: Greedy mind.

Tam 4i k€t: Mind of sensual love, or mind attached to love.
Tam san két: Mind full of hate.

Tam nghi két: Mind full of doubt.

Tam duc két: Mind full of lust.

TAm man két: Mind full of pride.

(V) Thaét Kiét Sit— Seven fetters: Theo Kinh Phiing Tung trong Trudng Bo Kinh, c6 by kiét

1y
2)
3)
4)
5)
6)
7)

stt—According to the Sangiti Sutta in the Long Discourses of the Buddha, there are seven
fetters.

Ai Kiét S&t: Anunaya (p)—Complaisance.

San Kiét Sit: Resentment.

Kié€n Kiét Sit: Wrong views.

Nghi Ki&t St: Doubt.

Man Kiét St: Conceit.

Hitu Tham Kié€t Stt: Fetter of craving for becoming.

V6 Minh Kiét Stt: Fetter of ignorance.

(VI)Citu Két— Nine bonds that bind men to mortality: Chin mdi phién trudc di két ndi con

1y
2)
3)
4)

ngudi trong sanh td.

Ai K&t: Thuong yéu hay tham 4i—Bond of Love.

Nhué€ Ké&t: Hate—Su hon gian.

Man K&t: Pride—Nga man hay kiéu man.

Si K&t: Ignorance—Si mé hay sy vd minh cdia viéc khong hiéu su 1y.



5)
6)
7)
8)
9)
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Kién Két: Ta ki€n—Wrong views.

Thii Ki€n Ké&t: Chap thi—Grasping—Possession.

Nghi K&t: Doubt—Nghi hoic (Tam B3o).

Tat K&t: Envy—Ganh ghét (v6i sy giau sanh hay hay ho clia ngudi).
Kién Ké&t: Vi kj—Meanness—Selfish.

(VII)Thgp Két— Ten bounds:
(A) Muoi Piéu Rang Buéc—Ten bonds:

1y
2)
3)
4)
5)
6)
7)
8)
9)

Vo tam (c6 161 ma khong biét ty hd then): Shamelessness.

Vo quy (c6 186i ma khong bi€t mic ¢ v6i ngudi): Unblushingness.
Tat do (ghen ghét): Envy.

Xan (bon xén hén ha): Meanness.

B4t Hoi ( khong bi€t dn nin nhitng tdi 16i dd 1am): Regretlessness.
Thity mién (hon mé hay than tAm khong thic tinh): Torpidity.
Trao ¢ (tdim niém xao dong): Excitability—Unstableness.

Hon trim (thdn thitc hon mé, khong biét chi cd): Gloominess.

San hian: Anger.

10) Phii (che dau toi 4c): Covering sins.

(B-3) Muoi Diéu Thii L&y Ciia Chu Dai Bo Tt
Ten kinds of Grasping of Enlightening Beings

(I) Toéng quan vé Muvi Diéu Thii Ldy Ciia Chu Pai Bé Tdt—An overview of Ten kinds of

grasping by which they perpetuate the practices of Enlightening Beings: Theo Kinh Hoa
Nghiém, Pham 38, chu dai B6 T4t c6 mudi diéu thd 14y, do ddy ma khong ditt hanh B
T4t. Chu BS Tt an tru noi mudi diéu thi 14y ndy thdi c6 thé ching dit B6 T4t hanh, va
dugc phdp vo s& thi vo thugng cia tat cd Nhue Lai—According to the Flower Adornment
Sutra, Chapter 38, there are ten kinds of grasping by which they perpetuate the practices
of Enlightening Beings. Enlightening Beings who abide by these can perpetuate the
practices of Enlightening Beings and attain the Buddhas’ supreme state of not grasping
anything.

(IT) Chi tiét vé Muoi Piéu Thii Ldy Ciia Chu Pai Bé Tdt— Details of Ten kinds of grasping

1)
2)
3)

4)

by which they perpetuate the practices of Enlightening Beings:

Thii 14y tat cd ching sanh gidi, vi r6t rdo gido héa ching sanh: They grasp all realms of
sentient beings, to ultimately enlighten them.

Thii 14y tat cd th& gidi vi rot rdo nghiém tinh: They grasp all worlds , to ultimately purify
them.

Thi 14y Nhu Lai vi tu hanh B Tat dé€ ciing dudng: They grasp Buddha, cultivating the
practices of Enlightening Beings as offerings.

Thi 14y thién ciin vi chita nhém tuéng hdo cong dic clia chu Phat: They grasp roots of
goodness, accumulating the virtues that mark and embellish the Buddhas.
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6)

7)

8)

9)
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Thi 14y dai bi, vi diét khS cho tit cd chiing sanh: They grasp great compassion, to
extinguish the pains of all sentient beings.

Thii 18y dai tlr, vi cho tit cd ching sanh nhitng tri lac: They grasp great benevolence, to
bestow on all beings the happiness of omniscience.

Thd 14y Ba La MAat, vi tich tip nhitng trang nghiém ctia B6 Tat: They grasp the
transcendent ways, to accumulate the adornments of Enlightening Beings.

Thi 14y thién xdo phuong tién, vi déu thi hién & tit cd moi ndi: They grasp skill in
means, to demonstrate them everywhere.

Thd 1dy B6 Dé, vi dugc tri vo ngai: They grasp enlightenment, to obtain unobstructed
knowledge.

10) Thd 14y tit cd cdc phap, vi § moi noi déu diing minh tri d€ hién rd: They grasp all things,

to comprehend them everywhere with clear knowledge.

(C) Khéong Chép Trudc
Khéng dinh mdc
Non-Attachment

(C-1) Téng quan va Y Nghia ciia ‘Khéng chdp truéc’
Overview and Meaning of ‘Non-Attachment’

Thé& gidi ma chiing ta dang song 1a th€ gidi clia duc vong. Moi chiing sanh dugc sinh ra
va ton tai nhur 13 mot sy k&t hgp ciia nhitng duc vong. Chiing ta dudc sinh ra do sy ham
mudn clia cha cda me. Khi ching ta budc vao th€ gidi nay ching ta tr§ nén mé dim vat
chat, va tu trd thanh ngudn gdc clia duc vong. Chiing ta thich thd vdi nhitng tién nghi vat
chat va nhitng khodi lac clia gidc quan. Vi th€ ching ta chap trudc vao than nay, nhung
xét cho cling thi chiing ta thiy riing thin ndy 12 ngudn goc ctia khd dau phién ndo. Vi
thin nay khong ngirng thay ddi. Ching ta ao w6c dugc sdng mii, nhung tiing gid tiing
phiit thin x4c nay thay d6i ti tré sang gia, tir song sang chét. Chiing ta c6 thé vui sudng
trong lic chiing ta con tré trung khde manh, nhung khi ching ta quin tudng dén sy gia
nua bénh hoan, cling nhu cdi chét luon de doa 4m 4nh thi sy lo 4u sé& tran ngdp ching
ta. Vi th& chiing ta tim cdch tron chay diéu nay bing cdch né tranh khong nghi dén né.
Tham s6ng va sd chét 1a mot trong nhitng hinh thic chdp truéc. Chiing ta con chap trude
vao quan 40, xe hdi, nha 1iu va tai sdn cda chiing ta nita. Ngodi ra, ching ta con chip
trudc vao nhitng ky dc lién quan dén qud khd hodc nhitng dy tinh cho tuong lai nita—Our
world is a world of desire. Every living being comes forth from desire and endures as a
combination of desires. We are born from the desires of our father and mother. Then,
when we emerge into this world, we become infatuated with many things, and become
ourselves well-springs of desire. We relish physical comforts and the enjoyments of the
senses. Thus, we are strongly attached to the body. But if we consider this attachment, we
will see that this is a potential source of sufferings and afflictions. For the body is
constantly changing. We wish we could remain alive forever, but moment after moment
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the body is passing from youth to old age, from life to death. We may be happy while we
are young and strong, but when we contemplate sickness, old age, and the ever present
threat of death, anxiety overwhelms us. Thus, we seek to elude the inevitable by evading
the thought of it. The lust for life and the fear of death are forms of attachment. We are
also attached to our clothes, our car, our storied houses, and our wealth. Besides, we are
also attached to memories concerning the past or anticipations of the future.

(C-2) Hanh Gid Tu Thién va su Khong Chdp Trudc
Non-Attachment and Meditators

Hanh gi tu thién nén ludn c6 thdi do ‘Nhin ma khong thiy, nghe ma khong hay, ngti
ma khong c6 mui.” Tai sao lai nhin ma khong thdy? Béi vi c6 sy hdi quang phan chiu.
Tai sao nghe ma khong hay? B&i vi phdn vin vin tu ky, tiic quay cdi nghe d€ nghe chinh
minh. Tai sao ngtti ma khong c6 mui? B&i vi thau nhi€p than tAm, nén mui vi khong lam
cho minh dinh mic. DAy 1a trang thdi khi mdt nhin sic ma khong thdy sic, tai nghe ti€ng
ma coi nhu khong c¢6 Am thanh, mili ngtti mui huong ma khdng thdy c¢6 mui huong, ludi
ném ma khong thdy c6 vi, thin xic cham ma khong thdy c6 cdm gidc, y ¢6 phdp ma
khong dinh mic vao phdp. N&u chiing ta ngdi thién cho tdi ldc trong khong thdy c6 than
tam, ngoai khong thiy cé thé€ gidi, xa gin déu trong rong thi chiing ta da dat tdi chd
khdng con chip tride vao ngd tudng, nhan tuéng, ching sanh tuéng, va tho gid tudng.
Pay cling 1a lic tim qua khdt khdng c6, tam hién tai khong c6, va tdm vi lai cling khong
c6. Pay ciing 1a canh giGi cia khinh an tuyét vi trong thién dinh. N&u ti€p tuc thién dinh
sdu hon ching ta sé& di t6i giai doan “Ly sanh hy lac,” tifc 1a xa rdi nhitng lac thd tim
thudng cta ching sanh. Giai doan “Pinh sanh Hy Lac,” tdc la trong cdnh gigi dinh sanh
khdi niém hy lac khong hinh dung dugc. Giai doan “Ly Hy Diéu Lac,” nghia 1a xa rdi
moi sy hoan lac tho thi€n, ma chi con lai niém vui vi t&, v ciing vi diéu. Giai doan “X3
Niém Thanh Tinh”, nghia 13 tdm ni€ém hoan toan thanh tinh—Zen practitioners should
always have this attitude ‘Looking but not seeing, hearing but not listening, smelling but
not noticing the scent.” Why is it described as ‘looking, but not seeing?” Because the
person is returning the light to shine within, and introspecting. Why is it ‘hearing, but not
listening?” Because he is turning the hearing to listen his own nature. Why does it say,
‘smelling, but not noticing the scent?” Because he has gathered back his body and mind,
and is not disturbed any longer by scent. At this time, the cultivator’s eyes contemplate
physical forms, but the forms do not exist for him. His ears hears sounds, but the sounds
do not exist for him. His nose smells scents, but those scents do not exist for him. His
tongue tastes flavors, but for him, those flavors do not exist. His body feels sensations, but
does not attach itself to those sensations. His mind knows of things, but does not attach to
them. If we can sit in meditation until our state is such that ‘inside we have no body and
mind,” ‘outside we have no world,” and ‘afar there are no objects’, then we reach the
stage of nonattachment, or the state of “no trace of self, no trace of others, no trace of
living beings, and no trace of life span.” This is also the stage described as, “Thoughts of
the past cannot be obtained, thoughts of the present cannot be obtained, and thoughts of
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the future cannot be obtained.” This is also called the wonderful stage of lightness and
ease in meditation. If we continue to meditate profoundly, we will approach wonderful
stages in meditation: the stage of happiness that leaves living beings behind; it means that
we have reached a stage of happiness beyond that which living beings enjoy. The stage
of happiness that brings concentration, it means happiness in concentration which is
completely unparalleled and indescribable. The stage of bliss beyond happiness, it means
we leave coarse happiness behind and reach a level of subtle bliss that is most wonderful.
The pure stage free of thoughts, where the mind is totally pure without any thoughts.

(C-3) Khong Chdp Trudc theo Kinh Kim Cang
Non-Attachment according to the Vajra Sutra

“Hét thdy cdc phép hitu vi

Nhu mong, huyén, bao, anh.

Nhu suong, nhu dién chép

Nén quan sit ching nhu vdy.”
Pham cdi gi c¢6 hinh twéng déu 12 phdp hitu vi. Phdp hitu vi ciing gidng nhu mot gidc
mong, mo thit huyén héa, mot cdi bot nudc, hay mot cdi béng hinh, mot tia dién chdp,
toan 12 nhitng thtt hu vong, khong cé thuc chat. HEt thiy moi thit déu phdi quan nhu vy,
mdi c¢6 thé hi€u minh bach 1& chin that, d€ chiing ta khong chip trudc, khong bi vong
tudng qui'y nhiéu.

“All things born of conditions are like dreams,

Like illusions, bubbles, and shadows;

Like dewdrops, like flashes of lightning:

Contemplate them in these ways.”
Anything with shape or form is considered a “dharma born of conditions.” All things born
of conditions are like dreams, illusory transformations, bubbles of foam, and shadows.
Like dewdrops and lightning, they are false and unreal. By contemplating everything in
this way, we will be able to understand the truth, let go of attachments, and put an end to
random thoughts.

(C-4) Loi Phdt day vé Khong Chép Trudc
The Buddha’s Teachings on Non-Attachment

Theo Kinh T¢ Thap Nhi Chuong, Chuong 18, Ptic Phat day: “Phdp cia ta 1a niém ma
khong con chi thé niém va d6i tugng niém; lam ma khong con chii thé 1am va ddi tugng
lam; néi ma khong c6 chi thé néi va ddi tugng néi; tu ma khong con chii thé tu va doi
tugng tu. Ngudi ngd thi rit gin, ké mé thi rdt xa. Dt dudng ngdn ngit, khong bi rang
budc bat cit cdi gi. Sai di mdt ly thi ma't tic khic.”—According to the Sutra In Forty-Two
Sections, Chapter 18, the Buddha said: “My Dharma is the mindfulness that is both
mindfulness and no-mindfulness. It is the practice that is both practice and non-practice. It
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is words that are words and non-words. It is cultivation that is cultivation and non-
cultivation. Those who understand are near to it; those who are confused are far from it
indeed. The path of words and language is cut off; it cannot be categorized as a thing. If
you are off (removed) by a hair’s breadth, you lose it in an instant.”

(D) Buong Xad
Equanimity

(D-1) Tong quan va Nghia ciia “Budng Xd ”
Overview and Meanings of Equanimity

Tong quan vé “Budéng Xda ”— An overview of Equanimity:

X4 1a mdt trong thdt gidc phan hay thit bd dé phan. Pic Phat day: “Mudn dugc vao
trong canh gidi gidi thodt thAm thAm clia cdc bac B Tat, Phat tif truSc hét cAn phdi xa
bd tat cd duc lac clia ngii duc cia pham phu. Theo Kinh Duy Ma Cat, khi ngai Vin Thu
Su Lgi B6 T4t d&€n thim bénh cu st Duy Ma Cat, 6ng c6 hdi vé long “x3”. Vin Thu Su
Lgi hoéi Duy Ma Cat: “Sao goi 1a 1ong xa?” Duy Ma Cat dap: “Nhitng phudc bdo ma vi
B6 Tat da 1am, khong c6 1ong hy vong”—Upeksa is one of the seven Bodhyangas. The
Buddha taught: “If one wishes to penetrate into the profound realm of liberation of the
Maha-Bodhisattvas, Buddhists must first be able to let go of all of the five desires of
ordinary people.” According to the Vimalakirti Sutra, when Manjusri Bodhisattva called
on to enquire after Upasaka Vimalakirti’s health, Manjusri asked Vimalakirti about
“Upeksa”. Manjusri asked Vimalakirit: “What should be relinquish (upeksa) of a
Bodhisattva?” Vimalakirti replied: “In his work of salvation, a Bodhisattva should expect
nothing (i.e. no gratitude or reward) in return.”

X4 gidc phan con 1a mot trong nhitng cita ngd quan trong di vao dai gidc, vi nhd d6 ma
chiing ta c6 thé tir bd ngii duc. C6 bdy loai budng x4—Abandonment is one of the most
important entrances to the great enlightenment; for with it, we can turn away from the
five desires. There are seven abandonments or riddances.

(IT1) Nghia cia “Buéng Xda ”— The meanings of Equanimity: Con goi 1a “Mot Xa,” c¢6 nghia

12 noi tAm binh ding va khong c6 chdp trudc, mot trong nhitng ddc tinh chinh clia Phat
gido, xa bd s& dwa d€n trang thai hiing hd trudc nhitng vui khd hay doc 1ap véi c hai thi
nay. X4 dudc dinh nghia I3 tim binh ding, nhu khong phan biét trudc ngudi vat, ky bi; xa
bé thé€ gidi van hitu, khong con bi phién nio va duc vong tréi budc. Mot khi c6 duge tim
X4, ching ta sé that sy cdm thdy dong 1ong thuong x6t ddi v6i moi ngudi, va ching ta ¢6
kha niing x6a bé dudc sy thién vi trong thdi do hiing ngay clia ching ta ddi véi ngudi
khic. Thudng thudng, quan di€m cia ching ta vé ngudi khic bi ch€ ngu bdi nhitng cdm
xtc phan biét. Ching ta luén c6 cdm gidc gan giii vd cdm thong cho nhitng ngudi ma
chiing ta yéu thuong, nhung ngugc lai ddi véi ngudi la thi chiing ta cdm thdy xa cdch va
lanh nhat v d6i véi nhitng ai ma chiing ta cim ghét thi chiing ta lai c6 thdi dd dc cdm va
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khinh miét. Nghia Ia chiing ta ludn phan biét ban thu mot ciach rd rét. Tuy nhién, chiing
ta phai lu6n nhd ring nhitng cdm ftinh, sy gin giii hay sy cim ghét clia ching ta khong
lam béo b hay lam hai dugc ngudi khdc. Chinh ching ta phai chiu nhitng hdu qui x4u
va dau khd do chinh nhitng hanh d6ng cta ching ta. Chinh vi th€ ma Pidc Phat day:
“Mu6n dude vao trong cdnh gidi gidi thodt thAm thim clia cdc bac BS Tat, Phat tir trudc
hé&t cAn phai xa bd tit cd duc lac clia ngii duc cia pham phu—Equanimity is one of the
chief Buddhist virtues, that of renunciation, leading to a state of iddifference without
pleasure or pain, or independence of both. It is defined as the mind in equilibrium, i.e.
above the distinction of things or persons, of self or others; indifferent, having abandoned
the world and all things, and having no affections or desirs. Once we have fully
developed Upeksa, we will feel true compassion for all beings, and we will have the
ability to eliminate any partiality from our daily attitudes toward other people. Usually,
our view of others dominated by various kinds of discriminating emotions. We always
feel closeness and sympathy toward loved ones. In contrast, toward strangers we always
feel distant and indifferent, and for those we dislike we feel aversion or contempt. That is
to say we always classify friends and enemies clearly. However, we should always
remember that our sympathy, closeness and/or hatred have no effect on others, these
feelings do not nurture or harm others. It is we who will suffer the ill-consequences of our
actions. Upeksa is one of the seven Bodhyangas. The Buddha taught: “If one wishes to
penetrate into the profound realm of liberation of the Maha-Bodhisattvas, Buddhists must
first be able to let go of all of the five desires of ordinary people.”

(D-2) Xa Vé Lugng Tam
Immeasurable Detachment

X4 bd 1a khong luyé&n chap khi 1am 1gi lac cho tha nhan. Théi thudng khi ching ta 1am
diéu gi nhat 13 khi dugc k&t qua tot, thi chiing ta hay tu hio, ty man, va dic chi. Sy bat
binh, cii vd xung dot gifta ngudi va ngudi, nhém ndy véi nhém khic ciing do tdnh chip
trudc ma nguyén nhan 1a do sy chdp ngd, chdp phdp ma ra. Pic Phat day ring néu c6
ngudi 1én 4n minh sai, minh nén trd lai ho biing 1dong thuong, khong nén chap chit. Khi
ho cang cudng dai thi chiing ta cAng x4 bd, ludn tha thit cho ho bing sy lanh. Lam dugc
nhu vy 1a vui. Cdc vi B6 T4t da ly khai quan niém chap phdp, nén khong thidy minh la
an nhan cta ching sanh; ngudc lai, ldc nao ho ciing th'y chinh ching sanh méi Ia an
nhin clia minh trén budc dudng 1gi tha min ching, ti€n d&€n cong hanh vién man. Thay
chiing sanh vui 13 B T4t vui vi 1ong tif bi. Cdc ngai x4 bd d&n do6 ngudi gan xa déu xem
binh ddng, k& tri ngu déu coi nhu nhau, minh va ngudi khong khic, 1am tit cd ma thiy
nhu khong 1am gi cd, n6i ma khong thdy minh c6 néi gi cd, chitng ma khong thdy minh
chiing gi ci. TAm x4 bd moi thi vat chdt cling nhw vuot 1én moi cdm xic. O day vi Ty
Kheo v6i day tAm x4 trdi rong khip noi, trén, dudi, ngang, hét thiy phudng xi, ciing
khdp vo bién gidi, vi 4y ludn an trd bi€n min vdi tim x&, quang dai, vo bién, khdng han,
khdng sdn. X4 vo lugng tAm con dugc coi nhu 1a ndi ma chu Thién trd ngy. Pay 1a trang
th4i tAm nhin ngudi khong thién vi, khong luyé&n 4i, khong thi dich, ddi lai v6i thién vi va
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tht hin—Detachment is the attitude of those who give up, forget, do not attach any
importance for what they have done for the benefit of others. In general, we feel proud,
self-aggrandized when we do something to help other people. Quarrels, conflicts, or
clashes between men or groups of men are due to passions such as greed or anger whose
source can be appraised as self-attachment or dharma-attachment. The Buddha taught
that if there is someone who misjudges us, we must feel pity for him; we must forgive
him in order to have peace in our mind. The Bodhisattvas have totally liberated
themselves from both self-attachment and dharma-attachment. When people enjoy
material or spiritual pleasures, the Bodhisattvas also rejoice, from their sense of
compassion, pity, and inner joy. They always consider human beings as their benefactors
who have created the opportunities for them to practice the Four Immeasurable Minds on
their way to Enlightenment. In terms of the Immeasurable Detachment, the Bodhisattvas
consider all men equal, the clever as the stupid, themselves as others, they do everything
as they have done nothing, say everything as they have said nothing, attain all spiritual
levels as they have attained nothing. Immeasurable Equanimity, a mind of great
detachment, or infinite equanimity. Limitless indifference, such as rising above all
emotions, or giving up all things. Here a monk, with a heart filled with equanimity. Thus
he stays, spreading the thought of equanimity above, below, across, everywhere, always
with a heart filled with equanimity, abundant, magnified, unbounded, without hatred or
ill-will. Equanimity is also considered as a divine abode. It is the state of mind that
regards others with impartiality, free from attachment and aversion. An impartial attitude
is its chief characteristic, and it is opposed to favouritism and resentment.

(D-3) Rang Bujc Va Giai Thodt
Bondage and free from bondage

Téong quan vé Rang Bujc Va Gidi Thodt—An overview of Bondage and free from
bondage: Theo Kinh Duy Ma Cat, khi Vin Thu Su Lgi Bd T4t ving ménh Phit d&€n thim
bénh cu s Duy Ma Cit, Duy Ma CAt d4 nhin nhd cdc vi Bd T4t 1a khong nén khdi nhitng
su rang budc—According to the Vimalakirti Sutra, when Manjusri Bodhisattva obeyed
the Buddha’s command to call on Vimalakirti to enquire after his health, Vimalakiriti
reminded that a Bodhisattva should not tie himself up (with wrong views).

(II) Chi tiét vé Rang Bujc Va Gidi Thodt— Details of Bondage and free from bondage:

%

Sao goi 1a rang budc? Sao goi 1a gidi thodt? Tham dim noi thién vi 12 Bd T4t bi rang
budc. Dung phuong tién tho sanh 13 B Tat dudc gidi thoat. Lai khong c6 phuong tién
hué thi budc, c6 phuong tién hué thi gidi thodt, khong hué phuong tién thi budc, c6 hué
phuong tién thi gidi: What is tying and what is untying? Clinging to serenity (dhyana) is a
Bodhisattva’s bondage, but his expedient rebirth (for the salvation of others) is freedom
from bondage. Further, he is held in bondage by wisdom which lacks expedient methods
(upaya), but is liberated by wisdom supported by expedient device; he is (also) held in
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bondage by expedient methods which are not upheld by wisdom but is liberated by
expedient methods backed by wisdom.

Sao goi 12 khdng c¢é phuong tién thi budc? Bd T4t dung 4i ki€n trang nghiém Phat do,
thanh tyu chiing sanh & trong phdp Khong, vd tuéng, vo tic ma diéu phuc 14y minh, d6 1a
khong c6 phuong ti€n hué thi budc: What is bondage by wisdom unsupported by
expedient methods? It is bondage caused by the Bodhisattva’s desire to embellish the
Buddha land (with merits) in order to bring living beings to perfection while practicing for
his self-control (the three gates to nirvana, namely,) voidness, formlessness and
inactivity. This is called bondage by wisdom unsupported by expedient methods (upaya).
Sao goi 1a c6 phuong tién hué thi gidi? B4 T4t khong diing 4i ki€n trang nghiém Phat do,
thanh tyu ching sanh, & trong phdp ‘khdng,” ‘vd tudng,” ‘vo tic’ diéu phuc 14y minh,
khong nham chdn mdi mét, d6 1a c6 phudng tién hué thi gidi: What is liberation by
wisdom backed by expedient methods? It is liberation achieved in the absence of desire
to embellish the Buddha land (with merits) in order to bring living beings to perfection,
while practicing unremittingly for his self-control (the three gates to nirvana, namely)
voidness, formlessness and inactivity. This is called liberation by wisdom supported by
expedient methods (upaya).

Sao goi 1a khdng c6 phuong tién hué thi budc? B6 Tét tru noi cdc mén phién ndo, tham
duc, sin han, t ki€n, van vin ma trong cdc cdi cong ditc, d6 12 khdng cé hué phuong
tién thi budc: What is bondage by expedient methods unsupported by wisdom? It is
bondage caused by a Bodhisattva’s lack of determination to keep from desire, anger,
perverse views and other troubles (klesa) while planting all wisdom roots. This is called
bondage by expedient methods which lack wisdom.

Sao goi 1a ¢6 hué phuong tién thi gidi? La xa lia cdc thit phién nio, tham duc, sin hin, ta
ki€n, vAn van ma vun trdng cdc coi cong dic, hdi huéng Vo thugng Chanh ddng Chanh
gidc, d6 1a c6 hué phuong tién thi gidi: What is liberation by expedient methods sustained
by wisdom? It is liberation won by a Bodhisattva who keeps from desire, anger, perverse
views and other troubles (klesa) while planting all virtuous roots which he dedicates to his
realization of supreme enlightenment. This is called liberation by expedient methods
sustained by wisdom.

(D-4) Phdn Loai Buong Xa
Categories of Equanimity
Tdm Cdch Bubong Xd: Asta-vimoksa (skt)—Eight types of meditation for removing

various attachments—Bat Tam-Ma-Dia.
(A) Tam cdch thién dinh din dén Budng X4—FEight ways of meditation leading to

Equanimity:
Quén than bat tinh d€ trir duc vong: Meditate on the impurity of one’s body to remove
passions.

Lam 16n manh y chi gidi thodt bing qudn sy bat tinh clia van vat: Meditate on the
impurity of external objects to strengthen emancipation.
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Gidi trir duc vong bing qudn nhitng khia canh thanh tinh cia ngoai vit: Removing
passions by meditating on pure aspects of external objects.

Gidi trir vuéng mic bing quén vo bién thitc: Removing attachment to material objects by
meditating on boundless consciousness.

Gidi trir chdp khdng biing quén vo bién thifc: Removing attachment to void by meditating
the boundless consciousness.

Gidi trir tri thitc bing quan v ngd: Removing attachment to consciousness by meditating
on non-existence.

Gidi trir chdp vo ngd bing quén vo tudng: Removing non-existence by meditating on the
state of neither nor non-thought.

Gidi trir tAt cd tu tudng d€ tru vao chd ngung bit hoan toan: Extinguishing all thoughts
and perceptions and dwelling in the stage of total extinction.

(B) Bat X& Tam Mudi—Eightfold liberation: Eight liberations—Bédt Tam Ma Pia—Téam gidi
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thoat, hay tam phép thién dinh gidi thodt khdi sic duc—Liberation, deliverance,
freedom, emancipation, escape, release in eight forms. The eight types of meditation for
removing various attachments to forms and desires.

Noi hitu sic tudng, ngoai quan sic gidi thodt Tam mudi—Possessing form, one sees
forms: Ty minh c6 sdc, thdy c¢6 sic. Trong giai doan nay hanh gid ty minh qudn than bat
tinh—Liberation when subjective desire arises, by examination of the object, or of all
things and realization of their filthiness. In this stage, cultivators remove passions by
meditation on the impurity of one’s own body.

Noi vO sdc tudng, ngoai quan sic gidi thodt Tam mudi—Qudn tudng ndi sic 1a vo sic,
thdy cdc ngoai sic bat tinh—Not perceiving material forms in oneself, one sees them
outside. Liberation when no subjective desire arises by still meditating or contemplating
of the object or of all things. First contemplating on impurity of external objects, then on
purity.

Tinh than tdc chiing cu tdc try gidi thodt—Tinh gidi thodt thdn chitng Tam mudi—Quan
tudng sic 1a tinh, chi tAm trén suy tudng Ay dé doan diét duc vong—Thinking “It is
pure,” one becomes intent on it, one enters. Liberation by concentration on the pure to
remove passions, or to realize a permanent state of freedom from all desires.

Khong vo bién xtt gidi thodt (Khong x&t gidi thodt Tam mudi)—Vudt khdi hoan toan sic
twdng, diét trlt cidc tudng hitu d6i, khong suy tw dé€n nhitng tudng khic biét, véi suy tu:
“Hu khong 1a vo bién: chitng va trd Khong V6 Bién X, noi moi luy&n chdp vao vat chit
déu bi tin diét bing thién quan—By completely transcending all perception of matter, by
the vanishing of the perception of sense-reactions and by non-attention to the perception
of variety, thinking: “Space is infinite,” one enters and abides in the Sphere of Infinite
Space, where all attachments to material objects have been completely extinguished by
meditation on boundless consciousness. Liberation on realization of the Sphere of Infinity
of Space, or the immaterial.

Thiic vo bién xi gidi thodt (Thdc xd gidi thodt Tam mudi)—Vugt khdi hoan toan Hu
Khong v6 bién xit, vdi suy tu “Thic 1a vo bién” chitng va trd Thirc v6 bi€n xit, ndi moi
luy€n chap vao “khong” déu bi tan diét bing thién dinh—By transcending the Sphere of
Infinite Space, thinking: “Consciousness is infinite,” one enters and abides in the Sphere
of Infinite of Consciousness, where all attachments to void have been completely
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removed by meditation. Liberation in realization of infinite knowledge or the Sphere of
Infinite Consciousness.

Vo6 s& hitu xd& gidi thodt Tam mudi—Vugt khdi hoan toan Thic v6 bién xi&, vdi suy tu
“khong cé vat gi” chitng va tri V6 s§ hitu xit, ndi moi luyén chap vao thitc hoan toan bi
tan diét bing thién dinh—By transcending the Sphere of Infinite Consciousness, thinking:
“There is nothing,” one enters and abides in the Sphere of No-Thingness, where all
attachments to consciousness have been completely removed by meditation. Liberation in
realization of the Sphere of Nothingness, or nowhereness.

Phi tudng phi phi tudng xi gidi thodt Tam mudi—Vugt khdi hoan toan Vo sd hitu xd,
chitng va trd Phi tudng phi phi tudng xd. Noi diy moi luyén chdp vao hitu d6i hoan toan
bi doan tin bing thién dinh—By transcending the Sphere of No-Thingness, one reaches
and abides in the Sphere of Neither-Perception-Nor-Non-Perception (neither thought nor
non-thought) where all attachments to non-existence have been completely extinguished
by meditation. Liberation in the state of mind where there is neither thought nor absence
of thought (the Sphere of Neither-Perception-Nor-Non-Perception).

Diét tho tudng dinh gidi thodt (Diét tin dinh xi& gidi thodt Tam mudi)—Vudt khdi hoan
toan Phi tudng phi phi tudng xd, ching va tri Diét tho tudng. Pay 1a giai doan hoan toan
tich diét hay Ni€t Ban—By transcending the Sphere of Neither-Perception-Nor-Non-
Perception, one enters and abides in the Cessation or extinguishing all thoughts
(perceptions) and feelings—Liberation by means of a state of mind in which there is final
or total extinction, nirvana.

(II) Muvi Khéng Dinh Mdc— Ten kinds of nonattachment of Great Enlightening Beings:
(A) Theo Kinh Hoa Nghiém, Phadm 27, chu Pai B Tt tru trong nhit thi€t tri chiing sanh sai

1y
2)
3)
4)
5)
6)

7

8)
9)

biét thin dai tam mudi c6 thé dat dudc mudi thi vd sd tru6c—According to the Flower
Adornement Sutra, Chapter 27, Great enlightening beings abide in the concentration of
the differentiated bodies of all sentient beings can attain ten kinds of non-attachment:

Noi tat cd cdi vO sd truGc: Non-attachment in all lands.

Noi tit cA phuong vd sd trude: Non-attachment in all places.

Noi tat cd ki€p vd sd trude: Non-attachment in all times.

Ndi t't c4 ching sanh vd s§ trudc: Non-attachment in respect to all beings.

Noi tat ca phdp vd sd trude: Non-attachment in respect to all phenomena.

Noi tAt cd BO T4t vd s& truSc: Non-attachment in respect in respect to all Enlightening
Beings.

Noi tit cd BO Tat nguyén vo s§ trudc: Non-attachment in respect to all Enlightening
Beings’ vows.

Noi tat cA tam mudi vo s§ trude: Non-attachment in respect to all concentrations.

Noi tat ca Phat vo s& truSc: Non-attachment in respect to all Buddhas.

10) Noi ti't cd dia vo s trude: Non-attachment in respect to all the stages of enlightenment.
(B) Chu B6 Tit an tru trong phdp ndy thdi c6 thé mau chuyén tit cd twdng va dugc tri hué

1y
2)

thanh tinh vd thugng—Enlightening Beings who abide by these can quickly overturn all
concepts and attain supreme pure wisdom:

Vo trude ndi tat cd th€ gii: Non-attachment to all worlds.

Vo trude ndi tit cd ching sanh: Non-attachment to all sentient beings.
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Vo trudc ndi tAt cd cdc phap: Non-attachment to all phenomena.

Vo trudc ndi tit cd s& tdc: Non-attachment to all actions.

Non-attachment to all roots of goodness: Vo trudc ndi tAt cd cdc thién cin.
Vo trude ndi tat cd chd tho sanh: Non-attachment to all place of birth.

Vo trude ndi tit cd nguyén: Non-attachment to all vows.

Vo6 tru6c ndi tit cd hanh: Non-attachment to all practices.

Vo trude ndi tit cd chu Bd T4t: Non-attachment to all Enlightening Beings.

10) Vo tru6c noi tit cd chu Phat: Non-attachment to all Buddhas.

(D-5) Nhiing 1oi Phdt day vé Budng Xd
The Buddha’s Teachings on Equanimity

X4 bd 1a khdng luy&n chip khi 1am 1gi lac cho tha nhan. Théi thudng khi ching ta 1am
diéu gi nhat 1a khi dugc k&t qua tot, thi chiing ta hay tu hao, ty man, va dic chi. Su bat
binh, cdi vd xung dot giita ngudi va ngudi, nhém niy véi nhém khic cling do tdnh chap
trudc ma nguyén nhan 1a do sy chdp ngd, chdp phdp ma ra. Pic Phat day ring néu c6
ngudi 1én 4n minh sai, minh nén trd lai ho bing long thuong, khong nén chap chit. Khi
ho cang cudng dai thi chiing ta cing x4 bd, ludn tha thi cho ho bing sy lanh. Lam dugc
nhu vy 12 vui. Cdc vi B6 T4t da ly khai quan niém chap phdp, nén khong thidy minh 1a
an nhan clda ching sanh; ngudc lai, ldc nao ho cling thi'y chinh ching sanh méi 1a an
nhin clia minh trén budc dudng 1¢i tha min chiing, ti€n dé€n cong hanh vién man. Thay
chiing sanh vui 12 B T4t vui vi 1ong tif bi. Cdc ngai x4 bd d&€n do ngudi gan xa déu xem
binh ddng, ké tri ngu déu coi nhu nhau, minh va ngudi khong khic, 1am tit cd ma thdy
nhu khong lam gi cd, n6i ma khong thdy minh ¢ néi gi cd, chiing ma khong thdy minh
chiing gi ca: Detachment is the attitude of those who give up, forget, do not attach any
importance for what they have done for the benefit of others. In general, we feel proud,
self-aggrandized when we do something to help other people. Quarrels, conflicts, or
clashes between men or groups of men are due to passions such as greed or anger whose
source can be appraised as self-attachment or dharma-attachment. The Buddha taught
that if there is someone who misjudges us, we must feel pity for him; we must forgive
him in order to have peace in our mind. The Bodhisattvas have totally liberated
themselves from both self-attachment and dharma-attachment. When people enjoy
material or spiritual pleasures, the Bodhisattvas also rejoice, from their sense of
compassion, pity, and inner joy. They always consider human beings as their benefactors
who have created the opportunities for them to practice the Four Immeasurable Minds on
their way to Enlightenment. In terms of the Immeasurable Detachment, the Bodhisattvas
consider all men equal, the clever as the stupid, themselves as others, they do everything
as they have done nothing, say everything as they have said nothing, attain all spiritual
levels as they have attained nothing.



2501

CHUONG SAU MUOI LAM
CHAPTER SIXTY-FIVE

Vo6 Thuy-Vé Chung
Beginninglessness-Endlessness

(A) Vo Thuy
Beginninglessness

(I) Thét la vé Iy va vé ich trong viéc tim kiém khdi thuy ciia doi song—It is senseless to
search for the beginning of our existence: C6 nhi¢u ngudi ty hdi: “Ti€n trinh khdi thiy
ctia vii try bit ddu nhu th€ nao? Phai ching c6 mdt di€m khdi ddu cho vii try va ching
sanh trong d6?” D€ quan sit sy khdi sanh va hoai diét cda cdc khach thé, trudc hét
chiing ta phai xdc dinh géc canh ma chiing ta nhin chiing. Chi khi d6 chiing ta méi c6 thé
chic chin mot sy vat thit sy thanh hinh tir khi ndo, ton tai trong bao lau, va k&t thic vao
lic ndo. Thi dy nhw mot ching sanh bit ddu tir Iic né dugc sanh ra, chAm dit khi né chét
di va ton tai trong khodng giifta hai thi di€ém d6. Tuy nhién, khong ai trong chiing ta c6
dudc cdi diém phiic dé d€ quan sit vii tru tif khi né bit diu khdi sanh, d&€n lic né hoai
diét, va thdi gian n6 ton tai 12 bao lau. Vi vy theo quan di€m Phat gido, that1a vo 1y va
v ich trong viéc tim ki€m khdi thily cta ddi song va di€m bit ddu cla nhitng trang thdi
nhi€u loan. Pitc Phat rat v 12 thyc t&€, Ngai nhdn manh dén viéc x{ 1y tinh trang trudc
mit va ¢d ging cu vin né. Bi lac huéng vao trong nhitng c dodn phi€m luian vo ich
khié&n chiing ta khong tin tim lo cho nhng viéc hién tai hiu cdi thién ching. Gid du nhu
c6 mot ngudi bi thuong vi triing dan, nhung trude khi chiu chita tri, 6ng ta nai ni mudn
biét ai bin vién dan, nha sdn xuit ndo da ché tao ra vién dan 4y, va ché€ tao hdi ndo, vin
van. Chic chin 6ng ta s& chét trudc khi nhan dugc nhitng tin tc ma 6ng ta dang hdi.
Chiing ta cho ring d6 13 ngudi ngu. Bi€t dugc ngudn goc ciia vién dan khong 1am thay
ddi vét thuong clia minh, ciing khong citu dugce sinh mang ctia chinh minh. Ngudi khon
ngoan sé& xt 1y tinh hudng trudc mit, tim cach citu chita vét thuong d€ phuc hdi. Tuong ty
nhu vy, thay vi mat thi gi vo ich trong viéc ban luin vé di€m khdi ddu, mot khdi diém
khong hé c6, t6t hon ching ta nén xem xét nhitng khé khin trong hién tai, tim ra nguyén
nhin clia nhitng trang th4i nhiéu loan. Pitc Phat khdng bao gid ban vé nguyén nhin clia
vii try, vi ban vé viéc d6 khong gitip ich gi cho chiing ta gidi quyét dudc nhitng van dé
ma chiing ta dang gip phdi va 1am cho cudc song t6t hon. Thay vao dé, Pic Phat da tim
cdch gidi thich cdch thitc ma tim y clia chiing ta tao nén nhitng cAm nhan vui, budn
thong qua nhitng viéc thic ddy chiing ta hanh dong tao nghiép. Hi€u biét dugc viéc nay
gitip cho chiing ta c6 thé ch& ngy va lam cho thanh tinh qud trinh nay—Some people
wonder, “How dis this process start? Was there a beginning to our universe and the
beings in it?” To watch the rise and fall of objects, we must first decide from which angle
to view them. Only then can we make sure when an ‘event’ actually started, for how long
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it abides, and when it terminates. A ‘being’, for example, taken as a ‘being’ began when
it was born, stops when it dies, and abides in between. However, no one among us has
that kind of good luck to observe our universe from the time when it was born, when it
destroys, and the period of time of its life. So, from a Buddhist point of view, it’s
senseless to search for the beginning of our existence and the start of our disturbing
attitudes. The Buddha was extremely practical, stressing that we deal with the present
situation and try to remedy it. Getting lost in useless speculation prevents us from
focusing on the present and improving it. For example, a person wounded by a bullet, but
before he would accept medical attention, he insists on knowing who shot the bullet, who
manufactured it, and when it was made, etc. He would die before he is able to obtain the
information he is asking. We would say such a person is foolish. Knowing the origin of
the bullet doesn’t change his wound, nor does it save his life. He would have been wiser
to deal with his present situation, get medical attention and recover. Similarly, it’s better
to examine our present difficulties and their causes and disturbing attitudes, and remedy
them, rather than to get lost in speculation about a non-existent beginning. The Buddha
didn’t discuss the origin of the universe, because knowing that doesn’t help us solve our
problems or improve the quality of our lives. Instead, he explained how our minds cause
our experience through motivating us to act or to create karma. Understanding this
enables us to gain control over and purify this process.

(II) Qud trinh tién héa vé phuong di¢n vit Iy ciia vii tru— The physical evolution of our
universe: Qua trinh ti€n héa vé phuong dién vat 1y cda vil tru 13 mot vin dé nghién ctu
khoa hoc. Khoa hoc di xem xét tinh chat lién tuc vé phuong dién vat chit cda vii tru
nay, 1am th& nao nhin qua van hanh d€ tao ra v van sy vat khic nhau trong vii try. Vat
chd't trong vii tru phdi ching c6 modt nguyén nhan: thdi di€m trude khi c6 mot dang vat
chi't hay ning lugng. N&u c6 mot thdi di€m nhu vay thi vat chit va ning lugng Ay tir dau
phédt sanh? Lam sao tao tdc ra sy vat khi khong c6 gi 1am nguyén nhan? Vi try cla ching
ta hién nay 12 mot dang bi€n héa clia mdt ning lugng vat chat da c6 sin tf trude. TAm y
clia chiing ta khong phdi dudc 1am bing vat chat va do vy nguyén nhin cda né khdng
phdi 12 vat chdt. TAm ¥ chiing ta khdi I&én tir mot tim ¥ c6 trude trong dong chdy lién tuc
clia tim y. Chiing ta c6 thé di lui lai titng budc trd vé trudc dé tim ra tim y clia chiing ta
tir hdi ching ta con tho du. TAm y cda ching ta da thay ddi tir hoi Ay, va tim y hién tai
cda ching ta dugc tao tdc bdi va c6 lién quan dén tim y truSc diy cda ching ta. Bing
cdch nay chiing ta c6 thé di ngudc lai dong thdi gian dé€ tim lai lic dong tAim y clia chiing
ta xuit hién, d6 1a ldic tho thai. C4i tAm thitc di vao mdt cdi tritng da thu tinh trong t
cung cla ngudi me cling phai tir mot nhin trude d6. Theo Phit gido thi phdi c6 mot tAm y
trude d6, titc 1 tAim ¥ clia mot dJi song trong ki€p trude. Cit nhu vay ma di ngugc vé qud
kht v6 ciing tan. Khong c6 mot diém dau tién. Ciing giong nhu mot diy sé khong cé s6
nao c6 thé goi 1a s& bit diu, vi ngudi ta c6 thé thém vio mot con sd nita. Ciing vy dong
chdy tim y clia ching ta ciing khdng c6 di€m khdi diu. Nhitng trang thai nhiéu loan ctia
chiing ta, bao gdm cd v6 minh, cling khdi 1én tir nhitng nguyén nhin, tifc 1a nhitng trang
th4i nhi€u loan da c6 tir tru6c. Dong chdy clia nhitng trang thdi nhiéu loan ndy c¢6 mit tir
vo cling vo tdn vé qud khit. N&u c6 mot cdi mdc thdi gian dau tién clia nhitng trang thdi
nhi€u loan thi chiing ta lai phdi néu ra cdi gi 12 nguyén nhin cla trang thdi nhi€u loan
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dau tién d6. N&u khdi dau biing thanh tinh va sau d6 trd nén vd minh thi vé minh tir dau
ma phdt sinh? Khong thé nao nao cé nhitng chiing sanh thanh tinh nhan thic dugc thuc
tai roi lai trd nén vo6 minh. N&u mot ngudi trd nén v minh thi trong qui khit ngudi Ay da
khong hoan toan thanh tinh. Hon nita, khdng c6 bat ci chiing sanh nio khéc c6 thé lam
cho chiing ta vd minh dugc. Khong ai c¢6 thé dem dd nudc vd minh vao trong dong chiy
tam thic cda ching ta dudc nhu ki€u nuéc c6 thé d6 vao ly dugc—The physical
evolution of our universe is a matter for scientific research. Science examines the
continuity of physical material in our universe, how cause and effect operate physically to
produce the various things in our universe. Matter in our universe has a cause: a previous
moment of matter or energy. It would be difficult to prove there was a time when neither
matter nor energy existed. If there once was nothing, then out of what did matter arise?
How could things be produced without causes? Our present universe is a transformation
of the physical energy that existed previously. Our mind isn’t made of physical material
and therefore its causes aren’t material. Our mind arises from the previous moment of
mind in its continuity. We can trace our consciousness back moment by moment to
childhood. Our mind has changed since then, but our present mind is related and caused
by our mind when we were younger. In this way, the existence of our mindstream can be
traced back to the time of conception. The consciousness that entered the fertilized egg in
our mother’s womb must also have had a cause. From a Buddhist perspective, this is a
previous moment of mind, i.e. our consciousness of a previous life. This continuity of
mind goes back indefinitely. There was no beginning. Just as the mathematical
numberline has no beginning, one more can always be added, neither has the continuity
or our consciousness. Our disturbing attitudes, which include ignorance, also arise from
causes: the previous moments of disturbing attitudes. Their continuity goes back
infinitely. If there were a first moment of disturbing attitudes, then we should be able to
point ot what caused it. If it were initially pure and later became ignorant, where did
ignorance come from? It’s impossible for pure beings who perceive reality to later
become ignorant. If someone becomes ignorant, he or she wasn’t completely pure before.
In addition, no other being can make us ignorant. No one can put ignorance into our
mindstreams the way water is poured into a cup.

(B) Vo Chung
Endlessness

Quyén Gido ding tir “v6 chung” khi néi vé chin ly tuyét d6i: The temporal or functional
teaching applied the term to noumenal or absolute, being considered as infinite.

Thuc Gido dung tir “vd chung” khi néi vé hién tugng vo tin: The real or reliable teaching
applied the term to the phenomenal, being considerd as infinite.
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(C) Tam Vo Thiiy Vo Chung
The Beginningless and Endless Mind

Chiing ta, nhitng ngudi Phat ti tin & thuy&t nhan qua ludn hdi thi khi ching ta néi ring
phdi c6 mot ki€p trudce, thi phdi cé mot ki€p trude nita, trude nita, va true nita, van van.
N6i cdch khéc, luan hoi 12 vo thity. Tuong tu nhu vay khi chiing ta néi ring phdi c6 mot
ki€p sau, thi phdi c6 mot ki€p sau nifa, sau nita, va sau nita, vin van. Nhu vdy luan hdi 1a
v chung. N&u chiing ta tin ring tdm tri cia minh 12 mot dong lién tuc nhitng trang thdi
‘tAm’ gdm c3 ky tic vé ki€p tru6c clia minh, va ty thuy&t phuc minh ring né phadi nhu vy
chtt khong thé nao khic hon dudc, vi cdi khong phai 1 ‘tAm’ khong thé dugc 1am thanh
‘tam’ trong mot ching sanh nao d6. Nghia la cdi goi 1a dong tdm thitc, hay cdi tAm trong
mot ching sanh nao d6 sé trdi chdy lién tuc mai mai, vo thuy-vd chung—We, Buddhists,
believe in the theories of “Cause and Effect,” and “Rebirth”, so when say that there must
be a previous life, then, there had been another previous life, another previous life, and
another previous life, and so on. In other words, “Rebirth” is beginningless. Similarly,
when say that there must be a future life, then, there will be another future life, another
future life, and another future life, and so on. That is to say “Rebirth” is endless. If we
believe that our present mental experiences come in a continuum or succession of mental
states and includes memories of our past experiences in this life, and persuading
ourselves that it is inconceivable it could ever have been otherwise because what is non-
mind cannot be made a so-called ‘mind’ in a certain being. That means the so-called
‘mind’ in a certain being had flown, flew, is flowing, and will flow forever without
beginning or ending.

Phdt Neon—The Buddha’s Words:

Nhitng ngudi thudng gidc tinh, thudng tu tip chuyén can, thudng d€ chi huéng t&i Niét ban,
thi moi phién nio déu dit sach—Those who are ever watchful, who always cultivate to train
their minds and to discipline themselves, their defilements will come to an end (Kinh Phdp
Ci—The Dammapada Sutta 226).

A-Da-La nén bi€t: Pay khong phai chi 1 chuyén d&i nay ma ddi xua ngudi ta cling tirng n6i:
Lam thinh bi ngudi ché, néi nhiéu bi ngudi ché, néi it cling bi ngudi ché. Lam ngudi ma
khong bi ché, that 1a chuyén khé c6 thé & th€ gian niy—Atula! There is an old saying, it is
not one of today only: “They blame those who sit silent, they blame those who speak too
much. They blame those who speak little too.” There is no one who is not blamed in this
world (Kinh Phdp Ci—The Dammapada Sutta 227).

Toan bi ngudi ché ca, hay toan dugc ngudi khen ca, 12 diéu qud khit chua tirng c6, hién tai
tim khong ra, va vi lai ciing khong dé gi thdy dugc—There never was, there never will be,
nor is there now, a person who is wholly blamed or wholly praised (Kinh Phdp Ci—The
Dammapada Sutta 228).
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CHUONG SAU MUOI SAU
CHAPTER SIXTY-SIX

Kiép: Kalpa (skt)

(I) Nghia ciia Kiép— The meanings of Kalpa:

1)
2)

3)

4)

)
a)

b)
c)
d)

Mot khodng thoi gian rat dai: Aeon—Life—An infinitely long time.

Khodng thsi gian mot ngdy mot dém trén c¢6i Trdi Pham Thién (tuong duong véi 4 ty 320
tri¢u ndm): The length of a day and night of Brahma (4.320.000.000 years).

Khodng thdi gian tir ldc vii tru duge thanh 14p, d&€n hoai diét rdi lai dugc thanh lap: A
period of time between the creation and recreation of a world or universe.

LAy 4o trdi vd vao mot tdng dd dai 40 dAm, ¢ mdi trim nim lai vé mot I1an, ¢ thé cho
dé&n khi 4o trdi rach nat, ti€u ki€p van chua hét—To pass a heaven cloth over a solid rock
40 1i in size once in a hundred years, when finally the rock has been thus worn away a
kalpa will not yet have passed.

Ki€p: 139.600 years.

Tiéu ki€p—One Small Kalpa: Mot tiéu ki€p tuong duong véi 1.000 ki€p, mot khodng
thdi gian tr tao 14p vii tru dé€n tdi tao 1dp—The length of a Day and Night of Brahma
which is equivalent to 1,000 kalpas. A period of time between the creation and recreation
of a world or universe.

Trung ki€p= 20 small kalpas: Middle-size kalpa (biing 20 ti€u ki€p).

Dai ki€p= 4 middle kalpas: Great kalpa (biing b&n trung ki€p).

Theo CAu X4 Ludn, c6 bon trang thdi hay bon ki€p, mdi ki€p gdbm 20 ti€u ki€p qua cic
thdi ky thanh, try, hoai, khong: According to the Kosa Sastra, there are four kalpas or
epochs, or periods of time, each consisting of twenty small kalpas, during which worlds go
through formation, existing, destruction, and annihilation.

(II) Phén loai Kiép— Categories of Kalpas:
(A) Phdn loai theo Phuong cdch, co ba logi—Methodologically speaking, there are three

1)
a)

b)

c)

types of kalpas:

Tiéu Kiép: Small kalpa.

Mot giai doan ting giam thanh hoai ctia vii tru—A small kalpa—A period of growth and
decay of the universe—An intermediate kalpa.

Theo Cau X4 Luan thi ki€p sdng con ngudi ci mdi thé€ ky 1a ting mot tudi, cif ting nhu
th& cho d&n khi ting t6i 8 van tu tudi thi lai bit ddu gidm din cling mdi trim nim mot
tudi, cho d&n khi tudi tho chi con 10 tudi. Mdi chu ky ting hoic gidm nhu viy 1a mot ti€u
ki€p—According to the Kosa Sastra, the period in which human life increases by one
year a century until it reaches 84,000; then it is reduced at the same rate till the life-
period reaches ten years of age. These two are each a small kalpa.

Theo Tri P6 Luan thi hai chu ky ting gidm tudi tho dugc CAu X4 Luin néi & trén 12 mot
“Tiéu Ki€p”—According to the Sastra on the Prajna-Paramita Sutra, the two above
mentioned cycles together as one small kalpa—See Tiéu Ki€p (b) in (II) (A) (1).
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Trung Kiép: Middling Kalpa (intermediate aeon)—Mat thdi ky 336 triéu nim, bén trung
ki€p 1am thanh mot dai ki€p. Theo Phat Gido Pai Thira TAy Tang, mot trung ki€p dudc
gidi thich nhu sau: “Né&u ban ddo sau xudng 1ong dit 1.000 mét, rdi dao rong ra chung
quanh ciing 1.000 thuéc vudng viic, sau d6 14p day hd trong nay bing téc, mdi sgi dai
ntta mét. Roi sau d6 ¢t 100 nim thi 14y ra mot sdi tc, trung ki€p 1a khodng thdi gian dai
cho d&n khi nao chiing ta 14y dugc hét s§ téc trong cdi hd Ay—Middling kalpa, is a period
of 336.000.000 years (four middling kalpas make on great Kkalpa—
Thanh+Tru+Hoai+Khong=A great kalpa). According to the Tibetan Mahayana
Buddhism, middling kalpa is explained like this: “If you dig down a thousand yards into
the earth and then dig around one thousand square yards and then fill this empty hollow
with hairs a half inch long each; then if you take away one hair every hundred years; the
length of time of a middling kalpa is the length of time you take out all hairs in that
hollow.

Pai Kiép: Mahakalpa.

Theo Phiat Gido Pai Thira, mot dai ki€p 1a 1.334.000.000 nim, mot trung ki€p 1a
336.000.000 nim, mot tiéu ki€p 1a 16.800.000 nim: According to the Mahayana
Buddhism, a mahakalpa is represented as 1,334,000,000 years, a middling kalpa is
336,000,000 years, and a small kalpa is 16,800,000 years.

Tuy nhién, theo A Ty Pat Ma Cau X4 Luin, mot dai ki€p gdm 80 trung ki€p, chia 1am 4
nhém 20 trung ki€p. Nhém 20 trung ki€p thit nhat 1a ki€p khong. Ki€p khong l1a sy trong
rong hoan toan khi th& gidi hé trudc d6 khdng con ton tai. Sau d6 1a 20 trung ki€p cla
ki€p thanh, tic 1a thdi ky hinh thanh cla th€ gidi. K& d&n 1a 20 trung ki€p ctia ki€p tru.
Ti€p theo 1a 20 trung ki€p clia ki€p hoai. Hién nay ching ta dang & trong tru ki€p. Trong
khodng 20 trung kié€p ctia ki€p tru, chiing ta dang & thdi ky dau clia ki€p gidm. Vi vay,
khi ki€p nay gidm, s& c6 18 1an ting va 18 1an gidm. Rdi lai ti€p tuc 20 trung ki€p k&
ti€p—However, according to the Abhidharma-Kosha, one great aeon is composed of
eighty intermediate aeons in four groups of twenty. The first twenty are aeons oc vacuity.
The vacuity is the absence of the last world system. They are followed by twenty aeons
of formation of new world system; then twenty aeons of abiding; then twenty aeons of
destruction of that system. Right now, we are in the aeons of abiding. Within these twenty
intermediate aeons of abiding, we are in the first long period of decline. So, as this one is
coming down, there are eighteen ups and downs afterwards. Then the twentieth goes on
up.

Mot vong thanh, tru, hoai, khdng ctia vii tru, mdi thdi ki€p dugc chia ra lam 20 ti€u kiép,
mdi ti€u ki€p lai dugc chia ra Iam hai thdi “ting” va “gidm,” mdi thdi “ting” dugc cai tri
bdi “tif thién vuong” (thi€t, dong, bac, vang), trong thdi d6 tudi tho clia con ngudi ting
mot tudi mdi trim nim cho d&€n 84.000 nim, va than ngudi ciing ting t6i 84.000 bd. K&
dé 1a “gidm” thai lai dugce chia 1am ba giai doan chuéng ngai 1a nan dich, chi€n tranh va
d6i khat, lic ma tudi tho clia con ngudi gidm tir tir d&€n lic chi con 10 tudi tho va chiéu
cao chi con modt bo—The great kalpa, from a beginning of a universe till it is destroyed
and another begins in its place. It has four kalpas or periods (the complete period of
kalpas of formation, existence, destruction, and non-existence). Each great kalpa is
subdivided into four assankhyeya-kalpas, each assankhyeya-kalpa is divided into twenty
antara-kalpas or small kalpas, so that a mahakalpa consists of eighty small kalpas. Each
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small kalpa is divided into a period of “increase” and “decrease.” The increase period is
ruled over by the four cakravartis in succession, i.e. the four ages of iron, copper, silver,
gold, during which the length of human life increases by one year every century to 84,000
years, and the length of the human body to 84,000 feet. Then comes the kalpa of
“decrease” divided into periods of the three woes, pestilence, war, and famine, during
which the length of human life is gradually decreased (reduced) to ten years and the
human body to one foot in heigth:

Thanh Ki€p: Vivarta (skt)—The creation period—The kalpa of formation.

Tru Ki€p: Vivartasiddha (skt)—The appearance of sun and moon, light, human life and
other lives—The kalpa of existence.

iii) Hoai Ki€p: Samvarta (skt)—Decay—The kalpa of destruction.
iv) Khong Kié€p (Diét Kié€p): The kalpa of utter annihilation, or empty kalpa—Destruction

first by fire, then water, then fire, then delige, then a great wind.

(B) Phén loai theo su cdu tao vu tru—Co bén loai kiép— Categories based on the formation

1)
2)
3)
4)

of the universe— The kalpa is divided into four parts:

Thanh Ki€p: The period of world formation.

Tru Ki€p: The period of world-continuation (stability or development).
Hoai Kié&p: The period of the world-dissolution.

Khong Kiép: The period of void.

(C) Phén logi theo sy Tdang Gidm, cé hai logi— Categories based on the increasing and

1)

2)

decreasing, there are two kinds:

Ting Ki€p: Ting ki€p 12 ki€p ma trong d6 ddi ngudi ting dan tir 10 tudi 1én d&n 84.000
tudi, va chiéu cao cda thin ngudi ting tif mdt bd Anh 1én dén 8,400 b6 Anh—The
increasing kalpas, or the kalpa of increment during which human life increases by one
year every century from an initial life of ten years, till it reaches 84,000 years, and the
body from one foot to 8,400 feet in heigth.

Gidm Kiép: Trong giai doan gidm ki€p, sanh mang gidm dan, ngugc lai véi ting ki€p
sinh mang ting dan. C4 hai lam thanh 20 ki€p, 10 gidm, 10 ting—The decreasing kalpas
in which the period of life is gradually reduced, in contrast with the increasing kalpas
(ting ki€p). Together they form twenty kalpas, ten decreasing and ten increasing.

(III) Cdc dinh nghia khdc lién quan dén Kiép— Other definitions that are related to Kalpa:

1)

2)

a)

b)

3)

Di¢m Kiép: Kalpa-flames—Ki&€p Hda—Ki&€p Tan Hda—Ki&p Thiéu—Hda tai trong thdi
hoai ki€p, mot trong dai tam tai (ki€p hda tai s& d6t hé&t tr mit dat cho dén cdi so
thién)—The fire in the kalpa destruction, one of the three great calamitiesl.

Hoai Kiép: Samvarta (skt)—Kalpa of destruction or decay.

Mot trong ti ki€p, khi vii tru hay tam thién dai thién th& gi6i bi hdy diét—The periodical
gradual destruction of a universe, one of its four kalpas.

Hoai ki€p gdm 64 tiéu ki&p trong d6 Itta, nudc va gié tan pha tat cd moi thit, ngoai trir T
Thién Thién: Destruction consists of sixty-four small kalpas when fire, water and wind
destroy everything except the Fourth Dhyana.

Hoéi Kiép: Kalpa-ash—KiéDp tro, thdi k¥ chi toan nhitng tro, ngay sau sy tan phé clia ki€p
hda—The ash after the fire kalpa of destruction.
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7)

8)

9)
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Nhon Hién Kiép: Bhadrakalpa (skt)—Ba P2 Ki€p—Nhon Hién ki€p—Thién Ki€p—The
age in which we are living now—Good Kalpa—Lucky kalpa—The present kalpa—Thdi
dai ma ching ta dang song (ki€p da qua la Trang nghiém Ki€p, ki€p sidp t6i 1a Tinh Td
Ki€p). Hién ki€p kéo dai 236 triéu nim, nhung chiing ta da trdi qua 151 triéu nim. Trong
mot ngan vi Phiat Hién Ki€p thi Phat Thich Ca 13 vi thif tw va Phat Di Lic 1a vi thit 995
ndi ti€p—The present period. It is to last 236 million years, but over 151 million have
already elapsed. There are one thousands Buddhas, Sakyamuni was the fourth and
Maitreya will be the 995" to succeed him.

Tdng Kiép: Increasing kalpa—Ting ki€p 1a ki€p ma trong d6 ddi ngudi ting dan tr 10
tudi 1én d&€n 84.000 tudi, va chiéu cao clia thin ngudi ting tif mdt bd Anh Ién dén 8,400
bd Anh—The increasing kalpas, or the kalpa of increment during which human life
increases by one year every century from an initial life of ten years, till it reaches 84,000
years, and the body from one foot to 8,400 feet in heigth.

Thanh Kiép: Vivarta-kalpa (skt)—Kalpa of formation—Thanh ki€p gém 20 ti€u ki€p
trong lic cdc th€ gidi va ching sanh dudc thinh 1ap—Formation or completion which
consists of twenty small kalpas during which worlds and the beings on them are formed.
Thiiy Kiép: Kalpa of flood—Dai thdy tai sanh ra vao thdi hoai ki€p, mot trong tam dai
tai.

Tinh Tu Kiép: Kalpa of the constellations—Ki€p vi lai trong d6 c6 1.000 vi Phat ra doi
(vi Phat xud't hién nhu tinh td trén trdi nén goi 1a tinh td ki€p, bat dau 12 Nhut Quang
Phit va sau cuing 1a Tu Di Tuéng Phat)—A future kalpa of the constellations in which a
thousand Buddhas will appear.

Trang Nghiém Kiép: Glorious kalpa—Ki€p trang nghiém huy hoang trong d6 hang ngan
vi Phat ndi ti€p nhau gép phan 1am trang nghiém (dai ki€p qué khit trong ba dai ki€p clia
tam th€ goi 12 Trang Nghiém Ki€p. Trong mdi dai ki€p cé 80 ti€u ki€p, mdi ti€u ki€p
déu thanh 1ap bdi thanh tru hoai khong. Trong 20 ti€u ki€p clia tru ki€p c6 1000 vi Phat
ra doi, md dau 1a Pic Hoa Quang Nhu Lai, két thiic 1a Phat Ty X4 Phu)—The glorious
kalpa (past) to which thousands of Buddhas, one succeeding another, bring their
contribution of adornment.

10) Tru Kiép: Vivarta-siddha (skt)—Kalpa of existing—Tru ki€p trong d6 mit trdi mit tring

moc 1én, giGi tinh phan biét, anh hiing khéi day, bdn giai cAp dugc thanh 1ap, va cudc
song xd hoi ti€n héa—Existing or abiding or existence, sun and moon rise, sexes are
differentiated, heroes arise, four castes are formed, social life evolves.

11) T Kiép (Ti Trang): Theo CAu X4 Luan, c6 bon trang thdi hay bon ki€p, mdi ki€p gdm

a)

b)

20 ti€u ki€p qua cic thdi ky thanh, tru, hoai, khong—According to the Kosa Sastra, there
are four kalpas or epochs, or periods of time, each consisting of twenty small kalpas,
during which worlds go through formation, existing, destruction, and annihilation:

Thanh Kié&p: Vivarta-kalpa (skt)—Thanh ki€p gom 20 tiéu ki€p trong liic cdc thé& gidi va
ching sanh dudc thanh lap—Kalpa of formation—Formation or completion which
consists of twenty small kalpas during which worlds and the beings on them are formed.
Tru Ki€p: Vivarta-siddha (skt)—Tru ki€p trong d6 mit trdi mit tring moc 1&n, gidi tinh
phan biét, anh hiing khéi day, bon giai cdp dugc thanh 1ap, va cudc song xa hoi ti€n
héa—Kalpa of existing—Existing or abiding or existence, sun and moon rise, sexes are
differentiated, heroes arise, four castes are formed, social life evolves.
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¢) Hoai Ki&p: Samvarta kalpa (skt)—Hoai ki€p gdm 64 tiéu ki€p trong d6 Ira, nudc va gi6
tan phd tit cA moi th, ngoai trir T Thién Thién—Kalpa of destruction or decay—
Destruction consists of sixty-four small kalpas when fire, water and wind destroy
everything except the Fourth Dhyana.

d) Khong Ki€p: Samvarta-siddha kalpa (skt)—Su hiiy diét k€ ti€p bdi khong ki€p, trong giai
doan ndy khong thit gi c6 thé tdn tai dugc. Pay 12 giai doan hoan toan hoai diét—Kalpa
of annihilation—Annihilation or the succeeding void, during which nothing exists, or the
final annihilation.

(IV)Ba A Tédng Ky Kiép— Three Asankhya Aeons: 47 con s6 “khdng” theo sau s& “mot” lam
thanh mot A Ting Ky. Nhu vay ba a ting ky ki€p phdi dudc xem 12 vd lugng hay vo s&
ké ki€p—There are 47 number “zero” after number “1” to make one asankhya. Thus,
three asankhya aeons must be considered as innumerable and countless aeons.

(V) Ba A Tang Ky Kiép Tu Hanh ciia chu Pai Bé Tdt— Three Asankhya aeons of cultivation
of Great Enlightening Beings: Theo truyén thong Phit gido, mot vi B6 T4t phdi tu tip ba
a ting ky ki€p méi mong thanh Phit. Tuy thudc vao thdi gian B6 T4t tu tip Luc D6 Ba
La Mat va difc hanh ma Bd T4t tr tit chitng dudc cédc dia trong thip dia. Vi vdy ma c6
nhiéu bic B Tat khdc nhau. Tuy nhién, néi chung kinh dién Pai Thira thudng néi B6
Tat phdi tu tAp trong mot thdi gian ra't dai, rd't khé tinh d€m, rat khé twdng tugng dudc v6i
s6 ki€p khong thé nghi ban, vo tin va vo han lugng. Theo kinh Phdp Hoa: “Chu B T4t
da & ndi vo lugng ngdn muodn e ki€p, vi Phat qud nén siéng tu tinh tdn.”—According to
the Buddhist tradition, in order to become the Buddha, a Bodhisattva must traverse three
asankhya aeons. It depends on the time of Bodhisattva practices six paramitas and other
virtues so that he proceeds step by step to each of the stages of spiritual realizations.
Therefore, there have been different kinds of Bodhisattvas. However, generally
speaking, Mahayana sutras declare that Bodhisattvas spent a very very long time which
was very difficult to count and we cannot imagine out with the words “immeasurable”,
“boundless”, “inconceivable number of kalpas”. According to the Lotus Sutra, “The great
multitude of Bodhisattvas have already for immeasurable thousands, ten thousands,
millions of kalpas applied themselves diligently and earnestly for the sake of the
Buddhahood.”

Phdt Ngon:

D6i véi ngudi tri, sy tréi budc bing day gai, bing cay, bing sit chua phai kién cd, chi ¢
1ong luyén 4i vo con tai sdn mdi that sy 13 sy tréi budc chic bén—To a wise man, the
bondage that is made of hemp, wood or iron, is not a strong bond, the longing for wives,
children, jewels, and ornaments is a greater and far stronger attachment (Kinh Phdp Ci—The
Dammapada Sutta 345).

Nhitng ké dit ngudi vao sa doa, 12 nhu sy tréi budc chic bén, né hinh nhu khoan dung hoa
hudn ma that khé 1ong thodt ra. Hiy doan trir dirng dinh mic, lia duc ma xuét gia—The wise
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people say that that bond is very strong. Such fetters seem supple, but hard to break. Break
them! Cut off desire and renounce the world! (Kinh Phdp Ci—The Dammapada Sutta 346)

Nhitng ngudi say dim theo 4i duc, tu lao minh trong Iu6i budc nhu nhén gidng td. Ai dit dudc
st rang budc khdng con dinh mic nita, thi s& xa moi thong khé dé ngao du tv tai—A man
infatuated with lust falls back into the stream as a spider into the web spun by itself. He who
cuts off this bond, retire from the world, with no clinging, will leave all sorrow behind (Kinh
Phap Ci—The Dammapada Sutta 347).

B4 quéd khit, hién tai, vi lai, md vudt qua bd kia; tAm da gidi thodt tit cd, thi khong con bi
sanh gia tr§ lai—Leave the past behind; let go the future; and give up the present; crossing
the shore of existence, with mind released from everything, will not again undergo birth and
old age (Kinh Phap Ci—The Dammapada Sutta 348).

Nhitng ké bi tr tudng xau 4c 1am tao loan, thudng cAu mong duc lac that nhiéu. Mong duc lac
ting nhiu 13 tuy tréi minh cang thém chic chin—Men who are disturbed by evil thoughts,
swayed by strong passions and yearned only for pleasure; his craving grows more and more.
Surely he strengthens his own fetters (Kinh Phdp Ci—The Dammapada Sutta 349).

C4 1am hai ri't nhiéu rudng vudn, sin nhué 1am hai rit nhiéu thé€ nhan. Viy nén bd thi cho
ngudi lia sin, s€ dugc qua bdo I6n—Human beings are damaged by hatred in just the same
manner as weeds damage the fields. Therefore, to give to those who are free from hatred,
yields great reward (Kinh Phdp Ci—The Dammapada Sutta 357).

Tit Thdp Nhi Chuong Kinh (Kinh Bén Muoi Hai Chuong)— Sutra In Forty-Two Sections
Chuong 37— Chapter 37: Bic Phat day: “Dé tf ta tuy xa ta nghin ddm, ma ludn nghi d&€n va
thurc hanh gi6i phdp clia ta thi chic chin sé ching dugc dao qui. Ngudc lai, ké & gan bén ta,
tuy thudng giip ma khong thuc hanh theo gidi phdp cia ta, cudi cing vin khong chitng dugc
dao.”—The Buddha said: “My disciples may be several thousands miles away from me but if
they remember and practice my precepts, they will certainly obtain the fruits of the Way. On
the contrary, those who are by my side but do not follow my precepts, they may see me
constantly but in the end they will not obtain the Way.”

Chuong 38— Chapter 38: Piic Phat hdi mdt vi Sa Mon: “Sinh mang clia con ngudi tdn tai bao
14u?” Vi Sa Mon dap: “Bach Thé ton, trong vai ngay.” Phat néi: “Ong chua hi€u Pao.” Pic
Phit héi mot Sa mon khdc: “Sinh mang con ngudi tdn tai bao 1au?” Vi kia d4p: “Bach Th&
Tén, khoidng mdt bita dn.” Phat néi: “Ong chwa hi€u Pao.” Pic Phat lai hdi mot vi khic:
“Sinh mang con ngudi ton tai bao 14u?” Vi kia d4p: “Bach Thé Tén, khodng mot hdi thd.”
Phat khen: “Hay 1im! Ong 1a ngudi hi€u Pao.”—The Buddha asked a Sramana: “How long is
the human lifespan?” He replied: “A few days.” The Buddha said: “You have not yet
understood the Way.” The Buddha asked another Sramana: “How long is the human
lifespan?” The other replied: “The space of a meal.” The Buddha said: “You still have not yet
understood the Way.” The Buddha then asked another Sramana: “How long is the human
lifespan?” The last one replied: “The length of a single breath.” The Buddha said: “Excellent!
You understand the Way.”
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CHUONG SAU MUOI BAY
CHAPTER SIXTY-SEVEN

Nga va Vo Nga
Ego and Egolessness
Atta (p)—Atman (skt)&Anatma (skt)

(A) Nga: Ego—Atta (p)—Atman (skt)

(A-1) Téng quan va Y nghia ciia Ngd— Overview and Menaings of Ego

(I) Pai cuong vé Ngd—An overview of Atman.

(1) Y nghia ciia Ngid— The meanings of Atman: Pudgala (skt).

(A-2) Nhiing dinh nghia khdc lién quan dén “Nga ”— Other definitions which are related to
“Atman”

(A-3) “Bdn ngd” ton tai trén co s6 tu tinh— Own self as inherently existent

(I) Téng quan vé “Bdn ngd” ton tai trén co sé tu tdnh—An overview of “Own self as
inherently existent”.

(II) Chi tiét vé “Bdn ngd” ton tai trén co sé tu tdnh—Details of “Own self as inherently
existent”.

(A-4) Nga Va Nga S6—I and Mine

(I) Téng quan vé Ngd Va Ngda S6—An overview of “I and Mine”.

(I1) Chi tiét vé Nga Va Nga S6— Details of “I and Mine” .

(A) Nga—1.

(B) Ngd S6— Mine.

(III)Nhitng 1oi Phdt day vé “Ngda S6” trong Kinh Phdp Cii—The Buddha’'s teachings on
“Mine” in the Dharmapada Sutra.

(A-5) Cdi Ngd va Déc Tit Bo— Self and Pudgala-vada (Puggala-vada (p))

(A-6) Phdn Loai Nga— Categories of “Ego”

(I) Hai loai Bdn Nga—Two kinds of Ego.

(II) Nga Nhan Tu Tuong— Four ejects of the ego in the Diamond Sutra.

(II1)Bén phién ndo gy ra béi ngd chdp— Four delusions in reference to the ego.

(B) Vo Nga: Anatma or Nairatmyam (skt)— Egolessness— No-self— Not self— Non-ego—
The emptiness of a self

(B-1) Tong quan va Y nghia ciia Vo Nga— Overview and Meanings of Egolessness

(I) Téng quan vé Vé ngd—An overview of Anatman.

(Il) Nghia ciia Vo ngd— The meanings of Anatman.

(B-2) Thuyét Vé nga— The doctrine of “Anatman”

(B-3) Hai ddc tanh cia Vo ngad— Two special characteristics of “Anatman”

(B-4) Thuyét Tat Dinh va Vo nga— Determinism and Selflessness

(B-5) Thdn-Tam-Canh Vé Nga— No-self of “Body-Mind-Environment ”
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(I) Téng quan vé Thdn-Tém-Cdanh V6 Ngd—An overview of No-self of “Body-Mind-
Environment”.

(I1) Chi tiét vé Than-Tam-Cdnh V6 Ngd— Details of No-self of “Body-Mind-Environment” .

(B-6) Phdn tich ciia Pitc Phdt vé cdi “Ta”— The Buddha’s analyses of the self

(I) Téng quan vé sw Phdn tich ciia Piic Phdt vé cdi “Ta”—An overview of The Buddha’s
analyses of the self.

(I1) Chi tiét vé sy Phdn tich ciia Piic Phdt vé cdi “Ta”— Details of The Buddha’s analyses of
the self.

(B-7) Tai sao chiing ta nén chéi bé ¥ ni¢m vé cdi “Ta”?>— Why should we reject the idea of
a self?

(I) Chiing ta nén chéi bé ¥ tuéng vé cdi “Ta” bdi hai Iy do—We should reject the idea of a
self for two reasons.

(II) Pitc Phdt day “Tai sao chiing ta nén chéi bé ¥ niém vé cdi Ta”—The Buddha taught
“Why should we reject the idea of a self?”
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(A) Nga
Ego
Atta (p)—Atman (skt)

(A-1) Téng quan va Y nghia ciia Nga
Overview and Menaings of Ego

(I) Pai cuong vé Ngd— An overview of Atman: Ta—Self—Ego.

1)

2)

Theo Phat gido,”Nga” 1a tAm thic vi t&€ nhat chinh 1a cdi tao ra sy tdch biét gilta ngudi
ndy vdi ngudi khac. C6 mot cdi “tdi” don thuan dugc biéu hién tiy thudc vao sy tuong
tuc cda tam thic. Sy tin twdng vao ban ngd (cdi ta, cdi toi, cdi tw ngd) dan t6i vi ky va
duc vong, do d6 1am cén trd viéc thuc chitng vé tinh ddng nhift cia ddi séng cling nhu
viec dat dudc dai gidc—According to Buddhism, “Atman” is the most subtle
consciousness, the ultimate demarcation point between one person and another. There is
a mere “Ego” which is designated in dependence on the continuum of consciousness.
The belief in ego creates and fosters egoism and desire, thus preventing the realization of
the unity of life and the attainment of enlightenment.

Ngi hay linh hdn c6 nghia 1a mot c4i gi d6 khong thay ddi. Py 1a nguyén 1y cin bin
ciia An Gido bi Piic Phat chdi bd. Khi mot cdi ngd hay linh hdn dudce nghi 12 nhu thé thi
chinh diéu 4y s& tao thanh ngi ki€n. Khi thyc tinh clia mot sy vat dic thit nhu thé bi phi
nhan thi diéu niy c6 nghia 1a phdp vd ngd—Non-changing quality (atman means
anything substantially conceived that remains eternally one, unchanged and free). A basic
tenet of Hinduism which was rejected by the Buddha. When an ego-soul or pudgala is
thought as such, that constitutes the wrong view on existence of a permanent ego or atma-
drishti. When the reality of an individual object or dharma as such is denied, this is what
is meant by the belief that “things are without independent individuality” or
dharmanairatmya.

(I1) Y nghia ciia Ngd— The meanings of Atman: Pudgala (skt).

1)

2)

Ngi 1a chd t€ clia than so vdi vi vua tri vi trong mdt xt. Theo dao Phat, chiing sanh tuy
hét thdy déu c6 cdi tAim than do ngii uin hoa hgp gid tam ma thanh, nhung khong c6 cdi
thyc thé thudng nhi't clia minh, nén goi 12 ngd khong—The master of the body, compared
to the ruler of the country. Illusion of the concept of the reality of the ego, man being
composed of elements and disintegrated when these are dissolved.

C4 nhon hay cdi “T6i” hay cdi “Ngd” mang tinh chat luan hdi. Phat gido phli dinh mot
thyc thé hay mot linh hdn vinh hiing. Tat cd cdc loai hitu tinh déu phai luu chuyén trong
luan hdi sanh tif. V6i Phit gido, cd4 nhdn chi 12 mot danh tir u6c 1€, 1a sy phdi hgp gita
thé chdt va tAm thifc, c6 thé thay ddi tirng lic khdc nhau—Man, person, ego or self, the
substance that is the bearer of the cycle of rebirth. Buddhism denies the existence of an
eternal person or soul. All beings subject to transmigration. Buddhism sees the person
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1)

2)

3)
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only a conventional name or a combination of physical and psychological facotrs that
change from moment to moment.

Nga hay linh hdn c6 nghia 12 mdt cdi gi d6 khong thay d8i. Pay 1a nguyén ly cin ban
ciia An Gido bi Ptc Phat chdi bd. Khi mot cdi nga hay linh hon dudc nghi 1a nhu thé thi
chinh diéu 4y s& tao thanh ngi ki€n. Khi thyc tinh ctia mot sy vat dic thit nhu thé bi phii
nhan thi diéu ndy c6 nghia 1a phdp v ngi. Ngi thé hay tu tinh trong con ngudi, day 1a
céi suy nghi ra tu tuéng hay cdi lam ra hanh dong, va sau khi chét cdi 4y s& tru ndi hanh
phtic hay dau khd tiy theo nghiép luc da giy tao bdi con ngudi 4y. Ngoai dao cho ring
ngd 12 than ta, con dao Phat thi cho riing Gid Ngi 1a sy hoa hop clia ngii udn, chit khdng
c6 thuc thé (vo thudng, va vo ngd)—Non-changing quality (atman means anything
substantially conceived that remains eternally one, unchanged and free). A basic tenet of
Hinduism which was rejected by the Buddha. When an ego-soul or pudgala is thought as
such, that constitutes the wrong view on existence of a permanent ego or atma-drishti.
When the reality of an individual object or dharma as such is denied, this is what is meant
by the belief that “things are without independent individuality” or dharmanairatmya.
The supreme SELF, the Ultimate Reality, or Universal Consciousness, the divine element
in man, degraded into idea of an entity dwelling in the heart of each man, the thinker of
his thoughts, and doer of his deeds, and after death dwelling in bliss or misery according
to deeds done in the body. The erroneous ideas of a permanent self continued in
reincarnation is the sources of all ilusion. But the Nirvana sutra definitely asserts a
permanent ego in the transcendental world, above the range of reincarnation; and the
trend of Mahayana supports such permanence. Ego composed of the five skandhas and
hence not a permanent entity. It is used for Atman, the self, personality. Buddhism take
as a fundamental dogma, i.e. impermanence, no permanent ego, only a temporal or
functional ego. The erroneous idea of a permanent self continued in reincarnation is the
souce of all illusion.

(A-2) Nhitng dinh nghia khdc lién quan dén “Nga”
Other definitions which are related to “Atman”

Ngd Ai: Yéu cii ta, yéu hay chdp vao thuc ngd, khdi 1én véi thitc thit tim—Self-love;
the love of or attachment to the ego, arising with the eighth vijnana.

Ngé@ Ba La Mat: Ego paramita—Ngd Ba La Mat 1a mot trong thit dugc néi dén trong
kinh Ni€t Ban, 1a cdi ngd siéu viét va tu tai 1a thudng, lac, nga, tinh—The ego paramita
in the four based on the Nirvana sutra in which transcendental ego is sovereign, i.e. has a
real and permanent nature; the four are permanence, joy, personality, and purity.

Nga Chdp: Lagna-atman (skt)—Ego-grasping—Bdm chit vao cdi Ta—Trong T¢ Diéu
DE, Phat day riing chdp nga 1a nguyén nhan cin ban clia khd dau; tir chdp trudc sanh ra
budn khd; tir budn khd sanh ra s¢ sét. Ai hoan toan thodt khéi chdp trudc, ké d6 khong
con budn khé va rat it lo Au. N&u ban khong con chap trudc, di nhién 1a ban di gidi
thodt—Egoism (Clinging to the “I”’)—In the Four Noble Truth, Sakyamuni Buddha taught
that “attachment to self” is the root cause of suffering. From attachment springs grief;



4)

5)

6)

7)

8)

9)

2605

from grief springs fear. For him who is wholly free from attachment, there is no grief and
much less fear. If you don’t have attachments, naturally you are liberated.

Ngéd Pdng Man: Manatimana (skt)—Ngi man cho riing ta bing nhitng ké hon ta, day Ia
mot trong chin loai ngd man—The pride of thinking oneself equal to those who surpass
us, one of the nine kinds of pride.

Nga Dién DPdo: Phién nio vi cho ring ngd 1a c6 thuc—One of the four inverted or
upside-down ideas, the illusion that the ego is real—The illusion that the ego has real
existence.

Ngd Puic: Nga Duc 1a sttc manh hay dc clia ngd dugc dinh nghia nhu 1a tu tai, khdc
phuc va gidi thodt—Power or virtue of the ego, the ego being defined as sovereign,
master, free.

Ngda Hitu: Nga Hitu 12 4o tudng cho ring cdi ngd 1a ¢6 thit—The ilusion that the ego has
real existence.

Ngd Khong: The emptiness of a self or egolessness—Ching Sanh Khéng—Nhan
Khong—Chiing sanh tuy hét thiy déu cé cdi tAm than do ngii uAn hoa hgp gid tam ma
thanh, nhung khong c6 cdi thyc thé thudng nhit ctia minh, nén goi 12 ngd khong—The
non-reality of the atman, the soul, the person. [llusion of the concept of the reality of the
ego, man being composed of elements and disintegrated when these are dissolved

Ngd Khéng Chdn Nhu: No ego in truth—Gido thuyét Ti€u Thira vé “Ngi Khong Chan
Nhu.” Ky thiat khong cé cdi thuc ngdi—The Hinayana doctrine of impersonality in the
absolute, that in truth there is no ego; this position abrogates moral responsibility.

10) Ngé@ Kién: Than Ki€n—Ta kié€n cho ring than t& dai do ngii udn hgp thanh ma cho la

thuc, 1a thudng tru c¢6 dinh—False view that every man has a permanent lord within—
Wrong view on the existence of a permanent ego—The erroneous doctrine that the ego
or self composed of the temporary five skandhas, is a reality and permanent.

11) Nga Li¢t Man: Unamana (skt)—Su ngd man cho ring ta khong kém hon ké hon ta 1a

bao, ddy 1a mdt trong clru man—The pride of thinking myself not much inferior to those
who far surpass me, one of the nine kinds of pride.

12) Nga Mgn: Asmimana (p)—Abhimana or atma-mada (skt)—Ki€éu cdng ngao man—

a)
b)

<)
d)
€)

f)

g

Egoism—Self-esteem. Egotism and arrogance.

Chap nga: Vi ky—The concept of the ego is real.

Tinh ty cao ty dai clia cdi ta: Ego-conceit—Egotism.

Su kiéu hanh cla ty ngé: Self-superiority—Self-sufficiency—Pride of self.

Ngid Tudng: Y niém cho ring c6 thuc ngd hay bit c ai tin ring c6 thyc ngi—The
concept of the ego as real or anyone who believes in a real ego.

Ciy vao cdi ta ma khinh man hay ki€u ngao ngudi khac: Exalting self and depreciating
others. Self-intoxication or pride of self.

Théi ty cao, tu dai, tv min, hay tw d& cao ban thin minh: Atma-mana (skt)—Egotism—
Overweening pride—Khdi tAm ki€éu man chap c6 ta va c6 cdi s hitu cia ta.

Ngudi tu cao ty man: Egotist—Ngudi 4n néi hay viét lich tw dé cao minh. Ngudi tu cao
ty man, khong thé con dua dugc diéu hay 1& t6t vao minh dudc nita vi ho khong chiu trit
sach nhitng tu tudng ich ky d€ don chd cho nhitng gi sip dén—Egotist cannot be filled
with good virtues because he is not willing to empty his dirty mind to make room for what
is to come.
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13) Ng@ Man Céng Cao: Pride—The pride of thinking oneself is superior to equals—
Exalting self and depreciating others—Egotism or overweening pride.

14) Ngd Nga Sé: Toi va cdi clia toi (thdn ta v cdc sy vt ngoai thin ta nhung thudc vé ta)—I
and mine—The self and its possession.

15) Nga Ngu: Ego ignorance—Su ngu si clia cdi ngd, hay sy chdp chit vio do tudng clia mot
thuc ngd—Ego that holds to the illusion of the reality of the ego.

16)Nga Ngit Thii: Ngon ngit cia ké mé chap dd loai ngd ki€n, goi 1a ngd ngit thd, 1a mot
trong t& thi—The attachment to doctrines or statements about the ego, one of the four
kinds of attchment.

17) Nga (Nhédn) Chdp: Atma-graha (skt)—Holding to the concept of the reality of the ego—
Permanent personality—The atman—Soul—Self—This holding is an illusion—The
clinging to the idea of self—Chap vao khdi niém ctia mot cdi nga that, chdp vio Thudng
ngd, hay chdp vao cdi ngi thudng hing chit khong phdi la sy phdi hop ciia nim uidn sanh
bdi nhan duyén. Chap ngi con cé nghia l1a ¢d chip vao tinh hién hitu cda c4 nhidn minh
nhu mot cé thé riég biét. Su chiap ngd ndy dudc coi nhu 12 nguyén nhin clia ti't cd moi
kh& dau phién ndo con ngudi phai gdnh chiu, ma chi c6 thé cham dit khi qud trinh tu tip
dat d&€n mot trang th4i hoan toan vo6 ngd—The false tenet of a soul, or ego, or permanent
individual, that the individual is real, the ego an independent unit and not a mere
combination of the five skandhas produced by cause and effect disintegrating. Holding to
the concept of the reality of the ego also means that one holds on to oneself as an
individual personality. The atma-graha was held to be responsible for all human-beings’
sufferings and afflictions, which would in the end be finally abolished by the attainment
of a state of self-extinction or a state of complete no-self.

18) Nga Si: Ego-infatuation—Confused by the belief in the reality of the ego.

19) Nga S¢: Attaniya or Atmaniya (p)—Atmiya (skt)—C4i thudc vé clia t6i hay cdi do ta s&
hitu—Mine—Belonging to oneself.

20) Nga S¢é Kién: Ta ki€n cho ring sy vat thudc vé ta, vi sy vat chi 12 gid hdp chit khong c6
that—The incorrect view that anything is really mine, for all things are but temporal
combinations.

21) Nga Sé Tam: TAm nghi ring n6 13 chd cta van hitu—The mind that thinks it is owner of
things.

22) Ngd Thdng Man: Adhimana (skt)—Ngi man cho ring ta hon nhitng ké ngang hang véi
ta—The pride of thinking onself superior to equals, one of the nine kinds of pride.

23) Ng@ Thdt: Ego-abode—*Ngi” chinh 1a nha chita dung nhitng khd dau phién nio—The
ego as the abode of all suffering.

24) Nga thé: The supreme SELF—Ngi thé hay tu tinh trong con ngudi, diy 1a cdi suy nghi ra
tv twdng hay cdi lam ra hanh dong, va sau khi chét cdi 4y sé& tru noi hanh phic hay dau
khé tly theo nghiép luc d3 giy tao bdi con ngudi Ay—Ultimate Reality, or Universal
Consciousness, the divine element in man, degraded into idea of an entity dwelling in the
heart of each man, the thinker of his thoughts, and doer of his deeds, and after death
dwelling in bliss or misery according to deeds done in the body.

25) Ngd Tuéng: Egoism—Y niém cho ring c6 thuc ngd hay bt cif ai tin ring c6 thyc ngi—
The concept of the ego as real or anyone who believes in a real ego.
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26) Nga Tudng: Tudng nghi d&€n tu ngd vi cho ring tu nga 1a c¢6 thuc—Thought of self—The
thought that the ego has reality.

27) Nhdn Phdp Vé Nga: Pudgaladharma (skt)—Su vo ngd hay khong c6 linh hdn c4 nhan
1An cdc sy vat bén ngoai—The egolessness of both the individual soul and external
objects.

28) Nhdin vo nga: Pudgala-nairatmya (skt)—No permanent human ego or soul.

29) N¢i Nga: Ego within—Chap than tdm ctia minh bdo d6 1a thudng hing, ngudc lai v6i
ngoai ngd 13 chdp ty tai thién ngoai than, coi d6 1 vi chia té—The antaratman, one’s
own soul or self, in contrast with bahiratman (ngoai ngd/an external soul or personal or
divine ruler).

30) Thdn Nga: Purusa or Atman (skt).

a) Cdi thyc ngd ma ngoai dao chap riing khi thin chét thi thin ngd xuit ra: The soul, the
spiritual ego, or permanent person, which by non-Budhists was said to migrate on the
death of the body.

b) Than Thifc cling 13 cdi tAim thic t8i thugng sidn sanh moi hinh thic ctia sy hién hitu:
Purusa is also the Supreme Soul or Spirit, which produces all forms of existence.

¢) Linh Hon—Soul—The intelligent spirit—Consciousness—Incomprehensible or divine
wisdom.

d) V& nhitng van dé tim ly hoc, Phat gido khong chdp nhin sy hién hitu ctia mot linh hon
dudc cho 1a chin that va bat tr. VO ngd 4p dung cho tit cd van hitu (sarva dharma), hitu
cd hay vd co: With regard to the psychological question, Buddhism does not admit the
existenceof a soul that is real and immortal. Anatma or non-self refers to all things (sarva-
dharma), organic and inorganic.

e) Theo Nhan Sinh, cling khdng c6 linh hdn, khong ¢ cdi ngd chon that nao 1 bat tit: In the
case of human beings, there will accordingly to be no soul, no real self that is immortal.

f) Con trong trudng hgp chi chung cho van hitu, ciing khong c6 ban thé, khong cé ban chat
nao ma khong bi€n dich. Bdi vi khong c6 mdt cdi ngd chan thuc theo khong gian, nghia
lakhdng c6 thuc thé, nén khong bao gid c6 thudng hing—While in the case of things in
general, there will be no noumenon, no essence which is unchaegable. Because there is
no real self spatially, i.e., no substance, there will be no permanent, i.e., no duration.
Therefore, no bliss, is to be found in the world.

(A-3) “Bdn ngd ” ton tai trén co sé tu tanh
Own self as inherently existent

(I) Tong quan vé “Bdn nga” ton tai trén co sé tu tainh—An overview of “Own self as
inherently existent ”: Nhan thifc sai 1Am vé con ngudi ton tai trén co s tu tdnh. Trong ¥
niém con ngudi ton tai trén cd s ty tdnh, c6 nhitng trudng hgp nhan thic ring cd cdi nga
ctia chinh minh va cdi ngd ciia ngudi khic déu thuc sy tdn tai. Quan niém hop thé gid
tam clia than va tAm 12 mot cdi “ngd” c6 that chinh 13 cdch nhin “ban ngi” tdn tai trén co
sG tu tdnh: Misconceptions of persons as inherently existent. Within the conception of
persons as inherently existent, there are cases of conceiving both one’s own self and
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other selves to truly exist. Viewing the transitory collection of body and mind as a real “I”
is a case of viewing your own self as inherently existent.

(I) Chi tiét vé “Bdn ngd” ton tai trén co sé tu tanh— Details of “Own self as inherently

1)

2)

I

existent”:

Quan niém do quan sit c4i hgp thé gid tam cda thin va tAim ma sinh khdi 1én y tudng vé
cdingd va nhdn né 12 ton tai trén cd s& ty tdnh, tir d6 ngudi ta phdt sinh ra tdinh ngd man
cho riing minh t5t dep hon ngudi khdc. Do chi trong vao “cdi t6i” ma ngudi ta khong chiu
tin vdo diéu gi khdc nifa, hodc gid tin ring cdi “ngd” ndy s& ton tai mai mai: The
conception that observes the transitory collection which gives rise to the thought of “I”
and conceives it to inherently exist. From this misconception, one generates pride in
oneself as superior to others. From the view of emphasizing the “I” one might not believe
in anything else, or believing that “own self” will exist forever.

Quan niém do quan sdt nhitng “cdi clia t6i” va nhdn nd 1a tdn tai trén cd s& tu tdnh: The
conception that observes “mine” and conceives it to inherently exist.

(A-4) Nga Va Nga So
I and Mine

Tong quan vé Nga Va Nga S6—An overview of “I and Mine”: T6i va céi clia toi (than
ta vi cdc sy vat ngodi than ta nhung thudc vé ta). Muc dich chinh ctia Phat gido 12 x6a bd
cd tinh riéng biét, diéu nay dugc hién thuc khi ching ta chAm ty ddong héa vat nao dé vdi
chinh minh. Do tip qudn lau dai nén chiing ta quen nghi vé kinh nghiém riéng ctia chiing
ta trong nhitng chit “T6i” va “cda t6i.” Ngay ca khi ching ta thd'y dudc ring khi n6i mot
cdch nghiém chinh, thi nhitng chif nay trd nén qua md hd khong thé bién hd dudc, va st
dung khong nghi ngdi c6 thé din t6i bat hanh trong ddi song hiing ngay clia chiing ta,
ngay cé khi ching ta ti€p tuc dung nhitng chit nay. Nhitng 1y do cda viéc nay rit da dang.
Mot trong nhitng 1y do 4y 13 chiing ta khong thiy cdch nao khac dé giai thich nhitng kinh
nghiém cla chiing ta vdi ching ta ngoai trit nhitng phin quyé&t gdbm nhitng ti€ng nhu
“Toi” va “cua toi.”—The self and its possession. The main goal of Buddhism is the
extinction of separate individuality, which is brought about when we cease to identify
anything with ourselves. From long habit it has become quite natural to us to think of our
own experience in the term of “I”’ and “Mine.” Even when we are convinced that strictly
speaking such words are too nebulous to be tenable and that their unthinking use leads to
unhappiness in our daily lives, even then do we go on using them. The reasons for this are
manifold. One of them is that we see no alternative way of explaining our experiences to
ourselves except by way of statements which include such words as “I” and “Mine.”

(II) Chi tiét vé Nga Va Nga Sé— Details of “I and Mine”:
(A) Nga—I: See Chapter 67 (A-1) and (A-2).
(B) Ng@ S6— Mine: Ngi s3 hay cdi cia toi.
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Ngd S&” 1a cdi thudc vé clia t6i hay cdi do ta s& hitu—“Mine” means something that
belongs to oneself.

(III)Nhitng 1oi Phét day vé “Nga S6” trong Kinh Phdp Cii—The Buddha’s teachings on

1)

2)

“Mine” in the Dharmapada Sutra:

“PAay la con ta, ddy 13 tai sdn ta,” ké pham phu thudng lo nghi nhu th€, nhung ching biét
chinh ta con khong thiét c6, huéng 1a con ta hay tai sin ta?—These are my sons; this is
my wealth; with such thought a fool is tormented. Verily, he is not even the owner of
himself. Whence sons? Whence wealth? (Dharmapada 62).

Né&u véi than tAim khong 1am chdp 12 “ta” hay “clia ta.” Vi khong ta va clia ta nén khong
lo s¢. Ngudi nhu vdy méi goi 1a Ty Kheo—He who has no thought of “I”’ and “mine,” for
whatever towards his mind and body he does not grieve for that which he has not. He is
indeed called a Bhikhshu (Dharmapada 367).

(A-5) Cdi Nga va Pjoc Tvi By
Self and Pudgala-vada (Puggala-vada (p))

Phan nglr “pudgala-vada” c6 nghia 1a “cd nhon hay cdi t6i.” Mot tir ngit thong dung trong
cdc trudng phdi Phat gido budi ban sd, véi cling mot niém tin chung 12 ¢ mot cdi “nga”
12 cin ban ctia nghiép lyc va luan hdi, hay c4i “Ngi” mang tinh chit luAn hdi. Tuy nhién,
gido thuyé&t Phat gido phd dinh mot thyc thé hay mot linh hon vinh hiing nhu vay. Vi
Phit gido, cd nhan chi 1a mot danh tir uéc 18, 1 su phdi hgp gita thé chat va tAm thic, c6
thé thay ddi tirng lic khac nhau. Gido thuyét vé mdt cdi ngd trudng tdn cudi cling bi Phat
gido xem nhu 1a ta thuy€t, dit ¢6 mot thdi c6 rat nhiéu ngudi theo gido thuyét Ay, vi xét
lai cho k§ chiing ta s& thdy Ptc Phat ludn luén phi nhin gido thuyé&t vé mot cdi ngi
trudng ton va khong thé phan cach 4y. Hoc thuyét vé cdi ngi clia con ngudi nay di giy
nén phan ng dir doi tit cdc doi thli cla trudng phdi ndy vi né day ring, tuy gido 1y ‘vo
ngd’ cud DPtc Phat hoan toan ding theo nghia binh thudng, nhung vin c6 mot cdi nga
(nhan vi). C4i ngd nay 1a mot vat hién thuc, 1 cdi ban thé cho phép cé su lién tuc giita
cdc lAn tdi sanh, tri nh6, va sy chin mudi sau ndy clia cdc hanh vi hitu ¥ hay ‘nghiép’ lam
trong hién tai hay qué khi. N€u khong c6 cdi ngd hay nhan vi nao cd nhu hoc thuyé&t clia
cédc trudng phéi doi thl tuyén bd, thi Phat gido sé& bi t6 cdo 1a mot hoc thuyét ‘hu v’ va
‘v dao dic,” vi s€ khdong c6 con ngudi nao d€ chiju trach nhiém vé cdc hanh vi dao dic.
Trudng phdi nay nhAn manh ring ‘cdi ngd’ hay ‘nhan vi’ bt dinh trong tuong quan vé6i
cdc y&u to c¢d bdn cau thanh hién hitu, khong & ngoai ciing khong & trong chiing; khong
ddng nhat ciing khong khic biét v6i chiing. That ra, chi ¢c6 cdc vi Phit mdi nhan thitc
dugc né. P& cling ¢d 1ap trudng cud minh, trudng phdi nay thudng trich din nhitng 15i
day clia Ditc Phat nhu “Nay cdc Ty Kheo, chi c6 modt con ngudi duy nhit sinh ra & doi
nay vi sy thinh vugng cud nhiéu ngudi, vi hanh phiic cud nhiéu ngudi, vi I1ong bi min ddi
v6i th€ gidi, vi 1gi ich su thinh vugng va hanh phiic clia chu Thién va loai ngudi. Ching
ta c6 thé thay lap trudng nay vé sau dugc phan dnh trong cic Iy thuy&t v& Nhu Lai Tang
clia trudng phdi Pai Thira, cdc trudng phdi Thién va Thién Thai cia Trung Hoa. Vi vay,
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ngudi ta tin ring trudng phdi nay dugc thi€t 14p do sy chia ré vé gido Iy trong ndi bo cla
truong phai Thugng Toa Bo vao th€ ky thit 3 trudc Tay Lich, va tdn tai dén thé ky thi
chin hay thit mudi sau TAy Lich. Khéi thly trudng phéi ndy cé tén 1a Poc Tk By, 14y tén
ctia vi so t8 Poc T, sau lai dugc goi 13 Chanh Lugng B, va sau d6 phét sanh ra nhiéu
trudng phdi phu—“Pudgala” is a Sanskrit term for “personalist.” A term applied to
several early Indian Buddhist schools, which shared a common belief that there is a self
(pudgala) which is the basis for karma and transmigration, or the substance that is the
bearer of the cycle of rebirth and that this self is neither the same, nor different from the
five aggregates. However, Buddhism denies the existence of such an eternal person or
soul. Buddhism sees the person only a conventional name or a combination of physical
and psychological factors that change from moment to moment. The pudgala doctrine was
eventually declared heretical in Buddhism, though at one time Pudgalavadins appear to
have been quite numerous. If we carefully look into the Buddha’s teachings, we will see
that the Buddha always denies such a permanent and partless self. The teaching of
“pudgala” caused such a violent reaction on the part of its opponents was that while the
“anatman” doctrine of the Buddha was entirely true in a conventional sense, there was
still a “pudgala,” or person. This person is an ultimately real thing, the substratum which
allows for continuity between rebirths, for memory, and for the furture ripening of
intentional actions or “karman” which are performed in the present or the past. If there
was no person at all, as its opponents claimed, then Buddhism would be open to the
charge of “Nihilism” and immortality, for there would be nobody who could undertake
moral actions. It insisted that the “pudgala” was indeterminate in relation to the skandhas,
neither outside them nor within them; neither identical with them, nor different from
them. In fact, this pudgala was only perceptible to the Buddhas. In support of its position
it frequently quoted sayings of the Buddha such as “Monks, there is a single person born
into the world for the welfare of many people, for the happiness of many people, out of
compassion for the world, for the benefit, welfare, and happiness of gods and men. One
might see this kind of position reflected in the Tathagatagarbha doctrines of the
Mahayana, the Ch’an and T’ien-T’ai schools in China. Thus, it is believed that this school
was formed on the basis of a doctrinal division within the Sthaviravadin School in the
third century B.C., and survived until the ninth or tenth centuries A.D. It originally called
Vatsiputriya, after its teacher, Vatsiputra, it was later named the Sammitiya, and give rise
to several sub-sects of its own.

(A-6) Phdn Logi Nga
Categories of “Ego”

(I) Hai logi Ban Nga— Two kinds of Ego:

1)

Ban nga thd trong: Coarse Ego—B4an ngi tho trong 13 ban ngi dugc bi€u hién ty thudc
vao than va tdm thd trong. Tuy nhién, ngay ca khi than tim 4y khong hoat dong thi vin
c6 cdingd Ay biéu hién, d6 12 than tAm vi t§—The coarse ego is designated on the gross
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mind and body. However, even when the gross mind and body are not operating, there
still has to be an “ego” designated, that is the subtle mind and body.

Ban ngd vi t&: Subtle Ego—Ban nga vi t€ dudc bi€u hién tiy thudc vao thian thic vi t&
va ning lyc. Tuy nhién, khi bdn ngd vi t& hién hanh thi khong c6 sy hién hitu cia bin
nga tho trong nita. Ning luc va tim thitc vi t€ va ning luc ndi tai chinh 12 nén ting dé
thé hién ban ngi vi t§—The subtle ego is designated on the subtle mind and energy;
However, when the subtle ego exists, there exists no coarse ego.

(II) Nga@ Nhén Tit Tuéng— Four ejects of the ego in the Diamond Sutra: Bon tuéng ngi nhian

1y

2)

3)

4)

(Kinh Kim Cang).

Noi ngii udn ma 4o chap 1a cé thyc ngi nén sanh 1ong khinh khi ngudi ngheéo, ké ngu:
The appearance of ego: Ngd tu6ng—The illusion that in the five skandhas there is a real
ego; thus creating the idea of looking down on the poor, stupid and deluded.

Nhan tuéng: Human appearance—Chap cdi ngd 12 ngudi khiac hay dao khac—Man is
different from other organisms. The ego of a man or that this ego is a man and different
from beings of the other paths.

Chiing sanh tuéng: Living beings appearance—Chap nga dwa vao ngii udin ma sanh—All
the living are produced by the skandhas. The ego of all beings, that all beings have an
ego born of the five skandhas.

Tho gié tuéng: The appearance of longevity—Chap tho ménh mot thdi cla cdi nga, tir dé
sanh ra chdp trudc vao twdng su va ao udc phic Igi—Life is limited to the organism. The
ego has age, i.e. a determined or fated period of existence, thus creating the idea of
attaching all appearances and desiring for welfare and profit.

(III)Bon phién néo gdy ra bdi nga chdp— Four delusions in reference to the ego: Tit Phién

1y
2)
3)
4)

Nao—Tt Hoic—B6n phién ndo giy ra bdi ngd chip hay bdn loai cin bdn phién nio
thudng xuyén tuong Gng véi Mat Na Thic (thirc thit bay).

Ngi Si Phién Ndo: V6 Minh—Ignorance in regard to the ego.

Ngi Kién Phién Nio: Ngia Chap—Holding to the ego idea.

Ngi Man Phién Nio: Kiéu cing ngao man—Egoism—Self-esteem.

Ngi Ai Phién Nao: Ngi tham—Self-seeking or desire arising from belief in ego.

(B) Vo Nga: Anatma or Nairatmyam (skt)
Egolessness— No-self— Not self
Non-ego— The emptiness of a self

(B-1) Tong quan va Y nghia ciia Vé Nga
Overview and Meanings of Egolessness

(I) Tong quan vé Vé nga— An overview of Anatman:
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1) Khi Pic Phat dua ra khdi niém vé “Vo6 ngd,” Ngai da 1am ddo 16n khong biét bao nhiéu
quan niém vé vii try va nhn sinh. Ptic Phit di gidng mot don 16n trén y niém phd bién
va kién cd nhit cda loai ngudi thdi d6: y niém vé sy ton tai clia cdi “ngd” thudng con.
Nhitng ai thau hi€u dudc vo nga déu biét ring né dugc dua ra d€ dinh d8 y niém vé
“ngd” chit khong phdi1a mot dd 4n mdi ctia thyc tai. Khdi niém “Vo6 ngi” 1a phuong tién,
chtt khdng phai 12 citu cdnh. N&u né trd thanh mot y niém thi né ciing can dudc pha vo
nhu bao nhiéu y niém khac—When Sakyamuni Buddha put forth the notion of “no-self,”
he upsets many concepts about life in the universe. He blasted our most firm and
widespread conviction, that of a permanent self. Those who understand “not self” know
that its function is to overthrow “self,” not to replace it with a new concept of reality. The
notion of “not self” is a method, not a goal. If it becomes a concept, it must be destroyed
along with all other concepts.

2) Thuy&t V6 Ngi c6 hai dic tdnh chinh 1a phdp vd ngd va nhin vo ngi. Doi khi gido 1y
“vd ngd” giy ra boi rdi va hi€u 1am. BAt ¢t Iic ndo ching ta néi “Tdi dang néi”, hay
“Tdi dang di”, van vin. Nhu vay lam sao chiing ta c6 thé chdi bd thuc t&€ clia cdi “Ta”?
Phat tif chon thuan nén ludn nhé ring Pitc Phat khong bao chiing ta chdi bd viéc xung ho
“Ta” hay “T6i”. Chinh Ptic Phit con phdi ding mot tir ndo d6 d€ xung hd, nhu tir “Nhu
Lai” chdng han, khong cin bié€t tir niy c6 nghia gi, né vin 13 mot tir hay mot danh xung.
Khi Bitc Phat day vé “Vd ngi”, Ngai nhan manh dé€n sy tir bd mdt y niém cho riing
“T6i” 12 mot thuc thé thudng hiing va khong thay d6i. Ngai néi nim uén (sic, tho, tudng,
hanh va thic) khong phdi 1a cdi “Ta”, va khong c6 cdi “Ta” nao dugc tim thiy trong nim
uin nay cd. Sy pht nhin ctia Pitc Phat c6 nghia 1a sy phii nhan mot niém tin c6 mdt thuc
thé c6 that, doc 1ap va thudng con dude ngudi ta goi 1a “Ta” vi mdt thuc thé nhu vay phai
doc 1ap, phai thudng con, khong bi€n ddi, khdong hodn chuyén, nhung mot thyc thé nhu
vay hay mot cdi “Ta” nhu th€ khong thé tim thd'y & didu dugc—The doctrine of no-self
has two main characteristics: selflessness of things (dharma-nairatmya) and selflessness
of person (pudgalanairatmya). Sometimes, the teaching of “not-self” causes confusion
and misunderstanding. Any time we speak, we do say “I am speaking” or “I am talking”,
etc. How can we deny the reality of that “I”’? Sincere Buddhists should always remember
that the Buddha never asked us to reject the use of the name or term “I”. The Buddha
himself still use a word “Tatathata” to refer to himself, no matter what is the meaning of
the word, it is still a word or a name. When the Buddha taught about “not-self”, he
stressed on the rejection of the idea that this name or term “I” stands for a substantial,
permanent and changeless reality. The Buddha said that the five aggregates (form,
feeling, perception, volition and consciousness) were not the self and that the self was not
to be found in them. The Buddha’s rejection of the self is a rejection of the belief in a
real, independent, permanent entity that is represented by the name or term “I”, for such
a permanent entity would have to be independent, permanent, immutable and impervious
to change, but such a permanent entity and/or such a self is nowhere to be found.

(II) Nghia ciia Vo ngd— The meanings of Anatman:
1) Anatman la t ngit Bic Phan c6 nghia 12 “vd ngd.” Mot trong ba dic tinh ma Pdc Phat
da day 4p dung cho tit cd phdp hitu vi, hai dic tinh khdc 1a v6 thudng va khé dau hay bat

toai. Gido phdp nay trdi ngugc vdi gido phdap cia Ba La Mon vao thdi Pic Phit con tai
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th€. Truyén thdng Ba La Mon day ring c6t 16i clia moi ngudi 1a cdi “thudng nga” hay cdi
ngd vinh hiing khong thay ddi. Ngugc lai, Pitc Phat lai tuyén bd ring cdi dudce goi 1a
“ngd” Ay chi 12 mot khai niém dugc dung 1én, ky thit mdi c4 nhan déu la sy k&t hop cla
cdc udn ludn thay d8i—A Sanskrit term for “No-self.” One of the “three characteristics”
(tri-laksana) that the Buddha said apply to all conditioned (samskrita) phenomena, the
others being impermanence and unsatisfactoriness or suffering. The doctrine holds that,
contrary to the assertions of the brahmanical orthodoxy of the Buddha’s time, there is no
permanent, partless, substantial “self” or soul. The brahmanical tradition taught that the
essence of every individual is an eternal, unchanging essence (called the atman). The
Buddha declared that such a essence is merely a conceptual construct and that every
individual is in fact composed of a constantly changing collection of “aggregates”
(skandha).

Khong c6 sy hién hitu clia cdi ty ngd trudng ton. Than ndy chi 1 sy k&t hdp clia ngii uin.
Ngii udn chi hién hitu khi c6 diy dd nhon duyén ma thoi—Non-existence of a permanent
self. The body consists of the five elements and there is no self. Elements exist only by
means of union of conditions. There is no eternal and unchangeable substance in them.

(B-2) Thuyét Vé nga
The doctrine of “Anatman”

The doctrine of “Anatman” is one of the central teachings of Buddhism; it says that no
self exists in the sense of a permanent, eternal, integral and independent substance within
an individual existent—V®o nga hay tinh v ngd 1a mdt trong nhitng hoc thuyét trong tAim
clia dao Phat. N6 phii dinh c4i ngd bén trong mdt c4 nhan theo nghia bat tf, bat diét, duy
nha't va doc lap.

Gido thuy&t “Anatta” hay “Antma” dugc Pitc Phat thuy&t gidng ma hiu hét Phat i, ké
ca thién gia déu cho ring diy 1a y tudng “vd ngd” clia chon tdnh con ngudi. Phat tik
khong nén 1am “vd ngd” cda Phat gido v6i thuyét “vd ngd” cla An gido vdi nghia la
chon tdnh ma tAm con ngudi khong thé nhin biét dugc: The anatta or anatma doctrine
taught by the Buddha, to which most Buddhists, including Zen practitioners, subscirbe, is
briefly the “not self” idea of man’s true nature. This is not to be confused with the “not
self” expression used in Hindu philosophies. It means that the true nature of man is not
conceivable by the human mind.

Lam thé ndo ngudi ta c6 thé néi 12 vd ngd néu khdng c6 nga? Chiing ta phai hi€u Dic
Phit mudn néi gi véi tir “Vo ngd” ndy. Pitc Phat khong hé c6 mot y gi doi lap véi “Nga”
cd. Ngai khong dit hai tif ndy & vi tri k€ nhau va néi: “Pay la cdi vo ngd cia toi d6i lap
v6i cdi ngd ndy.” TU Anatta, vi ti€p diu nglt “An” chi mot sy khong hién hitu, abhava,
chtt khong phai ddi 1ap. Anatta c6 nghia 12 khong c6 “Atta,” d6 chi don thuin 1a sy phi
nhin cia mot “Atta”, su khong hién hitu cia mot “Atta” ma thdi. Nhitng ngudi tin c6 mot
“Atta” cO ging dé giif cdi “Atta” clia ho, con Piic Phat chi phii nhan n6 bing cich thém
ti€p dau ngit “An” vao. Vi cdi quan niém c6 mot “Atta”, ty ngd hay linh hdn ndy da in
sau trong rit nhiéu ngudi ma Pic Phat tirng gip, nén Ngai di phdi thuyé&t nhitng bai
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phdp dai vé van dé B4n ngd nay cho nhitng nha tri thic, nhitng nha bién chifng va nhitng
ngudi gidi tranh ludn: How can one speak of “Anatta” if there is no “Atta”? We must
understand what the Buddha meant by “Anatta”. He never meant anything in contra-
distinction to “Atta”. He did not place two terms in juxtaposition and say: “This is my
‘Anatta’ in opposition to ‘Atta’.” The term “Anatta”, since the prefix “an” indicates non-
existence, and not opposition. So “Anatta” literally means no atta, that is the mere denial
of an “atta”, the non-existence of “atta”. The believers in an “atta” tried to keep their
“atta”. The Buddha simply denied it, by adding the prefix “an”. As this concept of an
Atta, Self, or Soul, was deep rooted in many whom the Buddha met, He had to discourse
at length on this pivotal question of Self to learned men, dialecticians and hair-splitting
disputants.

(B-3) Hai ddiic tanh ctua Vo nga
Two special characteristics of “Anatman”

V6 Ngi, thuyét VO Ngi c6 hai dic tdnh chinh 12 phdp vd ngd va nhin vd ngdi—The
doctrine of no-self has two main characteristics: selflessness of things (dharma-
nairatmya) and selflessness of person (pudgalanairatmya).

Nhdin Vo Nga: Pudgalanairatmya (skt)—Selflessness of person—Con ngudi khong cé sy
thudng hing cda cdi ngdi—Man as without ego or permanent soul, or no permanent
human ego or soul.

Phdp V6 Nga: Dharmanairatmya (skt)—Selflessness of things.

Van hitu khong c6 thuc ngd, khong cé ty tinh, khdng doc 14p: No permanent individuality
in or independence of things. Things are without independent individuality, i.e. the tenet
that things have no independent reality, no reality in themselves.

C4i y niém cho ring khong c6 ty tinh hay ngi tao nén tinh dic thi cda mdi sy vat dugc
nhitng ngudi theo Phat Gido Pai Thira khing dinh 1a dic biét clia ho chif khong phai cia
Ti€u Thira. Y niém nay that ty nhién vi ¥ niém vé “khong tinh” 12 mot trong nhitng dic
diém ndi bac nhdt clia Pai Thita, nén that 1a tu nhién khi cdc hoc gid Pai Thira dic
“Phdp V6 Nga” & mot vi tri ndi bac trong tri€t hoc cia ho: The idea that there is no self-
substance or “Atman” constituting the individuality of each object is insisted on by the
followers of Mahayana Buddhism to be their exclusive property, not shared by the
Hinayana. This idea is naturally true as the idea of “no self-substance” or
Dharmanairatmya is closely connected with that of “Sunyata” and the latter is one of the
most distinguishing marks of the Mahayana., it was natural for its scholars to give the
former a prominent position in their philosophy.

Trong Kinh Ling Gia, Ptc Phit day: “Khi mdt vi B Tdt Ma ha tit nhin ra riing tit ca
cdc phap déu thodt ngoai tim, mat na, y thifc, ngii phdp, va ba ty tinh, thi vi 4y dugc goi
12 hiéu rd thuc nghia clia “Phdp V& Ngi.”: In the Lankavatara Sutra, the Buddha taught:
“When a Bodhisattva-mahasattva recognizes that all dharmas are free from Citta, Manas,
Manovijnana, the Five Dharmas, and the Threefold Svabhava, he is said to understand
well the real significance of Dharmanairatmya.”
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(B-4) Thuyét Tat Dinh va Vo nga
Determinism and Selflessness

Thuy&t tat dinh chi cho 1y thuy€t c6 su quyét dinh cda ‘dinh ménh,” hay Thién ménh, hay
thugng d€. Phat gido chl truong sy ving mit cia mot bdn ngd thudng hiing bat bién.
Theo Kinh Duy Ma Cat, vo ngi c6 nghia 14 sy hi€u bi€t chon chdnh ring thin gém ngii
uin chit khong c6 cdi goi 1a “ban nga trudng tdn.” T dai chi hién hitu bdi nhitng duyén
hgp. Khong c6 vat chit trudng ton bat bi€n trong thin nay. Khi ti dai hét duyén tan rd thi
than niy 1ap tifc bi€n mat. Vi vat chat do tif dai cAu thanh, tréng réng, khong cé thuc
chi't, nén con ngudi do ngii uin k&t hop, ciing khong c6 tw ngi vinh citu. Con ngudi thay
ddi tiing gidy tirng phiit. Theo gido 1y Ti€u Thira thi “V6 Nga” chi 4p dung cho loai
ngudi, nhung trong Phat gido Pai Thira thi van hitu déu v6 ngi—Determinism means the
theory of being determined by fate, nature, or god. Buddhism believes in the absence of a
permanent, unchaging self or soul, or non-existence of a permanent self. According to the
Vimalakirti Sutra, the body consists of the five elements or skandhas, which together
represent body and mind, and there is no such so-called “self.” Elements exist only by
means of union of conditions. There is no eternal and unchangeable substance in them.
When these come apart, so-called “body” immediately disappears. Since the form which
is created by the four elements is empty and without self, then the human body, created
by the unification of the five skandhas, must also be empty and without self. Human body
is in a transforming process from second to second. In Theravada, no-self is only applied
to the person; in the Mahayana, all things are regarded as without essence.

Theo Gido Su Junjiro Takakusu trong Cuong Yé&u Tri€t Hoc Phit gido, Pic Phat xem th&
gi6i ndy 1a th& gi6i ctia khd dau, va Ngai dd day nhitng phuong phdp d6i tri n6. Vay cdi
gl da lam th& gidi ndy trd thanh khd dau? Ly do diu tién nhu Pitc Phat da day, 12 cdc
phdp déu vd ngi, nghia 12 van vat, hitu tinh hay vd tinh, tit cA déu khdng c6 cdi ma
chiing ta c6 thé goi 1a ban ngd hay thuc thé. Ching ta thit khdo sit con ngudi. Mot ngudi
khong thé xem tinh than hay hon clia y 12 mdt thu'c ngd. Y hién hitu nhung khong thé nao
nim dugc céi thyc thé clia y, khong thé tim tha'y dudc tinh than cia y, bdi vi sy hién hitu
clia con ngudi khong gi ngodi cdi ‘hién hitu tiy thudc vao mdt chudi nhan duyén.” Moi
vat hién hitu déu 12 vi nhan duyén, va né sé& tan bi€n khi nhitng tic dung ctia chudi nhan
duyén 4y chdm dit: According to Prof. Junjiro Takakusu in The Essentials of Buddhist
Philosophy, the Buddha regarded this world as a world of hardship, and taught the ways to
cope with it. Then what are the reasons which make it a world of hardship? The first
reason, as given by the Buddha is that all things are selfless or egoless, which means that
no things, men, animals and inanimate objects , both living and not living, have what we
may call their original self or real being. Let us consider man. A man does not have a
core or a soul which he can consider to be his true self. A man exists, but he cannot grasp
his real being, he cannot discover his own core, because the existence of a man is nothing
but an “existence depending on a series of causations.” Everything that exists is there
because of causations; it will disappear when the effects of the causation cease.
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Nhitng 1an séng trén mit nuéc qua 1a hién hitu, nhung c6 thé goi mdi lan séng déu c6 tu
ngi hay khong? Séng chi hién hitu khi c6 gié lay dong. Mdi lan séng déu c6 riéng dic
tinh tuy theo su phdi hdp clia nhitng nhan duyén, cudng d6 cta gié va nhitng chuyén
ddng, phuong hudng cia gié, vadn van. Nhung khi nhitng tic dung cia nhitng nhan duyén
d6 cham dit, séng s& khong con nita. Ciing vy, khong thé nio c6 cdi ngd biét 1ap vdi
nhan duyén dugc: The waves on the water’s surface certainly exist, but can it be said that
a wave has its own self? Waves exist only while there is wind or current. Each wave has
its own characteristics according to the combination of causations, the intensity of the
winds and currents and their directions, etc. But when the effects of the causations cease,
the waves are no more. Similarly, there cannot be a self which stands independent of
causations.

Khi con ngudi con 1a mot hién hitu tiy thudc mdt chudi nhan duyén thi, n€u y c6 ging tri
giit 14y chinh minh va nhin moi vit quanh minh tir quan di€m ddc ton nga 1a mot diéu
that vd 1y. Moi ngudi phdi tir bd cdi ngd cla minh, ¢d gdng gitp dd ké khac va phdi nhan
htic cdi hién hitu cong ddng, vi khong thé nao con ngudi hoan toan hién hitu doc lap
dugc: As long as a man is an existent depending on a series of causations, it is
unreasonable for him to try to hold on to himself and to regard all things around him from
the self-centered point of view. All men ought to deny their own selves and endeavor to
help each other and to look for co-existence, because no man can ever be truly
independent.

N&u moi vat déu hién hitu tiy thudc vao modt chudi nhitng nhan duyén thi cdi hién hitu
d6 ciing chi 12 tuy thudc diéu kién ma thdi; khong c6 mot vat chi't ndo trong vil tru ndy
c6 thé trudng ton hay tu tai. Do d6 Pitc Phat day riing vo nga 1a yé&u tinh clia van vat, va
tir 6, dua d€n mot 1y thuyét nita 12 van vat déu vo thudng, 13 diéu khong thé tranh: If all
things owe their existence to a series of causations, their existence is a conditional one;
there is no one thing in the universe that is permanent or independent. Therefore, the
Buddha’s theory that selflessness is the nature of all things inevitably leads to the next
theory that all things are impermanent (anitya).

HAau hét moi ngudi déu ddc hét ning lyc vao viéc gin gitt sy hién hitu cia minh va nhitng
tu hitu ctia ho. Nhung thyc ra, khong thé nao tim dugc trung tAm hién hitu ctia né, ciing
khong thé nao giit né ddi ddi duge. Khong vat nao 1a khong bi€n chuyén, ngay ca trong
mot sat na. Khdng nhitng né bat 6n trong tuong quan v4i khdng gian, ma né ciing ba't 6n
trong twong quan véi thdi gian nita. N&u ta c6 thé tim dugc mot thé giéi khong c6 khong
gian va thdi gian, th€ gidi d6 mdi that1a th€ gidi tu do chan that, tifc 12 Ni€t Ban: Men in
general seem to be giving all of their energy to preserving their own existence and their
possessions. But in truth it is impossible to discover the core of their own existence, nor is
it possible to preserve it forever. Even for one moment nothing can stay unchanged. Not
only is it insecure in relation to space but it is also insecure in relation to time. If it were
possible to discover a world which is spaceless and timeless, that would be a world of true
freedom, i.e., NirvanaMen in general seem to be giving all of their energy to preserving
their own existence and their possessions. But in truth it is impossible to discover the core
of their own existence, nor is it possible to preserve it forever. Even for one moment
nothing can stay unchanged. Not only is it insecure in relation to space but it is also
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insecure in relation to time. If it were possible to discover a world which is spaceless and
timeless, that would be a world of true freedom, i.e., Nirvana.

N&u nhu nhitng nha vat Iy hién dai xdc nhan, khong gian 1a mot trong nhitng s6 lugng
bi€n d6i va thdi gian 1 tuong d6i thi thé gidi ctia khong gian thdi gian ndy 13 cdi nguc th
ma chiing ta khong thé nio thodt ra dugc, tic 1a chiing ta da bi tréi budc trong vong nhan
qua rdi vay: If, as the modern physicists assert, space is curved and time is relative, this
world of space and time is our enclosed abode from which there is no escape; we are tied
down in the cycles of cause and effectlf, as the modern physicists assert, space is curved
and time is relative, this world of space and time is our enclosed abode from which there
is no escape; we are tied down in the cycles of cause and effect.

Khi ndo con ngudi chua tim dudc cdi thé gigi khong bi han cudc bdi thdi gian va khong
gian, con ngudi van phdi 12 mot tao vat khd dau. Xdc nhin rdng con ngudi c6 thé dat
dugc canh giGi d6, canh gidi khong bi han cudc bdi thsi gian va khong gian 1a s ménh
ctia Phit Gido: As long as men cannot discover a world which is not limited by time and
space, men must be creatures of suffering. To assert that such a state, unlimited in time
and space, is attainable by man is the message of BuddhismAs long as men cannot
discover a world which is not limited by time and space, men must be creatures of
suffering. To assert that such a state, unlimited in time and space, is attainable by man is
the message of Buddhism.

L& di nhién khong c6 gi c6 thé dugc xem nhu 13 khong gian v han va thdi gian vo cling.
Ngay ca vat Iy hoc ngay nay ciing nhin nhin cdi v tdn cta thdi gian va khong gian. Tuy
nhién, Pitc Phit da xuéng thuyét vé 1y tudng Ni&t Ban hay tich diét, theo nguyén tic vo
thudng va vo ngd. Niét Ban c6 nghia 1a hily diét sinh tt, hdy diét th€ gidi duc vong, hiy
diét nhitng diéu kién thdi gian va khong gian. Sau hét, Ni€t Ban c¢6 nghia 13 cinh gii
clia gidi thodt vién man. VO ngd hay khong c6 sy bat bi€n, vd thudng hay khong cé su
trudng ton 1a trang hudng that sy cla sy hién hitu cda chiing ta. Ni€t Ban theo nghia tiéu
cyc 1a hdy diét, nhung theo nghia tich cuc 13 tron day, 12 1y tudng clia chiing ta, Ay 13 su
gidi thodt tron ven: Of course, there is no such thing as a limitless time. Even modern
physical science does not recognize infinity in time and space. However, the Buddha
brought forward his ideal, Nirvana (extinction), following his theories of selflessness and
impermanence. Nirvana means extinction of life and death, extinction of worldly desire,
and extinction of space and time conditions. This, in the last analysis, means unfolding a
world of perfect freedom. Selflessness (no substance) and impermanence (no duration)
are the real state of our existence; Nirvana (negatively extinction; positively perfection)
is our ideal, that is, perfect freedom, quiescence.

(B-5) Thdin-Tam-Canh Vé Nga
No-self of “Body-Mind-Environment”

Tong quan vé Thdan-Tam-Cinh Vo6 Ngd—An overview of No-self of “Body-Mind-
Environment”: Chu phap vo nga 1a khong c6 ta, khong c6 ty thé, ty chii. Pidu ndy ciing
gdm c6 than vd ngd, tAm vo ngd va cdnh vo ngi—No-Self means that there is no self, no
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permanent nature per se and that we are not true masters of ourselves. This point, too, is
divided into the no-self body, the no-self mind, and the no-self environment.

(II) Chi tiét vé Than-Tam-Canh Vo Ngd— Details of No-self of “Body-Mind-Environment ”:

1y

2)

3)

)

Than vo ngi 1a thin ndy hu huy&n khong tu chd, ta ching thé 1am cho né tré mii, khong
gia ché&t. DU cho bic thién tién cling chi luu tru dudc sic thin trong mdt thdi han nao
thdi: The no-self body means that this body is illusory, not its own master. It cannot be
kept eternally young or prevented from decaying and dying. Even gods and immortals
can only postpone death for a certain period of time.

Tam vd ngi, chi cho tim hu vong cda chiing sanh khong ¢ tu thé; nhu tAm tham nhiém,
niém budn vui thuong gidn thoat dé€n rdi tan, khdng cé chi 1a chan thit: The no-self of
mind refers to the deluded mind of sentient beings, which has no permanent nature. For
example, the mind of greed, thoughts of sadness, anger, love, and happiness suddenly
arise and then disappear, there is nothing real.

Cé4nh v6 nga 13 cdnh giSi xung quanh ta nhu huyén mong, né khong tu chi dudc, va bi sy
sanh diét chi phdi. Po thi ddi ra gd hoang, rudng dau héa thanh bién cd, van vat ludn
luon bi€n chuyén trong tirng gidy phiit, cAnh ndy 4n mat, cdnh khdc hién 1én: No-self of
environment means that our surroundings are illusory, passive and subject to birth and
decay. Cities and towns are in time replaced by abandoned mounds, mulberry fields soon
give way to the open seas, every single thing changes and fluctuates by the second, one
landscape disappears and another takes its place.

(B-6) Phén tich ciia Diic Phdt vé cdi “Ta”
The Buddha’s analyses of the self

Téong quan vé sy Phédn tich ctia Ditc Phét vé cdi “Ta”—An overview of The Buddha’s
analyses of the self: Ptic Phat di ding cich phan tich sau diy d€ chitng minh riing cdi
“Ta” ching bao gid tim thdy dudc & than hay trong tim—The Buddha used the following
analysis to prove that the self is nowhere to be found either in the body or the mind:

(II) Chi tiét vé su Phédn tich ciia Piic Phdt vé cdi “Ta ”— Details of The Buddha’s analyses

1y
a)

b)

of the self:

Than khong phadi l1a cdi “Ta”—Body is not the self:

Than khong phdi 1a cdi “Ta”, vi n€u than la cdi “Ta” thi cdi “Ta” phai thudng con, khong
thay ddi, khong tan ta, khong hu hoai va khong chét chéc, cho nén than khong thé 1a cdi
“Ta” dudc: The body is not the self, for if the body were the self, the self would be
impermanent, would be subject to change, decay, destruction, and death. Hence the body
cannot be the self.

C4i “Ta” khong c6 cdi than theo nghia khi néi “Ta” c6 mdt cdi xe, mdt cdi mdy truyén
hinh vi cdi “Ta” khong kiém soat dudc cdi thin. Thin dau y&u, mét mdi, gid nua ngudc
lai nhitng di€éu minh mong mudn. BE ngoai clia cdi than nhiéu khi khong theo nhitng u6c
mudn ctia minh. Cho nén khong thé nao cho riing cdi “Ta” ¢6 cdi than: The self does not
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possess the body, in the sense that I possess a car or a television, because the self cannot
control the body. The body falls ill, gets tired and old against our wishes. The body has an
appearance, which often does not agree with our wishes. Hence in no way does the self
possess the body.

C4i “Ta” khong & trong thin. N&u ta tim tir ddu d&€n chin, chiing ta khong thé tim ra chd
nao la cdi “Ta”. Cdi “Ta” khong & trong xudng, trong mdu, trong tiy, trong téc hay nudc
bot. C4i “Ta” khong thé tim thi’y bit ¢t noi nao trong than: The self does not exist in the
body. If we search our bodies from top to bottom, we can find nowhere locate the so-
called “Self”. The self is not in the bone or in the blood, in the marrow or in the hair or
spittle. The “Self” is nowhere to be found within the body.

d) Than khong & trong cdi “Ta”. Né&u thin & trong cdi “Ta”, cdi “Ta” phdi dudc tim thay
riéng ré vdi than va tim, nhung cdi “Ta” ching dugc tim thd'y & ddu cd: The body does
not exist in the self. For the body to exist in the self, the self would have to be found apart
from the body and mind, but the self is nowhere to be found.

Tam khong phdi la cdi “Ta”—Mind is not the self:

Tam khong phai 14 cdi “Ta” vi 1& né gidng nhu tAim, tAim thay ddi khong ngirng va ludn
ludn ling xing nhu con vugn. TAm ldc vui ldc budn. Cho nén tAm khong phai 1a cdi “Ta”
vi n6 ludn thay d6i: The mind is not the self because, like the body, the mind is subject to
constant change and is agitated like a monkey. The mind is happy one moment and
unhappy the next. Hence the mind is not the self because the mind is constantly changing.
C4i “Ta” khong s hitu cdi tAm vi tAm hitng thd hay th't vong trdi v6i nhitng diéu ching
ta mong mudn. Mic di chiing ta bi€t mdt s6 tv tudng 12 thién va mot s§ 1a bat thién,
nhung tAm cit chay theo nhitng tu tudng bat thién va lanh lung v6i nhitng tw tudng thién.
Cho nén cdi “Ta” khong s§ hitu tim vi tAm hanh ddng hoan toan ddc lap va khong dinh
liu gi dén cédi “Ta”: The self does not possess the mind because the mind becomes
excited or depressed against our wishes. Although we know that certain thoughts are
wholesome and certain thoughts unwholesome, the mind pursues unwholesome thoughts
and is different toward wholesome thoughts. Hence the self does not possess the mind
because the mind acts independently of the self.

C4i “Ta” khong & trong tAm. Du chiing ta cin than tim ki€m trong tim, di chiing ta hé&t
stic ¢O ging tim trong tinh cdm, tu tudng va sd thich, ching ta cling khong tim thd'y diu
cdi “Ta” & trong tAim hay trong nhitng trang thdi tinh thin: The self does not exist in the
mind. No matter how carefully we search the contents of our minds, no matter how we
search our feelings, ideas, and inclinations, we can nowhere foind the self in the mind and
the mental states.

Tam ciing khong hién hitu & trong cdi “Ta” vi cdi “Ta” n€u né hién hitu né hién hitu
riéng ré vdi tim va thin, nhung cdi “Ta” nhu th€ ching thé tim thdy & chd nao: The mind
does not exist in the self because again the self would have to exist apart from the mind
and body, but such a self is nowhere to be found.
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(B-7) Tai sao chiing ta nén chdi bé y niém vé cdi “Ta”?
Why should we reject the idea of a self?

(I) Chiing ta nén chéi bé ¥ tuéng vé cdi “Ta” béi hai ly do— We should reject the idea of a

1)

2)

self for two reasons:

Chiing sanh tuy hét thdy déu c6 cdi tAm than do ngii udn hda hgp gid tam ma thanh,
nhung khong c6 cdi thuc thé thudng nhat cda minh, nén goi 12 ngi khong: Illusion of the
concept of the reality of the ego, man being composed of elements and disintegrated
when these are dissolved

Chirng nao ma ching ta con chdp vao céi “Ta”, chirng &y chiing ta con phdi bdo vé minh,
bdo vé clia cdi, tai sdn, uy tin, [4p trudng va ngay ca dé€n I5i n6i clia minh. Nhung mot
khi vt bd dugc long tin vao cdi “Ta” doc lap va thudng con, ching ta c6 thé sdng vdi
moi ngudi mdt cidch thodi mdi va an binh: As long as we still cling to the self, we will
always have to defend ourselves, our property, our prestige, opinions, and even our
words. But once we give up the belief in an independent and permanent self, we will be
able to live with everyone in peace and pleasure.

(II) Piic Phdt day “Tai sao chiing ta nén chéi bé y niém vé cdi Ta”— The Buddha taught

“Why should we reject the idea of a self?”: Piic Phat day: “Hi€u dugc vo ngi 1a chia
khéa di vao dai gidc, vi tin vio cdi “Ta” 14 ddng nghia v6i vo minh, va v6 minh 13 mot
trong ba loai phién nio chinh (tham, sin, si). Mot khi nhan biét, hinh dung hay quan niém
ring ching ta 12 mot thyc thé, ngay 1ap tic ching ta tao ra sy ly gidn, phin chia gitta
minh va ngudi cling nhu sy vat quanh minh. Mot khi ¢6 ¥ niém vé cdi ta, chiing ta sé
phdn ng v6i ngudi va sy vat quanh minh bing cdm tinh hay dc cdm. D6 1a sy nguy hiém
that sy clia sy tin twdng vao mot cdi ta c6 that. Trong Thién, khi hanh gid hanh tri d&€n do
quén di tw ngd c6 nghia 12 than tim da tu coi nhu bd di. Kinh nghiém moi sy déu dang
bi€n mA't din trong mdt khodnh khic hay trong mot khodng thdi gian that dai. Pay c6 thé
dugc xdc chiing 1a da Chitng Ngo. Chinh vi vdy ma sy chdi bd cdi ‘Ta’ ching nhitng 1a
chia khéa chdm dit khd dau phién ndo, ma nd con la chia khéa di vao clra dai gidc. ™
The Buddha taught: “Understanding not-self is a key to great enlightenment for the belief
in a self is synonymous with ignorance, and ignorance is the most basic of the three
afflictions (greed, anger, and stupidity). Once we identify, imagine, or conceive ourselves
as an entity, we immediately create a schism, a separation between ourselves and the
people and things around us. Once we have this conception of self, we respond to the
people and things around us with either attachment or aversion. That’s the real danger of
the belief of a self. In Zen, when one practices to a point that one can forget the self
means Realization. At that time on’es body and mind dropped away. The experience of
everything disappearing with an instant or a long period of time. This might be confirmed
as Realization. Thus, the rejection of the self is not only the key of the end of sufferings
and afflictions, but it is also a key to the entrance of the great enlightenment.”
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(A) Tong quan va Y Nghia ciia Dién Ddo
Overview and Meanings of Inversions

(I) Nghia ciia Pién Pdao— The meanings of Inversions: Viparyasa (skt).

1)
2)

3)

Sai 1am: Error.

Su ddo 10n ngugc sy ly, nhu cho vd thudng la thudng—Upside down, perversion,
inverted; contrary to reality; to believe things as they seem to be, e.g. the impermanent to
be permanent; the apparent ego to be real.

Danh tir “Viparyasa” dugc dung theo nghia ‘sy 14t nhao’ cda mot chi€c xe. Ti€ng Viét
dich 1a ‘quan di€m phdn thudng’. C6 nhiéu ngudi dich 1a ‘quan di€m sai lac’, ‘sai 1am’,
‘cdi c6 thé ddo 16n’ hay ‘nhitng quan di€m 1on ngugc’. DAu dich thé€ nao di nita thi
“Viparyasa” cling ¢6 nghia 12 nhitng sai 1am, nhitng nghich ddo ctia chan 1y, cho nén
chiing 13 nhitng c4i 1am sup d6 ndi tAim an tinh. Kinh vin ddng nhi't “Viparyasa” véi ‘tic
y khong nhu 1y’ va day chinh 1a g6c ré clia tit cd cdc phdp bat thién, vd6 minh, mé vong
va hu huyén. Theo Phit gido, chitng nao tu tudng clia ching ta con bi dién ddo, chirng d6
chiing ta chua vudt qua dugc thé gidi sanh tir. Ngugc lai, sy hi€u biét ctia chan tri tué mdi
12 sy hi€u biét khong dién ddo, vi chan trf tué 18y ty tainh khong dién ddo cia chu phip
lam ddi tugng. Vi vay Phat tir chdn thuan phdi c¢d ging dung cong tu tip thanh tuu su
hiu bi€t ‘khong dién ddo’ vi sy hi€u bi€t ‘khong dién ddo’ ciing ddng nghia vdi sy hi€u
bi€t ding ddn vé chan Iy—The noun “Viparyasa™ is used of the of the ‘overthrowing’ of
a wagon. The translation by ‘perverted views’, ‘wrong notion’, ‘error’, ‘what can upset’,
or ‘upside-down views’. In any case, the noun “Viparyasa” means mistakes, reversals of
the truth, and, in consequence, overthrowers of inward calm. The scriptures identify the
noun “Viparyasa” with ‘unwise attention’, the root of all unwholesome dharmas, and with
ignorance, delusion, and false appearance. According to Buddhism, as long as our
thoughts are perverted by perverted views, we will never transcend this world of birth
and death. On the contrary, understanding of the real wisdom is unperverted, for real
wisdom has for its object the ‘unperverted own-being of dharma’. Devout Buddhists must
try to cultivate to attain an ‘unperverted understanding’ for the ‘unperverted
understanding’ also means ‘right understanding’ of the Truth.

(II) Nhiing dinh nghia khdc lién quan dén Dién Ddao— Other definitions which are related

I

2)

3)

to Inversions:

Kién Dién Pdo: Upside down or inverted views—Vong ki€n dién ddo hay cdi hi€u thdy
sai ngudc vdi su thit, cho vo thudng 1a thudng, cho khd 1a lac, cho v ngi 1a ngi, va cho
bat tinh 12 tinh—Seeing things as they seem not as they are, e.g. the impermanent as
permanent, misery as joy, non-ego as ego, and impurity as purity.

Lac dién ddo: Heretics believe in pleasure—Pay 1a mot trong tdm dién ddo thudc Pham
phu T Pién BPdo—This is one of the eight upside-down views which belongs to the four
upside-down views for ordinary people.

Nga dién ddo: Heretics believe in personality—DPAay 1a mot trong tdm dién ddo thudc
Pham phu T& Pién Pdo—This is one of the eight upside-down views which belongs to
the four upside-down views for ordinary people.
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Thuong Dién Ddo: Heretics believe in permanence—Suy ddo 16n ngudc sy 1y, nhu cho vo
thudng 1a thudng. Pay la mot trong tdm dién ddo thudc Pham phu Td Pién Pado—Upside
down, perversion, inverted; contrary to reality; to believe things as they seem to be, e.g.
the impermanent to be permanent; the apparent ego to be real. This is one of the eight
upside-down views which belongs to the four upside-down views for ordinary people.
Thuong hdng Dién Pdo: Permanent—Vinh ctu—Thudng—Vo6 thudng ma cho la
thudng; thudng ma cho 1a vd thudng. DAy 1a mot trong bon 161 suy nghi dién ddo khi€n
cho chiing sanh xoay van trong sanh tt—Permanent (Buddhist doctrine emphasizes that
all is impermanent). Mistaking the impermanent for the permanent. This is one of the four
ways of upside-down thinking that cause one to resolve in the birth and death.

Thuong Nga: Permanent Self.

Chdp la than ngd khdp muoi phuong, yén ldng, sdng sudt, ching dong— Regarding the
state of profound stillness is the ultimate spiritual self: Quan st cdi tdm diéu minh, khdp
cdc cdi mudi phuong, hanh gid cho 1a thAn ngd hoan toan, tir d6 chip 1a than nga khip
mudi phuong, yén ling, sing sudt, ching dong. TAt ca chiing sanh trong thin ngi, tAm ty
sinh tu chét. Thi tinh cdch cia ngd tim 1a thudng hiing. Con kia sinh diét, that 1a tinh
cdch v thuong—Contemplates the wonderfully bright mind pervading the ten directions,
he concludes that this state of profound stillness is the ultimate spiritual self. Then the
practitioner speculates, “My spiritual self, which is settled, bright, and unmoving,
pervades the ten directions. All living beings are within my mind, and there they are born
and die by themselves. Therefore, my mind is permanent, while those who undergo birth
and death there are truly impermanent."

Coi tinh chdng hoai va goi la ngd tinh thuong— Regarding that indestructible nature as
his permanent intrinsic nature: Chi qudn sat c4i nga tdm clia minh, tinh t&€ nhd nhiém, vi
nhu vi tran luu chuyén mudi phuong, tinh khdng ddi ddi. C6 thé khién thin ndy lién sinh
lién diét, ma néi 12 tinh ching hoai, va goi 12 ngi tinh thudng—Third, this person closely
examines his own mind and finds it to be subtle and mysterious, like fine motes of dust
swirling in the ten directions, unchanging in nature. And yet it can cause his body to be
born and then to die. He regards that indestructible nature as his permanent intrinsic
nature, and that which undergoes birth and death and flows forth from him as
impermanent.

Tinh dién ddo: Heretics believe in purity—PAay 1a mot trong tdm dién ddo thudc Pham
phu T PBién Bdo—This is one of the eight upside-down views which belongs to the four
upside-down views for ordinary people.

Tu duy dién dao: Upside-down thinking—B6n 161 suy nghi dién ddo khi€n cho chiing
sanh xoay van trong sanh tG—Four ways of upside-down thinking (four viparvaya, or four
inverted, upside-down, or false beliefs) that cause one to resolve in the birth and death.
Tuéng Dién Ddo: Pién dio vong tudng, ngd dién dio, hay phién ndo vi cho ring ngi 1a
c6 thuc—Inverted and delusive ideas—Upside down and delusive ideas, one of the four
inverted or upside-down ideas, the illusion that the ego is real. The illusion that the ego
has real existence.

10) Vo lac dién dao: Heretics believe that Nirvana is not a place of bliss—Niét ban 1a noi

cla an lac; tuy nhién ta dao lai cho ring moi noi ké ci Niét ban déu khd chi khong
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vui—Nirvana is a permanent place of bliss; however, heretics believe that everywhere
including nirvana as no pleasure, but suffering.

11) Vé ngd dién ddo: Heretics believe that Nirvana is not a real Buddha-nature—Niét ban 13 chin
Phit tdnh; tuy nhién th dao cho ring 1am gi c6 cdi Phit tinh—Nirvana is a real Buddha-nature;
however, heretics believe that there is no such Buddha-nature.

12) Vo thuong dién ddo: Heretics believe that Nirvana is impermanence—Niét ban la
thudng hiing vinh cttu; tuy nhién ta dao lai cho ring ngay ca Niét ban ciing vd thudng—
Nirvana is permanent and eternal; however, heretics believe that everything including
nirvana as impermanent.

13) Vb tinh dién ddo: Heretics believe that Nirvana is not pure—Nié&t ban 13 thanh tinh; tuy
nhién, td dao cho ring ngay cd Niét ban ciing bat tinh—Nirvana is pure; however,
heretics believe that everything is impure.

(B) Phén loai Dién Dao
Categories of Inversions

(B-1) Nhi Chiing Pdo Kién
Two Kinds of False Views

(I) Ddo Kién Bi¢t Nghi¢p: False view based on living beings’ individual karma (False views
associated with the individual karma of beings)—Biét Nghiép Vong Ki€n—Chiing sanh
biét nghiép vong ki€n tif 1a do ty minh tao nghiép, khong gidng vdi tit cd nhitng ngudi
khdc, t¢ minh ki€n gidi hanh vi khong giong ké khdc. P6 1a tao nghiép, tv minh tao
nghiép thi ty minh tho nghiép, so vdi ngudi khdc khong giong nhau. Trong Kinh Thii
Ling Nghiém, quyén Nhi, Ptic Phat dd nhic nhd ngai A Nan vé hai loai vong ki€n nhu
sau: “Ong A Nan! T4t c4 ching sanh bi trdi lin trong vong ludn hdi sanh ti & thé gian, 1a
do bdi hai thit vong kién. Hai thit nhin sai 1dm d6 1am cho ching sanh thdy ¢6 cdnh gidi,
va bi 16i cudn trong vong nghiép. Hai thit vong ki€n d6 132 vong ki€n biét nghiép clia
chiing sanh va vong ki€n ddng phan ciia chiing sanh.” Vong Ki€n Biét Nghiép 1a gi? Ong
A Nan! Nhu ngudi bi dau mit, ban dém nhin vao ngon dén, thd'y c6 nim mau sic tron
chung quanh ngon 1¥a sing. Ong nghi th& nao? C4i 4nh tron nim mau sic d6 1a mau sic
clia dén hay mau sic cla cdi thdy? Ong A Nan! N&u 1a mau sic cta dén, sao chi mot
minh ngudi dau mit thay. Néu 1a mau sic cda tinh thdy, thi tinh thd'y di thanh mau sic,
con cdi thay clia ngudi mdt dau goi 1a gi? Lai nita, 6ng A Nan, n€u cdi dnh tron kia, rdi
dén ma riéng co, thi khi nhin binh phong, truéng, gh€, ban, ciing phdi c6 dnh tron hién ra
chit. N&u i tinh thdy ma riéng c6, thi mit c6 thé khong thdy. Nay mit thay thi biét
khong r5i dugc. VAy nén biét ring: “Mau sic thit & noi dén. C4i thdy bénh nhin 1dm ra
dnh nim sic. C4i 4nh va cdi thdy déu 13 bénh. Nhung cdi thay bi€t 12 bénh dé, khong
phai 1a bénh. Pirng nén néi 1a deén, 1a thdy, va ching phai dén, ching phai thdy. Vi du
mit tring thd hai, vi dui mdt ma thdy, vy khong phdi 1a mit tring, hay 1a béng cia
tring. Cdi 4nh ndm sdc cling vy, vi mit bénh ma thanh, khong nén néi 1a tai dén hay tai
thd'y.”—False views associated with the individual karma of beings means individual
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karma refers to one’s own karma, which differs from the karma of others. This is also
called “individually held false views.” One’s own karma is special and different from that
of everyone else. In the Surangama Sutra, the Buddha reminded Ananda about two kinds
of upside-down discriminating false views. The first one is False view based on living
beings’ individual karma and the other one is false view based on living beings’
collective karma. What is meant by false views based on individual karma? Ananda! It is
like a man in the world who has red cataracts on his eyes so that at night he alone sees
around the lamp a circular reflection composed of layers of five colors. What do you
think? Is the circle of light that appears around the lamp at night the lamp’s color, or is it
the seeing’s colors? Ananda! If it is the lamp’s colors, why is it that someone without the
disease does not see the same thing, and only the one who is diseased sees the circular
reflection? If it is the seeing’s colors, then the seeing has already become colored; what,
then, is the circular reflection the diseased man sees to be called? Moreover, Ananda, if
the circular reflection is in itself a thing apart from the lamp, then it would be seen around
the folding screen, the curtain, the table, and the mats. If it has nothing to do with the
seeing, it should not be seen by the eyes. Why is it that the man with cataracts sees the
circular reflections with his eyes? Therefore, you should know that: “In fact the colors
come from the lamp, and the diseased seeing bring about the reflection. Both the circular
reflection and the faulty seeing are the result of the cataract. But that which sees the
diseased film is not sick. Thus you should not say that it is the lamp or the seeing or that it
is neither the lamp nor the seeing. It is like a second moon often seen when one presses
on one’s eye while looking up into the sky. It is neither substantial nor a reflection
because it is an illusory vision caused by the pressure exerted on one’s eye. Hence, a
wise person should not say that the second moon is a form or not a form. Nor is it correct
to say that the illusory second moon is apart from the seeing or not apart from the seeing.
It is the same with the illusion created by the diseased eyes. You cannot say it is from the
lamp or from the seeing: even less can it be said not to be from the lamp or the seeing”

(II) Pdo Kién Pong Phdn: False View of the collecting share (Commonly held false views of
beings)—Pdng Phan Vong Ki€n—Pdng Phian Vong Kién 12 do chiing sanh cong nghiép
tao thanh, minh cling vdi tit cd nhitng ngudi khdc déu gidng nhau, cling nhu thién tai 1am
ché&t hang van hang triéu ngudi, vi nhitng ngudi nay cling chiu chung s& phin nén goi la
dong phan. Nhitng ngudi niy ciing tho qud bdo gidng nhau. Trong Kinh Thi Ling
Nghiém, quyén Nhi, Pitc Phit d3 nhic nhd ngai A Nan vé hai loai vong ki€n nhu sau:
“Ong A Nan! Tit c4 chdng sanh bi trdi lin trong vong luin hdi sanh t& & thé gian, 1a do
bdi hai thit vong ki€n. Hai thif nhin sai 1im d6 1am cho chiing sanh thi'y c¢6 cdnh gidi, va
bi 16i cudn trong vong nghiép. Hai tht vong ki€n d6 1a vong kién biét nghiép clia chiing
sanh va vong ki€n dong phan ctia chiing sanh.” Ong A Nan! Trong c6i Diém Phit D&, trir
phin nudc ndi cdc bi€n 16n, phan dat bing & giita c6 d&€n ba ngan chidu. Chau 16n chinh
giita bao triim ca Pong Tay. C6 d6 hai ngan ba trim nu6c 16n. Cic chau nhé § giita bién,
hodc vai trim nu6c, hoic mot, hoic hai nudc, cho d&n ba muoi, bdn mudi nim muoi
nude. Ong A Nan! Trong ddm d6 c6 mot chau nhd, chi c6 hai nudc. Ngudi trong mot
nudc cing cdm vdi dc duyén, ching sanh trong nu6c 4y thdy nhitng cdnh gidi khong lanh,
hodc thd'y hai mit tr&i, hodc thdy hai mit tring. Ho lai thdy nhitng 4c tuéng nhu: cdc
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quang chung quanh mit trdi, mit tring; nguyét thuc, nhat thuc, nhitng vét den trén mit
trdi, mit tring, sao chdi, sao phudn, sao bing, nhiu sao bing thanh chim, cdc th mong,
van van. Chi nu6c Ay thd'y. Con chiing sanh & nudc bén kia khong hé thdy hay nghe
nhitng thit trén. Ong A Nan! Nay tdi vi 6ng 14y hai thit vong ki€n trén giai thich cho r:
“Nhu ngudi dau mit thdy cdi 4nh tron nim sic & den sdng. P6 1a do 16i bénh mit, chi
khong phai do 18i & tinh thdy, cling khong phii sic dén tao ra. LAy d6 ma so sinh, nay
ong va ching sanh thi'y nii song, cdnh vat, déu 12 tir vo thily, c4i thd'y bénh thi'y nhu thé.
C4i vong ki€n va cdnh vat déu 1a hu vong, tiy duyén hién tién. Con cdi gidc minh biét
vong cdnh, vong ki&n 1a bénh, thi khong phdi bénh hay mé 1am, ma lic nao cling sdng
su6t. Chan ki€n thay rd vong ki€n 1a bénh, thi né6 khong bi bénh, ma vin sdng sudt. Vay
cau lic truc 6ng bdo ‘ki€n vin gidc tri,” chi 1a vong ki€n ma thdi. VAy nay ong thdy toi,
ong va ching sanh déu 12 c4i thdy bénh. Con cdi ‘ki€n chin tinh tinh’ khdng phdi bénh
nén khong goi 1a thdy. Ong A Nan! C6 thé 14y cdi vong ki€n ddng phan clia chiing sanh
da ndéi trén, so sdnh véi cdi vong ki€n biét nghiép clia mot ngudi. C4i dnh tron clia mot
ngudi thdy do dau mit, va nhitng cinh la do chiing sanh mot nudc thdy, déu 1a cdi hu
vong ki€n sinh ra tir vo thiy. Khdp cA mudi phuong thé gidi chiing sanh déu thudc pham
vi vong. Céc duyén hoa hgp sinh ra, cic duyén hoa hgp mat. Néu ding vé cdnh gisi
Phat, déu thi'y d6 12 hu vong. N&u c6 thé xa lia cdc ‘hdoa hgp duyén’ va ‘khong hdoa hop
duyén,” thi da diét trir cdc nhan sinh t&, chiing dugc chin 1y, tdc canh gidi Phat.”—
Commonly held false views of beings means that it is shared by most other people. it is
also called “Collective Karma.” An example is natural disasters and man-made
calamities, in which hundreds of thousands, or even millions of people die together. That
is collective karma arising from commonly held false views; it is shared karma resulting
from those kinds of false thoughts. In the Surangama Sutra, the Buddha reminded Ananda
about two kinds of upside-down discriminating false views. The first one is False view
based on living beings’ individual karma and the other one is false view based on living
beings’ collective karma. What is meant by the false view of the collective share?
Ananda! In Jambudvipa, besides the waters of the great seas, there is level land that
forms some three thousand continents. East and West, throughout the entire expanse of
the great continent. There are twenty-three hundred large countries. In other, small or
perhaps one or two, or perhaps thirty, forty, or fifty. Ananda! Suppose that among them
there is one small continent where there are only two countries. The people of just one of
the countries together experience evil conditions. On that small continent, all the people
of that country see all kinds of inauspicious things: perhaps they see two suns, perhaps
they see two moons with circles, or a dark haze, or girdle-ornaments around them; or
comets, shooting stars, ‘ears’ on the sun or moon, eainbows, secondary rainbows, and
various other evil signs. Only the people in that country see them. The living beings in the
other country from the first do not see or hear anything unusual. Ananda! In the case of
the living being’s false view of individual karma by which he sees the appearance of a
circular reflection around the lamp, the appearance seems to be a state, but in the end,
what is seen comes into being because of the cataracts on the eyes. The cataracts are the
results of the weariness of the seeing rather than the products of form. However, the
essence of seeing which perceives the cataracts is free from all diseases and defects.
Ananda! I will now go back and forth comparing these two matters for you, to make both
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of them clear: “For example, you now use your eyes to look at the mountains, the rivers,
the countries, and all the living beings: and they are all brought about by the disease of
your seeing contracted since time without beginning. Seeing and the conditions of seeing
seem to manifest what is before you. Originally my enlightenment is bright. The seeing
and conditions arise from the cataracts. Realize that the seeing arise from the cataracts:
the enlightened condition of the basically enlightened bright mind has no cataracts. That
which is aware of the faulty awareness is not diseased. It is the true perception of seeing.
How can you continue to speak of feeling, hearing, knowing, and seeing? Therefore, you
now see me and yourself and the world and all the ten kinds of living beings because of a
disease in the seeing. What is aware of the disease is not diseased. The true essential
seeing by nature has no disease. Therefore, it is not called seeing. Ananda! Let us
compare the false views of those living beings’ collective share with the false views of
the indicidual karma of one person. The individual man with the diseased eyes is the
same as the people of that country. He sees circular reflections erroneously brought about
by a disease of the seeing. The beings with a collective share see inauspicious things. In
the midst of their karma of identical views arise pestilence and evils. Both are produced
from a beginningless falsity in the seeing. It is the same in the three thousand continents
of Jambudvipa, throughout the four great seas and in the Saha World and throughout the
ten directions. All countries that have outflows and all living beings are the enlightened
bright wonderful mind without outflows. Because of the false, diseased conditions that
are seen, heard, felt, and known, they mix and unite in false birth, mix and unite in false
death. If you cane leave far behind all conditions which mix and unite and those which do
not mix and unite, then you can also extinguish and cast out the causes of birth and death,
and obtain perfect Bodhi, the nature which is neither produced nor extinguished. It is the
pure clear basic mind, the everlasting fundamental enlightenment.”

(B-2) Hai Diéu Kién Dién Ddo
Two conditions for being upside down

Tong quan vé Hai Piéu Ki¢n Dién Pdo—An overview of Two conditions for being
upside down: Theo Kinh Thi Ling Nghiém, quyén By, Ditc Phat dd nhic nhd ngai A
Nan v& hai loai dién ddo nhu sau: “Ong A Nan! Ong mudn tu chdn tam ma dia, thing dén
dai Ni€t Ban ctia Nhu Lai, truc hét phai biét hai thit dién ddo 1a ching sanh va th€ gidi.
Néu dién ddo khong sinh, d6 12 chian tam ma dia clia Nhu Lai.”—According to the
Surangama Sutra, book Seven, the Buddha reminded Ananda about the two conditions for
being upside down as follows: “Ananda! You now wish to cultivate true samadhi and
arrive directly at the Thus Come One’ Parinirvana, first, you should recognize the two
upside-down causes of living beings and the world. If this upside-down state is not
produced, then there is the Thus Come One’s true samadhi.”

(IT) Chi tiét vé Hai Piéu Ki¢n Dién Pdo— Details of Two conditions for being upside down:

1y

Chiing Sanh Pién DP4o: Upside-down state of living beings—Ong A Nan! Thé nao goi la
chiing sanh dién ddo? Ong A Nan! Do tinh minh tim, c4i tinh sing sudt vién min. Nhin
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c4i vonh minh phét ra vong tinh. C4i tinh hu vong sinh ra c4i tri ki€n hu vong. Ti rot rdo
khong sinh r6t rdo ¢6. Do cdi ning hitu 4y, méi ¢6 nhitng cdi s hitu. Chdng phai nhian
thanh s& nhin. Rdi c6 cdi tuéng tru va s& tru. Tron khdng cin ban. Goc khdng c6 chd y
tru, gy dung ra th& gidi va ching sanh. Mé cdi tinh bdn nguyén minh, mdi sinh ra hu
vong. Vong tinh khong c6 ty thé, ching phai 13 c6 chd sd y. Toan mudn trd lai chan. C4i
mudn chan d6 ching phai thit 1a chan nhu tinh. Ching phai chidn ma cau trd lai chan,
héa ra thanh hu vong tuéng. Ching phai: “sinh, tru, tim, phdp,” 1an lita phat sinh, sinh Iyc
ting ti€n mai, huan tip thanh nghiép. Pdng nghiép cdm nhau. Nhin c6 cdm nghiép, diét
nhau sinh nhau. Do d6 nén c6é ching sanh dién ddo—Ananda! What is meant by the
upside-down state of living beings? Ananda! The reason that the nature of the mind is
bright is that the nature itself is the perfection of brightness. By adding brightness,
another nature arises, and rom that false nature, views are produced, so that from
absolute nothingness comes ultimate existence. All that exists comes from this; every
cause in fact has no cause. Subjective reliance on objective appearances is basically
groundless. Thus, upon what is fundamentally unreliable, one set up the world and living
beings. Confusion about one’s basic, perfect understanding results in the arising of
falseness. The nature of falseness is devoid of substance; it is not something which can be
relied upon. One may wish to return to the truth, but that wish for truth is already a
falseness. The real nature of true suchness is not a truth that one can seek to return to. By
doing so one misses the mark. What basically is not produced, what basically does not
dwell, what basically is not the mind, and what basically are not dharmas arise through
interaction. As they arise more and more strongly, they form the propensity to create
karma. Similar karma sets up a mutual stimulus. Because of the karma thus generated,
there is mutual production and mutual extinction. That is the reason for the upside-down
state of living beings.

Thé Gidi Pién Pio: Upside-down state of the world—Ong A Nan! Th& nio goi 1a th&
gi6i dién ddo? Cdi c6 va céi bi c6 &y, nhan hu vong sinh, nhian d6 gidi 1ap. Ching phai
nhan, s§ nhan, khong tru va s§ try, thién lvu ching dirng. Nhian d6 th€ lap. Ba ddi bon
phuong hoa hgp xen nhau, bi€n héa chiing sanh thanh 12 loai (see Thap Nhi Loai Chiing
Sanh in Chapter 87). B&i d6 th& gidi nhan dong c6 ti€ng, nhin ti€ng c6 sic, nhian sic c6
huong, nhan huong c6 xiic, nhan xtc c6 vi, nhan vi bi€t phdp. Sdu thit vong tudng nhiéu
loan thanh nghiép tinh. Mudi hai thit phan ra khdc. Do d6 lvu chuyén, nén & thé€ gian
“ti€ng, huong, vi, xtic,” cling 12 bi&€n héa xoay vin thinh mot vong 14n quin. Nhan cic
tuéng dién ddo luan chuyén 4y, mdi c6 th€ gidi: cdc loai nodn sanh, thai sanh, thip sanh,
héa sanh, loai c6 sic, loai khong sic, lodi c6 tudng, loai khong tudng, loai chdng phai cé
sic, loai ching phai khong sic, loai ching phdi c6 tudng, loai ching phii khong tudng.
Ong A Nan! Chiing sanh trong mdi loai déu di 12 thit dién ddo. Vi nhu 18y tay an vao
con mit, thd'y hoa ddm phat sinh. Hu vong loan tudng dién ddo va chin tinh minh tAm
ciing nhu th€.”—Ananda! What is meant by the upside-down state of the world? All that
exists comes from this; the world is set up because of the false arising of sections and
shares. Every cause in fact has no cause; everything that is dependent has nothing on
which it is dependent, and so it shifts and slides and is unreliable. Because of this, the
world of the three periods of time and four directions comes into being. Their union and
interaction bring about changes which result in the twelve categories of living beings.
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That is why, in this world, movement brings about sounds, sounds bring about forms,
forms bring about smells, smells bring about contact, contact brings about tastes, and
tastes bring about awareness of dharmas. The random false thinking resulting from these
six creates karma, and this continuous revolving becomes the cause of twelve different
categories. And so, in the world, sounds, smells, tastes, contact, and the like, are each
transformed throughout the twelve categories to make one complete cycle. The
appearance of being upside down is based on this continuous process. Therefore, in the
world, there are those born from eggs, those born from womb, those born from moisture,
, those born by transformation, those with form, those without form, those with thought,
those without thought, those not totally endowed with form, those not totally lacking form,
those not totally endowed with thought, and those not totally lacking thought. Ananda!
Each of these categories of beings is replete with all twelve kinds of upside-down states,
just as pressing on one’s eye produces a variety of flower-like images. With the inversion
of wonderful perfection, the truly pure, bright mind becomes glutted with false and
random thoughts.

(B-3) Tam Pién Ddo
Three inversions

Ba dién d3o lam cho chiing sanh nghi tudng dién ddo, vo thudng cho 1a thudng, khd cho
1a lac, vo nga cho 1a ngd, bt tinh cho la tinh—The three subversions or subverters which
make beings to apprehend objects that are impermanent, painful, not self, and foul, as
permanent, pleasant, self, and beautiful:

Tudng ddo: Evil thoughts.

Kién ddo: False views.

Tam dao: A deluded mind.

(B-4) T chiing dién dao
Four inverted (wrong) views
Four upside-down theories

Pham phu T Dién Ddo— Four upside-down views for ordinary people:

Vo thudng ma cho 1a thudng hing: Considering what is really impermanent to be
permanent.

Khd ma cho 1a lac: Considering what is really suffering to be joy.

V6 nga ma cho la ty nga: Considering what is not a self to be a self.

Bat tinh ma cho 12 tinh: Considering what is impure to be pure.

(IT) Theo Kinh Thu Ling Nghiém— According the Surangama Sutra: Theo Kinh Tht Lang

Nghiém, quyé&n Chin, phdn Thap Hanh Am Ma, Dic Phat dd nhic nhd ngai A Nan vé
bon thit dién ddo nhu sau: “Nay A Nan! Lai cdc thién nam, trong tam ma dia, chinh tAm
yén ling kién c8. Ma ching tim dugc chd tién, cling tot cin ban cda 12 loai sinh. Xem
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céi trang thdi u thanh, thudng nhi€u dong bin nguyén. Trong tu va tha, khdi so do chap
trude. Ngudi d6 bi doa vao bon cdi thiy dién ddo, mdt phan vo thudng, mdt phan thudng
ludn.”—In the Surangama Sutra, book Nine, in the part of the ten states of the formation
skandha, the Buddha reminded Ananda about the four upside-down theories as follows:
“Ananda! Further, in his practice of samadhi, the good person’s mind is firm, unmoving,
and proper and can no longer be disturbed by demons. He can thoroughly investigate the
origin of all categories of beings and contemplate the source of the subtle, fleeting, and
constant fluctuation. But if he begins to speculate about self and others, he could fall into
error with theories of partial impermanence and partial permanence based on four
distorted views.”

Mot 12, ngudi d6 quan st cdi tAim diéu minh, khdp cdc ¢di mudi phuong, tram nhién, cho
12 than ngd hoan toan, tir d6 chdp 14 than ngd khdp mudi phuong, yén ling, sing suot,
ching dong. TAt c4 chiing sanh trong than ngi, tAm tu sinh tu chét. Thi tinh cdch ctia nga
tdim la thudng. Con kia sinh di€t, that 1a tinh cich v6 thudng—First, as this person
contemplates the wonderfully bright mind pervading the ten directions, he concludes that
this state of profound stillness is the ultimate spiritual self. Then he speculates , “My
spiritual self, which is settled, bright, and unmoving, pervades the ten directions. All
living beings are within my mind, and there they are born and die by themselves.
Therefore, my mind is permanent, while those who undergo birth and death there are
truly impermanent."

Hai 13, ngudi d6 chang quin sit cdi tim, chi xem xét khdp cd mudi phuong hiing sa qudc
dd, thdy cdi chd ki€p bi hu, goi 1a chling tinh v thudng hoan toan. Con cdi chd ki€p
chidng bi hu, goi 1a thudng hoan toan—Second, instead of contemplating his own mind,
this person contemplates in the ten directions worlds as many as the Ganges’ sands. He
regards as ultimately impermanent those worlds that are in eons of decay, and as
ultimately permanent those that are not in eons of decay.

Ba 13, ngudi d6 chi quin sit cdi ngd tAm ctia minh, tinh t& nhd nhiém, vi nhu vi trin luu
chuyén mudi phuong, tinh khong ddi ddi. C6 thé khi€n than ndy lién sinh lién diét, ma
n6i 12 tinh ching hoai, va goi 12 ngd tinh thudng—Third, this person closely examines his
own mind and finds it to be subtle and mysterious, like fine motes of dust swirling in the
ten directions, unchanging in nature. And yet it can cause his body to be born and then to
die. He regards that indestructible nature as his permanent intrinsic nature, and that
which undergoes birth and death and flows forth from him as impermanent.

Bon 1a, ngudi d6 bi€t tudng Am hét, thdy hanh 4m cdn luu dong. Hanh &m thudng luu
dong, nén chap lam tinh thudng. Cdc 4m sic, thy, tudng di hét, goi 1a vd thudng. Vi so
do chdp tru6c mot phian vo thudng, mot phan thudng nhu trén, nén doa lac ngoai dao, mé
1am tinh B& P&é—Fourth, knowing that the skandha of thinking has ended and seeing the
flowing of the skandha of formations, this person speculates that the continuous flow of
the skandha of formations is permanent, and that the skandhas of form, feeling, and
thinking which have already ended are impermanent. Because of these speculations of
impermanence and permanence, he will fall into externalism and become confused about
the Bodhi nature.
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(III)Bon 16i suy nghi dién ddo khién cho chiing sanh xoay vdn trong sanh tii— Four
inversions (the four viparvaya— Four inverted, upside-down, or false beliefs): Trong bon
dién ddo ndy, mdi dién ddo déu cé thé dugc cim tho theo ba cich—Four ways of
upside-down thinking that cause one to resolve in the birth and death.

(A)

1) Thudng: VO thuéng ma cho la thutng; thudng ma cho la vd thudng—Permanent
(Buddhist doctrine emphasizes that all is impermanent. Only Nirvana is permanent—
Mistaking the impermanent for the permanent.

2) Lac: Khd ma cho 1a lac; lac thi lai cho 1a khd—1Joy (All is suffering. Only Nirvana is
joy—Mistaking what is not bliss for bliss.

3) Nga: V6 ngd ma cho la ngd; hitu ngd ma cho 1a vd ngd—Self or personal (All is non-self
or without a soul—Mistaking what is not self for self.

4) Tinh: Bat tinh ma cho 1 tinh; tinh ma cho 1a bit tinh—Purity (All is impure. Only
Nirvana is pure—Mistaking what is impure for pure.

(B)

1) Tham: Greed.

2) San: Hatred.

3) Si: Stupidity.

4) Man: Pride.

(C) Theo niém tin thong thuong ciia Phdt gido, nhung bi truyén théng gido Iy nguyén thiiy
chéi bé—According to the common Buddhist belief, which denied by the early Buddhist
doctrine:

1) Vo6 Thudng: Impermanent—Tru6c hét chiing ta bi ddnh lira bdi nhitng bd mit tam bg
bén ngoai clia sy vat. Ching khong 16 vé 1a dang thay ddi, chitng té 6n dinh truc céc
gidc quan hay cdc cdn si mudi cia chiing ta. Chiing ta khong cim nhdn nhitng qué trinh
trong bi€n dich sinh dong ma chi cdm nhin nhitng thyc thé dang ti€p tuc tdn tai nhu
chiing ta tudng. Su tuong tu, vi 1€ n6 cho thdy mot chudi bi€n dich theo mdt huéng cho
sdn, nén thudng bi nhan IAm 13 sy giong y. N&u sy hi€u biét sai lac ndy bén ré viing
chiic trong tim ta, thi moi sy chdp thi va ham mudn sy vit va con ngudi sé& dugc hinh
thanh va chiing s& dudc mang theo nhiéu phién mudn, vi nhin sy vat va con ngudi theo
cdch ndy thi chinh 13 nhin chiing qua mot tAm guong méo mé. PAy khong phai 13 nhin
chiing mot cdch ding ddn, ddy I1a nhin chiing mot cdch dién ddo ma xem nhu Ia thudng
hiing vdy—We are deceived by the momentary exterior appearance of things. They do
not appear to be changing; they appear to our delusion-dulled sense as static. We do not
perceive processes in dynamic change but only as we think, entities which go on existing.
Similarity, due to a line of change in a given direction, is often mistaken for sameness. If
this misapprehension is firmly rooted in our mind, all sorts of attachments and cravings for
things and people, including attachment to oneself will be formed and these bring them
much sorrow, for to regard things and people in this way is to regard them as through a
distorting glass. It is not seeing them correctly, it is seeing them invertedly as though
permanent.

2) Khé: Sufering—th; dau xuat hién mot cdch dién ddo thanh ra lac thd. Nhu vay con
ngudi phung phi nhiéu ddi s6ng quy bdu clia ho vao “lac thi” nay hay “lac thd” khic vi
ho khong bao gid thda man dugc nhitng gi ho khao khat nén ho bi diy dua tir sy viéc nay
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sang su viéc khdc. “Lac thi” c6 thé sin sinh ra nhitng cdm tho thodi mdi nhat thdi cda
hanh phiic trin tuc, nhung chiing ludn ludn dugc ndi ti€p bing chan nan, hdi ti€c, mong
cAu mot cam xiic khac nifa, bi€u thi sy ving béng ctia mot thda man that su. Nhirng ai
thich thd trong tham, sin, si hi€n nhién 13 nhitng ké dang nd lyc mot cich dién dio dé
huéng tho nhitng gi khong thé hudng tho. Khd dau di lién véi bat cit trang thdi nio c6
tham, san, si nhap vao. Khong thé mong cé dudc su thda man khi ¢6 sy van hanh cda ba
cin bdn bat thién 4y, vi ba cin bin niy ludn van hanh quanh nhitng gi von tu bdn chat da
1a kh6 dau—The unsatisfactory invertedly appears to be pleasant. Thus people fritter
away much of their precious lives on this or that ‘pleasure’ and as they never actually get
the satisfaction they crave for, so they are driven on from one thing to another.
‘Pleasures’ may produce temporary feelings of ease, of worldly happiness, but they are
always linked to succeeding disappointment, regret, longing for some other emotion
indicating an absence of real satisfaction. Those who actually rejoice in Greed, Aversion
or Delusion are of course, invertedly trying to enjoy what is not enjoyable. Dukkha is
linked to any mental state into which the above Three roots enter. Nothing really
satisfactory can be expected where they operate as they certainly do in turning round
what is by nature unsatisfactory and making it appear the opposite.

Vo6 Ngi: Impersonal—Theo Phit gido, chiing sanh k€ c4 con ngudi, c6 13 do nhian duyén
hoa hdp, mot sy hdoa hdp clia nim uin (sic, tho, tudng, hanh, thitc). Khi nim uin tip hop
thi goi 12 sdng, khi nim uén tan ra thi goi 1a ché&t. Piéu ndy Pirc Phit goi 13 “vo ngd.”—
Sentient beings including human beings come into being under the law of conditioning, by
the union of five aggregates or skandhas (material form, feeling, perception, mental
formation or dispositions, and consciousness). When these aggregates are combined
together, they sustain life; if they disintegrate, the body will die. This the Buddha called
“Impersonal.”—See V6 Ngi Ch. 67.

Bat Tinh: Impure.

UE& Than: Impure body—Than thé nho nhép, néi vé& than pham phu, 6 ué khong trong
sach, do nhiém cdc mdi tham duc, sin han, vd ngu si—The sinful body, that of ordinary
people, caused by lust, hatred, and ignorance.

Tam Bat Tinh: Impure mind—T4Am tap loan, xu 4c, tinh todn clia ching sanh—The
chaotic, evil, calculating, vicious mind of sentient beings.

See Chapter 106

(D) Tit DPdo Kién: Nhat Thily T Ki€n—Chidng sanh nhin nuéc qua 4 cdch—Four ways to

1)
2)
3)
4)

(A)

view the same water. The same water may be viewed in four ways.

Chu Thién nhin nudc nhu di't bio thach: Devas see it as bejewelled land.
Ngudi nhin nudc nhu nudc: Men see it as water.

Nga quy nhin nuGc nhu mau mi: Hungry ghosts see it as pus and blood.
C4 nhin nuc nhu mdt ndi dé song: Fish sees water as a place to live in.

(B-5) That Pién Ddo
Seven inversions— Seven upside down views.
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1) Thudng di€én ddo: Wrong views on permanence.

2) Lac va v6 lac dién ddo: Wrong views on worldly happiness and unhappiness.

3) Nga dién ddo: Wrong views on ego.

4) Tinh va vo0 tinh dién ddo: Wrong views on purity and impurity.

5) Vo thuong dién ddo: Wrong views on impermanence.

6) Vo nga dién ddo: Wrong views on non-egoism.

7) Khong dién ddo: Wrong views on emptiness.

(B) Theo Du Gia Ludn—According to the Yogacara Sastra:

1) Tudng Bién Péo: Evil thoughts or wrong views on (upside down) perception.

2) Kién Dién Pdo: False views or wrong views or illusory or misleading views. To see
things upside down.

3) Tam Dién Pdo: Deluded or upside down mind, or mind following the external

environments.

4) Thudng Pién Pdo: Pién ddo cho vo thudng 1a thudng—Wrong views on permanence and
impermanence.

5) Lac Dién DPio: Pién dio cho khd 1a vui—Wrong views on worldly happiness and
unhappiness.

6) Nga bién Pdo: Pién ddo cho vo nga 1a ngd—Wrong views on ego and non-ego.
7) Tinh Dién Pdo: Dién ddo cho bAt tinh 1a tinh—Wrong views on purity and impurity.

(B-6) Bdt Pién Ddo
Eight upside down views

(A) Pham phu Tit Dién Dao— Four upside-down views for ordinary people:

1) Thutng dién ddo: Heretics believe in permanence.

2) Lac dién ddo: Heretics believe in pleasure.

3) Nga dién ddo: Heretics believe in personality.

4) Tinh dién ddo: Heretics believe in purity.

(B) Nhi Thiia Tit Dién Dao— Four upside-down views for both Hinayana and Mahayana:

5) Vo thudng dién ddo: Ni€t ban l1a thudng hiing vinh cltu; tuy nhién ta dao lai cho ring
ngay cd Ni€t ban ciing vo thudng—Nirvana is permanent and eternal; however, heretics
believe that everything including nirvana as impermanent.

6) Vo lac dién ddo: Niét ban 12 noi clia an lac; tuy nhién ta dao lai cho riing moi noi k& ca
Niét ban déu khd chi khong vui—Nirvana is a permanent place of bliss; however,
heretics believe that everywhere including nirvana as no pleasure, but suffering.

7) Vo nga dién ddo: Niét ban 12 chan Phat tidnh; tuy nhién td dao cho ring lam gi ¢6 cdi
Phit tanh—Nirvana is a real Buddha-nature; however, heretics believe that there is no
such Buddha-nature.

8) Vo tinh dién ddo: Ni€t ban la thanh tinh; tuy nhién, td dao cho riing ngay cd Ni&t ban
ciing bat tinh—Nirvana is pure; however, heretics believe that everything is impure.
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CHUONG SAU MUOI CHIN
CHAPTER SIXTY-NINE

Vo Thuong
Anitya (skt)—Anicca (p)
Impermanence— Ephemeral

(A) Téng quan va Y nghia ciia “Vé Thudng— Overview and Meanings of “Impermanence”
(I) Téng quan vé “Vo Thuong—An overview on “Impermanence”.

(11) Dinh nghia vé Vé Thuong— Definitions of Anicca.

(III)Loi Phdt day vé “Vé Thuong” trong Kinh Phdp Ciui—The Buddha’s Teachings on

“Impermanance” in the Dharmapada Sutra.
(B) Vo Thuong theo Kinh Trung B— Impermanence, according to the Mijjhamaka Sutra
(C) Vo Thuong theo Kinh Tap A Ham— Impermanence, according to the Samyutta Nikaya

(D) Nhiing dinh nghia khdc lién quan dén Vo Thuong— Other definitions that are related to
Anicca

(E) Ddc tinh ciia Vé thuong— Characteristics of “Impermanence”

(F) Phdn Loai Vo Thuong— Categories of Impermanence

(I) Nhi V6 Thuong—Two kinds of impermanence.

(II) Nhd't Thiét Hanh V6 Thuong, nghia la than vé thuong, tam vé thuong, cdnh vé thuong—
The impermanence of the body, the mind and the environment.

(A) Tong quan vé Nhdt Thiét Hanh V6 Thuong, nghia la than vé thuong, tdm vo thuong, cdnh
Vo thuong—An overview of the impermanence of the body, the mind and the environment.

(B) Chi tiét ciia Nhdt Thiét Hanh V6 Thuong, nghia la thdan vé thuong, tam vé thuong, cdnh
vo thuong— Details of the impermanence of the body, the mind and the environment:

1) Thdn vo thuong— Impermanence of the body.

2) Tam vé thuong— Impermanence of the mind.

3) Cdnh vé thuong— Impermanence of the environment.

(II)B6n thit cdu chdp ve “Thuong” va “Vé Thuong” ciia ngoai dao—Four tenets of
“Permanence” and “Impermanence” held by various non-Buddhist schools.

(IV)Tit Chiing Bién Thuong— Four theories regarding pervasive permanence.

1) Thuong Chdp vao Tdm Cdnh— Attachment on Permanence on the Mind and its states.

2) Thuong Chdp vao tit dai—Attachment on Permanence on the four elements.

3) Thuong Chdp vao luc cdn, mat na va thitc—Attachment on Permanence on the sense
faculty, the manas, and the consciousness.

4) Thuong Chdp vao tudng— Attachment on Permanence on the thoughts.
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(V) Bén noi ma con nguoi khéng trdanh dugc con mdt ciia Vo Thuong— Four places which men
cannot conceal from the eye of impermanence.

(G) Sdat Na— Ksana (skt)
(I) Pinh nghia ciia Sdt Na— Definitions of Ksana.
(II) Nhitng dinh nghia khdc lién quan dén Sdt Na— Other definitions that are related to Ksana.

(H) Su Thuong Con ma Divc Phdt day trong Kinh Lang Gia— The doctrine of Sasvat which
the Buddha taught in the Lankavatara Sutra
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(A) Tong quan va Y nghia ciia “Vé Thuong
Overview and Meanings of “Impermanence”

(I) Tong quan vé “Vé Thuong—An overview on “Impermanence”: TAt ci moi su vat
khong mai mii & yén trong mdt trang thai nhat dinh ma ludn thay hinh ddi dang. Di tir
trang thdi hinh thanh, cao to, thdp nhd, tan rd, van van, dao Phat goi ddy 1A nhitng giai
doan thay d8i d6 12 thanh tru hoai khong. Khi ngdi dusi coi Bd PE, Piic Phit thiy riing
cdc phdp dang lién tuc bi€n ddi va bing hoai. TAt ci sy vat trong vii try, tif nhd nhu hat
cit, than con ngudi, d€n 16n nhu trdi dit, mit tring, mit trdi va ndi song déu nim trong
dinh luat vd thudng. Moi s moi vat bi€n ddi trong tirng gidy tirng phiit, d6 goi 12 sit na
vo thudng. C4c ddi nii dang thay ddi lién tuc nhung chiing ta khong thiy dugc su thay
ddi @6, bdi vi n6 dién ra qua cham. N&u ngudc lai chiing ta nhin mot canh hoa budi sing
va lai quan sdt né vao budi toi thi dé thdy 1a né da thay ddi rat nhiéu chi trong vong
mudi hai ti€ng ddng hd d6. Moi vat trén thé gian, k€ cd nhin mang, va ch& d6 chinh tri,
van van, déu phai trdi qua nhitng giai doan sinh, tru, di, diét. Sy tiéu diét nay dugc goi la
“Nhat ky vo thudng.” Phai quan st d€ thudng xuyén nhin thay tinh cich vo thudng ciia
moi sy vat, tir &6 tranh khéi cdi 4o tudng vé sy mién vién clia sy vat va khong bi sy vat
16i kéo rang budc. Van vat déu vd thudng, sanh, try, di, diét khong lic nao ngirng nghi.
Luat v thudng dudc nhin thdy & khip moi ndi va moi thif tir tién bac, dia vi d&€n lac thi
va thin thé cda chiing ta. Ngay chinh th€ gi6i ndy ciing dang thay d6i va cudi cling ciing
phdi bing hoai. Chinh vi vy ma trong c4c tu vién thudng tung bai ké vo thudng mdi khi
xong céc khda 1€.

Mot ngay da qua.

Mang ta gidm din

Nhu ca can nudc.

Cé6 gi ddu ma vui suéng?

Nén chiing ta phai cin tu

Nhu Iira dot dau.

Chi tinh thitc vé vo thudng.

Ché nén gidi dai.
Phat t chan thuan phai ludn nghi ring con vo thudng mau chéng, mdi sdng sém d6 da
lai d&€n x& chiéu. PAu nén khong siéng ning, lo du bi trudc hay sao? Ky thit, quan niém
vo thudng khong nhitng chi do tu tudng Phat gido thira nhan, ma tri€t hoc céc noi khdc
ciing thira nhan. Chinh cdc nha gido duc Trung Hoa thdi c¢d ciing thira nhin ban chat thay
ddi va tam bg clia moi sy vat. Tuy nhién, Phat gido lai xem diy 12 mot trong ba phdp 4n
quan trong nhat trong tri€t 1y nha Phat: vd thudng, khd va vo ngi. Cic kinh dién Phat
gido thudng néi d&€n tam gidi vo thudng nhw miy mua thu, sanh ti bap bénh, va mang
song con ngudi nhu dnh chép—All things last or exist only for a short time, of changing
continually. Physical changes operating from the state of formation, to that of
development, decay and disintegration are exact manifestations of the law of
transformation. The Buddha saw, when seated beneath the Bodhi Tree, that everything is
changing and passing away all the time. All things in the universe, from the small grain of
sand, the human body, to the big one such as the earth, moon, sun, mountains and rivers
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are governed by the aove law, and as such, must come through these four periods. This
process of changes characterizes impermanence. All things are impermanent, their birth,
existence, change, and death never resting for a moment. The hills and mountains are
changing all the time but we cannot notice the change because ot takes place so slowly.
If, on the other hand, we look at a flower in the morning and examine it again in the
evening, it is easy to see how much it has changed in only twelve hours. All things in this
world, including human life, and political systems, are constantly changing from moment
to moment. This is called impermanence in each moment. Everything passes through a
period of birth, maturity, transformation, and destruction. This destruction is called
impermanence in each cycle. To see the impermanent nature of all things, we must
examine this closely. Doing so will prevent us from being imprisoned by the things of this
world. The law of changing and passing away is to be found everywhere and in
everything from money, position, to pleasure, our bodies and even the world itself is
changing, and must in the end pass away. In most monasteries, at the end of ceremonies,
monks and nuns often chant the verse of impermance.

This day is already done.

Our lives are that much less.

We’re like fish in a shrinking pond;

What joy is there in this?

We should be diligent and vigorous,

As if our own head were at stake.

Only be mindful of impermanence,

And be careful not to be lax.
It is necessary for sincere Buddhists to think that the impermanence of life is sudden, time
truly flies, the morning had just come but night has arrived. Why not be diligent and
prepare in anticipation. In fact, the fact of impermanence has been recognized not only in
Buddhist thought, but also elsewhere in the history of philosohy. It was the ancient
Chinese educators who also recognized the ever-changing and transient nature of things.
However, Buddhism considers impermanence is one of the three most important dharma
seals: impermanence, suffering, and no-self. Buddhist scriptures always say that the three
worlds are impermanent like autumn clouds; that birth and death are like a human dance;
and that human life is like a flash of lightning.

(II) Pinh nghia vé Vé Thuong— Definitions of Anicca:

1) “Anitya” 1a thuat ngit Bdc Phan nghia 1a “V6 thudng” hay khong thudng hing, khong mai
mii § yén trong mot trang thdi nhi't dinh ma ludn thay hinh ddi dang. Di tir trang thdi
hinh thanh, cao to, thAp nhd, tan rd, vin van, dao Phat goi day la nhitng giai doan thay
ddi d6 1a thanh tru hoai khong. T4t ca sy vAt trong vil tru, tif nhd nhu hat cét, thin con
ngudi, d&€n 16n nhu trdi dAt, mit tring, mit trdi déu nim trong dinh ludt vo thudng. Vo
thudng 12 nét cin ban trong gido 1y nha Phat: SOng, thay ddi va chét (thay ddi lién tuc
trong tirng phiit gidy). LA mdt trong ba dic trung clia sy ton tai: VO thudng, khd va vo
ngd. Vo thudng 12 y€u td cin ban cla ddi song, khong ¢6 né sy hién hitu s& khong cé.
V6 thudng 13 mot trong ba dic tinh clia chu phdp ma Piic Phat di gidng day vé cdc phdp
hitu vi, hai dic tinh kia 1a v6 ngd va khd dau hay bt toai. Theo gido thuy€&t nha Phat, tit
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cd cdc hién tugng hitu vi déu vi nhin duyén ma c6, ching ludn thay ddi. Piéu nay ciing
quan hé véi hai dic tinh con lai, 1a vi bin chi't vo thudng ctia van hitu din t6i sy khS dau
khong tranh khéi, vi chiing sanh khong thé nio tich rdi véi nhitng vat ma minh ham
mudn. Ciing vi cdc hién tugng ludn thay d6i nén khong thé niao c6 mot cdi ngd thudng
hiing khong thay ddi dudc. Moi vat trén ddi ndy déu phai thay ddi va hoai diét; khong
vat gi thudng hiing du chi trong phit gidy, hay sdt na ngdn ngli. Moi vait, moi hién tugng
déu phai qua giai doan sanh, tru, di, diét. Kinh Kim Cang day: “Nhit thi€t hitu vi phép,
nhu mong, huyén, bao, 4nh, nhu 16 diéc nhu dién, ung tdc nhu thi quin.” Nghia 12 hay
xem cédc phap hitu vi, nao khic chi béng bot, diém suong, quan xem tit cd vd thudng,
sanh sanh diét diét nhu tudng chép ching.” Quén chi€u dudc sy vo thudng clia van hitu
s& gitip chiing ta khong bi tréi budc bdi sy vat clia th& gian: A Sanskrit term for
“Impermanence.” Impermanence is the ever changing nature of all phenomena from
arising, dwelling and passing away. Anitya is the state of not being permanent, of lasting
or existing only for a short time, of changing continually. Physical changes operating from
the state of formation, to that of development, decay and disintegration are exact
manifestations of the law of transformation. All things in the universe, from the small
grain of sand, the human body, to the big one such as the earth, moon and sun are
governed by the aove law, and as such, must come through these four periods. This
process of changes characterizes impermanence. Anitya is one of the three fundamental
of everything existing: Impermanence (Anitya), Suffering (Duhkha) and Non-ego
(Anatman). Impermanence is the basis of life, without which existence would not be
possible. “Impermanence” is one of the “three characteristics” (trilaksana) that
Sakyamuni Buddha said distinguish all conditioned (samskrta) phenomena, the others
being selflessness and unsatisfactoriness or suffering. According to this doctrine, all
conditioned phenomena, i.e., phenomena that come into being due to causes and
conditions, are constantly changing, and so there is no possibility of holding onto
anything. This is connected with the other two characteristics, since the transitory nature
of phenomena leads to inevitably suffering, because beings are inevitably separated from
things that they desire. Also, because phenomena are constantly changing, there is no
possibility of a permanent and unchanging “self” or soul (atman). Everything in this world
is subject to change and perish; nothing remains constant for even a single ksatna or short
moment. Everything, every phenomenon passes through a period of birth, maturity,
transformation, and destruction. The Diamond Sutra taught: “Just examine the various
conditioned dharma, it is no different than a bubble or dwedrop; observe and realize
everything is impermanent, births and deaths are like lightning flashes.” Contemplation
on the impermanence of things will help us prevent from being imprisoned by the things
of the world. Sincere Buddhists should always be awakened and realize: “Nothing in this
world lasts forever.” In the end, everything is a part of the cycle of “Formation,
Existence, Decadence, and Emptiness.” If there is birth, naturally, there will be existence
for a certain amount of time, then decay will come, and, in the end, return to dirt and
sand. Because we are awakened to these conditions of life, we begin realizing the theory
of “Impermanence” the Buddha taught in the sutras is accurate. No matter how much
glory, wealth, or success was achieved in the past, in the end, these accomplishments are
not any different than a beautiful dream. Sincere Buddhists should know how to adapt and
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make best of their situations, able cleverly to tolerate and endure various conditions and
circumstances of life, then they may be able to transform misfortunes, failures, and
sufferings into blessings and happiness. Everything in life, if it has form characteristics,
then, inevitably, one day it will be destroyed. A human life is the same way, if there is
life, there must be death. Even though we say a hundred years, it passes by in a flash, like
lightning streaking across the sky, like a flower’s blossom, like the image of the moon at
the bottom of lake, like a short breath, what is really eternal? Even our dear bodies, we
are unable to maintain its youth, health, and vitality forever because it must endure
inevitable sufferings, deterioration, old age, sickness, and death. Everything in life is
impermanent, artificial, dream-like, and transient like a bubble in water. After the
sunshine, there is rain; after rain there is cessation; after health there is sickness; after
happiness there is sadness; after being together there is being apart; after success there is
failure; after rise there is fall. Along the long river some stretch are straight, others curve;
sometimes it is quite peaceful, other times turbulent and chaotic. Sincere Buddhists
should always remember the impermanence of all things, should always try to cultivate,
should always turn your misfortunes and setbacks as well as obstacles into advantageous
situations; should always awaken, abandon ignorance to see the light of enlightenment,
and become more determined to solidify your mind to make firm progress on your
cultivated pathA Sanskrit term for “Impermanence.” Impermanence is the ever changing
nature of all phenomena from arising, dwelling and passing away. Anitya is the state of
not being permanent, of lasting or existing only for a short time, of changing continually.
Physical changes operating from the state of formation, to that of development, decay and
disintegration are exact manifestations of the law of transformation. All things in the
universe, from the small grain of sand, the human body, to the big one such as the earth,
moon and sun are governed by the above law, and as such, must come through these four
periods. This process of changes characterizes impermanence. Anitya is one of the three
fundamental of everything existing: Impermanence (Anitya), Suffering (Duhkha) and
Non-ego (Anatman). Impermanence is the basis of life, without which existence would
not be possible. “Impermanence” is one of the “three characteristics” (trilaksana) that
Sakyamuni Buddha said distinguish all conditioned (samskrta) phenomena, the others
being selflessness and unsatisfactoriness or suffering. According to this doctrine, all
conditioned phenomena, i.e., phenomena that come into being due to causes and
conditions, are constantly changing, and so there is no possibility of holding onto
anything. This is connected with the other two characteristics, since the transitory nature
of phenomena leads to inevitably suffering, because beings are inevitably separated from
things that they desire. Also, because phenomena are constantly changing, there is no
possibility of a permanent and unchanging “self” or soul (atman). Everything in this world
is subject to change and perish; nothing remains constant for even a single ksatna or short
moment. Everything, every phenomenon passes through a period of birth, maturity,
transformation, and destruction. The Diamond Sutra taught: “Just examine the various
conditioned dharma, it is no different than a bubble or dwedrop; observe and realize
everything is impermanent, births and deaths are like lightning flashes.” Contemplation
on the impermanence of things will help us prevent from being imprisoned by the things
of the world. Sincere Buddhists should always be awakened and realize: “Nothing in this
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world lasts forever.” In the end, everything is a part of the cycle of “Formation,
Existence, Decadence, and Emptiness.” If there is birth, naturally, there will be existence
for a certain amount of time, then decay will come, and, in the end, return to dirt and
sand. Because we are awakened to these conditions of life, we begin realizing the theory
of “Impermanence” the Buddha taught in the sutras is accurate. No matter how much
glory, wealth, or success was achieved in the past, in the end, these accomplishments are
not any different than a beautiful dream.

Vo thudng hay khdng ton tai mai mii hay tinh khong thudng hing, 12 nét cin bin trong
gido Iy nha Phat: Song, thay ddi va chét. La mot trong ba dic trung cda sy ton tai: VO
thudng, khd va v ngd. Vo thudng 1a yé&u td cin ban clia ddi song, khong c6 né sy hién
hiru s€ khong cé—Impermanence—Inconstant—Not everlasting—Transient—
Occasional—Incidental—Unsual—Irregular—Unstable—Uncertain—The ever changing
nature of all phenomena from arising, dwelling and passing away. Anitya is one of the
three fundamental of everything existing: Impermanence (Anitya), Suffering (Duhkha)
and Non-ego (Anatman). Impermanence is the basis of life, without which existence
would not be possible.

Vo thudng nghia 1a khong thudng, khong mdi mii & yén trong mot trang thai nhat dinh
ma ludn thay hinh déi dang. Bi tir trang thai hinh thanh, cao to, thffp nhd, tan rd, van van,
dao Phat goi day 14 nhitng giai doan thay d6i d6 1a thanh tru hoai khong—Anitya is the
state of not being permanent, of lasting or existing only for a short time, of changing
continually. Physical changes operating from the state of formation, to that of
development, decay and disintegration are exact manifestations of the law of
transformation.

Phat tif chon thuin nén ludn thic tinh ring: “Mudn vat § ddi von khong bén virng.”
Chung quy ciing nim trong bon 1& “Thanh, Tru, Hoai, Khong” ma thoi. HE ¢6 sanh ra, tic
nhién 1 c6 tru ndi ddi mot thdi gian ndo d6, k& d&n bi hu hoai di vao két cude quy vé noi
cét bui. Do tinh ngd nhu vay, chiing ta méi thdy thuyét “vo thudng” ma Pic Phat da tirng
tuyén day trong kinh dién 12 ding. Bao nhiéu cong danh, phi quy, thanh dat trong qué
khtt, rot rdi nhitng thi ndy c6 khdc ndo mot gidc md hoa. Phat t¥ chon thuan phai biét
quyén bién, tuy duyén, an nhin thi rit c6 thé cdc nghich canh, khd nido dugce chuyén bién
thanh thuan cdnh. Moi vt trén ddi ndy néu da c6 mang cdi tuéng hitu vi, it c6 ngay hoai
diét. PJi ngudi ciing th€, hé ¢6 sanh 13 c6 i, tuy n6i trim nim, nhung so vé6i vii tru thi cé
khdc ndo dnh dién chdp, hay thodng tua suong tan, nhu hoa hién trong guong, nhu tring
16ng ddy nu6c, nhu hdi thd mong manh, ch nao c6 bén 1au? TAm than yéu quy nhit ndy
ctia chiing ta ma chiing ta con khong thé giit cho tré trung, manh khde mai dugc, ma phai
bi d€n cdi thdi chiu cic mdi khd sanh, gia, bénh, chét. Thé mdi biét tit ca sy vat trén ddi
nay déu 1a vo thudng, gid tam, nhu mong, nhu huyé&n, nhu bot nuéc ma thdi. HE ning lai
mua, hét mua trdi tanh, h&t manh rdi dau, hét vui rdi budn, hét hop rdi tan, hét vinh rdi
nhuc, hét 1én xe rdi xudng ngya, sdng dai lic phang ling, lic 1én thic xudng ghénh. Phat
tlt chon thuan nén ludn bi€t 1& vo thudng, phai ludn cd ging tu tap, phdi co ging bi€n cdc
nghich cénh rdi ro cling nhu cdc diéu trd ngai cho minh va cho ngudi thanh nhitng hoan
canh thuén 1¢i; phdi luén thdc tinh, b6 mé theo ngd ma 1ap tAm thém vitng manh trén
budc dudng tu—Sincere Buddhists should always be awakened and realize: “Nothing in
this world lasts forever.” In the end, everything is a part of the cycle of ‘“Formation,
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Existence, Decadence, and Emptiness.” If there is birth, naturally, there will be existence
for a certain amount of time, then decay will come, and, in the end, return to dirt and
sand. Because we are awakened to these conditions of life, we begin realizing the theory
of “Impermanence” the Buddha taught in the sutras is accurate. No matter how much
glory, wealth, or success was achieved in the past, in the end, these accomplishments are
not any different than a beautiful dream. Sincere Buddhists should know how to adapt and
make best of their situations, able cleverly to tolerate and endure various conditions and
circumstances of life, then they may be able to transform misfortunes, failures, and
sufferings into blessings and happiness. Everything in life, if it has form characteristics,
then, inevitably, one day it will be destroyed. A human life is the same way, if there is
life, there must be death. Even though we say a hundred years, it passes by in a flash, like
lightning streaking across the sky, like a flower’s blossom, like the image of the moon at
the bottom of lake, like a short breath, what is really eternal? Even our dear bodies, we
are unable to maintain its youth, health, and vitality forever because it must endure
inevitable sufferings, deterioration, old age, sickness, and death. Everything in life is
impermanent, artificial, dream-like, and transient like a bubble in water. After the
sunshine, there is rain; after rain there is cessation; after health there is sickness; after
happiness there is sadness; after being together there is being apart; after success there is
failure; after rise there is fall. Along the long river some stretch are straight, others curve;
sometimes it is quite peaceful, other times turbulent and chaotic. Sincere Buddhists
should always remember the impermanence of all things, should always try to cultivate,
should always turn your misfortunes and setbacks as well as obstacles into advantageous
situations; should always awaken, abandon ignorance to see the light of enlightenment,
and become more determined to solidify your mind to make firm progress on your
cultivated path.

(III)Loi Phét day vé “Vé Thuong” trong Kinh Phdp Cii—The Buddha’s Teachings on
“Impermanance” in the Dharmapada Sutra: Song trim tudi ma khong thdy phip vo
thudng sinh diét, ching biing song chi mot ngay ma dudc thdy phap sinh diét vd thuding
(Phdp Ci 113). Nhu vay, theo Piic Phat, hi€u luat vo thudng khdng nhitng quan trong cho
chiing ta trong viéc thuc hanh gido phdp ma con rit quan trong cho ddi sdng hiing ngay
ctia chiing ta. Ngoai viéc dem lai 1¢i ich tifc thdi, hi€u ludt vo thudng con 1a mdt phuong
tién thién xdo hitu hiéu gitp chiing ta trong viéc thyc hanh gido phdp. V6 thudng 1a liéu
thudc gidi trir tham san. Va cudi cling vo thudng 13 cdi chia khéa gitip chiing ta hi€u dugc
bdn chdt chd y&u clia van hitu. —To live a hundred years without comprehending how all
things rise and pass away, is no better than a single-day life of seeing beginning and end
of all things (Dharmapada Sutra 113). Thus, according to the Buddha, understanding
impermanence is important not only for our practice of the Dharma, but also in our daily
life. Besides these immediate benefits, understanding impermanence is also an effective
skillful means that assists us in practicing the Dharma. The understanding of
impermanence is an antidote to desire and ill-will. And finally, it is a key that helps us
understand the ultimate nature of things, the way things really are.
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(B) Vo Thuong theo Kinh Trung Bj
Impermanence, according to the Mijjhamaka Sutra

Trong Kinh Trung B9, Ptic Phat dua ra nim hinh dnh cu thé d€ chi day vé ban chat vo
thudng clia ngii udn thi. Ngai vi hinh thé vat chat hay sic nhu mot khdi bot, cAm gidc
hay tho nhu bong béng nudc, tri gidc hay tudng nhu do cdnh, nhitng hoat dong cé tac y
clia tim hay hanh nhu mot loai cAy mém rdng rudt, va thiic nhu do tudng. Vi vay Ngai
bdo chu Ting: “Nay chu Ty Kheo, c6 thé nao ching mot ban thé vitng bén nim trong
mot khdi bot, trong bong béng nudc, trong 40 canh, trong loai cdy mém réng ruot, hay
trong 4o tudng? BAt cit hinh thé vat chit ndo, diu trong qud kht, vi lai hay hién tai , &
trong hay & ngoai, thd thi€n hay vi t&, thdp hay cao, xa hay gan... ma hanh gia nhin thay,
hanh gid nén qudn st hinh thé vat chat 4y v6i sy chi tim khon ngoan hay sy chid tim
chan chdnh. Mt khi hanh gid nhin thiy, suy niém, v quédn sat hinh thé vat chit v6i sy
chii tAim chin chdnh thi hanh gid sé& thdy ring n6é rdng khong, né khong cé thuc chit va
khong c6 ban thé. Nay chu Ty Kheo c6 ching mot ban thé trong hinh thé vat chit?” Va
cling th& &y Pic Phat ti€p tuc gidng gidi vé bon uin con lai: “Nay chu Ty Kheo, c¢6 thé
nao tho, tudng, hanh, thic lai c6 thé nim trong mot khdi bot, trong bong béng nudc, trong
40 canh, trong loai cAy mém rdng rudt, hay trong 4o tudng?’—In the Mijjhamaka Sutra,
the Buddha gives five striking similes to illustrate the impermanent nature of the five
aggregates of clinging. He compares material form or body to a lump of foam, feeling to
a bubble of water, perception to a mirage, mental formations or volitional activities to a
plantain trunk without heartwood, and consciousness to an illusion. So He asked the
monks: “What essence, monks, could there be in a lump of foam, in a bubble, in a mirage,
in a plantain trunk, in an illusion? Whatever material form there be whether past, future
or present; internal or external; gross or subtle; low or lofty; far or near; that material
form the meditator sees, meditates upon, examines with systematic and wise attention, he
thus seeing, meditating upon, and examining with systematic and wise attention, would
find it empty, unsubstantial and without essence. Whatever essence, monks, could there
be in material form?” And the Buddha speaks in the same manner of the remaining
aggregates and asks: “What essence, monks, could there be in feeling, in perception, in
mental formation and in consciousness?”

(C) Vo Thuong theo Kinh Tap A Ham
Impermanence, according to the Samyutta Nikaya

Vo Thuong theo Kinh Tap A Ham, quyén III—Impermanence, according to the
Samyutta Nikaya, volume III: Theo Kinh Tap A Ham, quyén III, bi€n d6i hay vd thudng
12 dic tdnh chinh y&u cda sy hién hitu clia cdc hién tugng. Chiing ta khong thé néi dén
bA't ¢ vat gi, dit 12 vo tri vO gidc hay hitu gidc hitu tri, ring ‘cdi nay ton tai’ bdi vi ngay
lic ma chiing ta dang néi thi cdi d6 dang thay d6i. Ngii uin ciing 1a thit dugc két hop lai
va do diéu kién, va nhu vy ngii udn d6 ludn bi dinh luat nhan qua chi phdi. Thitc hay
tAm va cdc y&u t& thanh phin cla né hay tim sé ciing khong ngirng bi€n ddi, mic dau &
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mot mifc d6 thap hon, cdi thé xdc vat chat ciing thay ddi trong titng khodnh khic. Ngudi
nao thiy ré rang ring ngii udn 1a vd thudng, ngudi d6 c6 chdnh ki€n—Change or
impermanence is the essential characteristic of phenomenal existence. We cannot say of
anything, animate or inanimate, ‘this is lasting’ for even while we say, it is undergoing
change. The aggregates are compounded and conditioned, and, therefore, ever subject to
cause and effect. Unceasingly does consciousness or mind and its factors change, and just
as unceasingly, though at a lower rate, the physical body also changes from moment to
moment. He who sees clearly that the impermanent aggregates are impermanent, has
right understanding.

(D) Nhiing dinh nghia khdc lién quan dén Vo Thuong
Other definitions that are related to Anicca

Vo Thuong An: Mudda-aniccam (p)—Vo thudng an 1a mdt trong tam phdp 4n—The
mark of impermanence, one of the three dharma-seals—See Tam Phap An Ch. 95.

Vo6 Thuong Chéng Qua, Séng Chét Pai Su, Ping Dé Thoi Gian Ludng Qua Vo Ich:
The wave of impermanence is swift, the issue of life and death is great, try not to let the
time pass by in vain (without any cultivation for yourself).

V6 Thuong Chung: Chudng diung dé dinh 1én khi c6 ngudi 1Am chung trong ty vién—
The passing bell, or gong, for the dying.

Vé Thuong Diéu: Tén mot loai chim khéc ti€ng vo thudng (chim Pd Quyén & cdi Minh
b6)—The bird which cries of impermanence, messenger of the shades, the goat sucker.
Vo6 Thuong Duong: See Niét Ban Pudng in Ch. 127.

V6 Thuong Khdanh: See Vo Thudng Chung in Ch. 69.

V6 Thuong, Kho, Khong, Vo Nga:

V6 Thudng: Impermanent.

Khd: Suffering.

Khong: Empty.

Vo6 Nga: Non-ego.

Chu nghiép vé thuong: Nhitng nghiép c6 thé chuyén dugc qua tu tip—Impermanence of
all karmas, karmas that can be changed through cultivation).

V6 Thuong Thdn: The temporal body of the Buddha.

Vé Thuong Vign: Vo Thudng Pudng—Dién Tho Pudng—Ni€t Ban Pudng—The
nirvana hall—See Ni&t Ban Pudng in Ch. 127.

Vé Thuong Y: Nhu Lai 1a chd dya (chd y nuong) cho hét thdy ching sanh—The reliance
of the impermanent, i.e. Buddha, upon whom mortals can rely.
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(E) Ddc tinh ciia Vo thuong
Characteristics of “Impermanence”

Moi sy trén coi doi nay déu phai bi€n dich va hoai diét, khong viéc gi thudng hiing bat
bi€n dii chi trong mot phit gidy. Su thit vé vo thudng khong nhitng chi dugc tu tudng
Phat gido thira nhan, ma lich st tu tudng ndi khdc cling thita nhan nhu vdy. Chinh nha
hién tri€t Hy Lap thdi ¢8 Heraclitus dd nhan dinh ring ching ta khong thé buc xudng
hai 14n cling mot giong séng. Ong ta muén néi ring moi sy moi vat ludn thay d6i khong
ngirng nghi hay ban chit ddi thay va tam bd clia moi sy moi vat. PJi séng con ngudi lai
ciing nhu vay. Ky that, ddi ngudi nhu mot gidc md, né tam bg nhu may mua thu, sanh t¥
bap bénh, tir tudi tré qua tudi thanh nién, rdi tudi gia cling gidng nhu tr budi sdng chuyén
qua budi trua, rdi budi t6i. Hay nhin vao than nay dé thdy né ddi thay tirng gidy trong
cudc sdng. Than nay gia nhanh nhu 4nh dién chdp. Moi vat quanh ta ciing thay ddi khong
ngirng nghi. Khong mot vat gi chiing ta thd'y quanh ta ma dugc trudng tdn ca, trén cling
mot dong sdng nhung dong nudc hom qua khong phéi 1a dong nuéc ma ching ta thay
ngay hom nay. Ngay dén tim tdnh ching ta ciing bi thay ddi khong nglrng, ban thanh thil,
roi thit thanh ban. Rdi nhitng vat s& hitu clia ta ciing khong chay ra khdi sy chi phdi clia
v6 thudng, cdi xe ta mua ndm 2000 khong con 1a cdi xe mdi vao nim 2004 nira, cdi 4o
ma ching ta cho hdi Tir Thién Goodwill hom nay da mot thdi dudc ching ta wa thich, van
van va van van. Hi€u vd thudng khong nhitng quan trong cho chiing ta trong viéc tu tap
gido phdp ma con cho cudc s6ng binh nhit nita vi n6 chinh Ia chia khéa m& ctra bd mit
that cda van hitu va ciing 12 liéu thudc gidi doc cho san han va chdp trude. Khi ching ta
hi€u moi sy moi vt déu sé tan lui va ddi thay khong ngling thi chic chin chiing ta sé&
khong con mudn luyén chdp vao ching nita—Everything in this world is subject to
change and perish; nothing remains constant for even a single moment. The fact of
impermanence has been recognized not only in Buddhist thought but elsewhere in the
history of ideas. It was the ancient Greek philosopher Heraclitus who remarked that one
cannot step into the same river twice. He meant that everything keeps changing without a
pause or the ever-changing and transient nature of things. Human’s life is just like that. In
fact, human’s life is like a dream; it is impermanent like autumn clouds, that birth and
death are like a dance; that infant changes to young age and to old age just like morning
turns into afternoon, then evening. Look at our body and see it changes every second of
life. The growing (becoming old) of a human’s life is not differnt from a flash of lightning.
Things around us also keep changing. No one of the things we see around us will last
forever, in the same river, the current of yesterday is not the current we see today. Even
our minds are constantly subject to changefriends become enemies, enemies become
friends. Our possessions are also impermanent, the brand new car we bought in the year
of 2000 is no longer a new car in 2004, the shirt we donate to Goodwill Charity today was
once liked by us, and so on and and so on. Understanding impermanence of existence is
important not simply four our cultivation of the Dharma, but also in our daily lives for this
understanding is a key to open the door of the ultimate nature of things and also an
antidiote to anger and attachment. When we see all things are perishable and change
every moment, we will not try to attach to them.
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(F) Phdn Loai Vo Thuong
Categories of Impermanence

(I) Nhi V6 Thuong— Two kinds of impermanence:

1)

2)

Niém niém vd thudng: HEt thdy moi phdp hitu vi déu sinh diét chit ching ding lai—
Things in motion, manifestly transient.

Tuong tuc v thudng: Phap hitu vi twong tuc va khi h&ét ky han s& bi hoai diét (ddi song
chdm ditt noi sy chét gidng nhu ngon nén tit hin 4nh sdng)—Things that have the
semblance of continuity, but are also transient (life ending in death just like the candle in
extinction).

(II) Nhét Thiét Hanh Vé Thuong, nghia la thdn vé thuong, tim vé thuong, cinh vo

thuong— The impermanence of the body, the mind and the environment:

(A) Tong quan vé Nhat Thiét Hanh Vo Thuong, nghia la thdn vé thuong, tim vé thuong,

cinh vo thuong—An overview of the impermanence of the body, the mind and the
environment: C6 ngudi cho ring luan thuyét “Than TAm V6 Thudng” ciia dao Phat phdi
chiing vo tinh gieo vao 1ong moi ngudi quan niém chdn doi, thdi chi. N&u than va tAm
ciing nhu sy vit déu vo thudng nhu vay thi ching nén lam gi ca, vi néu c6 lam thanh sy
nghiép 16n lao ciing khong di d&€n dau. M&i nghe tudng chirng nhu phan nao cé 1y, ky that
n6 khong c6 1y chit nao. Khi thuyét gidng vé thuy&t ndy, Pic Phat khong mudn lam ndn
chi mot ai, ma Ngai chi mudn cdnh tinh dé tif cia Ngai vé mot chan 1y. Phat tir chon
thuin khi hi€u dugc 1& vo thudng sé giit binh tinh, tim khong loan dong truSc cinh ddi
thay dot ngot. Bi€t dugc 1& vo thudng méi giit dude tAm an, méSi ¢ ging lam nhitng diéu
lanh va manh bao gat bé nhitng diéu 4c, cuong quyét 1am, ddm hy sinh tai sdn, ddm tan
tuy dong gép vao viéc cong ich cho hanh phic ciia minh va clia ngudi—Some people
wonder why Buddhism always emphasizes the theory of impermanence? Does it want to
spread in the human mind the seed of disheartenment, and discourage? In their view, if
things are changeable, we do not need to do anything, because if we attain a great
achievement, we cannot keep it. This type of reasoning, a first, appears partly logical, but
in reality, it is not at all. When the Buddha preached about impermanence, He did not
want to discourage anyone, but warning his disciples about the truth. A true Buddhist has
to work hard for his own well being and also for the society’s. Although he knows that he
is facong the changing reality, he always keeps himself calm. He must refrain from
harming others, in contrast, strive to perform good deeds for the benefit and happiness of
others.

(B) Chi tiét ciia Nhdt Thiét Hanh Vo Thuong, nghia la thdn vo thuong, tdm vé thuong,

1y

canh vo thuong—Details of the impermanence of the body, the mind and the
environment:
Than v thudng—Impermanence of the body:



a)

b)

2)
a)

b)
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Van sy van vit khong ngiing thay ddi, chit khong bao gi chiu & yén mot chd. Cudc dvi
nay con mai mat, bi€n chuyén khong ngirng nghi. Thin con ngudi ciing vay, né ciing 1a
vo thudng, né ciing nim trong dinh luat “Thanh Tru Hoai Khong.” Than ta phit trudc
khong phai 1a than ta phiit sau. Khoa hoc di ching minh riing trong than thé chiing ta,
cic t& bao ludn ludn thay ddi va cit mdi thdi ky bdy nim 1a cdc t€ bao cii hoan toan ddi
méi. Sy thay d6i 1am cho ching ta mau 16n, mau  gia va mau chét. Cang mudn sdng bao
nhiéu chiing ta lai cang s¢ chét bdy nhiéu. T téc xanh dén téc bac, ddi ngudi nhu mot
gid’c mo. Thé nhung c6 nhiéu ngudi khdng chiu nhin biét ra di€u niy, nén ho cit lao diu
vao cdi thong long tham 4i; d€ rdi khd vi tham duc, con khd hon nita vi tham lam 6m 4p
bdm viu mai vao sy vat, doi khi d&€n ch€t ma vin chua chiu budng bd. P&n khi biét sip
trit hoi thd cudi cing ma van con luyén ti€c tim cdch nim lai mot cdch tuyét vong: All
things have changed and will never cease to change. The human body is changeable, thus
governed by the law of impermanence. Our body is different from the minute before to
that of the minute after. Biological researches have proved that the cells in our body are
in constant change, and in every seven years all the old cells have been totally renewed.
These changes help us quickly grow up, age and die. The longer we want to live, the
more we fear death. From childhood to aging, human life is exactly like a dream, but
there are many people who do not realize; therefore, they continue to launch into the
noose of desire; as a result, they suffer from greed and will suffer more if they become
attached to their possessions. Sometimes at time of death they still don’t want to let go
anything. There are some who know that they will die soon, but they still strive
desperately to keep what they cherish most.

Than vd thudng 12 thin ndy mau tan ta, d& suy giad rdi k&t cudc sé phdi di dén cdi chét.
Ngudi xwa di than: “Nhé thud con tho dong ngya tric. Thodt trong nay téc diém mau
suong.” Muu lugc dong manh nhu Vin Ching, Ngii Tt Tu; sic dep dé say ngudi nhu Tay
Thi, Trinh DPdn, k&t cudc rdi ciing: “HOng nhan gia xau, anh hing mi't. P6i mit thu sinh
cling méi budn.”: Impermanence of the body means that the body withers rapidly, soon
grows old and delibitated, ending in death. The ancients have lamented: “Oh, that time
when we were young and would ride bamboo sticks, pretending they were horses, in the
twinkling of an eye, our hair is now spotted with the color of frost.” What happened to all
those brave and intelligent young men and those beautiful and enchanting women of
bygone days? They ended as in the following poem: “Rosy cheeks have faded, heros
have passed away; young students’ eyes, too, are weary and sad.”

Tam v6 thudng—Impermanence of the mind:

Than ta vo thudng, tAm ta cling vd thudng. TAm v6 thudng con mau le hon cd than. TAm
chiing ta thay d6i tirng gidy, titng phiit theo v6i ngoai cinh, vui d6 rdi budn dé, cusi d6
roi khéc d6, hanh phic d6 rdi khd dau dé: Not only our body is changeable, but also our
mind. It changes more rapidly than the body, it changes every second, every minute
according to the environment. We are cheerful a few minutes before and sad a few
minutes later, laughing then crying, happiness then sorrow.

Tam vo thudng 12 tAim niém ching sanh ludn ludn thay ddi, khi thuong gian, ldc vui budn.
Nhitng niém 4y xét ra hu huyén nhu bot nudc: Impermanence of the mind means that the
mind and thoughts of sentient beings are always changing, at times filled with love or
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anger, at times happy or sad. Those thoughts, upon close scrutiny, are illusory and false,
like water bubbles.

Canh vo thudng 13 ching nhitng hoin cdnh chung quanh ta hiing ddi thay bi€n chuyén,
ma sy vui ciing vd thudng. Mén idn dit ngon, qua c6 hong rdi ciing thanh khong; cudc sum
hop dit dAm am, k&t cudc ciing phai chia tan; budi hat vui rdi s& ving; quyén sich hay,
1an lugt ciing dén trang cudi cling: Impermanence of the environment means that not only
do our surroundings always change and fluctuate, but happiness, too, is impermenent.
Succulent food, once swallowed, loses all tastes; an emotional reunion, however, sweet
and joyful, ultimately ends in separation; a delightful party soon becomes a thing of past;
a good book, too, gradually reaches the last pages.

(III)Bon thit cdu chdp vé “Thuong” va “Vé Thuong” ciia ngoai dao— Four tenets of

1)

2)

3)

4)

“Permanence” and “Impermanence” held by various non-Buddhist schools:
Catushkotika (skt)—Tt Cd Chap.

Thudng Ci: Cau Thudng—Ngoai dao chap cdi ‘ngd’ trong qud khit tifc 1a cdi ‘ngd’ trong
hién tai, tuong tuc ching gidn doan, nén goi 1a thudng ki€n hay thudng ci—The
permanence of ego, i.e. that the ego of past lives is the ego of the present.

V6 Thudng Cd: Cau Vo6 Thudng—Ngoai dao cho ring cdi ‘ngd’ dén ddi nay mdi sanh,
ching phai sanh do cdi nhan trong qud kht, diy 12 doan ki€n hay vo thudng ci—Its
permanence, i.e. that the present ego is of independent birth, not the result from the past
causes.

Diéc Thudng Diéc V6 Thudng Ci: Chap ring ‘ngd’ thudng, ‘thAn’ vd thudng (n€u chap
nhu viy thi lia thin khdng cé ngd)—Both permanent and impermanent, that the ego is
permanent, the body is impermanent.

Phi Thudng Phi V& Thudng Cu: Ngoai dao cho ring than c¢6 khdc nén 1a phi thudng; nga
thi khong khac nén la phi vo thudng—Neither permanent nor impermanent; that the body
is impermanent, but the ego not impermanent.

(IV)Ti#t Chiing Bién Thuong— Four theories regarding pervasive permanence: Theo Kinh

1)

Thi Ling Nghiém, quyén Chin, phin Thip Hinh Am Ma, Pic Phit dd nhic nhd ngai A
Nan vé& bon thtt bi€n thudng nhu sau: “Ong A Nan! Céc ngudi thién nam trong tam ma
dia, chinh tAm yén ling sang sudt. Ma ching tim dugc chd tién cing tdt cin ban clia 12
loai sinh. Xem xét trang th4i u thanh, thudng nhiéu dong ban nguyén. Trong vién thudng
kh&i so do chdp trude. Ngudi Ay bi dao vao ludn bdn thit bi€n thudng.”—According to the
Surangama Sutra, book Nine, in the part of the ten states of the formation skandha, the
Buddha reminded Ananda as follows: “Ananda, in his practice of samadhi, the good
person” mind is unmoving, clear, and proper and can no longer be distrubed by demons.
He can thoroughly investigate the origin of all categories of beings and contemplate the
source of the subtle, fleeting, and constant fluctuation. But if he begins to speculate on its
pervasive constancy, he could fall into error with four theories of pervasive permanence.”
Thuong Chdp vao Tam Cdanh—Attachment on Permanence on the Mind and its states:
Mot 13 ngudi dé nghién ctiu ciing tot tAm canh, tinh chit déu khong c6 nhan. Tu tip cé
thé biét trong hai van ki€p, mudi phuong chiing sanh sinh diét, déu 12 xoay van, ching hé
tan mat, r0i chdp cho 13 thudng: First, as this person throroughly investigates the mind
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and its states, he may conclude that both are causeless. Through his cultivation, he knows
that in twenty thousand eons, as beings in the ten directions undergo endless rounds of
birth and death, they are never annihilated. Therefore, he speculates that the mind and its
states are permanent.

Thuong Chdp vao tit dai—Attachment on Permanence on the four elements: Hai 1a ngudi
Ay nghién cifu cling tot cin nguyén clia t¢ dai, tinh thudng try. Tu tip c6 thé bit trong
bdn van ki€p mudi phuong chiing sanh sanh diét déu 1 hiing thudng, ching hé tan mat.
ROi tir d6 chdp cho 12 thudng: Second, as this person thoroughly investigates the source of
the four elements, he may conclude that they are perm