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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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LOI GIOT THIEU

Ong Thién Phiic Tran Ngoc di thu thip va dién ti trong bd sdch nay nhitng gido
thuy&t Phat Gido dudc bi€t nhur 12 mdt ton gido dudc nhiéu ngudi chd ¥ nhiéu nhat
trén th€ gidi ngdy nay. Trong gin hai thip nién 6ng di day cong hoc hdi va nghién
cttu hau hét kinh dién Phat gido d€ vi€t nén bd sdch nay. Ong di sdp x&p trong bd
sach day trén 5.000 trang v6i hai ngdn ngit Anh va Viét bing mot phuong cach that
dé hiéu vé6i doc gid va sinh vién Phat gido trung binh.

Trong vo sd tai liéu, sich v& va nhitng ghi chép vé nhitng bai thuyét gidng clia
Dic Phit, khdong c6 mot chit ndo dudc chinh Pang Gidc Ngo Thich Ca Mau Ni viét
lai trong suSt 45 nim chu du holiing hod clia Neai trén khip mién Pong Bic An Db.
Ngai chi don thuin thuy€t gidng va gt nhitng thong diép vé cudc sdng tir bi d&€n cdc
vi qudc vuong, cdc thifc gid, va d&€n cd nhitng ngudi cling dinh ngu mudi d€ ho c6
dudc cdi tri tué gidi thoat khdi vong luan hoi sanh tif, ciing nhu cho tirng ngudi mot c6
dugc kha niing din ddt ngudi khic dat dudc tri tué. Nhitng sdch vé Phat gido dudc
vi€t bing ti€ng Nam Phan va Bic Phan déu dugc vi€t véi ndi dung chita dung nhitng
131 day cia Pang Gidc Ngd vao thé ky thit 6 trude Tay Lich.

N6i theo nghia vin hoc, tic gid Thién Phiic Trin Ngoc 12 mot nha nghién citu
that tf mi. Su nghién citu vé nhitng ¢ ngit Nam Phan, Bic Phan va Han ngit 12 mot
doi héi phai c6 khi viét bo Phat Phdp Cin Badn nay. Tdc gid Thién Phiic Trin Ngoc
da tim d€n nhitng vin ban rat ddng tin cdy dugc dich ra tir nhitng bo kinh A Ham tir
ti€ng Bic Phan va nhitng bd kinh khic dugc viét bing ti€ng Nam Phan. Tdc gid
Thién Phic Tran Ngoc 12 mdt Phat tif thuan thanh va nghiém tic, ngudi di tu tap va
song v6i nhitng gido thuyét clia Pitc Phat véi sy binh di ma hanh phic va nghiém tic.

Véi doc gid did c6 mot it ki€n thifc vé Phat gido sé tim thdy trong bd sdch nay
nhitng trinh bay c6 thé lam ting thém ki&n thitc cho chinh minh. Ciing nhu vdi bat ci
tdc phAm vin hoc ndo, muc tiéu chinh cla tdc gia 1a viét lai nhitng gido thuyét cla
Ditc Phit that chinh xdc, that diy dd, va tranh xa 18i vi€t md pham mdot cdch khd
khan. Di nhién con dudng Trung Pao phii dugc dung dé€ dién td mdt hé thong phitc
tap vé Phat gido d€ lam d& hi€u cho ca nhitng ngudi so cd 14n nhitng ngudi da hiu
bié€t nhi€u vé Phat gido. Tdi tin v& moi khia canh, vé ca thé cach 1dn ndi dung, tic
gid Thién Phiic Tran Ngoc da dat dugc ky thuat dién dat nay.

Toi da dung nhiéu sich gido khoa gidng gidi vé Phat gido khd trung thuc d€ gidng
day tai cdc dai hoc cho ca sinh vién da tot nghiép 14n cdc sinh vién chua t5t nghiép.
Vé phuong dién st hoc ma néi, c6 nhiéu tai liéu nghién citu thit chinh x4c, thit tuyét
hido va rat d& hi€u. Tuy nhién, phuong cich dién ti clia tic gid Thién Phic Tran
Ngoc vé ndi dung clia tai liéu that quin binh dé€n ndi khong con van dé gi nita dé
thic mic vé nhitng gido thuyé&t cda Pang Gidc Ngo. Su gidng gidi clia tdc gid thudng
dua trén sy kién that va khong can thém thit chi ti€t hay thi du, hay gidng bay thém
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vé nghia ly d€ dugc dé hiéu. Sach dudc sip x&p c6 thi tu, lién két sy kién dén tin
gdc ré, hay nhitng chAm ngdn binh thudng vé gido 1y.

Nhitng gidi thich bao trim nhitng quan diém thAm siu vé nhén sinh quan cda tic
gid vé nhitng tin diéu cla Pic Phat thudng dudc tim thiy trong kinh di€n va nhitng
16i ludn gidi dd dudc chdp nhan. Tir nhitng gidng gidi d6 tdc gid Thién Phiic Tran
Ngoc di vi€t vé su tu tap clia Pic Phat vdi cdc bac thay, sy chuyén ti€p ky tinh d&n
gidc ngd va nhitng bai hoc vé “Trung Pao” cho nim vi dé tf ddu tién clia Ngai
(Chuyén Phdp Luin trong Vudn Loc Uyén ngay khi Ngai vira gidc ngo).

Nhitng gido Iy can dudc hi€u bdi mdi ngudi dang trén dudng tAm dao clia ton gido
vi dai nay da dugc tdc gid trinh bay ro rét véi tai liéu tham khdo tir kinh dién dugc
vi€t bing cdc thit ti€ng Nam va Bic Phan. Ngudi doc thdy minh dugc trim minh
trong sy trinh bay thAm sau vé Phat Phap Cin Ban, ty du nhu vé B4t Thanh Pao, T
Diéu D&, B4t Nha Ba La Mat Pa (Luc Do), Nghiép, T4i sanh, Ni€t Ban, hitu 1au,
gido thuyé&t vé Vo Ngi va Tinh Thifc.

Nhitng su kién vé phuong cdch va ndi dung da lam cho bd sich nay vugt 1én cdc
sdch gido khoa khdc bing mot phong théi tuyét hdo, vi né dugc vi€t bing hai ngdn
ngit Anh va Viét. C4 nhin t6i thdy bd sach that hitu dung khi dién t4 nhitng tir ma t6i
dung trong cdc cudc phédp thoai tai chuia cling nhu khi gidng day tai cdc truong dai
hoc. B6 Phit Phdp Cin Bin sé& 1a sy trg gitip 16n lao cho nhiéu ngudi Viét tai Hoa
Ky. N6 gitp cho ngudi ta c6 duge sy am hi€u sdu rong hon trong cic budi thuyét
gidng hay trong cdc nhdm nghién citu Phat Phdp.

Téi xin chic mirng tdc gid Thién Phiic TrAin Ngoc vé bd sdch ton nhiéu cong stic,
that chi ti€t ma ciing that bao quit, nhAn manh dén nhitng chi ti€t va tém ludc nhitng
tin diéu, gido thuy€&t va thyc hanh clia Pic Thich Ca Mau Ni Phat. Téi rat hin hoan
tdn duong cdng dic clia tdc gid Thién Phic Tran Ngoc, ngudi da hoan thinh cong
trinh Vin héa hi€m c6 va xin trin trong gidi thiéu d&€n chu Tang Ni Phat t tri thifc,
hy vong mdi vi c6 mot bd Phat Phap Cin Ban nay d€ tham kh3o rong sau hon.

Hoa Thugng Thich An Hué
Ti€n Si Claude Ware, Ph. D.
25 thdng 6 nam 2007
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TAN DUONG CONG PUC

Trong sudt qud trinh thanh 14p cong ddng Viét Nam tai Hoa kY, gidi tri thitc dudc
xem 13 thanh phan nong c6t, khdng nhitng ting cudng thém siic manh d6ng gép dat
nudc Hoa Ky trén nhiéu lanh vuc, ma ciing 12 thinh phin di nhan td kinh nghiém
kha ning ki€n thitc xay dyng ddi s6ng mdi tot dep cho din tdc Viét Nam ngay nay
va tuong lai. Tuy nhién, ddi song tai dat nudc nay rat v 12 bin ron va con ngudi trong
x4 hdi nay phai chiu nhiéu dp lyc vé ca vat chit 1An tinh thin nén it ai c6 dudgc thi gid
dé tu tap hay nghién citu kinh dién. Trong sudt thdi gian hon 25 nim hoiing phép tai
Hoa Ky, tdi dugc truc ti€p muc kich ti€p thu nhiéu cdi hay cdi dep Pao ciing nhu
Ddi, trong ddi song cong dong cia ngudi Viét. Piéu rat ngac nhién ma cling rat
kham phuc, khi dugc xem qua bo Phat Phap Cian Ban clia tic gid Thién Phic. Khdm
phuc vi true 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 nuSc qué ngudi ma
khong dam mé vat chat noi chdn phi hoa tién cdnh, ngugc lai dung nhitng thi gid
nhan rdi vang ngoc, tip trung tu tudng, dai sy nhan duyén, vi tuong lai Phat Gido, suu
tdm, nghién ctu Kinh dién bing nhiéu thd ti€ng, va bién soan cé khoa hoc hoan
thanh B Phat Phdp Cin B4n ndy. Khim phuc vi Bo Phat Phdp Cin Ban nay phai
cAn d&n nhiu nha tri thic hoc gid thAm hi€u van dé Phat Gido va phai mat rat nhiéu
thGi gian mdi thuc hién dugc, song ddy chi 1a mdt ngudi nhu tic gia Thién Phic,
nhiét tAim cd ging khong ngirng, trong thdi gian khong 1du ma hoan thanh my man.

Pay 1a tinh than tich cuc, vd ngi, vi tha, vi Pao va Bdi, v6i muc dich gitp cho
chu Tang Ni Phit t&f va nhitng nha nghién citu Phit Gido c6 tai liéu va di kién tham
khdo.

To6i radt han hoan tin duong cong difc clia tic gid Thién Phic, ngudi di hoan
thanh cong trinh Vin héa hi€m cé va xin trin trong gidi thiéu dén chu Ting Ni Phat
tt tri thitc, hy vong mdi vi c6 mot bo Phat Phap Cin Bin ndy d€ tham khdo rong siu
hon.

Westminster, November 7h , 2003
Hoa Thugng Thich Gidc Nhién
Phap Cha Gido Ho6i Phat Gido
Ting Gia Khi'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 Thién
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
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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 thang 9 ndm 2003
Thién Phuc
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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 chan Iy thuc tinh van hitu. Nhu da néi trén, diy khong phai 12 mot tuyét tic
hoan chinh, vi th€ chiing tdi chan thanh cdm ta su chi day clia 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 Gidc
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 Phuc
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CAM TA

Trude nhat, tic gid xin chan thanh cdm ta Hoa Thugng Thich Gidc Nhién da
khuyé&n khich tdc gid tir nhitng ngdy diu khé khin clia cong viéc bién soan. Hoa
Thugng da cung cAp Anh Tang cling nhu nhitng sdch gido 1y Phat gido khdc. Ngoai
ra, Ngai con danh nhiéu thi gidy qui bau coi lai bdn thio va gidng nghia nhitng tir ngi
khé hiéu. K& thit, tic gid ciing xin chdn thanh cdm ta Hoa Thuong Ti€n Si Thich
Quang Lién, Hoa 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 Ngo, Thugng Toa G.S. Thich Chon Minh di khuyén tdn
trong nhitng ldc khé khin, Thugng Toa Thich Minh Man, Thich Nguyén Tri, Thich
Minh Pat, Thich V6 Pat, chu Pai Btc Thich Minh ﬁn, Thich Minh DPinh, Thich Minh
Thong, Thich Minh Nhéan, Thich Minh Nghi, cic Su C6 Thich Nt Dung Lién, Thich
Nt Man Lién, Thich Nit Phung Lién, Thich N Tanh Lién, Thich N& Diéu Lac, Thich
Nit Diéu Nguyét, Thich Nit Diéu Héa, Thich Nit Tinh Hién, Thich Nit Diéu Minh,
Thich Nit Diéu Pao, va Thich Nit Nhw Hanh da khuyén khich téc gid vugt qua nhitng
khé khiin trd ngai. Mot s& da khong ngai thi gi qui bau duyét doc phan Viét ngit nhu
Gido Su Luu Khon, Gido Su Nghiém Phu Phéat, Gido Su Andrew J. Williams, Sonia
Brousseau, Gido Su Pao Khanh Tho, Gido Su VO thi Ngoc Dung, Sheila Truong,
Nguyén thi Kim Ngan, Nguyén Minh Lan, Nguyén thi Ngoc Van, Minh Hanh, Bitu
Diic, Hué Pic, Minh Chdnh va Diéu Hio di duyét doc tirng phin trong tic phim
ndy. Tdc gid cling xin chin thinh cdm ta dic biét d&€n qui dao hitu Quing Tam,
Minh Chinh, Minh Hanh, Biru DPitc, Minh Chdnh, Tran thi Hoang Thim va ban Lé
Quang Trung d3 tin tinh gitip d§ vé tinh than 1in vat chat.

T4c gid cling nhdn co hoi ndy cdm ta gia dinh, dic biét 1a hién thé va cdc con, da
h&t minh y&m trd cho tic gid hoan tit tic phadm niy. K& dén tic gid xin thanh that
cdm on ban Lé Quang Trung da gitp trinh bay va thi€t k&€ tdm phin bia truc va bia
sau clia tic phim ndy.

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

Anaheim, California
Thién Phiic
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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 dé€n Phat gido, hay cdc bai day cia 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 b sach ndy 1én Thay Bon Su, Hdoa Thugng Thich Gidc
Nhién, ngudi dd bd ra rat nhiéu thdi gian va cong sifc 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
Bd&n Su, Hoa Thugng Thich Gidc Nhién, Phip Cht Gido Hoi Phit Gido Ting Gia Khat 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. Téi 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 phadm 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 BON MUOI BA
CHAPTER FORTY-THREE

Ai Duc--Ngii Duc
Cravings--Five Desires

(A) Duc: Desire— Kama-raga (p)— Tanha (p)— Trishna (skt)

(A-1) Téng quan va Y nghia ciia Duc— Overview and Meanings of Desires
(I) Téng quan vé Tham Duc—An overview of Passion.

(II) Nghia ciia “Duc”—The meanings of “Desire”.

(I1I)Nhitng nghia khdc ciia “Duc”— Other meanings of “Desire”.

(A-2) Pdc Piém ciia “Tham duc ”— Characteristics of “Desire”

(I) Duc x6 ddy chiing ta tiép tuc ldn tréi trong ludn hoi sinh tit— Desire forces us to continue
to wander in the samsara.

(I1) Duc gdy nén dau khé— Desire for things begets sorrow.

(A-3) Phdn logi “Duc ”— Categories of “Desire”
(I) Tam Duc—The three desires.

(1) Tt Duc— Four desires.

(IlI)Ngii Duc— Five Desires.

(I1I) Luc Duc: The six desires.

(1V) Nhitng loai Duc khdc— Other kinds of “Desire”.

(B) Ai duc— Craving to Love and Desire— Tanha (p)— Trsna (skt)

(I) Téng quan vé Ai duc—An overview of Craving to Love and Desire.

(II) Ai Duc la Sanh Tit-Sanh Tit la Ai Duc—Craving to Love and Desire is just Birth and
Death-Birth and Death is Craving to Love and Desire.

(Ill)Pitc Phdt day vé Ai Duc trong Kinh Tt Thdp Nhi Chuong—The Buddha’s teachings on
“Craving” in the Sutra In Forty-Two Sections.

(IV)Nhitng loi Phdt day vé Ai Duc trong Truong Bg, Kinh Phiing Tung—The Buddha’s
teachings on Craving in The Long Discourses.

(V) Nhiing 10i Phdt day vé Ai Duc trong Kinh Phdp Cii—The Buddha’s teachings on Craving
in The Dhammapada Sutra.

(C) Tham Duc— Greed and desire— Kamaraga (skt)

(I) Nghia ciia Tham Duc— The meanings of Greed and desire.

(II) Phdn loai Tham Duc— Categories of Greed and Desire.

(III)Loi Phat day vé Tham Duc— The Buddha’s teachings on “Greed and Desire” .
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(D) Ngit Duc— Five Desires

(I) Pai cuong vé Ngit Duc—An overview of the Five Desires.

(II) Nghia ciia Ngii Duc—The meanings of Five Desires.

(III)N§i dung ciia Ngii Duc—The contents of Five kinds of Desires.

(1V) Ngii Duc Céng Puic: Panca-kama-guna (p)— Five strands of sense-desire.

(V) Yém Ly Ngii Duc— Practice of disgust of the five desires.

(VI)Sdu diéu kién cé khuynh huéng tdn diét tham duc (Pitc Phdt va Phdt Phdp)—Six
conditions tend to the eradication of sense-desires (The Buddha and His Teachings).

(VI)Pitc Phdt day vé “Ai Duc” trong Kinh Phdp Cii—The Buddha’s teaching on “Sense
desire” in the Dharmapada Sutra.

(VIID)Piic Phdt day vé “Ai Duc” trong Kinh Trung Bé—The Buddha’s teaching on “Sense
desire” in the Middle Length Discourses.

(IX)Pitc Phdt day vé “Ai Duc” trong Kinh Tit Thdp Nhi Kinh— The Buddha’s teaching on

“Sense desire” in the Forty-Two Sections Sutra.
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(A) Duc
Desire
Kama-raga (p)--Tanha (p)--Trishna (skt)

(A-1) Téng quan va Y nghia ciia Duc
Overview and Meanings of Desires

(I) Tong quan vé Tham Duc—An overview of Passion: Tham 4i, hay tham duc doi héi
nhitng sy ham mudn vé vat chdt nhu thém in, thém ngli, thém an 4i, vin vin, 1a nhitng
khodi lac vé& ngii quan. Con ngudi con ham mudn dé dugc thda man nhitng nhu cau vé
tinh than nhu ham chi€m doat, ham phd truong, ham quyén lyc, ham 1gi 16c. Ching sanh
chiing ta ham mudn di thd. HE mudn cdi gi thi tham céi d6, tham khong ddy. Nén néu
chiing ta ty théa man cdi tham ndy thi cdi tham khdc lai kh&i 1én. Khdng khi nao long
tham duc clia ching ta ¢6 thé dugc thda min; hét cdi tham nay lai tdi cdi tham khdc. Tir
ldc m&i lot Iong me da bi€t tham; rdi tir tré thd cho dén ldc trang nién, tif trdng nién dén
gia, tlr gia d&n chét, cd mot ddi tham cau. Tham danh thi chét vi danh, tham 1gi thi chét vi
1¢i. Tham danh thi bi ltra danh thiéu d6t; con tham 10i thi bi nudc 16i dim cho chét. Vi
bing tham cAu vinh hoa phd qui thi gi6 ddc vinh hoa phid qui s& gi€t chét chiing ta. Bén
canh d6, 1ong ham mudén dim mé khong bao gi¢ bi€t ngirng, khong bao gid dugc thda
min cd, nhu chi€c thiing khong ddy. PE théa min duc vong ma con ngudi sanh ra vi ky,
doc 4c, 1am hai, 1am khS ngudi khac d€ minh dudc vui, dudc sung suéng. Vi long tham
ma chiing ta khong ngai xi&t dung moi thii doan d€ dat cho dugc muc dich, bat ké chuyén
gi xay dén cho ngudi khic. Phat tif ching ta nén thiy rd vi khong tu nén cdi ddi tr§ thanh
mot ddu trudng ma nudc mit d8 nhu mua rao, bé khd ding 1én nhu nuéc thiy triéu bién
khoi—Greed and lust are unrestrained desires for material possessions such as food,
sleeping, sexual intercourse, etc., all related to sensual pleasures. Sentient beings always
wish for different things. Their greed is insatiable. Once we fulfill one wish, we will start
craving for something else. The greed of sentient beings can be compared to a bottomless
barrel that can never be filled. We have been greedy ever since the time we were born.
From youth through middle age to old age and death, our whole life are driven by greed.
If we are greedy for fame, we will die in the pursuit of fame. If we are greedy for profit,
we will die in the pursuit of profit. Pursuing fame, we get burned to death by the fire of
fame; pursuing profit, we die by drowning under the flood of profit. If we are pursuing
wealth and honor, the wind of wealth and honor will cause our death. Besides, we also
have a desire for appropriations, showing off, authority, and profits. Since they are like
bottomless barrel, neither obsessive greed nor desire can be stopped or satisfied. Through
tricks, expedients, and manipulations we try to reach our goal irrespective of whatever
happens to others. We Buddhists must see that greedy people are generally selfish,
wicked, and prone to cause sufferings to others. As a result, they transform this world into
a battlefield where tears are shed like streams, and sufferings rise like an ocean tide.
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(II) Nghia cia “Duc ”— The meanings of “Desire”: Rajas (skt)—Passion—Desire—Love—

1)

2)

3)

4)

5)

Inordinate desire—Lust.

“Rajas” 12 thuat ngit Bic Phan c6 nghia 12 1ong ham mudn hay sy nhiém 4i trin: “Rajas”
is a Sanskrit term which is interpreted as “tainted with the dust or dirt of love, or lust.

Tén goi khdc ctia phién nio—Another name for affliction: Con dudng clia cdm d va duc
vong sanh ra dc nghiép (day chinh l1a khd dau va 4o tudng ciia cudc sdng), 1a nhan cho
chiing sanh lin troi trong ludn hdi sanh t, ciing nhu ngin trd gidc ngd—The way of
temptation or passion which produces bad karma (life’s distress and delusion), cause one
to wander in the samsara and hinder one from reaching enlightenment—See Phién Nio
in Chapter 40.

“Kama” ciing 13 thut ngit Bic Phan chi “sy ham mudn,” nhung dic biét chi vé sy ham
mudn xdc thit. Trong nhiéu doan vin kinh, kama dugc dung véi ham nghia “ham mu6n”
n6i chung.Kama la khao khét thda man tinh duc cling nhu niém vui dudc cdm thay trong
st khodi lac 4y. Pay 12 mot trong nhitng trd ngai chinh trén budc dudng tu tip. Duc vong,
nhuc duc, hay tham duc 13 khao khdt théa min tinh duc cling nhu niém vui dugc cdm
thd'y trong su khodi lac &y. PAy 1a mdt trong nhitng tr§ ngai chinh trén budc dudng tu
taip—“Kama” is also a Sanskrit term for “desire,” but it specifically refers to sexual
desire. In many scriptural contexts it is used to encompass desire in general. Kama refers

2«
1

to desire toward sensually satisfying objects and to the joy taken in these things. It is seen
as one of the primary obstacles on the spiritual path (considered to be one of the major
hindrances to the Buddhist path). Sense-pleasures, desire for sense-pleasures, desire
(sexual) or sensual desire, or mental defilement, refers to desire toward sensually
satisfying objects and to the joy taken in these things. It is seen as one of the primary
obstacles on the spiritual path.

“Kamacchanda” 13 thut ngit Pali, c6 nghia 1a nhitng tu duy tham duc ndy rd rang lam
cham lai sy phat trién tinh than. N6 khudy dong tdm va cdn trg sy dinh tinh. Tham duc
phat sanh 12 do khong ché ngu cdc cin, nghia Ia khi hanh gid khong bi€t, khong phong hd
cdc cin cda chinh minh, d€ cho nhitng tv duy tham duc khédi 1én khi€n cho dong tim thic
bi u& nhi€m. Chinh vi vay hanh gid rit can phai tinh gidc canh chitng tham duc, loai trién
cdi che 14p mAt ctta ngd di vao gidi thoidt niy—*Kamacchanda” is a Pali term for
“Greed” or “Sensuous lust” or “Lust for sense objects.” Sensual thoughts definitely retard
mental development. They disturb the mind and hinder concentration. Sensuality is due to
non-restraint of the senses, which when unguarded give rise to thoughts of lust so that the
mind-flux is defiled. Therefore, there is an urgent need for the practitioner to be on his
guard against this hindrance which closes the door to deliverance.

Nhitng duc vong va 4o dnh ti€p sic cho tai sanh va 1am chudng ngai Ni€t ban (nhitng rao
cdn cla duc vong va ué trude 1am trd ngai su thanh dat Ni€t ban). Phién nio chuéng con
c6 nghia 1a nhitng tr§ ngai clia phién ndo. Phién nio dugc chia 1am hai nhém, phién nio
chinh va phu. Phién ndo chinh gdm nhitng thic ¢y x4u vén nim trong nén tdng clia moi
tu tudng va wdc mudn giy dau khd: The passions and delusion which aid rebirth and
hinder entrance into nirvana. Klesa is also means hindrance of the afflictions (the barrier
of temptation, passion or defilement, which obstructs the attainment of the nirvana).
Klesa is generally divided into two groups, primary and secondary. The primary
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comprises of such evil impulses that lie at the foundation of every tormenting thought and
desire.

(ITI)Nhiing nghia khdc cia “Duc ”— Other meanings of “Desire ”:

1y

Duc Ai: Pham phu tham 4i véi cinh ngii duc hay 4i duc thudng tinh khdi phat tir duc
vong, ngugc lai véi Phdp 4di (duc 4i 1a tinh yéu khdi 1€n do duc vong qua ngii quan; hay
la tinh yéu trong duc gidi ddi lai véi tinh yéu do phdp khdi 1én)—To hanker after—
Desire—Ordinary human love springing from desire, in contrast with religious love (Phap
di)—Passion-love—Love inspired by desire through any of the five senses—Love in the
passion realm (passion-love, love inspired by desire, through any of the five senses; or
love in the passion-realm as contrasted to the love inspired by the dharma).

Phép Ai Duc: Tinh yéu trong pham tril ton gido—Tinh yéu clia nhitng vi B3 tat mudn cttu
dd chiing sanh, ngudgc lai v6i Duc 4i hay tinh yéu pham tuc—Religious love—
Bodhisattva love with desire to save all creatures, in contrast with ordinary love (Duc 41i).

Phép Ai Ti€u va Pai Thita—Hinayana and Mahayana Dharma-love:

Phép Ai Ti€u Thira: Long yéu ni€t ban ctia ké cin cd thip kém—Hinayana Dharma-love
as desire for nirvana.

Phép Ai Pai Thira: Long 4i thién ctia bac B T4t Pai Thira—Mahayana Dharma-love or
Bodhisattva attachment to illusory things

C4 hai thit phdp 4i ndy déu cin phdi loai bd—Both of which are to be eradicated.

Phip Ai Nhy Lai: TAm Dai Bi ctia Nhu Lai hay tinh yéu cttu do chiing sanh chan chdnh
v6 thugng—Tathagata-love, which goes out to all beings for salvation.

(A-2) Ddc Piém ciia “Tham duc”
Characteristics of “Desire”

(I) Duc x6 ddy chiing ta tiép tuc ldn tréi trong ludn héi sinh tit— Desire forces us to

continue to wander in the samsara: Ching sanh lu6n ham mudn di thd. Long tham clia
chiing sanh c6 thé dugc vi v6i cdi thiing khong ddy, khong bao gi 1ong tham ay c6 thé
dudc dong ddy. Ngay tit Iic mé6i sanh ra 12 da tham. Tl thdi tho 4u dé&n lic trang nién,
lic gia, lic chét, ca doi ching ta bi cdi tham n6 161 kéo. Tham ciu danh thi chét vi danh;
tham cau Igi thi ché&t vi 1gi. Tham danh thi bi Itta “Danh” né thiéu d6t, tham 1gi thi bi nudc
“Lgi” n6 dim cho d&n chét. Vi biing ham mudn vinh hoa phi qui thi Itra vinh hoa phi qui
s& thiéu rui chiing ta. Chiing ta dang song trong mot thé gidi vat chit, noi ma hiing ngay
chiing ta phai ti€p xidc vdi di thi ngoai vat nhu hinh 4nh, Am thanh, mui vi, cdm gidc, tu
twdng va y ki€n, van van. T sy ti€p xidc ndy ma ham mudn khéi 1én. Ngudi Phat ti nén
ludn nhé ring 10ng ham mudn khdng nhitng 1am mdS mit di sy sdng sudt cia minh ma né
con 12 nhan chinh cda sy luyé&n 4i gy ra khd dau phién nio va x6 ddy chiing ta ti€p tuc
lin troi trong ludn hdi sinh tt—Human beings always desire for different things. The
greed of beings can be compared to a bottomless barrel that can never be filled. We have
been greedy ever since the time we were born. From youth through middle age to old age
and death, our whole lives are driven by greed. If we are greedy for profit, we will die in
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the pursuit of profit. Pursuing fame, we get burned to death; chasing after profit, we die
by drowning. If we pursue wealth and honor, the fire of wealth and honor will burn us to
the ground. We are living in a material world where we must encounter all kinds of
objects such as sights, sounds, tastes, sensations, thoughts and ideas, ect. Desire arises
from contact with these pleasing objects. Buddhists should always remember that
“Desire” not only obscures our mind, but it is also a main cause of grasping which causes
sufferings and afflictions, forces us to continue to wander in the samsara.

(II) Duc gdy nén dau khé— Desire for things begets sorrow: Tanhaya-jayati-soko (p)—Theo

kinh V6 Ngi Tuéng, Ptic Phat day: “Long khat 4i moi vat gy nén dau khd. Khi ta yéu
thich ngudi hay vat ndo, ta uSc mong ring chiing thuoc vé ta v & mii bén ta. Thudng
chiing ta khong dirng lai d€ suy nghi vé ban chit clia chiing v trong niém say sua ndng
nhiét, chinh ta khong chiu nghi d&€n thyc chit ciia chiing. Ta u6c mong chiing vugt thdi
gian, nhung thdi gian lai hiy hoai moi vat. Tudi xudn phai nhudng chd cho tudi gia va vé
tuoi mdt cla suong mai phdi bi€n mat truc vang hong ruc r3. Ca hai trudng hgp déu
dién ta quy luat ddi thay cda van hitu—In the Anattalakkhana Sutta, the Buddha taught:
“The thirst for things begets sorrow. When we like persons or things, we wish that they
belonged to us and were with us forever. We do not stop to think about their true nature
or in our great enthusiasm refuse to think about their true nature. We expect them to
survive time, but time devours everything. Youth must yield to old age and the freshness
of the morning dew disappears before the rising sun. Both are expression of the natural
law of change.

(A-3) Phdn loai “Duc”
Categories of “Desire”

(I) Tam Duc—The three desires:
(A) Tam Chiing Sinh Tham Duc: Three causes of the rise of the passions or illusions—Ba

1)
2)
3)

ngudn gdc giy nén duc vong va do tudng—Three sources or causes of the rise of the
passions and illusions.

Tudng sinh: Ai duc do suy nghi ma sinh khdi—The mind or active thought.

Tudng sinh: Ai duc do thé giéi khdch quan bén ngoai sinh khdi—The objective world.
Luu chi sinh: Ai duc do nhitng tdc ddng lién tuc sinh khdi—Constant interaction, or the
continuous stream of latent predispositions.

(B) Tam Duc— The three desires:

1)
2)

3)

(C)

1y

Hinh mao dyc: Ua thich mit may minh miy dep dé—Desire for beauty—Lust for form.
Uy nghi tu thdi duc: Ua thich dung nghi c¢8t cich—Desire for demeanour—Lust for
carriage or beauty.

Té& xiic duc: Thich sy xtdc cham nhe nhang ém di—Desire for softness—Lust for softness
to the touch or refinement.

Dam duc: Lust for Sex.
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3)
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Thuc duc: Lust for Food.
Thuy duc: Lust for Sleep.

(II) Tit Duc— Four desires:

1y
2)
3)
4)

Tinh Duc: Bi 16i cudn bdi tinh duc—Sexual love.

Sédc Duc: Bi 16i cudn bdi sic dep—Attractiveness or Sexual beauty.
Thyc Duc: Tham dn ngon—Craving, or lust for good food.

Dam Duc (nhuc duyc): Lust.

(III)Ngii Duc— Five Desires: See Chapter 43 (D).

(III) Luc Duc: The six desires—Sau duc—The six sensual attractions:

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

Sic Duc: Colour.

Hinh Mao Duc: Form.

Uy Nghi Tu Théi Duc: Carriage.

Ngit Ngon Am Thanh Duc: Voice or Speech.
T& Hoat Duc: Softness or Smoothness.

Nhan Tuéng Duc: Features.

(IV) Nhiing loai Duc khdc— Other kinds of “Desire”:

1)

2)
3)
4)
5)
6)

7)
8)

9)

Duc di tru: Duc 4i tru dia—Tu hoidc trong duc gidi, ma tham 4i 12 ning nhAt—Desire in
the desire realm, states or conditions of all errors found in mortality.

Dédm duc: Desire for sex—Lustful—Debauched.

Duc Hén: Desire and hate—Luyé&n 4i va thit hAn—Desire and dislike.

Hinh mao duc: Desire awakened on seeing a beautiful form.

Huong duc: Desire for fragrance—The lust of the nasal organ—Sy ham muén mui thom.
Hitu Duc tru: Desire in the formless realm—Hitu 4i tru dia—Vo6 sic tham—Ham mudn
trong ¢di vo sic gidi, hay su chdp vao vong tudng trong thién quan. Tw hodc hay Ai duc
trong vO sic giGi—The desire in the world without form of holding on to the illusion of
contemplation.

Lac duc: Desire for pleasures—Desire for the pleasant.

Duc Mdu: Desire as mother—Tham 4i 12 me, v6 minh 1 cha sin sanh ra cdi “ngd”—
Desire as mother and ignorance as father produce the ego.

Nga Quy Duc: Desire as eager as that of a hungry ghost—MOot trong hai loai 4i, hang
pham phu 4i trudc ngii duc nhu sy ham mudn cda loai quy déi—Desire as eager as that
of a hungry ghost.

10) Tdp nhédn Duc: Desire causing desire. Practice or habit as cause—Pong loai nhan.
11) Duc-N§-Si: Raga-dvesa-moha (skt)—Desire, anger and ignorance—Nhiém Khué Si—

Tham No Si (tham duc, phdn nd va si mé&). Con goi theo cdch cii 1a DAm No Si, cdch méi
goi 12 Tham San Si, nghia 1a tham mudn, tifc gidn va ngu si (tat ca phién ndo déu do ba
mén doc hai ndy ma sinh ra)—Three poisons of sexual desire or lust, anger, stupidity or
ignorance (heedlessness).
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12) Sdc Duc: Rupa-raga (p)—Sidc 4i k&t hay tham sic—Mong mudn dat d&€n sic giGi—
Desire for form—Lust for form—Attachment to the world of forms—Greed for the fine-
material—Love in the realm of form—Craving for the world of form.

13) Sdc duyc tru: Desires in the form-realm—Tu hoic hay Ai duc trong sdc gidi (duc vong va
luyé&n 4i trong cdi sic gi6i).

14) Tdnh Duc: Desire-nature—Desire-nature or lusts—Tham duc trd thanh bdn tdnh thd
nhi—Desires that have become second nature; desires of the nature.

15) Tham Duc: Kamaraga (skt)—Desire for and love of things of life—Desire and coveting—
Duc vong va ham mudn. Ham mu6n 1a két qué ctia duc vong—Coveting as the result of
passion, or coveting as the result of passion—See Tham Duc in Chapter 43 (C).

16) Thuy Mién Duc: Desire for sleep—Su ham mudn ngli nghi—The lust for sleep, physical
and spiritual.

17) Duc Thity: Tham duc vi nhu dong nu6c chuyén chd hét thiy nhitng diéu dc—Desire is
like water carrying things along.

18) Thuc Duc: Desire for food—Ham mudn #n uéng, mot trong bén thit ham mudn—Lust for
food, one of the four cravings.

19) Trdn duc: Duc vong lién hé t6i luc train—Desires connected to the six gunas.

20) Truong sanh Duc: Desire for long life—Ham mudn bat ti trudng sanh—Bat T Gidc—
Mudn sdng ddi trudng tho, mot trong tdim loai dc gidc—One of the eight wrong
perceptions of thought, the desire for long life.

21) Vé Sdc Duc: Arupa-raga (p)—Lust for formlessness—Desire for formlessness—Vo sic
4i k&t hay tham vo sic—Mong mudn dat dén cdnh gidi vo sic—Attachment to the
formless world—Greed for the immaterial—Love in the realm of formlessness—Craving
for the formless world.

22) Xiic Duc: Desire awakened by touch—Mot trong ngii duc, duc vong diy 1én tlr sy xiic
cham (than thé trai g4i ti€p xtic dung cham v6i nhau mot cich ¢ y va vui thich, khién
ddy 1én trong ngudi 1ong ham mudn tinh duc)—One of the five kinds of desire—See Ngii
Duc in Chapter 43 (A-3) (IID).

(B) Ai duc
Craving to Love and Desire
Tanha (p)—Trsna (skt)

() Tong quan vé Ai duc—An overview of Craving to Love and Desire: Ai duc (ii duc bao
gdm duc 4i, hitu 4i va vo hitu 4i). Theo Phat gido, chitng nao ban con bi tréi budc bdi
nhitng dam mé say ddm ctia duc vong, chirng d6 ban phai nhan chiu sy khd dau phién
nio. Tuy nhién, néu ban mudn gidm thi€u hay diét trir ndi khd Ay, ban sé phai ché ngu
va tif bd 1ong tham manh liét vé 4i duc hay cdc thd vui duc lac. Ban phdi duong diu véi
su Iwa chon: thy hudng thi vui nhuc duc d€ nhan lanh qui khd dau phién nio; hoic 14 tir
bé 4i duc d€ tim ngudn vui trong hanh phic tinh than, chit ban khong thé nao c6 ci hai
con dudng nay ciing mot lic dugce. Trong bién ddi sanh ti¥, 4i duc (tinh 4i va duc vong) 1a
trd ngai chinh cho viéc tu tap. Phat ti chan thuan nén ludn nhé ring 4i duc, dau 1a 4i duc
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v6i ngudi hay véi do vat, déu sé giy chudng ngai cho viéc tu hanh cda chiing ta. N6i
cdch khéc, 4i duc chinh 13 sanh t&, sanh t& chinh 12 4i duc. Ai duc 12 ngudn c6i clia sanh
tr. Néu chiing ta khong pha v& bifc man vo minh 4i duc thi s& khong bao gid thodt ra
dugc bién ddi sanh t¥. Ma lam cdch nao chiing ta c6 thé thodt ra khoi bién d5i sanh tir?
Phat tr chdn thuan hdy 1ing nghe 15i Phit day, hiy doan duc khtt 4i. ngoai ra, khong con
cdch nao khiac. Khdong c6 ngoai 1€ —Lust (tanha includes craving for sensuality, craving
for existence, and craving for non-existence). According to Buddhism, so long as you are
caught in the iron pincers of craving, you experience pain and afflictions. However, if you
wish to reduce or eliminate that pain, you will have to subdue, and even renounce, your
strong craving for sensual pleasure. You are confronted with a choice: to enjoy sensual
pleasure, you must be prepared to experience suffering and afflictions, or to renounce
craving so as to delight in spiritual happiness. There are no two ways at the same time for
you. In the sea of birth and death, emotional love is the fundamental obstacle to the Way.
Sincere Buddhists should always remember that feelings of love and desire, whether for
people or things, will hinder us from making progress in our cultivation. In other words,
love and desire are just birth and death, and birth and death are just love and desire. Love
and desire are to root of birth and death. If we do not break through the ignorance of love
and desire, we can never escape the sea of birth and death. How can we escape the sea
of birth and death? Sincere Buddhists should listen to the Buddha’s Teachings, should cut
off love and desire. Other than that, there exists no other way, and there is no exception!

(I1) Ai Duc la Sanh Tit-Sanh Ti la Ai Duc—Craving to Love and Desire is just Birth and
Death-Birth and Death is Craving to Love and Desire: Phit t chin thuin phdi gidm
thi€u t6i da vé tinh 4i va dAm duc, vi h& sanh long 4i duc 1a goc khd khong thé trdnh
dugc, va viéc lin troi trong bién ddi sanh ti 12 chuyén duong nhién. Trong Kinh T Thap
Nhi Chuong, Ditc Phit day: “Pdi v6i ngudi nit, ching ta nén xem nhitng ngudi gia nhu
me minh, nhitng ngudi 16n tudi nhu chi minh, nhitng ngudi tré tudi nhuw em minh, va
nhitng em nhd nhu con minh. Hay sanh 1ong d6 thodt ho va diét trit nhitng dc niém.” Hon
nita, doi vdi 4i duc, thi gi minh thich thi minh yé&u, con khong thich thi ghét bd. Ca hai
thit yéu ghét déu do 4i duc ma ra. Ngudi tu Phat phai c6 1ong tir bi, phdi tim phuong tién
gidp ngudi. Lic nao ciing nén nghi d&€n phiic 1¢i cda ngudi khdc va khi€n ho sanh long
hoan hy, nhung dirng bao gi dé cho 4i duc xen vao. Phat tf chin thudn phai thdy ring 4i
duc 1a thit phién ha vo ciing. Tir v lugng ki€p dén nay, s& di sanh tif khong thé chdm dit
dugc ciing vi 4i duc. Vi vy, néu minh c6 thé doan duc khi 4i, tifc 1a siéu thodt tam gidi,
titc 12 khong con ldn hup trong bién ddi sanh ti¥ nita—Sincere Buddhists must minimize in
engaging emotional love because once you have emotional love, you cannot cut off the
root of suffering, and thus, you must be sinking and floating in the sea of birth and death.
In the Forty-Two Sections Sutra, the Buddha taught: “For women, you should think of
those who are elderly as your mothers, those who are older than you as your elder sisters,
those who are younger than you to you as your younger sister, and those who are very
young as your children. Resolve to save them and get rid of all unwholesome thoughts.”
Furthermore, whatever you are fond of, you love; and whatever you dislike, you hate.
Both love and hate deal with things on an emotional level. Buddhist cultivators should be
compassionate to all beings, should treat people with a spirit of kindness and compassion,
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should always be considerate of others and make people happy, but there should never
let any thoughts of emotional level involved. Sincere Buddhists should see that love and
desire are very troublesome. From beginningless eons until now, we have failed to end
birth and death because of craving of love and desire. Thus, we can only transcend the
Triple Realm and liberated from the sea of birth and death by cutting off love and desire.

(IID)Piic Phét day vé Ai Duc trong Kinh Tit Thdp Nhi Chuong— The Buddha’s teachings on

1)

2)

3)

“Craving ” in the Sutra In Forty-Two Sections:

Dam mé di duc—Indulgence in love and desire: Theo Kinh Té Thap Nhi Chuong, Chuong
25, Pitc Phat day: “Ngudi dam mé 4i duc giong nhu ngudi cAm dudc di ngudc gid, chic
chin s& bi tai hoa chdy tay.”—According to the Sutra In Forty-Two Sections, Chapter 25,
the Buddha said: “A person with love and desire is like one who carries a torch while
walking against the wind, he is certain to burn his hand.”

Thodt ly di duc—Be apart from love: Theo Kinh T&¢ Thap Nhi Chuong, Chuong 32, bic
Phit day: “Con ngudi do 4i duc ma sinh uu siu, do wu siu ma sinh sg hai. N&u thoat ly 4i
duc thi c6 gi ma siu wu, c6 gi ma sg hdi.”—According to the Sutra In Forty-Two
Sections, Chapter 32, the Buddha said: “Out of love and desire, people give rise to worry;
out of worry they give rise to fear. If you are apart from love, what worries are there?
What fears?”

Khong c6 thit gi hon sdc duc—No desire is as deep-rooted as sex: Theo Kinh Tt Thap
Nhi Chuong, Chuong 24, Ptic Phat day: “Trong céc thit 4i duc, khong gi hon sic duc. Sy
ham mudén sic duc manh hon moi thit khdc. Chi c6 mot sic duc nhu vay, néu c6 céi thit
hai giéng nhu sic duc, thi khong ai c6 thé tu tip theo Pao dugc.”—According to the
Sutra In Forty-Two Sections, Chapter 24, the Buddha said: “As to love and desire, no
desire is as deep-rooted as sex; there is nothing greater than the desire for sex.
Fortunately, it is one of a kind. If there were something else like it, no one in the world
would be able to cultivate the Way.”

(IV)Nhiing 1oi Phdt day vé Ai Duc trong Truong Bj, Kinh Phiing Tung— The Buddha’s

teachings on Craving in The Long Discourses: Dtic Phiat day: “Long tham va duc vong
12 nhitng nhin ctia khd dau. Moi sy moi vat déu ddi thay khong sém thi mudn, viy ché
nén tham dim vao bit ctt vat gi. Ma cin phai tinh can nd lyc tu hanh, cdi ddi thin tim
dé tim tha'y hanh phic mién vién.”—Buddha taught: “Craving and desire are the cause of
all unhappiness. Everything sooner or later must change, so do not become attached to
anything. Instead devote yourself to clearing your mind and finding the truth, lasting
happiness.”

(V) Nhiing 1oi Phdt day vé Ai Duc trong Kinh Phdp Cii—The Buddha’s teachings on

Craving in The Dhammapada Sutra: See Chapter 43 (D) (VII).
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(C) Tham Duc
Greed and desire
Kamaraga (skt)

(I) Nghia ciia Tham Duc— The meanings of Greed and desire:

1)

2)

Tham mudn cda cai trin thé. Hau hét ngudi ddi thudng dinh nghia hanh phiic trin tuc
nhu 12 sy thda man ciia moi tham duc: Desire for and love of the things of this life. Most
people define happiness as the satisfaction of all desires.

Tham duc tran th€ 1a vd han, nhung ching ta lai khdong c¢6 khd ning nhin ra ching va
tham duc khdng dugc thda min thudng giy ra khd dau phién nio cho minh va cho ngudi.
Khi chiing ta chi phdn ndo théa min tham duc, chiing ta ludn c¢6 khuynh huéng ti€p tuc
theo dudi ching cho dén khi dugc théa min, chinh vi viy ma chiing ta cang giy nén khd
dau cho minh va cho ngudi. Ngay ca khi dd théa min tham duc, chiing ta cling kh6 dau.
Chung ta chi nghiém dugc chdn hanh phdc va an nhin ty tai khi ching ta c6 it tham duc.
Pay ciing 1a mdt trong nhitng budc 16n d€n bén by gidi thodt clia ching ta: The desires
are boundless, but our ability to realize them is not, and unfulfilled desires always create
suffering. When desires are only partially fulfilled, we have a tendency to continue to
pursue until a complete fulfillment is achieved. Thus, we create even more suffering for
us and for others. We can only realize the true happiness and a peaceful state of mind
when our desires are few. This is one of the great steps towards the shore of liberation.

(II) Phédn loai Tham Duc— Categories of Greed and Desire: There are five types of Greed

1)
2)
3)
4)
5)

and Desire—C6 ndm loai Tham Duc:

Tai Tham Duc: Greed and desire for Wealth.

Séc Tham Duc: Greed and desire for Beauty.

Danh Tham Duc: Greed and Desire for ambitions.

Thyc Tham Duc: Greed and desire for finding pleasure in eating.
Thuy Tham Duc: Greed and Desire for sleeping or laziness.

(III)Loi Phdt day vé Tham Duc— The Buddha’s teachings on “Greed and Desire”: Phit

day: “Tham duc chinh 12 ngudn géc ctia kh6 dau. Moi vat rdi sé thay ddi, vi thé khong
nén luyén 4i hay vuéng viu vao mot thit gi. Nén nhi€p tdm thanh tinh tim chan Iy va dat
dé&n hanh phic vinh hiing.” Bié€t tri tic thi€u duc 1a biét s& gitdp ching ta diét trir tham
duc. Piéu niy c6 nghia 12 bi€t thda man vdi nhitng diéu kién vat chi't kha di gitp cho
chiing ta c6 day du stic khde dé tu tip. PAy 12 phuong cdch hitu hiéu nhit dé cit dit lu6i
tham duc, an 6n thin tim va c6 nhiéu thi git giip dé tha nhAn—Buddha taught: “Craving
and desire are the cause of all unhappiness or suffering. Everything sooner or later must
change, so do not become attached to anything. Instead devote yourself to clearing your
mind and finding the truth, lasting hapiness.” Knowing how to feel satisfied with few
possessions help us destroy greed and desire. This means being content with material
conditions that allow us to be healthy and strong enough to cultivate. This is an effective
way to cut through the net of passions and desires, attain a peaceful state of mind and
have more time to help others.
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(D) Ngii Duc
Five Desires

(I) Pai cuong vé Ngii Duc— An overview of the Five Desires:

Pham phu dinh nghia hanh phic 1a dudc thda man nhitng ham mudn ctia minh, nhung
theo dao Phit thi cing ham mudn nhiéu thi cing khd nhiéu, vi ham mudn clia con ngudi
thudng 12 vo cling v tin ma sitc lyc clia con ngudi lai hitu han. Mot khi ham mudn
khong dugc théa min la dau khd. Khi chi théa min dugc mot phAn ham mudn, thi chiing
ta vin ti€p tuc theo dudi chiing, va vi 46 ma chiing ta gy thém nhiéu dau khd. Chi khi
nao chiing ta ty bi€t di hay khdng con chay theo ham mudn thi chiing ta méi that sy c6
dudc sy yén 6n noi thain tim—Ordinary people define happiness as the satisfaction of all
desires, but Buddhism believes that more desire brings more suffering because these
desires are boundless but our ability to realize them is limited. Once desires are
unfulfilled, we suffer. When desires are partially fulfilled, we continue to pursue their
complete fulfillment, and we create more suffering. It is only after we feel self-sufficient
with few desires, and no longer pursue fulfillment of desires, we then can have a
peaceful state of mind.

(II) Nghia ciia Ngit Duc— The meanings of Five Desires:

1)

2)

Nim thit ddy 1én 1ong duc clia con ngudi tir bén trong 1a sic, thanh, huong, vi, va xtic—
The five creature desires stimulated by the objects of the five earthly senses—The five
desires, arising from the objects of the five senses or internal organs, such as things seen,
heard, smelt, tasted, or touched.

Ngii duc Ia nim th duc ddy 1én duc vong clia con ngudi tir bén ngodi—Five desires are
five kinds of desire stimulated by external materials.

(ITI)N¢i dung ciia Ngii Duc— The contents of Five kinds of Desires:

1)
a)
b)
2)
3)

4)
5)

*

Tai Duc:

Ham mudn cla cdi, th€ luc va tién tai—Desires of wealth, power, and money.

Ham mudn vé tai ning: Desires for talent.

Sdc Duc: Ham muén sic duc—Desire of sex or beauty.

Danh Duc: Ham mudn danh ti€ng, 4nh hudng va ti€ng khen—Desire of fame, influence
and praises.

Thuc Duc: Ham mudn dn udng—Desire of food and drink or eating.

Thuy Duc: Ham mudn ngli nghi—Desire of sleep and rest.

bic Phat vi ching sanh chay theo duc lac ctia th€ gian nhu nhitng dita tré dang li€m mat
trén ludi dao. Khong c¢6 cdch gi ma ho khong bi cdt ddt ludi—Buddha Sakyamuni
compared sentient beings chasing after the fleeting pleasures of this world to a child
licking honey off a sharp knife. There is no way they can avoid hurting themselves.
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(IV) Ngii Duc Coéng Diic: Panca-kama-guna (p)—Five strands of sense-desire—Theo Kinh

1y

2)

3)

4)

5)

Phing Tung trong Truéng B6 Kinh, c6 nim duc cong dic—According to the Sangiti Sutta
in the Long Discourses of the Buddha, there are five strands of sense-desire (cords of
sensual pleasure):

Sic do nhan nhan thic, sic nay kha 4i, kha hy, kha lac, kha ¥, kich thich va hap din long
duc: A sight seen by the eye as being desire, attractive, nice, charming, associated with
lust and arousing passion.

Am thanh do tai nhan thdc, Am thanh nay kha 4i, khd hy, khd lac, kh3 ¥, kich thich va
hap din long duc—A sound heard by the ear as being desire, attractive, nice, charming,
associated with lust and arousing passion.

Mui huong niy do miii nhan thifc, miii ndy kha 4i, kha hy, kha lac, kha y, kich thich va
hap din duc vong—A smell smelt by the nose as being desire, attractive, nice, charming,
associated with lust and arousing passion.

Vi do 1ui nhin thic, vi ndy kha 4i, kha hy, kha lac, kh3 ¥, kich thich va hap din long
duc—A flavour tasted by the tongue as being desire, attractive, nice, charming,
associated with lust and arousing passion.

Xitic cham do than nhan thitc, xtic cham ndy kha 4i, kha hy, kha lac, kha y, kich thich va
hap din duc vong—A tangible object felt by the body as being desire, attractive, nice,
charming, associated with lust and arousing passion.

(V) Yém Ly Ngii Duc— Practice of disgust of the five desires: N6i yém ly, 1a hang pham phu

tir vo thi vAn d&€n ngay nay bi ngii duc budc rang nén luan hdi trong luc dao, chiu khong
bi€t bao nhiéu ndi thdng khS! Trong vong 14n quin 4y, n€u khong chén lia ngii duc thi
lam sao c6 thé thodt ly? Cho nén ngudi tu tinh d§ phdi thudng xét thin ndy 1a mot khdi
thit xuong mau md, chita dung dam dai, dai ti€u tién va cdc thit nho nhdp hoi tanh. Kinh
Ni€t Ban néi: “Vong thanh than ki€n nhu th€, duy chi c6 loai la sit ngu si méi chiu &
trong d6; néu ngudi c6 tri ai lai dim nhiém thin ndy!” Lai trong kinh ciing néi: “Than
nay 12 noi tdp hgp cla cdc thi khd, 13 cdnh ti nguc, 12 mdt khdi ung san, tdt cd déu bat
tinh. Nén xét cho cing, n6 khong c6 nghia 1y ich Igi chi khi ta chap 18y né, du 1a than
cla chu Thién.” Vi th€ hanh gid & trong cdc oai nghi, hodc khi nim nghi, lic thic gic,
nén thudng quan sat thin nay chi c6 khd khong chi vui, ma thAim tim sanh niém chén lia.
Nhu thé€ di cho khong dit lién duge viéc nam nit, cling c¢6 thé 14n 1an khdi tAm nham
chdn. Hanh gia ciling cAn nén qudn bdy phdp bAt tinh. Thin minh dd nhu th&, thin ngudi
khdc lai cling nhu vay. N&u thudng qudn sit bdy di€u bt tinh Ay, ddi vdi cdc thin nam
nit ma ngudi ddi cho ring xinh dep, cling sanh niém yém ly va Ita 4i duc ciing 1an 1an
tiéu gidam. Nhu thuc hanh thém mon “Ciru Tudng Quan” cang thém t6t—If a Pure Land
cultivator wishes to be assured of rebirth, he or she should always practice the practice of
disgust of the five desires. This practice of disgust refers to the fact that common people
have been bound by the five desires from time immemorial. Thus, they wander along the
six paths, enduring untold suffering! In that quagmire, unless they become disgusted with
the five desires, how can they escape the cycle of birth and death? Therefore, the Pure
Land cultivator should constantly visualize this body as a mass of flesh and bones, blood
and pus, a skinbag containing phlegm, pus, urine, feces and other foul-smelling
substances. The Parinirvana Sutra states: “This fortress of body, only evil, deluded
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demons could tolerate living in it. Who with any wisdom could ever cling to or delight in
such a skinbag!” Another scripture states: “This body is the confluence of all kinds of
suffering; it is a jail, a prison, a mass of ulcers; everything is impure. In truth, it is not
worth clinging to, even the celestial bodies of deities are no different.” Therefore,
whether walking, standing, sitting or reclining, whether asleep or awake, cultivators
should always visualize this body as nothing but a source of suffering, without any
pleasure, and develop a deep sense of disgust, thus gradually becoming free from lustful
thoughts. Moreover, the cultivator should also engage in the seven types of meditation on
impurity (see That Phdp Bat Tinh Quan). Our own bodies being thus, the bodies of others
are likewise. If we constantly meditate on these seven impurities, we will develop disgust
toward those male and female forms which ordinary people judge handsome and
beautiful. The flames of lust will thus gradually diminish. If, in addition, we can practice
the meditations on the Nine Kinds of Foulers, so much the better—See Two practices that
lead to rebirth in the Pure Land in Chapter 151.

(VI)Sdu diéu kién cé khuynh huéng tin diét tham duc (Piic Phdt va Phdt Phdp)— Six

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

conditions tend to the eradication of sense-desires (The Buddha and His Teachings):
Nhan thifc vé mdi nguy hai clia ddi tugng: Perceiving the loathsomeness of the objects.
Kién tri qudn tudng vé& nhitng mdi nguy hai 4y: Constant meditation on loathsomeness.
Thu thic luc cdn: Sense-restraint.

Diéu ti€t viéc dn udng (An udng c6 dd lugng): Moderation in food.

Tao tinh bing hitu t6t: Good friendship.

Pam luin hitu ich: Profitable talk.

(VII)Diic Phit day vé “Duc” trong Kinh Phdp Cii— The Buddha’s teaching on “Desire” in

1)

2)

3)

4)

5)

the Dharmapada Sutra:

N&u budng lung thi tham 4i ting 1én hoai nhu gidng cé Ty-la-na moc tran lan, tir di ndy
ti€p d&€n ddi no nhu vugn chuyén ciy tim trdi—Craving grows like a creeper which
creeps from tree to tree just like the ignorant man wanders from life to life like a fruit-
loving monkey in the forest (Dharmapada 334).

N&u & th€ gian ndy ma bi 4i duc budc rang, thi nhitng diéu sau khd cang ting mii nhu
loai cd ty-la gdp muwa—Whoever binds to craving, his sorrows flourish like well-watered
birana grass (Dharmapada 335).

N&u & thé gian ndy, ma hang phuc dugc nhitng 4i duc khé hang phuc, thi sdu khd ty
nhién rung tan nhu nudc ngot 14 sen—Whoever in this world overcomes this unruly
craving, his sorrows fall away just like water-drops from a lotus leaf (Dharmapada 336).
PAy la sy lanh ma Ta bdo vdi cdc ngudi: “Céc ngudi hiy don stic vao d€ nhd sach goc 4i
duc, nhu ngudi mudn trir sach gidng cd ty-la phdi nhd hét gdc né. Cac ngudi ché lai d€ bi
ma 1am hai nhu lodi ¢ lau gip con hong thiy!”—This is my advice to you: “Root out
craving; root it out, just like birana grass is rooted out. Let not Mara crush you again and
again as a flood crushes a reed! (Dharmapada 337).

D6n cAdy ma chua dao hét goc ré thi tuge vAn ra hodi, doan trir 4i duc ma chua sach cin
gbc thi khd ndo vin ndy sinh trd lai mdi—Latent craving is not conquered, suffering
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recovers and grows again and again, just like a tree hewn down grows up again as long as
its roots is unrooted (Dharmapada 338).

6) Nhirng ngudi c6 di 36 dong 4i duc, ho manh mé dong rudi theo duc cidnh ching chit ngai
ngling, bdi vy ngudi da c6 tAm ta ki€n, hiing bi nhitng tu twdng 4i duc lam trdi dat
hoai—If in any man, the thirty-six streams of craving are still flowing, such deluded
person is still looking for pleasure and passion, and torrential thoughts of lust sweep him
away (Dharmapada 339).

7) Long 4i duc tudn chdy khdp ndi nhu giéng cé man-la moc tran lan mit dat. Nguoi hay
xen gidng ¢ d6 dé ding tué ki€m doan hét cin gdc 4i duc di—Streams of pleasure and
passion flow in all directions, just like the creeper sprouts and stands. Seeing the creeper
that has sprung up in your mind, cut it off with wisdom (Dharmapada 340).

8) Ngudi ddi thudng vui thich theo 4i duc, wa dong rudi luc tran, tuy ho ¢6 huéng ciu an lac
ma van bi quanh quin trong chdn trim luAn—Common people are subject to attachment
and thirst; they are always happy with pleasure; they run after passion. They look for
happiness, but such men caught in the cycle of birth and decay again and again
(Dharmapada 341).

9) Nhitng ngudi tri truc theo 4i duc khdc nao thé bi sa lui. Cang budc rang véi phién nio,
cang chiu khd 1du dai—Men who are crazed with craving, are terrified like hunted hares.
The more they hold fast by fetters, bonds, and afflictions, the longer they suffer
(Dharmapada 342).

10) Nhitng ngudi tri truc theo di duc, khdc ndo thé bi sa lugi. Hing Ty kheo vi ciu vd duc
nén phdi trudc tu gdng lia duc—Men who are crazed with craving, are terrified just like
hunted hares. Therefore, a monk who wishes his own passionlessness, should first banish
craving (Dharmapada 343).

11) Ngudi da lia 4i duc xult gia, lai tim vui & chon son 1am, khdc nao trd lai nha; ngudi hay
xem hang ngudi dé, ké da dudc md ra rdi lai ty tréi vao!—He who is free from desire for
the household, finds pleasure (of asceticism or monastic life) in the forest, yet run back to
that very home. Look at that man! He runs right back into that very bondage again!
(Dharmapada 344).

12) D&i v6i ngudi tri, sy tréi budc biing day gai, bing ciy, bing sit chua phai kién c6, chi ¢6
1ong luyé&n 4i vg con tai sdn mdi that sy 12 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 (Dharmapada
345).

13) Nhitng ké dit ngudi vao sa doa, 13 nhu sy tréi budc chic bén, né hinh nhu khoan dung
hoa hudn ma that khé 1ong thoat ra. Hay doan trir dirng dinh mic, xa lia 4i duc ma xuit
gia—The wise 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! (Dharmapada 346).

14) Nhitng ngudi say dim theo 4i duc, ty lao minh trong Iu6i budc nhu nhén gidng to. Ai dit
dudgc sy rang budc khong con dinh mic nita, thi s& xa moi thdng khé @é ngao du ty 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 (Dharmapada 347).
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15) Nhitng k& bi tu tudng xau 4c 1am tao loan, thudng cAu mong duc lac thit nhiéu. Mong
duc lac ting nhiéu 13 tu tré6i minh cing 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 (Dharmapada 349).

16) Muon lia xa dc tudng hay thudng nghi t&i bat tinh. Hiy trir hét 4i duc, dirng dé 4c ma
budc rang—He who wants to subdue evil thoughts, should meditate on the impurities of
the body. Be mindful to make an end of craving, and to stop Mara’s bond (Dharmapada
350).

17) Buic t6i chd citu canh thi khong con s¢ hii; xa lia 4i duc thi khong con nhiém 6: nhd 13y
mili t&én sanh hitu thi chi con mdt thin ndy 1a cudi cling, khong bi ti€p tuc sanh nita—He
who has reached the goal, without fear, without craving and without desire, has cut off the
thorns of life. This is his final mortal body (Dharmapada 351).

18) Xa lia 4i duc khong nhiém truSc, thong dat tir vo ngai, thAu sudt nghia vo ngai, va thi
16p clia tu ct, d6 that 1a bac dai tri dai trugng phu, chi con mot thin ndy 1a cudi cling,
khong bi ti€p tuc sinh nita—He who is without craving, without attachment; who
understands subtleties of words and meanings; they are truly a great wise who bear the
final mortal body (Dharmapada 352).

19) Ta da hang phuc tat c4. Ta da ro bi€t tat cd. Ta khong nhiém mot phdp nao. Ta xa lia hét
thdy, diét trir 4i duc ma gidi thodt va ty minh chifng ngd, thi con ai 1a Thay ta nita—I
have overcome myself, I do know all. I am attached to none. I have renounced all, I am
free from all craving; having by myself attained supernatural knowledge, to whom shall I
call my teacher? (Dharmapada 353).

20) Trong céc cdch bd thi, phdp thi 12 hon cd; trong cdc chdt vi, phdp vi 1a hon cd; trong céc
hy lac, phap hy 12 hon ca; ngudi nao trir hét moi i duc 1a vugt trén moi dau kh6—No
gift is better than the gift of Truth (Dharma). No taste is sweeter than the taste of truth.
No joy is better than the joy of Truth. No conquest is better than the conquest of craving;
it overcomes all suffering (Dharmapada 354).

21) Giau sang chi 1am hai ngudi ngu chit khong phai d€ ciu sang by gidc. Ngudi ngu bi tai
duc hai minh nhu minh da vi tai duc hai ngudi khac—Riches ruin the foolish, not the
seekers of Nirvana. He who craves for wealth destroys himself as if he were ruining
others (Dharmapada 355).

22) C4 1am hai rdt nhiéu rudng vudn, 4i duc 1am hai rd't nhiu th€ nhin. VAy nén bd thi cho
ngudi lia 4i duc, s& dudc qua bdo 16n—Human beings are damaged by craving just like
weeds damage the fields. Therefore, to give to those who rid of craving, yields great
reward (Dharmapada 359).

(VIII)Piic Phdt day vé “Duc” trong Kinh Trung Bo— The Buddha’s teaching on “Desire”
in the Middle Length Discourses:

1) “Nay cdc Ty kheo, do duc 1am nhin, do duc lam duyén, do duc lam nguyén nhan, do
chinh duc lam nhan, vua tranh doat véi vua, Sat P& Ldi tranh doat v6i Sat P& Ldi, Ba La
Mo6n tranh doat véi Ba La Mon, gia cht tranh doat v6i gia chii; me tranh doat véi con,
con tranh doat v8i me; cha tranh doat véi con, con tranh doat v6i cha; anh em tranh doat
v6i anh em; anh tranh doat véi chi, chi tranh doat v&i anh; ban be tranh doat véi ban be.
Khi ho dd dan than vao tranh chap, tranh luin, tranh doat thi ho tdn cdng nhau bing tay,
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tdn cong nhau biing gach, tin cong nhau bing giy, tin cong nhau biing dao ki€m. Rdi thi
di dén tit vong hay chiu dyng khd dau gin nhu t&r vong.”: “O Bhikksus, with sense desires
as cause, with sense desires as motives, kings are fighting with kings, khattiya are
fighting with khattiya, brahmanas are fighting with brahmanas, householders are fighting
with householders, mother is fighting with son, son is fighting with mother, father is
fighting with brother, brother is fighting with sister, sister is fighting with brother, friend is
fighting with friend. When they engage themselves in fighting, in quarrels, in disputes,
they attack each other with hands, they attack each other with stones, they attack each
other with sticks, they attack each other with swords. Thus they are going to death, or to
suffer like death

“Nay cac Ty kheo, do duc 1am nhan, do duc lam duyén, do duc lam nguyén nhin, do
chinh duc 1Am nhin, ho cAm mAu va thuin, ho deo cung va tén, ho dan trin hai mit va
tén dugc nhim bidn nhau, dao dudc quing ném nhau, ki€m dugc vung chém nhau. Ho
bdn vi dim nhau biing tén, ho quing va dim nhau bing dao, ho chit ddu nhau bing
ki€m. Rdi thi di d&n tif vong hay chiu dung khd dau gan nhu tir vong.”: “O Bhikksus, with
sense desires as cause, with sense desires as motives, they take hold of spears, they take
hold of shields, they wear bows and arrows. They arrange themselves in two lines, and
arrows are thrown at each other, knives are thrown at each other, swords are slashed at
each other. They pierce each other with arrows, they slash each other with knives, they
cut each other heads with swords. Thus they are going to death, or to suffer like death

(IX)Piic Phdt day vé “Duc” trong Kinh Tit Thdp Nhi Kinh— The Buddha’s teaching on

1)

2)

3)

“Desire” in the Forty-Two Sections Sutra:

DPitc Phat day: “Ngudi gitt 4i duc & trong 1ong thi khong thdy dugc Pao. Thi nhu nudc
trong ma 14y tay khud'y dong, ngudi ta d€n soi khong thdy bong ctia minh. Ngudi do 4i
duc khudy dong ma trong tdim 6 nhiém ndi 1én nén khong thdy dugc Pao. Sa Mon céc
ong can phai x4 ly 4i duc. Ai duc hét 1di c6 thé thiy dugc Pao.”—The Buddha said:
“People who cherish love and desire do not see the Way. It is just as when you stir clear
water with your hand; those who stand beside it cannot see their reflections. People who
are immersed in love and desire have turbidity in their minds and because of it, they
cannot see the Way. You Sramanas should cast aside love and desire. When the filth of
love and desire disappears, the Way can be seen.” (Chapter 16).

Ditc Phit day: “Ngudi thuin theo 1ong 4i duc d€ mong dugc danh ti€ng, khi danh ti€ng
vira ndi thi thin di mat r6i. Ham mudn céi danh ti€ng thudng tinh ma khong lo hoc dao
chi uéng cong mét stic ma thoi. Giong nhu d6t huong khi ngudi ta nglti duge mii thom,
thi cAy huong di tan rdi. C4i Itta hai than theo lién cdi danh ti€ng.”—The Buddha said:
“There are people who follow emotion and desire and seek for fame. By the time their
reputation is established, they are already dead. Those who are greedy for worldly fame
do not study the Way and wear themselves out in wasted effort. It is just like a stick of
burning incense which, however fragrant its scent, consumes itself. So too, greed for
fame brings the danger of a fire which burns one up in its aftermath.” (Chapter 21).

bic Phat day: “trong céc thit 4i duc, khong gi hon sdc duc. Sy ham mudn sic duc manh
hon moi thit khdc. Hi c6 mot sic duc nhu vay, néu c6 cdi thit hai giong nhu sic duc, thi
khdng ai c6 thé tu tdp theo Pao dudgc.”—The Buddha said: “As to love and desire, no
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desire is as deep-rooted as sex; there is nothing greater than the desire for sex.
Fortunately, it is one of a kind. If there were something else like it, no one in the world
would be able to cultivate the Way.” (Chapter 24).

4) Pic Phat day: “Ngudi dam mé 4i duc gidng nhu ngudi cAm dudc di ngude gié, chic chin
s€ bi tai hoa chdy tay.”—The Buddha said: “A person with love and desire is like one
who carries a torch while walking against the wind, he is certain to burn his hand.”
(Chapter 25).

5) Duc Phat day: “La ngudi tu hinh phai coi minh giéng nhu ké mang c6 kho, thdy ltra dén
phdi tranh, ngudi hoc dao thay cac ddi tugng duc lac dén phdi trdnh xa.”—The Buddha
said: “Those of the Way are like those who carry dry grass; it is essential to keep it away
from oncoming fire. People of the Way look upon desire as something they must keep at
a distance.” (Chapter 30).

6) bic Phat day: “Con ngudi do 4i duc ma sinh wu siu, do vu sdu ma sinh sg hdi. N&u thoat
ly 4i duc thi c6 gi ma siu uu, c6 gi ma s¢ hdi.”—The Buddha said: “Out of love and
desire, people give rise to worry; out of worry they give rise to fear. If you are apart from
love, what worries are there? What fears?” (Chapter 32).

Phdt Neon—The Buddha’s Words:

Tit Thdp Nhi Chuong Kinh (Kinh Bén Muoi Hai Chuong)— Sutra In Forty-Two Sections:
Chuong 13— Chapter 13: “C6 vi sa Mon héi Phat, ‘B&i 1y do gi ma bi&t duge ddi trude, ma
hdi nhdp dugc dao chi thugng?’ Dtc Phat day: ‘TAm thanh tinh, chi vitng bén thi hdi nhip
dao chi thugng, cling nhu khi lau kinh hé&t dd thi trong sang hién 16; doan tin 4i duc va tim
khong mong cau thi s& biét ddi tru6c’.”—“A Sramana asked the Buddha: ‘What are the
causes and conditions by which one come to know past lives and also by which one’s
understanding enables one to attain the Way?” The Buddha said: ‘By purifying the mind and
guarding the will, your understanding can achieve (attain) the Way. Just as when you polish a
mirror, the dust vanishes and brightness remains; so, too, if you cut off and do not seek
desires, you can then know past lives.”

Chuong 19— Chapter 19: Diic Phat day: “Qudn trdi dit nghi 1a vo thudng, quan th€ gidi nghi
l1a vo thudng, quin linh gidc tic 12 Bd PE. Hi€u biét nhu vay thi chéng dic dao.”—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.”

Chuong 20— Chapter 20: Diic Phat day: “Phai biét ring tif dai trong than, di mdi dai c6 mot
tén (Pat, Nudc, Lira, Gi6), tit cd déu khong c6 ngd; cdi ngd da khong c6 thi cdi c6 chi 1a 4o
héa ma thoi.”—The Buddha said: “You should be mindful of the four elements within the
body, though each has a name, all are without a self. Since they have no self, they are like an
illusion.”
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CHUONG BON MUOI BON
CHAPTER FORTY-FOUR

Kién va Ta Kien

Views and False views (Heretical views)

(A) Kién— Views

(I) Téng quan vé “Kién”—An overview of “Darsana”’.

(II) Nghia ciia Kién—The meanings of “Kién.”

(II) Nhitng dinh nghia khdc lién quan dén Kién—Other definitions that are related to
Darsana.

(I1I) Kién Phdt— Beholding Buddha—To see Buddha.

(B) Bién Kién— One-sided standpoint

(I) Téng quan vé Bién Kién—An overview of Extreme Views.
(Il) Tt Tuyét— Four ideas to be gotten rid of.

(III)Néim loai bién kién— Five alternatives.

(C) Ta Kién— False Views— Micchaditthi (p)— Drishti (skt)

(I) Dai cuong vé Ta Kién—An overview of Drishti.

(I) Ta kién theo quan diém Phdt Gido Pai Thita— Wrong views according to the point of
views of Mahayana Buddhism.

(IITa Kién theo quan diém Phdt Gido Nguyén Thiiy— Wrong views according to Hinayana
Buddhism.

(IV) Theo Kinh Vi Du Con Rdn trong Kinh Trung Bo—The Simile of the Snake in the Middle
length Discourses.

(V) Hai diéu kién cdn thiét dé thanh ldp nghiép ta kién—Two things that are necessary to
complete the evil of wrong views.

(C-1) Phén Loai Ta Kién— Categories of Inverted Views

(I) Nhi Ta Kién—Two wrong views.

(II) Tam Ta Kién—Three wrong views.

(III)Tit Ta Kién— Four Inverted (wrong) Views.

(IV)Ngii Kién— Five Wrong Views.

(A) Ngii Kién Tho Thién: Five gross servants.

(B) Ngii Kién Vi T¢: Panca drstayah (skt).

(V) Sdu ta kién vé tw ngd—Six wrong views on the “self”.

(VI)Bdt Ta Kién—Eight incorrect views.

(VII)Muoi Ta Kién—Ten kinds of wrong views.

(VIII)Nhitng hdu qud khong thé trdanh dugc ciia nghiép ta kién—The inevitable consequences
of false views.

(IX)Khong ta kién—Having no wrong views.
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(X) Nhitng loi Phdt day vé “Ta Kién” trong Kinh Phdp Cii—The Buddha’s teachings on
“Wrong views” in the Dharmapada Sutra.

(C-2) Luc Thidp Nhi Kién— Sdu muoi hai logi kién gidi— The sixty-two views

(I) Theo Kinh Dai Bdt Nhd— According to the Maha-Prajna Sutra.

(II) Theo téng Thién Thai, c6é 62 nga kién—According to the T’ien-T ai scet, there are sixty-
two views on personality.

(C-3) Bdt thdp bdt kién hodc (tdm muoi tdm loai kién hodc)— Eighty-eight deluded
viewpoints

(I) Téng quan vé kién hodc—An overview of deluded views.

(II) Tam muoi tam kién hodc— Eighty-eight deluded views.

(D) Vong Kién— Upside-Down Discriminating False Views
1. Nghia ciia Vong Kién— Definitions of Upside-down Discriminating False Views.
I1. Nhj Chiing Vong Kién—Two kinds of upside-down discriminating false views.

(E) Ngii Vong Tudéng— Five kinds of false thinking

(F) Nhin chu quan hay khdch quan theo Phdt gido— Subjective or Objective View in
Buddhism
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(A) Kién
Views

(I) Tong quan vé “Kién ”—An overview of “Darsana”: Theo Pao Phat, “Ki&n” 13 suy nghi

tim toi d€ hi€u rd ma chon lya (khing dinh sy 1y, k€ cd y nghia chinh ding va khong
chinh dang). Tri tué dya vao ly tri gidp trir bd nhitng dam mé, nhitng y tudng sai lac, hoai
nghi, hay nhitng rang budc vao nghi thitc hay qui tic—According to Buddhism,
“Discerning” (Darsana) means selecting truth. Insight based on reason, which is capable
of eliminating the passions (klesha), false views (drishti), doubt (vichiktsa), and clinging
to rites and rules.

(II) Nghia ctia Kién— The meanings of “Kién.”

1)
2)

Gido ly: Theory—Doctrine.

Ki€n Giai (thd'y): Darsana (skt)—Nai Lat X4 Nang—Suy nghi tim toi d€ hi€u r6 ma chon
lya (khing dinh sy 1y, k€ cd y nghia chinh diang va khong chinh ding)—Seeing—
Discerning—Views—Opinions—Judgment—Thinking—Reasoning—Discriminating—
Selecting truth.

Niém tin: Belief.

Thédy: Seeing—Th4y bing—Seeing by:

C4i thdy clia pham phu—The seeing of ordinary people: Dassanam (p)—Darsana (skt).
Quan sédt: Observing.

Cht y: Noticing.

Khdo sit: Examining.

TrAim ngdm suy tudng: Contemplating.

C4i thay clia bac Thanh nhAn—The seeing of saintly people: Darsayati (p)—Drisdarsam
(skt).

Théy bing tryc tAim: Seeing with the mind.

Thé'y bing truc gidc: Seeing by divine intuition.

(II) Nhiing dinh nghia khdc lién quan dén Kién— Other definitions that are related to

1y
2)

Darsana:

Kién Ai: T4t cd moi mé hodc vé 1y nhu nga ki€n ta ki€n, ciing nhu tit cd moi mé hoic
vé tham, sin, si déu 13 gdc ré clia khd dau phién ndo—Views and desires are the root of
all suffering, i.e. the illusion that the ego is a reality and the consequent desires and
passions.

Kién Chdnh:

Thdy dding theo Chdnh Phdp: Seeing correctly.

Tén clia mot dé tir Pirc Phat, nghi ngd vé hau thé: Name of a disciple of the Buddha who
doubted a future life.

Kién Chdnh Kinh: Mot vi dé tif clia Phat tén 12 Ki€n Chdnh, nghi ngd vé hiu thé. Nhan
d6 Phat dd dua ra nhiéu thi du d€ bac bd nhitng thién ki€n mé chip (doan ki€n va thudng
ki€n) cia Ty Kheo Chdnh Ki€n—A Bodhisattva name “Correct Vision,” a disciple of the
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Buddha who doubted a future life, to whom the Buddha is said to have delivered the
contents of the Correct Vision Sutra.

Kién Chdn: Tattva-dris (skt)—Perceiving truth—Thay dugc chin tdnh tuyét ddi clda van
hitu—To behold truth or ultimate reality.

Kién Chdp: View-attachment.

Kién Chuéng: Céc loai ta ki€n diy 1én giy chuéng ngai cho B6 Pé Tam—The
obstruction of heterodox views to enlightenment.

Kién Pgi: Kién tinh bao trum khidp phdp gi6i, mot trong thit dai nhu sic tinh bao tram
khip phdp gidi—Visibility or perceptibility as one of the seven elements of the universe.
Kién Pao:

Con dudng cla sy tha'y biét chan Iy: Darsanamarga (skt)—Ditthimagga (p)—The path of
insight.

Ditthapada (p)—Thay dugc chan Iy cham dit ludn hdi sanh t&, nhu cdc bic Thanh Vin
va Sd Pia B6 Tit (bic di thd'y dugc chan ly)—Theory, the way or stage of beholding the
truth, i.e. that of the Sravakas and the first stage of Bodhisattva (one who has seen the
Truth).

For more information, please see Tam DPao (B) in Chapter 8.

Kién D¢ Chitng ngd chan Iy—The realization of correct views.

Bac Thanh chitng qua Dy Luu trong Ti€u Thira: The Hinayana stage of one who entered
the stream of holy living.

B6 Tit Kién Pia trong DPai Thira (trén bac so dia): The Mahayana stage after the first
Bodhisattva stage.

Kién Dia: Thay dugc chan ly Td P&, vi thit tu trong thap dia, tuong duong vdi qué vi “Du
Luu” trong Ti€u Thita—The stage of insight—The discernment of reality of the four
Noble Truths, the fourth in the ten stages of progress toward Buddhahood, agreeing with
the fruit of stream-entry of Hinayana—See Thap Pia B4 T4t Tam Thira in Chapter 153.
Kién Dién DPdo: Mit nhian bi€t ngoai cidnh dién ddo hu 40 ma cho 13 thyc, mdt trong ba
dién ddo—To see things upside down—To regard illusion as reality, one of the three
subversions (subverters)—See Tam Pién Pdo in Chapter 68.

Kién Djc: Chat doc hay sy doc hai clia ta ki€En—The poison of wrong views.

Kién Giai: Samakhya (skt)—Comprehension—Understanding.

Kié¢n Hanh: Rational behaviour—Ai hanh c6 nghia 12 tinh 4i duc vong, d6i lai v6i “ki€n

hanh” c¢6 nghia 1a suy ly—Emotional behavior, or the emotions of desire, as contrasted
with rational behaviour.

Kién Hodc: Cic loai phién ndo va cdm dd khdi 1én tir td ki€n—Perplexities or illusions
and temptations arise from false views or theories—Delusive views—Delusions of views.
Kién Hodc Tu hodc: Ao tudng dwa dé&n ta ki€n—Illusory or misleading views and
thoughts:

Kién Hoidc: Céc loai vong ki€n, phan biét ta vay, gdy ra nhitng mé hoic—Delusions in
the visible world.

Tu Hodc: LAy tinh cAm mé chdp tham, sin, si, ma nghi cdm vé van hitu trén th& gian—
[lusions in the mental or moral world.

For more information, please see Tam Hodc in Chapter 52.
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Kién Hug¢: Do sy tu tip thién dinh ma dugc phat tri tué vé cic thi ki€n chadp—The
wisdom of right views, arising from dhyana meditation.

Kién Két: Phién nido do ta ki€n gy ra khi&n chiing sanh lin troi trong luan hdi sanh ti,
mot trong clru két—The bond of heterodox views, which fastens the individual to the
chain of transmigration, one of the nine attachments.

Kién Ldp Tri: Pratishthapikabuddhi (skt)—C4i tri nhd d6 mdt ménh dé dugc thié€t 1ap—
The intelligence whereby a proposition is set up.

Kién Lgu: Ao tudng ta ki€n cho ring nhitng tht gid hop 1a c¢6 that—The illusion of
viewing the seeming as real.

Kién Phan Bigt: Drishtivikalpa (skt)—C4c thit ki€n gidi dua vao su phan biét nhi bién vé
hién hitu —Views based on the dualistic discrimination of existence.

Kién Phi Kién: Nhitng c4i dé thdy dé& bi€t va nhitng diéu sdu sic huyén diéu—The
visible and the invisible—Phenomenal and noumenal.

Kién Phugc: Phién nio do ta ki€n (cho nhitng thit gid hgp 1a c6 that) giy ra, tréi budc
con ngudi vao vong sanh ti—The bond of the illusion of heterodox opinions which binds
men and robs them of freedom (mistaking the seeming for the real).

Kién Tam Kién Tdnh: Seeing (beholding) the Mind, beholding the Nature.

Kién Tdnh: Nhin thdy dudc Phit tinh hay nhin thdy bin tidnh that clia chinh minh. V&
mit tif nghia, “ki€n tdnh” va “ngd” c6 cling mdt y nghia va ching thudng dugc dung 1an
16n v6i nhau. Tuy nhién khi néi vé sy gidc ngd ctia Phat va chu t8, ngudi ta thudng ding
chit “ngd” hon 1a “ki€n tdnh” vi ngd 4m chi mdt kinh nghiém sdu hon. Pay 1a mot cau
n6i thong dung trong nha Thién—To behold the Buddha-nature within oneself or to see
into one’s own nature. Semantically “Beholding the Buddha-nature” and
“Enlightenment” have virtually the same meaning and are often used interchangeably. In
describing the enlightenment of the Buddha and the patriarchs, however, it is often used
the word “Enlightenment” rather than “Beholding the Buddha-nature.” The term
“enlightenment” implies a deeper experience. This is a common saying of the Ch’an
(Zen) or Intuitive School.

Kién Tanh Thanh Phdt: Thi'y dudc ty tinh va thanh Phit—To see one’s own nature and
become a Buddha—To behold the Buddha-nature to reach the Buddhahood or to attain
enlightenment.

Kién Thi: Ki€n chip ta vay, mot trong tif thi—Clinging to heterodox views, one of the
four kinds of clinging—See T Thii in Chapter 64, and Ngii Kié€n Vi T€ in Chapter 44.
Kién Thii Sit: The trials of delusion and suffering from holding heterodox doctrines.

Kién Thiic: Learning—Knowledge.

Kién Thitc Pham Phu: Worldly knowledge.

Kién Thiic Phdan Bi¢t Ciia Pham Phu: Kién thitc bién biét clia pham phu, phan biét ta va
ngudi, ding va sai—Differentiating knowledge—For ordinary beings, it is the everyday
mind continually making distinction between self and others, right and wrong—
Provisional wisdom.

Kién Tranh: C6 chip noi y ki€n sai 1am clia minh ma tranh cdi—Wrangling on behalf of
heterodox views; striving to prove them.

Kién Troc: See Kién Trudc in 39.
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Kién Trugc: Drsti-kasaya (skt)—Ta ki€n khdi 1én 1am vin duc Chdnh Phdp, mot trong
ngll truadgc—Wrong views which cause corruption of doctrinal views, one of the five
corruptions.

Kién Tu: Ki&n hoic va tu hoic (ki€n hoic 12 mé hoic vé nghia Iy ma bac ki€n dao phai
dit bd; tu hodc 1a mé hoic vé sy viéc ma ngudi tu phdi loai trify—Wrong views and
wrong views in practice (heterodoxy).

Kién Tué¢: See Kién Hué.

Kién Tu: Views and thoughts—See Kién Hoic.

Kién Tu Gidi: The realm of view and thought.

Kién Tuéng: Chuyén Tuéng—Theo Khdi Tin Luin, do cdi nghiép tuéng thit nhat ma
chuyé&n héa thanh céc tuéng c6 thé thdy dugc—The state or condition of visibility, which
according to the Awakening of Faith, arises from motion.

Kién Vin:

Thdy va nghe—Experience—Knowledge—Learning—Seeing and hearing.

Th4y Phat biing mit va nghe Phat phdp bing chinh tai clia minh—Beholding the Buddha
with the eyes and hearing his truth with the ears.

Kién Vong: Ludi bla cla ta ki€n (tréi budc khong cho than tim ta gidi thoat khdi luan
hdi sanh t)—The net of heterodox views, or doctrines, which binds men and rob them of
freedom.

Kién Vuong Trai: L& cting Trai Ting ba ngay sau khi c6 ngudi chét, khi ma vong linh
ngudi chét dang chiu Diém Vuong (Lé Ki€n Diém Vuong)—The service on the third
day when the deceased goes to see King Yama.

Kién Xui: Ngay ndi ta ki€n khdi sanh luin hdi—The state of wrong views—The state of
wrong views gives rise to transmigration.

(III) Kién Phdt: Thiy bdo thin va (ng than ctia Phat—Beholding Buddha—To see Buddha.

1)

2)

3)

I

Hang pham phu va nhi thira, do cdi bi€t phan biét nén chi thidy dudc ng than clia Phat:
Due to clinging to discrimination, ordinary people and Hinayana see only the
nirmanakaya or body of incarnation of the Buddha.

B6 Tat va Dai Thira, khong con phin biét nén thdy cid ng thin va bdo than Phat:
Bodhisattvas and Mahayana, without clinging to discrimination, see both the body of
incarnation (nirmanakaya) and the spiritual body or body in bliss (sambhogakaya) of the
Buddha.

Nhitng ngudi khong c6 duyén lanh (khong trong cin lanh) & ki€p trude khong thdy cd hai
th tng thin va bdo than: Those who did not cultivate good roots in their past lives, see
neither nirmanakaya nor sambhogakaya of the Buddha.

(B) Bién Kién
One-sided standpoint

Téong quan vé Bién Kién—An overview of Extreme Views:
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Tinh trang bam viu vio mdt bén hoic hai bén trong th& gidi tuong ddi, ching han nhu
bam viu vao sy thudng hiing, vo thudng, hién hitu hay khong hién hitu. Bién ki€n con 1a
mot trong ngii ki€n, hodc 1a doan ki€n, hoic 13 thudng ki€n—Extreme views: Biased
views—Extreme views—One-sided views—The state of clinging to one of the two
extremes in the world of relativity, such as clinging to permanence, impermanence, being
or non-being, etc. These views are also the two extreme views of annihilation and
personal immortality, one of the five sharp wrong views.

Y ki€n nghiéng v& mdt bén hay cuc doan. Nhitng ngudi theo bién ki€n nghi ring ngudi
ché&t ddu thai l1am ngudi, thd diu thai lam thd. Mot 18i bién ki€n khéc cho ring chét 1a
hét, hay khdng con gi hét sau khi chét. L&i ndy thudc tu tudng cda nhém duy vat triét
hoc, ching tin ndi ludt nhan qui: This is a biased viewpoint tending to favor one side.
Those who conceive this way think that practicing Buddha’s teachings is equivalent to not
practicing it. Another biased one claims that, after death man will be reborn as man, beast
as beast, or that there is nothing left after death. The last view belongs to a materialistic
philosophy that rejects the law of causality.

(II) Tt Tuyét— Four ideas to be gotten rid of: Quatrain—Verse of four lines—Bon tu tuéng

1y
2)
3)
4)

cAn phai loai trir € dat dugc chian Iy—Four-line poem. The four ideas to be got rid of in
order to obtain the “mean” of ultimate reality:

Chu Phap Hién Hitu: Things exist.

Chu Phap Khong Hién Htu: Things do not exist.

Chu Phap Diéc Hitu Diéc Phi: Things exist and do not exist.

Chu Phap Phi Hitu Phi Phi: Neither exist nor not exist.

(III)Ndm logi bién kién— Five alternatives: Ngii Bién—The five alternatives:

1)
2)
3)
4)
5)

)
1y

Thi Hitu: Things exist.

Thi Vo6: Things do not exist.

Diéc Hitu Diéc V6: Both exist and non-exist.

Phi Hiru Phi V6: Neither exist nor non-exist.

Phi Phi Hitu, Phi Phi V6: Neither non-exist nor are without non-existence.

(C) Ta Kién
False Views
Micchaditthi (p)
Drishti (skt)

Bai cuong va Y nghia ciia Ta Kién— Overview and Meanings of Drishti:

Theo dao Phat, ta ki€n khong thira nhidn nhan qud, khong theo Phit phdp, 1a mdt trong
ngil ki€n va thap dc. Ky that, khong c6 su dinh nghia ranh mach vé “ta ki€n” trong Phit
gido. Trong thdi Pitc Phat, chinh Ngai da khing dinh vé6i chiing dé tir ctia Ngai riing: “Ca
dén gi4 tri cdc 161 tuyén bd clia chinh Nhu Lai cling phai dugc thic midc.” Pic Phat tuyén
bd khong c6 quyén hanh gi vé hoc thuyé&t cia Ngai ngoai trir kinh nghiém ctia chinh ban
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thin cua chinh Ngai—Improper views—Wrong views—Heterodox views—Not
recognizing the doctrine of normal karma—To follow wrong views—Perverted (wrong)
views or opinions, not consistent with the dharma, one of the five heterodox opinions and
ten evils. In fact, there is no specific definition for the term “wrong views” (micchaditthi)
in Buddhism. During the Buddha’s time, the Buddha confirmed his disciples that even the
validity of the Buddha’s own statements could be questioned.” The Buddha claimed no
authority for his doctrine except his own experience.

Ta ki€n khdi 1én tir quan niém 1am 14n vé ban chat thit clia sy hién hitu. Trong thdi Ditc
Phat con tai th€, c6 it nhat 1a 62 th ki€n ngoai dao. Phat gido nhadn manh trén thuyét
nhan qua. Hi€u dugc thuy&t nhan qua 13 da gidi dugc phan 16n cau hdi vé ngudn gdc clia
khd dau phién nio. Khong hi€u hay khong chiu hi€u thuy&t nhan qua 13 mot loai ta kién
trong Phit gido. Theo Piic Phat, chiing sanh phai chiu dung kh& dau phién nio vi tham
lam, sin han va si mé, vad nguyén nhin clia nhitng diéu doc hai nay ching nhitng 1a vo
minh ma con do ta ki€n nita—Perverted (wrong) views or opinions arises from a
misconception of the real characteristic of existence. There were at least sixty-two
heretical views (views of the externalist or non-Buddhist views) in the Buddha’s time.
Buddhism emphasizes on theory of causation. Understanding the theory of causation
means to solve most of the question of the causes of sufferings and afflictions. Not
understanding or refuse of understanding of the theory of causation means a kind of
wrong view in Buddhism. According to the Buddha, sentient beings suffer from sufferings
and afflictions because of dersires, aversions, and delusion, and the causes of these
harmful actions are not only from ignorance, but also from wrong views.

“Drishti” 12 thuat ngit Bic Phan thudng dugc dung d€ chi “Ta Ki€n,” d6 12 nhitng tim
thdi va gido thuy€t chdng lai véi gido thuy€t va phuong cdch tu tap clia Phat gido. Trong
Phat gido An D¢, bdy ta ki€n thudng dugc k€ ra: 1) tin noi cdi ngd thudng hiing; 2) chdi
bd luat nhan qud; 3) thudng ki€n hay tin riing c6 mdt linh hdn vinh cttu sau khi chét; 4)
doan kié€n hay tin ring khong con gi hét sau khi chét; 5) gidi cAm thli hay tuin thi gigi
luat td vay; 6) ki€n thd hay nhan ring nhitng hanh dong bat thién 1a tSt; 7) nghi phap
(Phat phap)—“Drishti” is a Sanskrit term that generally refers to “wrong views,” that is,
attitudes and doctrines that are antithetical to the teachings and practices of Buddhism. In
Indian Buddhism, seven false views are commonly enumerated: 1) belief in a truly
existent self (atman); 2) rejection of the working of cause and effect (karma); 3)
eternalism or belief that there is a soul that exists after death; 4) annihilationism or belief
that the soul persishes after death; 5) adherence to false ethics; 6) perceiving negative
actions as good; and 7) doubt regarding the central tenets of Buddhism.

Ta ki€n theo dao Phat 1a khu khu bio thi, kién tri giit 1y quan di€ém ctia minh, khong
chdp nhin ring c6 nhitng ki€p sdng trong qud khit va nhitng ki€p sdng k€ ti€p trong
tuong lai, khong chip nhin ring con ngudi c6 thé dat tdi trang thdi Ni€t Ban—In
Buddhism, holding wrong views involves vigorously and hostilely denying the existence
of such things as past and future lives, the possibility of attaining Nirvana.

Ta ki€n nghia 12 niém tin sai lac cho riing trong ngii uin hay nhitng thif tao nén c4 thé c6
mot linh hdn trudng citu. Ta ki€n con c¢é nghia 14 thdy sy vat mot cdch sai IAm. Tanh va
nghiép dung clia né 1a gidi thich sai 1am ma cho 13 tring. Nguyén nhin gan clia né 1a
khong chiu tin theo tif diéu d€. Chap giif ta ki€n theo dao Phit 1a khu khu bdo thd, kién
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tri giit 14y quan diém ctia minh, khong chdp nhin ring c6 nhitng ki€p séng trong qua khit
va nhitng ki€p song k& ti€p trong tuwong lai, khong chdp nhan ring con ngudi c6 thé dat
dén trang thdi Niét ban, khong chdp nhan c6 Phat, Phap, Ting. HO nghi khdng ¢ nhitng
diéu trén chua phdi 12 ta ki€n, tuy nhién, n€u chiing ta bd 1 khong chiu tham van, khong
chiu tim hoc vé nhitng van dé nay d€ gidi quyét nhitng nghi tinh Ay thi ta ki€n sé& phat
sinh, chiing ta s& tin tudng va di theo nhitng gido 1y sai IAim Ay—Wrong views mean the
false belief that the skandhas, or constituents of personality, contain an immortal soul.
False view also means seeing wrongly. Its characteristic is unwise or unjustified
interpretation or belief. Its function is to preassume. It is manifested as a wrong
interpretation or belief. Its proximate cause is unwillingness to see the noble ones.
Holding wrong views in Buddhism involves vigorously and hostilely denying the
existence of such things as past and future lives, the possibility of attaining nirvana, the
existence of the Buddhas, Dharma and Sangha. Doubt about these subjects does not
constitute wrong views; however, if we neglect to resolve our doubts by asking questions
and investigating these issues, we could later generate wrong views by believing in
deceptive doctrines.

(II) Ta kién theo quan diém Phdt Gido Pai Thita— Wrong views according to the point of

Y
2)

views of Mahayana Buddhism: Theo Phat Gido DPai Thira, c6 it nhat hai loai ta ki€n—
According to Mahayana, there are at least two kinds of wrong views:

Poan ki€n: Annihilation-View.

Thudng ki€n: Eternity-View.

(III)Ta Kién theo quan diém Phdt Gido Nguyén Thity— Wrong views according to Hinayana

Buddhism:

(A) Theo Phat Gido nguyén Thiy dugc ghi lai trong A Ty Pat Ma Ludn, ta ki€n 1a ba quan

1)

2)

3)

ki€n sai 1am sau ddy dugc ghi lai trong Kinh Tang—According to Theravada Buddhism in
Abhidharma, wrong views are the following three wrong views which mentioned in the
Sutra Pitaka:

Khong c6 nguyén nhan: Ahetuka-ditthi (p)—The acausality view—Tin ring moi sy’ vat tif
nhiém dén tinh déu phat sanh khong c6 nguyén nhin, nhiém tinh chi I tinh ¢ ma thdi—
The acausality view, which states that there is no cause or condition for the defilement
and purification of beings, that beings are defiled and purified by chance, or necessity.
Khong tao qud: Akiriya-ditthi (p)—The inefficacy of action view—Tin ring hanh dong
dau t8t hay x4u déu khong tao qua, do d6 chdi bd luan 1y dao ditc—The inefficacy of
action view, which claims that deeds have no efficacy in producing results and thus
invalidates moral distinctions.

DPoan ki&n: Natthika-ditthi (p)—Tin riing khong c6 ki€p song nao sau ki€p ndy, do dé
chdi bd moi ¥ nghia dao 1y cda nghiép—Nihilism, which denies the survival of the
personality in any form after death, thus negating the moral significance of deed.

(B) Ciing theo Phat Gido Nguyén Thdy, c6 mudi loai ta ki€n khdc—Also according to the

Hinayana Buddhism, there are another ten kinds of wrong views:
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Tin ring khong c6 cdi gi goi 1a “dé€ bat,” nghia 12 d&€ bat cho chu Ting Ni khong dem lai
1gi ich gi: There is no such virtue and generosity. This means that there is no good effect
in giving alms.

Tin ring khong c6 gi goi 1a “cting dudng,” nghia 1a cing dudng cho chu Ting Ni khong
dem lai 1gi ich gi: There is no such virtue as liberal alms-giving.

Tin ring khdng c6 gi goi 1a “ding ting,” hay dang ting vat dung d&€n chu Ting Ni khong
dem lai 1di ich gi: There is no such virtue as offering gifts to guests. This means there is
no effetc in such charitable actions.

Tin ring khong c¢6 nhan qua, nghia 1a hanh dong thién dc déu khong gdy hau qud nao:
There is neither fruit, nor result of good or evil deeds.

Tin ring khong c6 gi goi 1a “th& gian nay”: There is no such belief as “this world.”

Tin ring khdng c6 gi goi 1a “th€ gidi t6i,” nghia 1a ngudi sanh & diy khong chdp nhan c6
tién ki€p va ki€p vi lai: There is no such belief as “a world beyond,” i.e. those born here
do not accept a past existence, and those living here do not accept future life.

Tin ring khong c¢6 “me”: There is no “mother.”

Tin riing khong c6 “cha,” nghia la ddi x& v6i cha me th€ nao ciing khong c6 hiu qua:
There is no father, i.e. there is no effect in anything done to them.

Tin ring khong c6 chiing sanh chét va tdi sanh: There are no beings that died and are
reborn.

10) Tin ring khdng c6 nhitng bic tu s xa ldnh chdn phdn hoa d6 hoi d€ tim noi ving vé tham

thién nhap dinh, cling nhu nhitng bac thién tri thifc, ditc d6 cao thugng, dao hanh trang
nghiém da ching dat dao qué (chu Phiat va A La Hén): There are no righteous and well-
disciplined recluses and brahmins who, having realized by their own super-intellect this
world and the world beyond, make known the same (Buddhas and Arahants).

(IV) Theo Kinh Vi Du Con Rdn trong Kinh Trung B¢, Ptic Phit day vé ngudi c6 ta ki€n nhu

sau: “Pay la th€ gidi, diy 1a tw ngd, sau khi chét, toi s& thudng con, thudng hiing, thudng
trd, khong bi€n chuyén. T6i sé tri nhu th€ nay cho d&€n mii mai.”—According to the
Simile of the Snake in the Middle length Discourses of the Buddha, the Buddha taught
about someone who has the wrong views as follows: “This is self, this is the world; after
death I shall be permanent, everlasting, eternal, not subject to change; I shall endure as
long as eternity.”

Doan Kién: Ucchedaditthi (p)—Ucchedadarsana (skt)—Annihilation-illusion or
Annihilation-view—Phd nhan sy hién hitu clia hién tugng va bim vao chd nghia hoan
toan hdy diét, nghia 1 khi ch&t 1a chAm dit tAt cd, doi lai vdi chd truong cho ring thin
tam 12 thudng tru bat diét; cd hai déu 12 ta ki€n—Nihilism—Holding to the view of total
annihilation, or the view that death ends life, or world-extinction and the end of
causation, in contrast with the view that body and soul are eternal, both views being
heterodox—The philosophic doctrine that denies a substantial reality to the phenomenal
universe—Holding to the view of total annihilation.

Thuong kién: Cho ring chu phdp thudng hing bit tt—Holding to the view of
permanence or immortality.
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(V) Hai diéu ki¢n cdn thiét dé thanh ldp nghiép ta kién— Two things that are necessary to
complete the evil of wrong views:

1) Tanh cdch sai 1am trong 18i nhin sy vat: Perverted manner in which the object is viewed.

2) C& chap theo quan niém sai 1dm 4y: The understanding of it according to that
misconception.

(C-1) Phan Loai Ta Kién
Categories of Inverted Views

(I) Nhi Ta Kién— Two wrong views: Hai loai ta kién.

(A) )

1) Hitu ki€n: Y ki€n c6 chdp cho riing van vat Ia thuc hitu—Holding to the real existence of
material things.

2) Vo ki€n: Y ki€n cd chap cho ring van vat 1a khong c¢6 thuc—Holding to their entire
unreality.

B)

1) Poan kié€n: Holding to the view of total annihilation.

2) Thudng kién: Ta ki€n cho ring cdi ngd trudng ton—Holding to the view of permanence
or immortality. The view that personality is permanent.

(II) Tam Ta Kién— Three wrong views: Theo Ngai B4 Dé trong Vi Diéu Phép thi c¢6 ba loai
ta ki€n—Views belong to either nihilism or eternalism. According to Bhikkhu Bodhi in
Abhidhamma, there are three kinds of wrong views.

1) Chii nghia doan ki€n, cho ring sau khi chét 12 khdng con gi nita, vi vy ma ngudi theo
chli nghia ndy phli nhin y nghia clia thién nghiép: Nihilism (natthika-ditthi), which denies
the survival of the personality in any form after death, thus negating the moral
significance of deeds.

2) Chd nghia phi nhan nhan duyén thi cho ring moi chuyén phdt sanh nhiém 6 hay thanh
tinh déu khong c6 nguyén nhan, chiing sanh nhiém 6 hay thanh tinh bdi tinh c3 hay dinh
ménh: The causality view (ahetuka-ditthi), which states that there is no cause or condition
for the defilement and purification of beings, that beings are defiled and purified by
chance, fate, or necessity.

3) Chii nghia phii nhan hdu qua thi lai cho riing hanh dong du tdt du x4u ciing déu khong
tao qua: The inefficacy of action view (akiriya-ditthi), which claims that deeds have no
efficacy in producing results and thus invalidates moral distinctions.

(III)T¥ Ta Kién— Four Inverted (wrong) Views:

(A) Tit Kién Luu—Four currents that carry thinking along: Bon dong suy tudng, tic nhitng
thit phién nio khi€n chiing sanh trdi dac, chim dim trong dong thdc luan hdi sanh t¥. Pay
12 nhitng ta ki€n hay nhitng suy tudng 4o dnh hay ki€n hodc clia tam gidi—These are the
defilements that sweep away the wholesome dharmas and cause sentient beings to drift



1)
2)
3)

4)

1648

and drown in the torrential stream of Samsara. These are wrong views, or the ilusion of
seeing things as they seem, not as they really are:

Kién Luu Ta ki€n: Ta ki€n hay nhitng suy tudng 4o dnh hay ki€n hoic clia tam gidi—
Wrong views, or the ilusion of seeing things as they seem, not as they really are.

Duc Luu Ta ki€n: Suy tudng duc vong hay céc hoic clia duc gidi—Desires, or thinking of
desires.

Hitu Luu Ta ki€n: Suy tudng vé€ sy c6 cia ddi song hay qua bdo sinh tif ching mat—
Samsaric existence, or thinking of existence or life.

V6 Minh Luu Ta ki€n: Suy twdng mé mudi hay vd minh cia tam gidi—Ignorance, or
Unenlightened thinking or condition.

(B) Boén vong kién— Four upside down or inverted views: Bon vong kién dién ddo hay cdi

1)

2)
3)
4)

hiu thay sai ngudc vdi sy that, cho vo thudng 13 thudng, cho khd 1a lac, cho vo ngi 1a
ngd, vd cho bat tinh 1 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.

Vo6 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 1a tu nga: Considering what is not a self to be a self.

B4t tinh ma cho 12 tinh: Considering what is impure to be pure.

(IV)Ngii Kién— Five Wrong Views.
(A) Ngii Kién Thé Thién: Five gross servants:

1y
2)
3)
4)
5)

Tham: Greed.
Séan: Anger.

Si: Stupidity.
Man: Arrogance.
Nghi: Doubt.

(B) Ngii Kién Vi Té: Panca drstayah (skt)—Nim loai ki€n gidi sai 1am, trdi vi dao phdp—

The five sharp wrong views—Five sharp servants—Five sharp views:

la) Than ki€n—View of the body: Chéng bi€t ring thin ndy ching thudng hiing, chi do nim

uin gid hop. Ao tudng cho riing thin minh 1a ¢6 that. Vong ki€n ¢6 chap thuc hitu ciia
chiing sanh, hay kh4i niém cho ring ching sanh c6 thit hitu, chit khdng phai do ngii udn
tao thanh. Ta ki€n cho ring thin tif dai do ngii udn hdp thanh ma cho la thuc, 1a thudng
tru ¢6 dinh: The view that there is a real and permanent body. The illusion of the body or
self. The concept that all beings have reality and the five skandhas as not the constituents
of the livings. 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.

1b) Ngi ki€n—View of egoism: Cho ring c6 mot ban ngi trudng ton. Y tudng vé mot cai

ngd, mot trong tam ké&t. C6 hai cdch ma ngudi ta c6 thé di d&€n cdi quan niém cho riing c6
su hién hitu thuc sy cia mot cai ngd, mot 1a sy tudng twgng chi quan, hai 1a quan niém
khich quan vé thuc tinh—The view that there is a real self or ego. Thought of an ego,
one of the three knots. There are two ways in which one comes to conceive the real
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existence of an ego, the one is subjective imagination and the other the objective
conception of reality.

Ic) Ngi ki€n s6—View of mine and thine: Cho riing c¢6 céi s& hitu that clia minh va cla

2)

3)

4)

5)

ngudi. Tudng ring cdi ngd clia chinh minh 12 16n nhA't va 1a tai sin qui bdu nhat. Tin ring
cdi ta 12 16n nhat va vi dai nh4t, nén muc ha v nhian. Chi ¢6 cdi ta 1a quy bau nhitt ma
thoi, ngudi khdc khong ddng k€. Vi thé bing moi cdch thda min ty ngd va cha dap hay
muu hai ngudi khac—The view that there is a real mine and thine. Believe that our self
is our greatest and most precious possession in our eyes. We try by all means to satisfy to
our self, irrespective of others’ interest of rights.

Bién ki&n: Chdp riing chét rdi 1a doan tuyét hodc c6 than thudng tru sau khi ch&t—
Extreme view (of extinction and/or permanence)—Being prejudiced to one extreme or
another—See Bién Kié€n in Chapter 44 (B).

Ta ki€n: Phii nhidn Iy nhin qud—Perverse view which denying cause and effect—
Deviant views.

Ki€n thi (khu khu bdo thi § ki€n cia minh)—The view of grasping at views:
Conservative standpoint—Chap 14y di moi tri ki€n thdp kém ma cho ring hay ring
tuyét. L&i ndy 1a khuynh huéng clia nhitng ngudi gilt 14y ¥ minh va chdng lai sy thay
ddi. Khong y thifc dugc sy sai qui’y, ma van giit ¥, khong thém nghe ngudi khac; hoic vi
tuf 4i hay vi cting diu ngang nganh ci ti€p tuc giit cdi sai cdi d& ctia minh. Chdng han nhu
& Viét Nam ngudi ta ¢6 théi quen dot gidy vang ma theo phong tuc clia Trung Hoa trong
ddm tang. Ky that, ddm tang theo nghi thitc Phat gido that don gidn. Than bing quyé&n
thuoc té tuu vé tung Kinh A Di Pa d€ hd niém cho ngudi chét thodt khd. Phat ti¥, nhat 1a
chu Ting Ni thich dugc hda tdng hon 13 dia tdng vi cdch ndy vira d6 ton kém lai vira hgp
vé sinh hon. Hon nita, theo thdi gian dat chon s& ting mot cach dang k€ lam gidm di dat
danh cho sy canh tdc va xady cdt cdc cong thy tién ich khdc—Stubborn perverted views,
viewing inferior thing as superior, or counting the worse as the better. That is the
tendency of those who maintain their point of view or resist and oppose change. For
example, there are some out-dated customs still practiced in Vietnam such as using
Chinese money papers and burning them at funeral ceremonies. In fact, Buddhist funeral
rites are simple. Relatives and friends recite the Amitabha Sutra to help free the dead
from suffering. Buddhists, especially monks and nuns, prefer cremation to burial, since
the first mode is more economic, and hygienic than the second one. Moreover, with time,
the burial grounds would extend considerably, reducing thus the land reserved for
cultivation and other utilities.

Gi6i cam thii (Ta ki€n hay nhitng hi€u biét sai 1am vé giit gidi)—View of grasping at
precepts and prohibitions: Chap tri nhitng gidi cAm phi Iy ma cho 1a con dudng dé di dén
cdi Ni€t Ban. Pay 1a ki€n thii mot chiéu. Nhitng ngudi cho ring tu tap Phat phap vdi
khong tu tp ciing vdy thoi. Mot 16i gidi ki€n thd khac cho ring sau khi chét thi con ngudi
dAu thai 1am con ngudi, thi 1am thd, hoidc gid khong con lai thit gi sau khi chét. Loi ki€n
thd nay 1a tri€t hoc clia nhitng nha duy vat chdi bd ludt nhan qui—Rigid view in favor of
rigorous ascetic prohibitions. This is a biased viewpoint tending to favor one side. Those
who conceive this way think that practicing Buddha’s teachings is equivalent to not
practicing it. Another biased one claims that, after death man will be reborn as man, beast
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as beast, or that there is nothing left after death. The last viewpoint belongs to a
materialistic philosophy that rejects the law of causality.

(V) Sdu ta kién vé tu nga— Six wrong views on the “self”: Theo Kinh Trung B9, c6 sdu loai

1)

2)

3)
4)
)
6)

ta ki€n vé tu ngdi—According to the Majjhima Nikaya, there are six wrong views on the
“self”.

Ta c6 tu ngi. Py la quan diém ciia ngoai dao thudng ki€n, chii truong ty nga thudng
hién hitu trong moi thdi gian: I have a self (there is a self for me). This is the view of the
externalists who hold that the self exists permanently through all time.

Ta khong c6 ty ngad. Pay Ia quan diém cda cdc vi doan ki&n, chi truong su doan di€t ty
nga cha loai hitu tinh: T have no self (there is not a self for me). This is the view of
annihilationists who hold to the destruction of the being.

Do ty ngi, ta tudng tri ty nga: By self, I perceive self.

Do tu ngd, ta tudng tri khong c6 tu ngé: By self, I perceive no-self.

Do khong c¢6 tu nga, ta tudng tri ty nga: By no-self, I perceive self.

Chinh ty ngd nay cda ta néi, cdm thay, tho lanh noi ndy ndi kia qua bdo thién 4dc, chinh ty
ngd nay cla ta thudng hiing, kién cd, trudng ctfu, bat bi€n, ton tai vinh vién. Pay 1a quan
diém cilia cdc vi thudng ki€n, chli truong ty ngi nay chiu nghiép qua thién dc trong cinh
gidi, sinh thd, thai loai nay hay khdc. Nga nay la thifc ma cdc vi 4y xem nhu thudng
hiing, vinh cttu, bt bi€n, nhu thé gi6i, mit trdi, mit tring, qua dat, van van: It is this self
for me that speaks, that feels, that experiences now here and now there the fruits of good
and bad deeds, it is this self for me that is permanent, stable, eternal, unchanging,
remaining the same forever. This is the belief of the eternalsits who hold that this self
undergoes the fruits of lovely or wicked actions in this or that born, abode, class of womb.
This self is that consciousness that they hold as permanent, eternal, unchanging as the
world, the sun, the moon, the earth, etc.

(VI)Bdt Ta Kién—Eight incorrect views:

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

7)
8)

Ngi ki€n: Cho riing c¢6 mot cdi ngd thudng hing—Holding to the idea of the existence of
a permanent €go.

Chiing sanh ki€n: Cho ring chiing sanh khong 1ap thanh bdi ngii uin—Holding to the
idea of the five skandhas as not the constituents of the living.

Tho ménh ki€n: Cho riing dinh ménh quyét dinh trudng tho hay yéu ménh—Holding to
the idea of fate or determination of length of life.

Si phu ki€n: Tao héa ki€n, cho riing c6 mot dang tao h6a—Holding to the idea of a
creator.

Thudng ki€n: Cho ring moi sy moi vat thudng hiing—Holding to the idea of permanence.
DPoan ki€n: Cho ring moi thit déu doan diét—Holding to the idea of annihilation.

Hitu ki€n: Cho ring chu phap 1a hién thuc—Holding to the idea of the reality of things.
Vo6 ki€n: Cho riing chu phdp la khdng thue—Holding to the idea of unreality of all things.

(VII)Muoi Ta Kién— Ten kinds of wrong views:
(A) Muoi ta kién cin ban—Ten basic deluded views: Kién hoidc 1a nhitng 4o tuéng dua dén ta

ki€n. C6 mudi ki€n hoidc cin bdn ty ching hién ra lién hé t6i viéc tu tip Tt Diéu D&
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trong tam gidi: duc gidi, sdc gidi va vd sic gidi. Mudi ki€n hodc nay I1a tham, sin, si,
man, nghi, nga ki€n, bién ki€n, ta ki€n, ki€n thl, va gidi cAim thi ki€n—Deluded views
are illusory or misleading views and thoughts. There are ten basic deluded views which
manifest themselves in relation to the Four Noble Truths in each of the three worlds:
desire, form, and formless. The ten are greed, anger, delusion, arrogance, doubt, wrong
view of self, one-sided view, deviant views, the view of being attached to views, view of
grasping prohibitive precepts—See Thap Poc in Chapter 77 and Ngii Ki€n Vi T¢€ in
Chapter 44 (C-1) (IV).

(B) Muoi Ta Kién hay muoi loai ta kién theo Pitc Phdt va Phdt Phdp ciia Hoa Thuong

1)

2)
3)

4)
5)
6)
7)
8)

9)

Narada—Ten kinds of wrong views, according to The Buddha and His Teachings of Most
Venerable Narada

Khong tin ndi cong ditc bo thi: There is no such virtue as generosity (There is no good
effect in giving alms).

Khong tin noi cong ddc cling dudng: There is no such virtue as offering.

Khong tin ndi cdng dic clia hanh dong bd thi ciing dudng: There is no effect or virtue in
charitable actions or offering gifts to guests.

Khong tin nhan qué: There is neither fruit nor result of good or evil deeds.

Khong tin ¢6 thé€ gian ndy: There is no such belief as this world.

Khong tin noi “th€ gian t6i.”: There is no such world beyond

Tin ring nhitng hinh dong bat hi€u véi me déu khong bi 4nh hudng gi: There is no effect
to anything done to mother.

Tin ring nhitng hanh dong bat hi€u v6i cha déu khong c¢6 dnh hudng gi: There is no
effect to anything done to father.

Khong tin noi sy tdi sanh: There are no beings that die and are reborn.

10) Tin ring khong c6 nhitng bac tu si xa ldnh chdn phdn hoa, tim noi ving vé d€ hianh

thién, va nhitng bac thién tri diic d6 cao cd va dao hanh trang nghiém, di chitng dat dao
qua: There are no righteous and well disciplined recluses and brahmins who having
realized by their own super-intellect.

(VIII)Nhiing hdu qud khong thé tranh dugc ciia nghiép ta kién—The inevitable

1y
2)
3)
4)
5)

consequences of false views:

Nhitng ham mu6n thdp hen: Base desire.

Kém tri tué: Lack of wisdom.

Thi€u thong minh: Dull wit.

Bénh hoan kinh nién: Chronic diseases.

Tu tudng xau xa ddng ché trach: Blameworthy ideas.

(IX)Khong ta kien— Having no wrong views: Theo Kinh Vi Du Con Rén trong Trung Bo

Kinh, Pitc Phat dd day: “Ngudi nao nghe Nhu Lai hay dé tir Nhu Lai thuy&t phap dé bat
trir tt cd ki€n xi, c6 chap, thién chip, thién ki€n, thy mién, sy tinh chi moi hanh dong,
sy tif b moi sanh y, su diét trir khdt 4i d€ dua dén ly tham, doan diét, Niét Ban. Vi ay
nghi ring chic chin ta s& bi doan diét, chic chin ta sé& bi hoai diét, chic chin ta sé&
khong tdn tai. Vi 4y khdng sdu muodn, khong than vin, khdng khéc 16c; vi Ay khong dAm
nguc, khong di d&€n bat tinh.”—According to the Simile of the Snake in the Middle
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Length Discourses of the Buddha, the Buddha taught about someone who does not have
wrong views as follows: “Here Bhikkhus! Someone who hears the Tathagata or a disciple
of the Tathagata teaching the Dharma for the elimination of all standpoints, decisions,
obsessions, adherences, and underlying tendencies, for the stilling of all formations, for
the relinquishing of all attachments, for the destruction of craving, for dispassion, for
cessation, for Nirvana. He thinks that he will be annihilated, he will be perished; he will
have no more sorrow, grieve, and lament; he does not weep beating his breast and
become distraught.”

(X) Nhitng 1oi Phdt day vé “Ta Kién” trong Kinh Phdp Cii—The Buddha’s teachings on
“Wrong views ” in the Dharmapada Sutra:

1) Khong ding hé lai hd, viéc dang hé lai khdng, ctt dm ta ki€n 4y, dia nguc khé lanh xa—
Those who embrace the wrong views, are ashamed of what is not shameful, and are not
ashamed of what is shameful, will not be able to avoid the hell (Dharmapada 316).

2) Khong ddng sd lai sd, viéc ddng sg lai khong, ctt 6m ta ki€n 4y, dia nguc khé ldnh xa—
Those who fear when they should not fear, and don’t fear in the fearsome, embrace these
false views, will not be able to avoid the hell (Dharmapada 317).

3) Khong 16i tudng 1a 13i, c6 16i lai tudng khong, ct 6m ta ki€n 4y, dia nguc khé 1dnh xa—
Those who perceive faults in the faultless, and see no wrong in what is wrong; such men,
embracing false doctrines, will not be able to avoid the hell (Dharmapada 318).

(C-2) Luc Thdp Nhi Kién
Sdu muoi hai logi kién gidi
The sixty-two views

(I) Theo Kinh Dai Bdt Nha— According to the Maha-Prajna Sutra:

(A) Nim uén duyén vdi bon trang thdi 1am thanh hai mudi ki€n gidi—The five skandhas
under four considerations of time, considered as time past, whether each of the five has
had permanence, impermanence, both, and neither:

1-4)B6n ki€n gidi ciia Sic—Four views of Form:

1) Sidc la thudng: Form is permanent.

2) Sécla vo thudng: Form is impermanent.

3) Sidcla cd thudng 14n vo thudng: Form is both permanent and impermanent.

4) Sdc la khong (phi) thudng ciing khong (phi) vo thudng: Form is neither permanent nor
impermanent.

5-8)Bon ki€n gidi cia Tho—Four views of Sensation:

5) Tho Ia thudng: Sensation is permanent.

6) Tho la vo thudng: Sensation is impermanent.

7) Tho 1a cd thudng 1An vo thudng: Sensation is both permanent and impermanent.

8) Tho la phi thudng phi v6 thudng: Sensation is neither permanent nor impermanent.

9-12)Bon kién gidi ctia Tudng—Four views of perception:

9) Tudng la thudong: Perception is permanent.
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10) Tudng 1a v6 thudng: Perception is impermanent.

11) Tudng l1a cd thudng 14n vo thudng: Perception is both permanent and impermanent.

12) Tudng la phi thudng phi vd thudng: Perception is neither permament nor impermanent.

13-16)Bon ki€n gidi cia Hinh—Four views of Volition or Mental formation:

13) Hanh la thudng: Mental formation is permanent.

14) Hanh la vd thudng: Mental formation is impermanent.

15) Hanh 1a ca thudng 14n vo thudng: Mental formation is both permanent and impermanent.

16) Hanh la phi thudng phi vd thudng: Mental formation is neither permanent nor
impermanent.

17-20)Bon ki€n gidi ctia Thitc—Four views of consciousness:

17) Thitc 1a thudng: Consciousness is permanent.

18) Thurc la vo thudng: Consciousness is impermanent.

19) Thic 1a cd thudng 1in vo thudng: Consciousness is both permanent and impermanent.

20) Thic la phi thudng phi v thudng: Consciousness is neither permanent nor impermanent.

(B) Nim udn duyén véi tif bién lam thanh hai mudi ki€n gidi—Five skandhas under the four
considerations to their space or extension, considered as present time, whether each is
finite, infinite, both, or neither to make
another 20 views:

21-24)B6n ki€n gidi clia séc—Four views of Form:

21) Sic 1a hitu bién: Form is finite.

22) Sdc 1a vo bién: Form is infinite.

23) Sic 1a ¢4 hitu 14n vo bién: Form is both finite and infinite.

24) Sic phi hitu phi vd bién: Form is neither finite nor infinite.

25-28)B6n kién gidi ctia Tho—Four views of Sensation:

25) Tho hitu bién: Sensation is finite.

26) Tho v6 bién: Sensation is infinite.

26) Tho hitu 14n vo bién: Sensation is both finite and infinite.

28) Tho phi hitu phi v6 bi€n: Sensation is neither finite nor infinite.

29-32)Bon kién gidi cda Tudng—Four views of Perception:

29) Tudng hitu bién: perception is finite.

30) Tudng vo bién: Perception is infinite.

31) Tho Ia hitu 14n v6 bién: Perception is both finite and infinite.

32) Tho phi hitu phi vd bi€n: Perception is neither finite nor infinite.

33-36)Bon ki€n gidi clia Hinh—Four views of Volition or Mental formation:

33) Hanh hitu bién: Volition is finite.

34) Hanh vo bién: Volition is infinite.

35) Hanh c3 hitu 14n vo bién: Volition is both finite and infinite.

36) Hanh phi hitu phi vé bién: Volition is neither finite nor infinite.

37-40)Bon ki€n gidi ciia Thiic—Four views of Consciousness:

37) Thic hitu bién: Consciousness is finite.

38) Thirc v6 bién: Consciousness is infinite.

39) Thic cd hitu 1An vo bién: Consciousness is both finite and infinite.

40) Thitc phi hitu phi v6 bién: Consciousness is neither finite nor infinite.
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(C) Nim uén duyén v6i bdn chuyén 1am thanh hai mudi ki€n gidi—Five skandhas under the
four considerations to their destination to make another 20 views:

41-44)Bon kién gidi ctia Sdc—Four views of Form:

41) Sdc nhu khit (sic k& nhu ma't): Form is gone.

42) Sic ching nhu khtt (sic k& nhu ching mat): Form is not gone.

43) Sic nhu khit ching nhu khit (sic k€ nhu mit ma ciing k€ nhu ching mat): Form is both
gone and not gone.

44) Sdc phi nhu khit phi ching nhu khi (sic ching k€ nhu mat, ching k€ nhu ching mat):
Form is neither gone nor not gone.

45-48)B6n kién gidi ctia Tho—Four views of sensation:

45) Tho nhu khit: Sensation is gone.

46) Tho chﬁng nhu khit: Sensation is not gone.

47) Tho nhu khit chdng nhu khit: Sensation is both gone and not gone.

48) Tho phi nhu khit phi ching nhu khi: Sensation is neither gone nor not gone.

49-52)B0on kién gidi ctia Tudng—Four views of Perception:

49) Tudng nhu khi: Perception is gone.

50) Tuéng ching nhu khit: Perception is not gone.

51) Tuéng nhu khit ching nhu khi: Perception is both gone and not gone.

52) Tuéng phi nhu khit phi ching nhu khi: Perception is neither gone nor not gone.

53-56)B6n kién gidi ctia Hinh—Four views of Volition or mental formation:

53) Hanh nhu khit: Volition is gone.

54) Hanh chang nhu khi: Volition is not gone.

55) Hanh nhu khit ching nhu khi: Volition is both gone and not gone.

56) Hanh phi nhu khit phi chdng nhu khit: Volition is neither gone nor not gone.

57-60)Bon ki€n gidi clia Thiic—Four views of consciousness:

57) Thitc nhu khit: Consciousness is gone.

58) Thiic ching nhu khit: Consciousness is not gone.

59) Thitc nhu khit ching nhu khit: Consciousness is both gone and not gone.

60) Thifc phi nhu khit phi ching nhu khi: Consciousness is neither gone nor not gone.

(61)Pdng Nha't than tam: Unity of body and mind.

(62)Di Biét than tam: Difference of body and mind.

(II) Theo tong Thién Thai, c6 62 ngd kién— According to the T’ien-T’ai scet, there are sixty-
two views on personality.

(A) Bon ki€n gidi cia séc—Four views of Form or Rupa as its basis and consider each of the
five skandhas under four aspects.

1) S&cla Ngi: Rupa, the organized body, as the ego.

2) Lia Sdc vin c6 Nga: The ego as apart from the rupa.

3) Sdc 1a 16n, ngd 1a nhd; nga tru trong sic: Rupas as the greater, the ego the smaller or
inferior, and the ego as dwelling in the rupa.

4) Nga la 16n, sic 1a nhd; sic tru trong ngd: The ego as the greater, rupa the inferior, and
the rupa in the ego.
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*  Cung mot ti€n trinh nhu vay véi Tho, Tudng, Hanh Thitc trong hién tai, qua khit va vi lai
s& lam thanh 60 ki€n gidi—The same process applies to Sensation, Perception, Volition,
and Consciousness in the present, past and future to make 60 views.

61) Poan Kién: Impermanence.

62) Thudng Ki€n: Permanence.

(C-3) Bdt thdp bdt kién hodc
(tdm muoi tam loai kién hodc)
Eighty-eight deluded viewpoints

(I) Tong quan vé kién hodc—An overview of deluded views: Cic loai phién nio va cim dd
kh&i 1én tir ta ki€n. C6 hai loai ki€n hodic—Perplexities or illusions and temptations arise
from false views or theories. There are two kinds of deluded views:

1) Kién Hoic: Céc loai vong ki€n, phan biét ta vay, gy ra nhitng mé hoic—Delusions in
the visible world.

2) Tu Hoidc: LAy tinh cAm mé chdp tham, sin, si, ma nghi cdm v& van hitu trén thé€ gian—
[lusions in the mental or moral world.

(II) Tém muoi tdm kién hodc— Eighty-eight deluded views:

(A) 32 Kién hodic trong duc gidi—Thirty-two deluded views in the world of desire:

1-10)Mudi ki€n hodc nay hoat dong lién hé t6i Khé d€. b6 1a tham, sin, si, man, nghi, ngd
ki€n, bién ki€n, ta ki€n, ki€n thd, va gidi cAm thi ki€n: All ten deluded views operate in
relationship to the Truth of Suffering. They are: greed, anger, delusion, arrogance, doubt,
wrong view of self, one-sided view, deviant views, the view of being attached to views,
view of grasping prohibitive precepts—See Chapter 77.

11-17)B4y ki€n hoic hoat dong lién hé t6i Tap d&€. P6 1a: tham, sin, si, man, nghi, ki€n thd,
va ta ki€n—Seven deluded views operate in relationship to the Truth of Accumulating.
They are: greed, anger, delusion, arrogance, doubt, the view of being attached to views,
and deviant views.

18-24)Bdy ki€n hodc hoat dong lién hé t6i Diét d€—Seven deluded views operate in
relationship to the Truth of Cessation.

25-32)Bdy ki&n hoic hoat dong lién hé t6i Diét d€. P6 1a: tham, sin, si, man, nghi, ki€n thi,
ta ki€n, va gigi cAm thu—Eight deluded views operate in relationship to the Truth of the
Path. They are: greed, anger, delusion, arrogance, doubt, the view of being attached to
views, deviant views, and view of grasping prohibitive precepts.

(B) 28 kién hodc trong sdc gidi— Twenty-eight deluded views in the world of form:

33-60)Trong sic gidi, nhitng ki€n hoidc hoat dong lién hé t6i T Diéu D& ciing gidng nhu
trong duc giGi, ngoai trir “sdn han” vi trudce khi vao dinh, ngudi ta phai loai trir sin hin—
In the world of form, the relationship of deluded views to the Four Noble Truths follows
the same order as in the world of desire with the exception of “hatred” because hatred
must be eliminated before one can enter samadhi in the world of form.

(C) 28 ki€n hoic trong vo sic gidi—Twenty-eight deluded views in the formless world:
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61-88)Trong vo sic gidi, nhitng ki€n hodc hoat dong lién hé t6i T Diéu D€ ciing gidng nhu

trong duc gidi, ngoai trir “sin han” vi trude khi vao dinh ctia cdi vo sic gidi, ngudi ta phai
loai trtr sin han—In the formless world, the relationship of deluded views to the Four
Noble Truths follows the same order as in the world of desire with the exception of
“hatred” because hatred must be eliminated before one can enter samadhi in the formless
world.

(D) Vong Kién
Upside-Down Discriminating False Views

Nghia ciia Vong Kién— Definitions of Upside-down Discriminating False Views: Vong
Kién la sy hu vong phan biét hay sy phan biét khong ding véi sy thit, cho nhitng thi hu
gia l1a thuc—False views of reality, taking the seeming as real.

I1. Nhi Chiing Vong Kién— Two kinds of upside-down discriminating false views:

L

11

1)

Téng quan vé Nhi Chiing Vong Kién—An overview of Two kinds of upside-down
discriminating false views: Trong Kinh Thi Ling Nghiém, quyén Nhi, Ptic Phat da nhic
nhd ngai A Nan vé& hai loai vong ki€n nhu sau: “Ong A Nan! T4t c4 ching sanh bi troi
ldn trong vong ludn hdi sanh tit & thé gian, 1a do bdi hai thit vong ki&n. Hai th¢ nhin sai
1am d6 1am cho chiing sanh tha'y c¢6 cdnh gidi, va bi 16i cudn trong vong nghiép. Hai thi
vong ki€n dé 1a vong ki€n biét nghiép cda chiing sanh va vong ki€n dong phin cla
ching sanh.”—In the Surangama Sutra, the Buddha reminded Ananda about two kinds of
upside-down discriminating false views as follows: “Ananda! All living beings turn on the
wheel in this world because of two upside-down discriminating false views. Wherever
these views arise, there is revolution through the cycle of appropriate karma. What are
the two views? The first consists of the false view based on living beings’ individual
karma. The second consists of the false view based on living beings’ collective karma.”

Chi tiét vé Nhi Chiing Vong Kién—Details of Two kinds of upside-down discriminating
false views:

Biét Nghiép Vong Kién— Specific karma and delusional views:

Y nghia ciia Biét nghiép Vong kién—The meanings of Specific karma and delusional
views: Biét nghiép Vong ki€n 12 cdi thi'y bi€t sai 1am khdc nhau ctia mdi loai tiy theo
nghiép luc va su tho than hi€n hiru. Biét nghi€p tdc 1a tdi nghi€p riéng biét trong qua khit
clia mdt ngudi, mdt nhém ngudi, mot chiing sanh, hay mdt nhém chiing sanh. Vong ki€n
12 cdi thdy bi€t sai 1am. Pitc Phit day: “Tuy theo ndi nghiép lyc, tdi bdo, tri hué cling sic
thAn, ma moi loai ching sanh déu c6 sy thay bi€t khdc nhau goi 12 “Biét Nghiép Vong
Kié&n.”—Specific karma and delusional views are the different false perceptions and
knowledge of each classification of sentient beings depending on the karmic power and
the body each inhabits at the present time. Specific karma means a particular and
distinctive actions accumulated from the past of a person, a group of people, a sentient
being, or a group of sentient beings. Delusional views mean false and mistaken
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perception and knowledge. The Buddha taught: “Depending on each individual’s karmic
power and retribution for transgressions, as well as wisdom and body, each person will
have a different perception and knowledge (perspective). That different perception and
knowledge is called Specific karma and delusional views.”

Phan loai Biét nghiép Vong kién— Categories of Specific karma and Delusional views:
Biét nghiép Vong kién ciia siic sanh— Specific karma and Delusional views of Animals:
Trong Kinh Nghiép B4o, Ptic Phit day: “Chiing sanh xoay van I&én xudng trong ba néo
sau dudng, ki€p ki€p déu thay dang d6i hinh, nguyén do mic nd nin phai tr, hoic luan
hdi dén mang 1in nhau. Cho nén vat loai mang 16ng doi sirng ngay hom nay, bi€t dau
chiing n6 ciing 12 loai ngudi trong ki€p truc.” Lai nita, do noi nghiép bdo va sy tho than
sai biét, hoic thid, hoic cAm thd ma cdc loai siic vt c¢6 cdi nhin hoan toan khic véi loai
ngudi—The Karmic Retribution Sutra taught: “Sentient beings are constantly cycling,
going up and down in the three worlds and six paths, with each reincarnation faces
change and bodies alter in appearance. The reason depends on whether debts need to be
repaid, or the cycle of rebirths leads people to repay with their lives, etc. Therefore,
animals with furs, horns, and antlers of the present could very well be people in a former
life.” Moreover, due to the nature of karmic retributions and inhabiting an animal’s body,
various animals have different views and perspectives (perceptions and knowledge) from
humans.

Nhu cling mdt con mit thd'y, ma loai cd nhin bun, dat, song, nudc 1a nha nén séng an vui
thodi mdi ndi d6. Ngudc lai khi bi bd 1én b va khong khi, ching s& cdm thay sy khé chiu
néng biic, va chiing khong thé nao song dugc bao lau: With the same eyesight, yet fish
view mud, dirt, sand, water as their homes. If taken on land and air, they will feel uneasy
and hot, and they cannot survive for very long.

Ciing cing mot con mit thdy, ma loai da thd nhu cop, beo, rin, rit, khi vugn, hudu nai thi
xem chdn ndi rirng, Ium bui, hang héc 1a ndi cu tri t6t dep, ma khdng hé bi&t d&n céc
nha clra cao rong nguy nga cua loai ngudi: With the same eyesight, yet wild animals,
such as tiger, cougar, snake, centipede, monkey, antelope, etc. view mountains, forests,
bushes, trees, caves, etc. as large homes and never know of any other kinds of
magnificent palaces of the human realm.

Véi cling mdt con mit thi'y, ma loai ché nhin diu tom xuong cd hdi thdi 1a thifc in ngon,
trong khi loai ngudi thi thd'y d6 12 mot chi't nhép nhiia do bin: With the same eyesight,
yet dogs view the foul and odorous matters such as shrimp’s head, fish bones, and other
fecal material as delicate and delicious foods, whereas people consider those things to be
filthy and disgusting.

Ciing ciing mdt con mit, ma lodi sdu bo, rudi mudi, ran rép, doi tita xem cdc thit 14 cay,
8 kén, chon &m thap, chat hep, t3i tim, cong ranh, phan ti€u, van van, 12 nha cia hoic
thitc in ngon, ma khong bao gid nghi dé€n cdc diéu chi khdc: With the same eyesight, yet
various worms, bugs, mosquitoes, ticks, maggots, etc. view leaves, nest, cocoon, low,
moist, and congested areas, darkness, sewer, outhouse as their homes or great tasty foods
and never know anything different.

Biét nghiép Vong kién ciia loai nguoi—Specific karma and Delusional views of Human
Beings: Ngudi 12 mot sinh vat t&i linh hon t't c3 bdi 1& trong tAm con ngudi c6 ddy dd hat
giong B6 PE. Ngudi 1a chd k&t tip cda phin 16n cdc nghiép lanh thudc bic trung va
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thugng, cho nén c6 thé trong hién ddi néu gip duge minh su va chanh phap rdi mot long
tudn gilf va tu tdp theo it sé dugc chuyén pham thanh Thanh. Vi vay cho nén loai ngudi
dic biét c6 mot sy thay bi€t cao siéu, hoan toan hon hin cic loai ching sanh khac. Tuy
nhién, khong phai bit ctf ai cling déu thi'y bi€t gidng nhu nhau, ma trdi lai con tuy thudc
vao ndi nghiép luc, tdi bdo, hodc qua vi chitng dic do cong phu tu tip—Human beings
are the epitome of all living beings because their minds are complete with the seeds of
the Bodhi Mind. Humans are the accumulation of all wholesome karma; therefore, in this
present life, if they are able to encounter wise teachers and the proper Buddha Dharma
and then sincerely maintain and cultivate what they learn, it is possible to transform
themselves from unenlightened beings to enlightened or saintly beings. For this reason,
human beings have a unique ability in that their perception and knowledge is the deepest
and most complete, unequal to any other realms of existence. However, it is not
necessarily true that everyone in the human realm will have the same identical view and
perception, but will also depend on each individual's ’armic powers, trasgressions,
retributions, or their level of spiritual achievements through cultivation and practice of
the former lives.

bl) Biét nghiép Vong kién noi pham phu—Specific karma and Delusional views in ordinary

i)

iif)

people:

Loai ngudi ching thiy c6 khong khi bao quanh minh va sdng an lanh nhdn nhd trong dé,
nhung néu bi dem bd vao nudc thi cdm thdy ngdp thd va sé chét it phit sau d6: Human
beings do not see the air surrounding them and live peacefully and contentedly in it, yet if
put in water they will feel suffocated, lose their breath, and die within minutes if they
cannot break free from this medium.

Ciing cing mdt con mit thAy ma loai ngudi nhin bi€t d6 12 mén #n ngon, trong khi loai
nga quy lai thd'y d6 1a sdi cét, Iira than; con chu Thién thi thdy d6 14 nhitng chi't nhd ban,
hoi hdm tron 1an v6i nhau: With the same eyesight, human beings see something as great
delicacies, yet the hungry ghosts view the same objects as dirt, sands, fires, coals, but the
Heavenly Beings view those things as a mixture of filthy and odorous matter.

Ciing cing mdt cdi thi'y, nhung loai ngudi thi bi tudng vach 1am cén trd, trong khi ma quy
thi khong thdy tudng vdch lam cho chuéng ngai. Ngudi thd'y bua phép khong chuéng
ngai, nhung lodi ma quy thi thd'y bia phép ngin cdn ho lai nhu gip bitc tudng cao, hoic
12 bi nhdt trong lao nguc: With the same eyesight, human beings see walls and fences as
obstructions, yet ghosts and demons do not see such walls to be any kind of an
obstruction. People do not see magic and spells as an obstruction, yet ghosts and demons
view magic and spells as obstructions similar to being impeded by a high wall or being
locked and confined in a space.

b2) Biét nghiép Vong kién ciia bdc Gidi Thodt—Specific karma and Delusional views of the

Liberated: Bac thoat tuc 1a nhitng vi tu hanh da dugc ching dic cdc qua vi gidi thoat.
Cidc bac niay c6 mdt sy bi€t phi thudng ma hang pham phu bat dia chiing ta khong thé
nao suy ludng d&€n dugc. Tuy nhién, cdi thdy bi€t cda nhitng bac phi thudng ndy lai con
tlly thudc vao cdc cong phu tu tAp va qud vi chitng dic cao thap khic nhau nita, ché
khong phai 12 luon ludn dong nhat—The liberated are cultivated beings who have
attained some form of spiritual awakenings. They have an extraordinary knowledge and
understanding that we unenlightened beings cannot possibly imagine. Even so, the
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perception and knowledge of these extraordinary beings will depend on their cultivation
and the various levels of their spiritual achievements. Otherwise, they are not always
equal in every aspect.

Than tién chi thi'y gidi han trong c6i Bong Lai—See Fairyland: Those who dwell in the
realm of gods and fairies, their views are limited to the Fairylands.

Bac Thién Tién hay Tién dao dugc sanh vé cdi Trdi chi thiy gidi han trong mot coi Trdi,
mdt chiu thién ha ma thoi. Ngoai pham vi d6 ra, cdc vi 4y khdng con thdy bi€t chi nita.
Pay ciing vi nhu 14y 6ng nhé nhin troi thi thdy trdi bing 6ng nhd, nhin bing 6ng 16n thi
thd'y tr&i 16n: The views of those who are Heavenly-fairies are limited to a single and one
continent of human existence. Outside of those domains, these beings do not see or know
of it. This is similar to looking at the sky with a small tube, with a bigger tube, the sky will
be large, etc.

Bac chitng S6 Qua Tu Pa Hoan véi sy thdy biét rd rang chi gidi han trong pham vi clia
mot ti€u the gidi, gdbm A tu la, siic sanh, nga quy, dia nguc, tif dai chAu, mot ndi Tu Di,
mot mit trdi, mot mit tring, luc duc Thién, vd mot cdi trdi So Thién—First Fruit of
Srotapanna Enlightenment with the clear perception and knowledge limited to a World
System, which includes the four unwholesome realms, four great continents, one Mount
Sumeru, one sun, one moon, sic Heavens of Desires, a First Dhyana Heaven, and that is
all.

Nhi Qui Tu Pa Ham véi sy thiy biét gidi han trong mot ti€u thién thé gidi, bao gdm mot
ngan ti€u th€ gidi: Second Fruit of Sakadagami Enlightenment with the perception and
knowledge limited to a Small World System, consisting of 1,000 World System:s.

Tam Qui A Na Ham véi su thi'y bi€t gi6i han trong mdt trung thién th€ gi6i, gom mot
ngan tiéu thién thé gidi: Third Fruit of Anagama Enlightenment with the perception and
knowledge limited to a Medium World System, consisting of 1,000 Small World Systems.

T& Qua A La Hédn v6i sy thdy bi€t gdm thau trong mot dai thién th€ gidi, bao gdbm mot
ngan trung thién th€ gi6i: Fourth Fruit of Arhat Enlightenment with the perception and
knowledge limited to a Great World System, consisting of 1,000 Medium World Systems.

vii) Bic So Pia B6 T4t v6i dao nhin thi'y bi€t duge 100 cdi Phat, 100 Pic Phat, va ching

dugc 100 tam mudi. Phong hao quang 1am rung dong 100 cdi Phat, di khdp cd 100 coi
Phat khdng bi chuéng ngai: First Ground Maha-Bodhisattva with the Dharma Eyes which
are capable of seeing and knowing 100 different Buddhalands, attaining 100 samadhi.
Their auras shine to all 100 Buddhalands, and they are capable of travelling to the 100
Buddhalands freely and without any hindrance.

viii)Bac Nhi Pia Bé Tt dao nhin thdy dugc 10.000 cdi Phat: Second Ground Maha-

iX)

Bodhisattva with their Dharma eyes which are capable of penetrating 10,000
Buddhalands.

Bic Tam Pia B T4t v6i dao nhin thdy dudge 100.000 ci Phat: Third Ground Maha-
Bodhisattva with their Dharma Eyes which are capable of penetrating 100,000
Buddhalands.

Nhu thé 14n Iugt ¢t ting 1&én gap 10 1an cho d&€n Thap Dia B T4t thi than thong dao luc
clia quy ngai khong thé nghi ban, bao ham vo lugng vd bién mudi phuong qudc dd.
Nhung nhu thé ciing chua phdi 13 dd, vi n€u dem so su thdy biét clia hang thip dia B
T4t nay v6i chu Phat thi cling ty nhu hat bui vi tran cuc nhé sdnh vdi ndi Tu Di: Thus, in
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this way, the Maha-Bodhisattva’s spiritual achieving will increase ten times with each
succeeding stage until the Tenth Ground Maha-Bodhisattva is reached. At this level , the
spiritual and religious power of infinite and endless worlds in the ten directions. Even
then that is not truly perfect. When comparing the perception, view, and knowledge of
those at the tenth ground Maha-Bodhisattva to the Buddhas, this is similar to using a grain
of sand to compare to Mount Sumeru, respectively.

Pitc Phdt day vé Biét nghiép Vong kién—The Buddha taught of Specific karma and
Delusional views:

Vong Kié&n Biét Nghiép 12 gi? Ong A Nan! Nhu ngudi bi dau mit, ban dém nhin vao
ngon dén, thdy ¢6 nim mau sic tron chung quanh ngon Ita sing—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.

Ong nghi thé nao? Cdi 4nh trdn nim mau sic d6 1a mau sic cha den hay mau sic cla
cdi thdy? 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?

Ong A Nan! N&u 12 mau sic ctia dén, sao chi mot minh ngudi dau mit thdy. N&€u 1a mau
sdc cla tinh thay, thi tinh thdy dd thanh mau sic, cOn cdi thdy clda ngudi mit dau goi la
gi?7—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?

Lai nita, 6ng A Nan, néu cdi anh tron kia, rdi dén ma riéng cd, thi khi nhin binh phong,
truéng, gh€, ban, cling phdi c¢6 4nh tron hién ra chit—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.

N&u r&i tinh thd'y ma riéng c6, thi mit ¢ thé khong thi'y. Nay mit thay thi bi€t khong rdi
dugc—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?

Vay nén bi&t ring—Therefore, you should know that:

Mau sic thit § noi dén. C4i thdy bénh nhin 1Am ra 4nh nim sic. C4i 4nh va cdi thiy déu
1a bénh. Nhung cdi thd'y bi€t 1a bénh d6, khdong phdi 12 bénh. Pirng nén néi 1a dén, 1a
tha'y, va chdng phai dén, ching phai thaiy—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.

Vi du mit tring thit hai, vi dui mdt ma thdy, vy khong phai 1a mit tring, hay 1a béng
cda tring. C4i 4nh ndm sdc cling vy, vi mit bénh ma thanh, khong nén néi 1 tai dén
hay tai thAy—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
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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.

Vong Kién Dong Phdn— False View of the collecting share:

Ong A Nan! Trong c5i Diém Phit D&, trit phan nudc ndi cdc bién 16n, phin dit bing &
gitta ¢6 dé€n ba ngan chau. Chau 16n chinh giita bao tram cd Pong TAy—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.

C6 dd hai ngan ba trim nu6c 16n. C4c chau nhd § giita bi€n, hodc vai trim nu6c, hoic
mdt, hodic hai nudc, cho d€n ba muci, bdn muci nim muoi nudc—There are twenty-three
hundred large countries. In other, small or perhaps one or two, or perhaps thirty, forty, or
fifty.

Ong A Nan! Trong ddm d6 c¢6 mdt chau nhd, chi c6 hai nude. Ngudi trong mot nuée ciing
cdm véi dc duyén, ching sanh trong nuéc 4y thd'y nhitng cinh gidi khdng lanh, hoic thi'y
hai mit trdi, hoic thd'y hai mit tring. Ho lai thdy nhitng 4c tu6ng nhu: cdc quing chung
quanh mit trdi, miat traing; nguyét thuc, nhat thuc, nhitng vE&t den trén mit trdi, mit tring,
sao chdi, sao phudn, sao bing, nhiéu sao bing thanh chum, cic tha mé’ng, van van. Chi
nudc Ay thdy. Con ching sanh & nudc bén kia khdong hé thdy hay nghe nhitng thit trén—
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,
rainbows, 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.

Ong A Nan! Nay t6i vi 6ng 14y hai thit vong ki€n trén gii thich cho ro—Ananda! I will
now go back and forth comparing these two matters for you, to make both of them clear:
Nhu ngudi dau mit thdy cdi &nh tron nim sic & den sdng. P6 1a do 16i bénh mit, chd
khong phai do 16i & tinh thay, cling khdng phai sic dén tao ra—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.

L4y d6 ma so sdnh, nay 6ng va chiing sanh tha'y ndi song, cdnh vat, déu 1a tir vo thdy, cdi
tha'y bénh tha'y nhu th&. C4i vong ki€n va cdnh vat déu 1a hu vong, tily duyén hién tién.
Con cdi gidc minh bi€t vong cdnh, vong ki€n 13 bénh, thi khong phai bénh hay mé 1am,
ma lic nao ciing sing sudt. Chan ki€n tha'y 16 vong ki€n 12 bénh, thi n6 khong bi bénh,
ma van sdng sudt. Vay cau ldc trude dng bdo ‘ki€n vin gidc tri,” chi 12 vong ki€n ma
thoi. VAy nay dng thiy toi, dng va ching sanh déu 1a cdi thd'y bénh. Con cdi ‘ki€n chan
tinh tinh’ khong phdi bénh nén khong goi la thAiy—For example, you now use your eyes
to look at the mountains, the rivers, the countries, and all the living beings: and they are
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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.

Ong A Nan! C6 thé 14y cdi vong ki€n ddng phan clia chiing sanh di néi trén, so sdnh véi
c4i 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 nu6c thdy, déu 1a cdi hu vong kién sinh ra tit vo
thiy. Khip cd mudi phuong th€ gidi ching sanh déu thudc pham vi vong. Cdc duyén
hoa hgp sinh ra, cdc duyén hoa hgp mat. N&u dirng vé cinh gidi Phat, déu thiy d6 1a hu
vong. Né&u c6 thé xa lia cdc ‘hoda hgp duyén’ va ‘khdng hoa hgp duyén,’ thi da diét trir
cdc nhan sinh t&, ching dugc chin 1y, tdc cadnh giGi Phat—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.

(E) Ngii Vong Tuong
Five kinds of false thinking

Trong Kinh Thii Ling Nghiém, quyén Mudi, 6ng A Nan sau khi nghe Phat day vé ngii
4m, diing day 1& Phat, giita dai chiing lai bach Phat, “Nhu Phat day trong tuéng ngii 4m,
ndm tht hv vong lam gdc twdng tAm. Chiing to6i chua dugec Nhu Lai gidng gidi k§ cang.
C6 thé nao mot lugt trir hét nim 4m d6? Hay 1a thi 16p trir hét? Nim 16p d6 dén dau la
gi6i han? Mong Dttc Nhu Lai phdt 1ong dai tlr, vi dai ching nay, day cho tim muc trong
sudt, d€ 1am con mit tuong lai cho tit cd chiing sanh trong d&i mat phdp.” Pitc Phat di
day ngai A Nan v& niam tht vong tudng nhu sau: “Ong A Nan! Tinh chan diéu minh, ban
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chdt vién tinh chdng phai sinh ra va sinh ti¥ cdc tran cAu, cho d&€n hu khong thdy déu nhian
vong tudng sinh khdi. A,y gdc noi ban gidc diéu minh tinh chian, hu vong phdt sinh cdc
th€ gidi. Nhu 6ng Dién Nhia Pa nhin hinh minh trong guong, phit cuéng cho 1a minh
khong c6 dau. Vong vin khdng nhin. Trong vong tudng 1ap tinh nhian duyén. Mé nhin
duyén, néi 12 ty nhién. Tinh hu khong that 12 huyé&n sinh. Nhian duyén va ty nhién déu la
vong tim clia chiing sanh so do chip truéc. Ong A Nan! Ong biét hu vong khdi ra, néi 1a
vong nhan duyén. N&u hu vong vin khong c6, thi néi cdi vong nhan duyén van la khdng
phai c6. Hudng chi ching bi€t ma cho 13 tw nhién. Vay nén Nhu Lai cling 6ng phit minh
ban nhan clia ngii &m, dong la vong tuéng.”—In the Surangama Sutra, book Ten, having
heard the Buddha’s instruction on the five skandhas, Ananda arose from his seat. He
bowed and respectfully asked the Buddha: “The Buddha has told us that in the
manifestation of the five skandhas, there are five kinds of falseness that come from our
own thinking minds. We have never before been blessed with such subtle and wonderful
instructions as the Tathagata has now given. Further, are these five skandhas destroyed
all at the same time, or are they extinguished in sequence? What are the boundaries of
these five layers? We only hope the Tathagata, out of great compassion, will explain this
in order to purify the eyes and illuminate the minds of those in the great assembly, and in
order to serve as eyes for living beings of the future.” The Buddha told Ananda, “the
essential, true, wonderful brightness and perfect purity of basic enlightenment does not
admit birth and death, nor any mundane defilements, nor even empty space itself. All
these are brought forth because of false thinking. The source of basic enlightenment,
which is wonderfully bright, true, and pure, falsely gives rise to the material world, just as
Yajnadatta became confused about his head when he saw his own reflection in the
mirror. The falseness basically has no cause, but in your false thinking, you set up causes
and conditions. But those who are confused about the principle of causes and conditions
call it spontaneity. Even empty space is an illusory creation; how much more so are
causes and conditions and spontaneity, which are mere speculations made by the false
minds of living beings.Ananda! If you perceive the arising of falseness, you can speak of
the causes and conditions of that falseness. But if the falseness has no source, you will
have to say that the causes and conditions of that falseness basically have no source.
How much the more is this the case for those who fail to understand this and advocate
spontaneity. Therefore, the Tathagata has explained to you that the fundamental cause of
all five skandhas is false thinking.”:

Sic Am Vong Tudng—The false thinking of the form skandha:

Than thé clia 6ng, trudc hét nhan cdi tudng clia cha me sinh ra. C4i tAm clia dng khong
phai tudng thi khong thé dén trong tudng Ay ma truyén ménh: Your body’s initial cause
was a thought on the part of your parents. But if you had not entertained any thought in
your own mind, you would not have been born. Life is perpetuated by means of thought.
Nhu t6i dd néi trudc; tAm tuwdng vi chua, nudc mi€ng chdy ra, tim tudng tréo cao thiy
ron. BS cao ching c6, vat chua chua dén, thin thé clia dng quyét dinh khong ddng loai
v6i hu vong dudc, tai sao nudc dai lai nhan néi chua ma ra?: As I have said before, when
you call to mind the taste of vinegar, your mouth waters. When you think of walking
along a precipice (a steep creek), the soles of your feet tingle. Since the precipice doesn’t
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exist and there isn’t any vinegar, hoe could your mouth water at the mere mention of
vinegar, if it were not the case that your body oridinated from falseness

B4i thé nén biét; 6ng hién c6 sic than, d6 1a kién c¢d vong tuwdng thit nhat: Therefore, you
should know that your present physical body is brought about by the first kind of false
thinking, which is characterized by solidity.

Nhu di néi trén, tréo cao, tudng tam cé thé khi€n dng thay ron, bdi nhan linh thu ra, c6
thé dong dén than thé. Nay 16 rang, thuin thi dugc 16i ich, nghich thi chiu tn hai, hai thi
dong rudi nhau. P6 13 hu minh, vong tudng thi hai: The false thinking of the feeling
skandha: Thu 4m vong tudng—As described earlier, merely thinking about a high place
can cause your body to tingle and ache. Due to that cause, feeling arise and affect your
body, so that at present you pursue pleasant feelings and are repelled by unpleasant
feelings. These two kinds of feelings that compel you are brought about by the second
kind of false thinking, which is characterized by illusory clarity.

Bdi cdi suy nghi n6 sai st sic thin clia dng. Thin ching phdi dong loai v6i niém, than
ong nhan diu bi theo cdc niém sai sit? P6 12 do mdi thit déu dung hinh dang, tAm sinh ra
thi than dung 14y, thin va tim tuong ¢ng. Thitc 12 tudng tAm, ngl 1a chiém bao, thi tudng
niém cda 6ng né lay dong cdi vong tinh. D6 1a dung thong, vong tudng thd ba: The false
thinking of the thinking skandha—Tudng Am Vong Tudng: Once your thoughts arise,
they can control your body. Since your body is not the same as your thoughts, why is it
that your body follows your thoughts and engages in every sort of grasping at objects. A
thought arises, and the body grasps at things in response to the thought. When you are
awake, your mind thinks. When you are asleep, you dream. Thus, your thinking is stirred
to perceive false situations. This is the third kind of false thinking, which is characterized
by interconnectedness.

Hanh Am Vong Tudng—The false thinking of the formation skandha.

Ly bi€n héa khdng ngirng, trong mdi niém Am thim ddi d6i, méng tay dai, téc moc, khi
hao mon, hinh dang nhin nhé, ngdy dém thay nhau, khong hé hi€u biét: The metabolic
processes never stop; they progress through subtle changes: your nails and hair grow,
your energy wanes; and your skin becomes wrinkled. These processes continue day and
night, and yet you never wake up to them.

Ong A Nan! Viéc d6 néu khong phdi 1a 6ng thi th€ nao than thé thay ddi? Con néu la
ong, sao 6ng khong bi€t? C4dc hanh ctia 6ng niém niém khong nghi: If these things aren’t
part of you, Ananda, then why does your body keep changing? And if they are really part
of you, then why aren’t you aware of them? Your formations skandha continues in
thought after thought without cease. It is the fourth kind of false thinking which is subtle
and hidden.

Thitc Am Vong Tudng—The false thinking of the consciousness skandha:

C4i tinh minh tram tich, khdng lay dong ctia 6ng, goi 1a hiing thudng. Pdi v6i than khdng
VUGt ra ngodi cdi ki€n vin gidc tri. Néu thyc 13 tinh chin thi khong dung d€ tap khi hu
vong. Nhin sau cdc dng da tirng ¢ tif nhi€u nim trude, thdy mot vat la, trdi qua nhiéu
nim, nhd va quén déu khong con. VE sau bdng dung lai thdy cdi vat la tru6c, ghi nhé 16
rang, ching hé s6t mat. Trong cdi tinh tram liéu ching lay dong, mdi niém bi huin luyén,
dau c6 tinh ludng dudc: If you are pure, bright, clear, and unmoving state is permanent,
then there should be no seeing, hearing, awareness, or knowing in your body. If it is
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genuinely pure and true, it should not contain habits or falseness. How does it happen,
then, that having seen some unusual things in the past, you eventually forget it over time,
until neither memory nor forgetfulness of it remain; but then later, upon suddenly seeing
that unusual thing again, you remember it clearly from before without forgetting a single
detail? How can you keep track of the permeation that goes on in thought after thought in
this pure, clear, and unmoving consciousness?

Ong A Nan! Nén biét riing cdi tinh trang 4y ching phai chin, nhu dong nuc chdy manh,
xem qua nhu yén ling. Chdy mau va chdy ching thiy, chit khong phai khong chdy. N&u
ching phai tudng cin nguyén, thi diu lai chiu hu vong tip khi: Ananda, you should know
that this state of clarity is not real. It is like rapidly flowing water that appears to be still
on the surface. Due to its speed you cannot perceive the flow, but that does not mean it is
not flowing. If this were not the source of thinking, then how could one be subject to false
habits?

Ching phdi 6ng diing dugc 13n 16n ¢ sdu cin, thi vong tudng d6 khong bao git dit dugc:
If you do not open and unite your six sense faculties so that they function
interchangeably, this false thinking will never cease.

Cho nén hién tai, trong ki€n viin gidc tri ciia 6ng, quan tdp nhd nhiém, thi trong ci tram
liéu, mudng tugng hu vo. P6 1a dién ddo thi nim, vi t& tinh tuédng: That’s why your
seeing, hearing, awareness, and knowing are presently strung together by subtle habits,
so that within the profound clarity, existence and non-existence are both unreal. This is
the fifth kind of upside-down, minutely subtle thinking.

(F) Nhin chu quan hay khdch quan theo Phdt gido
Subjective or Objective View in Buddhism

Ngudi Phat t ludn nhé 13i Phat khuyén day: “Ludn nhin van sy van vat bing cdi nhin
khach quan chit khong phdi chl quan, vi chinh c4i nhin khich quan ching ta mdi thay
dugce bdn miit that cia van hitu.” Theo kinh Niém X, dic biét 1a TAm Niém X bao ham
phuong phap nhin sy vat mdt cach khach quan, thay vi chi quan. Ngay ca toan b phdp
T Niém X ciing phdi dugc thyc hanh mot cach khach quan, chd khong dugc c6 mdt
phdn ng chld quan ndo. Piéu ndy cé nghia 12 ta chi quan st sudng, chit khong vin
vuong dinh médc v6i dé€ muc, va cling khong thd'y minh ¢6 lién hé t6i dé muc. Chi ¢6 vay
chiing ta mdi c6 khd ning nhin thdy hinh dnh that sy clia sy vat, thdy sy vat ding trong
bdi cdnh cda né, ding nhu that sy sy vat 13 vdy, chit khong phdi chi thdy bé ngoai can
cot, hinh nhu sy vt 1a nhu vay. Khi quan sdt vat gi mot cach chi quan thi tAim ching ta
dinh mic trong 4y, va ching ta c§ ging ddng héa minh véi né. Chiing ta c¢d ging suy xét,
udc dodn, ddnh gid, khen ché va phé binh vat 4y. Quan sit nhu vay 1a su quan sit clia
ching ta bi t6 mau. Vi vay trong tu Phit, ching ta dirng bao gid quédn chi€u véi thanh
ki€n, dinh ki€n, wa, ghét va u6c dodn hay ¥ niém da dinh tru6c. Pic biét 1a trong thién
qudn, quédn sat va tinh thic phdi dudc thuc tip mot cach khdach quan, gidng nhu minh Ia
ngudi ngoai nhin vao ma khdng c6 bat luan thanh ki€n nao. Phat ti chon thuin phdi ling
nghe 15i chi day cia Pic Phit: “Trong cdi thdy phdi biét ring chi c6 su thdy, trong cdi
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nghe chi c6 su nghe, trong xiic cdm phai bi€t ring chi c6 sy xic cdm, va trong khi hay
bi€t, chi c6 sy hay bi€t.” Chi vdi cdi nhin khdch quan thi y niém “T6i dang thdy, dang
nghe, dang ngti, dang né€m, dang xtic cham va dang y thiic” dugc loai trit. Quan niém vé
“cdita” hay 40 ki€n vé mot ban ngd bi tan bi€n—Buddhists should always remember the
Buddha’s advice: “You should always have an objective not a subjective view on all
things, for this will help you to be able to see things as they really are.” In the
Satipatthana Sutta, contemplation of mind is especially concerned with an objective view,
not a subjective one. Even the practice of all the four types of contemplation (of body,
feelings, mind, and mental objects) should be done objectively without any subjective
reaction. We should never be an interested observer, but a bare observer. Then only can
we see the object in its proper perspective, as it really is, and not as it appears to be.
When we observe a thing subjectively, our mind gets involved in it, we tend to identify
ourselves with it. We judge, evaluate, appraise and comment on it. Such subjective
observation colors our view. Thus, in Buddhist practice, we should cultivate and
contemplate without any biases, prejudices, likes, dislikes and other preconceived
considerations and notions. Especially in meditation, contemplation and mindfulness
should be practiced in an objective way as if we were observing the object of outside.
Sincere Buddhists should always remember the Buddha’s teachings: “In what is seen
there should be to you only the seen; in the heard there should be only the heard; in what
is sensed there should be only the sensed; in what is cognized there should be only the
cognized.” Only with objective looking, the idea of “I am seeing, hearing, smelling,
tasting, touching, and cognizing” is removed. The “I”’ concept as well as the ego-illusion
is also eliminated.

Phdt Ngon:

Céc ngudi nén bi€t: “HE khong lo ché ngin tiic 1a 4c.” VAy cdc nguoi ché tham, chd 1am diéu phi phap
ma phai sa vao thdng khd ddi ddi—You should remember this: “Indiscipline begets evil (don’t try to
stop evil is not different from doing evil).” Don’t let greed and wickedness drag you to grief for a long
time (Kinh Phdp Ci—The Dammapada Sutta 248).

Khong Itra ndo dit bing lira tham duc, khong ¢ chdp nio bén biing tAm sin gian, khong ludi nao tréi
budc bing ludi ngu si, khong giong song nao dim chim bing song 4i duc—There is no fire like
passion, no grip like hatred, no net like ignorance, no river like craving (Kinh Phidp Ci—The
Dammapada Sutta 251).

Mot khi tif than dd dén, ching c6 than thudc nao ¢ thé thé thay, dit cha con than thich ching
lam sao cttu h§—Nothing can be saved, nor sons, nor a father, nor even relatives; there is no
help from kinsmen can save a man from death (Kinh Phap Ci—The Dammapada Sutta 288).

Né&u bd vui nhé ma duge hudng vui 16n, k& tri s& 1am nhu th€—If by giving up a small happiness or
pleasure, one may behold a larger joy. A far-seeing and wise man will do this (a wise man will leave
the small pleasure and look for a larger one) (Kinh Phap Ci—The Dammapada Sutta 290).
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CHUONG BON MUOT LAM
CHAPTER FORTY-FIVE

Kho--Bdt Kho'
Sufferings--Eight Sufferings

(A) Kho— Sufferings

(I) Téng quan vé “Khé”—An overview of Suffering.

(1I) Nghia ciia Khd— The meanings of “Sufferings”.

(Il1)Ba ddc diém chinh ciia Khd— Three main characteristics of Dukkha.

(IV)Thén kho, tdm khé va cdnh kho—Suffering refers to the fact that the body undergoes
suffering, the mind endures suffering and the environment is one of suffering.

(V) Khé Khé Tdanh— Dukkha-dukkha (skt).

(VI)Lo ldng va khé sé— Worries and miseries.

(VII)Phén loai kh6— Categories of “Suffering”.

(A) C6 hai loai kh6—Two kinds of suffering.

(B) Ba Loai Khé— Three kinds of suffering.

(C) Tit Chiing Kho— Four kinds of sufferings.

(D) Bdt Kho—Eight basic causes of suffering.

(VIII)Nhitng 1oi Phdt day vé Kho—The Buddha’s teaching on Suffering.

(B) Bdt Kho— Eight sufferings

(I) Pai cuong vé Bdt Khé—An overview of the Eight Sufferings.

(II) Chi tiét vé Bdt Kho— Details of the Eight Sufferings.

1) Sanh Kho—Suffering of Birth.

2) Gia Kho': Suffering of old age (old age is suffering).

3) Bénh Khé': Suffering of Disease (sickness).

4) Tit Kho': Suffering of Death.

5) Ai Biét Ly Khé: Suffering due to separation from loved ones.

6) Odn Tdng Hoi Kho: Suffering due to meeting with the uncongennial (meeting with what
we hate).

7) Cdu Bdt Pdc Kho: Suffering due to unfulfilled wishes (unattained aims).

8) Ngii Am Thanh Suy Kho': Suffering due to the raging aggregates.

(C) Con duong dan dén su doan diét khd dau va phién ndo— Path leading to the end
(cessation) of suffering

(I) Chdm ditt khé dau phién ndo— Cessation of sufferings and afflictions.

(Il) Lita sé tdt khi khong con nhién liéu— Fire dies when no fuel is added.

(Il1)Con duong dua dén chdm ditt dau khé— Path leading to the end (cessation) of suffering.
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(A) Kho
Sufferings

(I) Tong quan vé “Khd”— An overview of Suffering: Moi hién hitu déu c6 ban chat khd chit

khong mang lai toai nguyén (sy khd vd bién vo han, sanh khd, gia khd, binh khd, chét
khd, thuong yéu ma phdi xa lia khd, odn ghét ma cit gip nhau 13 khd, cau bat dic kho,
van van. Kh§ deo theo ngii udn nhu sic than, sy cdm tho, tudng tugng, hinh dnh, hanh
dong, tri thic)—All existence is characterized by suffering and does not bring
satisfaction—See Four Noble Truths in Chapter 20.

(II) Nghia ctia Khé— The meanings of “Sufferings ”:

1)

2)

Khong c¢6 tir ngit dich twong duong trong Anh ngit cho tir “Dukkha “ trong ti€ng Pali (Nam
Phan) hay ti€ng Sanskrit (Bic Phan), nén ngudi ta thudng dich chit “Dukkha” dich sang
Anh ngit 13 “Suffering”. Tuy nhién chit “Suffering” thinh thodng giy ra hiéu 1dm bdi vi
n6 chi su khon khd hay dau d6n cuc ky. Can nén hiéu ring khi Ptic Phat bdo cudc song
clia chiing ta 1 khd, y Ngai mudn néi d€n moi trang thdi khong thda min cla ching ta
v6i mot pham vi rat rong, tif nhitng buc doc nho nhé d&n nhitng vin dé kho khiin trong
ddi sdng, tir nhitng ndi khS dau ndt long chi dén nhitng tang thuong cia ki€p sdng. Vi vay
chit “Dukkha” nén dugc dung d€ dién ti nhitng viéc khong hoan hio x3y ra trong ddi
song clia chiing ta va chiing ta c6 thé cdi hda chiing cho t6t han—There is no equivalent
translation in English for the word “Dukkha” in both Pali and Sanskrit. So the word
“Dukkha” is often translated as “Suffering”. However, this English word is sometimes
misleading because it connotes extreme pain. When the Buddha described our lives as
“Dukkha”, he was referring to any and all unsatisfactory conditions. These range from
minor disappointments, problems and difficulties to intense pain and misery. Therefore,
Dukkha should be used to describe the fact that things are not completely right in our
lives and could be better.

C4 hai tir Duhkha (skt) va Dukkha (p) 1a nhitng tr Bic Phan va Nam Phan c6 nghia 1a
“Khd” hay “BAt toai.” Py 1a d€ tht nhat trong TG Diéu P€ ctia Phat gido, cho ring
vong luan hdi sanh tif dugc dit tinh héa bdi nhitng bt toai va dau khd. Piéu nay lién hé
t6i y tudng cho ring van hitu v thudng, ching sanh khong thé nao trdnh dugc phin ly
v6i cdi ma ho mong mdi va bdt budc phdi chiu dung nhitng thd khong vui. Muc dich
chinh dugc k€ ra trong Phat gido 1a khic phuc “khd dau.” Cé ba loai khé dau: 1) khd khd,
bao gdm nhitng ndi khd vé thé chit va tinh thin; 2) hoai khd, bao gdm nhitng cdm tho
khong ding din vé hanh phiic. Goi 12 hoai khd vi van hitu déu hu hoai theo thdi gian va
diéu nay dua d&€n khd dau khong hanh phic; 3) Hanh khd, ndi khd dau trong vong sanh
tt, trong d6 chiing sanh phdi hitng chiu nhitng ba't toai vi 4nh huéng clia nhitng hanh dong
va phién nio ué& nhiém—Both Duhkha (skt) or Dukkha (p) are Sanskrit and Pali terms for
“suffering” or “unsatisfactoriness.” This is the first of the four noble truths of Buddhism,
which holds that cyclic existence is characterized by unsatisfactoriness or suffering. This
is related to the idea that since the things of the world are transitory, beings are inevitably
separated from what they desire and forced to endure what is unpleasant. The main stated
goal of Buddhism from its inception is overcoming “duhkha.” There are three main types
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of duhkha: 1) the suffering of misery (duhkha-duhkhata), which includes physical and
mental sufferings; 2) the suffering of change (viparinama-duhkhata), which includes all
contaminated feelings of happiness. These are called sufferings because they are subject
to change at any time, which leads to unhappiness; and 3) compositional suffering
(samskara-duhkhata), the suffering endemic to cyclic existence, in which sentient beings
are prone to the dissatisfaction due to being under the influence of contaminated actions
and afflictions.

(III)Ba ddc diém chinh ciia Khé— Three main characteristics of Dukkha: Sau khi dat dugc

1)

a)

b)

dai gidc, 15i tuyén bd diu tién cia Pic Phat tai vudn Nai la: “Pdi chi 1a khd dau” va
“Nam thi udn 12 khd dau”. Mot 1an khdc tai thinh X4 Vé, Pic Phat da lap lai: “Nfiy cac
Ty Kheo, Nhu Lai s& gidng cho cdc nguoi vé khd va gdc clia khS. Hiy ling nghe, ndy
cdc Ty Kheo, thé ndo 1a khd? Nay cdc Ty Kheo, Sic 1a kh, Tho 1a khS, Tudng 1a khé,
Hanh 13 khé, Thitc 13 khd. Niy ciac Ty Kheo, d6 1a y nghia ctia khS. Va ndy cic Ty
Kheo, th€ nao 12 géc ctia khd? Chinh Ai niy din dén tdi sanh, di cing véi lac thi va
tham luyé&n, tim cau lac thi chd ndy chd kia: d6 12 duc 4i, hitu 4i va vo hitu 4i.” N6i cach
khéc, khd dau clia con ngudi von 1a k&t qua clia sy sinh khdi cla duyén khdi, ciing 12 két
qué cda su sinh khdi cia ngii udn. Va nhu vdy khong phai ngii uin, hay con ngudi va
cudc ddi gy nén dau khd, ma 13 sy chdp thd nim uin clia con ngudi gdy nén dau khd.
Diic Phat dién td ba dic di€m clia Khd trong cudc sdng hiing ngay clia ching ta—After
the Great Enlightenment, the Buddha declared His first Discourse at the Deer Park: “Life
is nothing but suffering” and “The five aggregates are suffering”. At other time in the
Sravasti, the Buddha repeated the same discourse: “I will teach you, Bhiksus, pain and
the root of pain. Do you listen to it. And what, Bhiksus, is pain? Body, Bhiksus, is pain,
feeling is pain, perception is pain, the activities are pain, and consciousness is pain. That,
Bhiksus, is the meaning of pain. And what, Bhiksus, is the root of pain? It is this craving
that leads downward to rebirth, along with the lure of lust, that lingers longingly now here
and there: namely, the craving for sense, the craving for rebirth, the craving to have done
with rebirth.” In other words, human beings’ suffering is really the result of the arising of
Dependent Origination, also the arising of the Five Aggregates. And thus, it is not the five
aggregates, or human beings and the world that cause suffering, but a person’s craving for
the five aggregates that causes suffering. The Buddha described three main
characteristics of Dukkha which we face in our daily lives.

Khé vi dau d6n—The suffering of pain: Khd vi dau dén cé nghia 12 khi chiing ta bi cAm
gidc dau d6n thé xdc hay khd sd vé tinh thin—The suffering of pain occurs whenever we
are mentally or physically miserable.

Pau dén vé thé xdc bao gdm nhiic dau, dau lung, nhifc nhdi do bénh ung thu hay dau thit
tim, van van: Physical suffering includes headaches and scraped knees as well as torment
of cancer and heart attacks.

Kh§ sd tinh than 12 khi khong dat dugc diéu ma chiing ta mong mudn, khi mat sy vat ma
chiing ta wa thich hoic khi chiing ta gip nhitng bat hanh trong d&i. Ching ta budn khi
nghé nghiép khong thanh dat, chiing ta suy sup tinh thin khi phdi xa lia nhitng ngudi thin
yéu, chiing ta cdm thay lo au khi trong chd tin tifc tho tif clia con cdi, vin van: Mental
suffering occurs whenever we fail to get what we want, when we lose something we are
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attached to, or when misfortune comes our way. We are sad when our career goal cannot
be achieved, we’re depressed when we part from loved ones, we are anxious when we
are waiting to obtain a letter form our children, etc..

Khé vi sy ddi thay—The suffering of change: KhS do sy bién chuyén hay ddi thay c6
nghia la nhitng sy vi€c ma ching ta thudng xem 1 hanh phic khdng bao gid gilt nguyén
trang nhu th€ mai, chic chin ching phdi bi€n chuyén theo cdch nay hay cdch khic va trd
thanh ndi thong khd cho chiing ta—The suffering of change indicates that activities we
generally regard as pleasurable in fact inevitably change and become painful.

Khi chiing ta mua mot cdi 40 mdi, ching ta thich né vi né trong 16ng 14y; tuy nhién, ba
nim sau ching ta s& cdm thi'y khd s hay khé chiu khi mic lai chi€c 40 4y vi n6 di cii
k¥ rdch son: When we first buy a new shirt, we like it because it look gorgeous; however,
three years later, we may be suffering or feeling uncomfortable when we wear it because
it is old and becomes worn out.

Khong cin biét 1a chiing ta thich mot ngudi nhu thé nio va chiing ta cdm thiy sung sudng
khi & canh ngudi 4y; tuy nhién, néu chiing ta & bén ngudi 4y 1du ngay chiy thing thi
chiing ta sé cdm thdy khé chiu. Nhu vay sy sung suéng khong phai 1a ban chit c6 sidn
trong cdi ngudi ma ching ta cdm thdy ua thich, ma né chi 1a k&t qué cda sy tuong tdc
trong mdi quan hé giita ching ta va ngudi 4y: No matter how much we like a person and
we feel happy when we are with that person; however, when we spend too much time
with that person, it makes us uncomfortable. Thus, happiness was never inherent in the
person we like, but was a product of the interaction between us and that person.

KhS vi duyén khdi—The pervasive compounded suffering: Khd vi duyén khdi néi t6i
hoan cdnh thin tim ctda chiing ta c6 khuynh huéng kh& dau. Chiing ta cim tha'y khd s& vi
moi trudng bén ngoai thay ddi. Thdi tiét thay ddi 1am cho chiing ta cdm thay lanh; ban beé
thay ddi cdch cu xt 1am cho chiing ta cdm thdy budn kh6—The pervasive compounded
suffering refers to our situation of having bodies and minds prone to pain. We can
become miserable simply by the changing of external conditions. The weather changes
and our bodies suffer from the cold; how a friend treats us changes and we become
depressed. Our present bodies and minds compound our misery in the sense that they are
the basis for our present problems.

Than thé ma chiing ta dang c6 1a cd s& d€ cho chiing ta c¢6 nhitng cAm nhin vé sitc khde
tdi t&. N&u chiing ta khong c6 mdt cd thé nhan bi€t dau d6n va nhitc nhdi thi chiing ta sé&
khong bao gid bi bénh tat cho dii chiing ta c6 ti€p cin vdi bi€t bao nhiéu vi khuin hay vi
trung di nita: Our present bodies are the basis upon which we experience bad health. If
we did not have a body that was receptive to pain, we would not fall ill no matter how
many viruses and germs we were exposed to.

Tam thitc ma chiing ta dang c6 chinh 13 co s§ d€ ching ta cAm nhan nhitng cdm gidc dau
budn khS nio. N&u chiing ta ¢c6 mdt tAm thifc ma sin han khong nhiém vio dugc thi
ching ta s& khong bao gi phai chiu cdm gidc titc gidn khi d6i nghich va xdc cham véi
ngudi khac: Our present minds are the basis upon which we experience the pain and hurt
feelings. If we had minds that were not contaminated by anger, then we would not suffer
from the mental anguish of conflict with others.
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(IV)Thén khé, tim khé va canh kho— Suffering refers to the fact that the body undergoes

1)

2)

suffering, the mind endures suffering and the environment is one of suffering:

Than Kho— Physical suffering: Trong Phat gido, c¢6 hai loai khd: khd vé thé chit va khd
vé tinh thin. KhS vé thé chat tir bén trong nhu binh hoan sau dau. Khé vé thé chat gdm
c6 sanh, ldo, bénh, t. Than khd 12 than nay da nho nhdp, lai bi sy sanh gia bénh chét,
néng lanh, d6i khdt, vdt va cuc nhoc chi phdi, 1am cho khd s& khong dugc tu tai an vui.
Vang, thit viy, sanh ra ddi 1a khS vi cdi dau d6n clia ba me va ciia dia tré Iic mdi sanh
ra 12 khong thé trdnh dugc. Vi sanh ra ma nhitng hinh thifc khdc ctia khd nhu gia, bénh,
chét..., theo sau khong thé trdnh khdi. Sy khd dau vé thé xdc ¢6 nhiéu hinh thitc. Trong
ddi it nhAt mdt vai 1an con ngudi da nhin tha'y cdnh ngudi thain gia nua cda minh dau d6n
vé thé x4c. Phan 16n cdc khép xuong clia ho dau d6n khién ho di lai khé khin. Cang 16n
tudi, cudc song clia ngudi gia cang thém khé khin vi ho khong con thiy 16, khong nghe
rd va dn uéng khé khin hon. Con ndi dau dén vi bénh hoan thi ci gia 1an tré déu khong
chiu ndi. Pau d6n vi cdi chét va ngay ca lic sanh ra, cd me 1an con déu dau dén. Su that
12 ndi khd dau vé sanh, ldo, bénh, ti 12 khong thé tranh dudc. Cé ngudi may min c6 cudc
song hanh phiic, nhung d6 chi 13 van dé thdi gian trudc khi ho phdi kinh qua dau khd ma
thoi. Piéu té hai nha't 1a khong ai c6 thé chia xé ndi dau khd v6i ngudi dang bi khd dau.
Ty nhu, mdt ngudi dang lo ling cho tudi gia ctia me minh. Tuy nhién, ngudi 4y khong thé
nao thé€ chd va chiu dung khd dau th€ cho me minh dugc. Ciing nhv viy, néu mot dia tré
1am bénh, ba me khong thé nao kinh qua dugc nhitng khé chiu ctia bénh hoan ctia dia
nhd. Cudi ciing 12 cd me 14n con, khong ai ¢ thé gitip dudc ai trong gid phiit 1am chung
cd—In Buddhism, there are two categories of sufferings: physical and mental sufferings.
Sufferings from within such as sickness or sorrow. Physical sufferings include the
suffering of birth, old age, sickness and death. The suffering of the body means that our
body is not only impure, it is subject to birth, old age, disease and death, as well as to heat
and cold, hunger and thirst, and other hardships that cause us to suffer, preventing us from
being free and happy. Yes, indeed, birth is inevitablly suffering for both the mother and
the infant, and because it is from birth, other forms of suffering, such as old age, sickness
and death inevitably follow. Physical suffering takes many forms. People must have
observed at one time or another, how their aged relatives suffer. Most of them suffer
aches and pains in their joints and many find it hard to move about by themselves. With
advancing age, the elderly find life difficult because they cannot see, hear or eat
properly. The pain of disease, which strikes young and old alike, can be unbearable. The
pain of death brings much suffering. Even the moment of birth gives pain, both to the
mother and the child who is born. The truth is that the suffering of birth, old age, sickness
and death are unavoidable. Some fortunate people may now be enjoying happy and
carefree lives, but it is only a matter of time before they too will experience suffering.
What is worse, nobody else can share this suffering with the one that suffers. For
example, a man may be very concerned that his mother is growing old. Yet he cannot
take her place and suffer the pain of aging on her behalf. Also, if a boy falls very ill, his
mother cannot experience the discomfort of his illness for him. Finally, neither mother
nor son can help each other when the moment of death comes.

Tam Kho—Mental suffering: Daurmanasya (skt)—Distress—Grief—SAau mudn (sy dau
dén vé tim linh)—Bén canh khd dau vé thé xdc, con c6 nhiéu hinh thitc khd dau vé tinh
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thAn. Khd vé tinh than nhu budn phién, ghen ghét, ding cay, bat toai, khong hanh phic,
van vin. Ngudi ta thdy budn, thi'y don doc, thdy sau thim khi mat di ngudi thin yéu.
Cém tha'y khé chiu khi bi bit budc phdi di véi ngudi minh khong thich. Ngudi ta cling
cadm thiy khd dau khi khong thé thda min nhitng gi minh mudn, van van. TAm khd 1a khi
tam ta khdi phién ndo, tit bi Itta phién nido thiéu d6t, gidy phién nio tréi budc, roi phién
nio danh dudi sai khi€n, khéi bui phién nio 1am tim t8i nhiém 6. Cho nén ngudi nio
khdi phién nio tat ké d6 thi€u tri hué, vi ty lam khS minh trudc nhat—Besides physical
suffering, there are also various forms of mental suffering. Mental suffering such as
sadness, distress, jealousy, bitterness, unsatisfaction, unhappiness, etc. People feel sad,
lonely or depressed when they lose someone they love through separation or death. They
become irritated or uncomfortable when they are forced to be in the company of those
whom they dislike or those who are unpleasant. People also suffer when they are unable
to satisfy their needs and wants, etc. The suffering of the mind means that when the mind
is afflicted, it is necessarily consumed by the fire of afflictions, bound by the ropes of
afflictions, struck, pursued and ordered about by the whip of afflictions, defiled and
obscured by the smoke and dust of afflictions. Thus, whoever develops afflictions is
lacking in wisdom, because the first person he has caused to suffer is himself.

Canh khé 13 cdnh ndy ning Itra mua diu, ching sanh vt va trong cudc muu sinh, mdi
ngdy ta thdy truSc mit dién day nhitng hién trang nhoc nhiin bi thim: The suffering of
the environment means that this earth is subject to the vagaries of the weather, scorching
heat, frigid cold and pouring rain, while sentient beings must toil and suffer day in and
day out to earn a living. Tragedies occur every day, before our very eyes.

(V) Khé Khé Tanh— Dukkha-dukkha (skt): Dukkha as ordinary suffering—Suffering due to

1)

2)

pain.

Khd gay ra bdi nhitng nguyén nhan truc ti€p hay khd khd, gdm nhitng ndi khd xdc than
nhu dau dén, gia, chét; cling nhu nhitng lo Au tinh than: Suffering that produce by direct
causes or suffering of misery, Including physical sufferings such as pain, old age, death;
as well as mental anxieties.

Theo Hoa Thugng Piyadassi trong quyén “Con Pudng C8 Xua,” cdc loai khS ndi thian va
tAm nhu 14 sanh, gid, bénh, chét, gin giii ké khong ua, xa lia ngudi yéu thuong, khong dat
dugc c4i minh mong mudn, van van, 12 nhitng c4i khd thong thudng trong ddi song hiing
ngay, dugc goi 12 Khd Khd: According to Most Venerable Piyadassi in “The Buddha’s
Ancient Path,” all mental and bodily sufferings such as birth, aging, disease, death,
association with the unloved, dissociation from the loved, not getting what one wants are
the ordinary sufferings of daily life and are called Dukkha-Dukkhata.

(VD)Lo ldng va khé sé— Worries and miseries: Lo 1ing va khd s& 1a hai thit doc hai sinh doi.

Chiing cling hién hitu trén thé& gian nay. HE ban lo ling 14 ban khé s8, va ngudc lai; hé
ban khd sd 12 ban lo 1dng. Phat tif thuan thanh nén luén nhé ring lo ling 13 do chinh tAm
minh tao ra, chit khong do tht nao khic. Ching ta tao chiing trong tim minh vi ching ta
khong hi€u dudc nguy cd clia s luy&n chdp va nhitng cdm gidc vi ky. Mudn hang phuc
nhitng trd ngai ndy ching ta phdi ¢d gdng qudn sdt va hudn luyén tim, vi mot cdi tAm
khong duge huan luyén (tin loan) chinh 1a nguyén nhan chd y&u cda moi trd ngai, k€ ca
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lo 1ing va khd s&. Piéu quan trong 13 phai luén c6 mot cudi cho chinh minh va cho tha
nhin trong bit ¢t tinh huéng ndo. Pitc Phat day: “Lo Au chi khéi 1én noi nhitng ké ngu
mudi, chit khong khdi 1é€n ndi nhitng ngudi khon ngoan.” Lo du chi 1a mot trang thdi tAim
khong hon khong kém. Chinh nhitng tu tudng tiéu cuc hay bat thién sin sanh ra lo ling
khd s, trong khi nhitng tu tudng tich cyc hay thién lanh sin sanh ra hanh phidc va an
lac—Worries and miseries are twin evils that go hand in hand. They co-exist in this
world. If you feel worried, you are miserable, and vise-versa; when you are miserable,
you are worried. Devout Buddhists should always remember that worries are made by
our own minds and by nothing else We create them in our own minds for we fail to
understand the danger of attachment and egoistic feelings. To be able to overcome these
problems, we must try to contemplate and to train our minds carefully because an
untrained mind is the main cause of all the problems including worries and miseries. The
most important fact is that we should always have a smile for ourselves as well as for
others in any circumstances. The Buddha taught: “Worries only arise in the fool, not in
the wise.” Worries and miseries are nothing but states of mind. Negative thoughts
produce worries and miseries, while positive thoughts produce happiness and peace.

(VII)Phén logi khé— Categories of “Suffering ”:
(A) C6 hai loai kh6— Two kinds of suffering:

1y
a)

b)

2)

Noi kh6—Internal sufferings:

Than Khd: Physical sufferings—Khd vé thé chat tir bén trong nhu binh hoan sdu dau—
Sufferings from within such as sickness or sorrow.

Tam Khd: Mental suffering—Khd vé tinh than nhu budn phién, ghen ghét, ding cay, bat
toai, khong hanh phic, vin vin—Mental suffering such as sadness, distress, jealousy,
bitterness, unsatisfaction, unhappiness, etc.

Ngoai kh6—External sufferings: Khd tir hoan cdnh bén ngoai nhu tai hoa, chi€n tranh,
van vin—Sufferings from outside circumstances such as calamities, wars, etc..

(B) Theo Twong Ung Bo Kinh, Phdm Tam Cdu, cé ba loai khé. Chiing sanh moi loai déu kinh

1y

2)

qua ba loai khé—According to The Connected Discourses of the Buddha, Chapter
Esanavaggo (Searches), there are three aspects of Dukkha, or three kinds of duhkha
(Pain— Sufferings). All sentient beings experience three types of sufferings:

KhS KhS Tdnh: Dukkha-dukkha (skt)—Dukkha as ordinary suffering—Suffering due to
pain—Khd giy ra bdi nhitng nguyén nhin tryc ti€p hay khd khd, gdm nhitng ndi khd xdc
than nhu dau d6n, gia, chét; ciing nhu nhitng lo du tinh than. Ngudi ta bi khd khd khi
khong c6 nha cita d€ &, khong c6 40 quan 4m d€ tranh lanh, khong c6 40 quan méng dé
mic khi trdi néng nuc oi bic, khong c¢é thuc phdm d€ sinh tdn, vin vin—Suffering that
produce by direct causes or suffering of misery, Including physical sufferings such as
pain, old age, death; as well as mental anxieties. The suffering within suffering is
experienced when people do not have a place to live, clothes to keep out the cold or heat,
or food to eat to survive, etc.

Hoai Kh§ Té4nh: Viparinama-dukkha (skt)—Khd gy ra bdi nhitng thay ddi, ching han
nhu nhitng ngudi dang séng trong gidu sang phi quy, nhung dot nhién gip phdi hda hoan
thiéu sach hét moi thit vt dung. Hoic bi rét mdy bay, hodc chim tau ma chét trén bién
mot cdch bat ngd, déu 12 hoai khé—Dukkha as produced by change, or suffering due to
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change, or suffering by loss or deprivation or change, for example, people who are rich,
who have a good life, but then a sudden fire burns up all their property, leaving them
destitude. Or maybe they die in a plane crash or a shipwreck. These are the sufferings of
decay.

Hanh KhS T4nh: Samkhara-dukkha (skt)—Kh& vi chu phdp vo thudng, thin tim nay vo
thudng. Ai ciing phdi kinh qua tudi tho, trdng nién, rdi gia, roi chét. Ai ciing phai trdi qua
nhitng thay ddi bi€n chuyén trong tirng phiit tirng gidy ma ty minh khong 1am chd dugc.
Lic gia thi mit mg, tai di€c, thAm chi tay chin run rdy khong con linh hoat nita. Pay 1a
hanh kh6—Dukkha as conditioned states, or suffering due to formations, or suffering by
the passing or impermanency of all things, body and mind are impermanent. Everybody
of us experiences childhood, young days of life, then grows old and dies. Our thoughts
flow on in a continuous succession, and we cannot control them. When we grow old, our
eyes get blurry, our ears become deaf, and our hands and feet are no longer nimble, but
start to tremble. These are the sufferings of process.

(C) Tit Chiing Khé— Four kinds of sufferings: Boén ndi kho ciia con ngudi— Four miseries—

1)
2)
3)
4)

Four universal sufferings— The four afflictions that are the lot of every man:
Sanh khd: Birth is suffering—See Chapter 45 (B).

Gia khd: Old age is suffering—See Chapter 45 (B).

Binh khé: Disease (illness) is suffering—See Chapter 45 (B).

Chét khé: Death is suffering—See Chapter 45 (B).

(D) Bdt Khd— Eight basic causes of suffering: Chiing sanh c6 vo sd ndi khd. Tuy nhién, trong

(VIII)Nhiing 1oi Phdt day vé Kho

1)

“Khé D& clia Pitc Thé Toén c6 tim diéu dau khd cin bin—Human beings have
countless sufferings; however, Sakyamuni Buddha explained the eight basic causes of
suffering—See Chapter 45 (B).

2

The Buddha’s teaching on Suffering:

Trang thdi khd ndo bitc bach than tAm (tAm duyén vao ddi tugng vira y thi cdm thay vui,
duyén vao ddi tugng khong vira y thi cdm tha'y khd). Pic Phat day khd nim trong nhan,
khd niim trong qua, khd bao trim ca thdi gian, khd bao trim cd khong gian, va khd chi
phdi ca pham 14n Thanh, nghia 12 khd & khip ndi ndi. Piic Phit néi riing bat ¢t thit gi vo
thudng 13 khd dau vi vo thudng dit khong phai 12 nguyén nhan ctia khd dau, nhung né tao
cd hoi cho khd dau. Vi khong hi€u vo thudng nén chiing ta tham dim va bam viu vao
nhitng ddi tugng v6i hy vong 1a ching sé thudng con, hodc ching s& mang lai hanh phic
vinh vién. Vi khdng chiu hi€u ring tudi xuin, stic khde va ddi sdng tu né cling v thudng
nén ching ta tham ddm va bdm viu vdo ching. Ching ta bam viu mdt cach tuyét vong
vao tudi xuin va c6 ging kéo dai ddi song, nhung chic chin mdt ngay nao dé chiing ta
s& gia, sé bénh. Khi viéc nay xay d&n, vd thudng chinh 12 nhan td tao cd hoi cho khd dau
phién ndo vay: The Buddha teaches that suffering is everywhere, suffering is already
enclosed in the cause, suffering from the effect, suffering throughout time, suffering
pervades space, and suffering governs both normal people and saint. The Buddha said
that whatever is impermanent is suffering because although impermanence is not a cause
for suffering, it creates occasions for suffering. For not understanding of impermanence,
we crave and cling to objects in the hope that they may be permanent, that they may
yeild permanent happiness. Failing to understand that youth, health, and life itself are
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impermanent, we crave them and cling to them. We desperately hold onto our youth and
try to prolong our life, yet because they are impermanent by nature, they keep changing
rapidly and we will surely one day become old and sick. When this occurs,
impermanence is the main agent which creates occasions for suffering

Trén hét gido Phdp clia Pitc phat dua ra mot gidi phdp ddi v6i van dé cin ban vé than
phan con ngudi. Theo Phat gido, ki€p sdng con ngudi dudc nhan ra bdi sy kién 1a khong
c6 diéu gi trudng ton vinh vién: khdng c6 hanh phiic ndo sé virng bén mai mii di c6 bat
ctf diéu gi khdc di nita, ciing s& ludn ludn dau khd va chia lia. Budc diu tién trén con
dudng cla Phit gido d€ di d&n gidc ngd 1a phdi nhin chin ra diéu nay nhu 1a van dé
quan trong nhat cia ki€p ngudi, d€ thiy ring tit cd déu 1a khd. Tuy nhién, diy khong
phai 12 mot su kién bi quan, bdi vi trong khi nhan biét sy hién dién khip noi ctia ‘khd’,
Phit gido dua ra mot gidi phdp trong hinh thitc Con Pudng Din Pén Sy Diét Khd. Chinh
Dic Phat md ti dic di€m gido phdp clia Ngai bing cdch néi “Nhu Lai chi day vé ‘Kho’
va sy ‘Diét Kho’.” Ngudi ta ¢6 thé cdm nhian ‘khd’ theo ba hinh thitc. Thit nhat 12 sy dau
khd binh thudng, né tic dong d&€n con ngudi khi co thé bi dau dén. Sy dau khd binh
thudng ciing 12 su dau dén tinh thin: d6 12 sy dau khd khi khong dat duge diéu ma ngudi
ta ham mudn, hodc budn bd do sy xa cdch nhitng ngudi than yéu hay nhitng diéu thd vi.
N6 ciing 12 nhitng ndi khd dau khi ngudi ta phdi d6i mit vdi sanh, 130, bénh, t&. Theo cin
ban, dit bat cit loai hanh phiic nao chiing ta ciing nén c6 sy hi€u biét riing bat cit khi nio
c6 niém vui thd hodc thda thich, thi s& khong c6 su 1au dai. Khong sém thi mudn nhitng
thing trim cda cudc sdng s& dua lai sy thay ddi. C6 mot cAu tuc ngit Phit gido néi riing
ngay ca ti€ng cudi ciing c¢6 su khd dau trong dé, bdi vi tat cd ti€ng cudi déu vo thudng.
Tinh khong bén vitng nim & sy khd thit nhi, né 12 sy bAt man phdt sanh tir tinh thay ddi.
ngudi ta dudng nhu cho riing chi c6 cdi chét méi c6 thé mang lai sy diét khd, nhung thuc
t€ thi cdi chét ciing 12 mot hinh thitc ctia dau khé. Theo triét ly nha Phat, vii tru vudt xa
hon thé gidi vat chat gin giii c6 thé nhan thic bing cAm gidc, va sy chét chi 13 mdt phan
clia chu ky sinh tif luAn hdi bat tin. Ban thian clia sy chét 12 khong con thd bdi vi nhitng
hanh dong c6 nhitng két qua trong ddi song twong lai, vudt xa hon sy chét, giong nhu
nhitng hanh dong tir ki€p qua khit da 4nh hudng d&n hién tai. Loai khd thit ba 1a mdi lién
k&t ¢ hitu clia nhitng viéc 1am va nhitng hanh dong vugt qud cdm nhin va sifc tudng
tugng clia con ngudi. Trong ¥y nghia nay ‘khd’ 4p dung cho toan thé van vat va nhitng
chiing sanh khong tudng, con ngudi, chu thién, thi vat hoic ma quy déu khong thé tranh
khdi ‘khd’. Nhu vay ‘khd’ khong chi dé cap dén cdi khd hang ngay ma cé thé cho toan
thé thé gidi vo tin va dudng nhu nhitng hinh thifc clia sy khd bat tin . Khdng c6 mot sy
gidi thich don gidn nio c6 thé dién td tAm quan trong clia né. Muc tiéu ctia Phat gido l1a
su doan diét toan bd va két thic moi hinh thic cia ‘khd’ va tir d6 dat dugc Niét Ban,
diét tAn gdc tham, sin, si 12 nhitng mau chdt tréi budc vong sanh tf luan hdi. Theo Phat
gido, Pitc Phit v nhitng ai dat dudc gidc ngd déu khong con phai chiu ‘khd’ nita, bdi vi
n6i mot cach chinh xdc ho khong con 1a ‘ngudi’ hoidc ciing khong con ‘bi cudn’ trong
vong luan hdi sanh i nita: ho s& khong bao git tdi sanh. ‘Khd’ biéu thi vii tru nhu 13 mot
kh&i tron ven, nhitng phan ndi trdi clia né bi€n d6i trong “nhitng cdi sdng.” Trong cdi sic
gidi, § d6 nhitng vi dai pham thién cu trid, & d6 it c6 sy khd hon & cdi duc gidi cia loai
ngudi, cdc vi trdi va cdc chiing sanh khdc it sinh s6ng hon. Giong nhu Pitc Phat khi Ngai
di trén trai dat, Ngai c6 thé di vao cdi Duc Gidi, nhu vay con ngudi ciing ¢6 thé di vao
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cdi Sdc Gidi. Thong thudng sy kién nay dugc dat tdi trong thién dinh, qua nhiéu giai
doan an chi dinh khdc nhau. Hinh thifc dic trung clia khd trong tinh hudng nay 1a vo
thudng, dugc tao nén bdi sy viéc hanh gid khong c¢6 kha ning dé duy tri trang thdi nhap
dinh vinh vién. B€ dat dudc trang thai hanh phiic vinh cttu hon, mot ngudi phai nd luc
hon dé hi€u dugc ti€n trinh chi phdi sy chuyén ddng trong vii tru 12 mot khdi tron ven, d6
12 t4i sinh va nghiép va bing cich nio d6 chiing c6 thé bi tic dong: The Buddha’s
teaching on suffering, above all, offers a solution to the fundamental problem of the
human condition. According to Buddhism, human existence is distinguished by the fact
that nothing is permanent: no happiness will last forever, and whatever else there is, there
will always be suffering and death. The first step in the Buddhist path to awakening is to
recognize this as the foremost problem of human existence, to see that all is duhkha.
However, this is not a pessimistic observation, because while acknowledging the ubiquity
of duhkha, Buddhism offers a solution in the form of the Path Leading to the Cessation of
Duhkha. The Buddha himself characterized his teaching by saying: “I teach only Duhkha
and the cessation of duhkha.” Duhkha can be experienced in three ways. The first is
simply the ordinary suffering that affects people when the body is in pain. Ordinary
suffering is also mental pain: it is the grief of not getting what one wants or the distress
caused by separation from loved ones or from pleasant conditions. It is also the many
other painful situations that one inevitably encounters by virtue of being born, ageing and
dying. Underlying any happiness is the knowledge that whenever there is pleasure or
delight, it will not be permanent. Sooner or later the vicissitudes of life will bring about a
change. There is a Buddhist saying that even in laughter there is “duhkha,” because all
laughter is impermanent. This instability underlies the second kind of duhkha, which is
dissatisfaction arising from change. It might seem that only death can bring about the
cessation of suffering, but in fact death is also a form of suffering. In Buddhism the
cosmos extends far beyond the immediate physical world perceptible by the senses, and
death is merely part of the endless cycle of rebirth. Death in itself offers no respite
because actions have consequences in future lives far beyond death, just as deeds from
previous lives have affected the present. The third kind of suffering is the inherent
interconnectedness of actions and deeds, which exceeds human vision and experience. In
this sense, suffering applies to the universe in its totality, and no imaginable beings,
humans, gods, demons, animals or hell beings, are exempt from it. Suffering thus refers
not only to everyday suffering but also to the whole infinite world of possible and
seemingly endless forms of suffering. No simple translation can capture its full
significance. The goal of Buddhism is the complete and final cessation of every form of
duhkha, and thereby the attainment of nirvana, the eradication of greed, hatred and
delusion, which ties beings to the cycle of rebirth. Accordingly, Buddhas and those who
reach enlightenment do not experience duhkha, because strictly speaking they are not
“beings”, nor do they “roll” in the samsara: they will never again be reborn. Duhkha
characterizes the cosmos as a whole, but its predominance varies among the different
“spheres of existence.” In the world of Pure Form, where the great gods dwell, there is
less suffering than in the world of Sense-Desire, inhabited by lesser gods, humans and
other beings. Just the Buddha when he walked the earth could enter the World of the
Sense-Desire, so too can humans enter the World of Pure Form. This is ordinarily
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accomplished in meditation, through different kinds of absorptions (dhyana). The
characteristic form of suffering in this situation is impermanence, caused by the
meditator’s inability to remain eternally in trance. To attain more abiding happiness, an
individual must strive to understand the processes that govern movement in the cosmos as
a whole, namely, rebirth and karma, and how they can be affected.

(B) Bdt Kho
Eight sufferings

Dai cuong vé Bdt Kho—An overview of the Eight Sufferings: Chiing sanh c6 vd s& ndi
khd. Tuy nhién, trong “Khd P&” clia Pitc Th€ Ton c6 tdm diéu dau khd cin bin—
Human beings have countless sufferings; however, Sakyamuni Buddha explained the

eight basic causes of suffering.

(II) Chi tiét vé Bdt Khé— Details of the Eight Sufferings:

1)

Sanh Kho— Suffering of Birth: Birth is suffering—N&u con ngudi khong c6 than thé thi
khong c6 cam gidc dau khS gi c, nhung khi ¢ than thé thi c6 di thi cdm gidc thong
khd. Ngay khi con trong bung me, con ngudi da c6 y thiic va cdm tho. Thai nhi ciing cdm
thdy sung suéng va dau khd. Khi me in dd lanh thi thai nhi cAm nhu dang bi déng bing.
Khi me #n d néng, thai nhi cdm nhu dang bi thiéu dot, van van. Thai nhi s6ng trong chd
chat hep t6i tim nhd nhép hon lao ti trong chin thang hay liu hon. Lic me déi thi con
phd phac, khi me no thi con bi don ép khé bé cua quay. Vira lot 1ong da kéu khéc oa oa.
Roi tir d6 khi lanh, néng, déi, khat, con tring cin d6t, chi biét kéu khéc ma thoi. Pén
ngay chao ddi, cA me 14n con déu khd. Khi c6 thai, ngudi me bi€ng in mat ngd, thudng
hay ndn mita va rat v 12 mét moi. Vao Iic lAm bon, ngudi me phai chiu khd vi hao mon
tinh huyét, va trong vai trudng hgp cé thé nguy hi€m dé&n tdnh mang. Ti€ng khéc chi 1a
mot ddu hiéu bio truSc mdt chudi dai khd dau phién nio. Hué nhin clia Phat thiy 1
nhitng chi ti€t 4y, nén ngai xdc nhin sanh di 14 khd. Chinh vi thé ¢ dic c¢6 néi:

“Vira khdi bao thai lai nhap thai,

Thanh nhin trong thd'y dong bi ai!

Huyén thin xét rd toan nho nhép.

Thodt phd mau vé tinh ban lai.”

(Niém Phat Thip Yéu—Hoa Thudng

Thich Thién Tam)
If we did not have bodies, we would not feel pain and suffering. We experience all sorts
of physical suffering through our bodies. While still in the womb, human beings already
have feelings and consciousness. They also experience pleasure and pain. When the
mother eats cold food, the embryo feels as though it were packed in ice. When hot food is
ingested, it feels as though it were burning, and so on. During pregnancy, the embryo,
living as it is in a small, dark and dirty place; the mother lose her appetite and sleep, she
often vomits and feels very weary. At birth, she suffers from hemorrhage or her life may
be in danger in some difficult cases. From then on, all it can do is cry when it feels cold,
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hot, hungry, thirsty, or suffers insect bites. At the moment of birth, both mother and baby
suffer. The mother may suffer from hemorrhage or her life may be in danger in some difficult
cases.Sakyamuni Buddha in his wisdom saw all this clearly and in detail and therefore,
described birth as suffering. The ancient sages had a saying in this regard:

“As soon as sentient beings escape one

womb, they enter another,

Seeing this, sages and saints are deeply

moved to such compassion!

The illusory body is really full of filth,

Swiftly escaping from it, we return to our

Original Nature.”

(The Pure Land Buddhism in Theory and

Practice—Most Ven. Thich Thién Tam).
Gia Khd: Suffering of old age (old age is suffering).
Chiing ta kh$ dau khi ching ta d&n tudi gia, d6 1a diéu ty nhién. Khi d&n tudi gia, cdm
quan con ngudi thudng hét nhay bén; mit khong con trong 1o nita, tai khong con thinh
nita, lung dau, chdn run, dn khdéng ngon, tri nhd khdéng con linh mén, da mdi, téc bac,
ring long, Ching ta khong con ki€m sodt dugc than thé clia chinh minh nita—We suffer
when we are subjected to old age, which is natural. As we reach old age, human beings
have diminished their faculties; our eyes cannot see clearly anymore, our ears have lost
their acuity, our backs ache easily, our legs tremble, our eating is not easy and
pleasurable as before, our memories fail, our skin dries out and wrinkles, hair becomes
gray and white, their teeth ache, decay and fall out. We no longer have much control over
our body.
Lim k& tudi gia G 14n, khi dn mic, lic dai tiu tién déu nho nhép, con chdu du than,
cling sanh nham chdn. Ki€p ngudi dudng nhu ki€p hoa, luit vd thudng chuyén bi€n khi
da dem dén cho huong sic, né cling dem dén cho vé phai tan. Xét ra cdi gia that khong
vui chidt nao, thin ngudi that khong ddng luyén ti€c chit nao! Vi th€ nén Pic Phat bdo
gia 12 khd va Ngai khuyén Phat tif nén tu tip d€ c6 kha ning binh thdn chiu dyng cdi dau
khd clia tudi gia—In old age, many persons become confused and mixed up when eating
or dressing or they become uncontrollable of themselves. Their children and other family
members, however close to them, soon grow tired and fed up. The human condition is
like that of a flower, ruled by the law of impermanence, which, if it can bring beauty and
fragrance, also carries death and decayin its wake. In truth, old age is nothing but
suffering and the human body has nothing worth cherishing. For this reason, Sakyamuni
Buddha said: old age is suffering! Thus, he advised Buddhists to strive to cultivate so they
can bear the sufferings of old age with equanimity.
Bénh Khd: Suffering of Disease (sickness)—Sickness is suffering—Than thé con ngudi
do dat, nuéc, Itta, gié k&t hdp tam bg lai ma thanh. Mot khi ti dai khong hoa hgp, khong
quan binh 13 than bénh, ma hé& c6 bénh 1a c6 dau d6n khd s6—The human body is only a
temporary combination of the four elements: earth, water, fire, and wind. Once the four
elements are not in balance, we become sick. Sicknesses cause both physical and mental
pains and/or sufferings.
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C6 than 12 c6 binh vi thin ndy md cita cho moi thif binh tit. Vi vdy binh khd 1a khong
tranh khdi. C6 nhitng bénh nhe thudc ngoai cdm, dén cdc chitng bénh ning clia ndi
thuong. C6 ngudi vudng phai bénh nan y nhu lao, cui, ung thy, bai xui. Trong cdnh Yy, tu
than di dau ddn, lai ton kém, hodc khong c6 tién thudc thang, chinh minh bi khé luy, lai
giy thém khé luy cho quyé&n thuoc—To have a body is to have disease for the body is
open to all kinds of diseases. So the suffering of disease is inevitable. Those with small
ailments which have an external source to those dreadful diseases coming from inside.
Some people are afflicted with incurable diseases such as cancers or delibitating
ailments, such as osteoporosis, etc. In such condition, they not only experience physical
pain, they also have to spend large sums of money for treatment. Should they lack the
required funds, not only do they suffer, they create additional suffering for their families.
C4i khd vé bénh tit ndy né dau dén hon cdi dau khd do tudi gia gy ra rit nhiéu. Hay
suy gim, chi cAn dau ring hay nhitfc ddu nhe thdi ma ddi khi ciing khdng chiu dyng ndi.
Tuy nhién, dit mudn hay khong mudn, ching ta ciing phdi chiu dung cdi bénh khd ndy.
Tham chi Pitc Phat 1a mot bac toan hdo, ngudi da loai bd dudc tAt cd moi 6 trugc, ma
Ngai vin phdi chiu dung khd dau vat chat gy ra bi bénh tat. Dic Phat luon bi dau dau.
Con cin bénh cudi cling 1am cho Ngai dau dén nhiéu vé thé xdc. Do két qua clia viec Pé
Ba Pat Pa lin d4 mong gi€t Ngai. Chan Ngai bi thuong bdi mot manh vun can phai md.
Doi khi cdc dé tir khong tudn 15i gido huan cla Ngai, Ngai da rit vao rirng ba thang, chiu
nhin d6i, chi 14y 14 1am ném trén nén dat ciing, ddi dau vdi gié rét lanh budt. ThE ma
Ngai vin binh than. Giita c4i dau dén va hanh phiic, Ptic Phat song v6i mot cdi tim quan
binh: The sufferings caused by diseases is more painful than the sufferings due to old age.
Let imagine, even the slightest toothache or headache is sometimes unbearable.
However, like or dislike, we have no choice but bearing the suffering of sickness. Even
the Buddha, a perfect being, who had destroyed all defilements, had to endure physical
suffering caused by disease. The Buddha was constantly subjectd to headaches. His last
illness caused him much physical suffering was a wound in his foot. As a result of
Devadatta’s hurling a rock to kill him, his foot was wounded by splinter which
necessiated an operation. When his disciples disobeyed his teachings, he was compelled
to retire to a forest for three months. In a forest on a couch of leaves on a rough ground,
facing fiercing cold winds, he maintained perfect equnimity. In pain and happiness, He
lived with a balanced mind.

Tt Khé: Suffering of Death—C6 sanh thi phdi c6 chét. Liic chét thi thin tif dai phan tdn,
bi gié nghiép thSi di. C4i khd vi chét qua that khé ma dién td dudc—Birth leads
inevitably to death. When a person dies, the four elements disperse and his psirit is
dragged off by the karmic wind. Death entails undescribable suffering.

Su khé trong ltic chét. T4t cd nhan loai d&u mudn sanh an nhién chét ty tai; tuy nhién, rat
it ngudi dat dudc thda nguyén. Khi chét phan nhiéu sic thin lai bi bénh khd hanh ha dau
dén. Than da nhu thé€, tAm thi hii hiing lo sd, tham ti€c rudng vudn clia cdi, budn riu
phéi lia bé thin quy&n, mudén mdi dap don, qua that 1a khd. Pa phan ching sanh sanh ra
trong ti€ng khéc khd dau va chét di trong khd dau gdp boi—Death is suffering—All
human beings desire an easy birth and a peaceful death; however, very few of us can
fulfill these conditions. At the time of death, when the physical body is generally stricken
by disease and in great pain. With the body in this state, the mind is panic-stricken,
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bemoaning the loss of wealth and property, and saddened by the impending separation
from loved ones as well as a multitude of similar thoughts. This is indeed suffering.
Sentient beings are born with a cry of pain and die with even more pain.

Céi chét ching ai mdi ma né van d€n, va khong ai bi€t né sé dén vao lic nao. Nhu trdi
roi tif trén cdy, c6 trdi non, trdi chin hay trdi gia; cling vay, ching ta chét non, chét lic
tudi thanh xuan hay chét ldc gia. Nhu mit trdi moc & phia Pong va chi lin vé phia Tay.
Nhu hoa nd budi sing dé€ rdi tan vao budi chiéu. Pitc Phat day: “Cai chét khong thé
trdnh dugc, né dé€n vé6i tit cd moi ngudi chit khong chira mot ai. Chi con cich tu tap dé
c6 thé duong ddu v6i né biing sy binh thin hoan toan: The death is unwanted, but it still
comes, and nobody knows when it comes. As fruits fall from a tree, ripe or old even so
we die in our infancy, prime of mankind, or old age. As the sun rises in the East only to
set in the West. As Flowers bloom in the morning to fade in the evening. The Buddha
taught: “Death is inevitable. It comes to all without exception; we have to cultivate so
that we are able to face it with perfect equanimity.”

Ai Biét Ly Khd: Suffering due to separation from loved ones (parting with what we love).
Thuong Yéu Xa Lia Khd—Khong ai mudn xa lia ngudi than thuong; tuy nhién, day la
diéu khong tranh dugc. Ngudi than ching ta vin phai chét va chiing ta phdi xa ho trong
khS dau tuyét vong. Canh sanh ly ti biét v6i ngudi thin yéu qua 12 khé—Parting with
what we love is suffering. No one wants to be separated from the loved ones; however,
this is inevitable. We still lose our loved ones to the demon of death, leaving them
helpless and forsaken. Separation from loved ones, whether in life or through death, is
indeed suffering.

Néu chiing ta chiu ling nghe 13i Phat day “Cénh ddi c6 hdp c6 tan” thi ddy la dip tot cho
chiing ta thuc tdp hanh “binh thdn”: If we listen to the Buddha’s teaching “All association
in life must end with separation.” Here is a good opportunity for us to practice
“equanimity.”

Oén Tidng Hoi Khd: Suffering due to meeting with the uncongennial (meeting with what
we hate).

C mii gip ngudi minh khdng uva 1a kh6—Meeting with what we hate is suffering:
Thudng thi khong c6 viéc gi xdy ra néu ching ta 1am viéc v6i ngudi tim diu y hdp.
Nhung rit nhiéu khi méi gip mit ngudi khong c6 nhan duyén minh da cdm thdy khong
wa, nén tim cdch ldnh mit di chd khdc. Ngd dau tdi chd khdc lai cling gip ngudi ay.
Minh cang ghét ngudi ta bao nhiéu thi cang phdi d6i mit véi ho biy nhiéu. Pay 1a mot
hinh thitc kh$ s& vé tim ly. Phai chiu dyng ngudi ma minh khong wa, ngudi minh ghét,
ngudi thudng hay ch€ nhao phi bing va xem thudng minh qué 1a khé; tuy nhién, ching ta
phdi 1uon chiu cidnh niy trong cudc song hiing ngay. Lai ¢é nhiéu gia dinh ba con ho
hang thudng khong ddng y ki€n, nén thudng c6 sy tranh cii gidn ghét budn phién 1in
nhau. D6 khdc nao su gip g trong oan gia, thit 12 khd!—People who get along well can
work together without any conflict. But sometimes we may detest a person and want to
get away from him. Yet, no matter where we go, we keep meeting up with him. The more
we hate him, the more we run into him. This is also a form of psychological suffering. To
endure those to whom we are opposed, whom we hate, who always shadow and slander
us and look for a way to harm us is very hard to tolerate; however, we must confront this
almost daily in our life. There are many families in which relatives are not of the same
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mind, and which are constantly beset with disputes, anger and acrimony. This is no
different from encountering enemies. This is indeed suffering!

Chinh vi th€ ma Ptc Phat khuyén ching ta nén c¢6 ging chiu dung, va suy nghi ring c6
& ching ta dang gat hdi hdu qud clia nghiép riéng cia minh & qua khd hay hién tai.
Chiing ta nén cd ging thich nghi véi hoan cdnh mdi hodic ¢6 gdng vugt qua cdc trd ngai
biing mot sd phuong tién khac: Thus, the Buddha advised us to try to bear them, and think
this way “perhaps we are reaping the effects of our karma, past or present.” We should
try to accommodate ourselves to the new situation or try to overcome the obstacles by
some other means.

Cau Bat Pic Khé: Suffering due to unfulfilled wishes (unattained aims):

Mong cau phat sanh bdi 1ong tham, tham ma khong dugc thda man thi sanh long phién
nio, d6 1a khd dau v& mit tim ly. CAu danh, ciu 10i, cau tién, cAu sic, van van, ma
khong dugc thi khd. Long tham clia ching ta nhu thiing khong ddy. Ching ta ¢6 qud
nhiéu ham mudn va hy vong trong ddi sdng hiing ngay. Khi chiing ta muén mdt cdi gi d6
va c6 thé dat dudc, nhung né ciing khdong mang lai hanh phic, vi ching bao lau sau d6
chiing ta cAm tha'y chdn véi thit minh dang c6 va bit dAu mong mudn thit khic. N6i tém
lai, chiing ta ching bao gi thda min v6i cdi minh dang c6. Ngudi nghéo thi mong dugc
giau; ngudi gidu mong dugc gidu hon; ké x4u mong dep; ngudi dep mong dep hon; ngudi
khong con mong dudgc c6 con. Nhitng wdc mong niy 1a v ké, ching ta khong thé nio
min nguyén dau. Cho du ching ta c6 dat dudc nhitng gi minh mong mudn di nita, chiing
ta cling khong thdy hanh phiic. Trudc khi c6 dudc thi chi mong sao c6 dugce. Khi da c6
dugc r6i lai lo sd bi mat né. TAm ching ta khdng lic nio an &n hay hanh phic. Chiing ta
luon cdm thay bat an. Th& nén ciu dic hay bat dic déu 1a khd: The suffering of not
obtaining what we want. If we seek something, we are greedy for it. If we cannot obtain
what we want, we will experience all afflictions and sufferings. That is a kind of
psychological suffering. Whether we desire fame, profit, wealth, or sex, if we cannot
obtain it, we suffer. Unabling to obtain what we wish is suffering: Our greed is like a
container without the bottom. We have so many desires and hopes in our lives. When we
want something and are able to get it, this does not often leads to happiness either
because it is not long before we feel bored with that thing, lose interest in it and begin to
want something else. In short, we never feel satisfied with what we have at the very
moment. The poor hope to be rich; the rich hope to be richer; the ugly desire for beauty;
the beauty desire for beautier; the childless pray for a son or daughter. Such wishes and
hopes are innumerable that no way we can fulfill them. Even if we do obtain what we
want, we will not feel happy. Before obtaining it, we are anxious to get it. Once we have
got it, we constantly worry about losing it. Our mind is never peaceful or happy. We
always feel uneasy. Thus, either obtaining what we wish or not obtaining what we wish is
a source of suffering.

Khi chiing ta mong mudn diéu gi d6 ma khong dugc toai nguyén thi ching ta cdm thay
that vong budn thim. Khi ching ta mong mudn ai dé song hay lam viéc ding theo su
mong ddi clia minh ma khong dugc thi chiing ta cdm thay that vong. Khi mong moi ngudi
thich minh ma ho khong thich minh cdm thiy bi tdn thuong: When we want something
but are unable to get it, we feel frustrated. When we expect someone to live or to work
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up to our expectation and they do not, we feel disappointed. When we want others like us
and they don’t, we feel hurt.

Ngii Am Thanh Suy Khd: Suffering due to the raging aggregates (all the ills of the five
skandhas).

Ngii 4m tifc 12 sdc, tho, tudng, hanh va thic. Ching 1a nhitng thit rat khé hang phuc. N&u
khong dung cong thién dinh, that khé 1ong cho ching ta thdy dudc ban chit gid tam cla
ngi uin—The five skandhas are forms, feeling, thinking, formations, and consciousness.
It is very difficult for us to overcome them. If we lack in meditation practices, it is
extremely difficult for us to see their temporary nature.

C6 than Ia c6 binh dau hiing ngdy. Ndm am la sdc, tho, tudng, hanh, thic. Sdc 4m thudc
vé than, con bon 4m kia thudc vé tdm. N6i mot cdch don gidn day 1a sy khd vé than tAim
hay sy khé vé su thanh suy cda thin tim—All the illnesses of the five skandhas is
suffering. To have a body means to experience pain and diseases on a daily basis. Pain
and disease also means suffering. The five skandas or aggregates are form, feeling,
perception, volition and consciousness. The skandas of form relates to the physical body,
while the remaining four concern the mind. Simply speaking, this is the suffering of the
body and the mind.

biéu thd tim nﬁy bao quét bdy diéu kh8 k€ trén: than chiu sanh, gia, bénh, chét, déi,
khat, néng, lanh, vit vd nhoc nhin: The suffering of the skandas encompasses the seven
kinds of suffering mentioned above. Our physical bodies are subject to birth, old age,
disease, death, hunger, thirst, heat, cold and weariness.

TAm thi budn, gian, lo, thuong, trim diéu phién luy. Ngay truSc Thai Ti Tat Pat Pa da
dao choi bon clra thanh, thdy cdnh gia, bénh, chét. Ngai 1a bac tri tué thAm siu, cdm
thuong dén ndi khd clia ki€p ngudi, nén di lia bd hoang cung tim phuong gidi thoat: Our
mind, on the other hand, are afflicted by sadness, anger, worry, love, hate and hundreds
of other vexations. It once happened that Prince Siddhartha having strolled through the
four gates of the city, witnessed the misfortunes of old age, disease and death. Endowed
with profound wisdom, he was touched by the suffering of human condition and left the
royal palace to find the way of liberation.

(C) Con duong dan dén su doan diét kho dau va phién ndo
Path leading to the end (cessation) of suffering

Chdm diit khé dau phién ndo— Cessation of sufferings and afflictions: Cham ditt khG
dau phién ndo 12 muc dich quan trong nhit ca dao Phit. Tuy nhién khdng phdi hoc ma
chdm dit dugc dau khS, ma ngudi ta phdi thuc hanh biing kinh nghiém ty thin clia chinh
minh. Khi ching ta néi d&€n cham dit khd dau phién nio trong dao Phat, ching ta mudn
néi d&€n chdm dit dau khd ngay trong ddi nay ki€p nay chi khong dgi dé€n mot ki€p xa
x0i nao. Phit t& chon thudn nén ludn nhd ring Niét Ban theo Phit gido don gidn chi 1a
ndi khong c6 khd dau phién ndo. Vi vay néu chiing ta c6 thé tu tip ty thin d€ cham dit
khd dau phién nio, 12 chiing ta dat dugc cdi ma chiing ta goi 12 “Ni€t Ban ngay trong
ki€p nay”’—The end of sufferings and affliction is the most important goal of Buddhism;
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however, this cannot be done through studying, but one must practice with your personal
experiences. When we speak of the end of sufferings and afflictions in Buddhism, we
mean the end of sufferings and afflictions in this very life, not waiting until a remote life.
Sincere Buddhists should always remember that Nirvana in Buddhism is simply a place
where there are no sufferings and afflictions. So if we can cultivate ourselves to
eliminate sufferings and afflictions, we reach what we call “Nirvana in this very life.”.

(II) Lita sé tdt khi khong con nhién ligu— Fire dies when no fuel is added: D& chim dit khd
dau phién ndo, ngudi ta phai tir bd sy ham mudn ich ky. Giong nhu 1ta sé& tit khi khong
con nhién liéu chAm vao thém nita, vi thé kh§ dau s& chadm ditt khi khong con nhitng ham
mudn ich ky nita. Khi ham muén ich ky bi tdn diét, tdim cda ching ta s& & trong trang thai
hoan toan an lac. Ching ta s& ludén cdm thay hanh phic. Ngudi Phat tl goi trang th4i ndy
12 “Ni€t Ban.” Pay la trang thdi hy lac vinh cttu, trang thdi hanh phic 16n nhat trong ddi
song—To end sufferings and afflictions, selfish desire must be removed. Just as a fire
dies when no fuel is added, so unhappiness will end when the fuel of selfish desire is
removed. When selfish desire is completely removed, our mind will be in a state of
perfect peace. We shall be happy always. Buddhists call the state in which all suffering is
ended “Nirvana”. It is an everlasting state of great joy and peace. It is the greatest
happiness in life

(III)Con duong dua dén chdm dit dau kho—Path leading to the end (cessation) of
suffering: Bat Chanh Pao din dé&n sy doan diét khd dau va phién nio dugc dinh rd trong
TG Diéu D€ 1a sy trinh bay ctia Pitc Phat vé cdi khd ma tit ca chiing sanh déu phai trai
qua. N6 thudng dugc phan tich 1am 3 thanh phin chii y&u: gi6i, dinh va tué. Mot phuong
cch tuong ty khic ciing giéng nhur con dudng nay nhung bit diu bing bd thi. BS thi lam
nén méng cho tri gidi va k& ti€p c6 thé gitp hanh gia ti€n xa hon tdi nhitng nguyén vong
cao cd. Gidi, dinh, tué 1a c6t 16i clia sy tu tdp tAm linh trong dao Phat va khong thé tich
r5i chiing dudc. Chiing khong chi thuin tdy 13 nhitng phan phu tr¢ v6i nhau gidng nhu
nhitng cuéng hoa, nhung dudc hoa tron v6i nhau gidng nhu “mudi trong dai duong” din
dén sy so sdnh ndi ti€ng clia Phat gido—The Eightfold Path to the Cessation of Duhkha
and afflictions, enumerated in the fourth Noble Truth, is the Buddha’s prescription for the
suffering experienced by all beings. It is commonly broken down into three components:
morality, concentration and wisdom. Another approach identifies a path beginning with
charity, the virtue of giving. Charity or generosity underlines morality or precept, which
in turn enables a person to venture into higher aspirations. Morality, concentration and
wisdom are the core of Buddhist spiritual training and are inseparably linked. They are
not merely appendages to each other like petals of a flower, but are intertwined like “salt
in great ocean,” to invoke a famous Buddhist simile—See Gi§i-Dinh-Tué in Chapter 96.




1685

CHUONG BON MUOI SAU
CHAPTER FORTY-SIX

Cduva Vo S6 Cdu
Doors Seeking and Non-Seeking

(A) Cdu
Seeking

(I) Cdu danh cdu lgi— Seek for fame and benefit: Ngusi Phit tif tu tip ma khong c6 cdi tim
cAu danh ciu 1¢i, da diét trir dugc nim goc ré cla dia nguc, tifc 12 tién tai, sic duc, danh
ti€ng, 4n va ngd, khdong c6 tAm luyén 4i vao nhitng thit 4y trong moi hoan cdnh, trong
moi ldc, Ay dich thuc 12 hanh gid tu theo Phat. Chiing ta phdi c6 gdng tu tdp bing cong
phu cdia chinh minh. Ché ham danh ti€ng, 1gi 16c, van van. Phii tu tip theo tinh than cla
chu B& Tét Vin Thi, Phd Hién, Quan Am, Pia Tang, ciing cdc B6 Tt khic vi cdc vi B6
Tat thudng 14y sy thanh tyu cla ching sanh lam sy thanh tyu clia chinh minh. C4c ngai
khong phin biét ngudi véi ta. B6 T4t thudng nghe thdy rdi tiy hy tdn thdn cong difc clia
moi ngudi—Buddhists cultivate without thoughts of seeking fame and benefit, for they
have already eradicated the five roots of the hell: wealth, sex, fame, food, and sleep in all
circumstances. We should cultivate the Way with our own effort. Do not crave fame and
profits. We should follow the spirit of the Bodhisattvas Manjusri, Samantabhadra,
Avalokitesvara, Ksitigarbha, and other Bodhisattvas for they feel that living beings’
accomplishments are the same as their own accomplishment. They do not make
dictinctions between self and others. Bodhisattvas joyfully support the merit and virtue
they see and hear others doing.

(II) Cdu Phdp—Seek to learn and practice Dharma: Theo Kinh Duy Ma Cat, lic ngai X4
Lgi Phat thdp ting ngai Vin Thu Su Ldi d&€n thim bénh cu s Duy Ma Cat—According to
the Vimalakirti Sutra, when Sariputra accompanied Manjusri Bodhisattva to call on
Vimalakiriti to enquire after his health:

*  Liic bdy gid ngai X4 Lgi Phat thi'y trong nha dng Duy Ma Cat khong ¢6 giudng ngdi chi
hét, mdi nghi ring: “C4c B T4t va hang dé tir diy sé& ngdi ndi ddu?”—Sariputra saw no
seats in the room and thought: “Where do the Bodhisattvas and chief disciples sit?”

*  Trudng gid Duy Ma Cat biét dugc y d6, lién néi v6i ngai X4 Lgi Phat ring: “Thé nao,
nhan gid vi phdp ma dén hay vi giudng ngdi ma d&€n?”’—Vimalakirti knew of Sariputra’s
thought and asked him: “Virtuous One, do you come here for a seat or for the Dharma?”

* X4 Ldi Phat ddp: “To6i vi Phdp ma dé&n, ché khong phdi vi giudng ngdi.”—Sariputra
replied: “I come here for the Dharma and not for a seat.”

* Ong Duy Ma Cat néi: “Ngai X4 Lgi Phit! VA ching ngudi cAu Phdp, thin mang con
khong tham ti€c, hudng chi 13 giudng ngdi. V4 ngudi cAu Phap khdng phii cé sic, tho,
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tudng, hanh, thitc ma cau; khong phai c6 gidi (18 gidi), nhap (12 nhap) ma ciu; khong
phdi c6 duc gidi, sic gidi, vd sic gidi (tam gidi) ma cAu. Ngai X4 Lgi Phit! V3 ching
ngudi ciu Phdp khong dim truSc noi Phat ma ciu, khong dim trudc ndi Phdp ma cau,
khong dim tru6c noi chiing Ting ma ciu. VA ngudi cdu Phap khong thdy khd ma cau,
khong doan tip ma ciu, khong d&€n chiing diét, tu dao ma ciu. Vi sao? Vi phdp khong hy
luAn. N&u néi ‘ta phdi thi'y khd, doan tap, chitng diét, tu dao, d6 1a hy luin chi khong
phdi cAu phdp.” Ngai X4 Lgi Phat! Phép Ia tich diét, n€u thuc hanh phdp sanh diét 1a cAu
phdp sanh diét, chit khong phdi cAu phap. Phdp 1a khong nhiém, n€u nhi€ém ndi phdp cho
dé&n Ni€t Ban, d6 1a dim nhiém, chit khong phdi cau phap. Phap khong chd 1am, néu lam
ndi phdp, d6 1a chd 1am chit khong phdi ciu phap. Phdp khong thd x4, n€u thd x4 phép,
dé 1a thi x4, chit khong phdi cAu phap. Phap khdng xit s§, néu chap trude xit s8, d6 1a
chap trudc noi xit s& chit khong phai cAu phdp. Phap khdng c6 tuéng, néu nhin tuéng ma
bi€t, d6 13 cau tudng chit khong phai cau phdp. Phap khong thé tru, néu tru noi phéap, d6
1a try noi phap chit khong phai cAu phdp. Phiap khong thé thdy, nghe, hay, biét, n€u lam
theo thdy, nghe, hay, bi€t, d6 12 thd'y nghe hay biét chit khong phai cAu phdp. Phip Ia vd
vi, n€u 1am hitu vi 12 cau hitu vi chit khong phdi cau phdp. Vi th€, ngai X4 Ldi Phit! N&u
ngudi ciu phdp, d6i véi tit cd phdp, khong c6 ciu d&€n—Vimalakirti said: “Hey
Sariputra, he who searches for the Dharma does not even cling to his body and life, still
less to a seat, for the quest of Dharma is not related to (the five aggregates): form (rupa),
sensation (vedana), conception (sanjna), discrimination (samskara) and consciousness
(vijnana); to the eighteen fields of sense (dhatu: the six organs, their objects and their
perceptions); to the twelve entrances (ayatana: the six organs and six sense data that
enter for or lead to discrimination); and to the worlds of desire, form and beyond form.
Sariputra, a seeker of the Dharma does not cling to the Buddha, the Dharma and the
Sangha. A seeker of the Dharma does not hold the view of suffering, of cutting off all the
accumulated causes thereof to put an end to it by treading the path to nirvana (i.e. the
four noble truths). Why is it so? Because the Dharma is beyond all sophistry. For if one
says: ‘Because I see suffering, I cut off its accumulated causes to wipe it out by treading
the path thereto’, this is mere sophistry and is not the quest of the Dharma. “Sariputra, the
Dharma is called nirvana (the condition of complete serenity and ultimate extinction of
reincarnation); if you give rise to (the concept of) birth and death, this is a search for birth
and death and is not the quest of Dharma. The Dharma is (absolute and) immaculate, but
if you are defiled by the (thought of) Dharma and even that of nirvana, this is pollution
which runs counter to the quest of Dharma. Dharma cannot be practiced and if it is put
into practice, this implies something (i.e. an object) to be practiced and is not the quest of
Dharma. Dharma is beyond grasping and rejecting, and if you grasp or reject it, this is
grasping or rejecting (something else) but not the quest of Dharma. Dharma is beyond
position but if you give it a place, this is clinging to space but not the quest of Dharma.
Dharma is formless but if you rely on form to conceive the Dharma, this is search for
form but not the quest of Dharma. Dharma is not an abode but if you want to stay in it this
is dwelling in (an objective) Dharma, but not the quest of (absolute) Dharma. Dharma
can be neither seen, nor heard nor felt nor known but if you want to see, hear, feel and
know it, this is the functioning of your (discriminatory) seeing, hearing, feeling and
knowing but not the quest of Dharma. Dharma is (transcendentally) inactive (wu wei) but
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if you are set on worldly activities, this is a search for the worldly way of life but not the
quest of Dharma. Therefore, Sariputra, the quest of Dharma does not imply seeking
anything whatsoever.”

(B) Vé S6 Cau
Doors of Non-Seeking

(I) Tong quan vé Vo S6 Cau—An overview on “Not to seek after anything ”: Theo TS B Bé

Pat Ma, diy 12 mot trong bon hanh ctia Thién gid. Ngudi ddi mii mii dim mé, viéc gi
ciing tham trudc, th€ goi 1a cAu. Béc tri ngd 1& chan, chuyén ngudc th€ tuc, nén an tim
tru noi vo vi, than hinh tiy nghi ma van chuyén. Muén vit déu 1a khong, ¢ gi vui ma
cAu dugc. HE c¢6 cong dic thi lién ¢6 hic 4m dudi theo. O 1au trong ba ¢di khdc nao nhu
trong nha Itra. C6 than c6 khd, dudc gi ma vui? Thong sudt duge vay it budng hét sy vat,
dit tudng, ching cau. Kinh néi: ‘Con ciu con khd. HE cAu méi dudc vui. Xét bi€t khong
cAu méi thuc 12 dao hanh nén néi 12 hanh khdong cAiu mong—According to the first
patriarch Bodhidharma, “Not to seek after anything” is one of the four disciplinary
processes. By ‘not seeking after anything’ is meant this: “Men of the world, in eternal
confusion, are attached everywhere to one thing or another, which is called seeking. The
wise, however, understand the truth and are not like the vulgar. Their minds abide
serenely in the uncreated while the body turns about in accordance with the laws of
causation. All things are empty and there is nothing desirable and to be sought after.
Wherever there is nothing merit of brightness there follows the demerit of darkness. The
triple world there one stays too long is like a house on fire; all that has a body suffers, and
who would ever know what is rest? Because the wise are thoroughly acquainted with this
truth, they get neer attached to anything that becomes, their thoughts are quieted, they
never seek. Says the sutra: “Wherever there is seeking, there you have sufferings; when
seeking ceases you are blessed. Thus we know that not to seek is verily the way to the
truth. Therefore, one should not seek after anything.”—See Tt An Lac Hanh in Chapter
29.

(II) Tam V6 Sé Cdu:
(A) Luoc sit vé “Tam Vé Sé Cau”—A brief history of the “Three non-seeking practices”:

TS Bd D& Pat Ma , vi t thit 28 dong Thién An D6 va ciing 12 vi s t8 ciia dong Thién
Trung Hoa da day vé tam vd s& cAu nhin sau cudc néi chuyén véi vua Han Vii D€ vé tu
hanh tinh hanh v6 ciu—Bodhidharma, the 28" Patriarch from India and also the 1%
Patriarch in China taught about three Non-seeking practices or three doors of liberation.

(B) Néi dung ciia “Tam Vo S6 Cdu”— Content of the “Three non-seeking practices ”:

1y
2)

Khong: Emptiness—See Khong in Chapter 85.

Vo tudng: Signlessness—Vo6 tudng gidi thodt hay doan trit moi hinh tudng bén ngoai la
gidi thodt, mot trong ba loai gidi thodt—To get rid of the idea of form, or externals. There
are no objects to be perceived by sense-organs, one of the three emancipations.
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V6 nguyén: Wishlessness—Doan trlr tdt cd moi mong ciu cho d&n khi nao khong con
mot may may ham mudén hay c6 ging d€ dat dudc bat c thit gi 1a gidi thoit, mot trong
ba loai 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,
one of the three emancipations.

(C) Két lugn vé “Tam Vé Sé Cdu”— Conclusion on the “Three non-seeking practices”:

That vay, chu phdp hitu vi nhu 40 nhw mong, sanh diét, diét sanh. C6 céi gi thudng hiing
cho chiing ta theo dudi ? Hon nita, th& gidi hién tugng chi 12 tuong d6i, trong tai hoa ddi
khi c6 phudc bdo, trong phudc bdo c6 khi 1a tai hoa. Th€ nén ngudi tu Phat nén ludn giit
tAm minh binh thdn va khong khudy dong trong moi tinh hudng, 1én xudng hay hoa
phu6c. Gid du nhu mot vi Ting tu tip hAm hiu ndi son 14m cling cOc, it ngudi thim viéng
hoan cdnh song that 13 khd s& co6 doc, nhung cudc tu gidi thodt that 1a tinh chuyén. The
roi it 14u sau d6 c6 vai ngudi téi thim cling dudng vi nghe ti€ng pham hanh cla ngudi,
tip 1éu nim xuwa ching bao 1au bi€n thainh mot ngdi chita dd xd, Ting ching dong dao,
chitng d6 phudc thinh duyén hdo, nhung thir hdi c6 may vi con c6 dd thi gid d€ tinh
chuyén tu hanh nhu thud han vi ? Lic 4y cudc tu ching nhitng rd rang di xudng, ma lim
lic con gy toi tao nghiép vi nhitng 16i cudn bén ngoai. Thé nén ngudi tu Phat nén ludn
ghi tAim phdp “Tam vo6 s& cau ndy.”—Trully speaking, worldly phenomena are dharmas
are illusory and dream-like, born and destroyed, destroyed and born. So what is there
which is true ever-lasting and worth seeking ? Furthermore, worldly phenomena are all
relative, in calamities are found blessings, in blessings there is misfortune. Therefore,
Buddhist cultivators should always keep their minds calm and undisturbed in all
situations, rising or falling, unfortunate or blessed. For example, when a monk cultivates
alone in a deserted hut with few visitors. Although his living conditions are miserable and
lonely, his cultivation is diligent. After a while, virtuous people learn of his situation and
come to offer and seek for his guidance, his used-to-be hut now become a huge
magnificient temple, filled with monks and nuns. By then, his blessings may be great, his
cultivation has not only obviously declined, sometimes external events may attract him to
causing more bad karma. Therefore, Buddhist cultivators should always keep in mind
these three Non-seeking practices.

(III)Muoi Diéu Tam Niém— Ten Non-Seeking Practices:
(A) Muoi Piéu Vé S¢ Cau—Ten “Not to seek after anything” Practices:

1)

2)

Nghi d&n than thé thi dirng cAu khong binh khd, vi khong binh khd thi duc vong dé& sinh:
We should not wish (yearn) that our bodies be always free of diseases, because a
disease-free body is prone to desire and lust (because with a disease-free body, one tends
to be tempted with desire and lust). This will lead to precept-breaking and retrogression.

J dvi thi dirng cdu khong hoan nan, vi khong hoan nan thi kiéu xa ndi diy. N&u nhu
chiing ta cf séng mii trong cdnh thanh nhan, nhu ¥, khong bi ddi diin vit, lai ching bi
vudng it nhiéu su khé ndo, vu phién, tat tAm s& sanh ra cdc niém khinh man, kiéu sa; tir
dé ma k&t thanh vo s toi 16i. Phat tif chon thuan phai nhian ndi hoan nan ma thic tinh
con trudng mong va chiém nghiém dudc 151 Phat day l1a ddng. Do d6 ma phdt tAm tinh
chuyén tu hanh ciu gii thodt: We should not wish that our lives be free of all misfortune,
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4)

5)

6)

7)

8)

9)
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adversity, or accident because without them, we will be easily prone to pride and
arrogance. This will lead us to be disdainful and overbearing towards everyone else. If
people’s lives are perfect, everything is just as they always dreamed, without
encountering heartaches, worries, afflictions, or any pains and sufferings, then this can
easily give way to conceit, arogance, etc.; thus, becoming the breeding ground for
countless transgressions and offenses. Sincere Buddhists should always use misfortunes
as the opportunity to awaken from being mesmerized by success, fame, fortune, wealth,
etc. and realize the Buddha’s teachings are true and accurate, and then use this
realization to develop a cultivated mind seeking enlightenment.

Citu xét tim tdnh thi dirng cau khdng khiic mic, vi khdng khiic mic thi s& hoc khong
thdu ddo: We should not wish that our mind cultivation be free of all obstacles because
without obstacles, we would not have opportunities to excell our mind. This will lead to
the transgression of thinking that we have awakened, when in fact we have not.

X4y dyng dao hanh thi ditng cAu khong bi ma chuéng, vi khong bi ma chuéng thi chi
nguyén khong ki€én cudng: We should not wish that our cultivation be free of demonic
obstacles, because our vows would not be then firm and enduring. This leads to the
transgression of thinking that we have attained, when in fact we have not.

Viéc lam thi dirng mong dé thanh, vi viéc d€ thanh thi 1dng hay khinh thudng kiéu ngao:
We should not wish that our plans and activities meet with easy success, for we will then
be inclined to thoughts of contempt and disrespect. This leads to the transgression of pride
and conceit, thinking ourselves to be filled with virtues and talent.

Giao ti€p thi dirng cau 1¢i minh, vi Igi minh thi mat di dao nghia: We should not wish for
gain in our social relations. This will lead us to violate moral principles and see only
mistakes of others.

Vi ngudi thi dirng mong tat cd déu thuin theo y minh, vi dugc thuin theo ¥ minh thi
long tat ki€u cing: We should not wish that everyone, at all times, be on good terms and
in harmony with us. This leads to pride and conceit and seeing only our own side of every
issue.

Thi an thi dirng cAu dén dép, vi cAu dén ddp 1a thi An c6 muu d6: We should not wish to
be repaid for our good deeds, lest we develop a calculating mind. This leads to greed for
fame and fortune.

Thay lgi thi dirng nhing vao, vi nhing vao thi si mé phdi dong: We should not wish to
share in opportunities for profit, lest the mind of illusion arise. This leads us to lose our
good name and reputation for the sake of unwholesome gain.

10) Oan tc khdng cAn bién bach, vi con bién bach 13 nhdn ngi chua xd: When subject to

injustice and wrong, we should not necessarily seek the ability to refute and rebut, as
doing so indicates that the mind of self-and-others has not been severed. This will
certainly lead to more resentment and hatred.

(B) Ludn Bdo Vuong Tam Mudi ciia Diic Phdt—Thus, the Buddha advised all of us to

1)

2)

consider:

LAYy binh khd 1am thudc thAin—Turn suffering and disease into good medicine (consider
diseases and sufferings as miraculous medicine).

LAy hoan nan lam gidi thodt—Turn misfortune and calamity into liberation (take
misfortune and adversity as means of liberation).
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3) LAy khic midc lam thd vi—Turn obstacles or high stakes into freedom and ease (take
obstacles as enjoyable ways to cultivate ourselves).

4) LAy ma quan lam ban dao—Turn demons or haunting spirits into Dharma friends (take
demonic obstacles as our good spiritual advisors).

5) LAy khoé khiin 1am thich thi—Turn trying events into peace and joy (consider difficulties
as our joy of gaining experiences or life enjoyments).

6) Lay ké té bac lam ngudi gidp d6—Turn bad friends into helpful associates (treat
ungrateful people as our helpful aids).

7) LAy ngudi chong d6i lam ndi giao du—Turn apponents into “fields of flowers” (consider
opponents as our good relationships).

8) Coi thi 4n nhu d6i dép b6—Treat ingratitude as worn-out shoes to be discarded (consider
merits or services to others as ragged slippers).

9) LAy sy x4 lgi 1am vinh hoa—Turn frugality into power and wealth (take frugality as our
honour).

10) LAy oan (fc 1am ctra ngd dao hanh—Turn injustice and wrong into conditions for progress
along the Way (consider injustice or false accusations as our virtuous gate to
enlightenment).

(IV) Loi Phét day vé Vo S6 Cdu trong Kinh Tic Thdp Nhi Chuong— The Buddha’s
Teachings on the Non-Seeking Practices in the Forty-Two Sections Sutra: “Cé vi sa Mon
héi Phat, ‘Bédi 1y do gi ma biét dugc ddi trudc, ma hdi nhap dude dao chi thugng? Pic
Phat day: ‘“TAm thanh tinh, chi vitng bén thi hoi nhip dao chi thugng, ciing nhu khi lau
kinh hét do thi trong sdng hi€n 19; doan tin 4i duc va tAm vd sd cau thi s& biét dJi
trudc’.”—*“A Sramana asked the Buddha: ‘What are the causes and conditions by which
one come to know past lives and also by which one’s understanding enables one to attain
the Way?” The Buddha said: ‘By purifying the mind and guarding the will, your
understanding can achieve (attain) the Way. Just as when you polish a mirror, the dust
vanishes and brightness remains; so, too, if you cut off and do not seek desires, you can
then know past lives.” (Chapter 13).

Phat Negon:

Xuit gia bit hét 4i duc 1a kho, tai gia theo dudng sinh hoat 1a khé, khong phdi ban ma chung
& 1a khd, qua lai trong vong ludn hdi 12 khd. VAy cdc nguoi hiy gidc ngo dé dirng qua lai
trong vong thdng khd Ay—It is difficult to renounce the world. It is difficult to be a
householder. It is painful to associate with those who are not friends. It is painful to be
wandering in the samsara forever. Reaching the enlightenment and let wander no more! Let’s
suffer no more! (Kinh Phdp Ci—The Dammapada Sutta 302)

Chénh tin ma gi6i hanh, dudc danh du va thanh tai, ngudi ndo dudc nhu thé, d€n dau ciing
ton vinh—He who is full of faith and virtue, possessed of honor and holy wealth, revered and
honoured wherever he goes (Kinh Phap Ci—The Dammapada Sutta 303).
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CHUONG BON MUOI BAY
CHAPTER FORTY-SEVEN

Badt Dai Nhdn Gidc
Eight Awakenings of Great People

(I) Lich s va cong ndng cia Kinh Bdt Dai Nhdn Gidc— History and usage of the Sutra on

1y

2)

3)

4)

the Eight Awakenings of Great People:

Sa mon An Th€ Cao, ngudi Parthia, dich tit Phan sang Han vao khodng niam 150 sau Tay
Lich (ddi Hau Hdn) tai Trung TAm Phét Gido Lac Duong. Hoa Thugng Thich Thanh Tu
dich tir Han sang Viét vao khodng thap nién 70s. Nguyén vin ban kinh bing Phan ngit
khong biét con luu truyén t6i ngdy nay hay khong. Kinh nay thich hdp véi cd hai truyén
théng Phat gido Nguyén Thdy vd Pai Thira: Shramana An Shi Kao, a Partian monk,
translated from Sanskrit into Chinese in about 150 A.D. (during the Later Han Dynasty).
Most Venerable Thich Thanh TU translated from Chinese into Vietnamese in the 1970s.
The original text of this sutra in Sanskrit is still extant to this day. This sutra is entirely in
accord with both the Theravada and Mahayana traditions.

Ky that, tirng diéu trong tdm diéu gidc ngd cla cdc bic vi nhin trong kinh ndy c6 thé
dugc coi nhu 1a dé tai thién qudn ma hang Phat t& chiing ta, dém 14n ngay hing gif tho
tri, chi thanh tung niém ghi nhd, tdm diéu gidc ngd cla cdc bac vi nhan: In fact, each of
the eight items in this sutra can be considered as a subject of meditation which Buddhist
disciples should at all times, by day and by night, with a sincere attitude, recite and keep
in mind eight truths that all great people awaken to.

Tdm Chon Ly ma chu Phat, chu B T4t va cdc bac vi nhian da tirng gidc ngd. Sau khi gidc
ngod, cdc vi Ay lai ti€n tu vo ngdn tir bi dao hanh d€ ting trudng tri hué. Ding thuyén
Phdp Than thong dong dao choi cdi Nié€t Ban, chi trd vao bién sanh tif theo dai nguyén
cifu d6 ching sanh. Céc bac ndy lai diung tim Piéu Gidc Ngo d€ khai 16i dit diu ching
sanh, khi€n cho ai ni'y déu bi€t ranh sy khd nio ciia tif sanh sanh tit, dé tir d6 can ddm xa
lia ngii duc bgn nho ma quyét tim tu theo Pao Thdnh: Eight Truths that all Buddhas,
Bodhisattvas and great people awaken to. After awakening, they then energetically
cultivate the Way. By steeping themselves in kindness and compassion, they grow
wisdom. They sail the Dharma-body ship all the way across to Nirvana’s other shore, only
to re-enter the sea of death and rebirth to rescue all living beings. They use these Eight
Truths to point out the right road to all beings and in this way, help them to recognize the
anguish of death and rebirth. They inspire all to cast off and forsake the Five Desires, and
instead to cultivate their minds in the way of all Sages.

N&u 12 Phat tif phai nén ludn tri tung kinh nay, hiing dém thudng tri tung va nghi tudng
dén tdm diéu ndy trong mdi niém, thi bao nhiéu tdi 16i thdy déu tiéu sach, thong dong
ti€n vao néo Bd PE, nhanh chéng gidc ngd, mai mai thodt ly sanh tir, va thudng tru noi
an lac vinh ctru: If Buddhist disciples recite this Sutra on the Eight Awakenings, and
constantly ponder its meaning, they will certainly eradicate boundless offenses, advance
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toward Bodhi, quickly realize Proper Enlightenment, forever be free of death and rebirth,
and eternally abide in joy.

(II) Hinh thiic ciia kinh— The form of the sutra: Xét vé phuong dién hinh thic thi kinh vin
rat don gidn. Kinh vin rat c6, vin thé ciia kinh thudc loai k&t tip nhu Kinh T¢ Thap Nhi
Chuong va Kinh Luc D6 T4ap. Tuy nhién, ndi dung ctia kinh rat sdu sic nhiém mau—The
form of the sutra is very simple. The text form is ancient, just like the Forty-Two Chapters
and the Sutra on the Six Paramitas. However, its content is extremely profound and
marvelous.

(ITI)N¢i dung ctia Kinh Bdt Dai Nhdn Gidc— Content of the Sutra on the Eight Awakening
of Great People: Ai trong chiing ta ciing déu khao khdt siu xa mudn dat dugc hanh phiic
va ¢d sifc tranh né khd dau phién ndo; tuy nhién, nhitng hinh vi va cdch tng xi cia minh
trong cudc sdng hiing ngay ching nhitng khong mang lai dugc hanh phiic, ma ngudgc lai,
chiing chi 1am ting thém khd dau phién ndo cho chinh minh. Tai sao lai nhu viy? Phat
gido cho ring chi don thuin 1a chiing ta khong gidc ngd chin ly. Phit gido cho ring cdc
kinh nghiém c6 vé nhu vui suéng trén cdi ddi nay thyc chat déu 13 nhitng trang thdi dau
khd. Phat t thuan thanh nén thdy & van dé nim & chd ching ta cdm nhin ching nhu
nhitng trang thdi vui suéng chi vi khi so sinh véi nhitng kinh nghiém khd dau phién nio
thi ching c6 vé nhu 1a nhe nhang va thodi m4i hon, th€ thoi. Phat tif nén ngay dém hét
l1ong doc tung va thién qudn vé tim diéu gidc ngd 16n ma chu Pai B6 Tit di khim
phia—Everyone of us knows what we deeply aspire to gain is happiness and what we try
to avoid is sufferings and afflictions; however, our actions and behaviors in daily life do
not bring us any joy and happiness; on the contrary, they only lead us to more sufferings
and afflictions. Why? Buddhism believes that we cause our own sufferings and afflictions
because we are not awakening of the truth. Buddhism claims that experiences which are
apparently pleasurable in this world are ultimately states of suffering. Devout Buddhists
should see clearly the point is that we perceive them as states of pleasure only because,
in comparison to states of sufferings and afflictions, they appear as a form of relief. A
disciple of the Buddha, day and night, should wholeheartedly recite and meditate on the
eight awakenings discovered by the great beings.

1) Diéu Gidc Ngo Thit Nhat—The First Awakening: Gidc ngd ring cdi th€ gian 1 vo
thudng, dat nuSc nguy ngip, bon dai khd khong, nim 4m khong phdi ta, ludn sinh luén
diét thay d6i, hu nguy vo chii, tim 13 ngudn 4c, hinh 14 ritng toi bat tinh, hiay quédn sit nhu
th€ ma lia din sanh tf—The awareness that the world is impermanent. All regimes are
subject to fall; all things composed of the four elements that are empty and contain the
seeds of suffering. Human beings are composed of five aggregates, and are without a
separate self. They are always in the process of change, constantly being born and
constantly dying. They are empty of self, without sovereignty. The mind is the source of
all unwholesome deeds and confusion, and the body is the forest of all impure actions. If
we meditate on these facts, we can gradually be released from the cycle of birth and
death.

a) Ddi vo thudng qudc dd bd don: The world is impermanent, countries are perilous and
fragile.
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T dai khd khong: The body’s four elements are a source of pain; ultimately, they are
empty.

Nim 4m khong phai ta: The Five Aggregates (Skandhas) are not me.

P3&i d5i sanh diét ching 1au: Death and rebirth are simply a series of transformations.

Gi ddi khdng chi 1y mau khé tin: Misleading, unreal, and uncontrollable.

Tam 12 ngudn dc xuit sanh: The mind is the wellspring of evil.

Than hinh ritng tdi ma minh ching hay: The body is the breeding ground of offenses.
Ngudi ndo quén sit th€ niy sé 1An hodi sanh tir sém chdy thodt ra: Whoever can
investigate and contemplate these truths, will gradually break free of death and rebirth.
Diéu Gidc Ngd Thit Hai—The Second Awakening: Gidc ngd ring ham mudn nhiéu la
khd nhiéu. T4t cd nhitng khé khin trén ddi ndy déu khdi Ién tir 1ong tham duc. Nhitng ai
it ham muon thi méi c6 khd ning thu gidn, thin tim méi dudc gidi thodt khdi nhitng hé
luy cla cudc doi—See Awareness that more desire brings more suffering. The awareness
that more desire brings more suffering. All hardships in daily life arise from greed and
desire. Those with little desire and ambition are able to relax, their bodies and minds are
free from entanglement.

Tham duc nhiéu, khé thiét thém nhiéu (ham mudn nhiéu 1a khd nhiéu): Too much desire
brings pain.

Nhoc nhiin sanh tif bao nhiéu (tdt c nhitng khd nhoc trén d5i déu do ham mudn ma ra)
bdi do tham duc, ma chiéu khd nay: Death and rebirth are tiresome ordeals which stem
from our thoughts of greed and desire.

Nhitng ai ¢6 it ham mudn thi than tAm dugc gidi thoat ty tai (b6t 1ong tham duc ching
giy, thAn tAm ty tai vui ndy ai hon): By reducing desires, we can realize absolute truth
and enjoy independence and well-being in both body and mind.

Diéu Gidc Ngo Thit Ba—The Third Awakening: Gidc ngd ring tim chiing sanh khong
bao gid bi€t dd, chi tham cAu nhi¢u nén toi 4c ludn ting. Trong cudc song hiing ngay lic
nao ho cling mong dudc in ngon, mic dep, trang sic 16ng 1y, nhung nhitng thit ndy chi
lam minh thda min trong mot thdi gian ngdn ma thoi, nhung sau d6 mot thdi gian chinh
nhitng thit da tirng mang lai niém vui cho minh gid diy c¢6 thé 1am cho minh nham chan.
Ciing nhu vay, danh vong ma chiing ta dang c6 ciing khong khdc gi. Ban ddu minh c6 thé
nghi ring minh that hanh phic khi dugc ndi danh, nhung sau mot thdi gian, nhitng gi minh
cam thdy c6 thé chi con 1a sy nham chdn va khong thda man. Bic Bd Tat khong thé, ma
ngugc lai tim ludn biét dd, ludn thanh ban lac dao, ludn 14y tri hué 1am sy nghiép tu
hanh—The awareness that the human mind is always searching for possessions and never
feels fulfilled. This causes impure actions to ever increase. In our daily life we always
want to have good food, nice clothes, attractive jewllery, but we only feel satisfied with
them for a short time, after that, the very same object that once gave us pleasure might
cause us frustration now. The same can also be applied to fame. At the beginning we
might think ourselves that we are so happy when we are famous, but after some time, it
could be that all we feel is frustration and dissatisfaction. Bodhisattvas, however, always
remember the principle of having few desires. They live a simple life in peace in order to
practice the Way, and consider the realization of perfect undestanding as their only
career.
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Pim mé trin mai mi€t ching dirng: Our minds are never satisfied or content with just
enough.

Mot bé cau dudc vo chirng: The more we obtain, the more we want.

Tdi kia thém 16n cé ngirng duge dau: Thus we create offenses and do evil deeds.

Nhitng hang BS Tat hiéu siu: Bodhisattvas do not make mistakes.

Nh6 cau tri tic ching 1au ching sdn: Instead, they are always content.

Cam ngheo gilf dao 1a hon: Nurture the way by living a quiet life in humble surroundings.
LAu cao tri hué ching khdn dyng 1én: Their sole occupation is cultivating wisdom.

Diéu Gidc Ngo Thit Tu—The Fourth Awakening: Gidc ngd ring biéng ludi 1a doa lac,
nén thudng phai tu hanh tinh tin d€ dep tit tf ma ma thodt ra nguc ngii 4m va tam gidi—
The awareness of the extent to which laziness is an obstacle to practice. For this reason,
we must practice diligently to destroy the unwholesome mental factors which bind us ,
and to conquer the four kinds of Mara, in order to free ourselves from the prison of the
five aggregates and the three worlds.

K¢ bi€ng ludi ha liét tram luan: Idleness and self-indulgence will be our downfall.
Thudng tu tinh tAn vui mirng, dep trir phién nio 4c quin nhi€u ddi: With unflagging
vigor, Great people break through their afflictions and baseness.

B6n ma hang phuc nhu chdi. Nguc ti 4m gi6i thdnh thoi ra ngoai: They vanquish and
humble the Four Kinds of Demons, and they escape from the prison of the Five Skandhas.
Piéu Gidc Ngd Thit Nim—The Fifth Awakening: Gidc ngd ring vi si mé nén phai sinh
tl tir sinh khong ddt. Vi th€ Bo Tat ludn hoc nhiéu, nghe nhiéu d€ phat trién tri hué,
thanh tyu bién tai. Nhd vdy ma c6 thé gido héa hét thdy ching sanh vao cinh gidi hy
lac—The awareness that ignorance is the cause of the endless cycle of birth and death.
Therefore, Bodhisattvas always listen and learn in order to develop their understanding
and eloquence. This enables them to educate living beings and bring them to the realm of
great joy.

Ngu si 12 gdc khd luan hdi: Stupidity and ignorance are the cause of death and rebirth.

B6 T4t thudng nhé khdng ngudi: Bodhisattvas are always attentive to.

Nghe nhiéu hoc rong ching loi chiit ndo: And appreciative of extensive study and
erudition.

Vun bdi tri tué cang cao: They strive to expand their wisdom.

Bién tai diy dd cdng lao chéng thanh: And refine their eloquence.

Pidng dem gido hda chiing sanh: Teaching and transfoming living beings.

Ni€t ban an lac con lanh nao hon: Nothing brings them greater joy than this.

Piéu Gidc Ngd Thit Sdu—The Sixth Awakening: Gidc ngd ring ngheéo khd sinh nhiéu
o4n han giin hdn, tir 46 ma dc duyén két tu. B4 T4t binh ding bd thi, khong phan biét ké
odn ngudi than, ching nghi d&n 15i xua, ciing khdng ghét ngudi duong thdi 1am dc—The
awareness that poverty creates hatred and anger, which creates a vicious cycle of
negative thoughts and activity. When practicing generosity, Bodhiattvas consider
everyone, friends and enemies alike, as equal. They do not condemn anyone’s past
wrongdoings, nor do they hate those who are presently causing harm.

Ngudi khd ngheéo 1im k&t odn hdn: The suffering of poverty breeds deep resentment.
Khong duyén tao tic 4c ddu son: Wealth unfairly distributed creates ill-will and conflict
among people.
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B6 Tat bd thi, ai hon ké niy, 1ong khong con thdy kia day: So, Bodhisattvas practice
giving and treat friend and foe alike.

it khi nhé d&€n budn giy thud nao. Di ngudi 1am 4c bi€t bao, mot 1ong thuong x6t khd
dau cttu gium: They neither harbor grudges nor despite evil-natured poeple.

Piéu Gidc Ngo Thit Biy—The Seventh Awakening: Gidc ngo ring ngii duc din d&n 13i
va. Dil cling ngudi tuc sinh s6ng ma khdng nhiém théi trin tuc. Nhu vi Ty Kheo xuit gia,
thudng chi tam y nhat bit, séng thanh bin lac dao, gidi hanh thanh cao, binh ding va tir
bi v6i tAt ca chiing sanh moi loai—The awareness that the five categories of desire lead
to difficulties. Although we are in the world, we should try not to be caught up in worldly
matters. A monk, for example, has in his possession only three robes and one bowl. He
lives simply in order to pratice the Way. His precepts keep him free of attachment to
worldly things, and he treats everyone equally and with compassion.

Nim duc gdy 1am 13i ngi't tr&i. Tuy ngudi thé tuc ngoai ddi: Great people, even as laity,
are not blightly by worldly pleasures.

Ma 1ong khong nhi€m vui chdi th€ tinh, ba y thudng nhd ctia minh, ngdy ndo s& dugc 6m
binh ngao du: Instead, they constantly aspire to take up the three precepts-robes and
blessing-bowl of the monastic life.

Chi mong lia tuc di tu, dao gin trong sach ching lu khong md: Their ideal and ambition is
to leave the household and family life to cultivate the way in immaculate purity.

Hanh lanh cao viit kinh thd, thuong yéu tit cd khong bd bén dau: Their virtuous qualities
are lofty and sublime; their attitudes toward all creatures are kind and compassionate.
Piéu Gidc Ngo Thit TAm—The Eighth Awakening: Gidc ngd lita dit sanh tif gdy ra vo
lugng khé nio khip noi. BS Tat phat dai nguyén citu gitip tit ca chiing sanh moi loai,
cling chiu khé véi chiing sanh moi loai, va ddn dit chiing sanh d&€n canh gidi an lac—The
awareness that the fire of birth and death is raging, causing endless suffering everywhere.
Bodhisattvas should take the Great Vow to help everyone, to suffer with everyone, and to
guide all beings to the realm of great joy.

Tt sanh hodi dau khd vo cling: Rebirth and death are beset with measureless suffering
and afflictions, like a blazing fire.

Phat tAm dong manh dai hung: Thus, great people make the resolve to cultivate the Great
Vehicle.

Quyé&t 1ong dd hét ddng chung Niét ban: To rescue all beings.

Tha minh chiu khd mu6n van, thay cho tit cid an nhan thinh thdi: To endure endless
hardship while standing in for others.

Moi ngudi déu dugc vui tuoi, d€n bd gidc ngd rang ngdi hio quang: To lead everyone to
ultimate happiness.
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Phdt Ngon:

bé tr Kiéu Pdp Ma, phai ludn ty tinh gidc, v ludn ngay hay dém, thudng niém tudng Ting
gia—The disciples of Gotama are always awake. Those who always contemplate the Sangha
by day and night (Kinh Phdp Ci—The Dammapada Sutta 298).

bé tit Kiéu Pdp Ma, phdi ludn tu tinh gidc, vo ludn ngay hay dém, thudng niém tudng sic
than—The disciples of Gotama are always awake. Those who always contemplate the body
by day and night (Kinh Phap Cd—The Dammapada Sutta 299).

Dé tit Kiéu Pdp Ma, phai ludn ty tinh gidc, vd luan ngay hay dém, thudng vui diéu ba't sdt—
The disciples of Gotama are always awaken. Those who always contemplate delight in
harmlessness or compassion by day and night (Kinh Phap Ci—The Dammapada Sutta 300).

Tit Thdp Nhi Chuong Kinh (Kinh Bén Muoi Hai Chuong)— Sutra In Forty-Two Sections:
Chuong 24— Chapter 24: Dic Phat day: “trong cédc thit 4i duc, khong gi hon sic duc. Sy ham
mudn sic duc manh hon moi thit khdc. Hi ¢6 mot sic duc nhu vy, néu ¢6 cdi thit hai giong
nhu sic duc, thi khong ai ¢6 thé tu tip theo Pao dugc.”—The Buddha said: “As to love and
desire, no desire is as deep-rooted as sex; there is nothing greater than the desire for sex.
Fortunately, it is one of a kind. If there were something else like it, no one in the world would
be able to cultivate the Way.”

Chuong 26— Chapter 26: Thién than dang cho Pitc Phat mot ngoc nif véi y dd phd hoai tAim
y clia Phat. Phat bdo: “Tii da 6 u€, ngudi dé€n diy lam gi? Di di, ta khong ding dau.” Thién
thin cang thém kinh trong, do d6 ma héi vé y ctia Pao. Pitc Phat vi 6ng ma gidng phap. Ong
nghe xong dic qua Tu-Pa-Hoan.”—The heavenly spirits, desiring to destroy the Buddha’s
resolve, offered Jade women to him. The Buddha said: “Skin-bags full of filth.” What are you
doing here? Go away, [ am not interested.” Then, the heavenly spirits asked most respectfully
about the meaning of the Way. The Buddha explained it for them and they immediately
obtained the fruition of Srotaapanna.”

Chuong 27— Chapter 27: Dtc Phat day: “Ngudi thyc hanh theo dao nhu khiic gd ndi va troi
theo dong nu6c. N&u khong bi ngudi ta vét, khdng bi quy than ngin trd, khong bi nudc xody
lam cho dirng lai, va khong bi hu ndt, ta ddm bao ring khiic cAy 4y sé& ra d&€n bién. Ngudi hoc
dao né€u khong bi tinh duc mé hoic, khong bi ta ki€n 1am rdi loan, tinh tin tu tap dao gidi
thodt, ta bdo 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.”
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CHUONG BON MUOI TAM
CHAPTER FORTY-EIGHT

Cdan— Canh— Thiic
Organs— Objects— Consciousnesses

(A) Can—Organs

(A-1) Tong quan vé “cdn”—An overview of “Indriya”

(A-2-1) Nghia ctia “cdn ”— The meanings of “Indriya”

(A-2-2)Nhitng dinh nghia liéen quan dén “Cdn”— Definitions which are related to
“Indriya”

(A-3) Phan logi can— Categories of “Andriyam”

(I) Ngii Can— Five senses.

(I1) Luc Can— The six indriyas.

(IIH)Muoi Cin Ciia Chu Pai Bé Tdt—Ten kinds of faculties of Great Enlightening Beings.

(IV)Hai muoi hai can— Twenty-two faculties.

(A-4) Thu Thiic va Hj Tri Cac Can— Restraint and Guardian of the sense-door
(I) Thu Thiic cdc Cdn— Sense restraint.
(1) Ho Tri cdc Can— Guardian of the Sense-door.

(B) Canh— Objects

(B-1) Téng quan va Y Nghia ciia “Canh ”— Overview and Meanings of “External States”
(1) Téng quan vé Cdnh—An overview of External States or Objects.

(II) Nghia ciia Canh—The meanings of Objects.

(III)Nhitng canh gidi khdc— Other Realms.

(B-2) Phén loai canh— Categories of Objects

(I) Nhi Canh—Two realms.

(II) Tam Cdnh— Three kinds of object-domain.
(II1)Bén cdnh gidi— Four realms.

(IV)Nam Cdnh Phdt— Five realms of a Buddha.

(V) Luc Canh— The six objects.

(VI) Chin Cdnh—Nine realms.

(VII)Thdp Cdnh—Ten stages or objects in meditation.
(VIII)Muoi Tam Cdnh— Eighteen realms.

(C) Thitc— Consciousnesses: Vinnana (p)— Parijnana or Vijnana (skt)

(C-1) Téng quan va Y Nghia ciia Thitc— Overview and Meanings of Consciousnesses
(1) Téng quan vé Thitc—An overview of Consciousness.

(II) Nghia ciia Thitc— The meanings of Consciousness.
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(III) Nhitng dinh nghia khdc lién quan dén Thiic— Other definitions which are related to
Consciousness.
(IV) Anh hudng ctia Thitc— The influence of Parijnana.

(C-2) Cdc Loai Thitc—A varities of Vijnana

(I) Nhdt Thitc— One Vijnana.

(1) Nhi Thitc—Two kinds of vijnana.

(IlI)Tam Thitc— Three kinds of perception.

(1V)Tw Thitc— Four classes of consciousness.

(V) Ngii Thitc— Five senses of consciousness.

(VI)Luc Thitc—Six conceptions (consciousnesses).

(VII)Bdy thitc— Seven consciousnesses.

(VIII)Bdt Thitc—Eight kinds of vijnana: See Bdt Thiic in Chapter 49.
(IX)Citu Thitc— Nine kinds of vijnana.

(X) Hai Muoi Bén Thitc Duc Gidi— Twenty-four sense-sphere beautiful minds.
(X1)V6 Luong Thiic.

(XI1)Vé thitc— Unconsciousness.
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(A) Cdn
Organs

(A-1) Tong quan vé “cin”
An overview of “Indriya”

Ly do khi€n con ngudi doa dia nguc, lam nga quy, hodc sdc sanh, vin van, khong ngoai
su chi phdi clia luc cidn. Con ngudi s& di sanh 1am a tu la, sanh 1&n ¢di trdi hay sanh vao
cdi ngudi cling khong ngoai tdc dung clia sdu cin ndy. Pong ¥ luc cin gitp chiing ta sinh
hoat trong cudc sdng hiing ngay, nhung chiing lai 13 tdc nhin chinh ruéc khd dau phién
ndo vao than tAm cta ching ta. Chiing chinh la nhitng nhn t6 chinh khi€n ching ta gy
toi tao nghiép, dé rdi cudi cling phai bi doa vao cdc dudng dif ciing vi ching. Ching ta
dirng cho ring mit 1a vat tot, gidp minh nhin thiy, bdi vi chinh do sy gitip d& clia midt ma
sanh ra di thi phién ndo, nhu khi mit nhin thi'y sic dep thi minh sanh Iong tham sic dep,
tham tdi mic diu dat hay khong dat dudc cdi sic 4y minh vin bi phién nio ché ngu.
Ngay ca tai, miii, lu&i, thin, va y ciing déu nhu vay. Chiing khi€n minh phat sanh dd thi
phién ndo. Chinh vi th€ ma D¢ Phat khuyén ching dé tif cia Ngai nhu thé ndy: “Céc
con phdi tu lam sao cho trén khong biét c6 trdi, gitta khong bi€t ¢6 ngudi, dusi khong
bi€t c¢6 dat.” Tu nhu th€ ndo ma trdi, dat va ngudi khdong con dnh hudng dén luc cin,
dong tay nam bic ciing khong con dnh hudng dén luc cin, Ay chinh 1a ldc ching ta gidi
thodt khéi moi chudéng ngai—The six faculties are the main reasons that cause human
beings to fall into hells, to be reborn in the realm of the hungry ghosts, or animals, asuras,
devas, or human beings, etc. It is agreeable that the six faculties that help us maintain our
daily activities, but they are also the main factors that bring sufferings and afflictions to
our body and mind. They are the main agents that cause us to create unwholesome
karma, and eventually we will fall into evil ways because of them. Do not think that the
eyes are that great, just because they help us see things. It is exactly because of their help
that we give rise to all kinds of sufferings and afflictions. For instance, when we see an
attractive person of the opposite sex, we become greedy for sex. If we do not get what
we want, we will be afflicted; and if we get what we want, we will also be afflicted. The
other faculties, ear, nose, tongue, body and mind are the same way. They make one give
rise to many sufferings and afflictions. Therefore, the Buddha advised his disciples thus:
“You should cultivate until you are unaware of heaven above, people in between, and
earth below.” If we cultivate until the time heaven, earth, people, east, west, south, north,
etc., can no longer impact our six faculties, then at that point we are liberated from all
hindrances.
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(A-2-1) Nghia cua “cdn”
The meanings of “Indriya”

Cin ban: Mula (skt)—Basis—Origin.

Giac quan: Indriya (p & skt)—Senses—Faculty of sense—Organs of sense.

Ning lyc cia gidc quan: Faculty of sense—Sense—Organ of sense.

Ning lyc cia than va tim: Bodily and mental power.

Ning lyc cda tdm linh: Spiritual faculties or power of the spirituality.

Ré cay: C6 sifc sanh trudng, moc ra cdc thit cinh, nhu nhin cin cia mit ¢ sitc manh ¢
thé sinh ra nhin thic, tin cin c¢6 thé sinh ra nhitng viéc thién, nhan tinh c6 tdc dung sanh
ra thién 4c nghi€p—Root, or source which is capable of producing or growing, as the eye
is able to produce knowledge, as faith is able to bring forth good works, as human nature
is able to produce good or evil karma.

(A-2-2) Nhiing dinh nghia lién quan dén “Cdn”
Definitions which are related to “Indriya”

Ai cdn: Root of desire—Duc vong 13 g&c sanh ra cdc phién nio—The root of lust, which
produces the passions.

Dinh Cdn: Sense of meditation—See Chapter 21 (B-4).

Hu¢ Cdn: Sense of wisdom—See Chapter 21 (B-4).

Lac cdn: Organs of pleasure—Sdu cin mit, tai, mii, ludi, thin vd y—The six organs of
eyes, ears, nose, tongue, body and mind.

Ménh Cdn: Basis for life—Root of reincarnation
cudc song hay su tdi sanh 1a phi sdc phi tAim, ma 13 do nghiép clia qud khit sinh ra, Pai
Thira chdp nhin cdi ndy mugn tén 13 ménh cin, chit khong phai 1a thyc thé riéng c6 bon
ménh—A root or basis for life or reincarnation, the nexus of Hinayana between two life-
periods, accepted by Mahayana as nominal but not real.

Nghi cdn: Root of doubt—T4nh hay nghi hodc che 14p mat tim thic, khi€n khong thay
dugc chan 1y, khong thuc hanh dudc thién nghiép, ddy 12 mdt trong nim trién cdi—The
overhanging cover of doubt, which prevents sentient beings from seeing and practicing
good deeds, one of the five covers or mental and moral hindrances—See Ngii Chuéng in
Chapter 38.

Nghiép Can: Root of action—B&n hanh—Original action—Can ban hanh dong cia Phat
va B0 Tdt—The method or motive of attainment (Deeds or doings of a Buddha or
bodhisattva).

Nhdn Cdn: Organ of sight—MOot trong luc cin—One of the six senses—See Luc Cidn in
Chapter 48 (A-3) (II).

Niém Cdn: Sense of memory—See Chapter 21 (B-4).

Theo Tiéu Thira gido thi cin ban cla

10) Phit trdn cdn: Indriya (skt)—Organs of sensation—Ngoai hinh ctia ngii cin—Ngii Tran

Phii Tr¢ Chinh Ciin hay ngoai hinh cda ngii ciin, c6 thé thdy dugc hay nghe dugc nhu thi
gidc, thinh gidc, van van, 12 phil trdn phi tr¢ “chinh cin.” DP&i lai v6i thing nghia cin—
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The external organs of sensation, i.e. of sight, hearing, etc, which aid the senses. Also
means “fleeting,” or “vacuous,” these external things having an illusory existence; the
real organs, or indriya; in contrast with the function of faculty of sensation.

11) Tédn Cdn: Sense of endeavor—T4n cin c6 nghia 13 cdi tinh than tinh tdn don thuin va

lién tuc. Chi riéng long tin thanh thi khong di. PSi sdng ton gido cia chiing ta khong thé
12 chan thuc néu chiing ta chua duy tri 1ong tin thanh mot cdch don thuan va khong ngitng
nghi nd lyc d€ tinh thin ton gido cda chiing ta khong bi y&u di hay bi mat ning luc—The
spirit endeavoring purely and incessantly. Faith alone is not enough. Our religious lives
cannot be true unless we maintain our faith purely and constantly endeavor so that our
religious spirit does not weaken or lose its power.

12) Thién Cdn: Kusala-mula (skt)—Good roots.

a)

B6 thi: Almsgiving.

b) Bi min: Mercy.

c)

Tri tué: Wisdom.

13) Thiét Can: Organ of taste—See Luc Cédn in Chapter 48 (A-3) (1D).
14) Tin Cdn: Sense of belief—See Chapter 21 (B-4).
15) Toi Can: Root of sin—Cian bdn cda toi dc la sy khong gidc ngd va vd minh—The

unenlightenment or ignorance.

16) Trdnh Cdn: Vivada-mulani (p)—Roots of contention—Theo Kinh Phiing Tung trong

a)

Trudng BO Kinh, ¢6 sdu tranh cin—According to the Sangiti Sutta in the Long Discourses
of the Buddha, there are six roots of contention:

G day vi Ty Kheo PHAN NO VA UAT HAN, séng khong cung kinh, khong tiry thuan vi
bao Su; khong cung kinh, khong tuy thudn Phdp; khong cung kinh, khong tuy thuin
Ting; khong thanh tyu diy dd cac Hoc Phdp, nén vi 4y khdi 1én tranh ludn gitta chu
Ting. Tranh ludn nhu vay khi€n ching sanh khong hanh phic, khdng an lac; khi€n chu
Thién va loai ngudi khong hanh phiic, ma dau khd. Néu cdc vi thdy dugc trdnh cin ndi
céc vi hay ndi ngudi khic, cdc vi phdi c6 ging doan trir. Néu cdc vi khong thdy tranh
cin, hiy gin giit dirng cho cdc tranh cidn 4y c¢6 cd hdi 1am hai trong tuong lai: Here a
monk who is angry and bears ill-will, he is disrespectful and discourteous to the Teacher,
the Dhamma, and the Sangha, and does not finish his Training. He stirs up contention
within the Sangha, which brings woe and sorrow to many, with evil consequences,
misfortune and sorrow for devas and humans. Should you discover such a root of
contention among yourselves or among others, you should strive to get rid of just that root
of contention. If you find no such root of contention, then you should work to prevent its
overcoming you in the future.

o] day vi Tang CHE DAU va GIA DOI: Here a monk is full DECEITFUL and
MALICIOUS (the rest remains the same as in a).

0 day vi Ty Kheo TAT PO va XAN THAM: Here a monk is ENVIOUS and MEAN (the
rest remains the same as in a).

0 didy vi Ty Kheo LUA PAO va LUONG GAT: Here a monk is CUNNING and
DECEITFUL (the rest remains the same as in a).

0 day vi Ty Kheo AC DUC va TA KIEN: Here a monk is full of evil desires and
WRONG VIEWS (the rest remains the same as in a).
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f) & day vi Ty Kheo CHAP TRUGC SG KIEN, kién tri gin giif ra't khé roi bé: Here a monk
is opinionated, obstinate and tenacious (the rest remains the same as in a).

17) Tri can: Organ of perception.

a) Ngi cidn: Five organs of perception—See Ngii Cdn in Chapter 48 (A-3) (D).

b) BO Tét biét rd cin cdi va khd ning cda ching sanh nén khong con sg hii: To know the
roots or capacities of all beings as do Bodhisattva; therefore, they have no fear.

18) Tiic Cén: Coi ciin dugc vun trong trong tién ki€p—Root of one’s present lot which were
planted in previous existence.

19) Tué Cdn: Root of wisdom—MOot trong ngii ciin, cin c¢6 thé quan dat ching sanh dé ndy
sinh ra dao ly—The organ of wisdom, one of the five organs—See Hué Cian in Chapter
48 (A-3) (D) (5).

20) Ty cdn: Organ of smell—See Luc Cén in Chapter 48 (A-3) (1D).

21) Y Can: Manayatanam (p)—Indriya or Mana-indriya (skt)—Mana-yatana (p)—Faculty of
thinking—Naing lyc tu duy.

a) Nghia ciia Y Cin— The meanings of Faculty of thinking:

i) Tri gidc: Ndng lyc tw duy—The perception of thinking.

ii) Cén cda tim: The organ of mind.

iii) Y cin, mot trong Luc Cin, ¢6 sy nhan thitc cla tv duy hay tAm suy nghi (cdnh s§ ddi clia
mit, tai, mii, ludi, thin 12 do sic phdp t& dai dat, nuSc, lira, gié hinh thanh; trong khi
canh s& ddi v6i y cin 1a tim phdp nghia 1a ddi véi phdp cinh thi ndy sinh ra y thic):
Thought, the mind-sense, the sixth of the senses, the perception of thinking or faculty of
thinking or the thinking mind.

b) Y Cdan theo Hoa Thigng Piyadassi trong quyén “Con Puing C6 Xua”—Faculty of
thinking according to Most Venerable Piyadassi in “The Buddha’s Ancient Path”: Theo
Hoa Thugng Piyadassi trong quyén “Con Pudng CS Xua,” y cin nhan thitc cdc phdp tran,
chiing ta bi€t khong phai 14 thi gi c6 thé s mé hay nhin thd'y dugc nhu nim cin khic
nhin thitc nim trin, con mit nhin thifc thé gidi cda mau sic, hay nhitng sic tran; 16 tai
c6 thé nghe dugc cdc Am thanh, van van. Tuy nhién, tAim nhan thic th€ gidi clia nhitng ¥
niém va tu tudng. Cin (Indriya) theo nghia den 1a “thd 1anh” hay “Ong chi”. Céc sic chi
c6 thé dudc thi'y bing nhidn cin, chit khong phai bing tai, nghe ciing vay, phdi c6 nhi
cin, van van. Khi n6i dé€n thé gidi cla nhitng ¥ niém va tu tudng thi tAm cin 1a 6ng chd
cai quan linh vyc tinh than ndy. Con mit khong thé nghi ra cdc tu tudng va tap trung cic
¥ niém lai, nhung né 1 cong cu dé€ thdy cic sic, th€ gidi cia mau sic—According to
Most Venerable Piyadassi in “The Buddha’s Ancient Path,” faculty of mind recognizes
mental objects, we know, is not something tangible and perceptible like the other five
faculties, which recognizes the external world. The eye cognizes the world of colors
(vanna) or visible objects, the ear audible sounds, and so forth. The mind, however,
cognizes the world of ideas and thoughts. Faculty of mind literally means “chief” or
“lord”. Forms can only be seen by the faculty of the eye and not by the ear, hearing by
the faculty of the ear, and so on. When it comes to the world of thoughts and ideas the
faculty of the mind lord over the mental realm. The eye can not think thoughts, and
collect ideas, but it is instrumental in seeing visible forms, the world of colors.
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(A-3) Phan loai cdn
Categories of “Andriyam”

(I) Ngii Cin— Five senses: Pancendriyani (skt)—Ngii cin c6 thé 1a nhitng cira ngd di vao

dia nguc, dong thdi ching ciing 12 nhitng clra ngd quan trong di vao dai gidc, vi tr d6 ma
chiing ta giy toi tao nghiép, nhung cling nh d6 ma ching ta ¢6 thé hanh tri chanh dao—
The five sense-organs can be entrances to the hells; at the same time, they can be some
of the most important entrances to the great enlightenment; for with them, we create
karmas and sins, but also with them, we can practise the right way.

(A-1)Theo Kinh Phiing Tung trong Trudng B Kinh, c6 nim cin—According to the Sangiti

1y

2)

3)

4)

5)

Sutta in the Long Discourses of the Buddha, there are five roots or faculties (indriyani)—
The five organs of the senses—Five spiritual faculties:

Mit: Eyes—Thi gidc—PAy 12 mdt trong sdu gidc quan hay sdu chd dé nhan bi€t—This is
one of the six senses on which one relies or from which knowledge is received.

Tai: Ears—Thinh gidc—Theo dao Phat, ddy 1a mot trong sdu sy hoa hdp gitta sdu cin
vGi sdu tran, tai phai hoa hop v6i Am thanh nghe—According to Buddhism, this is one of
the six unions of the six sense organs with the six objects of the senses, the ears is in
union with sound heard.

Miii: Nose—Khitu gidc—Mii phai hoa hgp véi mui ngii, mot trong sdu sy hoa hgp gitta
sdu cin vGi sdu tran—Nose is in union with the smell smelt, this is one of the six unions
of the six sense organs with the six objects of the senses.

Ludi: Tongue—Vi gidc—Ludi phdi hdoa hgp v6i vi duge ném, day la mot trong sdu sy
hoa hop giita sdu cin v6i sdu train—Tongue is in union with the taste tasted, this is one of
the six unions of the six sense organs with the six objects of the senses.

Than: Body—Xic gidc—Than phai hdoa hgp vé6i vat ti€p xidc, day la mot trong sdu su
hoa hgp giita sdu cin vdi siu tran—Body is in union with the thing touched, this is one of
the six unions of the six sense organs with the six objects of the senses.

(A-2)B6n Nguyén Nhan Khoi Day Nhian Cin—Four causes that cause the eye-sense to be

1)

a)

b)

d)

2)

awakened: Cdc cin khdc lai ciing bi khoi ddy cling cdch nay—Other sense organs are
also awakened in the same manner.

Trong Kinh Ling Gid, Ptc Phiat di nhic Mahamati vé bon nguyén nhin khoi diy nhin
can—In the Lankavatara Sutra, the Buddha reminded Mahamati about the four causes
that cause the eye-sense to be awakened.

Chap vao thé gidi s ki€n, khong bi€t ring da’y 1a do tAm tao nén: Being attached to the
visible world, not knowing it is mind-made.

B4m chit vao cdc hinh sdc do bdi tap khi clia nhitng suy luan khdng vitng chic va nhitng
ki€n gidi sai 1am tir vd thi: The tenaciously clinging to forms due to the habit-energy of
unwarranted speculations and erroneous views from beginningless time.

Ty tinh cta chinh cdi thite: The self-nature of the Vijnana itself.

Qud ham mudn cdi phifc tinh cda cdc hinh sic v tuwdng trang: An eager desire for the
multitudinousness of forms and appearances.

LJi Phat day vé “Bon Nguyén Nhan Khoi Ddy Nhian Cin”—The Buddha’s teachings on
“Four causes that cause the eye-sense to be awakened”: Do d6 buc Phit ndi: “Nay
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Mahamati! Do b&i bon nguyén nhan khoi ddy nhdn cin ndy ma céc con séng cla céc
thicc phdt sinh dugc van déng G trong A Lai Da tudn chday nhu nhitng dong nuGc gitta
bién. Nay Mahamati, ciing nhu trudng hdp nhin cin, cdc cin khidc ciing vdy, su nhdn
thitc vé thé giGi d6i tugng xay ra ddng thdi va déu din trong tit cd cdc cin, cdc nguyén
tlt, va cdc 16 chan 16ng; ciing nhu tAim guong phdn chi€u hinh 4nh, va nay Mahamati,
giong nhu gié 1am bién dong, bién tim xao ddng bdi gié clia cdnh gidi va nhitng con
séng 1ong 1én khong dit. Nguyén nhan va su bi€u hién vé& hoat dong ciia né khong tich
i nhau, va vi khia canh nghiép cda thitc dudc ndi két chit ché véi khia canh bdn
nguyén nén ty tinh vé hinh sic hay mot th& gidi d6i tugng khong dugc xdc quyét ding
ddn, va nay Mahamati, do d6 ma hé thdng ndm thic phat sanh. Nay Mahamati, khi két
hgp nim thitc ndy, th€ gidi ddi tugng dugc xem nhu 1 1y do clia sy sai biét va cdc ddi
tugng dugc néu dinh rd rang thi b’y gid ching ta ¢c6 Mat Na Thitc. Do d6 ma c6 su sinh
ra clia than thé hay hé thong cdc thitc. Tuy nhién, cdc thiic Ay khdng nghi ring ching phu
thudc vao nhau ma gin chit vao thé gidi s§ ki€n hay thé€ gidi sinh khdi tir chinh cdi tAm
clia ngudi ta hay tu tim s& hién, va dudc cdi tAim Ay phan biét. C4c thifc va Mat Na Thic
sinh kh&i ddng thdi, phu thudc vao nhau, va khong bi phd v, ma mdi thi ty nhan 14y
moi trudng thé hién riéng—The Buddha reminded Mahamati: “Oh, Mahamati! Owing to
the four causes, the waves of the evolving Vijnanas are set in motion in the Alaya which
flows like the water in the midst of the ocean. Oh Mahamati, as with the eye-sense, so
with the other senses, the perception of the objective world takes place simultaneously
and regularly in all the sense-organs, atoms, and pores; it is like the mirror reflecting
images, and oh Mahamati, like the wind-tossed ocean, the ocean of mind is disturbed by
the wind of objectivity and the Vijnana-waves rage without ceasing. The cause and the
manifestation of its action are not separated the one from the other; and on account of the
karma-aspect of the Vijnana being closely united with the original-aspect, the self-nature
of form or an objective world is not accurately ascertained, and, o Mahamati, thus
evolves the system of the five Vijnanas. When together, oh Mahamati, with these five
Vijnanas, the objective world is regarded as the reason of the differentiation and
appearances are definitely prescribed, we have the Manovijnana. Caused by this is the
birth of the body or the system of the Vijnanas. They do not, however, reflect thus: ‘we,
mutually dependent, come to get attached to the visible world which grows out od one’s
own mind and is discriminated by it.” The Vijnanas and Manovijnana rise simultaneously,
mutually conditioning, and not broken up, but each taking in its own field of
representations.

(B) Nam Can Khiac—Five more faculties:

1)
2)
3)
4)
5)

Lac Cédn: Sukha (p)—Pleasant bodily feeling.
Khd Cin: Dukkha (p)—Pain.

Hy Cin: Somanassa (p)—Gladness.

Uu Cin: Domanassa (p)—sadness.

X4a Cian: Upekha (p)—Indifferent feeling.

(C) Nim Can Khiac—Five more faculties:
(C-1)Niam Cin din dén Thién Phdp—The five positive agents—The five roots that give rise

to other wholesome dharmas:
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2)

3)

4)

5)
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Tin Cin: Sraddhendriya (skt)—Saddha (p)—Tin tudng vitng chic ndi Tam Bédo va Td
Diéu PE—Faith or virtue of belief—Sense of belief in the Triple Gem and the Four
Noble Truths.

Tan Cin: Viryendriya (skt)—Tinh tadn tu tip thién phdp—Energy (vigor) or virtue of
active vigor—Sense of endeavor or vigor to cultivate good deeds.

Niém Cin: Smrtindriya (skt)—Nhd§ tdi chanh niém—Memory, mindfulness, or virtue of
midfulness—Sense of memory or right memory.

DPinh Cin: Samadhindriya (skt)—BDinh tim lai mot chd hay chuyén chi tAim vio mot
ch6—Visi0nary meditation, samadhi, or virtue of concentration—Concentration—Sense
of meditation.

Hué Cin: Prajnendriya (skt)—Tri hué sing sudt khong vong tudng hay su hi€u biét hay
suy nghi chdn 1y—Virtue of wisdom vor awareness—Sense of wisdom or thinking of the
truth.

(C-2)Ngii Ciin Sic (nim ciin tudng ¢ng v6i nim sic)—Five senses that correspond to colors:

1)

2)

3)

4)

5)

Tin Ciin tuong tng véi sic Tring c6 nghia 1a vi tin noi Tam Bdo va T& Diéu P& nén
chiing sanh c6 thé vugt qua moi cAu nhiém: The sense of belief corresponds to White
colour, signifies that owing to the belief in the Triple Gem and the Four Noble Truths,
sentient beings are able to overcome all defilements.

T4n Cin tuong ng vdi sic PJ, c6 nghia 1a dai cAn diing: Energy or Vigor corresponds to
Red colour, signifies great endeavor.

Niém Cin tuong ng véi sic Vang, c6 nghia 1a dat d€n chanh niém d€ c6 Pinh Tué:
Mindfulness corresponds to Yellow colour, signifies that cultivators try to reach right
memory so that they can obtain both Concentration and Wisdom.

binh Cin tuong dng v6i sic Xanh, c6 nghia 1a Pai Khong Tam Mudi: Concentration
corresponds to Blue colour, signifies Great Empty samadhi.

Hué Cin tuong ng véi sic Pen, c¢6 nghia 1a sic ciu cdnh clia Nhu Lai: Wisdom
corresponds to Black colour, signifies the supreme colour of the Tathagata.

(II) Luc Can— The six indriyas: Six roots of sensation.
(A) Nghia cia Luc Cidn—The meanings of the six senses:

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

Mit: Eye.
Tai: Ear.

Miii: Nose.
Ludi: Tongue.
Théan: Body.
Y: Mind.

(B) Luc Cdn la nhitng ddi tuong ciia Thién Tap—The six senses are objects of meditation

practices: Theo Ty Kheo Piyananda trong Nhitng Hat Ngoc Tri Tué Phat Gido, ban phai
ludn tinh thitc vé& nhitng cd quan cia gidc quan nhu mit, tai, mili, ludi, thAn va sy ti€p xiic
clia chiing v6i thé€ gidi bén ngoai. Ban phdi tinh thifc vé nhitng cdm nghi phat sinh do két
quad cia nhitng sy ti€p xic Ay—According to Bikkhu Piyananda in The Gems Of
Buddhism Wisdom, you must always be aware of the sense organs such as eye, ear, nose,
tongue and body and the contact they are having with the outside world. You must be
aware of the feelings that are arising as a result of this contact.
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2)
3)
4)
5)
6)
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Mit dang ti€p xtic v6i sic: Eye is now in contact with forms (rupa).

Tai dang ti€p xtic v6i thanh: Ear is now in contact with sound.

Miii dang ti€p xtdc véi mui: Nose is now in conatct with smell.

Ludi dang ti€p xtc vdi vi: Tongue is now in contact with taste.

Than dang ti€p xtc vdi sy xtic cham: Body is now in contact with touching.

Y dang ti€p xtic v6i van phdp: Mind is now in contact with all things (dharma).

(C) Luc cdn theo Ty Kheo B6 Pé—Six roots according to Bhikkhu Bodhi: Theo Ty Kheo B

Dé trong Vi Diéu Phdp, trong phin dai cuong ctia nhitng phan loai linh tinh, c6 sdu cin—
According to Bhikkhu Bodhi in Abhidhamma, in the compendium of mixed categories
there are six roots:

(C-1)Bat thién can— Unwholesome Roots:

1)
2)
3)

Tham: Greed.
San.
Si: Delusion.

(C-2)Thién can— Wholesome Roots:

4)
)
6)

V6 tham: Non-greed.
Vo san: Non-hatred.
Vo si: Non-delusion.

(D) Luc N¢i Xur: Ajjhattikani ayatanani (p)—Theo Kinh Phing Tung trong Trudng B6 Kinh,

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

¢6 sdu ndi xd—According to the Sangiti Sutta in the Long Discourses of the Buddha,
there are six internal sense-spheres:

Nhian Xa: Eye-sense-sphere.

Nhi Xit: Ear-sense-sphere.

Ty Xd: Nose-sense-sphere.

Thiét Xu: Tongue-sense-sphere.

Théan Xi: Kayayatanam (p)—Body-sense-sphere.

Y Xit: Manayatanam (p)—Mind-sense-sphere.

(E) Nhitng dinh nghia khdc lién quan dén Luc Cdn— Other definitions that are related to the

1)

2)

3)

b)

six roots of sensation:

Luc Cdn Céng Pic: Cong ning thanh tyu ctia luc cin—The powers of the six senses (the
achievement by purification of their interchange of function).

Luc Cdn Ngii Dung: Dung mdt cin thay th€ cho cin khdc, hodc 1a chi ding mot cin dé
thay th€ cho tit cd cdc cin khdc, day 1a Phat luc—Substitution of one of the organ for
another, or the use of one organ to do the work of all the others, which is a Buddha’s
power.

Luc Cdn Nhan: Theo A Ty Pam clia tong Cau X4, ¢6 sdu cin nhan trong thuyé&t nhan
qua—According to the Abhidharma of the Kosa School, there are six chief causes in the
Theory of Causal Relation.

Ning T4dc Nhan: Karana-hetu (skt)—Ning tdc nhan 13 y&u t& din dao trong su phdt sinh
mot hiu quda—The active cause as the leading factor in the production of an effect.

Cau Hitu Nhan: Sahabhu-hetu (skt)—Cau hitu nhan 1a loai nhin ma trén hai y&u t& ludn
ludn cung hanh sy véi nhau—The co-existent cause, more than two factors always
working together.
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5)
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7)

8)
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DPong Loai Nhan: Sabhaga-hetu (skt)—La loai nhin trg gidp nhitng nhan khdc cting loai
vdi n6—The similar-species cause, a cause helping other causes of its kind.

Tuong Ung Nhan: Saprayukta-hetu (skt)—La loai nhdn xuit hién bat ct lic ndo, tir bat
ct dong luc ndo, ddi vdi bat cit sy kién nao, trong bit ¢t cd hdi nao, va trong bat cit
trudng hgp nao—The concomitant cause, appearing at any time, from any motive, with
regard to any fact, on any occasion and in any environment.

Bi€n Hanh Nhan: Sarvatgrata-hetu (skt)—La nhan ludn luon lién hé v6i nhitng ta ki€n,
hoai nghi hay vd minh, tao ra tdt cd nhitng sai 1dm clia con ngudi—The universally
prevalent cause, a cause always connected with wrong views, doubts or ignorance which
produces all the errors of men.

Di Thuc Nhin: Vipaka-hetu (skt)—La nhin tao ra két qud clia né trong mot ddi song
khdc, nhu khi nhitng thudng phat nhan lanh dugc trong trong ddi k& ti€p sau khi chét—
The cause ripening in a different life, a cause which produces its effect in a different life,
as when retributions are obtained in the life after death.

Luc Can Nhan Tit Trg Duyén: Bdy mudi lam phdp trong A Ty Pam cia Ciu X4 Tong, du
phin ly, déu lién k&t nhau trong thé gidi hién thyc. Hién tugng ndy dugc cit nghia bing
ly thuyét tuong quan nhan qui hay thuyét vé mudi nhin, trong d6 c6 sdu cin nhan va
bon trg duyén—The seventy-five elements mentioned in the Abhidharma of the Kosa
School, though separate from one another, are found linked together in the actual world.
This phenomenon is explained by the theory of causal relation or combination, sometimes
called the Doctrine of the Ten Causes, in which six Chief Causes (hetu) and four Sub-
causes (pratyaya) are assumed.

Luc Can O Nhiém: Six impure faculties—See Luc Cin Thanh Tinh in Chapter 48 (A-3)
an ) (7).

Luc Cén Sdm H6i: S4m hoi tdi 10i clia luc cin—A penitential service over the sins of the
SiX senses.

Luc Cén Thanh Tinh: Sdu cin thanh tinh nghia 1a tiéu trir tdi cau tir vo thiy dé phat trién
sttc manh vd han (nhu trudng hop Pitc Phat). Su phat trién tron diy ndy lam cho mit c6
thé tha'y dudc van vat trong Tam thién Dai thién th& gidi, tir cAnh trdi cao nhi't xudng coi
dia nguc thap nhit, thdy tit cd chiing sanh trong d6 tir qua khit, hién tai, vi lai, cling nhu
nghiép luc cla tirng ¢4 nhan—Six pure faculties—The six organs and their purification in
order to develop their unlimited power and interchange (in the case of Buddha). This full
development enables the eye to see everything in a great chiliocosm from its highest
heaven down to its lowest hells and all the beings past, present, and future with all the
karma of each.

Luc Cdn Thanh Tinh Vji: Trang thdi luc cdn thanh tinh ma tong Thién Thai da dinh nghia
trong Thiap Tin Vi cia Biét Gido hay Tuong Ty Tic ciia Vién Gido—The state of the
organs thus purified is defined by T’ien-T’ai as the semblance stage in the Perfect
teaching.

(III)Muoi Cin Ciia Chu Pai Bé Tdt— Ten kinds of faculties of Great Enlightening Beings:

Theo Kinh Hoa Nghiém, Phim 38, chu dai B4 T4t c6 mudi cin. Chu B T4t an tru trong
nhitng phdp ndy thdi dugc cin dai tri vién man vo thugng clia Nhu Lai—According to the
Flower Adornment Sutra, there are ten kinds of faculties of Great Enlightening Beings.
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Enlightening Beings who abide by these can attain the supreme faculties of fulfillment of
great knowledge of Buddhas.

Hoan hy cin, vi thdy tit cd chu Phat v6i 1ong tin ching hu hoai: Joyful faculties, seeing
all Buddhas, with faith indestructible.

Hi vong cin, vi nhitng Phat phdp di nghe déu td ngd tit cd: Hopeful faculties,
understanding whatever Buddha teachings they hear.

BAt thdi cin, vi tit ca tdc sy déu rot rdo: Nonregressing faculties, consummating all their
tasks.

An tru cin, vi chdng ditt tat cd BS T4t hanh: Steadfast faculties, not stopping the practices
of Enlightening Beings.

Vi t€ cin, vi nhap ly vi diéu B4t Nha Ba La Mat: Subtle faculties, entering the subtle
principle of transcendent wisdom.

BAt huu tic cidn, vi 16t rdo sy viéc tat ca ching sanh: Unceasing faculties, consummating
the tasks of all sentient beings.

Nhu Kim Cang cin, vi chitng bi€t tit cA nhitng phdp tdnh: Adamantine faculties, realizing
the nature of all things.

Kim Cang quang diém cin, vi chi€u khdp tdt cd cdnh gidi Phat: Indestructible glowing
faculties, illuminating all spheres of Buddhahood.

Vo sai biét cin, vi tit cd Nhu Lai ddng mot than: Undifferentiated faculties, being the
same one body as all Buddhas.

10) V6 ngai t& cin, vi thAim nhdp mudi tri luc cda Nhu Lai: Unobstructed faculties, deeply

penetrating the ten powers of the enlightened.

(IV)Hai muoi hai can— Twenty-two faculties:
(A) Hai muoi hai can trong su toan thién cia mot vi Phdt va Phdt sw ciia Ngai— Twenty two

roots or modes of processes in the perfect development of a Buddha and his works:

1-6)Tur 1 d€n 6 1a ngili quan va ¥ (sdu co s§)—From 1 to 6 are the six bases:

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

Nhan cdn: Caksurindriya (skt)—Eye.
Nhi cin: Srotrendriya (skt)—Ear.

Ty cian: Ghranendriya (skt)}—Nose.
Thi€t cdn: Jihvendriya (skt)—Tongue.
Thén cian: Kayendriya (skt)—Body.
Y cin: Manaindriya (skt)—Mind.

7-8)Tir 7 d&n 8 1a tdnh nam va tdnh nit—From 7 to 8 are The masculine and feminine

7)
8)
9)

potentialities that distinguish the sexes:

Ni cdn: Strindriya (skt)—Female organ.

Nam cin: Purusendriya (skt)—Male organ.

Thit 9 14 Ménh cin: Jivitendriya (skt)—Co quan tat y&u clia stc sdng qui dinh ti't cd cdc
hién tugng sinh ly—Life, the vital faculty which determines all physiological phenomena:

10-14)Tr thit 10 d&n 14 cdc cdm gidc ham mudn, dau dén, vui, budn va dirng dung—From 10

to 14 are the faculties of pleasure, pain, joy, sadness, and indifference:

10) Kh§ cin: Dukhendriya (skt)—Suffering or pain.
11) Lac cédn: Sukhendriya (skt)—Pleasure.
12) Uu cidn: Daurmanasyendriya (skt)—Sorrow.
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13) Hy cdn: Saumanasyendriya (skt)—Joy.

14) X4 cian: Upeksendriya (skt)}—Abandoning.

15-19)Tir thit 15 d&€n 19 13 ngii cin (tin, tAn, niém, dinh, hué¢) hay nim gdc ré tinh than 1am co
ban cho viéc phat trién ngii lwvc—The five mental roots that form the basis for the
development of the five powers (the root of faith, of exertion or energy, of concentration,
of mindfulness, of wisdom):

15) Tin cdn: Sraddhendriya (skt)—Faith.

16) Tan cin: Viryendriya (skt)—Zeal or effort.

17) Niém cdn: Smrtindriya (skt)—Memory.

18) Pinh cin: Samadhindriya (skt)—Meditation or trance.

19) Hué cédn: Prajnendriya (skt)—Wisdom.

20-22)Tir thit 20 dén 22 13 ba niing lyc siéu nhién—From 20 to 22 are three supermundane
faculties:

20) Vi tri duong tri: Anajnatamajnasyamindriya (skt)—Niém tin vao kh4 ning dat t&i nhin
thitc can thi€t dé budc vao con dudng siéu nhién—The power for learning the four Noble
Truths. The certainty of being able to know what is not yet known, which come at the
beginning of the supramundane path.

21) Ky tri ciin: Ajnendriya (skt)—Nhan thitc cao nhat dat dudc trang thai du lwvu—The power
of having learned the four Noble Truths. Supreme knowledge , which is reached at the
moment of actualizing stream-entry (Shrota-apanna).

22) Cu tri cin: Ajnata-Vindriya (skt)—Ning luc cia ké nim dugc nhan thic toan hdo cia
bac A la hin—The power of perfect knowledge of the four Noble Truths. The faculty of
him who possesses perfect knowledge (the faculty of an arhat).

(B) Theo Ty Kheo Bé Dé trong Vi Diéu Phdp, c¢é hai muoi hai can—According to Bhikkhu
Bodhi in Abhidhamma, there are twenty-two faculties:

1) Nhén cin: The eye faculty.

2) Nhi cdn: The ear faculty.

3) T§ cédn: The nose faculty.

4) Thiét cdn: The tongue faculty.

5) Thén cdn: The body faculty.

6) N cin: The femininity faculty.

7) Nam cian: The masculinity faculty.

8) Mang cin: The life faculty.

9) Tam cian: The mind faculty.

10) Lac cdn: The pleasure faculty.

11) Kh§ cin: The pain faculty.

12) Hy cin: The joy faculty.

13) Uu ciin: The displeasure faculty.

14) X4 cian: The equanimity faculty.

15) Tin cidn: The faith faculty.

16) Tan cin: The energy faculty.

17) Niém cdn: The mindfulness faculty.

18) Binh cidn: The concentration faculty.

19) Tué cédn: The wisdom faculty.
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20) Y nghi “Ta sé ching ngd cdi chua tirng dugc bi€t.”: The faculty “I will know the
unknown”

21) Chitng ngd cao thugng nhat: The faculty of final knowledge.

22) Cin clia vi dd hoan toan chiing ngd (kh ning ki€m soat): The faculty of one who has the
final knowledge.

(A-4) Thu Thiic va Ho Tri Cdc Cdn
Restraint and Guardian of the sense-door

(I) Thu Thiic cdc Can—Sense restraint: Thu thic cdc cdn va theo ddi cdm gidc ciia minh 1a
mdt sy thyc tap tot dep. Liic ndo chiing ta cling phdi chi tAm tinh thitc, ghi nhin moi cdm
gidc d&€n vdi minh, nhung dirng thai qud. Hiy di, ding, niim, ngdi mot cich tu nhién.
Pirng qué thic ép viéc hanh thién cda minh, ciing dirng qua bé budc chinh minh vio
trong mdt khudn khd dinh sdn nio d6. Qua thic ép ciing 12 mdt hinh thic clia tham 4i.
Hiy kién nhin, kién nhin chiu dung 12 diéu kién cin thi€t clia hanh gi4d. N&u chiing ta
hanh dong mot cdch ty nhién va chid tim tinh thdc thi tri tué s&€ d€n vdi chiing ta mot
cdch tu nhién. Bén canh dé, tu tp thién dinh c6 muc dich hi€u tanh thuan khi€t va khach
quan trong khi quan sdt va c6 trdnh nhitng cdm gidc vui, budn, thuong, ghét, thién, 4c,
ham mudn, hin thu, v.v.—Sense restraint is proper practice. We should be mindful of it
throughout the day. But do not overdo it. Walk, eat, and act naturally, and then develop
natural mindfulness of what is going on within ourselves. To force our meditation or
force ourselves into awkward patterns is another form of craving. Patience and endurance
are necessary. If we act naturally and are mindful, wisdom will come naturally. Besides,
practicing meditation can lead to pure and objective observation and is intended to
prevent emotions such as joy, sadness, love, jealousy, sympathy, antipathy, desire,
hatred, ect.

(II) H) Tri cdc Can— Guardian of the Sense-door: Theo Kinh Sa M6n Qua trong Trudng Bo
Kinh, Ptic Phat di day vé mot vi Ty Kheo Ho Tri Céc Cin: “Thé nao 1a vi Ty Kheo ho
tri cdc cin? Khi mit thdy sic, Ty Kheo khong nim giit tuéng chung, khong nim gitt
tudng riéng. Nhitng nguyén nhan gi, khi€n nhan cin khdong dugc ché€ ngy, khi€n tham 4i,
wu bi, cdc dc, bat thién khdi 1én, Ty Kheo tu ché ngy nguyén nhan 4y, ho tri nhin cin,
thuc hanh sy ho tri nhdn cin. Khi tai nghe ti€ng, miii ngtti huong, thAn cdm xdc, ¥ nhan
thitc cdc phdp, vi 4y khong nim gilt twdng chung, khong nim gitt twéng riéng. Nguyén
nhan gi khi€n y cin khong dugc ché& ngu, khi€n tham 4i, uu bi, cdc dc, bat thién phdp
khdi 1&én, Ty Kheo ché ngy nguyén nhin 4y, ho tri ¥ cin, thuc hinh sy ho tri ¥ cdn. Vi y
nhd sy hd tri cao quy cdc cin 4y, nén hudng lac tho ndi tim, khong vin duc—According
to the Samannaphala Sutta in the Long Discourses of the Buddha, the Buddha taught
about “a guardian of the sense-door.” How does a monk become a guardian of the sense-
door? Here a monk, on seeing a visible object with the eye, does not grasp at its major
signs or secondary characteristics. Because greed and sorrow, evil unskilled states, would
overwhelm him if he dwelt leaving this eye-faculty unguarded, so he practises guading it,
he protects the eye-faculty, develops restraint of the eye-faculty. On hearing a sound with
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the ear...; on smelling an odour with the nose...; on tasting a flavour with the tongue...;
on feeling an object with the body...; on thinking a thought with the mind, he does not
grasp at its major signs or secondary characteristics, he develops restraint of the mind-
faculty. He experiences within himself the blameless bliss that comes from maintaining
this Ariyan guarding of the faculties.

(B) Canh
Objects

(B-1) Tong quan va Y Nghia ciia “Cdnh”
Overview and Meanings of “External States”

(I) Téng quan vé Cdnh—An overview of External States or Objects: Ngoai cinh giGi 1a

canh khong phdi do ndi tim hién ra, ma tit bén ngoai d&€n. C4nh 1a ndi tAm vin vao dé
ma chay theo goi 1a cdnh, nhu phdp 1a noi y thic vin vao goi 1a phdp cénh, sic 1a nhin
thitc vin vao d6 goi 1a sdc cdnh, thanh 1a noi nhi thic vin vao goi 1a thanh cdnh, van van.
Khong bi ngoai cdnh chi phdi, d6 chinh 1a ¢6 tu. Ngudc lai, n€u bi ngoai cinh chuyén, 4y
12 doa lac. Ngoai cidnh con la diéu kién hay hoan cdnh bén ngoai khi€n cho ngudi ta lam
viéc 4c. TAt ca nhitng trd ngai va bit toan khong do nhitng diéu kién bén ngoai, ma 13 do
tdm tao. N&u chiing ta khong c6 su tinh ling ndi tim, khong c6 thif gi bén ngoai cé thé
mang lai hanh phic cho ching ta—External realms are realms which are not created by
the mind, but come from the outside. A prospect, region, territory, surroundings, views,
circumstances, environment, area, field, sphere, environments and conditions, i.e. the
sphere of mind, the sphere of form for the eye, of sound for the ear, etc. If you can
remain unperturbed by external states, then you are currently cultivating. On the contrary,
if you are turned by external states, then you will fall. External states are also external
conditions or circumstances which stir or tempt one to do evil. Problems and
dissatisfaction do not develop because of external conditions, but from our own mind. If
we don’t have internal peace, nothing from outside can bring us happiness.

(II) Nghia ctia Cinh— The meanings of Objects: Visaya, artha, or gocara (skt).

1)

Canh: Noi tAm vin vao d6 ma chay theo goi 1a canh, nhu phdp 1a ndi y thiic vin vao goi
12 phdp cdnh, sic 1a nhdn thic vin vao d6 goi la sdc cdnh, thanh 1 ndi nhi thic vin vao
goi la thanh cédnh, vin vdn—A prospect, region, territory, surroundings, views,
circumstances, environment, area, field, sphere, environments and conditions, i.e. the
sphere of mind, the sphere of form for the eye, of sound for the ear, etc.

Cénh GiGi: Realm—Sphere—Region—C6 nim canh giGi—There are five realms:

Duc Gidi: Kamadhatu (skt)—The sensual realm or the realm of desire: Th& gi6i clia cdc
loai sinh dong—The world of living beings.

Séc Gidi: Rupadhatu (skt)—Heaven with form.

So thién thién: First Dhyana Heaven.

Nhi thién thién: Second Dhyana Heaven.
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Tam thién thién: Third Dhyana Heaven.

Tt thién thién: Fourth Dhyana Heaven.

See Tit Thién Thién in Chapter 169.

Vo Sic Gidi: Arupadhatu (skt)—Heaven without form.

Khong v6 bién xit: Akasanantyayatanam (skt)—The endlessness of space.

Thitc vo bién xd: Vijnanantyayatanam (skt)—The endlessness of mind.

V6 sG hitu xi: Akincanyayatanam (skt)—The heaven of nothingness.

Phi tudng phi phi tudng xd: Naivasamjnanasamjnayatanam (skt)—Neither conscious nor
unconscious state of heaven.

See Tt Khong X in Chapter 169.

Tich Diét Pia: Nirodha-samapatti (skt)—Extinction—Bd T4t hay A La Hin—Bodhisattva
or Arhat.

Phit dia hay Phdp gidi dia: Dharmadhatu-samapatti (skt)—Thién qudn vé nguyén 1y phd
bi€n, tt thé gidi—Abstract-meditation on the universal principle, i.e., world.

Canh gidi hay s§ hanh: Gocara (skt)—Gocara nghia den 1a “pham vi cho sic vat” hay
“ddng cd cho sic vat,” 12 mot pham vi cho hanh dong va d6i tudng clia gidc quan. Trong
Kinh Ling Gia, Gocara c6 nghia 1a mot thdi do tim linh chung ma ngudi ta ¢6 ddi v6i the
giGi bén ngoai, hay ding hon 1a mdt khung canh tdm linh ma sy hié€n hitu cda con ngudi
dudc bao boc trong d6—Gocara means experience, mental attitude. Gocara literally
means “a range for cattle,” or “a pasturage,” is a field for action and an object of sense.
In the Lankavatara Sutra, it means a general attitude one assumes toward the external
world, or a better spiritual atmosphere in which one’s being is enveloped.

(ITI)Nhiing canh gigi khdac— Other Realms:

1) A Tu La Cdnh: Realm of asuras (titans)

2)

3)

4)

5)

Realm of angry spirits—Canh gii A-Tu-La.
Bdt Nha Cdnh: TAt ca chu phdp déu la cdnh gi6i clia Bat Nhid; Bat Nha 1a tri ning
duyén, chu phdp 1a cdnh sé duyén—External world prajna, or wisdom of all things;
prajna is subjective all things are its objective.

Bi¢t Cdnh: Different realmsh—Caéc canh gigi riéng biét khdc nhau, cling 1a biét cinh tAm
sd (tAm sd clia nhitng cdnh riéng biét). Theo Duy Thitc Hoc, biét cdnh 1a nhitng y tudng
hay trang thdi tim thitc kh&i 1én khi tdim dudc huéng vé nhitng ddi tugng hay diéu kién
khic nhau. Theo Phiap Tuéng Tong, biét cinh 13 nhitng y&u td clia tAim sd bao gdm nim
thd: duc, thing gidi, niém, dinh va hué—Different regions, states or conditions.
According to the Mind-Only theories, different realms mean the ideas, or mental states
which arise according to the various objects or conditions toward which the mind is
directed. According to the Fa-Hsiang School, this group of elements falls under the
general category of “mental function” which has five elements: desire, verification,
recollection, meditation, and wisdom.

Chiing sanh cdnh: Realm of all the living—Cdanh giGi clia tit ca chiing sanh, d6i lai véi
canh gidi cia Phat—The realm of all the living, in contrast with the Buddha-realm (Phat
gidi).

Cuc Lac Cdnh: Ching sanh sanh vao cidnh gigi Tinh D6 12 nhitng bic B6 Tit thugng
thién, da ddt trir tAt cd chuéng ngai dc duyén. Hon nita, khong c¢6 ngoai dao ta ma nén
tdm ho thudng an tinh—The extreme joys in the Pure Land. Those who are reborn in the



6)

7)

8)

9)

1713

Pure Land have the highest level Bodhisattvas as their companions, and are free from all
obstacles, calamities and evil conditions. Moreover, there are no externalists or evil
demons, so their minds are always calm and still.

Cdnh Diéu Thién: Realm of profound joy—Thé gidi thAim hy. Xit s& clia Ngai Duy Ma
Cat, ngudi ma ngudi ta tin 12 dong thdi véi Pic Phat—The country of Vimalakirti, who
has stated to have been a contemporary of Sakyamuni.

Péi Chdt Cdnh: Object-domain with the original substance—See Chapter 48 (B-2) (1)
(2) (B).

Hién Cdnh: Bahyubhava (skt)—External world—Canh gi6i tu6ng—The object
perceived, or empirical world, associated with function—Outside objects—Phenomenal
world—Ngoai vat (cdnh vat bén ngoai)—Thé gidi bén ngoai—Con goi 12 Hién Tudng
hay Hién Thitc, mot trong tam t& dé cap trong Pai Thira Khdi Tin Luan, nghia 13 th€ gidi
hién tugng bén ngoai. Theo Lat Ma Anarika Govinda, ngudi Phat t& khong tin ring c6
the gidi bén ngoai hién hitu doc lap, riéng biét ma ban than ho c6 thé len vao trong
nhitng manh lyc cda né. PSi vé6i ho, th€ gidi bén ngoai va bén trong ndi tim chi 1a hai
mit cia cing mdt khudn vai; trong d6 nhitng sgi chi cia moi dong luc va bi€n cd cia
moi hinh thdi cla y thic va ddi tugng cla né ciing dét thanh mdt mang lugi bat khd phan
ly, mang 1u6i cda nhitng tuong quan vo tan va diéu kién héa 14n nhau—The external, or
phenomenal world, the third aspect referred to in the Awakening of Faith. According to
Lama Anarika Govinda, the Buddhist does not believe in an independent or separate
existing external world into those dynamic forces he could insert himself. The external
world and his internal world are for him only two sides of the same fabric, in which
threads of all force and of all events, of all forms of consciousness and of their objects are
woven into an inseparable net of endless, mutually conditioned relations.

Héa Vién Cdnh: Realm of fire—Hoda Gigi—Kim Cang Viém—Hoéd Vién hay 1a mot
trong bon gidi hay t dai (dat, nudc, Iira, gi6). Pay 1a mot loai qudn tudng trong d6 hanh
gid tu thd'y minh dang bi 1ta bao boc (két hda an than xoay ba vong vé phia phai, 18y
than 1am trung tdim d€ quin tudng mdt dai hda vién vdy quanh)—Realm of fire or Fire-
court, one of the realms of the four elements (earth, water, fire, and wind). This is a kind
of contemplation, in which the devotee sees himself encircled by fire. A kind of
contemplation, in which devotee sees himself encircled by fire after circumambulating
three times to the right while making the fire sign.

10) Hitu Tinh Cdnh: Satta-sacetano (p)—Sattva-sacetana (skt)—Realm of feeling—Tinh

Hitu—T4t dda—Chiing sanh n6i chung, k& cd vuong qudc thio mdc (nhitng chiing sanh
vO tinh); tuy nhién, tir “sattva” gidi han nghia trong nhitng ching sanh cé 1y 1€, tim thic,
cdm tho. Nhitng ching sanh c6 tri gidc, nhay cdm, stc sdng, va 1y tri. Hang pham phu
cho ring hét thiy cdnh gi6i khong c6 1y ma chi c¢6 tinh—All the living, which includes
the vegetable kingdom; however, the term “sattva” limits the meaning to those endowed
with reason, consciousness, and feeling. Those who are sentient, sensible, animate, and
rational. World of sentience, especially this world as empirically considered.

11) Cdnh Nga Quy: Realm of hungry demons—Thé gidi ctia loai nga quy, mdt trong thap

gidi. Trong cbi ndy chiing sanh than thé hodi hdam, xdu xa, bung to nhu cdi tréng, ¢ nhd
nhu cAy kim, miéng ludn phuc ra Iira, khong dn udéng gi dudc nén phai chiu déi khit trong
muodn ngan ki€p—The sphere of hungry ghosts, one of the ten realms or states of
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existence. In the realm of hungry ghosts, beings have ugly and smelly bodies with bellies
as big as drums, while their throats are as small as needles and flames always shoot out of
their mouth, therefore, they cannot eat or drink and are subject to hunger and thirst for
incalculable eons.

12) Ngoai Cdnh: External Realms—See Chapter 48 (B-2) (I) (B) (2).

13) Nhiit Thuc Cdnh: Dharma realm—Realm of reality—Phdp gidi—Nhit Thyc Céanh Gidi—
The realization of spirituality of all things—Nhu Lai phdp thin (The Tathagata-
dharmakaya)—C4nh gidi chan nhu bat bi€n va vudt trén moi phan biét. Phat tdnh 1a phi
vat chi't va 12 ddng nhat clia chu phdp—The state or realm of bhutatathata (reality) which
is above all differentiation, immutable. It’s the Buddha-nature or the immateriality and
unity of all things.

14) Canh Niét Ban: Nirvana-dhatu (skt)—Abode of Nirvana—Realm of Nirvana—Niét Ban
c6 thé tang giit mudn didc vd vi, noi sanh ra cdc viéc 1¢i lac th€ gian va xuit thé gian,
mot trong tam phdp v6 vi—The realm of nirvana (the abode of Nirvana), or bliss, where
all virtues are stored and whence all good comes, one of the three dharmas of inaction.

15) Noi Cdnh: Internal Realms—See Chapter 48 (B-2) (I) (B) (1).

16) Pham Thién Cdnh: Realm of Brahma—Cdi so thién trong cdi sic gidi—The first dhyana
heaven of the realm of form.

17) Phdp cdnh Thanh Tinh: Bhutatathata (skt)—Realm of pure dharma—Tinh phdp giGi—
Thanh Tinh Phip Gigi—C4i thé ciia chdn nhu xa lia hét thiy cAu nhiém (chd sd y cia tat
ca cong dic thé gian déu thanh tinh)—The realm of pure dharma, or the unsullied realm,
i.e. the bhutatathata.

18) Quy Cdnh: Realm of demon—Region of demon—Quy gigi—Quy Phap Gidi—MOot trong
mudi phap gidi ching sanh, th€ gidi clia lodi quy—The region or realm of demons, one
of the ten regions of existence.

19) Siic Sanh Cdnh: Tiryagyoni (skt)—Realm of animals—Mot trong luc thd trong tam db 4c
dao, ndi ma ching sanh sanh vio d€ chiu khd trong tay ctia thg sin, d6 t&, hay bi thuong
budn va ndng dan bit budc phdi lam viéc cuc nhoc—One of the sixth forms of rebirth
and one of the three Evil Paths is rebirth as an animal in the human world. Beings who
are reborn as animals suffer at the hands of hunters, trappers, and butchers, and by being
forced to work as beast of burden for farmers and merchants.

20) Tdnh Cdnh: Object domain of nature or immediate perception—See Chapter 48 (B-2) (II)
(1).

21) Thién Cdnh: Deva-gati—Devasopana (skt)—Realm of devas—Cénh gigi chu Thién—
Thién Pao—Cai trdi, cdnh gidi cao nhat trong luc dao, gdm 18 tAng trdi sic gidi va bdn
tang tr5i v sic gidi. Mot noi hudng phudc, nhung khong 13 noi d€ ti€n 1én qua vi B6
Tat—The highest of the six paths—The realm of devas includes the eighteen heavens of
form and four of formlessness. A place of enjoyment, where the meritorious enjoy the
fruits of good karma, but not a place of progress toward Bodhisattva perfection.
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(B-2) Phédn loai canh
Categories of Objects

(I) Nhi Canh—Two realms:

(A) Téng quan vé Nhi Canh—An overview of the Two Realms: Theo Hoa Thugng Thich Thién
Tam trong Niém Phat Thap Y&u, trén dudng tu khdng tinh tin thi thdi, n€u dung cong
tinh tAn, nhit dinh c¢6 cdnh gidi. Canh giSi ndy c6 hai loai trong v ngoai khdc nhau—
According to Most Venerable Thich Thién TAm in The Pure Land Buddhism in Theory
and Practice, if we are not diligent and do not exert efforts along the path of cultivation,
nothing usually happens; however, if we are diligent and exert a great deal of effort, we
will definitely witness different realms. These two realms either come from within the
mind or are caused by outside sources.

(B) Chi tiét vé Nhi Canh— Details of the Two Realms:

1) No6i Cidnh—Internal Realms:

a) NOoi cdnh gidi cling goi 12 tw tAm cdnh gi6i, vi cAnh gidi ndy khong phii tir bén ngoai vao,
ma chinh do noi cong dung trong tim phdt hién. Nhitng ngudi khong hi€u ré 1y “Van
phdp duy tdm” cho riing ti't cd cinh gidi déu tir bén ngoai d&n, 1a 16i nhan dinh sai 1am.
B&i khi hanh gid dung cong d&€n mic twong ung, ddt tuyét ngoai duyén, thi ching t& clia
cdc phdp tiém tang trong tang thitc lién phdt ra hién hanh. V4i ngudi niém Phat tri chd,
thi cdng ning clia Phat hiéu va mat cd di sAu vao ndi tim, tit gip su phdn tng clia hat
giong thién 4c trong tang thirc, cdnh gii phat hién rat 1a phic tap. Cdc cidnh Ay thudng
hién ra trong gidc md, hoiic ngay trong khi tinh thifc lic dang dung cdng niém Phat. Nha
Phat goi trang thdi ndy 1a “A Lai Da Bi€n Tu6ng.”—Internal realms are also called
“realms of the Self-Mind” because they do not come from outside, but develop from the
mind. Those who do not clearly understand the truth that “the ten thousand dharmas are
created by the mind,” think that all realms come from the outside. This is wrong. When
the practitioner reaches the stage of mutual interpenetration of mind and realms,
completely severing external conditions, the seeds of latent dharmas in the Alaya
consciousness suddenly manifest themselves. For the Buddha Recitation or mantra-
chanting practitioner, the power of the Buddha's name or the mantra penetrates deep into
the mind, eliciting a reaction from the wholesome or evil seeds in the Alaya
consciousness. The realms that result are very complex and usually appear in dreams, or
even when the practitioner is awake and striving to recite the Buddha’s name. In
Buddhism, this condition is called “Changing manifestations of the Alaya consciousness.”

e Trong gidc md, n€u do ching tif 4c phdt hién, hanh gid hodc thdy cdc lodi sdu trong minh
bo ra, hodc thi'y ndi than c6 loai nhiéu chin gidng nhu bo cap, rét, mdi dém minh gd ra
nim bay con; hodc thdy cdc loai thi ma qudi, cdnh tugng rit nhiu khong ta xiét dugc!
Pai khdi ngudi nhiéu nghiép tham nhiém, bdn xén, hiém ddc, thudng thdy twéng nam ni,
rin rét, hoic di loai sic tring. Ngudi nhiéu nghiép sin hin, thudng thiy cop beo, hoic di
loai sic dd. Ngudi nhiéu nghiép si mé, thudng thi'y loai stic vat, sd 6c, hoic di loai sic
den. Tuy nhién, ddy chi 12 wéc luge, khdng phdi tit cd déu nhit dinh nhu the: In the
dreaming scenes, if the events or scenes result from evil seeds, the practitioner may see
various species of worms crawling out of his body, or witness himself, night after night,
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removing from his body six or seven loathsome creatures with many limbs, such as
scorpions or centipedes. Or else, he may see various species of wild animals and or spirits
or ghosts. Such realms are innumerable and cannot al be described. In genral, individuals
greatly afflicted with greed, who are miserly and wicked, usually see marks of men and
women, snakes and serpents and odd species with white features and forms. Those
harboring a great deal of anger and resentment usually see tigers and leopards or strange
species with red forms and features. Those who are heavily deluded usually see domestic
animals, clams, oysters, snails or different species with black forms and features. The
above, however, is merely indicative; it does not mean that everything will be exactly as
described.

Néu do ching tit lanh phét hién, hanh gid thd'y ciy cao hoa la, thing cdnh tudi tot trang
nghiém, manh Iu6i chdu ngoc; hoic thi'y minh #n cdc thif thom ngon, mic dd tran phuc, &
cung dién bdu, hay nhe nhang bay lugt trén hu khong. Tém lai, trong tAm cla ching sanh
c6 dl chiing tf mudi phdp gidi; chiing ti lanh hién thi thdy cdnh Phat, B6 Tat, Nhon,
Thién; ching ti dc hién thi thdy cdnh tam dd tdi khd. Nhu ngudi ki€p trude cé tu theo
ngoai dao, thudng tha'y minh phéng ra ludng di€n, hoic xuit hdn di dao choi, ti€p xic véi
cdc phan Am néi vé chuyén thanh suy, qudc su. Hodc c¢6 khi tAm thanh tinh, trong gidc
mo thdy rd viéc xay ra doi ba ngay sau, hay nim bdy thdng s& dé€n. Pai khdi ngudi doi
trudc c6 tu, khi niém Phat lién thdy cdnh gi6i lanh. Con ké nghiép nhiéu kém phuéc dic,
khi méi niém Phat thudng thdy cdnh gidi dif; tri niém 1du ngdy dc tuéng mdi tiéu tan, 1an
lugt s& tha'y diém tSt 1anh: If the scenes in his dream come from good wholesome seeds,
the practitioner sees tall trees and exotic flowers, beautiful scenery, bright adorned with
nets of pearls. Or else, he sees himself eating succulent, fragrant food, wearing ethereal
garments, dwelling in palaces of diamonds and other precious substances, or flying high
in open space. Thus, in summary, all the seeds of the ten Dharma Realms are found in the
minds of sentient beings. If wholesome seeds manifest themselves, practitioners view the
realms of Buddhas, Bodhisattvas, human, and celestial beings; if evil karma is
manifested, they witness scenes from the wretched three Evil Paths. If the cultivator has
followed externalist ways in past lives, he usually sees his body emitting electric waves,
or his soul leaving the body to roam, meeting demons, ghosts and the like, to discuss
politics and the rise and fall of countries and empires. On the other hand, when the
practitioner’s mind is pure, he will know in his dreams about events that will occur three
or fours days, or seven or eight months, hence. In general, those who have cultivated in
previous lives will immediately see auspicious realms when reciting the Buddha’s name.
Those with heavy karma, lacking merit and virtue, will usually see evil realms when they
begin Buddha Recitation. In time, these evil omens will disappear and gradually be
replaced with auspicious omens.

V& cénh trong khi thitc, n€u hanh gid dung cong d&€n mic thuin thuc, c6 lic vong tinh
thoat nhién tam ngung, than ¥ tu tai. C6 lic niém Phat d€n bon nim gid, nhung tu tha'y
thdi gian rdt ngdn nhu khodng chirng doi ba phiit. C6 lic dang tri niém, cdc tudng tot la
hién ra. C6 lic vo ¥, tinh thin bdng nhién dugc dai khodi lac. C6 lic mdt dong mot tinh,
thdy tit cd tim va cdnh déu khong. Cé liic mot phen thi’y nghe, lién cdm ngd 1y khd,
khong, vo thudng, vo ngd, dift tuyét tudng ta va ngudi. Nhitng tudng trang nhu thé€ nhiéu
khong thé td xié&t!: If the practitioner’s efforts have reached a high level, there are times
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during his walking hours when all deluded feelings suddenly cease for a while, body and
mind being at ease and free. At other times, the practitioner may recite for four or five
hours but feel that the time was very short, perhaps two or three minutes. Or else, at
times during recitation, wholesome omens will appear. At other times, unconsciously, his
mind experiences great contentment and bliss. Sometimes, he realizes for a split second
that mind and realm are both empty. At other times, just by hearing or seeing something
once, he becomes awakened to the truth of suffering, emptiness, impermanence and No-
Self, completely severing the marks of self and others. These occurrences are too
numerous to be fully described!

C6 mot Phat tir dang khi thifc ngdi trong dém t&i niém Phat, thoat tha'y dudi dat khip nén
nha moc 1én hai loai hoa dé tring cao téi thanh giudng, trén hu khdng hoa rdi xuéng nhu
mua. C6 vi dang khi quy niém Phat, bdng thdy trudc ban Phat hién ra d6a hoa sen dd, tir
biip 1an 1an nd tron, d mudi lim phit sau lién tan bi€n: A layman was once reciting the
Buddha’s name while seated in the dark. Suddenly he saw two types of flowers, red ones
and white ones, springing up all over the floor, reaching as high as the edge of his bed;
meanwhile, other flowers were dropping like rain from the sky. Another layman, while
kneeling down to recite the Buddha’s name, suddenly saw a red lotus flower appear
before the altar, its bud gradually opening up and disappearing after a few minutes.

C6 mot Phat tir dang khi niém Phat, canh gidi xung quanh bdng 4n mat, trudc mit hién ra
bién nudc ménh mdng, ém tinh khdng séng gid, trén mait bi€n moc 1én vo s6 hoa sen
nhiéu mau, déa nao ciing to 16n; k& d6 tuéng bi€n 4n mat, hién ra cadnh ndi non cé hoa
tuoi tot, ¢d thu sum sué, c6 mot ngdi chiia nguy nga trang 1&; ti€p theo tuéng chuia ndi lai
4n mat, hién ra canh ludi chau, két lai rdi dit, dat rdi két lai. Pai loai ¢ rat nhiéu cdnh
tudng nhu th€: There was yet another layman who, during recitation, would suddenly see
everything around him disappear. In front of his eyes would appear the scene of an
immense ocean, calm and still, with no wind or waves whatsoever; countless huge,
multicolored lotus blossoms would spring up on the ocean surface. Afterward, the ocean
scene would disappear, to be replaced by scenes of mountains, with verdant herbs and
flowers, luxuriant century-old trees, and, by and by, a temple complex, sumptuous and
magnificent. Then the temple and mountains would disappear, to be replaced by scenes
of jewelled nets coming together then drawing apart, drawing apart then coming together
again. There are, in general, many such scenes.

Nhitng cédnh twéng nhu th€ goi 12 ndi cdnh gidi hay ty tAim cdnh gidi, do mot niém khinh
an hién ra, hoic do chling tr lanh cla cdng ditc niém Phat tri chd bi€n hién. Nhitng cinh
ndy thoat hién lién mat, hanh gid khong nén chip cho 1a thit c6 roi d€ tim luu luyén.
Néu sanh niém luyén ti€c, nghi ring cdnh gidi 4y sao ma nhe nhang an vui, sao ma trang
nghiém tSt dep, rdi md tudng khé quén, mong cho 1an sau lai dudc thiy nita, 46 1a diém
sai 14m rat 16n. C6 nhin di chi trich tim niém niy 1a “gdi truSc chd ngita.” Bdi nhitng
cénh tuéng Ay do su dung cdng dic Iyc tam hién ma thodi, chd khong c6 that. Nén biét khi
ngudi tu dung cong dén trinh do nao ty nhién cdnh gidi Ay s& hién ra: Visionary scenes
such as the above, called “internal realms” or “realms of the Self-Mind,” have their origin
in a thought of peace and stillness, or are caused by wholesome seeds generated by
Buddha or Mantra Recitation. They appear suddenly and are lost immediately. The
practitioner should not be attached to them, thinking that they are real, nor should he
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remember them fondly. It is an extreme mistake to develop nostalgia for them, thinking
how ethereal, calm and peaceful, beautiful and well-adorned they were, they day-dream
about them, unable to forget them, longing for their reappearance. The ancients have
criticized such thoughts as “scratching in advance and waiting for the itch.” This is
because these scenes have their origin in diligent exertion and appear temporarily. They
have no true existence. We should realize that when the practitioner exerts a certain
level of efforts, the scenes and features particular to that level will appear naturally.

Vi nhu ngudi it hanh mdi khi di qua mdt doan dudng, tat lai c6 mot doan cidnh vat sai
khéc hién 16. N&u nhu ké 1if hanh chua dé€n nha, ma tham luy&n cinh bén dudng khong
chiu rdi budc, tit c6 sy trd ngai d&€n cudc hanh trinh, va bi bo vd giita dudng ching biét
chitng nio méi vé dé€n nha an nghi. Ngudi tu ciing nhu thé, néu tham luyé&n cdnh gidi
tam, thi khong 1am sao chitng dugc cdnh gidi that. Thing nhu md tudng dén dd cudng
vong, tit s& bi ma phd, 1am hu hai cd mot ddi tu: Take the example of a traveller who
views different scenery as he passes along various stretches of the road. If he has not
reached home, yet develops such an attachment and fondness for a particular scene along
the road that he refuses to proceed, his travel will be impeded. He will then be helplessly
lost in the midst of his journey, not knowing when he will finally return home to rest. The
practitioner is like that traveller; if he becomes attached to and fond of temporary realms
and scenes, he will never attain the true realms. Were he to dream of them to the point of
insanity, he would be destroyed by demons and waste an entire lifetime of practice!

Kinh Kim Cang néi: “Pham c6 nhitng tuéng déu 1a hu vong; néu thiy cic tuéng ching
phdi tuéng, tic thAy Nhu Lai.” (pham s& hitu tuéng giai thi hu vong; nhudc ki€n chu
tuéng phi tuéng, titc ki€n Nhu Lai). “C6 nhitng tuéng” khong phdi “nhitng tudng c6”
thudc vé€ phap hitu vi sanh diét, bdi cac tuéng Ay ching ty bio ring minh cé hay khong,
that hay gid, chi do ké chua ngd dao 1y dong niém phan biét, chdp cho 1a c6, khong, that,
gi4, nén mdi thanh ra hu vong. P&n nhu bic tham thién khi nhip dinh, thdy dinh cinh
ménh mang rdng khong trong sudt, tu tai an nhan, rdi sanh niém ua thich; hay khi td ngd
dudc mot dao 1y cao siéu, roi vui mirng chap giit 14y, ciing déu thudc vé “cé tuéng.” Va
da “c6 tuwéng” tic 12 c6 hu vong. “Thay cdc tuéng” la thdy nhitng tuéng lanh, dit, dep,
x4u, dd, sach, c6, khong, Phat, chiing sanh, cho d&€n cdnh im 4m, sdu tran, van van,
“ching phdi tudng,” nghia l1a thdy ma dirng chap trudc ciing dirng phi nhin, ci d€ cho né
tu nhién. Tai sao khong nén phii nhan? Bdi cdc tuéng tuy hu huyén, nhung ciing ching
phai 12 khong; vi nhu béng tring ddy nu6c, tuy khong phdi thit c6, nhung ching phai
khong c6 tuéng hu huyén clia bong tring. Cho nén trong khi tu, n€u thi'y cdc tuéng hién,
dirng Ivu ¥, cit ti€p tuc dung cong; vi nhur ngudi 1it hanh, tuy thdy cdnh bén dudng, nhung
van tién budc d€ mau vé dén nha. “Tic thay Nhu Lai” 12 thi'y ban tinh Phat, hay thiy
dugc dao vdy: The Diamond Sutra states: “Everything in this world that has marks is
illusory; to see marks as not marks is to see the Tathagata.” Everything that has marks
refers here to compounded, conditioned dharmas. Tose marks canot be said either to exist
or not to exist, or to be true or false. Delusion arise precisely because unenlightened
sentient beings discriminate, become attached and think that these marks exist or do not
exist are real or are false. Even the fondness which some Zen practitioners develop for
samadhi, upon entering concentration and experiencing this immense, empty, still,
transparent, peaceful and free realm, falls into the category of “having marks.” The same
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is true when these practitioners, once awakened to a certain lofty, transcendental
principle, joyfully grasp at it. Once there are marks, there is delusion. “To see marks”
means to see such marks as auspicious or evil, good or bad, dirty or clean, existent or
non-existent, Buddha or sentient beings, even the realms of the Five Skandas or the Six
Dusts, etc. “As not marks” means seeing but neither becoming attached to nor rejecting
them, just letting everything be. Why should we not reject them? It is because makrs,
while illusory, are not non-existent. This is not unlike the reflection of the moon in the
water. Although the reflected moon is not real, this does not mean that there is no illusory
mark of moonlight. Therefore, if we see marks appear while we are cultivating, we
should disregard them and redouble our efforts, just like the traveller, who views varied
scenery en route but must push forward to reach home quickly. “To see the Tathagata” is
to see the original Buddha Nature, to see the Way.

Tém lai, tif cdc tuéng da k€ trén, cho d&€n sy nhit tAm, 1y nhift tim, déu 12 ndi canh gidi.
Canh gidi nay c6 hai phuong dién 1a Tuong Ty va Phan Ching. C4nh tuong ty 13 tam
tha'y rdi lién mat. Cinh phin chitng 12 mdt khi dugc tat duge vinh vién, vi da chiing ngd
dudc mot phan chan nhu. Khong luin ndi cdnh hay ngoai cdnh, néu 1a tuong ty déu
khong phdi 12 chin cdnh gi6i, ma goi 1a thau tiéu tic, nghia 1a khong thiu dugec mdt phan
tin tifc clia chin tim. Ngudi that phdt 1ong ciu gidi thodt, chd nén dem tuéng thau ticu
tt'c nhan 1Am chin cdnh gidi. Thau tiéu tic vi nhu cdnh tréi 4m u rdm t3i, hot nhién c6
trdn gié thdi 1am may den tam tan, hé ra mot chiit 4nh th4i duong, k€ dé may den lai che
khud't. Lai nhu ngudi xua co cdy ldy Ita, tru6c khi Itta bat 1én, tat c6 tuéng khoéi phat
hién. Chan cdnh gi6i vi nhu 4nh thdi duong sdng sudt giita trdi trong tanh, va nhu lic co
cdy da 18y dugc Ita. Tuy nhién, cling dirng xem thudng thiu tiéu tic, vi c6 dudc tuéng
niy, méi chitng minh xdc thyc c¢6 chin cdnh gii. Nén tir d6 gia cong tinh tin, thi chin
canh giéi mGi khong xa: In summary, all states of mind, from those described above to
the state of one-pointedness of mind, belong to the category of “internal realms.” These
realms have two aspects: “Attainment-like” and “Partial attainment.” “Attainment-like”
realms appear temporarily and disappear immediately. “Partial attainment” realms are
those that once achieved, we have forever, because we have actually attained a part of
True Thusness. Regardless of whether it is internal or external, if it is “attainment-like” it
is not a True Realm; it is merely a full understanding of some of the manifestations of the
True Mind. Practitioners who truly seek liberation should not confuse these aspects,
taking attainment-like marks for the True Realm. Attainment-like marks are like a dark,
leaden sky which suddenly clears, thanks to the winds which temporarily push away the
dark clouds, letting a few rays of sunlight through before the sky becomes overcast again.
They also resemble the “mark” of smoke just before the fire, that people used to get
when they rubbed two pieces of wood together. The True Realm can be likened to the
bright sunlight in a clear and calm sky. It is like rubbing pieces of wood together and
already having fire. However, we should not underestimate attainment-like marks, as
they demonstrate the genuine existence of the True Realm. If, from that level, we
diligently redouble our efforts, the True Realm is not that far away after all.

Ngoai Canh—External Realms:

Ngoai cdnh gidi 12 cdnh khong phdi do ndi tim hién ra, ma tir bén ngoai dén. Hoidc c6
hanh gid tha'y Phat, BO T4t hién than thuyét phdp, khuyén tin khen ngdi. Hodc c¢6 hanh
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gid dang khi niém Phat, thoat nhién tdm khai, thdy ngay c¢di Cuc Lac. Hodic ¢6 hanh gid
dang tinh niém thdy chu than tién dén, chip tay vi nhiéu xung quanh té y kinh trong,
hoic m&i di dao choi. Hodc c6 hanh gid thi'y cdc vong dén ciu xin quy-y. Hodc ¢6 hanh
gid khi mifc tu cao, bi ngoai ma dén thit thich khudy nhiéu: External realms are realms
which are not created by the mind, but come from the outside. For example, some
practitioners might see Buddhas and Bodhisattvas appearing before them, preaching the
Dharma, exhorting and praising them. Others, while reciting the Buddha’s name,
suddenly experience an awakening and immediately see the Land of Ultimate Bliss.
Some practitioners, in the midst of their pure recitation, see deities and Immortals arrive,
join hands and circumambulate them respectfully, or invite them for a leisurely stroll.
Still other practitioners see “wandering souls of the dead” arrive, seeking to take refuge
with them. Yet others, having reached a high level in their practice, have to endure
challenges and harassment from external demons.
Nhu khi xua ¢6 mot Pht tif cin tinh ngu t&i, song thudng kinh niém Pitc Quan Thé Am.
Mot dém nim md thdy B T4t d€n bdo nén thudng tham cttu bai ké sau day, 1au ngy sé&
dudgc khai ng6:

“Pai tri phdt ndi tim

Noi tAim chd nao tim?

Thanh tyu tit ca nghia

Khong ¢ ciing khdng kim
For example, there was once a layman of rather dull capacities who constantly
woeshipped Avalokitesvara Bodhisattva. During a dream one night, he saw the
Bodhisattva urging him to meditate on the following stanza, and in time he would
experience a Great Awakening:

“Great wisdom develops from the mind

Where in the Mind can it be found?

To realize all meanings,

Is to have neither past nor present.”
Nhitng tuéng trang ké trén déu goi 12 ngoai cdnh gii. C6 ngudi hdi: “Thay Phat thiy
hoa sen, c6 phdi 12 cdnh ma ching? Ky that, n€u nhan qua phit hgp, thi quy&t khong phai
12 cdnh ma. Béi tong Tinh D6 thudc vé “Hitu Mdn,” ngudi niém Phat khi méi phat tim,
tlf ndi tuéng c6 ma di vao, cAu dugc tha'y Thanh cdnh. D&n khi thdy hdo tuéng, d6 1a do
qud dén dap nhan, nhian va qud hgp nhau, quyét khong phdi 1a cdnh ma. Trai lai, nhu
Thién tdng, tir ndi “Khong Mon” di vao, khi phat tim tu lién quét sach ti't cd tuéng, cho
dé&n tuéng Phat tuéng Phiap déu bi phd trir. Bic thién si khong ciu thdy Phit hoic hoa
sen, ma tudng Phit va hoa sen hién ra, d6 1a nhian qua khéng phu hgp. Quéa khéng cé
nhdn ma phét hién, d6 mdi chinh 1a cdnh ma. Cho nén ngudi tu thién luon ludén dua cao
guom hué, ma dén gi€t ma, Phat d€n giét Phat, di vao cdnh chin khong, ching dung nap
mot tudng nao cd: The realms and manifestations summarized above are called
“External realms.” Some might ask, “To see Buddhas and lotus blossoms is it not to see
demonic apparitions?” If cause and effect coincide, these are not “demonic realms.” This
is because the Pure Land method belongs to the Dharma Door of Existence; when Pure
Land practitioners first develop the Bodhi Mind, they enter the Way through forms and
marks and seek to view the celestial scenes of the Western Pure Land. When they
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actually witness these auspicious scenes, it is only a matter of effects corresponding to
causes. If cause and effect are in accord, how can these be “demonic realms?” In the Zen
School, on the other hand, the practitioner enters the Way through the Dharma Door of
Emptiness. Right from the beginning of his cultivation, he wipes out all marks, even the
marks of the Buddhas or the Dharma are destroyed. The Zen practitioner does not seek to
view the Buddhas or the lotus blossoms, yet the marks of the Buddhas or the lotus
blossoms appear to him. Therefore, cause and effect do not correspond. For something to
appear without a corresponding cause is indeed the realm of the demons. Thus, the Zen
practitioner always holds the sword of wisdom aloft. If the demons come, he Kkills the
demons; if the Buddha comes, he kills the Buddha, to enter the realm of True Emptiness
is not to tolerate a single mark.

(IT) Tam Canh— Three kinds of object-domain:

(A) Téng quan vé Tam Cdnh—An overview of the Three kinds of object-domain:Theo Phap
Tuéng Tong, d6i tugng cia thé gidi bén ngoai in hinh béng vao tAm thifc gdm cé ba loai
cénh. Theo Gido Su Junjiro Takakusu trong Cudng Y€&u Tri€t Hoc Phat Gido, thi thuyé&t
vé ba loai cdnh c6 thé 13 xuat xd tif Na Lan Pa. Nhitng bai ké thong dung clia Phip
Tuéng Tong lai hiu nhu ¢6 ngudn gdc tir Trung Hoa, nhu sau:

“Tam cdnh bat thy tam.
DPoc dnh duy tuy kién.
D4i chat thong tinh ban.
T4nh chiing ddng tiy ung.”
Bai k& ndy gidi thich bing cach nao ma ba loai cdnh lién hé v6i nhiém vu chi thé va
ban chit nguyén bdn ngoai tai. Ban c6 thé dién diu trong khi tim hi€u vi sao Duy Thifc
Hoc lai c6 cdi goi la “thuc thé nguyén ban.” Thuc ra, dirng quén ring mic du né la thuc
thé ngoai tai, né lai la cdi biéu 16 ra ngoai tir noi thirc. BE bdt A Lai Da thitc tu n6 khong
phai 12 thyc thé cd dinh khong thay d6i; né ludn ludn bi€n chuyén tirng sit na, va duge
huin tip hay ghi nhian 4n tugng bing tri nhidn va hanh dong, né trd thanh tip qudn va
hiéu qua trong su bi€u 16 ngoai tai. N6 giong nhu dong nude chdy khong bao gid dirng lai
& mot ndi nao trong hai thdi han ti€p ndi nhau. Va chi duy c¢6 dua vao sy lién tuc clia
dong nudc ta mdi c6 thé néi vé “dong song.”—According to the Dharmalaksana, the
objects of the outer world (visaya), which throw shadows on the mind-face are of three
kinds. The theory of three kinds of the object-domain may have originated from Nalanda,
but the four-line memorial verse current in the school is probably of Chinese origin. It
runs as follow:
“The object of nature does not follow the mind (subjective).
The subject may be good or evil, but the object is always neutral.
The mere shadow only follows the seeing (subjective).
The object is as the subject imagines.
The object with the original substance.
The character, seed, etc, are various as occasions require.
The object has an original substance, but the subject does not see it as it is.”
This four-line verse explains how the three kinds of the object-domain are related to the
subjective function and the outer original substance. One may be puzzled in
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understanding how an idealism can have the so-called original substance. We should not
forget that though it is an outer substance it is after all a thing manifested out of ideation.
The eighth, the Alaya-consciousness itself, is not an unchangeable fixed substance
(dravya), but is itself ever changing instantaneously (ksanika) and repeatedly; and, being
‘perfumed’ or having impressions made upon it by cognition and action, it becomes
habituated and efficient in manifestation. It is like a current of water which never stops at
one place for two consecutive moments. It is only with reference to the continuity of the
stream that we can speak of a river. Let examine these three kinds of object-domain:

(B) Chi tiét vé Tam Cdnh— Details of the Three kinds of object-domain:

1)

2)

3)

Téanh Canh—Object domain of nature or immediate perception: Tri nhin tic thdi, nghia
la d6i tugng c6 ban chat nguyén bdn va trinh bay né nhu 1a chinh né, cling nhu nim d6i
tugng gidc quan, sic, thinh, huong, vi, xdc, dudc tri nhan nhu vay. Tién ngii thic va dé
bat A Lai Da thic, tri nhan d6i tugng theo cach niy—The object that has the original
substance and presents it as it is, just as the five objects of the sense, form, sound, smell,
taste and touch, are perceived as they are. The first five sense-consciousnesses and the
eighth, the store-consciousness, perceive the object in this way.

DP6i Chat Cdnh—Object-domain with the original substance: Pdi tugng c6 mot ban chat
nguyén ban nhung lai khong dudc tri nhan ding y nhu vay. Khi dé thdt Mat Na Thic nhin
lai nhiém vu chii thé clia dé bat A Lai Da Thic, né xem thtic ndy nhu 12 ngd. Nhiém vu
chii thé clia A Lai Da dé bt thiic c6 ban chit nguyén ban, nhung né khong dugc dé that
Mat Na Thic nhin thdy y nhu vay, va chi dugc xem nhu 12 ngd, ma thyc tai thi chi 13 do
gidc vi né khong phdi 1a ngd—The object has an original substance and yet is not
perceived as it is. When the seventh, the thought-center, looks at the subjective function
of the eighth, the store-center, it considers that it is self or ego. The subjective function of
the eighth, the store-center, has its original substance or entity, but it is not seen as it is by
the seventh consciousness and is regarded to be self or an abiding ego, which is in reality
an illusion since it is not self at all.

Poc Anh Cinh—Object-domain of mere shadow or illusion: Hay 1a 4o gidc. Hinh bong
chi xud't hién ty ndi tudng tugng va khdng cé hién hitu thuc sy. L& di nhién, né khong cé
bdn chat nguyén ban, nhw mdt béng ma vén khdng c¢6 hién hitu. Chi ¢ trung tam gidc
quan thi sdu hoat dong va tudng tuong ra loai cinh nay—The shadow-image appears
simply from one’s own imagination and has no real existence. Of course, it has no
original substance as a ghost which does not exist at all. Only the six sense-center,
functions on it and imagines it to be.

(III)Bén cdnh gidi—Four realms: Tt Po—Theo Tong Thién Thai, ¢c6 bon cdnh gidi—

1)

2)

According to the T’ien-T’ai Sect, there are four realms:

Phaim Thianh Péng Cu P6—The land of common residence of beings and saints: Cdi
Thénh pham ddng cu, cdi nudc trong d6 hang Nhan, Thién, Thanh Vin, Duyén Gidc, B6
Téat va Phat cung & chung véi nhau—Realms where all classes dwell (men, devas,
Buddhas, disciples, non-disciples). Lands where saints (Buddhas and Bodhisattvas) and
ordinary people (six lower and six upper worlds) dwell together.

Phuong Tién Hitu Du Po—The Land of Expediency: Chén ving sanh clia chu A-la-hdn
va nhitng vi Thdnh con kém bac Bo Tat, nhitng bic di doan trir ki€n tv phién nio—
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Temporary realms, where the occupants have got rid of the evils of unenlightened views
and thoughts, but still have to be reborn. Land of Expedient Liberation, inhabited by
Arhats and lesser Bodhisattvas.

Thuc Bdo V6 Chuéng Ngai Do, ndi tru clia chu B4 T4t sdp thanh Phat: The Land of Real
Reward—Realms of permanent reward and freedom, for those who have attained
bodhisattva rank. The Land of Real Reward, inhabited by the highest Bodhisattvas.
Thudng Tich Quang P9, ndi thudng tri ctia chu Phat: Thudng Tich Quang Tinh P9, trd xi
clia chur Phat (Theo Kinh A Di Pa, thi day 1a ¢di nuc khong phdi ai cling ving sanh vé
dugc, cling khong thé bdng nhién niém vai ti€ng “namo” khong chi thinh ma dugc. Than
Nhu Lai khong thé thin cin véi nhitng ai cin lanh can cgt. PAy khong phdi 13 noi cda
nhitng hang ngudi phudc ditc médng manh c6 thé hudng tho dudc). Ky that, tit ca cic
qudc dd khac déu nim trong Thudng Tich Quang P9, va sy phin chia nay chi 1a phuong
tién ma thdi—The Land of Eternally Quiescent Light: Realm of eternal rest and light
(wisdom) and of eternal spirit (dharmakaya), the abode of Buddhas; but in reality all the
others are included in this, and are only separated for convenience’ sake. The Land of
Eternally Quiescent Light, in which Buddhas dwell. The realm where permanent
tranquility and enlightenment reign, or the realm of spirit where all are in perpetual
peace and glory. The realm of eternal rest and light, and of eternal spirit (dharmakaya),
the abode of Buddhas. T’ien-T’ai fourth Buddhaksetra. In reality, all the others are
included in this, and are only separated for convenience’ sake.

(IV)Ndm Cdnh Phdt— Five realms of a Buddha: Ngii S6 Y Po—The five Buddha-ksetra or

1)

2)

3)

4)

5)

dependencies, the realms or conditions of a Buddha—Nam cdi s§ y:

Phép Tinh DPo: Cdi nuong tya ctia phdp than thanh tinh ciia Pic Nhu Lai, 14y Chan Nhu
lam thé, nhung thin v cdi d6 khong sai biét—The Buddha’s dharmakaya-ksetra, or
realm of his spiritual nature, depend on and yet identical with Bhutatathata.

Thuc Bao Bd: Tu Tho Dung P6—C6i ma bdo than vién man cia Pic Nhu Lai nuong tua
vao, 14y nim udn vo lau lam thé—The Buddha’s sambhogakaya realm with its five
immortal skandhas, i.e. his glorified body for his own enjoyment.

Sic Tuéng Po: Cbi vi tran tudng hai clia Piic Nhu Lai, 14y hau dic tri tw hanh thé—The
land or condition of his self-expression as wisdom.

Tha Thu Dung D6: Tha dung than ctia Pitc Nhu Lai, 14y hau dic tri 1gi tha 1am thé—The
Buddha’s sambhogakaya realm for the joy of others.

Bi€n Héa Do: Coi nuong twa clia bi€n héa than, tiy theo tAm clia ching sanh ma bi€n
hién thanh dd moi cdi nudc tinh ué—The realm on which the Buddha’s nirmanakaya
depends, which results in his relation to every kind of condition.

(V) Luc Canh—The six objects: Sdu cinh d6i lai v6i luc cin nhan, nhi, ty, thiét, than, y 1a

canh tri, &m thanh, vi, xdc, ¥ tudng ciing nhu thi gidc, thinh gidc, khitu gidc, vi gidc, xidc
gidc va tAm phan bi€t—The six objective fields of the six senses of sight, sound, smell,
taste, touch and idea or thought; rupa, form and colour, is the field of vision; sound of
hearing, scent of smelling, the five flavours of tasting, physical feeling of touch, and
mental presentation of discernment.
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(VI) Chin Canh— Nine realms: Citu Pia—chin gigi—Chin c6i—Chin dit.
(A) Cdnh Duc Gidi—Desire realm:

1)

Cénh Duc Gidi Ngii Thi: The realm of desire—Sensuous realm.

(B) Cdnh Sdc Gidi—Realm of form: Material form—T4at c4 chu thién trong cdnh trdi sic giGi

2)
3)
4)

5)

khodng c6 khitu gidc va vi gidc; ho khdng dn udng, ngii nghi hay duc vong. Tuy nhién,
nhitng ham mudn vin con 4m { siu kin bén trong, nén khi tho ménh ndi cdi trdi vira dit
12 ho phdi tr§ vé& cdnh gi6i thdp tly theo nghiép luc (chu thién trong cidnh trdi vo sic
ciing con nhitng duc vong siu kin niy)—The realms of form. All the gods in the form
realm heavens are without the senses of smell and taste; they do not eat food, sleep or
have sexual desire. However, the desires for these things are still latent, and once their
heavenly life comes to an end, they can return to any lower realms of existence, in
accordance with their karma (these desires are also latent in the gods in the formless
heavens).

Canh Ly Sanh Hy Lac: So thién (First dhyana)—Paradise after earthly life.

Cénh Dinh Sanh Hy Lac: Nhi thién (Second dhyana)—Paradise of cessation of rebirth.
Cénh Ly Hy Diéu Lac: Tam thién (Third dhyana)—Land of wondrous joy after the
previous joys.

Cénh X4 Niém Thanh Tinh: Tt thién (Fourth dhyana)—The Pure Land of abandonment
of thought or recollection of past delights.

(C) Cdnh Vo Sdc Giéi—Formless realms: Realms beyond form—Tat c chu thién trong cdnh

6)
7)
8)

9)

troi nﬁy khong cé thian thé, chi con “Thic” ma thoi—The realm of formlessness. All the
gods in this realm have no bodies, they only have consciousness.

Canh Khong Vo Bién Xi: Akasanantyayatanam (skt)}—Nhdt Pinh (First samadhi)—The
land of infinite space.

Cédnh Thic V6 Bién X@ : Vijnana-nantyayatanam (skt)—Nhi Pinh (Second samadhi)—
The land of omniscience or infinite perception.

Cénh V6 S Hitu Xi: Atkincanyayatana (skt)—Tam Dinh (Third samadhi)—Realm of
nothingness.

Cinh Phi Tudng Phi Phi Tudng X& (T¢ Pinh—Fourth samadhhi): Naivasanjnana-
samjnayatana (skt): The realm of knowledge without thinking or not thinking, or where
ther is neither consciousness nor unconsciousness.

(VII)Thdp Canh— Ten stages or objects in meditation:

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

Cénh Phién nio: Life’s distress and delusion.

Canh Binh hoan: Dhukha—Sickness—Its cause and cure.

Cénh Nghiép tudng: Age-long karmic influences.

Cénh Ma quan: Mara affairs—How to overthrow their rule.

Cénh Thién dinh: The condition of meditation and concentration (Dhyana and Samadhi).
Cénh Chu ki€n: Various views and doubts that arise.

Man Canh: Pride in progress and the delusion that one has attained nirvana.

Canh Nhj thira Thanh Vin: Sravakas—Temptation to be content with the lower nirvana.
Canh Nhj Thira Duyén Giéc: Pratyeka-buddhas.

10) Canh B T4t: Bodhisattvahood.
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(VIIDMuoi Tdm Cdanh—Eighteen realms: Astadasa dhatavah (skt)—Thap Bédt GiGi—

Eighteen spheres (six senses, their six objects, and corresponding kinds of
consciousness—Canh gigi 12 ndi tAim vin vao d6 ma chay theo goi la cdnh, nhu phdp la
ndi y thifc vin vao goi 1a phdp cdnh, sic 1a nhin thitc vin vao d6 goi 1a sic cdnh, thanh la
noi nhi thiic vin vao goi 1a thanh cdnh, van van. Trong Kinh Thd Ling Nghiém, quyén
Ba, Bdc Phat da gidi thich cho 6ng A Nan vi sao ban tinh ciia Thiap Bat Gidi 1a Nhu Lai
Tang diéu chan nhu tinhA prospect, region, territory, surroundings, views, circumstances,
environment, area, field, sphere, environments and conditions, i.e. the sphere of mind, the
sphere of form for the eye, of sound for the ear, etc. In the Surangama Sutra, book Three,
the Buddha explained to Ananda the reasons why he said that the eighteen realms were
basically the wonderful nature of true suchness, the treasury of the Thus Come One:

1-2-3)Nhin Sic Thic Cadnh Gidi: Cakshu-rupa-vijnana-dhatu (skt)—The realm of eye, form,

a)

and consciousness.

Ong A Nan! Ong di 15, con mit va sic 1am duyén, sinh ra nhan thitc. C4i thitc d6 nhin
sinh mit, 14y mit lam gidi, hay nhan sinh sdc, 14y sic lam cdnh?—Ananda! As you
understand it, the eyes and form create the conditions that produce the eye-
consciousness. Is the consciousness produced because of the eyes, such that the eyes are
its realm? Or is it produced because of form, such that form is its realm?

Ong A Nan! N&u nhan mit sinh, khong c6 sic va khong, khong thé phan biét; dit ¢6 thic
diing d€ 1am gi?—Ananda! If it were produced because of the eyes, then in the absence
of emptiness and form it would not be able to make distinctions; and, so even if you had a
consciousness, what use would it be?

Cii thdy ctia 6ng, néu phi cdc mau xanh, vang, dd, tring, khong thé chi bay ra, vay tir
dau lap ra gidi han—Moreover, Ananda, your seeing is neither green, yellow, red, nor
white. There is virtually nothing in which it is represented. Therefore, what is the realm
established from?.

Né&u nhan sic sinh, khi nhin hu khdng, khong cé sic, ddng 1& thic diét, sao lai biét hu
khong?—Suppose it were produced because of form. In emptiness, when there was no
form, your consciousness would be extinguished. Then, why is it that the consciousness
knows the nature of emptiness?

N&u khi sic tuéng thay d6i, 6ng ciing bi€t n6 thay ddi, ma thitc cia dng khong thay ddi,
thi dau 1ap dugc cdnh?—Suppose a form changes. You are also conscious of the changing
appearance; but your eye-consciousness does not change, where is the boundary
established?

Néu theo sic thay ddi, thic 1a cdi thay d6i, khong thé cé gidi han—If the eye-
consciousness were to change when form changed, then there would be no appearance of
a realm.

N&u khong thay ddi, nhin thic 1a cdi thudng hiing, vdy di tir sic sinh ra, 1& khong biét
dugc hu khong 1a gi?—If it were not to change, it would be constant, and given that it was
produced from form, it should have no conscious knowledge of where there was empty.
N&u goém c2 hai tht mit, sic cling sinh, néi hgp, ching gifta lai phai ly; néi ly, hai bén
phai hgp, thé tinh tap loan, 1am sao thinh cAnh?—Suppose the eye-consciousness arose
both from the eyes and from form. If they were united, there would still be a point of
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separation. If they were separated, there would still be a point of contact. Hence, the
substance and nature would be chaotic and disorderly; how could a realm be set up?

Viy dng nén biét, mit va sic 1am duyén sinh nhin, va thifc gidi, ba chd déu khong thyc
c6. Ba gi6i mit, sic va nhin thiic von ching phai tinh nhan duyén hay tinh ty nhién—
Therefore, you should know that as to the eyes and form being the conditions that
produce the realm of eye-consciousness, none of the three places exists. Thus, the eyes,
form, and the form realm, these three, do not have their origin in causes and conditions,
nor do their natures arise spontaneously.

4-5-6)Nhi Thanh Thiéc Céanh Gidi: Srota-sabda-vijnana-dhatu (skt)—The realm of ear, sound,

a)

and consciousness.

Ong A Nan! Ong da 15, tai va ti€ng 1am duyén, sinh ra nhi thitc. C4i thitc d6 nhén tai
sinh, 14y lam c4nhi, hay nhan ti€ng sinh 14y ti€ng lam cdnh?—Ananda! As you
understand it, the ear and sound create the conditions that produce the ear-consciousness.
Is this consciousness produced because of the ear such that the ear is its realm, or is it
produced because of sound, such that sound is its realm?:

Ong A Nan! Né&u nhén tai sinh, hai tuéng dong tinh da khong hién tién, cdi cin khong
thanh tri gidc. Tri gidc khong thanh, cdi thic hda ra hinh tuéng gi? N&u céi tai khong c6
dong tinh, khong thanh cdi nghe, lam sao hinh cdi tai xen véi sic, cham véi tran, ma goi
dudc 1a thdc gidi. Cdi nhi thitc gidi lai tir ddu ma 14p ra dugc?: Ananda! Suppose the ear-
consciousness were produced because of the ear. The organ of hearing would have no
awareness in the absence of both movement and stillness. Thus, nothing would be known
by it. Since the organ would lack awareness, what would characterize the consciousness?
You may hold that the ears hear, but when there is no movement and stillness, hearing
cannot occur. How, then, could the ears, which are but physical forms, unite with external
objects to be called the realm of consciousness? Once again, therefore, how would the
realm of consciousness be established?

Néu nhin ti€ng sinh, thitc nhan ti€ng ma c6, khong quan hé gi dén cdi nghe, nhu thé
chinh cdi tuéng cia ti€ng s& mat. Thitc do ti€ng sinh, di cho ti€ng nhin nghe ma c6
tuéng, thi cdi nghe phdi nghe dugc thdc: Suppose it was produced from sound. If the
consciousness existed because of sound, then it would have no connection with hearing.
Without hearing, then the characteristic of sound would have no location. Suppose
consciousness existed because of sound. Given that sound exists because of hearing,
which causes the characteristic of sound to manifest, then you should also hear the
hearing-consciousness.

Né&u khong nghe dugc, thitc gidng nhu ti€ng. Thitc da bi nghe, thi cdi gi bi€t nghe cdi
thitc? Con néu khong biét, héa ra nhu ¢é ciy. Khdng 1& ti€ng va nghe xen 16n thanh
trung gidi. GiGi da khong c6 dia vi § gitta, thi tuéng trong va ngoai tir ddu ma thanh lap
dugc?: If the hearing-consciousness is not heard, there is no realm. If it is heard, then it is
the same as sound. If the consciousness itself is heard, who is it that perceives and hears
the consciousness? If there is no perceiver, then in the end you would be like grass or
wood. Nor is it likely that the sound and hearing mix together to form a realm in
between. Since a realm in between could not be established, how could the internal and
external characteristics be delineated?
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Vay ong nén biét, tai va ti€ng lam duyén sinh nhi thic gidi, ba chd déu khong thuc c6.
Ba gidi tai, ti€ng, vA nhi thic von ching phdi tinh nhdn duyén hay tinh ty nhién:
Therefore, you should know that as to the ear and sound creating the conditions which
produce the realm of the ear-consciousness, none of the three places exists. Thus, the ear,
sound, and sound-consciousness, these three, do not have their origin in causes and
conditions, nor do their natures arise spontaneously.

7-8-9)Ty Huong Thic Canh Gidi: Ghrana-gandha-vijnana-dhatu (skt)—The realm of nose,

a)

smell, and consciousness.

Ong A Nan! Ong di rd, miii va mii lam duyén sinh ra ty thic. Ci thitc d6 nhan miii
sinh, lﬁ'y mii lam cdnh; hay nhidn mii sinh, lﬁ'y mui 1dm cdnh?—Moreover, Ananda, as
you understand it, the nose and smell create the conditions that produce the nose-
consciousness. Is this consciousness produced because of the nose, such that the nose is
its realm? Or, is it produced because of smell, such that smell are its realm?:

Ong A Nan! N&u nhin miii sinh, y 6ng 14y gi 1am ty cin? Cdi miii biing thit hay cdi tinh
ngtii bi€t?>—Suppose, Ananda, that the nose-consciousness were produced because of the
nose, then in your mind, what do you take to be the nose? Do you hold that it takes the
form of two fleshy claws, or do you hold it is an inherent ability of the nature which
perceives smells as a result of movement?

N&u 1dy cdi mili bing thit, thit tic 12 than cin, thin bi€t goi la xtdc. Than khong phai la
miii. Xdc 14 trdn cla than. VAy khong c6 cdi gi ddng goi 12 miii, sao 14p dugc cdnh?—
Suppose you hold that it is fleshy claws which form an integral part of your body. Since
the body’s perception is touch, the sense organ of smelling would be named ‘body’
instead of ‘nose,” and the objects of smelling would be objects of touch. Since it would
not even have the name ‘nose,” how could a realm be established for it?

Né&u 14y tinh ngti bi€t lam ty cin, y dng mudn 1dy céi gi lam bi€t ngtti? N€u 18y chat thit
lam bi€t ngti, thi cdi ma thit bi€t dudc 12 xtic chit khong phdi ty cin. N€u 18y hu khong
lam bi€t ngtti, thi hu khong tu c6 bi€t, con chat thit 1& ra khong c6 biét. Nhu vay dang 1&
hu khong méi thue 12 6ng. Thin 6ng khong phdi c6 biét, thi 6ng A Nan bi€t nuong vao
dau: Suppose you held that the nose was the perceiver of smells. Then, in your mind,
what is it that perceives? Suppose it were the flesh that perceived. Basically, what the
flesh perceives is objects of touch, which have nothing to do with the nose. Suppose it
were emptiness that perceived. Then emptiness would itself be the perceiver, and the
flesh would have no awareness. Thus, empty space would be you, and since your body
would be without perception, Ananda would not exist.

Né&u 14y mii 1am biét ngiti, cdi bi€t thudc vé miii, ndo c6 quan hé gi d&€n dng?: If it is the
smell that perceives, perception itself would lie with the smell. What would that have to
do with you?

Né&u cdc mui thom thii sinh & miii ciia dng, khdng phdi & ciy y-lan hay chién dan ma ra,
vay khi khong c6 hai thi d6, 6ng thl ngtti miii 6ng xem thdm hay thdi? Mui thdi khong
phai thom, mui thom khong phdi thdi. Néu ngli dugc cd hai mui thom thdi, thi mot minh
ong 1€ ra phdi c¢6 hai mili, va déng trude toi hdi dao, phdi c6 hai A Nan, vy ai la 6ng?: If
it is certain that vapors of fragrance and stench are produced from your nose, then the two
flowing vapors of fragrance and stench would not arise from the wood of Airavana or
Chandana. Given that the smell does not come from these two things, when you smell
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your own nose, is it fragrant, or does it stink? What stinks does not give off fragrance;
what is fragrance does not stink. Suppose you say you can smell both the fragrance and
the stench; then you, one person, would have tow noses, and I would now be addressing
questions to two Anandas. Which one is you?

Né&u miii c6 mot, thom thii khong phai hai, thdi 1a thom, thdm thanh thdi, hai tinh khong
c6, viy theo ddu ma 14p cdnh?: Suppose there is one nose; then fragrance and stench
would not be two. Since stench would be fragrance and fragrance would become stench,
there would not be two natures, thus what would make up the realm?

Né&u nhan mui sinh, cdi ty thitc nhadn mii ma c¢6. Nhu con mit thiy dugc, khdng nhin con
dudc midt. Vay ty thifc nhan mdi ma c6, 1& ra khong bi€t dugc mui. N&u bi€t dugce, khong
phdi do mui sinh. Con néu khong biét, khong phdi 1a thic. NEu mui khong ¢ cdi biét
mui thi khong thanh dudc gi6i han cdi thitc. Néu khong bi€t mui, thi khong phdi do mui
ma 14p ra gidi. Khdng c6 ty thifc 12 ching giita, thi ndi cin, ngoai trin khong thé thanh
lap, va cdc tinh ngi bi€t chi 12 hu vong: If the nose-consciousness were produced
because of smells, it follows that it is in existence just because of smells. Just as the eyes
can see but are unable to see themselves, so, too, if it exists because of smells, it would
not be aware of smells. If it is aware of smells, then it is not produced from smells. If it
had no awareness, the realm of smelling would not come into being. If the consciousness
were not aware of smells, then the realm would not be established from smells. Since
there is no intermediate realm of consciousness, there is no basis for establishing
anything internal or external, either. Therefore, the nature of smelling is ultimately empty
and false.

b) Vay dng nén bi€t, miii va mui 1am duyén sinh ty thifc gidi, ba chd déu khong thuc c6. Ba

gi6i miii, mli va ty thitc von ching phdi tinh nhin duyén hay tinh tu nhién: Therefore,
you should know that, as to the nose and smells being the conditions which produce the
realm of the nose-consciousness, none of the three places exists. Thus, the nose, smells,
and the realm of smelling, these three, do not have their origin in causes and conditions,
nor do their natures arise spontaneously.

10-11-12)Thiét Vi Thitc Canh Gidi: Jihva-rasa-vijnana-dhatu (skt)—The realm of tongue,

flavors, and consciousness.

a) Ong A Nan! Ong di r5, lu3i va vi 1am duyén sinh ra thiét thic. C4i thic d6 nhan Iui

%

sinh, 18y Iu&i lam gi6i; hay nhan vi sinh, 14y vi lam cédnh?: Moreover, Ananda, as you
understand it, the tongue and flavors create the conditions that produce the tongue-
consciousness. Is the consciousness produced because of the tongue, such that the tongue
is its realm, or is it produced because of the flavors, such that the flavors are its realm?

Ong A Nan! N&u nhan IuGi sinh, thi cdc vi trong thé gian ngot nhu mia, chua nhu me,
ding nhu huynh lién, min nhu mudi, cay nhu girng va qué, may thit d6 déu khong c6 vi.
Ong thir ty né€m 1udi ong, xem ngot hay ding? N&u ddng thi c4i chi d€n ném 1udi. Lugi
da khong tw ném, thi 14y c4i chi ma bi€t vi? Néu khong ding, ludi khong sinh ra dudc vi,
sao 1ap thanh cdnh?: Suppose, Ananda, that it were produced because of the tongue.
Then all the sugar, black plums, Huang-lien, salt, wild ginger, and cassia in the world
would be entirely without flavor. Also, when you taste your own tongue, is it sweet or
bitter? Suppose the nature of your tongue were bitter. Then, what would it be that tasted
the tongue? Since the tongue cannot taste itself, who would have the sense of taste? If the
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nature of the tongue were not bitter, there would be no flavor engendered by it. Thus,
how could a realm be established?

Né&u nhan vi sinh, thi thiét thifc ty minh di 1a vi, giong nhu 1udi, khong thé tw ném vi
minh dugc, sao biét 12 vi hay khong phdi vi? Lai tit ca cdc vi khong phdi do mot vat sinh
ra. C4c vi dd do nhiéu vAt sinh ra, 1& ra thifc c6 nhiéu thé: If it were produced because of
flavor, the consciousness itself would be a flavor. The case would be the same as with the
tongue-organ being unable to taste itself. How could the consciousness know whether it
had flavor or not? Moreover, flavors do not all come from one thing. Since flavors are
produced from many things, the consciousness would have many substances.

Néu thic thé 1a mot, va thé€ do vi sinh ra, thi ddng 1€ nhitng vi médn, nhat, chua, cay hoa
hgp cling nhau sinh ra cic tuéng sai khic, ddng 13 mdt vi, khong c6 phan biét. Pa khong
c6 phan biét, khong goi 1a thiic, sao con goi 1a Thiét-Vi-Thitc Gidi? Ching 1& hu khong
sinh ra tim thdc cia 6ng? Con ndi ludi va vi hdoa hgp nhau ma sinh, thi cdi ching gitra
cin trin da khong c6 tu tinh, 1am sao sinh dudc canh?: Suppose that the consciousness
were of a single substance and that the substance was definitely produced from flavor.
Then, when salt, bland, sweet, and pungent were combined, their various differences
would change into a single flavor and there would be no distinctions among them. If there
were no distinctions, it could not be called consciousness. So, how could it further be
called the realm of tongue, flavor, and consciousness? Nor can it be that empty space
produces your conscious awareness. The tongue and flavors could not combine without
each losing its basic nature. How could a realm be produced?

b) Vay dng nén biét, ludi va vi 1am duyén sinh thiét thic gidi, ba chd déu khong thuc cé.

Ba gi6i 1udi, vi va thiét thiic von ching phai tinh nhan duyén hay tinh ty nhién:
Therefore, you should know that, as to the tongue and flavors being the conditions and
that produce the realm of tongu-consciousness, none of the three places exists. Thus, the
tongue, flavors, and the realm of the tongue, these three, do not have their origin in
causes and conditions, nor do their natures arise spontaneously.

13-14-15)Than Xic Thic Canh Gidi: Kaya-sparshtavya-vijnana-dhatu (skt)—The realm of

body-consciousness, objects of touch.

a) Ong A Nan! Ong da 13, than va xidc 1am duyén sinh ra thin thitc. C4i thitc d6 nhan thin

*k

*

sinh, 14y thin lam giGi han, hay nhan xdc sinh, 14y xtc lam cdnh?: Moreover, Ananda, as
you understand it, the body and objects of touch create the conditions that produce the
body-consciousness. Is the consciousness produced because of the body, such that the
body is its realm, or is it produced because of objects of touch, such that objects of touch
are its realm?

Néu nhan than sinh, tit khong ¢ hai cdi duyén gidc quin hop ly, thin con biét gi nita?:
Suppose, Ananda, that it were produced because of the body. When there was no
awareness of the two conditions of contact with and separation from objects of touch,
what would the body be conscious of?

Néu nhan xic sinh, chic khong c6 than dng, ai khong c6 thAin ma bi€t hgp, bit ly dugc?:
Suppose it were produced because of objects of touch. Then you would not need your
body. Without a body, what could perceive contact with and separation from objects of
touch?
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b) Ong A Nan! Vit khong thé biét xic, thin mdi bi€t ¢6 xiic. Xic biét than, thin biét xiic.

Pi 1a xic thi khong phdi la than. Pa 1a thin, tdc khong phai la xdc. Hai tudng thian va
xtic von khdng c6 xit s&. Hp véi than thi thanh ra ty thé tinh clia than. Ly vdi than thanh
ra nhitng tuéng hu khong. Noi cin va ngoai train dd khong thanh, cdi gitta 1a thic 1am sao
lap dugc? Gitra da khong lap dugc, tinh trong ngoai la khdng, vay tir ddu ma 1ap dugc cdi
canh sinh ra thic cia 6ng?: Ananda! Things do not perceive objects of touch. It is the
body that perceives objects of touch. What the body knows is objects of touch, and what is
aware of objects of touch is the body. What is objects of touch is not the body, and what
is the body is not the objects of touch. The two characteristics of body and objects of
touch are basically without a location. If it united with the body, it would be the body’s
own substance and nature. If it were apart from the body, it would have the same
appearance as empty space. Since the inside and the outside don’t stand up, how can one
set up a middle? The middle cannot be set up either. The inside and the outside are by
nature empty. From what realm, then, is your consciousness born?

c) Vay dng nén biét, thin va xiic 1am duyén sinh thin thifc gi6i, ba chd déu khong thuc cé.

Ba gidi than, xic, va than thitc von ching phdi tinh nhin duyén hay tinh tu nhién:
Therefore, you should know that, as to the body and objects of touch being conditions that
produce the realm of body-consciousness, none of the three places exists. Thus, the
body, objects of touch, and the realm of the body, thse three, do not have their origin in
causes and conditions, nor do their natures arise spontaneously.

16-17—18)Y-Ph2’1p—Th1’1’c Canh Gid6i: Mano-dharma-vijnana-dhatu (skt)—The realm of mind,

dharmas, and consciousness.

a) Ong A Nan! Ong di r5, ¥ va phap 1am duyén sinh ra y thitc. C4i thitc d6 nhan ¥ sinh, 18y

*k

lam cénh, hay nhan phép sinh, 14y lam cdnh?: Moreover, Ananda, as you understand it,
the mind and dharmas create the conditions that produce the mind-consciousness. Is this
consciousness produced because of the mind, such that the mind is its realm, or is it
produced because of dharmas, such that dharmas are its realm?

Ong A Nan! N&u nhin ¥ sinh, trong ¥ dng chic c6 suy nghi méi phat minh y dng. N&u
khong c6 sy vat & ngoai, ¥ khong sinh ra dugc. Lia cdc phap duyén, y khong cé hinh
tuéng. Vay thitc ding d€ 1am gi? Thifc tAm clia 6ng gidng hay khic cic tu tudng va cic
su 10 bi&t. N&u dong véi ¥, sao goi 12 do ¥ sinh. N&u khéc véi y, ding 1& khong biét gi.
N&u th€, sao néi 12 do ¥ sinh. N&u c6 biét, sao lai chia ra thifc vd §? Nguyén dong va
khéc con khong 1ap dugc, sao 14p duge canh?: Suppose, Ananda, that it were produced
because of the mind. In your mind there certainly must be thoughts; these give
expression to your mind. If there are no dharmas before you, the mind does not give rise
to anything. Apart from conditions, it has no shape; thus, what use would the
consciousness be? Moreover, Ananda, is your conscious awareness the same as your
mind-organ, with its capacity to understand and make distinctions, or is it different? If it
were the same as the mind, it would be the mind; how could it be something else that
arises? If it were different from the mind, it should thereby be devoid of consciousness. If
there were no consciousness, how would it arise from the mind? If there were
consciousness, how would it differ from the mind? Since it is by nature neither the same
nor different, how can a realm be established?
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N&u tir phép trdn sinh, cdc phap trong thé gian, khong ri nim trin. Ong hiy xem cic sic
phép, thanh phép, huong phéap, vi phdp va xic phdp, cic tudng trang déu phan minh, dé
ddi v6i nim cin, cdc thit @6 déu khong phadi vé phin trin cdnh cda ¥ cin: Suppose it
were produced because of dharmas. None of the dharmas of the world exists apart from
the five defiling objects. Consider the dharmas of form, the dharmas of sound, the
dharmas of smell, the dharmas of taste, and the dharmas of touch, each has a clearly
distinguishable appearance and is matched with one of the five organs. They are not
what the mind takes in.

N&u thic clia nguoi nhat dinh tif phdp trin ra, thi ngudi hay xem xét hinh tuéng clia mdi
phdp nhu th€ nao?: Suppose your consciousness were indeed produced through a reliance
on dharmas. Take a close look at them now. What does each and every dharma look like?
N&u lia sic, khong, thong, nghén, ly, hop, va sanh diét, ngoai cdc tuéng ndy ching cé s3
ddc: Underlying the characteristics of form and emptiness, movement and stillness,
penetration and obstruction, unity and separation, and production and extinction there is
nothing at all.

Sanh thi cdc phdp sic khong cuing sanh, diét thi cdc phap sic khong cung diét, viy cdi
nhin sanh ra da khong, 1am sao c6 thitc? Thitc di ching c6, cinh tir diu 1ap?: When
there is production, then form, emptiness, and all dharmas are produced. When there is
extinction, then form, emptiness, and all dharmas are extinguished. Since what is causal
does not exist, if those causes produce the consciousness, what appearance does the
consciousness assume? If there is nothing discernable about the consciousness, how can a
realm be established for it?

Vi th€ 6ng nén biét ¥ cin, phdp trin 1am duyén vdi nhau sanh ra y thit gidi, ba chd déu
khong, tifc y cin, phdp trin, y thitc gidi von ching phai tinh nhin duyén, ciing ching
phdi tdnh ty nhién: Therefore, you should know that, as to the mind and dharmas being
the conditions that produce the realm of the mind-consciousness, none of the three places
exists. Thus, the mind, dharmas, and the realm of the mind, these three, do not have their
origin in causes and conditions, nor do their natures arise spontaneously.

(C) Thiic
Consciousnesses
Vinnana (p)
Parijnana or Vijnana (skt)

(C-1) Tdng quan va Y Nghia ciia Thiic
Overview and Meanings of Consciousnesses

(I) Téng quan vé Thiic—An overview of Consciousness: “Vijnana” hay “Hon Thin” 13 tén

goi khic clia tAm thitc. Ti€u Thira lap ra sdu thitc, Pai Thira 1ap ra tim thic ndy ddi vdi
nhuc thé goi 12 “hdn than,” ma ngoai dao goi la “linh hon”. Thic 13 tén goi khic cia
tam. Thitc c6 nghia 1a liéu biét, phan biét, hi€u r5. TAm phéan biét hi€u 16 dugc cinh thi
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goi 12 thitc. Theo Phét gido, “Tanh” tic 1a “Phat.” “Thitc” titc 1a “Thin Thic”, “Y” tic 1a
“Tam Phan Biét”, va “Tam” tic 1a sy suy nghi vong tudng. Ban tanh thi lic nao cling
quang minh sidng sudt, khong c6 bi, khong c6 thlr, khong dep, khong xau; khong roi vao
s6 luong hay phan biét... Nhung khi c6 “Thic” rdi thi con ngudi lai bi roi vio s6 lugng va
phan biét. “Y” cling tao nén sy phan biét, va diy chinh la thdc thd sdu. Pay la thitc
tuong d6i 6 nhiém. Trong khi thic thit by va thitc thit tdim thi twong ddi thanh tinh hon.
C6 tdm loai thitc: mit, tai, miii, ludi, than, ¥, mat na, va a lai da thic. Vé miit cd bin ma
n6i, thitc khong phai ¢6 tdm loai du né ¢6 tdm té€n goi. Thitc chi 1a mot nhung lai cé tdm
bd phin khic nhau. Dau c6 tdm bd phin khic nhau nhung vin do chi mot thitc kiém
sodt—"“Vijnana” is another name for “Consciousness.” Hinayana considered the six kinds
of consciousness as “Vijnana.” Mahayana considered the eight kinds of consciousness as
“Vijnana.” Externalists considered “vijnana” as a soul. Consciousness is another name for
mind. Consciousness means the art of distinguishing, or perceiving, or recognizing,
discerning, understanding, comprehending, distinction, intelligence, knowledge, learning.
It is interpreted as the “mind,” mental discernment, perception, in contrast with the object
discerned. According to Buddhism, our “Nature” is the “Buddha”. The “Consciousness” is
the “Spirit”, the “Intention” or “Mano-vijnana” is the “Discriminating Mind”, and the
“Mind” is what constantly engages in idle thinking. The “Nature” is originally perfect and
bright, with no conception of self, others, beauty, or ugliness; no falling into numbers and
discriminations. But as soon as there is “Consciousness”, one falls into numbers and
discriminations. The “Intention” or “Mano-vijnana” also makes discriminations, and it is
the sixth consciousness. It is relatively turbid, while the seventh and eighth
consciousnesses are relatively more pure. There are eight kinds of consciousness: eye,
ear, nose, tongue, body, mind, klista-mano-vijnana, and alaya-vijnana. Fundamentally
speaking, consciousness is not of eight kinds, although there are eight kinds in name. We
could say there is a single headquarters with eight departments under it. Although there
are eight departments, they are controlled by just one single headquarters.

(IT) Nghia ciia Thitc— The meanings of Consciousness:

1) “Vijnana” 1a tr Bic Phan thudng dudc dich 12 “Thitc.” Pay 1a hanh dong phan biét bao
gdm sy hi€u bi€t, nhan biét, tri thong minh, va ki&n thitc. Thitc gdm c6 tdm thit. Nim thit
diu 1a k&t qua cla nhitng hanh dong lién hé dé&n ngii cin. Thifc thit sdu bao gdm tat cd
nhitng cdm gidc, y ki€n va su phian dodn. Thic thit bdy 13 y thifc (c4i ngd thim tham).
Thic thi tdim 1a A Lai Da hay Tang Thic, ndi chita dung tit cd nhitng nghiép, du thién,
du 4c hay trung tinh: “Vijnana” is a Sanskrit term generally translated as “consciousness.”
This is the act of distinguishing or discerning including understanding, comprehending,
recognizing, intelligence, knowledge. There are eight consciousnesses. The first five
arise as a result of the interaction of the five sense organs (eye, ear, nose, tongue, mind)
and the five dusts (Gunas). The sixth consciousness comes into play, all kinds of feelings,
opinions and judgments will be formed (the one that does all the differentiating). The
seventh consciousness (Vijnana) is the center of ego. The eighth consiousness is the
Alayagarbha (a lai da), the storehouse of consciousness, or the storehouse of all deeds or
actions (karmas), whether they are good, bad or neutral.
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Thitc con ¢6 nghia 1a sy nhan thifc, sy phin biét, ¥ thitc, nhung mdi tit ndy déu khdng bao
gdm hét y nghia chita dyng trong vijnana: “Vijnana” also means cognition,
discrimination, consciousness, but as any one of these does not cover the whole sense
contained in Vijnana.

Thic 1 céi tri hay cdi bi€t tuong d6i. Tir ndy 1dm khi dugc dung theo nghia ddi lap vdi
Jnana trong y nghia tri thitc don thuin. Jnana 13 cdi tri siéu viét thudc cdc chii dé& nhu sy
bat ti, sy phi tuong doi, cdi bt khd ddc, vin van, trong khi Vijnana bi rang budc véi tdnh
nhi bién cla cdc sy vat: Relative knowledge. This term is usually used as contrasted to
Jnana in purely intellectual sense. Jnana is transcendental knowledge dealing with such
subjects as immortality, non-relativity, the unattained, etc., whereas Vijnana is attached
to duality of things.

(III) Nhiing dinh nghia khdc lién quan dén Thitc— Other definitions which are related to

1)

2)

3)

4)

a)

b)

5)

Consciousness:

Thitc A Lai Da: Alaya consciousness—Store or eighth consciousness—See A Lai Da
Thic, and B4t Thic in Chapter 48 and 49.

Thite An Lié¢t Hién Thdng: Consciousness of covering the inferior and manifesting the
superior—CAap dd thit tu trong nim cip do clia Duy Thitc Hoc. Trong cip do nay, nhitng
tAm s xau dugc che day va tim vuong tot dugc hi€n 16 ra—The fourth of the five levels
of the apprehension of the principle of consciousness-only. In this level there is a
covering of those of the distinctive mental faculty elements which are considered inferior,
and a manifestation of the mind’s basic functioning.

Thitc Bién: Hét thiy cdc phap mon 1a do thitc bi€n ra. Tong Phap Tudng dic biét tu phdp
mon nﬁy—Mental changes, i.e. all transformations, or phenomenal changes, are mental,
a term of the Dharmalaksana School.

Chuyén Thitc: Pravrtti-vijnana (skt)—Evolving of Consciousness—Chuyén thic 12 ki€n
thitc gitip chuyén pham thitc trong th& gidi luan hdi sanh t thanh Phat thitc—Pravrtti-
vijnana means the knowledge which transmutes the common knowledge of this
transmigration-world into Buddha-knowledge.

Chuyén thitc con goi 1 sanh khdi thic, 1 c4i thifc trong khia canh ning dong ctia né, tifc
la dang phat trién ndi k&t v6i cdc cd quan cdm gidc hay cin: Also called arising or
appearance, the vijnana in its dynamic aspect, i.e., as evolving in conjunction with the
sense-organs.

Theo Khéi Tin Luén, chuyén thitc 12 v6 minh cin ban clia nghiép thic, tim thic dugc
khudy 1&én bdi th€ giSi trAn cdnh bén ngoai di vao tim thifc, ddy 12 mot trong nim thic:
According to the Awakening of Faith (Sraddhopada-Sastra), Pravrtti-vijnana means
knowledge or mind being stirred, the external world enters into consciousness, the second
of the five processes of mental evolution.

Theo Duy Thiic Hoc, chuyén thitc 1a biy giai doan chuyén thic, ngoai trir A Lai Da
Thic: According to the Teaching of Consciousness, Pravrtti-vijnana means the seven
stages of knowledge (vijnana), other than the alaya-vijnana.

Duy thiic: Vijnanavada (skt)—Yogacara (skt)—Consciousness only—Gido ly duy thitc—
Chi c6 duy thiic bén trong 12 thuc hitu chit khong phai 12 nhitng vat thé bén ngoai. Con
goi 1a Duy Thic Gia hay Phdp Tuéng tdng. Hoc thuyét ciia Duy Thic tong chid trong dén
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tuéng clia ti't cd cdc phdp; dva trén d6, luin thuyét vé Duy Thitc Hoc dugc 1ap nén dé
minh gidi ring ly thifc vo biét phap hay khdng c6 phdp ndo tdch biét khdi thitc duge. Mic
dii tong ndy thudng dugc bi€u 1o bing cich néi ring tit cd cdc phap déu chi 1a thic, hay
ring khong c6 gi ngodi thifc; thuc ra ¥ nghia chan chinh cla né lai khdc biét. N6i duy
thitc, chi vi tit cd cdc phdp bing cich ndy hay cdch khic luon ludn lién hé véi thic.
Thuyét nay dua vao nhitng 15i day ctia Pirc Phat trong Kinh Hoa Nghiém, theo d6 tam
gidi chi hién hitu trong thitic. Theo d6 thé gidi ngoai tai khong hién hitu, nhung ndi thic
phét hién gid twéng ctia né nhu 13 th& gidi ngoai tai. Toan thé thé gidi do d6 1a tao nén
do 40 tudng hay do nhan duyén, va khong c6 thuc tai thudng tdn ndo ca. Tai An Do, tong
phdi ndy chuyén chd vao viéc nghién cttu Duy Thitc Luin va cdc kinh sich cling loai,
nén c6 tén 1a Duy Thitc Tudng Gido. Tdc gid cdc bd sdch ndy 1a V6 Trudc va Thién
Than, ho tirng c6 mdt dé tir xuat sic 12 Gidi Hién, mot ngudi An Po, song trong tu vién
Na Lan Pa. Gi6i Hién 12 ngudi da 1ap ra Duy Thitc Tong tai An Do va c6 nhiéu cong lao
trong viéc sip x€p cdc kinh di€n Phat Gido. Tai Trung Qudc, sau khi Huyén Trang dugc
Gi6i Hién trao cho bd luin, di 14p nén tdng phdi ndy. V& sau, tong ndy ciing c6 tén la
Phip Tuéng Tong va do mot dd dé clia Huyén Trang 1a Khuy Co din dit—The doctrine
of consciousness. The doctrine of the Yogacaras that only intelligence has reality, not the
objects exterior to us. Dharmalaksana sect, which holds that all is mind in its ultimate
nature. The doctrine of Idealism School concerns chiefly with the facts or specific
characters (lakshana) of all elements on which the theory of idealism was built in order to
elucidate that no element is separate from ideation. Although it is usually expressed by
saying that all dharmas are mere ideation or that there is nothing but ideation, the real
sense is quite different. It is idealistic because all elements are in some way or other
always connected with ideation. This doctrine was based on the teaching of the Buddha in
the Avatamsaka Sutra, that the three worlds exist only in ideation. According to Ideation
Theory, the outer world does not exist but the internal ideation presents appearance as if
it were an outer world. The whole world is therefore of either illusory or causal nature
and no permanent reality can be found. In India, two famous monks named Wu-Ch’o and
T’ien-Ts’in wrote some sastras on Vijnana. They had an outstanding disciple named
Chieh-Hsien, an Indian monk living at Nalanda monastery. Later, Chieh-Hsien
established the Vijnanavada school and contributed much to the arrangement of the
Buddhist canons. In China, Hsuan-Tsang, to whom Chieh-Hsien handed over the sastra,
founded this school in his native land. Later, the school was also called Dharmalaksana
(Fa-Tsiang-Tsung) and was led by Kwei-Chi, a great disciple of Hsuan-Tsang.

Thitc Gidi: Vijnana-dhatu (skt)—Tam vuong (luc thifc va bat thifc tim vuong) ty giit 14y
th€ ma cé sai biét vdi cdc loai khic—The elements of consciousness, the realm of mind,
the sphere of mind, mind as a distinct realm.

Thitc Hdi: Bién clia tang thiic. Goi chdn nhu 12 Nhu Lai tang clia tang thitc (chan nhu tuy
duyén ma sinh ra cdc phdp giéng nhu nudc 1a chian nhu sanh ra séng bién 1a cdc phap,
nén goi la thitc hdi)—The ocean of mind, i.e. the bhutatathata as the store of all mind.
Hién Thiic: Direct knowledge.

Mot trong ba thiic dugc ndi trong Kinh Ling Gia: Direct knowledge or manifesting
wisdom, one of the thre states mentioned in the Lankavatara Sutra.
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b) Tén khic cla A Lai Da thifc: Moi phdp déu dua vao A Lai Da thitc ma hién hién (cic
phap déu hién hién trén ban thitc nén goi 1a hién thitc): Another name of Alayavijnana,
on which all things depend for realization, for it completes the knowledge of the other
vijnanas.

c) Mot trong nim thitc duge néi d&€n trong Khdi Tin Luin: Representation consciousness or
or perception of an external world, one of the five parijnanas mentioned in the
Awakening of Faith.

9) Thitc Lang: Chan nhu clia tAim thé vi nhu bién, duyén dong ctia chu thitc vi nhu séng (chd
dong nudc do tang thifc chuyén dong ma sinh ra thic ling)—The waves or nodes of
particularized discernment, produced on the bhutatathata considered as the sea of mind.

10) Thitc Mat Na: Y Can—Klistamanas consciousness—Seventh consciousness—See Bat
Thiac 7 in Chapter 49.

11) Thitc Phi Tudng Phi Phi Tudng Xu: Consciousness of neither perception nor non-
perception—Tam Thién Hanh trong Phi Tudng Phi Phi Tudng XtG—Functional
consciousness pertaining to the base of neither perception nor non-perception, one of the
twelve kinds of Immaterial-Sphere Consciousness.

12) S¢ Y Thikc: Asraya (skt)—Co sd ma moi thi phéi tily thudc vao, hay cin ban cda cdc
thitc. PAy 13 sy chuyén bi&n hay dot chuyén xay ra giita cin ban cda tim thic, nhd d6
ngudi ta c6 thé nim dudc cdi chan Iy thim siu nhat clia tit cd sy hién hitu, ma gidi thodt
chiing ta khdi nhitng ring budc clia phan biét. TAt ci viéc tu tap trong Phat gido déu
nhim vao cdi bi€n cd ndy, khong cé né s& khong c6 su cdi ti€n nao cd. Khi ngudi ta hi€u
thong ring thé€ gidi bén ngoai chi 12 sy bi€u hién cda chinh tAim minh; thi c6 mot sy dot
chuyén tir cin ban clia phan biét, ddy 1a su gidi thodt chi khong phdi 1a sy hiiy diét. Sy
dot chuyén ndy la chan nhu, 1a chd tri thodt ngoai sy phan biét—That on which anything
depends, the basis of the vijnanas. This is a sudden revulsion or turning over which takes
place at the basis of consciousness, whereby we are enabled to grasp the inmost truth of
all existence, liberating us from the fetters of discrimination. All the Buddhist discipline
aims at this catastrophe, without which there is no permanent conversion at all. When it is
thoroughly comprehended that the external world is no more than the manifestation of
one’s own mind, there is a revulsion at the basis of discrimination, which is emancipation
and not destruction. The revulsion is Suchness; the abode is free from discrimination.

13) Thiic Tang: Nhu Lai Tang—Nhu Lai tang cung v§i v minh hoa hgp ma tao thanh A Lai
Da thic, sinh ra hét thdy phdp mon—The storehouse of Tathagata—The storehouse of
mind, or discernment, the alaya-vijnana whence all intelligence or discrimination comes.

14) Thitc Tdm: TAm vudng cua thic (luc thic hay bdt thiic)—The perceptive mind.

15) Thite Thii Udn: Consciousness aggregate subject to clinging: See Ngii Udn in Chapter
116.

16) Tinh Thitc: Bhutatathata (skt)—Parinispanna (skt)—Absolute reality.

a) Diéu hitu hay thyc tai chin thyc (tim Phit hay Phat tdnh): Incomprehensible entity:
Supernatural existence, as contrast with superficial reality of phenomena.

b) Vién Thanh Thyc Tinh: Perfect true nature—Chan Nhu—Thyc Tudng—Phip Gidi—
Phép Tinh—Nié&t Ban.

¢) Tinh chan thuc clia chu phap hay chin ly tuyét ddi: Theo Nhi€p Luan Tong (tién thin
ctia Phap Tudng Tong), tinh thitc ¢6 thé tdy sach phin 6 nhiém cia tang thitc va con khai
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trién thé lyc trf tué clia né. Thé gidi cla tudng tugng va thé giéi hd tuong lién hé dudc
duwa dé&n chan 1y chin thuc, tic 12 vién thanh thyc tdnh. Sau khi dat d&€n dé, chiing ti
tang, tic 13 thifc, s& bi€n mAt va cudi cling dua dén trang thdi noi ma chi thé va doi
tugng khong con phan biét. PAy 1a “V6 Phan Biét Tri.” Trang th4i t6i hau 1a vo tru Niét
Ban, nghia 1a sy thanh tyu ty do hoan toan, khdng con bi rang budc ¢ ndi nao nita—The
pure ideation can purify the tainted portion of the ideation-store (Alaya-vijnana) and
further develop its power of understanding. The world of imagination and the world of
interdependence will be brought to the real truth (Parinispanna). This having been
attained, the seed-store, as consciousness, will disappear altogether and ultimately will
reach the state where there is no distinction between subject and object. The knowledge
so gained has no discrimination (avikalpa-jnana). This ultimate state is the Nirvana of No
Abode (apratisthita-nirvana), that is to say, the attainment of perfect freedom, not being
bound to one place.

17) Thitc Tiic Mang Théng: Purva-nivasanusmrti-jnana (skt)—C4i thic bi€t dudc cdc doi
trudc cia minh va ctia ngudi khic—Knowledge of all forms of previous existence of
oneself and others.

18) Thitc V6 Bién Xir Dia: Vijnananatyayatanam (skt)—The land of omniscience or infinite
perception—Thitc vo6 bi€n xt—Thitc V6 Bién X& Pia (Nhi Pinh—Second samadhi)—
Sau khi dat dugc trang thai “Khong V6 Bién X&,” hanh gia ti€p tuc gom tim vao sd thién
vO sdc cho dén Iiic phét trién nhi thién vo sic, hay khi cdi tAim vugt khdi cdi khong gian
vO bién ma tip trung vao sy vo bién cia thic. Pay la c6i trdi vo tan tri ndi ma kha ning
hi€u biét va thAm thau 12 v6 tin. Tho ménh trong cdi trdi ndy c6 thé kéo dai d&€n 40.000
dai ki€p—After attaining the state of the base of infinite space, meditator continues to
concentrate on this state of “infinite space” until he takes as object the consciousness of
the base of infinite space, and contemplates it as “infinite consciousness” until the second
immaterial absorption arises, or when the mind going beyond infinite space is
concentrated on the infinitude of consciousness it is said to be abiding in the
Vijnananantya. This is the state or heaven of boundless knowledge. Where the powers of
perception and understanding are unlimited. Existence in this stage may last 40,000 great
kalpas.

19) Thitc V6 Sé Hitu Xit: Consciousness of nothingness—Tam Thién Hanh trong V6 S§ Hitu
Xt—~Functional consciousness pertaining to the base of nothingness, one of the twelve
kinds of Immaterial-Sphere Consciousness.

20) Vé Cédu Thitc: Thiic thanh tinh, truSc day goi 1a thic thit chin, vé& sau ndy goi la thifc thi
tdm hay A-Lai-Da thifc. VO Cau Thitc hay A Mat La la tén khdc clia A Lai Da Thic
(thtc nay 13 chd dua cla cdc phdp vd 1au, ma chi Nhu Lai méi c¢6 duge): Pure and
uncontaminated knowledge, earlier regarded as the ninth, later as the eighth or alaya-
vijnana. Undefiled or pure knowing or knowledge, another name for Alaya-vijnana—See
Tinh Thdec.

(Iv) Anh huong ciia Thitc—The influence of Parijnana: Thiic gi khong bi rang budc bdi
nhitng ddi nghich nhu déng va di, vira dong vira di, vira khong dong vira khong di, thi
Thitc 4y vugt khdi moi cdi nhin 1y luAn—Parijnana which is not bound by such opposites
as oneness and otherness, bothness and not-bothness, is beyond all logical survey.
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*  For more information, please see Bt Thirc in Chapter 49.

(C-2) Cdc Loai Thiic
A varities of Vijnana

(I) Nhdt Thitc—One Vijnana: Tong Thanh Thyc cho ring van hitu duy tdm—The
Satyasiddhi Sect considered that all things are just one mind.

(II) Nhi Thitc— Two kinds of vijnana: Hai thiic, phan biét giita A Lai da thic hay v6 mot
(khdong ma't), chita mam cda hét thiy cdc phdp ma khong mat, ddi lai v6i mat na thiic hay
phan biét thic, nuong vao A Lai Da ma sinh ra phan biét (cdnh ctia mit, thanh cta tai,
huong ctia mii, vi clia Iudi, xdc cia thin, tu tudng cia y)—Two consciousnesses.
Discriminating the alaya-vijnana or primal undivided condition from the mano-vijnana or
that of discrimination.

1) Mat Na thitc: Thitc phan bi¢t—Mano-vijnana.

2) A-Lai-Da thic: Tang thitc—Alaya-vijnana.

(IIl)Tam Thitc—Three kinds of perception: Theo kinh Ling Gia, c¢6 ba loai thic—
According to the Lankavatara Sutra, there are three states of mind or consciousness:

(A)

1) Chan Thitc: Nhu Lai tang, ty tinh thanh tinh khong u€ nhiém, hay thiic A Lai Da, hay
thitc tht tdim—The original or fundamental unsullied consciousness of mind—The
Tathagata-garbha—The eighth or alaya.

2) Hién Thic: Tang Thitc hay chin tAm ciing v6i vo minh hdoa hgp ma sinh ra phdp nhiém,
tinh, x4u t6t—Manifested mind or consciousness diversified in contact with or producing
phenomena, good or evil.

3) Phan Biét Sy Thitc: Chuyén Thic, do thitc v6i cdnh tuéng bén ngoai lam duyén hién 1én
ma phdt sinh tr ngli quan (mit, tai, miii, ludi, thAn)—Discrimination or consciousness
discrimnating and evolving the objects of the five senses.

®)

1) Y thdc: Mana consciousness.

2) Tam thic: Alaya consciousness.

3) Vo ciu thic: Amala.

(IV)Tt Thitc— Four classes of consciousness:

(A) Bén Loai Tam Viuong: Catubbidha-citta (p)—Theo A Ty Pat Ma Luén (Vi Diéu Phdp), c6
bon thic hay bon loai tAm vuong—According to the Abhidharma, there are four classes
of consciousness.

1) Thic Duc Gidi: Kamavacaram (p)—Tam thudéc Duc Gidi—Sense-sphere
consciousness—See Tam Duc Gidi in Chapter 54 (N-1).

2) Thic Sdc Gidi: Rupavacaram (p)—Tam thudc Sic GiGi—Fine-material-sphere
consciousness—See Tam Sic Gidi in Chapter 54 (N-2).

3) Thic Vo Sic Gidi: Arupavacaram (p)—Tam thudc Vo Sic Gidi—Immaterial-sphere
consciousness—See Tam Vo6 Sidc Gidi in Chapter 54 (N-3).
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Thic Siéu Thé: Lokutaran (p)—TAm Siéu Thé—Supermundane consciousness—See
Tam Siéu Thé in Chapter 54 (L).

(B) Bén Phdn Ciia Thitc— Four functional divisions of consciousness: Theo Gido Su Junjiro

1)

2)

3)

4)

Takakusu trong Cuong Y&u Tri€t Hoc Phat Gido, Phdp Tuéng Tong chi tridng mdi thiic
c6 bon phian véi ban chat lién d6i—According to Prof. Junjiro Takakusu in “The
Essentials of Buddhist Philosophy,” the Dharmalaksana School believes that each of the
consciousness has four functional divisions of interdependent nature.

Tuéng Phan Thitc: Laksana-bhaga (skt)—BDdi tugng bi thdy hay 1a hinh béng cla ddi
tugng ngoai tai phdn dnh trén mit tim thiic—The objective or the seen portion. The
objective is a shadow image of an outer object reflected on the mind-face.

Ki&€n Phin Thitc: Darsana-bhaga (skt)—Cht thé soi chi€u hay nhin thy va kinh nghiém
n6—The subjective or the seeing portion illumines, sees and experiences the outer
object.

Ty Chiing Phan Thirc: Saksatkari-bhaga (skt)—Tu chitng phin nhan thiic hay biét dugc
chii thé hay ki€n phdn di thdy d6i tugng (tuSng phin) hay chi 1a hinh dnh cda d&i
tugng—The self-witness or the self-assuring portion. The self-assuring portion see and
acknowledge the subjective function. That is to say, the self-assuring portion will know
the subject has seen the object or the shadow-image.

Chitng Ty Chitng Phan Thitc: Chitng ty chiing phdn hoan thanh tic dung clia tAim thitc—
The rewitnessing of self-witness or the reassuring portion. The rewitnessing of the self-
witness completes the mental faculty.

(C) Tt Thitc Tri— Four stations of consciousness: Vinnana-tthitiyo (p)—Theo Kinh Phing

1y

2)

3)

4)

Tung trong Trudng B Kinh, c6 bon thitc tri—According to the Sangiti Sutta in the Long
Discourses of the Buddha, there are four stations of consciousness:

Sdc Thitc Tri—Phenomenon: Khi duyén sic, thitc khdi 1én va an trd, thic 4y 18y sic lam
canh, 14y sic lam s§ y, 14y sdc lam ciin ¢t tho hudng; dudc ting trudng, ting thinh, va
ting quang—Consciousness gains a footing in relation to materiality, with materiality as
object and basis, as a place of enjoyment; and there it grows, increases, and flourishes.
Tho Thitc Tri—Receptivity: Khi duyén tho, thitc khdi 1én va an trd, thic 14y tho 1am
cdnh, 14y tho 1am s& y, 14y tho 1am cin ct tho hudng; dudc ting trudng, ting thinh, va
taing quang—Consciousness gains a footing in relation to feelings, with feelings as object
and basis, as a place of enjoyment.

Tudng Thic Tri—Cognition: Khi duyén tudng, thic khdi 1én va an trd, thic 18y tudng
lam canh, 14y tudng 1am s& y, 14y tudng 1am cin ¢ tho hudng; dugc ting trudng, ting
thinh, va ting quing—Consciousness gains a footing in relation to perceptions, with
perceptions as object and basis, as a place of enjoyment.

Hanh Thic Tri—Reaction: Khi duyén hanh, thitc khéi 1€n va an trd, thdc 15y hanh lam
cdnh, 14y hanh lam s& y, 14y hanh lam cin ct tho hudng; dugc ting trudng, ting thinh, va
ting quang—Consciousness gains a footing in relation to mental formations, with mental
formations as object and basis, as a place of enjoyment.

(V) Ngii Thiic— Five senses of consciousness: Pancavijnana (skt)—Nam thifc hay tdm thifc

dua vao mit, tai, mii, ludi va thAn ma sinh va duyén vao nim cdnh sic, thinh, huong, vi,
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xtic—The five senses of consciousness or five parijnanas, perceptions or cognitions;
ordinarily those arising from the five senses form, sound, smell, taste, touch:

(A) Theo Pai Thira—According to the Mahyana, the five senses of consciousness:

1)
2)
3)
4)
5)

Nhan thitc: Visual sense.
Nhi thdc: Auditory sense.
Ty thitc: Olfactory sense.
Vi thic: Gastatory.

Xic thitc: Tactile sense.

(B) Theo Khdi Tin Ludn—The five parijnanas according to the Awakening of Faith:

1y

2)

3)

4)

5)

Nghiép Thitc: Nuong vao gdc ré vo minh bit diu dong Ién tir bin tAim ma khdi ra mé
1Am thanh ra tdc dong hay thanh nghiép—Initial functioning of mind under the influence
of the original unenlightenment or state of ignorance.

Chuyén Thiic: Nghiép thifc chuyén 1an ma sanh ra ning ki€n hay tuy thd'y minh ma khdi
lén tdc dung—The act of turning towards the apparent object for its observation.

Hién Thitc: Dya vao tdc dung clia ning ki€n ma khdi Ién s& ki€n—Observation of the
object as it appears.

Tri Thic: Hudng vao cdc canh gidi hién ra tir tim s§ ma sanh ra moi thd phin biét sai
1am—The deductions derived from its appearance.

Tuong Tuc Thic: Do vo minh ma phin biét sai 1Am nén sanh ra vui suéng véi cdi minh
yéu thich, va khd s& vdi cdi minh chdn ghét, niém khd vui lién tuc ching dit, do d6 ma
luan hoi sanh ti tuong tuc—The consequent feelings of like or dislike, pleasure or pain,
from which arise the delusions and incarnations.

(VI)Luc Thitc— Six conceptions (consciousnesses):
(A) Luc Thitc theo truyén théng Phdt gido Nguyén So—Six conceptions (consciousnesses)

according to the Early Buddhist Tradition:

(A-1) Pai cuong vé Luc Thitc—An overview of the Six Consciousnesses:

1)

2)

Thitc xuat hién khi gidc quan ti€p xiic vdi d6i tugng tuong tng. Thitc 1a cd quan tim than
trung tAm. “Thiic” 12 mot trong nim uén, 13 thanh phin thi ba trong thip nhi nhin
duyén—The is the central psychological organ. It is the fifth of the five skandhas and the
third link in the chain of arising.

Sdu thiic bao gdm nidm gidc quan va tim thAin—The perceptions and discernings of the
six organs of sense: Nhan thifc: Sight consciousness—Nhi thifc: Hearing consciousness—
Ty thitc: Scent consciousness—Thiét thitc: Taste consciousness—Than thitc: Body
consciousness—Y thic: Mana (skt)—Mind consciousness.

(A-2) Chi tiét vé Luc Thitc— Details on the Six Consciousnesses:

1)

Nhan Thitc: Cakshurvijnana (skt)—The sense of vision—Eye Consciousness—Sight
consciousness—Sight-preception, the first vijnana—Nhiém vu cla nhan thic 1a nhin
bi€t hinh ddng. Khong c6 nhin thitc, ching ta sé khong nhin thdy gi cd; tuy nhién nhin
thitc lai tiy thudc vao nhian cin. Khi nhiin cin gip mot hinh dang thi nhin thic lién phat
sanh. Néu Nhin ciin khong gip hinh ding thi nhdn thifc khdng bao gid phét sinh (mdt
ngudi bi mu khdng cé nhdn cdn, nhu vy nhan thitc khdong bao gid phat sinh). Ngudi tu
tap nén ludn thiu triét di€m t8i y&u ndy dé thuc tap sao cho han ché nhin cin ti€p xiic
v6i hinh sic, d€ 1am gidm thi€u sy khdi ddy clia nhdn thitc. Phat nhic nhd ching dé ti
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3)

4)

)
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clia Ngai riing, phuong phdp duy nhat d€ gidm thi€u sy khdi diy ctia nhin thic 13 thién
dinh—The function of the eye consciousness is to perceive and apprehend visual forms. Without
the eye consciousness we could not behold any visual form; however, the eye consciousness
depends on the eye faculty. When the eye faculty and any form meet, the eye consciousness
develops instantly. If the eye faculty and the form never meet, eye consciousness will never arise
(a blind person who lacks the eye faculty, thus eye consciousness can never develop). Buddhist
cultivators should always understand thoroughly this vital point to minimize the meeting between
eye faculty and visual forms, so that no or very limited eye consciousness will ever arise. The
Buddha reminded his disciples that meditation is the only means to limit or stop the arising of the
eye consciousness.

Nhi Thitc: Srotravijnana (skt)}—Ear Consciousness—Ear perception—Ear-discernemtn—
Auditory consciousness—Hearing consciousness—Nhiém vu clia Nhi thifc 12 nhan biét
am thanh; tuy nhi€n, nhi thitc tuy thudc noi nhi cdn. Khi nhi cidn va 4m thanh gdp nhau,
nhi thitc lién phat sanh (ndi ngudi di€c thi nhi cin va 4m thanh khong bao gid gip nhau,
nén nhi thitc khong bao gi khdi sanh). Hanh gid nén ludn nhé nhu vy d€ tu tip thién
dinh ma déng bdt nhi cin—The function of the ear consciousness is to perceive and apprehend
sounds; however, ear consciousness depends on the ear faculty. Ear faculty and any sound meet,
the ear consciousness develops instantly (in a deaf person, ear faculty and sounds never meet,
therefore no ear consciousness will arise). Buddhist cultivators should always remember this and
try to practise meditation stop or close the ear consciousness if possible.

Ty Thiic: The sensation or perception of smell—Smell consciousness—Nose
consciousness—Olfactory consciousness—Ty thiic phat trién trén nhitng diéu kién cda
khttu gidc. Ty thic thy thudc hodn toan ndi ty cin. Noi mdt ngudi mat khd ning khitu
gidc, thi khidu gidc va mui vi khéng bao gi§ gdp nhau, do d6 ty thic khong khéi sanh.
Ngudi tu Phit phdi ¢d ging déng b6t ty cin—The nose consciousness develops immediately
from the dominant condition of the nose faculty when it focuses on smell. Nose consciousness
completely dependents on the nose faculty. Someone who lacks smelling capability, nose faculty
and smell never meet, therefore, nose consciousness will never arise. Buddhist cultivators should
always practise meditation to stop or close the nose consciousness.

Thi¢t Thiic: Tongue consciousness or perception—QGustatory consciousness—Taste
consciousness—Thiét thitc phdt sinh lién khi thiét cin ti€p xdc v6i mot vi nao dé, lic Ay
chiing ta méi kinh qua phan biét giita vi ndy véi vi khdc, cling tir d6 duc vong khéi sinh—
The tongue consciousness develops immediately through the dominant condition of the tongue
when the tongue faculty focuses on a certain taste. At that very moment, we experience and
distinguish between tastes and desire arises.

Thdn Thiic: Kaya-vijnana (skt)—Body consciousness—Tactile consciousness—Than thic
phét trién khi diéu kién ndi bac trong dé than ti€p xiic v6i ddi tugng bén ngodi. Than
cin nim khip cdc noi trong cd thé—Tacticle sensation consciousness—Body
consciousness develops when the dominant condition in which the body faculty meets an
object of touch. The location of the body faculty is throughout the entire body. Cognition
of the objects of touch, one of the five forms of cognition.

Y Thitc: Mano-vinnana (p)—Manovijnana (skt)—Consciousness—Knowing or thought
faculty—Awareness—Consciousness—The faculty of mind—Mental consciousness—
Discrimination and comprehension consciousness—Consciousness of mind or thought—
Mot trong sdu thitc, y thitfc khong tily thudc vao bat cit cin ndo, nhung 1& thudc vao sy
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lién tuc ctia tim. Y thic ching nhitng nhin biét ci sdu ddi tugng gdm sic, thanh, huong,
vi, xdc va cdc hién tugng trong qud khd, hién tai va ngay cé vi lai. Y thic s& cung ta Iir
hanh tir ki€p ndy qua ki€p khic, trong khi nim thiic trudc chi 12 nhitng tim tam thdi. Y
thifc con 12 mot trong nim udn—One of the six vijnanas, a mind which does not depend on any
of the five sense faculties, but on the immediately preceding continuum of mind. Mental
consciousness apprehends not only objects (form, sound, taste, smell, touch) in the present time,
but it also apprehends objects in the past and imagines objects even in the future—Mental
consciousness will go with us from one life to another, while the first five consciousnesses are our
temporary minds. Consciousness is also one of the five skandhas.

(B) Luc Thé Tudng Thitc—Six coarser stages of consciousness: Theo Khdi Tin Luén, cé sdu

1)

2)

3)

4)

5)

6)

loai thd tuéng sanh ra bdi si mé—According to the Awakening of Faith, there are six
coarser stages arising from the three finer stages which in turn are produced by original
unenlightened condition of ignorance.

Tri Tuéng Thitc: Y thitc do cdnh gi6i mé chdp ma ching bi€t d6 1a huyén gia lai sanh
taAm thich hay khong thich khdi 1&n tir trang thdi tinh thAin—Knowledge or consciousness
of like and dislike arising from mental conditions.

Tuong Tuc Tudng Thitc: Y thitc dua vao sy phan biét clia tri trdng ma c6 y thitc vé& khd
lac (dau khd va vui sudng)—Consciouness of pain and pleasure resulting from the
knowledge or consciousness, causing continuous responsive memory.

Chép Thi Tudng Thitc: Y thitc d6i v6i canh khd lac ching bi€t d6 1a hu huyén lai sanh
niém chip thi—Attachment or clinging arising from consciouness of pain or pleasure, or
retention of memories of past joys and sorrows as if they were reality and not illusions.
K& Danh Ty Tuéng Thitc: Y thitc gdn tén c¢d dinh cho nhitng thit huy&n hio gia danh nén
sanh khd dau phién nio—Assigning names according to the seeming and unreal with
fixation of ideas.

Khéi Nghiép Tuéng Thitc: Y thitc hdu qua cla cdc thi nghiép thién 4c—The consequent
activity with all the variety of deeds.

Nghiép Hé Khd Tuéng Thitc: Y thic bi budc vao nghiép thién d4c ma cdm khd qui sanh
ti—The suffering resulting from being tied to deeds and their karma consequences.

(VII)Bdy thiic— Seven consciousnesses:
(A) Bdy thitc theo truyén théng Phdt gido Nguyén so —Seven consciousnesses according to

the Early Buddhist Tradition:

(A-1)Téng quan—An overview: Y thitc xiy ra khi gidc quan ti€p xiic v6i d6i tugng bén ngoai.

Nim thic diu tuong Gng v6i ngli quan. Thifc thi sdu thong qua nim thic truéc ma phan
dodn vé th€ gidi bén ngoai. Thic tht bdy lam trung tim 1y luén, tinh todn, va ki€n tric
ddi tugng. Pay chinh 13 nguyén lai clia sy chdp trudc, ngudn gbc clia ty ngi, va nguyén
nhian 4o tudng khdi 1én vi cho ring hién tugng 12 c6 thit—Consciousness refers to the
perception or discernment which occurs when our sense organs make contact with their respective
objects. The first five consciousness correspond to the five senses. The sixth consciousness
integrates the perceptions of the five senses into coherent images and make judgments about the
external world. The seventh consciousness is the active center of reasoning, calculation, and
construction or fabrication of individual objects. It is the source of clinging and craving, and thus
the origin of self or ego and the cause of illusion that arises from assuming the apparent to be real.

(A-2)Chi tiét— Details:



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

*
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Nhén thitc: Sight consciousness.

Nhi thdc: Hearing consciousness.

Ty thic: Scent consciousness.

Thiét thic: Taste consciousness.

Than thic: Touch consciousness.

Y thic: Mat na thtc—Mind (mano) consciousness.
Y cin: Klistamano consciousness.

See Chapter 49

(B) Thdt Thitc Trii—Seven stations of consciousness: Theo Kinh Pai Duyén va Kinh Phiing

1)

2)

3)

4)

5)

6)

7)

Tung trong Trudng Bo Kinh, c6 by thic tri—According to the Mahanidana sutta and the
Sangiti Sutta in the Long Discourses of the Buddha, there are seven stations of
consciousness:

Thitc Tri Thit Nhat—The first station of consciousness: C6 loai hitu tinh, thin sai biét va
tuwdng sai biét, nhu lodi ngudi, mdt s6 chuw Thién va mot s6 thudc doa xit—There are
beings different in body and different in perception, such as human beings, some evas
and some states of woe.

Thitc Trd Thit Nhi—The second station of consciousness: Cé loai hitu tinh than sai biét
nhung tudng ddng loai, nhw Pham Thién ching vira mdi sanh 1in diu tién (hay do tu so
thién)—There are beings different in body and alike in perception, such as the devas of
Brahma’s retinue, born there (on account of having attained) the first jhana.

Thitc Trd Thit Ba—The third station of consciousness: C6 loai hitu tinh than dong loai,
nhung tudng sai biét, nhu chu Quang Am Thién—There are beings alike in body and
different in perception, such as the Abhassara Devas.

Thitc Tri Thit Tu—The fourth station of consciousness: C6 loai hitu tinh thin dong loai
va tudng dong loai, nhu chu Thién c¢di trdi Bi€n Tinh—There are beings alike in body
and alike in perception, such as the Subhakinna devas.

Thic Tri Thit Nam—The fifth station of consciousness: Cé loai hitu tinh vugt khdi moi
tudng vé sic, diéu phuc moi tudng vé sin, khong tic y dén cdc tuéng sai biét, chitng
Khong V6 Bién Xit—There are beings who have completely transcended 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,” they have attained to the Sphere
of Infinite Space.

Thitc tri Thi Sdu—The sixth station of consciousness: C6 loai hitu tinh vugt khdi hoan
toan Khong Vo Bién X, nghi ring: “Thic 1a vo bién,” va chitng Thic Vo Bién Xi—
There are beings who, by transcending the Sphere of Infinite Space, thinking:
“Consciousness is infinite,” have attained to the Sphere of Infinite Consciousness.

Thirc Trd Thit Biy—The seventh station of consciousness: C6 loai hitu tinh vugt khdi
hoan toan Thic V6 Bién X, nghi ring: “Khong c6 vat gi cd,” va chitng Vo S§ Hitu
Xit—There are beings who, having transcended the Sphere of Infinite Consciousness,
thinking: “There is nothing,” have attained to the Sphere of No-Thingness.

(VIII)Bdt Thitc— Eight kinds of vijnana: See Bat Thic in Chapter 49.
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(IX)Ctiu Thiic— Nine kinds of vijnana: Chin loai y thitc—The nine kinds of cognition or

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

consciousness (Vijnana):

Nhan Thitc: Consciousness of the sight.

Nhi Thitc: Consciousness of the hearing.

Ty Thitc: Consciousness of the smelling.

Thiét Thitc: Consciousness of the tasting.

Théan Thiac: Consciousness of touch.

Y Thitc: Consciousness of the mind.

Mat Na Thic: A Pa Na Thitc—Consciousness of manas—Y cin.

A Lai Da Thic: Consciousness of the mental perception—Tang thic.
A Ma La Thic: Phat Thitc—Vd CAu Thiic—Thanh Tinh Thitc—Chan Nhu hay chan
tdm—Purified or Buddha consciousness.

(X) Hai Muoi Bén Thiic Duc Gidéi— Twenty-four sense-sphere beautiful minds: Hai Muoi

Bon Tam Pep C6i Duc Gigi—Theo A Ty Pat Ma Luan (Vi Diéu Phdp), c6 hai mudi bon
tim dep—According to the Abhidharma, there are twenty-four Sense-Sphere Beautiful
Consciousnesses—See Hai Muoi B6n TAm Pep Cdi Duc Gidi in Chapter 54 (C) (XIV).

(XI)Vé Lugng Thiic: Mt gido xem van tugng duy tdm, va mdt tdim 1a v lugng tim—The

esoterics considered that all phenomena are mental and all things are the one mind,
hence the one mind is unlimited mind or knowledge, every kind of knowledge, or
omniscience—See Tam in Chapter 54.

(XII)Vé thitc— Unconsciousness:

1)

Vb thitc theo y nghia ctia nha Thién, khong nghi ngd gi c4, n6 1 tht huyén nhiém, cdi vo
tri, vd chinh vi th€ ma né c6 tinh khong khoa hoc hay trude thdi c6 khoa hoc. Nhung nhu
thé khong c6 nghia 12 né vudt ra ngodi tAm ¥ thifc clia chiing ta va 1a mot cdi gi chdng c6
lién hé dén ching ta. That ra, trdi lai, né 1a c4i thin thi€t nh4t d6i vdi ching ta, va chinh
Vi cdi than thi€t ndy ma chdng ta khé ndm bdt dugc nd, cling nhu mit khong tu thdy dugc
mit. Do d6 dé y thitc dudc cdi vo thitc doi hdi mot sy tu tip dic biét vé y thitc. Néi theo
bénh cdn hoc, thi ¥ thic dugc danh thic khdi vo thiic mét thsi gian ndo d6 & trong vong
ti€n héa. Thién nhién ti€n trién ma khong ty y thitc, va con ngudi hitu thitc phat sinh tir
né. Y thiic 12 mot cdi nhay, nhung cdi nhiy khong thé c6 nghia 1a mot sy phan ly trong ¥
nghia vat Iy cia né. Vi y thic ludn cdng thdong va bat doan véi vo thic. That vay, khong
c6 vo thifc, y thitc khong tdc dong dugc; né mat hin cdi nén tdng tic dong. P6 1a 1y do
tai sao Thién tuyén bd ring Pao 1a “cdi tim binh thudng.” Vi chit Pao di nhién Thién
ngu y vo thic, tic dong thudng tryc trong ¥ thifc ctia ching ta. Ching han nhu khi déi thi
an, khi mét thi nghi ngoi, khi budn ngti thi ngd, van van. Tuy nhién, n€u day 1a cdi vo
thitc ma Thién néi d&€n nhu mot thit huyén nhiém va gid tri nhat trong ddi s6ng con ngudi
nhu 12 dong lyc chuyén héa, chiing ta khong thé nao khong hoai nghi. T4t cd nhitng hanh
dong vo thic kia tir 1du vin bi phéng vao pham vi bdn ning phdn xa cda y thic phit hgp
vdi nguyén tic clia sy diéu hoa vé tinh than: The unconscious in its Zen sense is, no doubt,
the mysterious, the unknown, and for that reason unscientific or ante-scientific. But this does not
mean that it is beyond the reach of our consciousness and something we have nothing to do with.
In fact it is, on the contrary, the most intimate thing to us, and it is just because of this intimacy that
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it is difficult to take hold of, in the same way as the eye cannot see itself. To become, therefore,
conscious of the unconscious requires a special training the part of consciousness. Etiologically
speaking, consciousness was awakened from the unconscious sometime in the course of evolution.
Nature works its way unconscious of itself, and the conscious man comes out of it. Consciousness
is a leap, but the leap cannot mean a disconnection in its physical sense. For consciousness is in
constant, uninterrupted communion with the unconscious. Indeed, without the later the former
could not function; it would lose its basis of operation. This is the reason why Zen declares that the
Tao is “One’s everyday mind.” By Tao, Zen of course means the unconscious, which works all the
time in our consciousness. For example, when hungry, one eats; when tired, one takes a rest; when
sleepy, one sleeps, etc. However, if this is the unconscious that Zen talks about as something
highly mysterious and of the greatest value in human life as the transforming agent, we cannot
help doubting it. All those “unconscious” deeds have long been relegated to our instinctive
reflexive domain of consciousness in accordance with the principle of mental moderation.

T “y thitc” va “vd thitc” duge dung v6i nhiéu nghia khdc nhau. Trong mot ¥ nghia ma
chiing ta c¢6 thé néi 1a c6 tinh cach tdc niang, “y thifc” va “vo thiic” 4m chi mot trang thdi
chii thé trong c4 nhin. N6i ring mot ngudi y thitc duge ndi dung tAm thin ndy no c6
nghia 12 ngudi 4y nhan thic dugc nhitng tinh cdm, duc vong, phdn dodn, vin van. “Vo
thitc” ding theo cling ¥ nghia, 4m chi mot tAm trang ma trong 4y con ngudi khong nhan
thitc dugc nhitng kinh nghiém ndi tAm clia minh; n€u ngudi 4y hodn toan khong nhan
thitc dugc ta't c nhitng kinh nghiém, k€ cd nhitng kinh nghiém cidm quan, ngudi 4y thiét
giéng nhu mdt con ngudi vo thitc. N6i ring con ngudi y thitc duge nhitng tinh cdm nao
d6, van van, c6 nghia 12 ngudi Ay ¥ thitc dudce xét vé€ nhitng tinh cAm nay; néi ring nhitng
tinh cAm nao d6 1a vo thifc c6 nghia 12 ngudi Ay khdng ¥ thic dugc xét vé nhitng ndi
dung nay. Chiing ta phdi nhé ring “vo thic” khong 4m chi sy khi€m dién cda bat cit mot
xung luc, tinh cdm, duc vong, hay s¢ hdi nao, van van, ma chi 4m chi sy khong nhan thic
dugc nhitng xung Ivc nay. Khac hin véi cach sit dung ¥ thifc va vo thic theo y nghia tic
dung ma ching ta vira dién ta 12 mot cdch sit dung khdc trong d6 ching ta 4m chi nhitng
dia di€ém nao d6 trong con ngudi va nhitng quan hé v6i nhitng dia di€m nay. Pay thudng
12 trudng hgp n€u chit “cdi y thitc” va “cdi vo thic” dudc sit dung. 0 day “cdi y thac” la
mot thanh phin cla cd tinh, véi nhitng ndi dung dic biét, va “cdi vo thirc” 12 mot thanh
phin khic clia cd tinh, véi nhitng ndi dung dic biét khdc: The terms “conscious” and
“unconscious” are used with several different meanings. In one meaning, which might be called
functional, “conscious” and “unconscious” refer to a subjective state within the individual. Saying
that he is conscious of this or that psychic content means that he is aware of affects, of desires, of
judgments, etc. Unconscious, used in the same sense, refers to a state of mind in which the person
is not aware of his inner experiences; if he were totally unaware of all experiences, including
sensory ones, he would be precisely like a person who is unconscious. Saying that the person is
conscious of certain affects, etc., means he is conscious as far as these affects are concerned;
saying that certain affects are unconscious means that he is unconscious as far as these contents
are concerned. We must remember that “unconscious” does not refer to the absence of any
impulse, feeling, desire, fear, etc., but only to the absence of awareness of these impulses. Quite
different from the use of conscious and unconscious in the functional sense just described is
another use in which one refers to certain localities in the person and to certain contents connected
with these localities. This is usually the case if the word “the conscious” and “the unconscious” are
used. Here ‘“the conscious” is one part of the personality, with specific contents, and “the
unconscious” is another part of the personality, with other specific contents.
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(A) Bdt Thic (parijnana)
Eight Consciousnesses
Eight kinds of cognition or perception

(A-1) Tong quan vé Bdt Thiic
An overview of “Eight Consciousnesses ”

Khi n6i d&€n “Thitc” ngudi ta thudng 1Am tudng d&€n day chi 1a phan y thifc, phan tinh thin ma theo
tAm 1y hoc Phat gido goi 12 thic thit sdu. Ky that, ¢6 sdu thdc cin bén, trong d6 thice thit sdu 1a ¥
thitc. TAm 1y hoc Phit gido dwa trén qud trinh nhin thifc tif sdu ning luc nhin thitc: thiy, nghe,
nglii, ném, xdc cham, va suy nghi. Mdi ning lyc lién quan dé€n mot gidc quan ciing véi mot thire
nhan bi€t hoat dong dic biét tuong dng v6i gidc quan d6. Thitc thi sdu hay ¥ thic, khong phai la
tAm, né 13 chifc ning clia tim, né khong tlly thudc vao bat cif cin ndo, nhung né 1& thudc vio sy
tuong tuc ctia “Tam”, Y thitc nhin biét tit cd sdu d6i tugng (sic, thanh, huong, vi, xic, va hién
tugng) ca trong qua khit, hién tai va vi lai, rdi chuyén giao ti't ca tin titc cho Mat Na thitc d€ né
chuyén giao cho Tang Thic luu trit. Chiing ta hidy thir quan st thin tim d€ xem trong hai thit d6
chiing ta c6 thé tim thdy dudc cdi “Ta” né nim & dau, va chiing ta thdy cdi “Ta” né ching & thin
ma ciing ching & tAim. Nhu vy cdi “Ta” chi 12 tén goi ctia mot tdng hgp nhitng y&u t& vat chit va
tinh thin. Hay xét vé& sic udn, sic tuong ng v6i cdi ma ching ta goi 1a vat chit hay y&u t& vat
chat. N6 ching nhitng 12 xdc thin ma chiing ta dang c6, ma con la tt c nhitng vat chit chung
quanh chiing ta nhu nha cifa, dat dai, ritng nii, bi€n ¢4, van van. Tuy nhién, y&u t& vat chit tu né
khong dii tao nén sy nhan biét. Sy ti€p xidc don gidn giita midt va ddi tugng nhin thdy, hay giita tai
va ti€ng dong khong thé dem lai k&t qua nhan bi€t néu khong cé thitc. Chi khi nao y thic, nim
gidc quan va nim d6i twgng cda né cling hién dién mdi tao nén sy nhan bi€t. Néi cach khéc, khi
mit, d6i tugng clia mit, va y thifc cling hoat dong thi sy nhan bi€t vé ddi tugng clia mit mdi dugc
tao nén. Vi vay, y thiic 12 y&u t& tdi can thiét trong viéc tao nén sy nhin bi€t. Thic tic 1a thifc thi
sau hay tAm. Gidc quan nay phdi hgp v6i nim gidc quan mit, tai, miii, ludi, va than dé€ tao nén sy
nhén bi€t. Viéc phdi hgp giita nhitng y&u td vat chit va tinh thin tao nén sy thanh hinh y thifc noi
tAm, va tinh chit cda nim uin ndy déu & trong trang thdi thay ddi khong ngitng. Ngoai ra, chiing
ta con c6 thiic thit by, hay Mat Na Thifc, c6 cong ning chuyén ti€p tit ca tin tifc tif y thiic qua A
Lai Da Thitc; vd A Lai Da Thifc ¢6 cong ning nhv mot Tang Thitc hay noi luu trit tat ca tin tifc—
When we talk about “Consciousnesses” we usually misunderstand with the sixth consciousness
according to Buddhist psychology. In fact, there are six basic sense consciousnesses, and the sixth
one being the mental consciousness. Buddhist psychology bases the perception process on six
sense faculties: sight, hearing, smell, taste, touch and thought. Each faculty relates to a sense
organ (eye, ear, nose, tongue, body and mind) and to a consciousness which functions specifically
with that organ. The sixth consciousness, or the mind consciousness is not the mind, it is the
function of the mind; it does not depend on any of the five sense faculties, but on the immediately
preceding continuum of mind. Mental consciousness apprehends not only objects (form, sound,
taste, smell and touch) in the present time, but it also apprehends objects and imagines in the past
and even in the future, then it transfers these objects or imagines to the seventh consciousness, and
in turn, the seventh consiousness will transfer these objects to the Alaya Consciousness. Let us
examine the body and mind to see whether in either of them we can locate the self, we will find in
neither of of them. Then, the so-called “Self” is just a term for a collection of physical and mental
factors. Let us first look at the aggregate matter of form. The aggregate of form corresponds to
what we would call material or physical factors. It includes not only our own bodies, but also the
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material objects that surround us, i.e., houses, soil, forests, and oceans, and so on. However,
physical elements by themselves are not enough to produce experience. The simple contact
between the eyes and visible objects, or between the ear and sound cannot result in experience
without consciousness. Only the co-presence of consciousness together with the sense of organ and
the object of the sense organ produces experience. In other words, it is when the eyes, the visible
object and consciousness come together that the experience of a visible object is produced.
Consciousness is therefore an extremely important element in the production of experience.
Consciousness or the sixth sense, or the mind. This sense organ together with the other five sense
organs of eyes, ears, nose, tongue, and body to produce experience. The physical and mental
factors of experience worked together to produce personal experience, and the nature of the five
aggregates are in constant change. Therefore, according to the Buddha’s teachings, the truth of a
man is selfless. The body and mind that man misunderstands of his ‘self’ is not his self, it is not his
, and he is not it.” Devout Buddhists should grasp this idea firmly to establish an appropriate
method of cultivation not only for the body, but also for the speech and mind. Besides, we also
have the seventh consciousness, or the mano-vijnana, which is the transmitting consciousness that
relays sensory information from the mind to the Alaya Consciousness, or the eighth consciousness
which functions as a storehouse of all sensory information.

(A-2) Chi tiét vé Bdt Thiic
Details of “Eight Consciousnesses ”

(I) Theo Dai Thita Khdi Tin Lugn—According to The Mahayana Awakening of Faith:
(A) Luc thitc—The six-sense consciousnesses:

1y

2)

Nhan thirc: Caksur-vijnana (skt)—Seeing—Sight consciouness—Nhiém vu cda nhén thdc
12 nhan bi€t hinh dang. Khdng c6 nhin thitc, chiing ta sé khong nhin thdy gi ci; tuy
nhién nhan thdc lai thy thudc vao nhan cdn. Khi nhian cdn gdp mot hinh dang thi nhan
thitc lién phat sanh. N&u Nhin cin khong gip hinh ddng thi nhidn thitc khong bao gid
phat sinh (mdt ngudi bi mu khdng cé nhdn cdn, nhu vdy nhan thic khdong bao gid phat
sinh). Ngudi tu tip nén ludn thiu triét diém t8i y&u ndy d€ thuc tip sao cho han ch& nhin
cin ti€p xidc vdi hinh sic, d€ 1am gidm thi€u sy khdi diy clia nhin thiic. Phit nhic nhé
chiing dé ti¥ cia Ngai riing, phuong phap duy nhat dé gidm thi€u sy khéi ddy ctia nhin
thitc 1a thién dinh—Sight-preception, the first vijnana. The function of the eye
consciousness is to perceive and apprehend visual forms. Without the eye consciousness
we could not behold any visual form; however, the eye consciousness depends on the eye
faculty. When the eye faculty and any form meet, the eye consciousness develops
instantly. If the eye faculty and the form never meet, eye consciousness will never arise
(a blind person who lacks the eye faculty, thus eye consciousness can never develop).
Buddhist cultivators should always understand thoroughly this vital point to minimize the
meeting between eye faculty and visual forms, so that no or very limited eye
consciousness will ever arise. The Buddha reminded his disciples that meditation is the
only means to limit or stop the arising of the eye consciousness.

Nhi thitc: Srotra-vijnana (skt)—Hearing—Hearing consciousness—MOot trong bat thic.
Nhiém vu clia Nhi thitc 12 nhan bi€t Am thanh; tuy nhién, nhi thifc thy thudc ndi nhi cin.
Khi nhi cin va 4m thanh gip nhau, nhi thiic lién phét sanh (ndi ngui diéc thi nhi cin va
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am thanh khong bao gid gidp nhau, nén nhi thitc khdong bao gid khdi sanh). Hanh gid nén
luén nhé nhu vdy dé tu tap thién dinh ma déng b6t nhi cin—The function of the ear
consciousness is to perceive and apprehend sounds; however, ear consciousness depends
on the ear faculty. Ear faculty and any sound meet, the ear consciousness develops
instantly (in a deaf person, ear faculty and sounds never meet, therefore no ear
consciousness will arise). Buddhist cultivators should always remember this and try to
practise meditation stop or close the ear consciousness if possible.

Ty thitc: Ghrana-vijnana (skt)—Smelling—Scent consciousness—TYy thiic phat trién trén
nhitng diéu kién cla khiu gidc. Ty thic tiy thudc hoan toan noi ty cin. Ndi mdt ngudi
mat khd ning khitu gidc, thi khitu gidc va mui vi khong bao gid gip nhau, do d6 ty thirc
khong khdi sanh. Ngudi tu Phat phdi cd ging déng bt ty cin—The nose consciousness
develops immediately from the dominant condition of the nose faculty when it focuses on
smell. Nose consciousness completely dependents on the nose faculty. Someone who
lacks smelling capability, nose faculty and smell never meet, therefore, nose
consciousness will never arise. Buddhist cultivators should always practise meditation to
stop or close the nose consciousness.

Thiét thitc: Jihva-vijnana (skt)—Tasting—Taste consciousness—Thiét thitc phat sinh lién
khi thiét cdn ti€p xtic véi mot vi ndo do, lic &y chiing ta méi kinh qua phan biét gitta vi
niy vdi vi khéc, ciing tir d6 duc vong khdi sinh—The tongue consciousness develops
immediately through the dominant condition of the tongue when the tongue faculty
focuses on a certain taste. At that very moment, we experience and distinguish between
tastes and desire arises.

Than thitc: Kaya-vijnana (skt)—Touch—Touch consciousness—Khdng nén hiéu chi la sy
xtic cham vat Iy suéng vao mot vat thé hay thin. Xiic con phai dugc hi€u nhu 1a mot yéu
to tinh thin. Than thitc phat trién khi diéu kién ndi bac trong d6 than ti€p xic véi doi
tugng bén ngoai. Thin cin nim khip cdc noi trong co thé. 0] day vi Ty Kheo, than xic
cham, khdng c6 hoan hy, khdng c6 wu phién, an trd x4, chdnh niém, tinh gidc. Pay 1a mot
trong sdu phdp hing trdi ma Ptc Phit day trong Kinh Phing Tung trong Trudng Bo
Kinh—Contact should not be understood as the mere physical impact of the object on the
bodily faculty. It is, rather, the mental factor by which consciousness mentally touches th
object that has appeared, thereby initiating the entire cognitive event. Body
consciousness develops when the dominant condition in which the body faculty meets an
object of touch. The location of the body faculty is throughout the entire body. Cognition
of the objects of touch, one of the five forms of cognition. Here a monk, on touching a
tangible object with the body, is neither pleased not displeased, but remains equable,
mindful and clearly aware. This is one of the six stable states which the Buddha taught in
the Sangiti Sutta in the Long Discourses.

Y thic: Mano-vijnana (skt)—Su suy nghi phdi hgp véi cdc cin—Mind or mano
consciousness—The mental sense or intellect—Mentality—Apprehension—Su suy nghi
ph&i hdp véi cac can. Y thitc hay thic cia tri thong minh khong phai 1a tim, né 1a su vin
hanh ctia tAim. TAm ching sanh 124 mot con xody khong ngirng xoay chuyén, trong d6
nhitng hoat dong ctia tim khdng bao gid ngling nghi theo bdn ti€n trinh sanh, try, di, diét.
Y thic khong tiy thudc vao bit ¢ cin ndo, nhung 1é thudc vao sy lién tuc clia tAm. Y
thitc ching nhitng nhan biét ca sdu d6i tugng gdm sic, thanh, hudng, vi, xiic va cdc hién
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tugng trong qué khit, hién tai va ngay ca vi lai. Y thifc s& ciing ta 1it hanh tir ki€p ndy qua
ki€p khéc, trong khi nim thifc trudc chi 1a nhitng tim tam thdi. Y thic con 1a mot trong
nim uén. Chifc ning clia mat na thifc theo gia thiét 1a suy nghi v& mat na, nhu nhin thitc
suy nghi vé& thé& gidi hinh sic va nhi thifc suy nghi vé th& gi6i ciia Am thanh; nhung thuc
ra, ngay khi mat na thitc phat sinh ra cdi nhi bién ctia chi thé va ddi tugng do tir cdi nhat
thé tuyét d6i clia A Lai Da thi mat na thiic va qua thuc tit cd cdc thifc khdc ciing bat dau
van hanh. Chinh vi th€ ma trong Kinh Ling Gia, Ditc Phat bdo: “Niét Ban clia Phat gido
chinh 12 sy tdch xa cdi mat na thiic phan biét sai IAm. Vi mat na thifc 1am nguyén nhin
va sd duyén thi sy phdt sinh bdy thic con lai xay ra. Lai nita, khi mat na thiic phan biét
va chap thd vao thé€ gidi clia cdc dic thi & bén ngoai thi tat cd cédc loai tap khi (vasana)
dudc sinh ra theo, vad A Lai da dudc chiing nudi dudng cling v6i cdi y tudng vé “tdi va
clia t6i,” mat na nim giif né, bam vao nd, suy nghi vé né ma thanh hinh va phat trién.
Tuy nhién, trong bdn chit, mat na va mat na thiic khong khédc gi nhau, ching nhd A Lai
Da 1am nguyén nhin va s& duyén. Va khi mot thé gidi bén ngoai thuc von chi 1a sy biéu
hién cta chinh cdi tim minh bi chdp chit ma cho 1a thyc, thi cdi hé thdng tim thic (tAm
tu—citta-kalapa) lién hé hd twong dugc sinh ra trong tdng thé clia né. Giéng nhu nhung
con séng bi€n, dugc van hanh bdi con gié clia mot the giGi bén ngoai la thé gidi do chinh
céi tAm ngudi ta bi€u hién ra, sinh khgi va bién diét. Do dé bdy thdc kia diét theo véi su
diét cia mat na thic.”—The thinking consciousness that coordinates the perceptions of
the sense organs. The mind consciousness, the sixth or the intellectual consciousness is
not the mind, it’s the function of the mind. The sentient being’s mind is an ever-spinning
whirlpool in which mental activities never cease. There are four stages of production,
dwelling, change, and decay. A mind which does not depend on any of the five sense
faculties, but on the immediately preceding continuum of mind. Mental consciousness
apprehends not only objects (form, sound, taste, smell, touch) in the present time, but it
also apprehends objects in the past and imagines objects even in the future. Mental
consciousness will go with us from one life to another, while the first five
consciousnesses are our temporary minds. Consciousness is also one of the five
skandhas. The function of Manovijnana is by hypothesis to reflect on Manas, as the eye-
vijnana reflects on the world of forms and the ear-vijnana on that of sounds; but in fact as
soon as Manas evolves the dualism of subject and object out of the absolute unity of the
Alaya, Manovijnana and indeed all the other Vijnanas begin to operate. Thus, in the
Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists in turning away from the
wrongfully discriminating Manovijnana. For with Manovijnana as cause (hetu) and
support (alambana), there takes place the evolution of the seven Vijnanas. Further, when
Manovijnana discerns and clings to an external world of particulars, all kinds of habit-
energy (vasana) are generated therefrom, and by them the Alaya is nurtured. Together
with the thought of “me and mine,” taking hold of it and clinging to it, and reflecting upon
it, Manas thereby takes shape and is evolved. In substance (sarira), however, Manas and
Manovijnana are not differentthe one from the other, they depend upon the Alaya as
cause and support. And when an external world is tenaciously held as real which is no
other than the presentation of one’s own mind, the mentation-system (citta-kalapa),
mutually related, is evolved in its totality. Like the ocean waves, the Vijnanas set in
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motion by the wind of an external world which is the manifestation of one’s own mind,
rise and cease. Therefore, the seven Vijnanas cease with the cessation of Manovijnana.”

(B) )

7) Mat-Na thic (Y cin): Klista-mano-vijnana (skt)—Klistamanas consciousness—Dbay la 1y
tri tao ra moi hu vong. N6 chinh 13 nguyén nhan gy ra bdn nga (tao ra hu vong vé mdt
cdi “t6i” chii thé ding tdch rdi v6i the gidi khach thé). Mat Na Thic ciing tic dong nhu
12 cd quan chuyén van “hat giong” hay “chiing ti” ctia cdc kinh nghiém gidc quan dén
thitc thit tdim (hay tang thitc). Mat na thitc dugc dién td nhu 12 mot cdi bién trong do
nhitng dong chdy tu tudng ctt ding trao 1én khong ngirng nghi. N6 1a thitc chuyén ti€p
tit ca nhitng tin tifc t& y thifc qua A lai da thitc—This is the discriminating and
constructive sense. It is more than the intellectually perceptive. It is the cause of all
egoism (it creates the illusion of a subject “I” standing apart from the object world) and
individualizing of men and things (all illusion arising from assuming the seeming as the
real). The self-conscious defiled mind, which thinks, wills, and is the principal factor in
the generation of subjectivity. It is a conveyor of the seed-essence of sensory experiences
to the eighth level of subconsciousness. It is described as a sea in which currents of
thought surge and seethe. It is the transmitting consciousness that relays sensory
information from the mind or mano consciousness to the storehouse or Alaya-vijnana.

8) A Lai Da thic (Tang thic): Alaya-vijnana (skt)—Alaya consciousness—Tang thifc noi
chita dyng tit cd chling tif clia cdc thifc, tir ddy tuong Gng v6i cdc nhian duyén, cdc hat
giong dic biét lai duge thitc Mat Na chuyén van dén siu thitc kia, két thanh hanh dong
m&i d&n lugt cdc hanh dong niy lai sdn xuit ra cdc hat giong khac. Qu4 trinh ndy c6 tinh
cich ddng thdi va bat tin—The storehouse consciousness or basis from which come all
seeds of consciousness or from which it responds to causes and conditions, specific seeds
are reconveyed by Manas to the six senses, precipitating new actions, which in turn
produce other seeds. This process is simultaneous and endless.

(II) Theo Kinh Ldng Gia—According to The Lankavatara Sutra: Mat Na Thic va nim tim
thitc tip hdp lai vdi nhau nhu c4c triét gia da vach ra. Hé thong nim cin thifc ndy phin
biét cdi gi thién vdi cdi gi khong thién. Mat Na Thitc phdi hdp v6i ndm cin thic thd
chap cdc hinh sic va tuéng trang trong khia canh da phitc clia ching; va khong c6 lic
nao ngung hoat dong cd. Picu ndy ta goi la dic tinh sat na chuyén (tam bd clia cic thifc).
Toan bd hé thong cdc thitc ndy bi quiy dong khong ngirng va vio moi lic giong nhu
séng clia bién 16n—This system of the five sense-vijnanas is in union with Manovijnana
and this muatuality makes the system distinguish between what is good and what is not
good. Manovijnana in union with the five sense-vijnanas grasps forms and appearances in
their multitudinous apsect; and there is not a moment’s cessation of activity. This is called
the momentary character of the Vijnanas. This system of vijnanas is stirred
uninterruptedly and all the time like the waves of the great ocean.

1-5)T mdt dé€n niam (giong nhu (I)—From One to Five (same as in (I).

6) Nhu Lai Tang: Tathatgata-garbha (skt).

a) Ciing goi 12 A Lai Da Thitc. Trong Kinh Ling Gia, Dttc Phit néi: “Nay Mahamati! Nhu
Lai Tang chifa trong n6 nhitng nguyén nhin c4 5t 1an x&u, va tif nhitng nguyén nhan nay
ma tat cd luc dao (sdu dudng hién hitu) dudc tao thanh. N6 ciing gidng nhu nhitng dién
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vién déng cdc vai khdc nhau ma khdng nudi dudng y nghi nao vé ‘tdi va cla tdi.””—Also
known as Alayavijnana. In the Lankavatara Sutra, the Buddha told Mahamati: “Oh
Mahamati! The Tathagata-garbha contains in itself causes alike good and not-good, and
from which are generated all paths of existence. It is like an actor playing different
characters without harboring any thought of ‘me and mine.””

A Lai Da c6 nghia 1a chifa tit cd. N6 di chung vé6i bdy thitc dudc sinh ra trong ngdi nha
vd minh—Alaya means all-conserving. It is in company with the seven Vijnanas which
are generated in the dwelling-house of ignorance.

Chtic ning ctia A Lai Da Thitc 1a nhin vao chinh né trong d6 tit cd tp khi (vasana) tir
thdi vo thi dugc gitt lai theo mdt cdch vudt ngoai tri thitc (bAt tw nghi—acintya) va sdn
sang chuyén bi€n (parinama), nhung né khong c6 hoat ning trong tw né, né6 khong bao
gid hoat dong, n6 chi nhan thifc, theo ¥ nghia niy thi né gidng nhuw mot tim ki€ng; né lai
giong nhu bién, hoan toan phing ling khdng c¢6 séng xao dong sy yén tinh clia né; va né
thanh tinh khong bi 6 nhiém, nghia 13 n6 thodt khdi cdi nhi bién cdia chii thé va d6i tuong.
Vin6 1a cdi hanh dong nhin thitc don thuan, chua ¢é sy khdc biét gitta ngudi biét va cdi
dugc bi€t—The function of Alayavijnana is to look into itself where all the memory
(vasana) og the beginningless past is preserved in a way beyond consciousness (acintya)
and ready for further evolution (parinama); but it has no active energy in itself; it never
acts, it simply perceives, it is in this exactly like a mirror; it is again like the ocean,
perfectly smooth with no waves disturbing its tranquillity; and it is pure and undefiled,
which means that it is free from the dualism of subject and object. For it is the pure act of
perceiving, with no differentiation yet of the knowing one and the known.

Mat Na: Manas (skt)—Nhifng con séng lam gon mit bién A Lai Da thitc khi cdi nguyén
ly ctia dic thi goi la vishaya hay cdnh gidi thdi vao trén d6 nhu gi6. Nhitng con séng
dugc khdi dau nhu thé 1a thé gidi clia nhitng dic thi ndy day trong d6 tri thic phan biét,
tinh cAm chap thd, va phién nio, duc vong diu tranh d€ dugc hién hitu va dugc v thing.
C4i nhan t6 phin biét ndy nim bén trong hé thdng cdc thifc va dudc goi 1a mat na
(manas); thyc ra, chinh 12 khi mat na khdi sy vin hanh thi mot hé thdng cdc thitc hién 16
ra. Do d6 ma cdc thitc dugc goi 1a “cdi thic phan biét cdc doi tugng” (su phan biét
thitc—vastu-prativikalpa-vijnana). Chitc ning ctia Mat na chi yé&u 13 suy nghi vé A Lai
Da, sdng tao va phan biét chli thé va ddi tuong tir c4i nha't thé thuin tdiy clia A Lai Da.
Tap khi tich tap trong A Lai Da gid day bi phan ra thanh cdi nhi bién tinh clia tit ca cdc
hinh thitc va tit ci cdc loai. Piéu ndy dudc so sdnh v6i da phiic clia séng qui’y dong bién
A Lai Da. Mat na 12 mot tinh linh xdu theo mot nghia va 1a mot tinh linh tt theo nghia
khdc, vi sy phan biét ty n6 khong phai 1a x4u, khong nhat thi€t ludn ludn 12 sy phan dodn
1Am lac hay hu vong phin biét (abhuta-parikalpa) hay 1y ludn sai trai (hy ludn quiy dc—
prapanca-daushthulya). Nhung né tr§ thanh ngudn géc ciia tai hoa 16n lao khi né tao ra
nhitng khat vong dugc dit cin ban trén nhitng phan dodn 1dm lac, nhu 14 khi né tin vao
cdi thuc tinh cia mot nga thé rdi trd nén chap vao ngi thé ma cho ring diy 1a chan 1y tdi
hau. Vi mat na khong nhitng chi 1 cdi tri thic phan biét ma con 1a mot nhan t6 udc vong
va do d6 1a mot tdc gid—The waves will be seen ruffling the surface of the ocean of
Alayavijnana when the principle of individuation known as Vishaya blows over it like the
wind. The waves thus started are this world of particulars where the intellect
discriminates, the affection clings, and passions and desires struggle for existence and
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supremacy. This particularizing agency sits within the system of Vijnanas and is known as
Manas; in fact it is when Manas begins to operate that a system of the Vijnanas manifests
itself. They are thus called “object-discriminating-vijnana” (vastu-prativikalpa-vijnana).
The function of Manas is essentially to reflect upon the Alaya and to create and to
discriminate subject and object from the pure oceans of the Alaya. The memory
accumulated (ciyate) in the latter is now divided into dualities of all forms and all kinds.
This is compared to the manifoldness of waves that stir up the ocean of Alaya. Manas is
an evil spirit in one sense and a good one in another, for discrimination in itself is not
evil, is not necessarily always false judgment (abhuta-parikalpa) or wrong reasoning
(prapanca-daushthulya). But it grows to be the source of great calamity when it creates
desires based upon its wrong judgments, such as when it believes in the reality of an ego-
substance and becomes attached to it as the ultimate truth. For manas is not only a
discriminating intelligence, but a willing agency, and consequently an actor.

Mat Na Thifc: Manovijnana (skt)—Chic ning cia mat na thic theo gid thi€t 1a suy nghi
vé mat na, nhu nhin thic suy nghi vé th& gidi hinh sic va nhi thiic suy nghi vé thé gidi
cia Am thanh; nhung thuc ra, ngay khi mat na thifc phat sinh ra cdi nhi bién ctia chi thé
va d6i tugng do tir c4i nha't thé tuyét d6i clia A Lai Da thi mat na thifc va qua thuc ti't ca
cdc thitc khdc ciing bt dau van hanh. Chinh vi th€ ma trong Kinh Ling Gia, Ptc Phat
bdo: “Niét Ban ctia Phat gido chinh 13 sy tich xa cdi mat na thifc phan biét sai 1Am. Vi
mat na thifc lam nguyén nhian va sG duyén thi sy phdt sinh bay thic con lai xay ra. Lai
nifa, khi mat na thitc phan biét va chap thi vao thé gidi clia cdc dic thu & bén ngoai thi
tat cd cdc loai tap khi (vasana) dugc sinh ra theo, vd A Lai da dugc chiing nudi dudng
cling véi cdi ¥ tudng vé “tdi va cla tdi,” mat na nim giit né, bAm vao né, suy nghi vé né
ma thanh hinh v phét trién. Tuy nhién, trong ban chit, mat na va mat na thiic khong
khdc gi nhau, ching nhd A Lai Da lam nguyén nhan va s& duyén. Va khi mot th€ giGi
bén ngoai thyc von chi 1a sy bi€u hién ctia chinh cdi tAim minh bi chap chit ma cho 1a
thuc, thi c4i hé thong tAm thifc (tAm tu—citta-kalapa) lién hé hd twong dugc sinh ra trong
t6ng thé clia né. Gidng nhu nhung con séng bién, dugc van hanh bdi con gié clia mot the
gi6i bén ngoai 12 th& gidi do chinh cdi tAm ngudi ta bi€u hién ra, sinh khdi va bién diét.
Do d6 bay thic kia diét theo véi sy diét cia mat na thic.”—The function of Manovijnana
is by hypothesis to reflect on Manas, as the eye-vijnana reflects on the world of forms and
the ear-vijnana on that of sounds; but in fact as soon as Manas evolves the dualism of
subject and object out of the absolute unity of the Alaya, Manovijnana and indeed all the
other Vijnanas begin to operate. Thus, in the Lankavatara Sutra, the Buddha said:
“Buddhist Nirvana consists in turning away from the wrongfully discriminating
Manovijnana. For with Manovijnana as cause (hetu) and support (alambana), there takes
place the evolution of the seven Vijnanas. Further, when Manovijnana discerns and clings
to an external world of particulars, all kinds of habit-energy (vasana) are generated
therefrom, and by them the Alaya is nurtured. Together with the thought of “me and
mine,” taking hold of it and clinging to it, and reflecting upon it, Manas thereby takes
shape and is evolved. In substance (sarira), however, Manas and Manovijnana are not
differentthe one from the other, they depend upon the Alaya as cause and support. And
when an external world is tenaciously held as real which is no other than the presentation
of one’s own mind, the mentation-system (citta-kalapa), mutually related, is evolved in its
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totality. Like the ocean waves, the Vijnanas set in motion by the wind of an external
world which is the manifestation of one’s own mind, rise and cease. Therefore, the seven
Vijnanas cease with the cessation of Manovijnana.”

(B) Mat Na Thiic— Klistamanas consciousness
Klista-mano-vijnana (skt)

(I) Nghia cua “Mat Na Thiic >—The meanings of “Manas”: Mat Na Thiic hay thic thd
by trong bét thiic. Phan ngit chi “tri gidc.” Trong Phat gido ngudi ta goi né 1a “Y Cdn”
vi né ¢6 khd niang lam cho con ngudi trd thanh mot sinh vat ¢6 tri khon va dao dic. Mat
Na thudng dugc nghi twong dudng v6i “tAm” hay “thitc.” N6 dudc rit ra tit gdc chit Phan
“Man” c¢6 nghia 1a “suy nghi hay tudng tugng,” va nd lién hé tdi sinh hoat tri thifc ctia
“thic.”—The seventh vijnana, intellection, reasoning. A Sanskrit term for “sentience.” In
Buddhism, it is called “mental faculty” for it constitutes man as an intelligent and moral
being. It is commonly thought to be equated with the terms “citta” or “consciousness.” It
is derived from the Sanskrit root “man,” which means “to think” or “to imagine” and is
associated with intellectual activity of consciousness

(IT) Nghia ciia Mat Na Thiic— Klistamanas consciousness: Mat-Na thic hay Y cianla sy suy
nghi phdi hgp véi cdc cin. Y thitc hay thitc clia tri théng minh khong phai 1a tim, né 1a
sy van hanh cda tAm. TAm ching sanh 13 mot con xody khong ngirng xoay chuyén, trong
dé nhitng hoat dong clia tim khong bao gid ngirng nghi theo bdn ti€n trinh sanh, tru, di,
diét. Y thic khong tiy thudc vao bat ¢l cin nao, nhung 1€ thudc vao su lién tuc cda tim.
Y thitc ching nhitng nhan biét ci sdu d6i tugng gdém sdc, thanh, hudng, vi, xtc va cdc
hién tugng trong qud khit, hién tai va ngay ci vi lai. Y thic sé& cling ta it hanh tir ki€p
nay qua ki€p khéc, trong khi nim thitc trude chi 1a nhitng tim tam thdi. Y thitc con 1a mot
trong nim udn—Klistamanas consciousness is the thinking consciousness that coordinates
the perceptions of the sense organs. The mind consciousness, the sixth or the intellectual
consciousness is not the mind, it’s the function of the mind. The sentient being’s mind is
an ever-spinning whirlpool in which mental activities never cease. There are four stages
of production, dwelling, change, and decay. A mind which does not depend on any of the
five sense faculties, but on the immediately preceding continuum of mind. Mental
consciousness apprehends not only objects (form, sound, taste, smell, touch) in the
present time, but it also apprehends objects in the past and imagines objects even in the
future. Mental consciousness will go with us from one life to another, while the first five
consciousnesses are our temporary minds. Consciousness is also one of the five
skandhas.

(ITI)Su hoat dong ciia Mat Na Thitc—The activities of Manas: Mat Na hoat dong nhu mot
tram thau thip tat ci nhitng hoat dong clia sdu thitc kia. Mat Na chinh 1a thifc thit bay
trong tam thitc, c6 nghia 1a “Tu Ludng.” N6 1a Y thtc hay nhitng hoat dong ctia Y Cin,
nhung tu n6 ciing c6 nghia 1a “tAm.” Nhitng con séng 1am ggn mit bi€n A Lai Da thifc
khi cdi nguyén 1y ctia dic thit goi 13 vishaya hay cdnh gidi thdi vao trén d6 nhu gid.
Nhitng con séng dudc khdi dau nhu thé 1a thé gidi clia nhitng dic thi ndy day trong d6 tri
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thitc phan biét, tinh cAm ch4p thii, va phién ndo, duc vong dau tranh dé dugc hién hitu va
dudc sy t8i thing. Cdi nhin t& phan biét ndy nim bén trong hé thdng cdc thifc va dugc
goi 12 mat na (manas); thuc ra, chinh 12 khi mat na khdi sy van hanh thi mot hé théng cdc
thitcc hi€n 16 ra. Do d6é ma cdc thic duge goi 12 “cdi thifc phan biét cdc doi tugng” (su
phan biét thitc—vastu-prativikalpa-vijnana)—This acts like the collection station for the
first six consciousnesses. The seventh of the eight consciousnesses, which means thinking
and measuring, or calculating. It is the active mind, or activity of mind, but is also used for
the mind itself. The waves will be seen ruffling the surface of the ocean of Alayavijnana
when the principle of individuation known as Vishaya blows over it like the wind. The
waves thus started are this world of particulars where the intellect discriminates, the
affection clings, and passions and desires struggle for existence and supremacy. This
particularizing agency sits within the system of Vijnanas and is known as Manas; in fact it
is when Manas begins to operate that a system of the Vijnanas manifests itself. They are
thus called “object-discriminating-vijnana” (vastu-prativikalpa-vijnana).

(IV)Chikc ndng ciia Mat na— The function of Manas: Chitc ning clia Mat na chi yé&u Ia suy
nghi vé A Lai Da, sdng tao va phan biét chi thé va d6i tugng tir cdi nhat thé thuin tdy
ciia A Lai Da. Tap khi tich tdp trong A Lai Da gi§ diy bi phin ra thanh cdi nhi bi€n tinh
clia tit cd cdc hinh thifc va tit cd cédc loai. Piéu ndy dugc so sdnh vé6i da phifc clia séng
quiy dong bi€n A Lai Da. Mat na 12 mdt tinh linh x4u theo mdt nghia va 12 mot tinh linh
t0t theo nghia khéc, vi sy phan biét ty né khong phéi 1a xau, khong nhat thi€t ludn ludn
1a sy phan dodn 1am lac hay hu vong phan biét (abhuta-parikalpa) hay 1y luin sai trdi (hy
ludn qud dc—prapanca-daushthulya). Nhung né trd thinh ngudn goc cla tai hoa 16n lao
khi né tao ra nhitng khat vong dugc dit cin ban trén nhitng phian dodn 1dm lac, nhu 14 khi
né6 tin vao cdi thuc tinh ctia modt nga thé rdi trd nén chap vio ngd thé ma cho ring diy l1a
chan 1y t8i hau. Vi mat na khdng nhitng chi 13 c4i tri thiéc phan biét ma con 12 mot nhan
6 udc vong va do d6 1a mot tdc gid—The function of Manas is essentially to reflect upon
the Alaya and to creat and to discriminate subject and object from the pure oceans of the
Alaya. The memory accumulated (ciyate) in the latter is now divided into dualities of all
forms and all kinds. This is compared to the manifoldness of waves that stir up the ocean
of Alaya. Manas is an evil spirit in one sense and a good one in another, for
discrimination in itself is not evil, is not necessarily always false judgment (abhuta-
parikalpa) or wrong reasoning (prapanca-daushthulya). But it grows to be the source of
great calamity when it creates desires based upon its wrong judgments, such as when it
believes in the reality of an ego-substance and becomes attached to it as the ultimate
truth. For manas is not only a discriminating intelligence, but a willing agency, and
consequently an actor.

(V) Nhitng ddc tinh khdc ciia Mat Na Thitc— Other characteristics of Manas: Mat na thic
ciing dugc phat hién tir A Lai Da Thitc. N6 13 mot thit truc gidc, truc gidc vé su ¢6 mit ciia mot
ban ngi ton tai va doc 1ap vdi thé gidi van hitu. Tryc gidc nay cé tinh cich tip quan va mé mudi.
Tinh mé vong clia né dugc cAu thianh bdi lidu biét canh thic, nhung né lai trd thanh cin ban cho
li€u biét cdnh thic. Pdi tugng clia loai tué gidc ndy 12 mdt manh vun bi€n hinh cda A lai da ma
n6 cho 1a cdi ta, trong d6 c6 linh hén va than x4c. Pdi tugng clia né khdng bao gid 1a tdnh cédnh
ma chi 12 d6i chit cdnh. Vira 1a nhin thic vé ngi, mat na dugc xem nhu 1 chuéng ngai cin ban
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cho sy thé nhap thuc tai. Cong phu thién quén clia liéu biét canh thitc c6 thé x6a dugc nhitng nhan
dinh sai lac clia mat na—Manyana is a kind of intuition, the sense that there is a separate self
which can exist independently of the rest of the world. This intuition is produced by habit and
ignorance. Its illusory nature has been constructed by vijnapti, and it, in turn, becomes a basis for
vijnapti. The object of this intuition is a distorted fragment of alaya which it considers to be a self,
comprised of a body and a soul. It of course is never reality in itself, but just a representation of
reality. In its role as a self as well as consciousness of the self, manyana is regarded as the basic
obstacle to penetrating reality. Contemplation performed by vijnapti can remove the erroneous
perceptions brought about by manas.

(C) A Lai Da Thiic
Alaya consciousness

(C-1) Tong quan va Y Nghia ciia A Lai Da Thiic
Overview and Meanings of Alaya consciousness

Tong quan vé A Lai Da Thitc—An overview of Alayavijnana:

Thic cin ban, thitc thit tim trong B4t Thiic, con goi 1a Tang Thitc: Alaya Vijnana (skt)—
The receptacle intellect or consciousness, basic consciousness, Eighth consciousness,
subconsciousness, and store consciousness.

A Lai da con dudc goi 1a “Hién Thitc”, chita dung moi chiing ti¥ thién 4c, hién hién dugc
hét thdy moi cdnh gidi: “Alayavijnana is also called “Open knowledge”, the store of
knowledge where all is revealed, either good or bad.

Chir “Alaya” c6 nghia 1a c4i nha noi ma tit cd nhitng gi c6 gid tri cho chiing ta dung dudc
tang trlif va cling 12 ndi cu ngu cla ching ta: Alaya means a house or rather a home,
which is in turn a place where all the valued things for use by us are kept and among
which we dwell.

Thiac A Lai Da, cling con dudc goi la “Tang Thitc,” hay la “thitc thd tdm,” hay 1a “tang
nghiép.” TAt cd moi nghiép da 1ap thanh trong qui khit hay dang dudc 1ap thanh trong
hién tai déu dudc tang trir trong A Lai Da Thitc ndy: Also called “Store consciousness,”
“eighth consciousness,” or “karma repository.” All karma created in the present and
previous lifetime is stored in the Alaya Consciousness.

Gido dién day Tam Ly Hoc, vé tdm thic (nhin, nhi, ty, thiét, than, y, Mat na va A Lai
Da). Nhitng thiic ndy gitip chiing sanh phan biét phdi trdi. Tuy nhién, chiing sanh con
ngudi cé6 mot cdi thitc thAim siu goi 1a A Lai Da Thifc, 1a chii thé chinh ciia sy ludn hdi
sanh ti, va bi cdc thitc khac hi€u 1Am d6 1a mot linh hon hay mot cdi ngd trudng ciiu.
Chinh tai A Lai Da Thifc nay nhitng 4n tudng hay kinh nghiém ctia hanh dong dudc ting
trit du6i hinh thitc nhitng ‘chiing t’ va chinh nhitng chiing t&¥ nay 1am niy nd nhitng kinh
nghiém sdp t6i tly theo hoan cdnh clia tirng c4 nhAn—According to the Consciousness-
Only, there are eight consciousnesses (sight, hearing, smell, taste, touch, mind, Mana and
Alaya). These consciousnesses enable sentient beings to discriminate between right and
wrong of all dharmas (thoughts, feelings, physical things, etc). However, human beings
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have a deep consciousness which is called Alaya-consciousness which is the actual
subject of rebirth, and is mistakenly taken to be an eternal soul or self by the other
consciousnesses. It is in the Alaya-consciousness that the impressions of action and
experience are stored in the form of ‘seeds’ and it is these seeds which engender further
experiences according to the individual situation.

Theo B6 T4t Ma Minh trong Pai Thira Khdi Tin Luan va Nhi€p Luin Tong, A Lai Da
thitc 12 noi hoa hgp chan vong. Khi né trd nén thanh tinh va khdng con & nhiém, n6 chinh
la “Chan Nhu.”: According to Asvaghosa Bodhisattva in the Awakening of Faith and the
Samparigraha, the Alaya or store id the consciousness in which the true and the false
unite. When Alaya Consciousness becomes pure and taintless, it is Tathata (Thusness)

(IT) Nghia ctia A Lai Da Thitc— The meanings of Alayavijnana:

1y

2)

3)

Thuat ngit Bic Phan diing d€ chi “Tang Thitc.” C4i tim thi bi€n hién chu cinh thanh tdm thic. A-
Lai Da hay thifc thit tim dudc goi 1a “Sd Ning Bi€n” vi céc thitc khdc déu tir d6 ma ra. Mot kh4i
niém vé gido thuyé&t dic biét quan trong v6i trudng phdi Du Gia. Thuit ngit ndy c6 khi dudc cic
hoc gid TAy phuong dich 12 “Tang Thitc,” vi né 1a cdi kho chifa, noi ma tit ca nhitng hanh dong
dudc sdn sinh ra. Tang thifc cit giif nhitng gi dugc chita vao né cho dén khi c¢6 hoan canh thich hgp
cho chiing hién ra. Nhitng dich gid TAy Tang lai dich né 1a “Cin ban ciia tit cd” vi n6 1am nén
tdng cho moi hién tugng trong vong sanh tir va Niét Ban. Qua thién tip va tham du vdo nhitng
thién nghiép, ngudi ta tir tlr thay thé nhitng chiing t& phién nio bing nhitng chiing t thanh tinh;
mot khi ngudi ta thanh tinh héa mdt cich toan dién A Lai Da, thi d6 dudc coi nhu 1a “Tinh
Thitc.”—A Sanskrit term for “basis consciousness.” The initiator of change, or the first power of
change, or mutation, i.e. the alaya-vijnana, so called because other vijnanas are derived from it.
An important doctrinal concept that is particularly important in the Yogacara tradition. This term is
sometimes translated by Western scholars as “storehouse consciousness,” since it acts as the
repository (kho) of the predisposition (thién vé) that one’s actions produce. It stores these
predispositions until the conditions are right for them to manifest themselves. The Tibetan
translators rendered (hoan lai) it as “basis of all” because it serves as the basis for all of the
phenomena of cyclic existence and nirvana. Through meditative practice and engaging in
meritorious actions, one gradually replaces afflicted seeds with pure ones; when one has
completely purified the continuum of the alaya-vijnana, it is referred to as the “purified
consciousness.”

A Lai Da c6 nghia 1a cdi tAm cAt chifa tdt cd. N6 di chung véi bdy thic dudc sinh ra trong ngdi nha
vO minh: Alaya means all-conserving mind. It is in company with the seven Vijnanas which are
generated in the dwelling-house of ignorance.

A Lai Da tang thdc (d€ bat thic). Y thic cin ban vé moi ton tai hay y thic di truyén, noi nhitng
hat giong karma lot vio va giy ra hoat dong tAm than: Alaya means the preconsciousness, or the
eighth consciousness, or the store-consciousness. It is the central or universal consciousness which
is the womb or store consciousness (the storehouse consciousness where all karmic seeds enter
and cause all thought activities).

(C-2) A Lai Da Thiic theo Gido Su Soothill
Alaya-vijnana according to Prof. Soothill
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Theo Trung Anh Phat Hoc Tu Pién cia Gido Su Soothill, A Lai Da Thitc dudc dién dich
nhu sau—According to the Dictionary of Chinese-English Buddhist terms composed by
Professor Soothill, Alaya-vijnana is interpreted as:

Chap Tri Thitc: Adana-vijnana: A Pan Na Thitc—NG6 giit 18y tat ¢4 cdc nhén thién 4c va giit cho
than thé clia hitu tinh chiing ludn luin Iuu trong luan hdi sanh ti—It holds together, or is the seed
of another rebirth, or phenomena, the causal nexus.

Bén Thic: Goc ré clia chu phap—Original mind, because it is the root of all things.

Goi 1a Di Thuc Thifc vi né chita dung va 1am chin miii nhitng thién dc nghiép, tir d6 c6 thé din
dé&n luan hdi sanh ti: It contains good and bad karma which in turns produces the rounds of
mortality: Di Thuc Thic.

Dbé Nhat Thiic: P& nhat thifc tir gdc trd vé ngon (tAm quan trong dé nhit clia A Lai Da Thifc)—
The prime or supreme mind or consciousness.

Dé Bat Thifc: Thitc cudi ciing trong tdm thitc—It is the last of the eight vijnanas.

Hién Thic: Chu phdp déu hién hién trén bdn thitc—Manifested mind, because all things are
revealed in or by it.

Hitu Tinh Cdn Ban Chi TAm Thitc: TAm thirc cidn ban cda loai hitu tinh—The fundamental mind-
consciousness of conscious beings, which lay hold of all the experiences of the individual life.
Ching Tt Thitc: Chiing ti thifc ¢d bdn vi tir &6 ma phét sanh ra moi phap, moi vat; giéng nhu tir
hat gi6ng ndy ma sanh ra ciy c8i hoa qui—Seeds mind, because from it spring all individualities,
or particulars.

S& Tri Y Thic: Goila SG Tri Y thidc vi n6 1a cd s§ cho moi phap thién dc dwa vao—Alaya-vijnana
is the basis of all knowledge.

Tang thitc—Store Consciousness:

Tiém thiic hay tang thic, thitc thi tim hay Nghiép thitc. TAt cd nghiép dugc thanh 1ap trong hién
ddi va qua khit déu dugc tang trif trong A Lai Da thitc. A Lai Da thiic hanh xi nhu ndi tén chifa tit
c4 nhitng dit kién dudc Mat Na thitc thau thap. Khi mot sinh vat chét thi bdy thic kia s& chét theo,
nhung A-Lai-Da thitc van ti€p tuc. N6 12 quyét dinh t&i hau cho cho sy diu thai trong luc dao: All
karma created in the present and previous lifetime is stored in the Alaya Consciousness. This is
like a storage space receiving all information collected in the Mana consciousness. When a
sentient being dies, the first seven consciousnesses die with it, but the Alaya-Consciousness
carries on. It is the supreme ruler of one existence which ultimately determines where one will
gain rebirth in the six realms of existence.

Tang thdc 1a noi tich liy—The storehouse-consciousness is a place where stores:

T4t c4 nhitng 4n tugng: All impressions.

TA't cd nhitng hat giong ky trc: All memory-seeds.

TA't cd nhitng hat gidong nghiép: All karmic seeds.

Tam Thitc: TAm 13 tén khéc clia a Lai Da Thic vi c4 hai déu tich tu cdc hat giong clia chu phép
va lam cho chiing khdi 1én—Mind is another name for Alaya-vijnana, as they both store and give
rise to all seeds of phenomena and knowledge.

Trach Thifc: La nha & cla cdc hat giong—Abode of consciousness.

V6 Cau Thitc: Cyc thanh tinh thitc & bac “Nhu Lai Pia,” noi nuong tya cla cdc phdp vo lau—
Unsullied consciousness when considered in the absolute, i.e. the Tathagata.

V6 Mot Thitc: TAt cd cdc chling t& khong bi mit mat (khong mat, khong tan)—Inexhaustible
mind, because none of its seeds, or products is lost (non-disappearing, perhaps non-melting).

Nhu Lai Tang: Tathagata-garbha (skt)—See A Lai Da in Chapter 49 (C-3) theo Gido Su Junjiro
Takakusu.
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(C-3) A Lai Da Thiic theo Gido Su Junjiro Takakusu
Alaya-vijnana according to Prof. Junjiro Takakusu

Theo Gido Su Junjiro Takakusu trong Cuong Yé&u Tri€t Hoc Phat Gido, khi van vat phidn chi€u
trong tAm trf ta, thi th& lyc phan biét hay tudng tugng clia tAm ta s& sin sang hoat dong ngay. Pay
goi 12 “thtic” (vijnana). Chinh vi thiic k&t hop véi tdt cd y&u t& phan chi€u, ting chita chiing, nén
dudc goi 1a A Lai Da Thitc hay “thic tang.” Tang thic chinh né 1a sy hién hitu ctia tdp hgp nhan
qui va nhitng tAm s thanh tinh hoic nhiém 6, dudc tip hgp hay 14n 1on véi ching theo tuong
quan nhan qui. Khi tang thic bit ddu hoat dong va budc xudng thé€ gidi thudng nhat ndy, thi
chiing ta c¢6 hién hitu da dang von chi 13 th& gidi tudng tugng. Tang thic, von 13 ching ti¥ thifc, 1a
trung tAim ¥ thitc; va th€ gidi do thic bi€u hién 12 mdi trudng clia né. Chi ¢6 & noi sy gidc ngd vién
min ctia Phat, thitc thanh tinh méi birng chi€u 1én. Tinh thitc ndy c6 thé tdy sach phdn 6 nhiém
clia tang thiic va con khai trién th& Iyc tri tué ctia né. ThE gidi cla tudng tugng va thé€ gidi hd
tuong lién hé dudc dua dén chan 1y chin that, tiic Vién Thanh That tinh (parinispanna). Sau khi
dat d&€n d6, ching ti tang, tifc 14 thifc, s& bi€n mat va cudi cling dwa d€n trang thai noi ma chd thé
va doi tugng khong con phan biét. DAy 1a vo phan biét tri (avikalpa-vijnana). Trang thdi t6i hau 1a
V6 Tru Ni€t Ban (apratisthita-nirvana) nghia 1a sy thanh tyu tv do hoan toan, khdng con bi rang
budc & ndi nao nita. Chifc ning cia A Lai Da Thic 1a nhin vao chinh né trong d6 tit cd tip khi
(vasana) tir thdi vo thi dudc giit lai theo mdt cach vudt ngoai tri thitc (bt tw nghi—acintya) va sin
sang chuyén bi&n (parinama), nhung né khong c6 hoat ning trong tw né, né khong bao gidy hoat
dong, n6 chi nhan thifc, theo y nghia ndy thi né gioGng nhu mot tAm ki€ng; né lai gidng nhu bién,
hoan toan phing ling khong c6 séng xao dong sy yén tinh clia né; va né thanh tinh khong bi 6
nhiém, nghia 13 né thoat khdi cdi nhi bién cla chii thé va d6i tugng. Viné 1a cdi hanh dong nhan
thitc don thuin, chua c6 sy khdc biét gitta ngudi bi€t va cdi dudc bi€t: According to Prof. Junjiro
Takakusu in The Essentials of Buddhist Philosophy, when all things are reflected on our mind, our
discriminating or imaginating power is already at work. This called our consciousness (vijnana).
Since the consciousness co-ordinating all reflected elements stores them, it is called the store-
consciousness or ideation-store. The ideation-store itself is an existence of causal combination,
and in it the pure and tainted elements are causally combined or intermingled. When the ideation-
store begins to move and descend to the everyday world, then we have the manifold existence that
is only an imagined world. The ideation-store, which is the seed-consciousness, is the conscious
center and the world manifested by ideation is its environment. It is only from the Buddha’s
Perfect Enlightenment that pure ideation flashed out. This pure ideation can purify the tainted
portion of the ideation-store and further develop its power of understanding. The world of
imagination and the world of interdependence will be brought to the real truth (parinispanna). This
having been attained, the seed-store, as consciousness, will disappear altogether and ultimately
will reach the state where there is no distinction between subject and object. The knowledge so
gained has no discrimination (Avikalpa-vijnana). This ultimate state is the Nirvana of No Abode
(apratisthita-nirvana), that is to say, the attainment of perfect freedom, not being bound to one
place. The function of Alayavijnana is to look into itself where all the memory (vasana) of the
beginningless past is preserved in a way beyond consciousness (acintya) and ready for further
evolution (parinama); but it has no active energy in itself; it never acts, it simply perceives, it is in
this exactly like a mirror; it is again like the ocean, perfectly smooth with no waves disturbing its
tranquillity; and it is pure and undefiled, which means that it is free from the dualismof subject and
object. For it is the pure act of perceiving, with no differentiation yet of the knowing one and the
known.
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(C-4) Loi Phédt day vé A Lai Da Thiic
The Buddha’s teaching on Alayavijnana

Trong Kinh Ling Gia, Ptc Phit néi: “NAy Mahamati! Nhu Lai Tang chifa trong né
nhitng nguyén nhan ca tot 1an x4y, va tir nhitng nguyén nhan ndy ma tit ca luc dao (sdu
dudng hién hitu) dugc tao thanh. N6 cling gidng nhu nhitng dién vién déng cdc vai khdc
nhau ma khong nudi dudng y nghi nao vé ‘tdi va clia tdi.””—In the Lankavatara Sutra,
the Buddha told Mahamati:*Oh Mahamati! The Tathagata-garbha contains in itself
causes alike good and not-good, and from which are generated all paths of existence. It is
like an actor playing different characters without harboring any thought of ‘me and
mine.””

(D) A Pa Na
Adana (skt)

(I) Nghia ciia A Da Na— The meanings of Adana:

1)
2)
a)
b)
c)
3)

4)
a)

b)
c)

Cha’p Tri: Chap thii hay duy tri—Holding on to, maintaining.

Cha’p thii hay duy tri—Holding together:

Nghiép nhan thién dc: Maintaining the karma, good or evil.

Than thé cda loai hitu tinh: Maintaining the sentient organism.

Ching tf hay hat ctia cAy c6i: Maintaining the germ in the seed or plant.

Tén khdc cia A Lai Da Thitc: A Pa Na Thiic—Another name for Alaya-vijnana. It is
known as Adanavijnana—See A Lai Da Thiic.

A Lai Da Thitc Tam Chiing Canh: The three categories of the Alayavijnana.

Chiing t: Sinh ra hat giéng cla tat cd hién hanh phdp hitu 1au va vo 1au—The seed, or
cause, of all phenomena—See Ching Tt in Chapter 72.

Ngii Cian: The five organs of sensation—See Ngii Can in Chapter 48.

Khi Gidi: Qué bdo cda tit cd chiing sanh (nii, song, ciy, cd, khi cu, in udng, vin van)—
The material environmenton which they depend.

(II) A Da Na Thiic (Adana-vijnana) con co nhitng tén goi khdc sau diy—Adana also has

a)
b)
c)

the following names:

Chdp Tri Thiic (Chdp Tri: Chép thii hay duy tri— Holding on to, maintaining)—Adana-
vijnana (skt): Ti€ng Phan 12 A Pa Na Thic, theo nghia 1y Pai Thira ciia Phdp Tuéng
tong, A Lai Da Thifc con c6 tén la A Pa Na Thiic—According to the Mahayana
Dharmalaksana School, Adana-vijnana is another name for Alaya-vijnana

Chép thi hay duy tri— Holding together:

Nghiép nhan thién dc: Maintaining the karma, good or evil.

Than thé cda loai hitu tinh: Maintaining the sentient organism.

Ching tf hay hat ctia cAy c6i: Maintaining the germ in the seed or plant.

A Lai Da Thiic (Alaya-vijnana (skt): See A Lai Da Thic in Chapter 49 (C).
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CHUONG NAM MUOT
CHAPTER FIFTY

Dai Thitca Bach Phdp
Mahayana One Hundred Divisions of all
Mental Qualities.

(A) Tam Vuong: Tam Tam phdp— Tdam Thitc— Eight perceptions or forms of consciousness
(I) Theo Pai Thira Khdi Tin Lugn—According to The Mahayana Awakening of Faith.
(II) Theo Kinh Lang Gia—According to The Lankavatara Sutra.

(B) Tam Sé&: Nam Muoi Mot Tam sé— Fifty-one mental states that are interactive with the
Mind

(I) Ndm tam sé bién hanh— Five universally interactive.

(II) Ndm tdm s& biét cdnh— Five particular states: Viniyata (skt).

(Il)Muoi mot thién tdim— Eleven wholesome: Kushala (skt).

(IV)Sdu phién ndo cdn ban—Six fundamental afflictions: Klesha (skt).

(V) Hai Muoi Tity Phién Nao— Twenty Derivative Afflictions: Upaklesha (skt).

(VI)B6n bdt dinh— Four unfixed: Aniyata (skt).

(C) Muvi mét sdc Phdp: Eleven form dharmas

(I) Ngii cain—The five physical organs: eye, ear, nose, tongue, body

(I) Luc trdn—Six modes of sense: matter, sound, smell, taste, touch, things

(I11) Sy lién hé giita Ngii Cén va Luc Tran—The relationship between the five faculties and
the Six modes of sense.

(D) Bét tuong ung hanh: Twenty four indefinites or unconditioned elements (not interractive
dharmas)

(E) Vé vi: Sdu vé vi (hu khong, trach di¢t, phi trach di¢t, bat dong, tuong tho diét, chdn
nhu)— Six inactive or metaphysical concepts (unconditioned dharmas)

(I) Pai cuong vé phdp vo vi—An overview of the unconditioned dharmas.

(I1) Chi tié¢t vé phdp vé vi— Details on the unconditioned dharmas.
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Theo CAu X4 Luin, tdng Duy Thic ding bich phap dé€ thuy&t minh v& mu6n van hién
tugng thé gian va xudt th€ gian—According to the Kosa Sastra, there are one hundred
divisions of all mental qualities and their agents of the Consciousness-Only School, or
five groups of ine hundred modes or things:

(A) Tam Vuong
Tam Tam phap— Tam Thiic
Eight perceptions or forms of consciousness

Theo Pai Thita Khéi Tin Lugn—According to The Mahayana Awakening of Faith:

Luc thitc—The six-sense consciousnesses.:

Nhén thitc: Caksur-vijnana (skt)—Seeing—Sight consciouness.

Nhi thitc: Srotra-vijnana (skt)—Hearing—Hearing consciousness.

Ty thitc: Ghrana-vijnana (skt)—Smelling—Scent consciousness.

Thiét thdc: Jihva-vijnana (skt)—Tasting—Taste consciousness.

Thén thitc: Kaya-vijnana (skt)—Touch—Touch consciousness.

Y thic: Mano-vijnana (skt)—Su suy nghi phdi hgp vdi cdc cin—Mind or mano
consciousness—The mental sense or intellect—Mentality—Apprehension—The thinking
consciousness that coordinates the perceptions of the sense organs.

Thitc thit Bdy va thit Tdm— The Seventh and Eighth Consciousnesses:

Mat-Na thic (Y cian): Klista-mano-vijnana (skt)—Klistamanas consciousness—bay la 1y
tri tao ra moi hu vong. N6 chinh 12 nguyén nhin giy ra bdn ngi (tao ra hu vong vé mdot
cdi “tdi” chii thé ding tach rdi véi the gidi khach thé). Mat Na Thic ciing tic dong nhu
12 cd quan chuyén van “hat giéng” hay “chiing ti” clia cdc kinh nghiém gidc quan dén
thic tht tdm (hay tang thitc)—The discriminating and constructive sense. It is more than
the intellectually perceptive. It is the cause of all egoism (it creates the illusion of a
subject “I” standing apart from the object world) and individualizing of men and things
(all illusion arising from assuming the seeming as the real). The self-conscious defiled
mind, which thinks, wills, and is the principal factor in the generation of subjectivity. It is
a conveyor of the seed-essence of sensory experiences to the eighth level of
subconsciousness.

A Lai Da thic (Tang thic): Alaya-vijnana (skt)}—Alaya consciousness—Tang thic ndi
chita dyng tit cd ching t cla cdc thifc, tr diy tuong Gng véi cdc nhan duyén, cdc hat
giong dic biét lai duge thitc Mat Na chuyén van dén siu thitc kia, két thanh hanh dong
méi d€n ludt cic hanh dong nay lai sin xudt ra cdc hat giong khac. Qud trinh ndy c6 tinh
cich ddng thdi va bat tin—The storehouse consciousness or basis from which come all
seeds of consciousness or from which it responds to causes and conditions, specific seeds
are reconveyed by Manas to the six senses, precipitating new actions, which in turn
produce other seeds. This process is simultaneous and endless.
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(II) Theo Kinh Ldng Gia—According to The Lankavatara Sutra: Mat Na Thic va nim tim

thitc tip hdp lai v6i nhau nhu cdc tri€t gia da vach ra. Hé thdng nim cin thitc ndy phin
biét céi gi thién véi cdi gi khong thién. Mat Na Thitc phdi hgp v6i nim cin thic thi
chap cdc hinh sic va tuéng trang trong khia canh da phic clia ching; va khong c6 lic
nio ngung hoat dong c. Piéu ndy ta goi la dic tinh sit na Chuyén (tam bd ciia cdc thic).
Toan bd hé thong cdc thic niy bi quiy dong khong ngirng va vao moi lic giéng nhu
séng clia bi€n 16n—This system of the five sense-vijnanas is in union with Manovijnana
and this muatuality makes the system distinguish between what is good and what is not
good. Manovijnana in union with the five sense-vijnanas grasps forms and appearances in
their multitudinous apsect; and there is not a moment’s cessation of activity. This is called
the momentary character of the Vijnanas. This system of vijnanas is stirred
uninterruptedly and all the time like the waves of the great ocean.

1-5)Tr mot d€n nim (gidng nhu (I)—From One to Five (same as in (I).
6) Nhu Lai Tang: Tathatgata-garbha (skt).

a)

b)

7)

Ciing goi 12 A Lai Da Thitc. Trong Kinh Ling Gia, Ditc Phit néi: “Nay Mahamati! Nhu
Lai Tang chifa trong né nhitng nguyén nhin c4 ot 14n x4u, va tif nhitng nguyén nhan nay
ma tit cd luc dao (sdu dudng hién hitu) dugc tao thanh. N6 cling gidng nhu nhitng dién
vién déng cdc vai khdc nhau ma khong nudi dudng ¥ nghi ndo vé ‘tdi va clia téi.””—Also
known as Alayavijnana. In the Lankavatara Sutra, the Buddha told Mahamati: “Oh
Mahamati! The Tathagata-garbha contains in itself causes alike good and not-good, and
from which are generated all paths of existence. It is like an actor playing different
characters without harboring any thought of ‘me and mine.””

A Lai Da c6 nghia 12 chita tit cd. N6 di chung vdi bdy thitc dudc sinh ra trong ngdi nha
vd minh—Alaya means all-conserving. It is in company with the seven Vijnanas which
are generated in the dwelling-house of ignorance.

Chtc ning ctia A Lai Da Thitc 1a nhin vao chinh né trong d6 tit cd tp khi (vasana) tir
thdi vo thi dugc gitt lai theo mdt cach vugt ngoai tri thifc (bat tu nghi—acintya) va sin
sang chuyén bi€n (parinama), nhung né khdng cé hoat ning trong ty né, né khong bao
gid hoat dong, n6 chi nhin thifc, theo ¥ nghia niy thi né gidng nhw mot tAm ki€ng; né lai
gidng nhu bién, hoan toan phing ling khong c6 séng xao dong su yén tinh clia né; va né
thanh tinh khong bi 6 nhi&ém, nghia 12 né thodt khdi c4i nhi bién clia chii thé va ddi tugng.
Vi né 12 cdi hanh dong nhin thitc don thuan, chua c6 sy khdc biét gitta ngudi bi€t va cdi
dudc bi€t—The function of Alayavijnana is to look into itself where all the memory
(vasana) og the beginningless past is preserved in a way beyond consciousness (acintya)
and ready for further evolution (parinama); but it has no active energy in itself; it never
acts, it simply perceives, it is in this exactly like a mirror; it is again like the ocean,
perfectly smooth with no waves disturbing its tranquillity; and it is pure and undefiled,
which means that it is free from the dualism of subject and object. For it is the pure act of
perceiving, with no differentiation yet of the knowing one and the known.

Mat Na: Manas (skt)—Nhitng con séng lam gon mit bién A Lai Da thitc khi cdi nguyén
ly ctia dic thi goi 12 vishaya hay cdnh gidi thdi vio trén d6 nhu gi6. Nhitng con séng
dudc khdi diu nhu thé 12 thé gi6i clia nhitng dic thi ndy day trong d6 tri thifc phin biét,
tinh cAm chap thid, va phién nio, duc vong diu tranh d€ dugc hién hitu va dugc v thing.
Cdi nhin t6 phan biét ndy nim bén trong hé thong cdc thic va duge goi 1a mat na
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(manas); thyc ra, chinh 1a khi mat na khdi sy vin hanh thi mot hé thdng céc thitc hién 16
ra. Do d6 ma cédc thifc dugc goi 1a “cdi thifc phan biét cdc doi tuong” (su phan biét
thitc—vastu-prativikalpa-vijnana). Chifc ning cia Mat na chii y&u 13 suy nghi vé A Lai
Da, sdng tao va phan biét chli thé va ddi tugng tir cai nhat thé thuin tiy ciia A Lai Da.
Tap khi tich tap trong A Lai Da gid day bi phin ra thanh cdi nhi bién tinh ctia tit cd cdc
hinh thitc va tit ¢4 cdc loai. Piéu ndy dugc so sdnh véi da phifc clia séng quiy dong bién
A Lai Da. Mat na 12 mot tinh linh xdu theo mot nghia va 1a mot tinh linh tt theo nghia
khdc, vi sy phan biét ty n6 khong phai la x4u, khong nhat thi€t ludn ludn 1a sy phdan dodn
1am lac hay hu vong phan biét (abhuta-parikalpa) hay 1y luan sai trdi (hy ludn qud dc—
prapanca-daushthulya). Nhung né trd thanh ngudn goc cia tai hoa 16n lao khi né tao ra
nhitng khit vong dudc dit cin bin trén nhitng phdn dodn Idm lac, nhu 13 khi né tin vio
cdi thyc tinh cia mot ngd thé rdi trd nén chap vio ngd thé ma cho ring diy 1a chan 1y t5i
hau. Vi mat na khdng nhitng chi 12 cdi tri thitc phan biét ma con 12 mot nhan t6 udc vong
va do d6 1a mdt tic gid—The waves will be seen ruffling the surface of the ocean of
Alayavijnana when the principle of individuation known as Vishaya blows over it like the
wind. The waves thus started are this world of particulars where the intellect
discriminates, the affection clings, and passions and desires struggle for existence and
supremacy. This particularizing agency sits within the system of Vijnanas and is known as
Manas; in fact it is when Manas begins to operate that a system of the Vijnanas manifests
itself. They are thus called “object-discriminating-vijnana” (vastu-prativikalpa-vijnana).
The function of Manas is essentially to reflect upon the Alaya and to creat and to
discriminate subject and object from the pure oceans of the Alaya. The memory
accumulated (ciyate) in the latter is now divided into dualities of all forms and all kinds.
This is compared to the manifoldness of waves that stir up the ocean of Alaya. Manas is
an evil spirit in one sense and a good one in another, for discrimination in itself is not
evil, is not necessarily always false judgment (abhuta-parikalpa) or wrong reasoning
(prapanca-daushthulya). But it grows to be the source of great calamity when it creates
desires based upon its wrong judgments, such as when it believes in the reality of an ego-
substance and becomes attached to it as the ultimate truth. For manas is not only a
discriminating intelligence, but a willing agency, and consequently an actor.

Mat Na Thitc: Manovijnana (skt)—Chtc ning ctia mat na thitc theo gid thi€t 1a suy nghi
vé mat na, nhu nhin thic suy nghi vé th& gidi hinh sic va nhi thiic suy nghi vé thé gidi
clia 4m thanh; nhung thuc ra, ngay khi mat na thitc phat sinh ra cdi nhi bién ctia chi thé
va d6i tugng do tir cai nha't thé tuyét d6i clia A Lai Da thi mat na thitc va qua thuc ti't ca
céc thiic khdc cling bit ddu van hanh. Chinh vi th€ ma trong Kinh Ling Gia, Pic Phat
bado: “Niét Ban ctia Phat gido chinh 13 sy tich xa c4i mat na thifc phan biét sai 1am. Vi
mat na thiic lam nguyén nhin va s duyén thi sy phat sinh bdy thifc con lai xay ra. Lai
nifa, khi mat na thic phan biét va chap thi vao th€ gidi clia cdc dic thu & bén ngoai thi
t4t cd cdc loai tAp khi (vasana) dudc sinh ra theo, va A Lai da dugc chiing nuoi dudng
cling véi cdi ¥ tudng vé “tdi va cla tdi,” mat na nim giit né, bAm vao né, suy nghi vé né
ma thanh hinh va phat trién. Tuy nhién, trong ban chit, mat na v mat na thitc khong
khdc gi nhau, ching nhd A Lai Da lam nguyén nhan va s& duyén. Va khi mot th€ giGi
bén ngoai thyc von chi 1a sy bi€u hién ciia chinh c4i tim minh bi chap chit ma cho la
thuc, thi c4i hé thdng tAm thifc (tAm tu—citta-kalapa) lién hé hd twong dugc sinh ra trong
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tong thé clia n6. Gidng nhu nhitng con séng bi€n, dudc van hianh bdi con gié cia mot the
gidi bén ngoai 12 thé& gidi do chinh c4i tim ngudi ta bi€u hién ra, sinh khdi va bién diét.
Do d6 bay thiic kia diét theo véi sy diét cia mat na thiic.”—The function of Manovijnana
is by hypothesis to reflect on Manas, as the eye-vijnana reflects on the world of forms and
the ear-vijnana on that of sounds; but in fact as soon as Manas evolves the dualism of
subject and object out of the absolute unity of the Alaya, Manovijnana and indeed all the
other Vijnanas begin to operate. Thus, in the Lankavatara Sutra, the Buddha said:
“Buddhist Nirvana consists in turning away from the wrongfully discriminating
Manovijnana. For with Manovijnana as cause (hetu) and support (alambana), there takes
place the evolution of the seven Vijnanas. Further, when Manovijnana discerns and clings
to an external world of particulars, all kinds of habit-energy (vasana) are generated
therefrom, and by them the Alaya is nurtured. Together with the thought of “me and
mine,” taking hold of it and clinging to it, and reflecting upon it, Manas thereby takes
shape and is evolved. In substance (sarira), however, Manas and Manovijnana are not
differentthe one from the other, they depend upon the Alaya as cause and support. And
when an external world is tenaciously held as real which is no other than the presentation
of one’s own mind, the mentation-system (citta-kalapa), mutually related, is evolved in its
totality. Like the ocean waves, the Vijnanas set in motion by the wind of an external
world which is the manifestation of one’s own mind, rise and cease. Therefore, the seven
Vijnanas cease with the cessation of Manovijnana.”

(B) Tém So
Ndm Muoi Mot Tém sé
Fifty-one mental states that are
interactive with the Mind

(I) Ndam tdm sé bién hanh— Five universally interactive: Sarvatraga (skt).

1y
2)
3)
4)

5)

Tac y: Manaskara (skt)—Attention—Chu tdm vao viéc gi—Pay attention on something.
Xic: Sparsha (skt)—Contact—Sau khi chd tdm vao viéc gi, ngudi ta c6 khuynh huéng
ti€p xtc v6i n6—After paying attention on something, one has a tendency to want to
come in contact with it.

Tho: Vedana (skt)—Feeling—MOot khi “ti€p xiic” da thanh 1ap, tho lién khdi 1én—Once
contact is established, feeling arises.

Tudng: Samjna (skt)—Conceptualization—Khi “tho” di khdi 1&n thi tuéng lién xdy ra—
Once feeling arises, conceptualization occurs.

Tu: Cetana (skt)—Deliberation—Mot khi dd c6 “tudng” 1a “Tu” hay sy suy nghi lién theo
sau—Once there is “conceptualization,” then “deliberation” sets in.

(IT) Nam tdm sé biét canh— Five particular states: Viniyata (skt).

6)

Duc: Chanda (skt)—Desire—Duc 12 mong muén céi gi d6—Desire means to want for
something.
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7) Thing gidi: Adhimoksha (skt)—Resolution—Hiéu biét ro rang, khong con nghi ngd gi
cda—Supreme understanding. There is no doubt at all.

8) Niém: Smriti (skt)—Recollection—Nh§ rd rang—Remembering clearly.

9) Pinh: Samadhi (skt)}—Concentration—Chuyén chid tdm tip trung tu tudng vao mot cdi gi
d6—Exclusively pay attention to something.

10) Tué (Hué): Prajna (skt)—Judgment—Kha ning phdn dodn ma moét nguSi binh thudng
cling c6—Ability to judge which average person possesses.

(III)Muoi mot thién tdim— Eleven wholesome: Kushala (skt).

11) Tin: Shraddha (skt)—Faith—Tin tudng, c6 niém tin hay c6 thdi do tin—To have a sense
of belief or an attitude of faith.

12) Tan: Virya (skt)—Vigor—Mdt khi di c6 niém tin, ching ta phdi bi€n niém tin thanh
hanh dong v&i sy tinh cAn—Once one has faith, one should put it into action with vigor.

13) Tam: Hri (skt)—Shame—Con c6 nghia 13 “ty xdu hd hdi hian”—Also means
“Repentance.”

14) Qui: Apatraya (skt)—Remorse—Embarrassment—Cam thdy then v6i ngudi.

15) Vo6 tham (khong tham): Alobha (skt)—Absence of greed.

16) V06 san (khong san): Advesha (skt)—Absence of anger.

17) Vo si (khdong si): Amoha (skt)—Absence of ignorance.

18) Khinh an: Prashraddhi (skt)—Light ease—Nhe nhang tho th6i—Ngudi tu thién thudng
trdi qua giai doan “khinh an” trudc khi ti€n vao “dinh”—Light ease, an initial expedient
in the cultivation of Zen. Before samadhi is actually achieved, one experiences “light-
ease.”

19) Bat phéng dat: Apramada (skt)—Non-laxness—Khong budng lung ma theo ding luit
16—To follow the rules.

20) Hanh xa: Upeksha (skt)—Renunciation—Lam r6i khong chidp trudc ma ngudc lai x4 bd
tdt cd nhitng hoat dong ngii uAn—Not to grasp on the past, but to renounce everything
within the activity skhandha which is not in accord with the rules.

21) Bat hai: Ahimsa (skt)—Non-harming—Khdng lam tdn hai sinh vat—Not harming any
living beings.

(IV)Sdu phién ndo can ban—Six fundamental afflictions: Klesha (skt).

22) Tham: Raga (skt)—Greed—Tham tai, siac, danh, thuc, thuy hay sic, thinh, huong, vi,
xtic—Greed for wealth, sex, fame, food, sleep or greed for forms, sounds, smells, tastes,
and objects of touch.

23) San: Pratigha (skt)—Anger—Khong dat dudc cdi minh ham mudn s& dwa d&€n sin hin—
Not obtaining what one is greedy for leads to anger.

24) Si: Moha (skt)—Ignorance—Khi gian dir da khdi 1€n thi con ngudi s€ khong con gi ngoai
“si mé”—Once anger arises, one has nothing but “ignorance.”.

25) Man: Mana (skt)—Arrogance—Nga man Ty cao ty phu lam cho chiing ta khinh thuGng
ngudi khac—Arrogance means pride and conceit which causes one to look down on
others.

26) Nghi: vicikitsa (skt)—Doubt—Khong tin hay khong quyét dinh dugc—Cannot believe or
make up one’s mind on something.
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27) Ac kién: Drishti (skt)—Improper views.

(V) Hai Muoi Tity Phién Nao— Twenty Derivative Afflictions: Upaklesha (skt).

(A) Muoi Tiéu Tity phien ndo—Ten Minor Grade Afflictions:

28) Phin: Krodha (skt)—Wrath—Phin tdi bt thinh linh va 1a sy phoi hop clia gidn hon—
Wrath which comes sudenly and is a combination of anger and hatred.

29) Han: Upanaha (skt)—Hatred—Han xay ra khi chiing ta d& nén su cdm xdc gidn vao siu
bén trong—Hatred happens when one represses the emotional feelings deep inside.

30) Nao: Pradasa (skt)—Rage—Naio la phan @ng tinh cdm ning né hon “hdn”—Rage, of
which the emotional reaction is much more severe than hatred.

31) Phu: Mraksha (skt)—Hiding—Covering or hiding something inside—Che dau.

32) Cudng: Maya (skt)—Deceit—False kindness or phone intention—Su ddi gat.

33) Siém: Shathya (skt)—Flattery—Ninh bg.

34) Kiéu: Mada (skt)—Conceit—Tu cho minh cao con ngudi thi thAp—Think high of self and
low of others.

35) Hai: Vihimsa (skt)—Harming—Mudn lam tdn hai ai—To want to harm other people.

36) Tat (P8 ky ganh ghét): Irshya (skt)—Jealousy—Biing cich ndy hay cdch khéc, ganh ghét
dd ky véi ngudi hon minh—To become envious of the who surpass us in one way or
other.

37) Xan (Bdn xén): Matsarya (skt)—Stinginess—Ngudi bon xén tu g6i chidt tai sdn, chd
khdng mudn chia xé v4i ai—One is tight about one’s wealth, not wishing to share it with
others.

(B) Hai Trung Tity Phién Nao—Two Intermediate Grade Afflictions:

38) Vo tam: Ahrikya (skt)—Lack of shame—Lam sai ma tudng minh ding nén khong bi€t
x4u h6—To do wrong, but always feel self-righteous.

39) Vo qui: Anapatrapya (skt)—Lack of remorse—V6 qui c¢6 nghia 1a khong biét then, khong
ty xét coi minh c6 theo diing tiéu chuin v6i ngudi hay khong—Never examine to see if
one is up to the standards of others.

(C) Tdm Pai Tity Phién Nao— Eight Major Grade Afflictions:

40) Bat tin: Ashraddhya (skt)—Lack of faith—Khong tin nhiém hay tin tudng ai, khong tin
chdnh phdp—Not trust or believe in anyone, not to believe in the truth.

41) Giai dai (Bi€ng nhdc tré ndi): Kausidya (skt)—Laziness—Khdng lo doan 4c tich thién—
Not to try to eliminate unwholesome deeds and to perform good deeds.

42) Phéng dat: Pramada (skt)—Laxiness—Lam bat cit cdi gi minh thich chit khong thiic liém
than tAm theo nguyén tic—Not to let the body and mind to follow the rules but does
whatever one pleases.

43) Hon trAm: Styana (skt)—Torpor—MGJ t8i hay ngli guc trong ti€n trinh tu tip—To feel
obscure in mind or to fall asleep in the process.

44) Trao ctr: Auddhatya (skt)—Restlessness—Ngudi ludn nhdc nhich khong yén—One is
agitated and cannot keep still.

45) That niém: Mushitasmriti (skt)—Distraction—Khong giit dugc chanh niém—To lose
proper mindfulness.

46) Bt chdnh tri: Asamprajanya (skt)—Improper knowledge—Biét khong chon chdnh, tAm
tdnh bi u€ nhiém 4m 4nh—One become obssesses with defilement.
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47) BAt Pinh (T4n loan): Wikshepa (skt)—TAm rdi loan—Scatteredness.

(VI)Bon bét dinh— Four unfixed: Aniyata (skt).

48) Thuy mién: Middha (skt)—Budn ngl lam md& mit tAm tri—To fall asleep to obscure the
mind.

49) Hoi: Kaudritya (skt)—An nin viéc lam 4c trong qua khit—Regret or repent for wrong
doings in the past.

50) Tam: Vitarka (skt)—Tim cdu sy viéc lam cho tAm tdnh bat 5n—Investigation (to cause
the mind unstable).

51) Tu: Vicara (skt)—Cttu xét chinh chin 1am cho tdm tanh yén §n—Correct Examination (to
pacify the mind).

(C) Muoi mot sdac Phdp
Eleven form dharmas:
Ngii can—The five physical organs: eye, ear, nose, tongue, body
Luc tradn— Six modes of sense: matter, sound, smell, taste, touch, things

(I) Ngii Can—The five physical organs (eye, ear, nose, tongue, body): Theo Kinh Phiing
Tung trong Truong Bo Kinh, c6 ndm cdn—According to the Sangiti Sutta in the Long
Discourses of the Buddha, there are five roots or faculties (indriyani).

IA. Ngii can—The five organs of the senses of five spiritual faculties:

1) Mit (Nhin): Caksus (skt)—Eyes.

2) Tai (Nhi): Srota (skt)—Ears.

3) Miii (Ty): Ghrana (skt)—Nose.

4) Ludi (Thiét): jihva (skt)—Tongue.

5) Than (Than): Kaya (skt)—Body.

IB. Ngii cdn la nhitng cita ngo—The five sense-organs are entrances: Ngii cin c6 thé 1a
nhitng cira ngd di vao dia nguc, ddng thdi ching ciing 13 nhitng cita ngd quan trong di vao
dai gidc, vi tir d6 ma chiing ta gdy tdi tao nghiép, nhung ciing nhd d6 ma chiing ta c6 thé
hanh tri chdnh dao—The five sense-organs can be entrances to the hells; at the same
time, they can be some of the most important entrances to the great enlightenment; for
with them, we create karmas and sins, but also with them, we can practise the right way.

IC. Ngii Cdn la nhitng doi tugng ciia Thién Tap—The six senses are objects of meditation
practices: Theo Ty Kheo Piyananda trong Nhitng Hat Ngoc Tri Tué Phat Gido, ban phai
ludn tinh thitc vé nhitng cd quan clia gidc quan nhu mit, tai, miii, ludi, thAn va sy ti€p xic
clia chiing v6i th€ gidi bén ngoai. Ban phdi tinh thitc vé nhitng cdm nghi phat sinh do két
qud cla nhitng sy ti€p xdc Ay—According to Bikkhu Piyananda in The Gems Of
Buddhism Wisdom, you must always be aware of the sense organs such as eye, ear, nose,
tongue and body and the contact they are having with the outside world. You must be
aware of the feelings that are arising as a result of this contact.

(II) Luc Tran— Six modes of sense (matter, sound, smell, taste, touch, things):



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

a)
b)

C)
d)
e)
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Séu cdnh ddi lai v6i luc cidn nhin, nhi, ty, thiét, than, ¥ 1a cdnh tri, 4m thanh, vi, xic, ¥
tudng ciling nhu thi gidc, thinh gidc, khdu gidc, vi gidc, xdc gidc va tdim phan biét—The
six objects—The six objective fields of the six senses of sight, sound, smell, taste, touch
and idea or thought; rupa, form and colour, is the field of vision; sound of hearing, scent
of smelling, the five flavours of tasting, physical feeling of touch, and mental presentation
of discernment.

Séc: Rupa (skt)—Form.

Thanh: Sabda (skt)—Sound.

Huong: Gandha (skt)—Smell.

Vi: Rasa (skt)—Taste.

Xic: Sprastavya (skt)—Touch.

Phdp xit s& nhi€p sic: Dharmayata-nikani-rupani (skt)—Forms included in dharma-
ayatana or elements as objects of consciousness.

Cuc lugc sdc: A substantial form analyzed to utmost , the smallest atom.

Cuc huynh sic: An unsubstantial form as aerial space or color analyzed to utmost, the
remotest atom.

Tho so din sdc: A perceptive form conceived at ordination, the innermost impression.
Bién k& s& khdi sdc: A momentary illusive form.

Dinh s& sanh ty sic: A form produced by meditation.

(III) Su lién hé giita Ngii Cin va Luc Tran— The relationship between the five faculties and

1y
2)
3)
4)
5)

)

I)

1)

the Six modes of sense:

M3t dang ti€p xiic v6i sic: Eye is now in contact with forms (rupa).

Tai dang ti€p xtic v6i thanh: Ear is now in contact with sound.

Miii dang ti€p xdc véi mui: Nose is now in conatct with smell.

Ludi dang ti€p xtic vé6i vi: Tongue is now in contact with taste.

Than dang ti€p xidc vdi sy xtic cham: Body is now in contact with touching.

(D) Bdt tuong ung hanh
Twenty four indefinites or unconditioned elements
(not interractive dharmas)

DPai cuong vé Bdt Tuong Ung Hanh—An overview of the Non-interactive Activity
Dharmas: BAit tuong ung hanh (dic, ménh cin, ching dong phén, di sinh tinh, v6 tudng
dinh, diét tdn dinh, v6 tudng sy, danh thin, cd than, vian than, sinh, ldo, try, vo thudng,
luu chuyén, dinh di, tuong ng, thé tdc, thit d&, phuong, thdi, s, hda hgp tinh, bat hoa
hgp tinh)—Twenty four indefinites or unconditioned elements.

Chi tiét vé Bdt Tuong Ung Hanh— Details on the Non-interactive Activity Dharmas:
Theo Duy Thitc Hoc, ¢c6 Hai Mudi Bon Phdp Bat Tuong Ung—According to the
Consciousness-Only School, there are twenty-four Non-interactive Activity Dharmas:
béc: Prapti (skt)—Acquisition—Attainment.



2)
3)

4)
5)

6)
7)

8)
9)
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Mang cdn: Jivitendriya (skt)—Life—Life faculty.

Chiing ddng phan: Nikaya-Sabhaga (skt)—Generic Similarity—Nature of sharing similar
species.

Di sanh tdnh: Visabhaga (skt)—Dissimilarity—Nature of making different species.

Vo6 tudng dinh: Asamjnisamapatti (skt)—No-thought samadhi—Meditative concentration
in thoughtless heaven.

Diét tan dinh: Nirodha-samapatti (skt)—Samadhi of extinction—Meditative
concentration in extinction.

V6 tudng bdo (v6 tudng qué): Asamjnika (skt)—Reward of No-Thought—Facts obtained
by thoughtless meditation.

Danh than: Namakaya (skt)—Bodies of nouns—Name.

Cu than: Padakaya (skt)—Bodies of sentences—Word.

10) Vin than: Vyanjanakaya (skt)}—Bodies of phonemes—Letter.
11) Sanh: Jati (skt)—Birth.

12) Tru: Sthiti (skt)—Dwelling—Stability.

13) Lao: Jara (skt)—Aging.

14) V6 thudng: Anityata (skt)—Impermanence.

15) Luu Chuyén: Pravritti (skt)—Becoming—Revolution.

16) Pinh di: Pratiniyama (skt)—Distinction.

17) Tudng ung: Yoga (skt)—Interaction—Union.

18) Thé toc: Java (skt)—Speed.

19) Thit dé: Anukrama (skt)—Sequence—Succession.

20) Thoi: Kala (skt)—Time.

21) Phuong: Desha (skt)—Direction.

22) S&: samkhya (skt)—Numeration.

23) Hoa hiép tdnh: Samagri (skt)—Combination—Totality.

24) Bat hoa hiép tdnh: Anyathatva (skt)—Discontinuity—Differentiation.

(I) Pai cuong vé phdp vé vi

(E) Vo vi—Sdu vo vi
(hu khong, trach diét, phi trach diét,
bét dpng, tudng tho diét, chdn nhu)
Six inactive or metaphysical concepts
(unconditioned dharmas)

An overview of the unconditioned dharmas: Diét Phap—
Phdp V6 Vi (diing dé diét bd hét chu twéng. Than tAm dbi vdi cadnh khong con cdm dong,
khong ua, khong ghét, khong ham, khdng chdn, khong vui, khong budn, khong mirng,
khong gidn). Phdp khong sanh diét. Cong dirc vO vi 1a nhitng nhin gidi thodt khoi luan
hoi sanh ti—The unconditioned dharma, the ultimate inertia from which all forms come,
the noumenal source of all phenomenal. Those dharmas which do not arise or cease, and
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are not transcient, such as Nirvana, the Dharma body, etc. Unconditioned merits and and
virtues are the causes of liberation from birth and death.

(II) Chi tiét vé phdp vé vi— Details on the unconditioned dharmas:

1y

2)

3)

4)

5)

6)

Hu khong vo vi (chon nhu hay phdp tidnh, khong thé ding y thifc suy nghi hay 13i n6i ban
ludn duge. N6 phi sic, phi tdm, khong sanh diét, khong ciu tinh, khong ting gidm):
Akasha (skt)}—Unconditioned Empty Space.

Trach diét vo vi (Do ding tri hué vo 1au, Iva chon diét trir hét cdc nhiém 6, nén chon nhu
vO vi méi hi€n): Pratisamkhyanirodha (skt)—Unconditioned Extinction which is attained
through selection. Extinction obtained by knowledge.

Phi trach vo6 vi diét phdp (V6 vi khong cin lua chon diét trir cdc phién ndo):
Apratisamkhyanirodha (skt)—Unconditioned Extinction which is Unselected. Extinction
not by knowledge but by nature.

Bat dong diét vo vi (Pé tif thién da lia dudc ba dinh dudi, ra khdi tam tai, khong con bi
ming, gidn, thudng, ghét, vin van lam chao ddng noi tdm): Aninjya (skt)—
Unconditioned Unmoving Extinction. Extinction by a motionless state of heavenly
meditation.

Tudng tho diét vdo vi (Khi dugc diét tin dinh, diét tr hét tho va tudng):
Samjnavedayitanirodha (skt)—Unconditioned Extinction of Feeling. Extinction by the
stoppage of idea and sensation by an arhat.

Chon nhu v vi (Khong phdi vong goi la chon, khong phéi dién ddo goi 1a nhu, tic 1a
thuc tdnh clia cdc phdp): Tathata (skt)}—Unconditioned True Suchness.
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CHUONG NAM MUOI MOT
CHAPTER FIFTY-ONE

Tuong Doi-Tuyét Dot
Relative and Absolute

(A) Tuong Doi— Relative

(A-1) Téng quan va Y Nghia ciia “Tuong Poi”— Overview and Meanings of “Relative”

(I) Téng quan vé “Tuong D&i”—An overview of “Relative”.

(II) Nghia ciia “Tuong P6i”—The meanings of “Relative”.

(III)Nhitng dinh nghia khdc ciia “Tuong DOi”— Other definition of “Relative” or “Relative
truth-Absolute truth”.

1) HO twong déi dai—Reciprocal identification.

4) Tuong doi la nhitng hién tugng khoéng cé thuc tai déc ldp—Phenomena have no
independent, substantial reality of their own.

(A-2) Ba cdch minh chiing cho nhitng Iy do ciia su hoa dong ciia nhiing quan diém doi
lgp— Three reasons which justify the identification of opposing views

1) Poéng nhdt trong hinh thitc hai yéu té khdc biét két hgp nhau dé thanh mot nhdt thé—
Identity in form as two different elements combining to form unity.

2) BPéng nhdt trong ban thé cé nhiéu géc canh doi ldp— Identity in substance although there
may be opposing angles.

3) Dong nhdt trong hinh thitc va bdn thé— Identity in form and substance.

(A-3) Chén Ly Tuong D6i Chdan Ly Tuyét Doi— Relative Truth-Absolute Truth
(A-4) Su ting dung ciia Nguyén Ly Tuong Ddi— The applications of the Reciprocal Theory
(A-5) Thoi gian va khong gian tuong doi— Time and Space are relative

(B) Tuyét Doi—Absolute

(I) Nghia ciia Tuyét D6i— The meanings of Absolute.

(II) Nhitng nghia khdc ciia Tuyét Do6i theo Phdt Gido— Other meanings of Absolute according
to Buddhism.

(III)Duy Thitc Tuyét D6i— The absolute idealism

(IV)Kién thitc tuyét ddi—Absolute knowledge.

1) Qudn Sdt Tri— Pravicayabuddhi (skt).

2) Vién Thanh Thuc Tri—Absolute nature.
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(A) Tuong Poi
Relative

(A-1) Tong quan va Y Nghia ciia “Tuong Déi”
Overview and Meanings of “Relative”’

(I) Tong quan vé “Tuong DP6i ”—An overview of “Relative”:

1)

2)

Theo Phit gido, chon nhu tuong ddi trong thé gidi hién tugng, c6 thé thay ddi, y theo 15i
n6i gid danh m