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LESSON 1

A. THE ROOT OF THE ORIGINAL HEART SUTRA.

1. In the Dependent Origination Sutra, the Buddha taught,
“‘Someone who can comprehend the Law of Dependent
Origination will see the Way.” Seeing the Way means seeing
reality, the truth.

Dependent Origination creates all dharmas®.
The Buddha said this is Emptiness.
Phenomena, and all their names, are illusions.
This is the meaning of the Middle Way.

This poem is from the Discourse Sutra.

The Prajna Paramita Sutra contains 600 volumes and its
essence is the Heart Sutra’. For this reason, all Buddhist
practitioners in all of the Zen, Pure Land, and Tantric Schools
memorize and chant the Heart Sutra.

2. The Heart Sutra is the sutra® of wisdom. Maha means
great. Prajna means wisdom. Paramita means final or
transcendental. Prajna Paramita means the ranscendental
wisdom®. It is not a worldly understanding or wisdom.

! Phenomena.

% The Heart Sutra is the core teaching of Buddhism; on which all other
teachings of Buddhism are based. “Heart” does not mean a physical heart.
Rather, heart in this context means mind.

® The sutra is the path to be followed in cultivation of the Way, and/or the
finger pointing toward the moon (Truth).

* Transcendental here means leaving behind the shore of suffering and
reaching the shore of enlightenment and liberation by using the “Prajna” boat
to cross the suffering sea.



BAI 1

A. NGUON GOC KINH BAT-NHA

1. Trong kinh A Ham, bai kinh Nhan Duyén, Phat day rang:
“Ai hiéu thdu dwoc ly nhan duyén thi nguoi d6 sé thay Pao”.

Bai ké trong kinh A Ham:

Nhan duyén s& sanh phap*

Nga thuyét tirc thi Khdng

Diéc danh vi gia danh

Diéc danh Trung dao nghia.

(Cac phap ttr nhan duyén sanh

Ta néi dé la Khong

Cé tén chi la gia

D6 la nghia trung dao)

Hé Bat-nha gém ca thay 600 quyén, va Bat-nha Tam kinh la
trung tam?. Vi vay tat ca ting ni bat ctr hé phai nao du Tinh do,
Thién, Mat déu doc thudc hét.

2. Kinh Béat-nha Ia bai kinh Tri Tué®. Maha la dai. Bat-nha Ia
tri tué. Ba-la-mat |a ctru kinh hoac cluing t6t. Bat- nha Ba-la-mat-
da la tri tué cung tot*. Tri tué nay vwot hon tri tué thuwong & thé
gian.

! Hién tuong.

2 Tam kinh 1a c6t 1i ciia dao Phat; Phat phap déu 1ay Tam kinh 1am nén tang.
“Tam” khong c6 nghia trai tim thé chat, ma 1a TAM.

® Kinh 1a con dudng phai di trong su tu tip; va / hodc 1a ngoén tay chi mit
trang chan ly.

* Ba-la-mat con ¢ nghia lia bo dau kho dé qua bo giac ngod giai thoat bang
cach dung thuyén “Bat nha” biang qua bién kho.
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3. The law of Dependent Origination appears not only in the
Prajna Paramita Sutra, but also in the Avatamsaka Sutra which
said, “All phenomena in this world are mutually dependent and
interconnected.”

For example:

Where did this table come from? Naturally, based on the
Law of Dependent Origination, the table came from the
combination of a carpenter, wood, plane, chisel, nails, etc. This
is the first layer of the Dependent Origination of the table. For
the second layer of the Dependent Origination of the table, one
may ask where the carpenter, wood, plane, chisel, nails, etc.
come from. If the table could be investigated to its source, it
would have countless numbers of dependent originations, not
just a few layers of dependent origination. Hence, this law is
called the Infinite Dependent Origination. If the law of
Dependent Origination is true, then what is the relationship
between oneself and others?

We have a shirt to wear, a bowl of rice to eat, a means of
transportation; these facts indicate that we are connected to an
infinite number of people. In this world, every single one of us is
indebted to all of the contributions of others. Accordingly, the
Avatamsaka Sutra states that Bodhisattvas see the suffering of
living beings as their own suffering, and the happiness of living
beings as their own happiness. Why is it so? Because no one
can be separated from anyone else. Bodhisattvas open their
hearts and are grateful to everyone. Since everyone contributes
to our comfortable lives, we should respect and appreciate each
and everyone of them.



3. Chang nhirng ly nhan duyén phat sinh ra hé Bat-nha, ma
cting chinh ly nhédn duyén nay phat sinh ra hé trung trung
duyén khdi cta kinh Hoa Nghiém. Trong kinh Hoa Nghiém néi
rang tat ca phap trén thé gian lién lac chang chit véi nhau.

Vi du:

Caéi ban tr dau ma cé? Ty nhién can cw trén ly nhan duyén
thi no tlr tho moc, tw gb, bao, duc, dinh..v.v. D6 la I&p nhan
duyén th nhat. Lop the hai, nguoi ta héi tho méc, gé, bao,
duc, dinh tr dau ma c6? Néu xét cho cuing tot thi sw lién hé do
trung trung diép diép, khong thé nao néi mot hai chdng ma hét
dwoc. Vi vay goi la trung trung duyén khéi. Ba la trung trung
duyén khéi thi gilba ching ta va moi ngudi co lién hé gi voéi
nhau khéng?

Chung ta c6 chiéc 4o mac, c6 chén com an, c6 phwong tién
di lai thi ching ta phai lién hé v&i bao nhiéu nguoi? Trén thé
gian nay ching ta déu mang no hét, ai ciing cé cong dong gop
cho minh. Cho nén véi tinh than kinh Hoa Nghiém, Bb-tat thay
chung sanh khd 1a minh khd, thdy ching sanh vui [& minh vui.
Tai sao? Vi minh v&i moi ngudi khong tach roi dwoc. Tam Bo-
tat rong 1&n, nhin moi ngwdi déu la an nhan cta minh. Tat c
déu la nguwdi goép strc tao Am no cho minh, nén minh déu quy
trong.



LESSON 2
B. THE HEART SUTRA

1. Avalokitesvara Bodhisattva practiced the profound
Prajnaparamita, and thereby perceived that all five
skandhas are empty. Thus, Avalokitesvara overcame all
suffering and distress (*).

Commentary:

The goal of practicing Buddhism is to overcome suffering. If
we practice Buddhism with this purpose in mind, we can
overcome all our suffering. However, although we constantly
recite the Heart of the Prajna Paramita Sutra (The Heart Sutra)
day and night, we may discover that we have not overcome our
suffering.

There are three stages in practicing the Prajna Paramita
(The Prajna):

- The Prajna as language*

- The Prajna as insight

- The Prajna as True Appearance?

The language of the Prajna is the written words of the Prajna
Sutra. Contemplation and meditation help us develop insight,
and lead us to attain Transcendental Wisdom. Realizing the
Prajna’s True Appearance means realizing the Ultimate Reality
of all phenomena.

! Hearing or reading and understanding Prajna with the intellect.
% True Nature or True Mind which is possessed by all beings. Language
provides the means by which insight arises, anh insight perceives True
Appearance.

7



BAI 2
B. KINH BAT-NHA

1. Khi Bo-tat Quan Tw Tai hanh sau tri tué ctru kinh
rong Ion, Ngai soi thay than nam uan déu khong, nén vwot
qua het tat ca kho ach (*).

Giang:

Chuing ta tu theo Phat muc dich Ia thoat khd. Vay chi can
mot cau nay, chung ta tu dung ciing het kho roi. Chung ta tung
thudc kinh Bat-nha moéi dém, ma tai sao chwa qua hét kho nan?

Bat-nha chia lam ba phan:
- Van tw Bat-nha.?

- Chiéu kién Bat-nha.

- That twéng Bat-nha.?

Van tw Bat-nha la chi¥ nghia chiing ta doc. Chiéu kién Bat-
nha la tri tué soi xét. That twodng Bat-nha la tu dat t&i That
twéng.

! Nghe hoic doc va sau d6 hiéu Bat-nha qua ly tri.

2 Ty tanh hodc Chan tm vén co sin noi moi chung sanh. Van tu chir nghia
chi 1a phuong tién gitip ta quan chiéu, va chinh qua quéan chiéu ta nhan ra
Thuc tudng Bat-nha.
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The Chinese Venerable Thai Hw (The Supreme Emptiness)
presented a very skillful simile for Prajna practice. He described
a person who only reads and recites the Prajna’s text as similar
to someone who would like to cross a river, comes to the
riverbank, sees a mooved boat and borrows it to cross the river.
However, once he gets into the boat, he sits passively and does
not bother to row or paddle the boat.

Our contemplation and meditation on the Prajna are
comparable to our rowing and paddling the boat. We must
somehow propel the boat in order to arrive at the other shore. If
we simply sit in the boat without rowing it, we will never arrive at
the other shore. Someone who practices the Prajna by only
reciting it or reading the text is similar. He will never be able to
arrive at the shore of peace and liberation.

If we paddle well, the boat will reach the other shore, the
shore of Realization of the Prajna’s True Appearance, the
realization of Transcendental Wisdom.

(*) Definitions:
- Bodhisattva : a partially enlightened sentient being who is
dedicated to helping other sentient beings become enlightened.

- Avalokitesvara : “one who attains liberation through the
practice of contemplation.” It also means “one who hears the
sounds of suffering sentient beings”.

a.The Practice of Avalokitesvara :

How did she practice and was thereby able to perceive the
emptiness of all five Skandhas (Aggregates)?

There are two kinds of hearing:
- Hearing focused on external phenomena (sounds).

- Internal hearing or hearing that focuses on our mind, which
means hearing that is turned in the opposite direction (inward),
in order to realize our Self-Nature.



Ngai Thai Hv & Trung Hoa noi thl du vé Bat-nha rat hay.
Nguw&i chi hoc Van ty Bat-nha glong nhw nguo’l mudn qua
sbéng. Pén bo séng thay cd mot chiéc thuyen dau san, ngum ay
muwon thuyen qua sébng. Nhwng khi buéc xuong thuyen roi,
ngwoi ay cr ngdi yén mai, khdng chéo khéng boi gi ca.

Chiéu kién Bat-nha la chéo la boi. Chung ta phai lay chéo,
phai cAm dam boi thi méi qua téi bo kia. Do d6 chiéu kién rat
quan trong. Du ¢6 dugc chiéc thuyén, da ngdi trén thuyén ma
khéng chéo khéng boi thi khong bao gier dén b bén kia. Nguoi
chi hoc Van tw Bat-nha ciing nhw vay, tron khéng dén dwoc b
giai thoat an vui.

Néu boi chéo gidi, khi thuyén cap vao bén lén be, goi la
That twéng Bat-nha. That twéng Bat-nha 1a ché tét cung cla
Bat-nh3, t6t cung cua tri tué.

(*) Binh nghia

Bo-tat la: “giac htru tinh” tre l1a mot chung sanh da giac ngo
tieng phan dong thoi la “hiru tinh giac” tiee 1a chung sanh nay
phat nguyén giup d& ngwdi khac giac ngd.

Quan Tw Tai, tirc Quan Thé Am. Tiéng Phan la Avalokitesvara.
Co nghia la ngwoi giac ngd va duoc ty tai (giai thoat) nho tu
hanh quan am (phan van van ty tanh), dong thoi hay lang nghe
am thanh dau khé ctia thé gian.

a. Cong hanh tu ctia Bo-tat Quan Tw Tai :

Lam thé nao Ngai soi thdy nam uén la khong?

Co hai cach nghe :

- Nghe &m thanh bén ngoai.

- Quay vé ngi tam dé nghe, tic 1a phan quan dé nhan ra tw
tanh. “Nghe” trong kinh c6 nghia réng la tap trung chu y dén
cac hién twong bén ngoai véi tai hoac cac giac quan khac.
“Hearing” in the sutras can mean “focusing one’s attention”.
One can hear phenomena with the ears, but also with one’s
other sense-organs. This latter kind of hearing examines and is
aware of our thoughts, emotions, etc., without attachment.
Therefore, our mind remains empty.

’ “

Avalokitesvara’s “hearing” describes:
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- Her internal “hearing”, and with this hearing she realizes her
True Nature. Whenever she “hears” external phenomena, she
turns her “hearing” inward and thus does not become attached
to any external object. Turning her “hearing” inward, she
“perceives that the five aggregates are empty” and thus realizes
her True Nature.

- Avalokitesvara used “hearing” as a vehicle for understanding
the suffering of all sentient beings and then helped them
overcome their suffering.

b. The Hands and Eyes of Avalokitesvara, the Bodhisattva of
Great Compassion:

Yun Yen asked Tao Wu, “For what reason does the Bodhisattva
of Great Compassion use so many hands and eyes?”

Wu said, “It's like someone who can find a pillow immediately in
the dark at midnight.”

Yen said, “| understand.”
Wu said, “What do you understand?”
Yen said, “All over the body are hands and eyes.”

Wu said, “ You have said (understood) quite a bit there, but
you’ve only said (realized) eighty percent of it.”

Yen said, “What do you mean, Elder Brother?”
Wu said, “Throughout the body are hands and eyes.”
(Blue Cliff Record — Case 89)
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Nhung nghe phan quan la xem xét va tinh giac nhiing niém
twdng hodc xdc dong... khai lén trong tdm ma khéng dinh mac.
Nhw thé tdm van rong rang.

Bo-tat “quan am” nhw sau :

- Ngai quay vé nghe néi tdm va nhan ra tw tanh. Cho du Ngai
“nghe” nhitng hién twong bén ngoai, Ngai van quay ve ndi tam
cho nén khong dinh mac vao canh bén ngoai. Va khi quay ve
ndi tdm nhw the, Ngai thay rang nam uan la khdong, do dé nhan
ra tw tanh.

- Ngai dung cai nghe nay nhw mét phuwong tién dé cam thong
noéi kho cua chung sanh va ctru d6 ho.

b. Bo-tat Dai Bi Ngan Tay Ngan Mét:

Van Nham héi Pao Ngb : “Bo-tat Pai Bi dung tay mat nhiéu dé
lam gi?”

Pao Ngb néi : “Nhw nguoi gitra dém voi tay lai sau mo chiéc
goi.”

Van Nham néi : “Téi hiéu.”

DPao Ngb hai : “Ong hiéu thé nao?”

Van Nham néi : “Toan than la tay mat.”

DPao Ngb ndi : “Néi dén tot cling chi néi dwoc tam phan.”

Van Nham hdi : “Sw huynh thé nao?»

DPao Ngb noi : “Khap than la tay mét.”

(Bich Nham Luc - Téc 89.)
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LESSON 3

To practice the Prajna Paramita as insight is to see clearly
that the true nature of the five aggregates in our body and mind
is emptiness. Only then, will we overcome all our suffering and
distress.

The five aggregates are form, sensation, perception, mental
formation, and consciousness.

1. The Form Aggregate.

Buddha described a human being’s physical body as a union
of the Four Basic Elements of earth, water, fire and air. The
Earth elements in a body are the solid parts such as hair, teeth,
nails, skin, flesh, ligaments, bones, etc. The Water elements in
a body are the liquid parts such as blood, pus, sweat, saliva,
etc. The Air elements in a body are the motion-energy activities
such as inhalation and exhalation. The Fire elements in a body
are the heat energies.

These Four Basic Elements comprise a body’s physical form
and characteristics. Are they our “self”?

A body does not have an independent self. It comes into
existence dependent upon certain causes and conditions. Thus
it is a form aggregate.

13



BAI 3

Chiéu kién Bat-nha nghia la soi thay than nam uan déu la
khong, tiec the tanh cia nam uan deu khong. Khi do ching ta
mai qua hét moi khd nan.

~ Ngii uén 1a sdc uén, tho uan, twdng uan, hanh uén, thirc
uan.

1. Sac uan

Phat noi than hién tai cla chiing ta dwoc két tu bai tir dai:
dia, thay, hda, phong la dat, nwéc, Itra, gié. Dat la chat c(rng
nhw toc, I6ng, rang, mong, da, thit, gan xwong... Nwdc la chat
I[6ng nhw mau, ma, mé hf)i, nwéc dé}i... Gio la chat khi nhw hoi
thé ra vao. Lira la chat am nhw hoi am trong than.

Bbn diéu kién do tu hop lai thanh than goi la sic uan. Thé
thi cai gi la chud cta than?

RG rang than nay khong co chu thé, ma doi di duyén méi
thanh. D6 1a néi vé Séc uan.
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2. The Feeling and Sensation Aggregate.

We have six sense organs: eyes, ears, nose, tongue, body,
and mind. These six sense organs come into contact with the
six sense objects’ to create various physical sensations,
feelings and reactions such as happiness, suffering or
emotional neutrality.

For example, when our tongue tastes a delicious or
distasteful dish, we feel and react. If the taste is agreeable to
us, our reaction will be a happy one. If the taste is disagreeable
to us, our face crinkles up to express a reaction of distaste,
which is a form of suffering. By contrast, when water comes into
contact with our tongue, we normally experience neither a
feeling of happiness nor a feeling of suffering. This response is
called emotional neutrality.

Does a feeling of happiness or suffering occur in this
example at the tongue or do such feelings depend upon the
addition of something else? There must be food touching the
tongue, and then the mind consciousness must act to
differentiate the taste. Thus there must be the interaction of
three elements: the sense organs, the sense objects, the sense
consciousness and mind consciousness, in order to
characterize whether a dish is delicious, distasteful or neither.
Feelings arise as reactions to this collection of three
components. Are these feelings permanent? If something does
not manifest or come into existence until all the causes and
conditions for its existence have combined, then it is
impermanent; therefore its true nature is emptiness. This is the
feeling and sensation aggregate®.

! The objects of the eyes’ seeing are forms, of the ears’ hearing are sounds, of
the nose’s smelling are odors, of the tongue’s tasting are flavors, of the
body’s touching are tactile sensations. The sense objects of the mind-
consciousness are perceptions, ideas, thoughts, etc.

? See the story “The Girl With A Rose”.
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2. Tho uan.

~ Chuing ta c6 sau can, maét, tai, mdi, lwdi, than, y. Sau can
tiep xuc voi sau tran®, c6 nhirtng cdm giac hoac khd, hodc vui,
hoac khéng kho khéng vui.

Vi du nhw lw&i ching ta ném mét mén &n, vi ngon hay d& &
trong lw®i, ta cdm nhan dwoc. Néu viva y thi thich tha goi la tho
lac. Néu khong vira y thi nhan mat goi 1a tho khd. Con nhw dé
nwéc lanh vé lwdi thi minh binh thuwdng, khéng khé khéng vui
goi la tho khéng khé khéng lac.

Tho khd, tho vui d6 tw noi lwdi co, hay phai cong véi cai gi
nita m&i cd? Phai cé thirc &n cham vao luéi, rdi cé y duyén
theo dé phan biét niva. Ttrc la phai di ba phan: cén, tran, thirc
mé&i phan biét thivc an ngon, d&, khéng ngon khéng dé. Cam
tho “c6” la tr ba yéu td két hop lai ma thanh thi n6 coé that
khong? Doi duyén maoi co thi dau phai that, nén néi tanh né la
khong. D6 la néi vé Tho uan?.

1 Sau can la mat, tai, mii, ludi, than va y tuong ung véi sdu tran sac, thanh,
hwong, vi, xuc, va phap.

2 Xem chuyén “Co Gai voi Bda Hong”.
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3. The Perception Aggregate

We often say, ‘I recall ...” when we refer to the past. To
recall means to remember something or bring something back
into the mind from the past. What we recall is not the reality of
the past, but our perceptions of the past. When we imagine the
future, our perceptions or imaginings of it are unreal.

Perceptions also exist in the present. Do we perceive the
present correctly? For example, seeing a rope on a night walk,
we might perceive it as a snake.

Are our perceptions consistent with reality? All our
perceptions are incorrect and therefore, deceptive. Perceptions
exist because we are pursuing the past, losing ourself in the
future, or misinterpreting the present. Because these causes
and conditions give rise to our perceptions, all perceptions are
impermanent. This is the perception aggregate.
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2. Twéng uan

Thwong thwéng chang ta noi, téi hoi tué:ng lai viéc qua
khir. Twong nho lai viéc qua khir 1a thuéc ve twdng. Twdng
twong viéc chwa toi cling thudc vé twdng.

Hién tai ching ta co6 twéng khong? Thi du di dém thay soi
day ludt bd gilra dwdng, ching ta nhin map mé twdng né la
con ran. Nhw vay hién tai cling cé twéng.

Twéng c6 dung 18 that khong? Twéng déu la 1am, déu la
béng. Do nh& qua kh, nghi vi lai hoac hién tai twéng twong
khong dung 1€ that ma co tam twong twong. Vay tudng cling
doi duyén mai co, che khong phai bong dwng né cd, cho nén
twdng khong that. D6 1a néi vé Twéng uan.
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Story
The Girl With A Rose

During World War Il, a young man named John Blanchard
went to the library in Florida and took out a book to read. Inside
the cover, he found the notes written by a woman named Hollis
Maynell with her address. Through her interesting and
appealing notes, he felt that the woman was intelligent,
profound and kind. He decided to write to her to introduce
himself. The following day later he was drafted to the army, and
was sent oversea. He and Hollis wrote to each other until his
return from the war. Eventually, they decided to meet at a train
station in New York City. They agreed that Hollis would wear a
rose on her coat so that John would recognize her and he was
to carry a book.

When the train stopped, many passengers descended from
the train. John’s eyes searched eagerly for a young woman with
a rose. A young and beautiful woman with blond hair and green
eyes wearing a green coat passed him on the platform and
smiled at him. He felt instantly that she must be Hollis and
although she was not wearing a rose, he approached her. She
asked him: “Would you like to join me?” John was thrilled and
followed her briefly, but suddenly he noticed another woman on
the platform, who did wear a rose. This woman was older,
heavy, homely and her hair was gray. John hesitated, not
knowing what to do. He did not wish to lose the beautiful young
woman but he had made a commitment to meet the woman
with the rose, with whom he had formed a friendship through
their year-long correspondence.
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Truyén
C6 Gai V&i Bbéa Hong

Trong thé chién th Il, chang thanh nién tén John
Blanchard dén mét thw vién & Florida d& mwon sach doc. Noi
bia trong cudn sach, chang doc dwoc nhirtng dong ghi chu cla
mot thiéu ni tén la Hollis Maynell cling véi dia chi ctia c6. Qua
dong chir viét ly thu va cubn hat, chang cdm nhan la c6 théng
minh, siu sac va nhan ai. Chang quyét dinh viét thw cho co dé
tw gioi thiéu minh. Ngay hém sau, chang bi goi nhap ngl va
dwoc chuyén di nwéc ngoai. Hai ngudi trao dbi thw tir cho dén
khi John tré vé tlr chién tran. Ho quyét dinh gdp nhau & moét ga
xe |tra trong thanh phé New York; Hollis s& cai mét déa hdng
ngoai 4o khoac dé John co thé nhan ra c6, con John thi cam
mot quyén sach.

Khi tau ngirng, nhiéu hanh khach xubéng xe. Mat John tim
ddo dac nguoi thiéu niv véi déa héng. M6t thiéu nik tré, xinh
dep, téc bach kim, mat xanh, mdc 4o khoac mau xanh luc di
lwét qua va cwdi véi anh. Ngay 1ap tire, anh hiéu day phal la
Hollis, va tuy nang khong co doa hong trén 4o, anh van dén
gan nang. Nang héi: “Anh c6 mudn di véi téi khong?”. John
sung swéng qua va di theo ngay, nhwng thinh linh anh thay co
mot ngwdi dan ba trén san ga cai mot dda hong trén 4o. Nguoi
dan ba nay I6n tudi, dang ngudi map map, thé kéch, va toc
diém bac. John do dw, khong biét phai lam sao. Anh khong
mudn mét ngwdi thiéu nir xinh dep, nhwng anh ciing quyét tam
gdp nguwdi dan ba cé déa hdng, ngwdi anh da bau ban subt
mot nam qua.
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John walked away from the beautiful young woman and
approached the woman with the rose. When he reached her, he
said, “I am John Blanchard. May | ask if you are Hollis, and
could | invite you to dinner?” The woman smiled warmly and
said, “A young woman wearing a green coat gave me this rose
to wear. She told me if you approached me and invited me to
dinner, she would meet you at the restaurant across the street
from the station.”

Conclusion:

a. The story demonstrates the intelligence of the young
woman and her realization that the true nature of our heart is
best revealed under unpleasant or difficult circumstances.

b. When John saw the young woman, he was immediately
attracted by her beautiful face and appearance, because John
had imagined his friend as a young and beautiful woman.
Unfortunately, he is so deluded that he doesn’t see the fact
(reality) that the young woman is not wearing a rose.

c. John’s eyes are attached to the eye-object, which is the
young woman. Therefore, he follows her. But a while later,
when he sees the rose on the coat of another woman, he
awakens to the fact that the rose represents his friend. He feels
a conflict between his two contradictory thoughts and wishes -
one, to follow the rose, “a symbol of the friendship which had
meant so much to him during the war” - or two, he desires to
follow the meaningless form of an unknown woman.
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John roi nguoi thiéu ni xinh dep roi di dén gan ngudi dan
ba v&i déa héng. Chang noi: “Téi 1a John Blanchard. Xin hdi co
c6 phai la Hollis va xin moi ¢6 cung di an ti?”. Ngwdi dan ba
cwoi moét cach chan tinh, bao: “Moét cd gai mac do khoac mau
luc dwa t6i cai déa hdng nay va dan néu éng dén gap toi, moi
di an tbi thi c6 s& gap 6ng & nha hang bén kia dwong.”

Két luan

a. Cau chuyén cho thay sw théng minh clia c6 gai khi nhan
thtre dwgre rang tinh nét va tinh cam thye sy clia con nguwoi chi
biéu 16 rd nhat trong nhirtng hoan canh bat nhw y hay khoé khan.

b. Khi thay nguwdi thiéu ni, John bi cubn hut 1ap tirc bdi
khuén mat va dang nguwoi xinh dep ctia nang; vi John da twéng
twong ban anh phai la mot ngudi tré dep. Tiéc thay, anh da bj
sai lam khong thay dwoc sw that la cd gai khong cai hoa hong.

c. Méat John bj cudn hut b&i sac tran 1a nguwoi thiéu ni¥, nén
anh di theo cd ta. Nhwng sau dé, khi thay déa hdng trén ao
nguwoi dan ba khac, anh chot hiéu ra hoa héng la biéu twong
ctia ban minh. Cé mét sw xung dot trong long anh gitra hai diéu
anh suy nghf va mong muén: di theo déa hoéng, ‘biéu twong cta
tinh ban day an nghia dbi véi anh trong chién tranh’; hay y
mudn di theo mét béng hinh vé nghia ctia mét ngudi dan ba xa
la.
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LESSON 4

1. Mental formations or Volition Aggregate (1).

A mental formation is an activity of the mind. Our thoughts
are mental formations. They are constantly arising and
disappearing. For example, before going to the market, we think
about preparing a shopping list - soybeans, milk, and three or
four other items. The constant flow of our thoughts from
soybeans to milk and all the other things we plan to buy is
called our mental formations. These thoughts depend upon
certain causes and conditions, and because of these dependent
variables, mental formations are impermanent. That is the
mental formations aggregate.

2. Consciousness Aggregate.

Consciousness is the ability to differentiate and discriminate
(2) one thing from another. Our eyes see colors and our eye-
consciousness discriminates between them, seeing them as
beautiful or ugly; our ears listen to sounds and our ear- -
consciousness discriminates between sounds, hearing them as
either wonderful or horrible; our nose smells scents and our
nose-consciousness discriminates between scents as either
fragrant or smelly; our tongue tastes flavors and our tongue-
consciousness discriminates between flavors, experiencing
them as tasty or not tasty; our body comes into contact with
objects and our body-consciousness discriminates between
such phenomena as either cold or hot pleasant or unpleasant,
etc. Clearly, these differentiations and discriminations exist only
when the sensory organs come into contact with sensory
objects. This contact creates consciousness. Since these
contacts arise from causes and conditions that are always
changing, consciousness is impermanent. That is the
consciousness aggregate (3)(4).
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BAl 4

1. Hanh uéan (1)

Hanh 1a mét hoat déng clia ndi tm, nhirng suy tw thé nay
thé no goi 1a hanh. Suy tw 1a niém luén luén sanh diét. T6i thi
du trwde khi di che, qui vi nght phai mua nao dau nanh, stra...
gi gi ba bén thir. Nghi dau nanh réi nght qua sira, nght lién tiép
nhirng thr minh dinh mua, goi la hanh. Suy tw cling tuy duyén
ma day kh&i ché khong that. Nén Hanh uan ciing khong that.
D6 |4 néi vé Hanh uan.

2. Thirc uan

Thrc Ia hiéu biét phan biét (2). Nhw mat thay séc phan biét
sac do dep hay xAu, tai nghe tiéng phan biét tiéng d6 hay hay
d& mdi nglri mui phan biét mui dé thom hay héi, lwdi ném vi
phan biét vi d6 ngon hay d&, than xic cham phan biét vat xuc
cham lanh hay néng v.v... Do sau can tiép xic v&i sau tran méi
c6 phan biét. Nhw vay Thirc cling do duyén khéi, nén Thic
khong that. D6 la ndi vé Thirc uan (3)(4).

24



In short, our five aggregates clearly are impermanent and
unreal. Their existence depends upon certain causes and
conditions, and their true nature is emptiness. In the Discourses
Sutra, the Buddha said, “A body has no self.” Here, “no self’
means “no independent self.” A body and mind is a compilation
of the five aggregates; that is why it does not have an
independent self. Without an independent self, it is called “no
self”. The Heart of the Prajna Paramita Sutra does not state that
a body and mind is comprised of the five aggregates and
therefore it has no self; instead, it states that every aggregate
has no self.

If we view our body as impermanent and unreal, we will feel
no joy when someone praises it; we will feel no sorrow when
someone criticizes it, and no anger when someone insults it. If
we realize that our “five aggregates” body and mind is not a
permanent thing, and its true nature is that of emptiness, then
we will overcome all our suffering and distress.

Our body and mind are a combination of the five aggregates
and has no independent self; hence our body is called a “non-
self”, and once we fully realize this, we are no longer attached
to our self.

(1) Another definition of this aggregate is volition or will, which
means our decision to act in certain ways or do certain things
such as to go to the market to buy food. Therefore, volition or
will is one of our mental formations which is linked to our
previous thoughts concerning our wishes or desires for
something.
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Vay t6i cé thé noi rd la nam uan cla chung ta khéng that,
doi duyén hop méi co, nén thé tanh 1a khong. Trong kinh A-
ham dlrc Phat néi “than nay la vé6 nga”. Vo nga la khéng cé cha
thé. Vi than nay do nam uan hop, nén né khdng co cha thé. Vi
khong co cha thé nén goi la vo nga. Bat- nha khong ndi than do
nam uan hop nén v6 nga, ma néi trong mdi uan déu 1a vé nga.

Néu chung ta thay than nay gia, khéng that nén ai khen
cling khéng mirng, ché ciing khéng bubn, chivi ciing khéng
gian. Chi can thay than va tam 1a nam uan khong that, biét tanh
né la khéng, thi moi khé ach déu qua dwoc hét.

Néu than va tam nay do nam uan hop thi khong co cha,
nén goi la vo nga, tw nhién doi vai than nay chung ta khong con
chap nga nira.

(1) Mot y nghfa nira ctia Hanh uén 1a y dinh, hodc quyét dinh
hanh déng mét viéc gi theo mét cach nao do, nhw di chg mua
thirc an. Do d6 Hanh uan la hoat ddng clia tam thirc nbi két voi
niém twéng trwdc day do wée mudn mot viéc gi.
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(2) To differentiate means to perceive the objective differences
between various phenomena, such as the difference between
red and yellow or tree and house, for example. There is no
attachment and no-self involved when we differentiate, and we
are aware of phenomena as they are. By contrast, to
discriminate means not only to perceive the difference between
various phenomena but to react subjectively to these
differences with emotions, judgments and preferences. Our
discriminations arise from our attachments and our illusion of a
personal self.

(3) There are Eight Layers of Consciousness in our mind: the
Five Sense consciousnesses of eye, ear, nose, tongue and
body; Mind consciousness; Ego consciousness; and Store
consciousness.

When the five sense organs come into contact with the five
objects, Five Sense consciousnesses are initiated in two ways:

With the participation of the Mind Consciousness and Ego
consciousness. There is differentiating and discriminating
things. This process creates the reactions of our body, speech
and mind. These reactions create good or bad karma because
of the intrusion of our Ego into the process.

Without the patrticipation of the Mind Consciousness and Ego
consciousness. As a result, there is only the activation of the
differentiating process which recognizes the “suchness” nature
of phenomena. The process of discrimination does not arise.
Even though we do react with our body, speech and mind, we
do not create good or bad Karma, because our Ego is not
present in this process. In other words, all our actions derive
from Empty Mind!

(4) See the two Soldier’s Stories.
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(2) Hiéu biét cé nghia nhan thdy mét cach khach quan sy sai
biét gitra nhirng sy vat khac nhau, nhw la mau dé khac véi mau
vang hoéac cay cbi khac véi nha clra. Khdng c6 dinh mac va
khong co6 cai Nga xen vao khi chiing ta thay sai biét, va chung
ta tinh giac trwéc nhirng hién twong nhw chung dang la. Nguwoc
lai, phan biét c6 nghia khéng nhiing chi thay sai biét gitra cac
sy vat ma con phan rng lai mét cach chd quan véi cam xuc,
phan doan va lwa chon. Sy phan biét xuat hién tr sw chap
trwdc cla ching ta vé do twdng c6 mot cai nga ca nhan.

(3) C6 tam thirc : Tién ngi thirc (nam thire dau) 1a nhan, nhr, ty,
thiét, than thire, tee 1a hidu biét tr mét, tai, mai, lwdi, than Y
thire, thire thir sau, tirc thirc phan biét va Mat-na thirc la thirc
thr bay, tirc thirc chép nga, va cudi cung 1a A-lai-da thirc.

Khi nam cé&n tiép cham v&i ndm tran, tién ngd thirc day khéi
theo hai huwéng :

Y thiérc va Mat-na thirc can dw dé nhan thirc sw vat co sai biét
va phan biét. Tién trinh nay tao phdn (ng qua than khau y.
Nhirng phan &rng nay sé tao nghiép thién hoac ac vi cé ban nga
Xen vao.

Khéng co sw can dw ctia Y thirc va Mat-na thirc. Nhw thé chi cé
tién trinh nhan thc cé sai biét vé tinh "nhw thi” cda cac hién
twong. Tién trinh phan biét khong xay ra. Tuy chidng ta van
phan (rng qua than khau y, nhwng khoéng tao nghiép vi khong
c6 ban nga xen vao. Néi cach khac hanh déng clia ching ta bat
ngudn tir tam khong.

(4) Xem hai truyén “Mot quan nhan”.
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Story
A Soldier's Story -1

Following two years in the U.S. Army, during which time he
fought in the Vietnam war, an American soldier returned home
to the States. He arrived in San Franciso, and phoned his
parents to announce his return. During their conversation, the
soldier asked his parents if he could bring home with him a
soldier friend. His parents readily agreed, and assured him they
would look forward to meeting his friend. Then the soldier said,
"Mom and Dad, my friend is handicapped. He lost his arm and a
leg in the war. He has no place to live or anyone who wants to
take care of him or live with him. I'd like my friend to live with
us.Would you be willing to share our home with him?" "Oh,"
replied his parents, "We are very sorry to hear about your
friend's difficulties, and we would be glad to help him find
another place to live." The soldier replied, "But | want my friend
to live with us." His father said, "My son, do you know what you
are asking us to do? A handicapped person like your friend will
be a heavy burden for the whole family. We have our own lives.
We cannot allow anything like this to disrupt our lives so
severely. It would be better for you to come home and forget
about your friend. He'll soon find his own solutions."

The soldier immediately hung up the phone without saying
another word. A few days later, his parents received a
phonecall from the San Francisco police, with the news that
their son had jumped or fallen from a tall building and was
dead. The police suspected suicide. Distraught, the soldier's
parents traveled immediately to San Francisco and the funeral
home where their son lay in death. Their first glimpse of him left
them horrified and overcome with grief: their son was missing
an arm and a leg!
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Truyén
M6t Quan nhéan - 1

Sau hai ndm chién dau & Viét Nam, phuc vy trong Quéan luc
My, mét chién binh My tr& lai qué hwong. Khi vé dén San
Francisco, anh dién thoai cho cha me, bao tin minh tr& vé. Anh
cling xin phép cha me dwa vé gia dinh mét nguoi dong doi.
Cha me anh déng y ngay va qua quyét la ho cling néng long
mudn gdp ban cta con. Anh linh néi tiép: “Cha me oi, nhwng
ban clGa con bj tan tat, mat mét chan va mot tay trong chién
tran. Ban khong cé nha va ciing khéng c6 ai d& cham séc. Con
mudn ban 4y sbéng chung véi ching ta. Cha me cé sén sang
cho anh ta vé nha minh khéng?” “Con oi”, Cha me anh tra 1&i,
“Chung ta rat buén khi nghe hoan canh clia ban con, ching ta
c6 thé tim gitp moét chd khac cho ban 4y sdng”. Nguwdi linh tra
l&i: “Nhwng con muén ban 4y séng chung véi ching ta”. Cha
anh n6i mot cach bat binh: “Con oi, con cé biét con dang doi
héi chung ta mét viéc gi khéng? M6t ngwoi tan tat nhw ban con
sé la mot ganh nang cho gia dinh. Cha me con cé ddi séng
rieng cta minh. Chung ta khéng the dé nhirng viéc nhw thé nay
lam xao trén nghiém trong doi séng chung ta. Tét hon con nén
vé nha va quén ban con di. Réi cau Ay ciing sé tim ra cach giai
quyét.”

Nguwdi linh khéng néi gi, chi cup dién thoai tirc khac. Vai ngay
sau cha me anh nhan dwoc dién thoai clla cdnh sat San
Francisco b&o tin con trai ho da chét, vi nhéy hay té tr mét cao
bc. Canh sat nghi 1a tw t&r. Qua dau khd, cha me anh linh di
ngay dén nha quan & San Francisco, noi dé xac con. Ngay khi
nhin thay con, ho kinh hoang va dau dén nhan ra rang con
minh d& mat moét tay va mot chan!
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Questions:
How does this story illustrate ego? Whose ego?

2. What motivated the parents to refuse to take on the
responsibility for their son's friend? Were their egos involved in
their decisions?

3. What motivated the soldier to commit suicide? Was his
ego involved in his act of suicide?

Commentary:

1. Ego is involved in the responses of both the parents and
the soldier, in this story.

2. We do not know the precise reasons why the soldier's
parents refused to take on the responsibility of their son's
disabled friend. Perhaps the parents had:

a) Their own health problems;
b) Heavy financial burdens;

¢) Psychological difficulties which made it difficult for them to
tolerate additional responsibilities;

d) Limited capacity for empathy, etc. To assume
responsibility for the handicapped soldier (a stranger) could
require unusual physical, pschological and spiritual strength
and generosity, which the soldier's parents might have realized
they did not possess for a stranger. It is possible that the
parents would have been willing, and could have found the
strength to provide for their disabled son, while being unable or
unwilling to provide for his friend, a stranger.

31



Cau hai:

1. Chuyén nay minh ching cai Nga nhw thé nao? Nga cla
ai?

2. Pong lwc nao da thuc day cha me ngwdi linh tir chdi
trach nhiém cham so6c ban clia con? Cai Nga c6 xen vao trong
quyét dinh ctia ho khéng?

3. Bong Iwc nao da thuc day ngudi linh tw t&? Cai Nga co
xen vao trong quyét dinh tw t&r cia anh khéng?

Lo&i ban:

1. Cai Nga da xen vao trong phan trng clia cha me 1an anh
linh.

2. Chung ta khéng biét Iy do chinh xac tai sao cha me
nguwoi linh lai tiv choi trach nhiém cham séc ban cia con, co 1é
vi ho:

a) Bénh hoan

b) Khéng kham ndi ganh ndng vé tai chanh

c) Tré ngai vé tam ly khién ho khong thé nhan thém trach
nhiém

d) Kha nang thwong yéu déng loai bj gi¢i han. Viéc nhan
trach nhiém cham soéc ngu’(‘)’i‘ll’nh tén‘tét (mot ngwéyi la) doi hoi
mot strc manh phi thwong vé tinh than, thé chéat, tam ly, cling
long bao dung ma cha me ngwdi linh cam nhan ho khong thé
danh cho nguoi la. Co thé hai ngwoi nay van san long va du
strc manh dé cham soc cho con minh, nhwng ho khong thé hay
khéng muon lo cho ban ctia con, mét ngudi la.
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3. The soldier apparently felt that his parents' refusal to take
on the responsibility for his fictional disabled friend meant that
his parents did not wish to assume responsibility for their own
disabled son. This might or might not have been true, but
apparently the soldier interpreted his parents rejection of his
friend as a rejection of himself. Did this presumed rejection
trigger in the soldier feelings such as self-hatred, despair and/or
rage against himself and his parents? Did he kill himself :

a) Because the presumed rejection was interpreted as proof
that his parents did not love him;

b) Because their presumed rejection of the soldier created in
him an anger which he turned against himself;

¢) He wished to punish himself for being unloveable; and/or

d) He wished to punish his parents for "rejecting" him, and
not meeting his expectations?

Whatever the soldiers' motivation(s) for suicide, the act may
have contained elements of vindictiveness against his parents.
The soldier most likely was aware that his parents would suffer
deeply because of his suicide. Whatever created within the
soldier the compelling desire to kill himself, his sense of
extreme pain can be presumed, a pain that most likely
contained elements of depression, despair, horror at and non-
acceptance of his own physical condition, deep disappointment
with his parents, a sense of rejection, and fury at life for treating
him badly. He had just returned, disabled, from a war zone, and
might well have been suffering the psychological scars of war,
in addition to everything else.

*k%k
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3. RO rang la ngwoi linh cdm nhan khi cha me minh ttr chbi
trach nhiém doi voi ngudi ban “twong twong”, cling co nghia la
ho khéng‘ muon nhan ’gréch nhiém doi voi du’a’ con tan tat cta
minh. Biéu nay cé thé dung ma cling cé thé khong; nhuwng
ngwoi linh da suy diéen la khi tir choi ngwdi ban, cha me anh da
ch6i bé luén ca anh. Coé phai sy suy dién khéng can c& nay da
gay ra trong long ngwoi linh nhirng tinh cam nhuw: ty thu ghét
minh, tuyét vong, oan han chinh minh va cha me minh? Co
phai anh tw giét minh vi:

a) Su tir chéi ciia cha me dwoc xem nhw bang chirng cha
me anh da khéng thwong con.

b) Sw tr chbi da gay ra ldng oan han khién anh tw hay hoai
minh.

c) Anh muén tu trirng phat minh vi da khoéng duoc thuwong
yéu; hay vi

d) Anh muén trirng phat cha me vi da chéi bd anh, da
khong théa man wéc nguyén cla anh.

Cho du dong luc quyén sinh cua ngwoi linh nhw thé nao di niva,
hanh dong nay van co y muén bao thu cha me. Han nhién
nguoi linh biét rat rd la cha me anh sé dau khé vo cuing khi con
tw tl. Bat cl diéu gi da gay ra trong ldbng ngudi linh thic déy
anh mudn tw t&, ta van thdy dugc sy dau don tot cing cua
niém u uét, that vong, s¢ hai, déng thoi sy khong chap nhan
tinh canh tan phe cua minh; cling nhw nlem that vong & ché dobi
véi cha me, cdm giac bj rudng ray, sw cuéng nd vi cudc doi da
Xt té v&i anh. Hon thé nira, anh mdi tré vé tr mién dat co
chién tranh, than bj tan phé va cé 1& da bj khén khé vi nhirng
vét han tam ly do chién tranh gay ra!

*k%k
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Story
A Soldier’s Story - 2

One evening on a road in Brooklyn, there walked a thin,
sickly old man. Suddenly, he fell down and people gathered
around him. Concerned for him, they transported him to Kings'
County Hospital, where he became unconscious. Occasionally
he awoke, and speaking with difficulty, expressed the wish to
see his son. After speaking, he would again fall into
uNnconsciousness.

An emergency room nurse found a crumpled letter in the
pocket of his discarded clothes. The letter was disintegrating
with age, and with the constant, affectionate attention given to it
by the old man. The letter revealed that his son was a soldier
stationed at a military base in the Carolinas. The hospital staff
immediately contacted an officer at the base, who located the
old man's son, and had him taken, on an urgent basis, to the
airport where he boarded a plane for New York.

The soldier was tired from his training, and very anxious
about his father. On arrival in New York he went straight to the
hospital where a nurse led him to his father's bedside. The
nurse said to the old man, "Your son is here." The old man
opened his eyes, now barely able to see, and looked toward the
soldier standing by his bed. The old man's dry and wrinkled
face lit up with happiness, and he tried to speak but could not.
He reached out his hand toward the soldier, who took the old
man's hand in his own and clasped it tightly. All night the soldier
sat by his father, unsleeping. The nurse asked him to leave but
he refused. He whispered, now and then, into his father's ear,
and each time, the old man smiled.
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Truyén
M6t Quan nhéan - 2

Mbt bubi chiéu, cé mot cu gia gay yéu, bénh hoan di trén
duweng phd & Brooklyn. Thinh linh cu té xuéng dat. Moi ngudi
xim quanh 6ng cu roi dwa cu vao bénh vién King’s County.
DPén noi thi cu da hon mé. Thinh thoang cu tinh lai, phéu phao
mot cach khoé khan wéc mudn duwoc gap mét con trai, roi hon
mé trd lai.

Mot ni y ta phong cép clru tim thay la thw nhau nat trong
tUi quan 4o bod ra giat cla 6ng cu. La thw nhau nat vi thoi gian,
va ciing vi long thwong yéu, nhé mong thuwdng xuyén cda 6ng
cu. La thw cho biét con clia cu la mét quan nhan déng & can cly
guan sy Carolinas. Nhan vién bénh vién 1ap tire lién lac véi mét
sT quan & can clr dé tim ra ngwoi con va cho anh ta di phi co
khan cap vé New York.

Nguwdi linh rAt mét méi sau khéa huén luyén va ciing rat lo
ldng cho cha. BDén New York, anh Iap tlrc di vao bénh vién va
duwoc y ta dwa dén giwong bénh clia cha. Co y ta bao cu gia:
“Con cu da dén roi”. Cu gid m& mat ra nhin, nhwng hau nhw
chang con nhin dwoc niva ma chi hwéng vé phia nguwdi con
dang dirng canh giwéng. Khuén mat khé cén, nhin nheo cla
cu rang ng®i niém vui, cu ¢c6 m& miéng ma khoéng sao noi
duwoc. Subt dém nguoi linh ngdi canh cha khéng ngl. Y ta yéu
cau anh ra ngoai nhwng anh tir chéi. Thinh thodng anh néi nho
nhé vao tai cha, va méi 1an nhw vay 6ng cu lai mim cuoi.
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At dawn he died, and for the first time, the soldier released
the old man's hand and laid it gently on the bed. Then the
soldier went out in the hall to smoke, and the nurse approached
him, wishing to console him. But the soldier spoke first. "Who
was the old man?", he asked. The nurse was stunned. "He was
not your father?" The soldier replied, "I never saw him before
yesterday." The nurse asked, "Why didn't you tell me this when
you first saw him?" The soldier replied, "I knew immediately
there was some mistake, but | saw that the old man was dying.
So | thought | could do something for him, not reveal the
mistake, and stay with him until he died."

Two days later, the true son of the old man came to New
York to say goodbye to his father. The mystery of mistaken
identity was unraveled: Two soldiers at the same base in the
Carolinas had the same name.

Commentary:

The kindness of the soldier for the old man is egoless. By
contrast, in The Story of a Soldier - No. 1, the reactions and
actions of the soldier's parents (and the soldier?) express ego.

*k%k
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Dén t6i thi cu gia méat, va lan dau tién nguwoi linh bd tay 6ng
cu ra, dat nhe trén giwong. Sau dé anh di ra ngoai hanh lang
hat thubc. C6 y ta dén gan anh dinh chia budn, nhung anh da
cét tiéng truwdc: “Ong cu 1a ai vay?”. Co y ta sirng so: “Vay 6ng
ta khong phai la cha anh sao?” Ngwoi linh tra 1oi: “Tw trwdc cho
dén ngay hém qua, t6i chwa tivng gap 6ng ta”. Nguoi y ta hoi:
“Tai sao anh khong cho téi biét lic m&i gap 6ng cu?” Anh linh
tra |oi: “T6i biét ngay la c6 sw 1am Ian, nhwng téi biét 6ng cu
sap chét nén t6i nghi minh cé thé lam mét chat gi cho éng,
bang cach dirng dé 16 sy 1am 1&n va & bén éng cho dén khi 6ng
nhdm mat.”

Hai ngay sau, nguwdi con trai thwe sy clia 6ng cu dén New
York dé tir biét cha. Luc d6 moi nguwdi méi hiéu ra: hai nguoi
linh & cung can c tai Carolinas c6 cung mét tén!

L&i ban:

Long trac an va nhan tir clia ngwdi linh mang dac tinh vo
nga. Nguwoc lai véi cau chuyén thir nhat, hanh déng va phan
tng cla cha me anh linh (clng nhw clta chinh anh?) biéu 16
nga chap.

*k%k
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LESSON 5

2. Sariputra, form does not differ from emptiness;
emptiness does not differ from form. Form is emptiness,
and emptiness is form. The same is true of feelings,
perceptions, mental formations, and consciousness.

To illustrate the meaning of the Prajna Paramita, let us use
the example of our fist. A fist has a form ; therefore, we call the
fist a form. The form is comprised of five curled-up fingers.
Because the fist is composed of the elements of five fingers, we
see that the fist is a composite of separate elements, parts, and
causes. Therefore the fist is empty of separate self. Thus, its
true nature is emptiness. Since the fist is a form, and the form
of the fist is empty of a separate self, the Sutra affirms that
Form is Emptiness.

Emptiness doesn’t mean nothingness; it means empty of a
separate self. The fist does not have a separate self; therefore
we say it is empty. But the fist does have an existence or form
as a result of being a collection of causes and effects. This
illustrates that Emptiness is Form. Emptiness does not imply
“nothing” versus “something”. Because a form’s true nature is
emptiness, and causes and effects create forms, the Sutra
affirms that Form is Emptiness and Emptiness is Form. (1)

Causes and effects comprise everything that exists. Nothing
has a separate self. Thus the true nature of everything is
emptiness, and everything is not permanent. Our body is not
real nor permanent; the environment is also not real, not
permanent; so, suffering is, as a result, also not real and not
permanent.

We learned that all forms manifest from causes and effects;
thus they are empty.

39



BAI5

2. Xa-lgi Tir ! Sac chang khac Khong, khéng chang
khac sac. Sac tire 1a Khéng, khéng tire la Sac. Tho, twéng,
hanh, thirc ciling lai nhw the.

~ Bay gio t6i vi du nam tay. Nam tay c6 hinh sac nén goi la
sac. Nam tay co la do nam ngon hop lai nén ban chat cia nam
tay la khéng, nén sac tirc la khong.

Khéng & day khong phai 1a cai trong khéng, ma 1a khéng
chd thé. Khéng chi thé nhuwng duyén hop lai thanh cé, nén
khéng tirc 1a sac, chd khong phai cai khong dbéi véi cai co.
Tanh khoéng duyén hop thanh cé nén goi sac tiec thi khong,
khéng tire thi sac. (1)

Tat ca mudn sw mudn vat déu do duyén hop nén déu tanh
khoéng. Than khong that, cdnh khong that, thi cai khé ciing
khéng that luén.

Nhw vay ching ta biét tir nhan duyén sanh cho nén céac
phap khéng tw tanh (tw tanh la khdong).
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In the Diamond Sutra, the Buddha taught, “Where there is
form, there is illusion. The one who can see a form as not a
form sees the Tathagata.” Why? Because, being able to see the
existence of forms as compilations of causes and effects
indicates the ability to see the Dharma’s true nature; and
therefore the ability to see the Buddha. Seeing the Buddha
implies realizing the true nature of oneself (the Buddha-nature),
and the true nature of all forms (phenomena). Seeing the
Buddha does not mean seeing any particular Buddha such as
Sakyamuni Buddha or Amitabha Buddha, etc.

Once we can comprehend that our body is an impermanent
form, and everything else is also impermanent, we will no
longer worry about our body or anything else. We will then be
able to chant the Amitabha Buddha’s name with a one-pointed
mind, and meditate with full concentration. Prajna Paramita is
the wisdom that can guide the practitioner to enter the Way.
That is why all Buddhist practitioners regardless of their
traditions must recite the Heart Sutra daily.

*k%k
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Vi vay trong kinh Kim Cang Phat day: “Pham s& hiru twéng
giai thi hw vong. Nhwoc kién chuw twéng phi twéng, tic kién
Nhw Lai.” Nghia la “Pham nhitng gi c6 hinh twéng déu 1a hw
vong. Néu thay cac twéng chang phai twéng, tire 1a thady Nhw
Lai”. Tai sao? Vi thay cac twéng duyén hop huw gid khéng that,
do la thdy dwoc (chan) phap, thdy dwoc (chan) phap tic la
thdy dwoc Phat. Thay dwoc Phat |a thdy dwoc tanh giac cla
minh, thdy dwoc that twéng cac phap, chd khong phai thay
Phéat Thich-ca hay Phat Di-da...

M6t khi thay than giad, canh gia thi con gi phai ban tam, con
gi phai lo nghi. Nhw vay niém Phat dwoc nhat tam, toa thién
dwoc dinh. Nén Bat-nha la tri tué dwa ngwdi tu hanh téi ché dat
dao. Do d6 nguwoi tu phap mén nao cling phai tung Bat-nha.

*k*k
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(1) A. Theory:

In lesson 2, 3 and 4 we have talked about Emptiness, which
is the True Nature of our body and mind and of all phenomena.
When there are favorable or unfavorable conditions and causes
in this Emptiness, phenomena arise; and all phenomena have
Form. This Form is not only the Form Aggregate, but the four
other aggregates have Forms as well. That is the content of
lesson 5. Emptiness is True Nature and Form is Phenomena.

We can use a coin as a metaphor to illustrate the statement
of the Sutra that says “Form is Emptiness ..... ” A coin has two
sides as do all phenomena. One side of the coin represents a
Thing, and the other side represents Nothing. Nothing is the
reverse of Thing. Thing and Nothing are conditional and
therefore are impermanent.

But Emptiness is not Nothing, except when there are no
causes or conditions, Emptiness takes form when there are
conditions, and in the Emptiness these forms are both Thing
and Nothing. Emptiness is always there whether there are
conditions or not. Thus, Emptiness is permanent.

Another example: The basic property of water (H,0) is
“‘wetness” This property doesn’t change under any condition:
Whether H,O is liquid (water), solid (ice) or gas (vapor),
wetness remains the True Nature of water, and the liquid, solid
or gas conditions (Forms) of the water are impermanent.

We study the theories set forth in the Prajna Paramita by
listening, reading and pondering this Sutra, and as follows is:
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(1) A. Ly thuyét

Trong bai 2, 3 va 4 ching ta hoc vé tanh khoéng la tw tanh
cla than, tm va van phap. Khi di nhan duyen thuén hoac
nghich, tlr tanh khong sinh ra cac phap, va tat ca phap déu co
sac twong. Sé&c twong nay khong phai chi sdc uan, ma bao
gdm bdn uén kia. Pay ciing la noéi dung bai 5. Khong la tanh va
Sac |4 twdng. Chung ta co thé dung dong tién lam vi du cho
cau “Séc tirc la Khong ...”. Pdng tién lic nao ciing c6 hai mat
nhy moi hién twong. Mét mat Ia “cé” va mat kia l1a “khong”.
“Khéng” la dbi nghich vé&i “cd”. “Co” va “khéng” do duyén sinh
nén vo thwdng.

Nhwng tanh khéng khéng phai la cai “khéng” nay, trir phi
khoéng tuy thudc duyén sinh. Trong tanh khéng sé c6 sac tuwéng
khi hoi dG duyén, va nhirng sac twéng nay khi “co” khi “khong’.
Tuy nhién tanh khéng ludn ludén hién hiru du du duyén hay
thiéu duyén. Nhuw vay, tanh khong la thwong héng, tirc bat sanh
bat diét.

Mot vi du khac :Tinh chét can ban cta nwdc 1a “wét’. Tinh
chat nay khong thay déi du nwéc & bat ky twéng trang nao:
I6ng (nwéce), cieng (bang) hay khi (hoi). Tinh wét [a ban tanh
clia nwéc nén bat bién, trong khi cac twéng trang 1dng, cirng
hay khi cta nwéc lai v thwdng vi tuy duyén.

Chung ta hoc Iy thuyét Bat-nha qua Van va Tw. Bay gid qua
Tu la:
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B- Pratice:

We should practice and involve ourselves in spiritual training
as follow:

1. The first practice is on the cushion, in sitting medition,
during which:

- You watch your mind. When any thought arises, let it go.
Don't follow it, don’t become attached to it.

- Remind yourself to “empty” your mind during meditation.

2. The second practice is in daily life (in all our activities and
actions). During this practice:

- Concentrate your mind on the object in front of you. Let go
of all other thoughts.

- Empty your mind of all thoughts about the past and the
future.

3. The third practice is:

- Familiarizing yourself with the true meaning of “space” so
that you can live “with” a sense of space, instead of living only
with a focus on things, as you habitually do.

- Seeing the empty nature of all phenomena (including
yourself, others, and the entire cosmos ...) even when engaged
in such mundane activities as cooking, driving, etc. In doing so,
you recognize the True Nature of all phenomena.
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B- Thwe tap song véi cai khong

Chung ta c6 thé thuc tap séng véi cai KHONG nhu sau:

1. Thwec Tap 1:

Trong lic toa thién, ngdi trén boé-doan, nhw sau:

- Quan sat tam. Khi niém twéng day khéi, budng di, cho
qua di. Khéng chay theo, khdng dinh mac.

- Hay nh& dé tam “khong” sudt thei gian toa thién.

2. Thwec Tap 2:

Trong d&i sébng hang ngay, trong moi sinh hoat va hanh
dong.

- Tap trung tam y vao mot viéc trwdc mat ma thoi. Tat ca
niém twéng khac day khai, buéng di.

- Khéng dé tam dinh mac ho&c khéi nghi vé qua khu, vi lai.

3. Thue Tap 3:

- Lam quen va gan gii v&i “khong gian tréng réng” gitra cac
dd vat. Tap lang nghe dé& nhan ra “khoang ling” gitra hai am
thanh, “khoang khoéng” gitra hai niém twéng. Nhw thé ching ta
c6 thé tap sdng véi cai “khdng”, thay vi chi séng tap trung vao
cai “co” (ttre tran canh) nhuw trwdc day theo tap nghiép.

- Nhin thay tanh khéng trong moi hién twong (gdm ca ban
than minh, ngwdi khac, va ca vi tru...) ngay ca khi dan than
vao moi hoat ddng nhw ndu an, lai xe... Thuc tap nhuw thé
chung ta sé nhan ra chan tanh cac phap.
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LESSON 6

3. Sariputra, the empty nature of all phenomena does
not come into being nor does it cease to be. It is neither
pure nor impure, neither increasing nor decreasing.
Therefore, in the empty nature there is neither form, nor
feeling, nor perception, nor mental formations, nor
consciousness. There is no eye, no ear, no nose, no
tongue, no body, no mind; no form, no sound, no smell, no
taste, no touch, no mental object; no eye realm and so
forth as well as no realm of mind consciousness.

If a table occupies a space, in that space there is a thing
(form or phenomenon) in that space. If the table is removed,
there is nothing (or no-thing) in that space. In the same way, all
phenomena come into being (make their appearance in space)
and eventually disappear. Thing becomes no-thing; no-thing
becomes thing. This is the perpetual process of change
(impermanence) which occurs as a result of causes and
conditions.

The empty nature of all phenomena (forms) does not
change, neither increasing nor decreasing, neither being born
nor dying. The empty nature of all phenomena is neither pure
nor impure. Emptiness or Empty nature is the True Nature of all
phenomena. Phenomena come into being when conditions are
appropriate or suitable. The nature of such phenomena or
forms is always empty. The empty nature of all phenomena
cannot be seen with the naked eye; it can only be realized with
transcendental wisdom. What we see with our naked eyes are
forms that are constantly changing and are constantly being
born and dying.

47



BAI 6

3. Xa-lgi Tw! Twéng Khéng cua cac phap khéong sanh
khéng diét, khéng nho khéng sach, khéng thém khéng
bét. Cho nén trong twéng Khéong, khéng cé sac, khéng c6
tho, twéng, hanh, thirc; khéng c6 mat, tai, mii, lwdi, than,
y; khdng c6 sac, thanh, hwong, vi, xtic, phap; khéng cé
nhan gi¢i cho dén khéng cé y thirc giéi.

Téi vi du nhw ché cai ban 1a ¢, chd khéng ban la khong.
Bét than ai dem vat gi d& & ché tréng khong thi né thanh co.
Cai co nay doi di thi thanh khong. Nhw vay cai c6 va cai khéng
twong di, nén né ludn sanh diét, tang giam.

Tanh Khong cla tat cd cac phap khong thém khong bot,
khéng sanh khong diét, nén dau cé nho sach. Tanh khéng cua
muoén sw mudn vat déu nhu thé. Do duyén hop cac phap tam
cé, thanh twéng thanh hinh rdi, thi twéng d6 tanh né van Ia
khéng. Tanh Khong nay dung tri biét, ché khéng phai dung mat
thay. Thay bang mat la hinh sac luén déi thay sanh diét.
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Zen master Tung-shan, the patriarch of Soto Chinese Zen
Buddhism, was ordained at a very young age. Every night he
went to the Buddha Hall to recite the Sutra. One night, after
reciting the Sutra, he went to his master and asked, "Respected
master, | have eyes, ears, nose, tongue, body and mind. Why
does the Sutra tell me | have no eye, no ear, no nose, no
tongue, no body, and no mind?" His master could not answer
him and directed him to go to the south and find other Zen
masters who might answer his question.*

In Buddhism, eyes, ears, nose, tongue, body and mind are
the six sensory organs. These six come into contact with form,
sound, smell, taste, tactile objects and mental phenomena (six
sensory objects). The six sensory organs (inside of sentient
beings), the six sensory objects (outside of sentient beings),
plus the six sense consciousnesses make up the eighteen
realms of the senses. Body, mind and the external world
comprise the eighteen realms.

The True Nature of the eighteen realms is Emptiness. The
empty nature is the ultimate reality. The laws of cause and
effect give rise to the formation of human beings and all other
phenomena. Anything that is a result of causes and effects has
the empty nature or True Nature.

**k%

! Subsequently Tung-shan found another teacher. This story illustrates the
persistence of Tung-shan in his quest to fully realize the meaning of the Heart
Sutra. This Sutra cannot be realised without profound commitment to
meditation practice. Through his dedicated practice Tung-shan became a
preeminent Zen master.
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Thién sw Déng Son, lic con nhd da xuét gia. Téi nao Ngai
cling lén chua tung kinh Bat-nha. Mot hém tung Bat-nha xong,
Ngai xubng bach véi thdy: “Thwa thay, con c6 mat, ¢cé tai, co
mi, co lw®i, co than, co y. Tai sao trong kinh noi khéng c6?”
Thay Ngai khong tra I&i dwoc, nén khuyén Ngai qua phwong
Nam tim cac thién sw thwa hdi *.

Trong nha Phat goi sac, thanh, hwong, vi, xtc, phap la
luc xt. Mat, tai, mai, lwdi duyén véi séc, thanh, hwong, vi...
Bén trong cé sau cdn, bén ngoai cé sau tran, cong thém sau
thirc phan biét thanh muw&i tam giéi.

Trong tanh Khéng, khéng cé luén ca muwdi tam gidi. Tanh
Khéng 1a ly that, con con ngwdi sw vat déu chiu chung luat
duyén hop. Pa chiu chung luat duyén hop nén noi tat ca déu
tanh Khong.

*k*k

! V& sau Pong Son gip mot vi thay khac. Mau chuyén trén ching to nhiét
tam tu hoc cia Pong Son mong muon linh hoi thuc nghia cua Tam kinh. Tam
kinh khong thé thiu dao néu khong qua tu thién. Nho tu hanh mién mat,
Dong Son tré thanh mét thién su sang choi.
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LESSON 7A

There is no ignorance and also no extinction of
ignorance, and so forth even up to no aging and death and
no extinction of aging and death. There is no suffering, no
origin of suffering, no cessation of suffering, and no path.

Commentaries:

The Twelve Links of Interdependent Origin function as
follows: Because there is ignorance, there are mental
formations; because there are mental formations, there is
consciousness; because there is consciousness, there is the
name-form; because there is the nhame-form, there are the six
senses; because there are the six senses, there is contact;
because there is contact, there is feeling; because there is
feeling, there is craving; because there is craving, there is
grasping; because there is grasping, there is becoming;
because there is becoming, there is birth; and because there is
birth, there is old age and death. This is the Existence Cycle of
Interdependent Origin. If however we examine carefully the
True Nature of Emptiness, we see that there is no ignorance
and so forth even up to no birth, aging, sickness, and death.
This is revealed in the Interdependent Origin’s “extinction cycle”
as follows: With the fading away of ignorance, mental
formations cease; with the fading away of mental formations,
consciousness ceases; ...and so forth even up to the fading
away of birth, old age, sickness, and death. If in the True
Nature of Emptiness there is no ignorance, there can be no
extinction of ignorance. The True Nature of Emptiness, thus, is
neither the Existence Cycle of the Twelve Links, nor the
Extinction Cycle of the Twelve Links of Interdependent Origin.
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BAI 7A

- Khéng c6 v6 minh, ciing khéng cé hét v6é minh, cho
den khong co gia chet ciing khéng c6 hét gia chét; khong
co kho, tap, diét, dao;

Giang :

Vi mwoi hai nhan duyén la vé6 minh duyén hanh, hanh
duyén thirc, thirc duyén danh sac, danh séc duyén luc nhap,
luc nhap duyén xuc, xuc duyén tho, tho duyén ai, ai duyén tha,
thi duyén hiru, hiru duyén sanh, sanh duyén lao t&r. D6 la
muoi hai nhan duyén theo chiéu lwu chuyén. Chang ta xét cho
ky, tanh Khéng nay khéng phai vé6 minh, cho t&i khéng phai
sanh ldo bénh t&r. Vay tanh Khéng khéong phai mwoi hai nhan
duyén theo chiéu lwu chuyén, ciing khéng phai mwoi hai nhan
duyén theo chiéu hoan diét.

52



Because, the True Nature of Emptiness is not a formation or
a material object, it cannot exist or become extinct.

The Buddha sees how much living beings suffer from their
illusions; thus He presents various methods of practice by
means of which living beings may put an end to their illusions.
Putting an end to our illusions terminates all our suffering.
Buddha is like a physician who knows a patient is in pain and
gives the proper medicine to cure the patient’s illness. When
the illness and the pain are terminated, the medicine is no
longer required. If the iliness is temporary, should we use the
medicine permanently? If the illness were permanent, how
could the medicine help to restore the person back to health?
Because the illness is not permanent, the medicine can abolish
the illness. The medicine is produced because the illness
exists. The medicine can be discarded when the illness is
cured.

The sixth Patriarch revealed this idea in the following
statement, “The Buddha established all Dharmas to cure all
minds; | empty my mind; thus | have no need for any Dharma.”

All iliness and suffering are the result of causes and effects
and are impermanent; the medicine (the Dharma) that treats it
is also the result of causes and effects and is also
impermanent. The Twelve Links of Interdependent Origin are
also the consequences of causes and effects, and are not
permanent.

If we can comprehend the Twelve Links of
Interdependent Origin, we can understand this section of the
Heart Sutra.

*k%k
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Vi tanh Khong khéng phai twéng, khéng phai sy vat thi 1am
gi c6 sanh diét va hét sanh diét.

Phat vi thdy ching sanh mé 1am khd ndo, nén mai ché
ra phwong phap tu dé diét mé 1am. Diét mé 1am thi hét khd nao.
Giong nhu thay thudc biét ngudi bénh dang bi bénh hoanh
hanh dau dén, méi ding thudc tri bénh. Khi hét bénh hét khé
roi thi thudc cling dau can nira. Bénh da khong that thi thubc c6
that khong? Néu bénh la that thi thubc tri s& khong lanh. Vi né
khong that nén thuéc méi pha dep dwoc. Thude co la vi bénh
c6. Bénh hét thi thubc ciing bé ludn.

Luc T néi mot cau rat hay: “Phat 1ap tat ca phap dé tri
tat ca tam, ta khong tat ca tam dau can tat ca phap.”

Bénh do duyén hop khéng that, thi thubc ciing duyén
hop khong that. Vi vay k& cd mwdi hai nhan duyén ciing duyén
hop khéng that luén.

Chuing ta hiéu dugc mudi hai nhan duyén thi ciing hiéu
dwoc cho nay.

*k%k
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Explanations of Lesson 7 A

The Pratyeka Buddhas study and contemplate the principles
of the Twelve Links of Conditioned Arising in order to extinguish
birth-and-death. The Shravakas study and contemplate the
principles of the Four Noble Truths for the same reason.

The Twelve Links of Conditioned Arising:

The twelve links are: (1) fundamental ignorance - (2) action
(to do something and/or the impulse to be reborn) - (3)
consciousness - (4) name-and-form - (5) the six sense faculties
or six entries - (6) contact - (7) sensation - (8) desire - (9)
grasping - (10) coming into existence - (11) birth - (12) old age
and death.

Our Previous Lives:

(1) - (2) - (3). Our ignorance and actions in our past lives
generate our consciousness which determines our future lives®.

Our life in a womb before birth.

It is characterized by the following links: (4) - (5) - (6) - (7) -
(8) - (9) - (10). In (4) “name” refers to the mental aspect, and
“form” refers to the physical aspect of our existence — the body.
As the embryo develops, it forms the six sense faculties, which
allow it to respond to the environment before and after we are
born.

! Between the time of our death and our rebirth is approximately forty-nine
days during which our consciousness undergoes certain changes. At our
death our consciousness, which had eight layers during our lifetime, becomes
one consciousness. This one consciousness determines our name-and-form in
the next life.

55



Giai Thich bai 7a

Chuw Phat Bdc giac hoc va quan Ly 12 nhan d,uyén dé diét
Sanh t&r. Hang Thanh van hoc va quan ly T&r dé cung ly do
trén.

12 nhan duyén:

1. V6 minh — 2. Hanh: hanh d6ng hodc dong luwc day di tai
sanh — 3. Thtrc. — 4. Danh sac — 5. Luc nhap — 6. Xuc — 7.
Tho — 8. Ai —» 9. Thi — 10. H*ru — 11. Sanh — 12. Lao, t(r.

D&i qua khir:
Nhan (1) - (2) - (3). V& minh va Hanh & doi qué khtr phat
sanh Thirc quyét dinh & doi sau.”

D¢&i Hién tai trong bao thai va trwéc khi sanh:

Nhan hién tai: (4) — (5) — (6) — (7) — (8) — (9) — (10). Nhan
(4) Danh néi v& Tam va Sé&c néi vé Than. Khi bao thai phat
trién cé Luc nhap (5), giip ching ta rng déi véi canh bén ngoai
trwdc va sau khi sanh.

! Trong thoi gian gitra cai chét va ltic di tai sanh khoang 49 ngay, tam thirc
chung ta co su chuyen bién. Tam thirc gom 8 thuc luc con song, ngay lc chét
gom lai thanh 1 12 than thirc. Thirc nay quyét dinh Danh va Séc cho doi sau.
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Our life after birth ;

(11) - (12). When the six entries begin to fully function, at
birth we create Karma. As long as there is consciousness, we
create Karma and its consequences. The functioning of the six
entries leads to contact with the environment. This contact
leads to sensation, the experience of pleasure and pain, which
leads to desire, including craving or greed, and hatred or anger.
When one craves something one grasps for it. When one hates
something, one tries to reject or escape it. As a result of our
craving or hatred, and our grasping and rejecting, we create our
future lives.

None of these 12 links can exist by itself. Each links relies on
the existence of all the others.

Our life in the womb and after birth arises because of our
previous lives, each lifetime leading to another, until the chain
of Karma is broken. To break our Karmic chain we must
understand and contemplate the causes and conditions that
have created our Karma.
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D&i Hién tai sau khi sanh:

Nhan (11) - (12): Khi Luc nhap (trc 6 can) khéi sy hoat
dong tron ven khi chung ta sanh ra thi chung ta tao nghiép. Bao
lau y thirc con hién hiru thi chang ta tao nghiép va tra nghiép.
Van hanh cla Luc nhap sé dwa dén viéc xtc canh. Xuc canh
sé dwa dén Tho lac va Tho khé, roi dén Ai, gbm Tham ai va
San han. Khi mét ngudi khéi Tham ho sé& chap gil, tirc Tha.
Khi ghét thi tr bd hay trdn tranh. Do hau qua cta tham dam
hay chan ghét, 6m gilr hay ttr béd ma chung ta tao nhan cho doi
sau.

Khéng mot Nhan nao trong 12 Nhan duyén cé thé hién hiru
moét minh. Nhan nay nwong Nhan kia ma co.

Do&i sbng trong bao thai va sau khi sanh la do nhan duyén
doi trwde, doi nay dan dén ddi sau, cho dén khi mac xich
Nghiép duwoc thdo g&. Mubn gidi tda nghiép lwc, ta phai thau
hiéu va quan chiéu nhirng Nhan duyén da tao thanh Nghiép.
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1. The meaning of the 12 Links:

In the Agamas it is written,”This arises; hence that arises”
and “This perishes; hence that perishes”. Our lack of
awareness causes us suffering and leads us to create Karma
after which we must suffer the consequences of our Karma. So,
we suffer more and create more Karma, and the cycle
continues. This is called the transmigration of birth and death,
or the twelve links of conditioned arising.

If we are not ignorant, we do not create Karma. We are no
longer ignorant when our seeing, hearing, etc. “leave no trace”
(are without attachment), and our mind is empty. Without Karma
there are no consequences, and if there are no consequences
we do not suffer. If the cycle of Karmic creation and
conseqguence can be broken, we will be liberated from Samsara
and birth and death.
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1. Y nghia 12 Nhan duyén

Kinh A ham viét: “Cai nay sanh vi cai kia sanh” va “Cai nay
diét vi cai kia diét”. Vi thiéu tinh giac nén chung ta chiu dau khé,
khién tao nghiép, réi lai chiu khd phai tra nghiép. B&i thé, chung
ta lai chiu khd thém dé rdi tao nghiép nhiéu hon, va quy trinh
do ci tiép dién. Day goi 1a Sanh t& Luan héi, hay la sw sanh
khé&i cda 12 Nhan duyén.

Néu khéng vé minh thi chung ta khéng tao nghiép. Ching
ta khéng con vd minh khi “thdy, nghe” ma “khéng dé lai dau
vét’, tlrc khong dinh mac, va tam sé réng rang. Khong co
nghiép thi khéng cé nghiép qua, va khéng cé nghiép qua thi
dau con chiu khd. Néu vong tao nghiép va tra nghiép bi pha v&
thi chung ta sé& thoat khai luan hoi sanh t.
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2. The meaning of Fundamental Ignorance.

Fundamental ignorance is the source of our suffering. Our
attachments, and our misunderstanding of who we are; our
belief in an “I” (a self) are expressions of fundamental
ignorance.' Our attachment to and misunderstanding of “I” lead
to the desire to gratify the “I”, and so we begin a fruitless and
endless search for the permanent gratification of our desires. Of
course the seed of fundamental ignorance is the residue of
Karma that we created in our past lives. This seed survives in
our present life, but will grow and ripen only under favorable or
appropriate conditions, as follows:

When causes and conditions ripen to bring a subject (six
sense organs) in contact with an object (six sense objects), if
we are not aware (that is we let our mind-consciousness and
ego-consciousness interfere) we will be attached to this object.
And from that attachment, the three poisons will arise. Greed
and/or anger arise first and then folly (foolish thoughts and
actions). This folly causes us to mis-understand the true nature
of things. These three poisons will lead us to suffering. On the
other hand, if we have no attachment, we do away with our
suffering, and our fundamental ignorance will cease to exist.

! Suppose a man gets up early while it is still dark, and on the way to the
bathroom he stumbles against a water jar on the ground and breaks it. “How
clumsy of me!”, he says and his wife replies: “It was not your fault, I ought to
have put the jar away.” There is no foolish complaining because each side is
looking at its own fault.

But we don’t usually behave that well, instead attacking the other party by
saying: “Who is the fool who left that here in the dark?”” And the retort comes
back: “Who is it that goes blundering about and then complains?”, and the
fight is on. All the time we try to make ourselves out to be right. This is the
sin of folly.
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2. Y nghia V6 minh

V6 minh l1a coi gbc ctia dau khd, sw dinh méc va mé 1am vé
ta 1a ai va vé long tin c6 cai nga, dé 1a biéu hién cta vé minh'.
Sw dinh mac va mé 1am vé Nga dan ta dén wdc mudn théa
man cai Nga va nhw thé ta bat dau tim kiém moét cach vé hiéu
va bét tan dé théa man duc vong khéng ngwng nghi. Buong
nhién hat giong clia v6 minh chinh Ia tan dw cta nghiép da tao
trong doi qua khir. Hat gidng nay ton tai trong doi hién tai
nhung sé& I&n manh va chin mudi chi trong nhirng diéu kién
thuan lgi va thich hgp nhw sau: Khi Nhan va duyén chin mudi
dé cha thé va 6 can tiép xtc véi déi twong la 6 tran, néu ching
ta khong tinh giac (nghia la dé y thirc va thirc chap nga xen
vao), chiing ta s& chay theo 6 tran, tir sw dinh mac d6 Tam doc
sé noi Ién. Tham va San dén trwdc va sau doé la Si. Si lam
ching ta mé 1am vé ban chét thwc sw clia cac phap. Tam doc
nay sé dan dén dau khé. Nguwoc lai, néu ching ta khéng dinh
mac, chung ta sé hét dau khé va vé minh ciing chadm dut.

! Vi nhu c6 nguoi thirc day sém khi troi con t6i, va khi di vao nha tim, 6ng
d4 d6 binh nuéc dé trén san nha roi la lén: “Toi that vung vé&.” Ba vo lén
tiéng: “Khong phai 15i tai ong, Iy dang t6i phai dé n6 chd khac.” O day khong
¢6 sy than trach mot cach ngu mudi boi vi mdi bén déu nhan 15i Vé minh.
Nhung thuong ching ta khong xur sy khén ngoan nhu vay ma tan cong ddi
phuong bang cach noi rang: “Nguoi ngu nao da dé cai binh cho t6i thui nhu
vay.” Va nguoi kia s& van lai: “Ai di ding loang quang rdi cdm ram nhu
vay.” Thé 1a bit dAu cii nhau. Ludn ludn ching ta muén cho minh 14 phai.
b6 1a toi ngu si.
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3. The meaning and contemplation of Action.

The state of our mind is revealed in thoughts, words and
deeds, and these are called Karmic actions. Every action
causes an energy that is implanted in us as Karmic seed. The
aggregate of these energies thus accumulated is also called
Karma, or Karmic force. It never becomes extinct until it has
produced a result.

Contemplation of our three Karmic actions is practiced as
follow:

- We should try at all times to be aware of what we are
doing. This is called “action purification” as expressed in the
Sutra of Buddha’s Advice to Rahula (*).

- We should try to be aware of the present moment and not
let mind-consciousness and ego-consciousness interfere in our
action.

4. The meaning and contemplation of consciousness.

The third link, consciousness, refers to the mind-
consciousness (See lesson 4). Consciousness exists because
of attachment to self.

5. The meaningand contemplation of Desire, Grasping,
Coming into existence, Birth-old age-and death.

It is through the existence of this very desire and grasping,
the gradual recognition of the true character of this desire and
grasping, that we can come to discover release. Having
discovered it, we continue to practice with dedication and faith
in our Buddha nature. This is the spirit of the Bodhisattva.

*k%k
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3. Y nghia va Quan chiéu Hanh nghiép

Tam chung ta dwoc hién 16 qua Than, Khau, Y, goi la Hanh
nghiép. Mbi hanh déng tao ra mét ndng lwong va nang lvong
nay la hat gibng nghiép gieo trong ta. Tap hop ctia nhitng nang
lwong tich Idy nay dwoc goi la nghiép hay nghiép Iwc. Nghiép
khéng bao gid diét tan néu qua bao chua xay ra.

Quan chiéu 3 nghiép nhw sau:

- Trong moi th&i chang ta luén tinh gidc vé viéc dang lam.
E)p goi la Thanh tinh hanh nghiép nhw Kinh Phat Giao gi¢i La-
hau-la da day (*).

- Chung ta phai tinh giac trong gidy phut hién tai va khéng
dé y thirc va thire chap nga can du vao.

4. Y nghia va Quan chiéu Thirc

Nhan thi» (3) Thirc bao ham Y thirc (xem Bai 4). Y thirc
phat khé&i vi c6 Nga chap.
5. Y nghia va Quan chiéu Ai, Tha, Hiru va Sanh to
_ Chinh vi ¢6 sw hién dién cta Ai va Tha, sw nhan biét ti tir
ve ban chat thire sy ctia Ai va Tha ma chung ta biét con dwong
dwa den giai thoat. Khi biet dwoc nhw thé chung ta tiép tuc tu

VO niém tin va s quy nguwdng Phat tanh noi minh. Bé la Tinh
than BO tat dao.

*k%k
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(*) Buddha said to Rahula:
“Use your thoughts, words, and deeds as a mirror.

- Before you act, try to anticipate the results of the action. If you
see that they would be harmful to yourself or to others, you
shouldn’t follow through with the action. If you foresee no harm,
you could go ahead and act.

- And if, in the course of acting, you see it causing
unexpected harm, you should stop the action. If you see no
harm in it, you may continue.

- If, after you act, you see long-term harm resulting from the
action, you should consult with another person on the path to
gain perspective on what you have done — and how not to do it
again — and then resolve not to repeat the mistake. If on the
other hand, you see no harm resulting from an action, you
should rejoice in your progress in the practice and continue with
your training.”

65



(*) Kinh Phat Gido Giéi La-hau-la:

Phat héi La Hau la:

- Nay La hau la, Ong nghi thé nao? Muc dich cla cai gwong la
gi?

La Hau la dap:

- Bach Thé t6n muc dich |a dé& phan tinh.

Phat bao:

- Cling vay, nay La-hau-la, sau khi phan tinh nhiéu lan, hay
hanh than nghiép (y nghiép, khau nghiép..).

1.

a/ Khi 6ng muén lam moét than nghiép (y nghlep, khau nghiép

..) hay phan tinh than nghiép (y nghlep, khau nghlep .) ay
nhu sau: “than nghiép (y nghlep, khau nghiép ...) nay clia ta cé
thé dwa dén tw hai, cé thé dwa dén hai nguow c6 thé dwa dén
hai ca hai; thoi than nghlep (y nghiép, khau nghiép ...) nay la

Ku

bat thién, dwa dén dau khd, dem dén qua bao dau khé.

b/ Nay La hau la, néu trong khi phan tinh, 6ng biét than nghiép
(y nghiép, khdu nghiép ...) nay ta dang lam. Than nghiép (y
nghiép, khau nghiép .. ) nay cla ta dva dén tw hai, dwa dén hai
nguoi, dwa dén hai ca hai; thdi than nghlep (y nghiép, khau
nghiép ...) nay la bat thién, dwa dén dau khd, dem dén qua bao
dau khé.” Nay La hau la, 6ng hay tir bé than nghiép (y nghiép,
khau nghiép ...) nhw vay.

c/ Néu trong khi phan tinh nay La-hau-la, 6ng biét nhw sau than
nghiép (y nghiép, khau nghiép ...) nay ta da lam. Than nghiép
(y nghiép, khau nghiép ...) nay cua ta dwa dén ty hai, dwa dén
hai nguoi, dwa dén hai ca hai; thoi than nghiép (y nghiép, khau
nghiép ...) nay la béat thién, dwa dén dau kho dem dén qua bao
dau khd.” Ong can phai thwa l1én, t6 16, can phai trinh bay trudc
cac vi Dao suw, hay trwdc cac vi déng pham hanh co6 tri. Va sau
do can phai phong ho trong twong lai.
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2.

a/ Khi 6ng muén lam moét than nghiép (y nghiép, khau nghiép
..) hdy phan tinh than nghiép (y nghiép, khdu nghiép ...) &y
nhu sau: “than nghiép (y nghiép, khdu nghiép ...) nay cua ta
khong dwa dén ty hai, khdng duwa dén hai nguoi, khong dwa
dén hai ca hai; thoi than nghiép (y nghlep, khau nghiép ...) nay
la thién, dwa dén an lac, dem dén qua bdo an lac. Do vay, 6ng
phai an tri trong niém hoan hy, tw minh tiép tuc tu hoc ngay
dém trong cac thién phap”
b/ Khi 6ng dang lam mét than nghiép (y nghiép, khau nghiép...)
(xem trén).
¢/ Khi 6ng da lam mot than nghiép (y nghiép, khau nghiép ...)
(xem trén).
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Story
| don’t buy this Karma business

“l don’t buy this Karma business”, said the young man from
the university. “It’s irrational! How could we be influenced in this
life by the mistakes of our past lives? | don’t even believe in
reincarnation.”

“Start here,” said the Zen teacher. “Consider that every
morning you wake up a new person. You go to bed, you sleep,
and you wake up and start the rest of your life all over again.
You have unlimited choices of what you want to do and who
you want to be on that day.

“‘However, all the conditioning and influences of your life
before that morning help determine what you will do and who
you will be. So too with Karma”.

“So... ?”

“So maybe consider this alone: Work a little harder at
being more compassionate every day.”

‘And... ?”

‘“And may be you won’t come back as a poor Zen
teacher trying to help a bright young man with a blocked mind.”

*k%k
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Truyén
Thay Hét Phwong

Tai I6)p hoc thién.

Anh chang sinh vién dai hoc thua :

- Con chang tin dwoc vu nhan qua nghiép bao nay. That vo
ly hét stre! Lam sao kiep nay chung ta co thé chiu anh hwdéng
hau qua nhing I0i lam cac kiep trudc? Ca tai sanh con cling
khéng tin noi.

Thay day thién dap:

- Thé nay nhé. Xem nhw mbi budi sang thirc day, anh Ia
mot ngwoi moi. Anh vao giwdng, anh ngu, roi anh thire day va
phan doi con lai cia minh anh bat dau lai het. Ngay hém ay,
anh toan quyen chon Ilwa muon lam gi thi Iam, muon thanh
ngudi nao thi thanh. The nhwng, tat ca nhirng dieu kién va anh
hwéng cta cude doi anh trede sang hém ay cung hop lai quyet
dinh khién anh sé lam nhirng gi va sé thanh nguoi nhw thé
nao. Nghiép cling the.

-Vay la ...

- Vay Ia, co Ié anh chi nén lam mdi mot viéc nay: Rang cb
gang hon niva d& mdi ngay tir bi hon.

-Va..?

- Va hy vong anh sé& khong thanh mét 6ng thay giang thién
t0i nghiép, tim hét cach m& mat cho anh chang tréng ciing
thong minh sang stia ma tam thi tac ti!

*k%k
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Story

In The Nursing Home

The aged ailing woman complained to her best friend,
‘I hate being old. | hate being here in this rest home.”
“Let’s be positive,” began the friend.

“Positive about what? Damn it.”

“‘Well, are you in pain?”

“No.”

‘Remember how wonderful you felt when the pain finally
went away? Was that pleasurable?”

Yes.
“Consider that the same pleasure is with you now.”
“But it’s all so horrible here. The food...”

“How was lunch?” asked the best friend.
“Terrible!”

“Totally terrible? Yet you ate it all.”

‘It was all | had. | had no choice,” said the sick woman.
“‘What one thing was okay?”

“The whipped cream on top of the fruit salad.”

“Fine, start there. Think about the whipped cream.”
“This talk is all Pollyanna, so phony optimistic.”

“Again, tell me why you ate all your lunch?,” asked the best
friend.

“Because, damn it, that was all | had.”
“That’s what I'm trying to say, honey.”

*k%
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Truyén
Trong Nha Dwéng Lao

Mbt ba cu gia yéu than thé véi ba ban than nhét:

- Tudi gia thiét chan qua ba a. Toi khd vi cai nha dwng lao
nay lam roi.

Ba ban an ui:

- Minh nén lac quan di ba.

- Lac quan khi gi. Quy st thi co!

- Nghe nay, ba dang dau ha?

- Bau co.

- Ba ¢6 nh¢ khi minh thoat duoc cai dau roi, minh thay nhe
nhdm biét may khong? Nhé& nhw vay thay thich chir ba?

- 0.

- Ba coi d6, bay gi®» ba dang dwoc hwéng cai tha dy ma.

- Nhwng & nha nay th gi cling chan hét ba oi. D6 an...

- Trwa nay thirc an ra sao?

- D& om.

- D& thiét ha? Ba an hét tron do.

- T6i chi c6 may thir dé an. Bau con gi khac.

- C6 moén nao ba thay dwoc khong ha?

- Mén kem dé trén trai cay tron ay.

- T6t rdi! Khéi dau bang thir 4y nhé. Ba hay nghi vé mon
kem.

- N6i kiéu nay ddm qua. Nghe nhw gia vo lac quan.

- Nghe nay, ba nai lai téi nghe tai sao trwa nay ba an hét
tron do an ha?

- Khi gio, thi tai toi chi co may thir &y dé an.

- Ban gia o1, d6 1a cai nay gi® t6i cd noi cho ba nghe da.
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Story
The Great Katzu of Ryuho

In the seven month of the first year of Kowa(1381), which
was thirty-three years after the death of Hatayama Michichika
(who had been in charge of military affairs for the whole Kanto
area), a memorial service was held for him. The people
assembled at Hozikan (the Zen temple Chojuji), and among
them Hatayama Sukemichi came in a palanquin. He saluted
priest Ryuho, the 13™ master there, and asked him about
memorial service. The teacher told him: “A memorial service
after forty-nine days is laid out in the sutras. The service after
100 days, one year and three years, derive from traditions in
China. The thirteenth year and thirty-third services were
inaugurated when the son of Councillor Nobunishi first had
these ceremonies performed out of filial devotion for his father.
Memorial services after fifty years and a hundred years and so
on are performed in the temples of both Japan and China.”

Sukemichi asked: “If someone makes a vow to perform the
ceremony but does not carry it out, will the spirit of the death
suffer?”

The teacher replied: “The services are to remind the
descendants of the virtues of the deceased; as an expression of
their devotion, they pray for his welfare. But the pain or
happiness of the spirit of the deceased is according to his
karma, so the sutras declare. But it must be said that for a
follower of Zen, there is some thing more apart from this.”
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Truyén
Tiéng hét ctia Ryuho

Thang 7 ndm dau triéu dai Kowa (1381), ba muwoi ba ndm
sau cai chét cla Hatayama Michichika, vi twéng quén cai quan
toan vung Kanto, mot bubdi I& da dwoc cir hanh dé ciu nguyén
cho Ong. Moi nguoi tu tap & Hozikan (Thién vién Chojuiji), trong
s6 d6 c6 Hatayama Sukemichi di kiéu t&i. Ong chao Sw Ryuho,
vi T6 thtr 13 cua thién vién, va xin hoi vé |1& cau nguyén. Sw giai
thich: “L& bdn muwoi chin ngay cé ghi trong Kinh dién. L& mét
tram ngay, mot nam va ba nam la theo truyén théng Trung
quéc. Vao ndm the 13 va 33, con cla St quan Nobinishi muon
bdo hiéu cho cha lan dau tién da thiét 1& cau nguyén. Sau 50
nam va 100 ndm va sau dé I& cdu nguyén duwoc ct hanh trong
chua chién ca & Nhat 1an Trung québc.”

Sukemichi héi: “Néu ngudi nao hia thiét 1& cau nguyén,
nhung lai khéng thwc hién thi linh hdn nguéi chét c6 chiu khé
khéng?”

Thién sw tra |&i: “L& cAu nguyén la chi d& nhac nhé con
chau nh& dirc hanh cla nguoi qua cb; mot cach biéu 16 long
kinh mé d& ho cau nguyén cho nguoi chét dwoc phuc lac.
Nhwng Kinh da day: hanh phuc hay dau khé ctia chinh nguoi
chét 1a do nghiép qua clia ho. Tuy nhién ciing can biét la nguoi
theo Thién téng thi con cé diéu gi hon thé niva.”
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The pupil persisted in asking that the teacher should declare
it, and finally the master glared at him and gave a great Katzu!
shout, whereupon he swooned and lost consciousness. After
some time the teacher gave another shout and Sukemichi
revived

The teacher said: “Well, how are they, the happiness and
pains of the departed? What you have experienced for yourself,
you do not need others to tell you.”

The pupil bowed with gratitude and said: “In all my seventy-
two years it is only now that | have come to know the real
meaning of the shout which the Zen priest gives before the
coffin at the funeral service.”

*k%k

But ability to kill and revive by a shout is not prized in Zen.
The Zen practice of the shout is quite different from that of the
warriors. The Zen shout is the spiritual realization of the
Diamond King’s sword, which by one shout has to be a means
to resolve ignorance and open up realization. It has to be
spiritually effective in changing by a single shout the six paths
and the four kinds of birth into Buddhahood. This is the
difference between the Zen practices of Katzu! and the kiai
shout of the warriors.
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Nguwoi hoc trd clr nan ni vi Thay phai néi rd vé viéc nay.
Cudi cung thi vi Thay quic mét nhin Ong ta, hét to 1&n mot
tiéng, khién Ong bét tinh, khéng con biét gi nira. M6t lat sau, vi
Thay lai hét tiéng niva va Sukemichi héi tinh.

Vi Thay bao: “Nguwoi thay thé nao vé hanh phic va dau khd
cla nguoi qua cd6? Nhitng gi nguoi can phai kinh qua cho
chinh minh thi khéng can nguoi khac chi.”

Ngwdi hoc trd vai chao vi Thay véi long biét on va bao:
“Trong subt bay mwoi hai nam, chi t&i bay gio téi méi hiéu hét
y nghia thyc sy tiéng hét clia Thién sw trwdc quan tai trong gior
tang le.”

*k*k

Nhung kha néng giét réi ciru séng lai bang tiéng hét khdng
phai la ctru cénh cua Thién. Sw tu tap vé tiéng hét cia Thién
hoan toan khac véi tiéng hét clia nguoi vé si. Tiéng hét cla
Thién la sw thuc ching tdm linh cda Kim Cuwong Vwong kiém,
nghia la dung phuong tién tiéng hét dé xéa tan vé minh va mé
clra gidc ngd. Chi mét tiéng hét ma c6 nang luc bién déi sau
duong va bon céi thanh nudc Phat. P4y la sw khéc biét gitra sw
Thién tap vé tiéng hét vdi tiéng hét cuia nguoi vo si.
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LESSON 7B
Commentaries:

The Four Noble Truths are another Dharma the Buddha
developed to cure the mind’s illness. After the Buddha was
enlightened under the Bodhi tree, for the following seven days
He considered whether or not. He should share the Dharma
with the world. Why did He hesitate? He did so because the
Dharma was radically different from the views held by ordinary
human beings. Would they understand what He could teach
them?

At that very moment, a celestial being (Brahma Deva)
appeared and said:

- Honored One, you are completely enlightened. And you
should use the Dharma to educate human beings.

The Buddha replied:

- The Dharma is very profound. Ordinary human beings who
hear these teachings will not fully comprehend them.

The Deva said:

- Honored One, in this world there are human beings who
have capacity and conditions favorable to receiving your
teachings. They can understand and practice them. Therefore
with skillful means you can educate human beings.

The Buddha accepted the Deva’s request. The Buddha then
went to find Kaundinya’s five brothers in Deer Park and
preached the Four Noble Truths.

77



BAI 7B
Giang:

B&i vi T dé Ia mot phap Phat phwong tién ché ra dé tri
bénh. Khi thanh dao dwéi coi bd-dé, bay ngay dau dirc Phat
phan van khong biét cé nén dem phap da dat dwoc chi day cho
moi ngwoi hay khéng? Tai sao phan van? Vi cai thay biét cua
Ngai khac han thay biét cia nguwdi pham tuc. Ba khac han thi
lam sao day nguw¢i pham tuc dwoec.

Luc Ay troi Pham thién thi hién thuwa:

- Bach Thé Té6n, Ngai da giac ngd vien man nén dem phap
giao hoa chang sanh.

Phat néi:

- Phép cua ta cao siéu, k& pham phu khéng thé Ianh hoi
duoc.

Pham thién thwa:

- Bach Thé Ton, trong thé gian cling co nhitng nguoi co
duyén nhiéu ddi, ho nghe Thé Tén day sé hiéu va tu dwoc. Vi
vay xin Ngai hay dung phwong tién ma giao héa chung sanh.

Phat lién chap nhan |0 thinh cau 4y. Nén sau do, Ngai di
tim nam anh em Kieu-tran-nhw & vuon Loc Uyén va thuyét bai
phap T de.
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The Buddha realized ultimate reality and ultimate truth and
therefore saw and understood all things as they truly are. We,
on the other hand, see everything through the distorting lense
of our illusions. We do not see or realize reality. As a result,
great suffering arises in us, because illusions cause suffering.
The Buddha taught, “Every living thing suffers”, and He
identified the innumerable kinds of suffering and distress that
afflict us. Because we live in a state of illusion, we are trapped
endlessly in the cycle of birth and death. The Agamas Sutra
describes the Four Noble Truths: Suffering, the Origin of
Suffering, the Cessation of Suffering, and the Path. From the
perspective of the Heart Sutra however the Four Noble Truths
are relative truths and not permanent reality.

The Buddha taught the Four Noble Truths so that human
beings might learn to cure the illness of their illusions. When
illness is cured, then the medicine must also be discarded. The
Four Noble Truths have the True Nature of Emptiness and are
impermanent. In fact, Suffering is not permanent, the Origin of
Suffering is impermanent, the Cessation of Suffering is not
permanent, and the Path is impermanent.

*k%k
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DPlrc Phat thdy dung chan ly dung & that, con chang ta thay
qua twéng twong, ché khéng phai sy that. Do dé phién nio
phat sanh. D6 la tai mé 1am khong thay dwoc 18 that. Phat noi
tat ca la khd, con nguwoi 1a khd. Ngai chi ra nhitng ndi khd dé.
Thé gian thay Iam 1an nén méi di trong trAm luan sanh t&r. Khé
dé, Tap dé, Diét dé, Pao dé dbi v&i kinh A-ham 1a bon chan ly,
bén 1& that. Nhwng véi tinh than Bat-nha thi bén chan ly do
cling la ddi dai, ché khong phai that.

Vi dé dbi tri véi cac bénh clia con nguwdi, cho nén Phat noi
T& dé. Bay gi& néu bénh lanh thi thudc ciing phai bd. Nén bdn
chan ly d6 ciing la Tanh khéng, khéng phai cé dinh. Nghia la
khéng cé Kho that, khong cé Tap that, khong co Diét that,
khéng cé Pao that.

*k*k
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The Four Noble Truths
The 4 Noble Truths are;

1. The Noble Truth of Suffering
2. The Noble Truth of the Origin of Suffering
3. The Noble Truth of the Cessation of Suffering

4. The Noble Truth of the Path that leads to the Cessation of
Suffering.

These four noble truths show us not only the nature of our
present life in its entirety, but also the possibility of moving
beyond this very limited existence into an existence that is free
from suffering and its cause.

1. Suffering:

We all have an instinctive wish to be happy and to avoid
suffering. But we do not realize that our suffering is ultimately
caused by the actions of our body, speech and mind. All our
actions, whether good or bad, create Karma. When this Karma
confronts  appropriate  conditions, we experience the
consequences of our Karma. Therefore, our suffering is not
accidental, random, or without cause. Our happiness is also
ultimately caused by our own actions of body, speech and
mind. Good actions create positive Karma, which “ripens” into
experiences that are positive and happy, when the conditions
are appropriate. Ultimate or true happiness has nothing to do
with temporary sense pleasures but refers to the higher states
of happiness — the happiness that remains unaffected despite
changing external circumstances. We can achieve the
cessation of suffering by following the path that leads to the
highest form of happiness.
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T Diéu bé
B6n Diéu Bé la:
1. Khé
2. Tap: ngudn gbc ctia Kho
3. Diét Khé
4. Pao: con dwdng dwa dén sy diét tan cia Khd

T& Diéu Dé khong nhirng chi cho ta thay rd ban chat cia
ddi sdng hién tai trong téng thé clia né ma con néi dén kha
nang vwot qua hién hiru vo ciing gidi han nay dé dén mot coi
khong con khod dau va nguyén nhan gay khé.

1. Khd

Chung ta luén cé ban nang mong wéc duwge hanh phuc va
xa lanh dau khé. Nhwng ching ta khong hiéu dwoc rang dau
khd gay ra chung quy la do hanh déng cla than, khau, y. Moi
hanh dong cla ta, du tét hay xau, déu tao nghiép. Khi nghiép
gdp nhan duyén thich hop, ching ta I&nh nghiép bao. B&i thé,
s dau khé cuia ta khong co tinh cach ngau nhién, tinh c& hay
khong c6 nguyén nhan. Hanh phuc cla ta cling la do hanh
dong cla than, khau, y. Hanh dong thién tao nghiép thién, “chin
mui” thanh qua hanh phuc va tw tin, khi nhan duyén thich hop.
Hanh phtc that sw hay téi thwong khong lién hé gi dén nhirng
thG vui gidc quan nhét thdi, ma chinh 1a trang thai hanh phtc
cao hon - mét niém vui vo nhiém cho du hoan canh bén ngoai
thay ddi. Chung ta c6 thé dat dén s diét tan ctia dau khd bang
cach di theo con dwdng dwa dén hanh phuc tdi thuwong.
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The Eight types of suffering are:

. The suffering of birth

. The suffering of old age

. The suffering of illness

. The suffering of death

. The suffering of encountering what is unpleasant
. The suffering of separation from what is pleasant
. The suffering of not getting what we want

. The suffering of the five aggregates.1

0 N 01~ WDN P

2. The Origin of Suffering :

Our suffering is a result of our Karma. Our Karma is the
result of our fundamental ignorance. No matter what form our
suffering takes, its ultimate origin lies in our ignorance. This
ignorance is our fundamental confusion about the nature of
reality, about how things actually exist.

Our fundamental ignorance leads to the creation of our
afflictive emotions — attachment and aversion — which in turn
lead us to create karmic actions and suffering. Delusion is a
blanket term for the combination of ignorance and the afflictive
emotions of attachment and aversion. Through the interaction
of ignorance, afflictive emotions, and karmic actions, we
experience suffering. However, we need a high degree of
awareness to appreciate this sequence.

! This suffering is caused when the five aggregates (Form, Feeling and
Sensation, Perception, Mental Formations or Volition, Consciousness) are
extreme (for example, a body that is too heavy, feelings that are excessive,
sensations that are hyper-reactive, perceptions that are distorted, mental
formations not based in reality, volition that is selfish, and consciousness that
is overly sensitive, egotistical, or unaware.)
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Bat kho la:

Sanh

Gia

Bénh

Chét

. Oan téng hoi

. Ai biét ly

. Cau bét dac

. Ngi &m xi thanh 1

® N oA WD

2. Nguén géc ctia Khé

DPau khé la két qua ctia nghiép. Nghiép la do sw v6 minh
can dé cla ta. B4t ké sw khd dau nhw thé nao, nguodn goc cling
la ttr vd minh. V& minh la sw bat giac, m& mit can dé, khong
hiéu dwoc ban chét cua thuc tai, cing phwong cach cac phap
hién htbu nhw thé nao.

V6 minh cdn dé dan dén sw hinh thanh phién ndo - quyén
niém va tdm san - diéu nay lai dan ching ta tao nghiép, bi dau
khd. Vong twéng la danh tir dé chi chung sw két hop cta vo
minh, phién ndo va long san han. Do sw van hanh hd twong
gitra v6 minh, phién ndo va _hanh doéng tao nghiép ma chung ta
chiu dau khé. Tuy nhién, can phai c6 mot sy tinh giac cao do
dé thau hiéu sw phdi hop nay.

! Phién ndo nay la do su cuc doan cua Nam Uan: Sic, Tho, Tudng, Hanh,
Thirc. Vi du: mot than thé qua nang né, tinh cam qua do, cam xuc qua manh,
nhan thirc sai 1am, tu twdng xa roi thuc té, tim y ich ky, y thirc qua nhay cam,
ich ky hay bt giac.
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3. The Cessation of Suffering

The meaning of Cessation:

True cessation is not the process of ending suffering; true
cessation is a state of complete realization. It means having
completely terminated emotional afflictions and having fully
realized the path; it is liberation from the causes and the effects
of suffering, and it is a state where there are no more Karmic
causes and consequences that keep us in samsara, the cycle
of birth and death.

Realizing the Nature of Emptiness

True cessation is fully realizing the nature of emptiness and
liberating oneself from the cycle of birth and death. How does
one fully realize the nature of emptiness? To understand
emptiness we should first understand how causes and
conditions interact. Phenomena come into being through
‘conditioned arising”, the coming together of causes and
conditions mutually influencing each other. Everything is in
constant flux; nothing remains the same, one instant to the
next. From this process all phenomena arise, deteriorate, and
eventually cease.

Since everything is in flux, without a permanent nature or
identity, there can be no separate, identifiable “self”. We call
this quality of selflessness in phenomena “emptiness”. This
emptiness of substantial reality we call “no-self”.

Those who realize the nature of emptiness also realize their
Buddha-nature. To deeply and fully realize Buddha-nature is to
become an arhat, a noble one who has attained cessation. The
four characteristics of an arhat are:
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3. Sw Diét kho

Y nghia clia sw diét tan

Sw diét tan dung nghia khong phai 1a tién trinh chdm dut
khd dau; ma la trang thai thau triét toan dién; nghia la dot bod
hoan toan nhirng vong twéng dién ddo, chirng dat dao, khong
con bi nhan duyén phién ndo chi phéi, khéng con nghiép
duyén, nghiép bao git¥ ching ta trong luan hdi, sanh tc.

Nhan chan dwgc Tanh Khong

Sw diét tan dung nghia la hoan toan hiéu dwoc Tanh Khéng
va thoat khai luan hoi sanh tlr. Lam thé nao dé hiéu dwoc Tanh
Khong? Trwédc hét ching ta phai hiéu nhan duyén van hanh hé
twong nhuw thé ndo. Moi hién twong van hanh do nhan duyén
sanh kh&i. Cac nhan duyén tu héi va cing anh huwéng lan
nhau: moi th& déu tudn chay, khéng gi bat bién tr sat na nay
dén sat na khac. Trong tién trinh nay, van phap sanh kh&i, bién
hoai, va cudi cling diét tan.

B&i moi thr luén thay dbi, khdng c6 mét tinh cach hay ban
chét thwong tru, nén khéng cé cai ‘ngad’ riéng biét, cé thé nhan
dién. Ta goi ban chat vd ngad nay clGa van phap la ‘Khong'.
Tanh Khéng cla thuc tai can dé ta goi la ‘Vo nga’.

Nhitng ai nhan chan dwoc tanh Khéng ciing thdy dwoc
Phat tanh. Khi nhan dwoc Phat tdnh mot cach sau sic va toan
dién, nguoi d6 tré thanh vi A-la-Han, bac vé thwong da dat dén
giai thoat. Bén tinh cach clia mot vi A-la-Han 1a:
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- all defilements have been purified,
- all that needs to be done has been done,
- all future rebirths have been exhausted, and

- liberation from karma and its consequences has been
achieved.

This is realizing the true nature of emptiness.
Nirvana

Nirvana in Sanskrit means ‘extinction quiescence’. Extinction
is the complete cessation of suffering and the termination of the
samsaric cycle. Quiescence means that fundamental ignorance
and its vexations' have been eradicated and permanently
extinguished.

There are two levels of Nirvana: Nirvana with remainder? and
Nirvana without remainder®. An arhat who has realized Nirvana
with remainder has been liberated from all mental defilements
but the “Karmic body” still remains. The body is still subject to
the misfortunes that can befall a body, but this body does not
have the ordinary person’s suffering.

The arhat still experiences physical pain and difficult
situations but being completely free from the klesas — desire,
hatred, and delusion — the mind does not suffer. Such was the
case with many of the Buddha’s disciples who became
enlightened.

! Vexations (klesas): passions, defilements, troubles — subtle mental and
spritual sufferings.

% The cause but not all the effects of reincarnation having been destroyed.

® Both the causes and effects of reincarnation having been extinguished.
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- TAt ca phién ndo déu da dut sach

- Nhirng gi can lam déu da lam xong
- Khéng con tai sanh nira

- Giai thoat khoi nghiép bao

Do chinh la nhan dwoc Tanh Khéng.

Niét ban

Niét ban tiéng Sanskrit 1a ‘diét tan an tinh’. Diét tan 1a s
chadm dit hoan toan phién ndo va vong luan héi. An tinh cé
nghia 1a vé6 minh can dé va phién ndo' déu da dwoc dut trir,
diét sach vinh vién.

C6 hai thir Niét ban: V6 dw y? va Hiru dw y Niét ban®. Vi A-
la-Han dat dén Hiru dw y Niét ban thi phién ndo déu da diét tan
nhung ‘bdo than’ van con. Than van con chiu nhitng dau khd
c6 thé xay t&i, nhwng khéng con sw phién ndo thwéng tinh.

A-la-Han van cdm dwoc nhitng dau khé noi than va nhirng
hoan canh éo le nhwng b&i hoan toan khéng con bi duc, han,
v minh chi phdi nén tam khong khé. D6 la trwéng hop clia cac
dé ttr da chirng dac ctia Phat.

! Phién ndo (Klesas): dam mé, su 6 nhiém, nhiéu vén dé - phién ndo tinh than
va tam linh vi té.

2 Chi trir diét nguyén nhéan chir khong phai tat ca hau qua cta luan hi.

® Ca nguyén nhan va hau qué cia luan hdi déu trir diét
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The second kind of Nirvana is Nirvana without remainder
(parinirvana), where the life cycle terminates with no trace of
the five skandhas, and no future Karmic consequences. From
the perspective of individual liberation, an arhat or a Buddha
who enters Nirvana without remainder may choaose to no longer
reappear in the three realms of existence.

Both kinds of Nirvana are reached at the fourth fruition level
of the arhat path, the level of ‘no more learning’. The three
previous stages are all called stages ‘with further learning’,
where there is still a need for the practitioner of the arhat path
to continue to practice.

4. The Eightfold Noble Path

When the Buddha expounded the Four Noble Truths to five
ascetic monks at Deer Park, in India, he explained the fourth
noble truth as the path of liberation from suffering. By this he
meant the Eightfold Noble Path, the eight practices that can
lead one to the cessation of suffering. These are right view,
right intention, right speech, right action, right livelihood, right
perseverance, right mindfulness and right concentration.

Right View

The first noble path, right view, is the correct understanding
of the true Dharma, especially the Four Noble Truths, the three
Dharma seals (three marks of existence), and the twelve links
of conditioned arising. Faith based on a correct understanding
of the Dharma is fundamental to right view. As Buddhists we
must not rely on blind faith. Right view is the most important
step of the Eightfold Path in accomplishing cessation.
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Ther hai 1a Niét ban V6 du y, khi doi séng diét tan, khong
con dau vét ngi uan, hay nghiép bao trong twong lai. Trén
quan diém giai thoat ca nhan, mot vi A-la-Han hay Phat nhap
Niét ban V6 dw y cé thé quyét dinh khéng vao ba cdi niva.

Ca hai thiz Niét ban déu dat dén & con duong T& Thanh V6
hoc. Ba bac con lai dwgc goi la ‘hiru hoc’, nghia la van con nhu
cau de ngudi hanh dao A-la-Han tiép tuc tu tap.

4. Bat chanh dao

Khi Phat day T diéu dé cho 5 vi tu khd hanh & Loc Uyén,
An d6, Ngai day T diéu dé 1a con dwong thoat khd. Khi noi
diéu nay Ngai muén noéi dén Bat chanh dao, 8 phép tu c6 thé
dwet trir phién ndo. D6 1a: Chanh kién, Chanh niém, Chanh ngi,
Chanh nghiép, Chanh mang, Chanh tinh tadn, Chanh tw duy,
Chanh dinh.

Chanh kién

Chanh dao th& nhat, Chanh kién, 1a sw hiéu ding dan gido
phap, nhat la T diéu dé, ba Phap 4n va mwoi hai nhan duyén.
Niém tin dwa trén sw hiéu biét gido phap dung dan la nén tang
cho Chanh kién. La Phat tt, ching ta khong nén tin mu quang.
Chanh kién 1a bwéc quan trong nhét trong Bat chanh dao dé
hoan thanh sw doan trtr.
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Right Intention

The second step of the Eightfold Noble Path is right
intention, which means ‘correct thought’ and ‘correct reflection’.
As Buddhists we should hold correct views but we should also
integrate them into our thinking and into our very being. To
accomplish this we must reflect on what we have heard and
learned. Understanding the origin of suffering, we will develop
right intention and affirm that suffering can be ended. With that
conviction we integrate the Four Noble Truths into our thinking
and into the actions of our body, speech and mind, and we
engage in the path. This is what meant by right intention.

Right speech

Right speech is the cultivation of the four precepts governing
speech (In the Ten Good Deeds Sutra):

1. Speak the truth and abstain from uttering falsehoods, of
which the most serious are claiming to a Buddha when one is
not, and claiming to be enlightened when one is not.

2. Refrain from slander or divisive speech that can create
discord.

3. Speak pleasantly and courteously, and refrain from harsh
language that can cause suffering to others.

4. Refrain from frivolous chatter, and idle or malicious
gossip.

When practiced as virtues these rules of speech help to
purify our mind and actions.

Right Action

Right action refers to abstention from killing, stealing, sexual
misconduct, lying, and taking of intoxicants - the five precepts.
We receive the five precepts when taking refuge in the Buddha,
the Dharma, and the Sangha. To observe the five precepts is
right action. If we engage in right action we don’t create
negative karma that leads to suffering.
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Chanh niém

Chanh dao th hai la Chanh niém, c6 nghia la ‘tw twéng
ding dan’ va ‘nghi suy dung dan’. La Phat t&, ching ta phai co
chanh kién nhung ~cling phai dem chanh kién vao cach suy
nght va trong doi sbng. Dé dat dwoc diéu nay, ta phai suy nghit
vé nhirng diéu da nghe, da hoc. Hiéu dwoc nguon goc cua dau
khd, ta sé phat trién dwoc Chanh niém va biét chac la khd dau
c6 thé diét tan. V&i niém tin d6, chung ta dem T diéu dé vao
trong cach suy nghi va hanh déng, trong ngén ngir va tv twéng
dé di vao dwong dao.

Chanh ngir

Chanh ngi 1a sy gitr gin bén giGi lién hé dén miéng™:
1. Noi l0i chan that, khong noi 101 ddi tra, nang nhét 14 cho minh
thanh Phat hay chirng dac trong khi minh khéng phai.
2. Khong nai 1&i vu khdng hay chia ré gay bat hoa.
3. No6i 16 hoa nha, lich sw; dirvng noi 1&i thd ac gay dau khd cho
nguwoi khac
4. Khéng ban luan vo ich, thi phi acy.
5. Gilr nhirng gi¢i nay thi tdm tri va hanh déng sé dwoc trong
sach.

Chanh nghiép
~ GOm nam gioi: khong giét hai, trom cap, ta dam, noi déi,
uodng rwou va cac chat say. Chung ta tho nam gioi khi quy y
Tam bao. Gilr nam gidi la Chanh nghiép. Neu c6 Chanh nghiép
ta sé khong tao nghiép ac, dwa dén dau kho.

! Trong Kinh Thap Thién
92



Right Livelihood

Right livelihood means earning one’s living in accordance
with Buddhadharma, and not causing harm to oneself or others
while doing so. There are therefore many kinds of right
livelihood, and many kinds of wrong livelihood. The Buddha
proscribed earning one’s living through breaking any of the
precepts of right speech and right action. Wrong kinds of
livelihood also include making one’s living through deception,
through self-aggrandizement, through occult practices, through
false claims about oneself, and through exaggeration. There
are subtle distinctions among these but they all involve
deception and exploiting others. In connection with right
livelihood, the Buddha said in the Nikayas Sutra, “This holy life
is lived for the sake of restraint, for abandoning [delusion], for
non-attachment, for cessation.”

Right Effort

The sixth noble path is right effort, or perseverance, and
refers to the four proper lines of exertion, or endeavor:

1. To cut off unwholesome actions that have already
commenced,

2. To abstain from starting unwholesome actions; that have
not yet commenced,

3. To develop wholesome actions that have not yet
commenced, and

4. To increase wholesome actions that have already
commenced.

By ‘acts’ or ‘actions’ is meant physical acts as well as words
and thoughts. Right effort is endeavoring to attain whatever in
the Dharma is attainable through faith, diligent application, and
perseverance.
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Chanh mang

Chanh mang la sinh séng theo ding Phép, khong tw lam
hai minh hay nguoi khac. Béi thé, co nhiéu cach sbng dung
hay sai. Phat ngan cdm sinh séng ma lai pham vao nhirng gioi
trong Chanh ngl* va Chanh nghiép. Ta nghiép con gom sinh
song bang cach Itra déi, tw nang cao minh I&n, hanh dong mot
cach bi an, tw phong cho minh nhitng diéu khéng thuc cé, hay
thdi phdng I&én. Cé nhitng khac biét nhiém nhat gira nhirng ta
nghiép nay, nhwng néi chung, tat ca déu 1a sy lira déi hay loi
dung ngudi khac. Birc Phat da néi nhw sau trong Kinh A ham:
“Cudc doi thiéng lieng nay la dé séng khac ky, tr bd, khong
quyén niém va diét tan”

Chanh tinh tan

~ Chanh dao thtr 6 la Chanh tinh tan hay sw kién tri, lién quan
dén bon diéu can lam:

1. Trir diét cac ac phap da sanh

2. Khéng lam cac ac phap chwa sanh
3. Phat trién cac thién phap chwa sanh
4. Tang trwdng cac thién phap da sanh

Hanh déng bao gdm 1&i néi, viéc lam va tw twéng.
Chanh tinh tan 1 cb gang dat Gén bat ky Phap nao co thé
dat dwgre nhd niém tin, sw tu tap mién mat va bén chi.
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Right Mindfulness

We should practice right mindfulness in order to concentrate
or focus the mind. One approach to mindfulness practice is to
contemplate the six objects of mindfulness: the Buddha, the
Dharma, the Sangha, the precepts, the merit of renouncing
worldliness, and the merit of good deeds. The six mindfulness
practices are really the prerequisites for engaging in the four
foundations of mindfulness: of body, of sensation, of mind, and
of dharmas (external and mental objects).

It is not necessary to practice all six mindfulness practices
before practicing the four foundations. You can choose any one
of the six as a preparatory practice. When we engage in the
four foundations of mindfulness, we can enter the eighth noble
path of right concentration.

Right Concentration

Right concentration consists of a repertory of samadhi
practices. It would not be possible here to detail all of them, but
they include the seven expedient stages:

1-5 : the five methods of stilling the mind,
6 : the four foundations of mindfulness, and

7 : the path of seeing, which is also the practices of the
sixteen aspects of the Four Noble Truths.
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Chanh Tw duy

Chung ta phai tu tap Chanh niém ngd hau tap trung tam tri
dé quan xét. Mot phwong cach dé thuc tap chanh niém |a xem
xét sau ddi twong quan niém: Phat, Phap, Tang, Gioi, Birc tir
bd va Thién phwéc. Sau phap quan nay la diéu kién tién quyét
dé tién vao T& niém x&: Than, Tho, Tam, Phap (ngoai phap va
ndi phap).

Khéng can thiét phai thwc tap sau phap quan niém trudc
khi thwe tap T& niém x&. Ban c6 thé chon bat ky moét trong sau
phap quan niém dé thwc tap so khéi. Khi di vao T& niém xu ta
c6 thé nhap vao Bat chanh dao:

Chanh dinh

Chanh dinh gdm toan bé phép tu tap vé dinh. Ta khong thé
ké da chi tiét, nhwng né bao gdm bay giai doan

1-5: ndm phwong phap dé an tam

6 :Twniém x&

T Kién dao, ciing la phap tu cta 16 khia canh cta T
diéu dé
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The Four Noble Truths and The Twelve Links

The first noble truth, the existence of suffering, is related to
the seven-fold links of consciousness, name-and-form, the six
sense faculties, contact, sensation, birth and aging/death. The
second noble truth, the origin of suffering, is related to the five-
fold links of ignorance, action, desire, grasping, and existence.
In terms of the Four Noble Truths, you could say that the set of
five are the causal factors and the set of seven the effects,
namely, our being caught in the cycle of suffering. The origin of
suffering causes suffering; suffering is dependent on its origin,
and will not exist without it.

The Four Noble Truths and the Three Seals

The three Dharma seals affirm that all conditioned things are
impermanent, all suffering is caused by fundamental ignorance,
and all dharmas are without self. Let’s relate these ideas to
understanding suffering, severing the causes of suffering,
attaining cessation, and cultivating the path. Realizing the first
noble truth of suffering and the second noble truth of the origin
of suffering depends on realizing impermanence and
selflessness. This realization consists in separating from
suffering, and cutting off its origins. The third and fourth noble
truths tell us that to reach extinction-quiescence we must
engage in the path. To engage in the path is to govern oneself
by the principles of impermanence and seflessness. With these
principles in mind we can separate ourselves from suffering and
eliminate its very origins. When we truly understand that
suffering is impermanent and does not truly exist because its
true nature is fundamentally empty, we are headed in the
direction of cessation
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T diéu dé va 12 nhan duyén

Diéu dé dau tién: Kho, lién hé dén bay tang Iop cla y thirc,
Danh va Sac, Sau can, xuc cham, nhan thirc, sanh, gia, chét.

Diéu dé thtr hai: Tap, lién hé véi Ngi trién cai: V6 minh,
Hanh, Duc, Tham, Sinh ttr. N6i dén T diéu dé, ban co the bao
khi chung ta bi mac véo‘sinh, tr thi Nam thép sO la nhan v?
Bay Phap so la qua. Nguon goc cua dau kho tao thém dau kho;
dau kho & thuéc vao vé minh va sé khéng hién hiru néu khong
c6 vb minh.

T diéu dé va Tam Phap an

Tam Phap 4n xac nhan cac phap van hanh déu la vo
thwong, moi khd dau 1a do codi géc v minh, va cac phap déu 13
v nga. Chung ta hay nbi két nhirng diéu nay véi Khd, Tap,
Diét, Pao. Nhan ra dwgc Diéu dé thir nhat: Khé va th hai: Tap
tuy thuéc vao sy nhan thic vé thwdng va vo nga. Céd dugc
nhan thirc nay la nhé tach ra khdi phién ndo va dep tan gbc ré.
Diéu dé thr ba va bdn day ching ta muén dat dén sy diét tan,
tinh 1ang thi phai di vao duong dao. Dan than vao con dwong
chinh 1a tw diéu phuc minh bang nhrng nguyén tac vo thwong
va v6 nga. Nho nhitng nguyén tac nay ta tach ra khdi phién
nao va diét tan goc ré. Khi thuc sy hiéu dwoc phuen nao la vo
thwong, khéng thue cé béi tw tanh la Khéng, ching ta dang di
trén con dudng diét tan.
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(*) All conditioned phenomena arise, deteriorate and cease.
In order to mitigate or stop suffering in the face of this reality,
Buddhist practitioners can use various methods. This is
illustrated by the story of Bodhidharma's interview with Hui-k'o.

When Hui-k’o told his master Bodhidharma how troubled he
was in his mind, the latter at once demanded that he produce
this troubled mind before him so that he could calm it for its
owner. When Hui-k'o complained about his mind being in
trouble, he used the term “mind” in its conventional meaning,
which indicated that his thoughts were following the
conventional line of reasoning. That is to say, Hui-k’o cherished
an unconscious belief in the reality of an entity known as
‘mind”. This belief involved a dualistic interpretation  of
existence. That caused Hui-k'o to interpret his experiences
based on dualistics concepts. As long as a person sees reality
through the “lense” of duality, and believes in the reality of a
mind entity, that person can not attain full realization.

Hui-k’'o must have spent many years in this search for a
mind, with which he was supposed to be endowed,
philosophically or logically as well as conventionally. Finally, it
must have dawned upon him that there was after all no such
entity known as mind. But this recognition failed to ease the
discomfort in his mind, because it still lacked a final “stamping”;
that is, this recognition did not break out in his consciousness
as an ultimate realization. He appeared again before
Bodhidharma and gave an answer to the master's former
demand to see his mind: “l seek for the mind but it is not
attainable”, said Hui-k'o. Bodhidharma now exclaimed, “I have
put your mind at peace!”

(*) Cac phap hiru vi sanh khéi, bién hoali, diét tan. Bé giam
bot hay tri diét’su’ kho dau trong cudc song thwe ‘tai, hanh gia
Phat giao co6 thé sir dung nhiéu phwong phap. Dieu nay dwoc
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chirng t& qua cau chuyén Té6 B6 Pé Pat Ma tra van T6 Hué
Kha.

Khi Hué Kha trinh Sw phu B6 Dé Pat Ma la tam Ngai khéng
an, So T6 bao: Ong dem tdm day ta an cho. Khi Hué Kha bao
la tam khong an, Ngai dung chi TAm trong nghia quy wéc, vé
nhitng tv twéng di theo con dwdng suy nghi thwong tinh.
Nghia 1a Hué Kha ém 4p niém tin v thirc noi mét téng thé thuc
tai clia cai tam goi 1a “tam”. Niém tin nay nam & sw suy dién
nhi nguyén vé hién hitu, khién Hué Kha dién giai kinh nghiém
cla minh can c trén nhirng quan niém nhi nguyén. Bao lau
ma mot ngudi con nhin thye tai qua lang kinh nhi nguyén, con
tin vao mot tbng thé goi la tm thi ngwdi dé khong thé nao dat
dén giac ngd hoan toan.

C6 1& Hué Kha da mat nhiéu nam thang dé tim kiém cai
tam, ma Ngai von da co sdn vé mét triét ly, hop Iy hay theo quy
wée. Rét cuc, han trong tam Ngai da chém lén y nghi rang cubi
cung chang cé téng thé nao goi 1a tam. Tuy nhién nhan thirc
nay khong lam ngudi di cam giac bét an trong tam bai con thiéu
s 4n chirng, b&i sw tric nhan nay van chwa lam tri thiec Ngai
bung v&, dat dén giac ngd tdi thwong. Ngai lai dén truéc Bd Dé
Dat ma va bao: “Con tim tdm khong ra”. Bd d& Dat ma bao: “Ta
da an tam cho nguoi roi”.

100



Hui-k'o then had a real experience; this authoritative
“stamping” on the part of the master broke the intellectual
barrier and made Hui-k'o go beyond the mere formulation of his
insight about the unattainability of a mind. Without
Bodhidharma’s absolute confirmation, Hui-k’'o would not have
realized the true nature of his mind. Now Hui-k'o’s mind was at
peace.
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Luc d6 Hué Kha méi thwe chirng. Sy 4n chirng van nang
cta vi Thay da dep bd di rao can cia tri thirc, dwa Hué Kha
vuot khdi cai khung cha tri thirc vé mot tam khoéng thé nam bat
duwoc. Néu khong cé s xac quyét manh mé clia B6 dé Dat ma,
han Hué Kha da khong hiéu dwoc ban tam. Va bay gid thi tam
Hué Kha da thwe sw binh an!
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Story
Death

Death is the separation of the body from consciousness; that
is all. The body developed from the five elements and it will
dissolve back into the elements, but consciousness did not
develop from the elements. Since the mind is different from the
elements, it will flow on continuously.

We might doubt the existence of past and future lives,
because we think nothing exists beyond what we can perceive
with our senses. But actually, we are uncertain.

What happen after death, according to the Buddhist
teachings, is that the body, the form aggregate, does not
continue, but the other four aggregates of feeling, perception,
mental formations, and consciousness continue. In terms of
consciousness, the habitual tendencies connected with the five
sense consciousness, and the mental consciousness, the
emotional consciousness, and the alaya consciousness travel
to the next life. The alaya is the subconscious mind that is
mixed with karmic habitual tendencies. This deepest part of
consciousness goes on to the next life.

Habitual tendencies are one part of karma. After people die
they no longer have the eye, ear, nose, tongue, and body
consciousness. Although the five sense consciousnesses are
not active at that point, their habitual patterns continue. It is the
same as when you are dreaming: your five senses are not
functioning, but you still perceive yourself seeing and hearing
and talking. Actually, those things are not happening; they are
only habitual perceptions.
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Truyén
Sw chét

Chét 1a sy tach roi than thé ra khéi thirc, don gidn chi la
vay. Than phat trién 1a nhé vao ngil dai' nén ching sé tré vé lai
cac dai, nhwng thire thi khong sanh khéi tir cac dai. B&i nd
khac biét v&i cac dai nén sé tiép tuc luan lwu.

Chung ta c6 thé nghi ngd sw hién hiru ctia doi séng qua
khi va twong lai, bdi ta nghi khong gi cé thé ton tai ngoai
nhirng diéu cé thé cdm nhan bang cac can. Nhung thuce ra thi
ta cling khong biét chac may.

Theo gido ly Phat gido, diéu xay ra sau khi chét 1a than: sac
a4m sé& khong ton tuc niva, nhwng bdn 4m con lai: tho, twéng,
hanh, thirc van con twong tuc. V& mat thirc, tap khi lien két voi
tién ngd thirc; va thire th sau, thi bay, thir tam- alaya sé tiép
tuc qua doi sau. Alaya la tam vo thirc két hop véi nghiép thirc.
Phan sau thdm nhat nay cla thirc sé tiép tuc qua doi sau.

Tap khi 14 mot phan cta nghiép. Sau khi chét ngudi ta
khéng con nhan, nhi, ty, thiét, than thic niva. Du lic nay tién
ngl thirc khdng hoat ddng, nhwng tap khi van con twong tuc.
Ciing y nhw khi nam mo’: tuy nam thirc khéng van hanh nhung
ban van cdm nhan 1& minh dang thay, nghe, néi nang. Thuc sw
thi nhitng diéu nay khong xady ra ma chi thuan la nhirtng nhan
thire theo tap nghiép.

Similarly, in the bardo state there is no sensory activity, only
habitual tendencies. In that way the alaya and the habitual
patterns go together to the next life.

It is the conscious mind that reincarnates. One could say that
the mind travels to the next stage, and when it encounters the
necessary conditions, there is rebirth. This is not the
reincarnation of a truly existing, permanent mind, because the
nature of the mind is emptiness. In fact, it is only because of
emptiness that it is possible to be reborn. If the mind were
permanent, it could not change. We are reborn due to

! Pét, nudc, gi6. lra, khong
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ignorance, and once the ignorance is removed through the
realization of emptiness, we are not forced to reincarnate.
People who realize the nature of the mind are liberated and do
not reincarnate by the power of karma.

*k*k
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Twong tw nhw vay, trong tinh trang “chét’, khéng con
nhirng hoat déng vé giac quan ma chi la tap khi. Khi do, thirc
alaya va tap khi cuing luan chuyén qua doi sau.

Chinh thirc di tai sinh. Ta c6 thé néi la thirc di qua giai doan
ké tiép, va khi gap dd nhan duyén thi co sw tai sinh. Day khong
phai 13 sw tai sinh cia mét linh hén thwe sy hién hiru va bat
bién, b&i ban chat ctia tam la ‘khéng’. Trén thuc té, chinh nh&
sw réng khéng nay ta méi co thé dwoc tai sinh. Néu tam trwdng
ctru thi khong thé nao thay ddi. Chung ta bi tai sinh 1a do vo
minh; mét khi thoat khdi vé minh nh& sw liéu ngd tanh khong thi
ta khong budc phai tai sinh niva. Ai gidc ngd duwoc ban chat cla
tam sé duwoc giai thoat va khong bi tai sinh do nghiép Iwc.

*k*k
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Story
Heaven And Earth Broken Up

Tadamasa, a senior retainer of Hojo Takatoki the
Regent, had the Buddhist name Anzan (Quiet Mountain). He
was a keen Zen follower and for twenty-three years came and
went to the meditation hall for laymen at Kencho-ji. When the
fighting broke out everywhere in 1331, he was wounded in one
engagement, but in spite of the pain galloped to Kencho-ji to
see Sozan, the 27™ teacher there. A tea ceremony was going
on at Kencho-ji, and the teacher seeing the man in armour
come in, quickly put a teacup in front of him and said, ‘How is
this?’

The warrior at once crushed it under his foot and said,
‘Heaven and earth brohen up together.’

The teacher said, ‘When heaven and earth broken up, how is
it with you?’

Anzan stood with his hands crossed over his breast. The
teacher hit him, and he involuntary cried out from the pain of his
wounds.

The teacher said, ‘Heaven and earth not quite broken up
yet.

The drum sounded from the camp across the mountain, and
Tadamasa galloped quickly back. The next evening he came
again, covered with blood, to see the teacher. The teacher
came out and said again, ‘When heaven and earth are broken
up, how it is with you?’

Anzan, supporting himself on his blood-stained sword, gave
a great Katsu! And died standing in front of the teacher.

*k%k
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Truyén
DPat Troi Sup P6

Tadamasa, mét twong quan tay tung cao cap trong doi
hoang gia, c6 phap danh la Anzan (An Son). Ong la mét nguoi
tu tap Thién nghiém chinh trong sudt 23 nam & mot Thién
dwong danh qho cw si chua Kien Trweong (Kencho-ji). Khi chien
tranh bung no khap noi nam 1331, tuy bi thwong trong mot
cudc giao tranh, éng van phi ngwa ve chua dé gap Sozan, vi
Thay th 27. Lic d6 dang c6 budi thién tra & chua. Khi thay
twéng quan trong vé phuc di vao, vi thay nhanh nhen [ay ngay
mot tach tra dat trwdc mat anh ta va héi: “Thé nay la thé nao?”

Lap tre vi twdng quan l&y chan dap nat tach tra va bao:
“Troi dat sup dd ciing mét luc”

Vi thay héi: “Khi dat troi sup db thi ngwoi ra sao?”

An Son dirng vong tay trwéc ngue. Vi théy danh vao anh,
du khéng muon anh van thét Ién dau dén bédi vet thuwong.

Vi thay bao: “Héa ra dét troi chwa sup do!”

Tréng dé tir doanh trai bén kia nui va Tadamasa voi va phi
ngwa trd lai. Toi hdm sau, anh ta lai dén gap vi thay, minh day
mau. Vi thay di ra va lai hoi:

“Khi dat troi sup dd thi nguwoi ra sao?”

: An Son, twa pguc‘)’i trén thaph kiém dadm mau, thét Ién mot
tieng va dirng chét tredc mat thay.

*kk
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LESSON 8
Sutra:

There is no wisdom, no attainment, and nothing to
attain.

Commentaries:
There are three stages in practicing the Prajnaparamita.

The first stage is the Prajnaparamita as language; the
second stage is the Prajnaparamita as insight, and the third
stage is the Prajnaparamita as true appearance or true nature.
The second stage, the Prajnaparamita as insight means that we
have a profound understanding of the Prajnaparamita, but this
level of understanding or wisdom is temporary, and we don’t yet
realize the ultimate truth that is true nature (1). Although such
understanding makes it possible for us to master and eliminate
our illusions and recognize the truth, we must then let go of the
wisdom that led us to that recognition. In the third stage, we
fully recognize the true meaning or true nature of the
Prajnaparamita. Arriving at the recognition of true nature (2) is
like arriving at the other shore (the shore cuda liberation) and
we feel a great sense of ease and relief. Upon arriving at a
recognitiong of the true nature or the Prajnaparamita, we no
longer need all the means that helped us arrive at this
realization.

We often believe that the person who reaches the other
shore is a Noble One, or a Supernatural being. We believe that
the being on this shore (the shore of suffering) is a human
being and that this shore is illusion, and the other shore is
enlightenment. Explore this idea carefully: A human being goes
from this shore to the other shore. When he is on this shore and
when he reaches the other shore, is he the same person or a
different person? He is the same person. This is why the Heart
Sutra tells us there is no attainment. Why? It is because, if we
can attain something, then that something is not inherent in us.
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BAI 8
Kinh

Khéng c6 tri tué ciing khéng cé chirng dac.

Giang

Nhw t6i da noi Bat-nha chia ra ba th: Van tw Bat-nha,
Chiéu kién Bat-nha va That twéng Bat-nha. Thé nén chung ta
phai hiéu quan chiéu la tri tam thdi, khong phai that. Vi mé 1am
nén phai dung tri nay dé trr dep mé 1am. Dén luc da nhan dung
|& that roi thi tri &y (xem nhw phwong tién) ciing bd luén. Bén
chd that twéng Bat-nha 14 chang ta da 1én dwoc boy, da tu tai.
Chung ta da dén chd an toan roi thi tat cd phuong tién khéng
can dung nira.

Nguwoi ta thwong bao Ién duwgc bd la chirng Thanh. Bén
nay la pham phu, bén kia la Thanh nhan; bén nay la b&o mé,
bén kia la bén giac. Nhwng néu xét ki mot ngudi tir be bén nay
qua b& bén kia, khi & bo bén nay va khi dén bd bén kia, con
nguwoi dé la mét hay khac? Ciing con ngwdi do thdi. Cho nén
Bat-nha ndi ctru kinh khéng cé chd duwoc (3). Tai sao? Vi dwoc
la dwgrc mot cai gi ngoai minh.
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The practice of meditation on Prajnaparamita helps us to
dissolve our illusions and awaken. But the person who is
awakened is the same person who was deluded, and thus the
Heart Sutra tells us there is no attainment. The Vietnamese
have a saying, “The nose and eyebrows are exactly the same,
but the mind of a human being and the mind of the Noble one
are miles apart.” This means when a person awakens from his
illusion, he has the same nose and eyebrows as when he was
drowning in his illusions. The difference is only in his mind and
not in his appearance.

When we are trapped in illusions, we live in misery. When
we awaken and are no longer trapped in delusion, all of our
miseries come to an end. Where does that inner peace come
from? It comes from nowhere; it is simply the result of the
transformation of our mind. Delusion brings about misery,
awakening brings about inner peace, and there is nothing to be
attained. That is why the Heart Sutra tells us there is no
wisdom, no attainment, and nothing to attain. A person who
practices the Prajnaparamita with no desire to develop wisdom
and no desire to attain anything at all is called a Bodhisattva.

*k%k
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Con viéc tu cla chung ta tr mé dén tinh, khong c6 hai nén
ndi khéng ché dwoc. Nguwoi xwa noi: “Nhw nhau doc miii ngang
may, long pham long Thanh khac nhau ngan trung” la thé.
Cung la mii doc may ngang nhw nhau, hdi mé 1a ching sanh
thi cling la may ngang mii doc. T&i chirng thirc tinh thi cling
may ngang mii doc ché ¢ khac gi dau. Tuy nhién khac & chd
ldong pham long Thanh, ché con nguwdi khdng cé hai. Bé cai mé
thi cai giac hién bay.

Nhw vay ngay xwa bi ket nén khé dau, bay gid tinh khéng bi
ket nén hét khd dau. Sy an vui d6 & dau dem lai? Khéng & dau
hét, chinh tdm minh chuyén. Mé téi thi khd dau, tinh giac thi an
lac, ch& khéong chirng khong dwoc cai gi ca. Vi vay nén noi
khéng c6 tri tué cling khéng cé chd dwoc, la hanh ctia Bo-tat.

*k*k
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(1) This understanding is consciousness. But this
consciousness at this stage ceases to attach to six sense
objects and changes direction to observe our mind. Therefore
this  consciousness is called ‘reverse observation
consciousness”. This consciousness little by little becomes
stronger and matures, and it transforms itself into Prajna-
wisdom.

(2) The two verses below express the mind state of Prajna as
insight and Prajna as true nature. One piece of empty solidity,
beyond saying and feeling. This is how humans and gods see
Subhuti.

Have you heard how Subhuti was sitting quietly on a cliff when
all the gods showered him with flowers to praise him:

The venerable Subhuti said, “Who is showering down these
flowers in praise?” The gods replied, “We honor you for being
good at expounding the Prajna wisdom.” Subhuti said, “I have
never spoken a single word about Prajna wisdom; why offer
praise?” The gods said, “You didn’t speak and we didn’t hear —
no speaking and no hearing is true Prajna wisdom,” and again
they caused the earth to tremble and flowers to shower.

(3) Because Buddha wisdom is intrinsic in every body, the
question: “What is Buddha” is fruitless and meaningless. This
conversation proves that point:

A monk (named Hui Chao) asked Fa Yen, “What is Buddha?”
Fa Yen said, “You are Hui Chao.”

This story is also similar:

Superintendent Tse had been staying in Fa Yen’s congregation,
but he had never asked to enter (Fa Yen’s) room (for special
instruction). One day Fa Yen asked him, “Why have you never
entered my room?” Tse replied, “Don’t you recall, Teacher, that
when | was at Chling Lin’s place, | had an entry
(enlightenment).”

113



(1) Sy hiéu biét nay la Thirc. Nhung & giai doan nay Thirc da
khéng con dinh mac véi Luc cdn ma chuyén hwéng dé quan
sat tw tam. Do vay, Thirc nay dwoc goi la ‘Y thirc phan quan’.
Dan dan, Thic nay sé tré nén manh mé va sau sic hon dé
chuyén thanh Tri tué.
(2) Hai cau tho sau day dién t& trang thai tam Bat-nhi la tué
giac, la ban tam:

M6t manh lang thénh bat nght ban

Nguw&i doi tir d6 thdy Khong Sanh.
Ton gia Tu-bd-dé (Khdng Sanh) ngdi yén lang trong nui, chw
Thién mwa hoa tan than. Tén gia héi: ‘Trong khong mwa hoa
tan than do la ai?” Chw Thién dap: ‘T6i la Pham thién.’ Ton gia
hoi: ‘Tai sao 6ng tan than?’ Chw Thién dap: ‘T6i trong Toén gia
khéo noi Bat-nha Ba-la -mat-da.’ Tén gid bao: ‘Toi dbi voi Bat-
nha chuwa tirng néi mét chir, 6ng vi sao lai tan than?’ Chw Thién
dap: ‘Tén gia khéng ndi, t6i cling khong nghe, khdng néi khéng
nghe 1a chon Bat-nha.’ M6t lan niva, chw Thién lai lam cbi nwéc
rung dong, rwéi mwa hoa xubng.

(3) B&i tri hué Phat vén c6 san noi tat cd moi ngwdi nén cau
hdi : ‘Phat la gi’ that vo bd va vd nghia. Dbi dap sau day chirng
minh dieu dé :

Téng Hué Siéu héi Phép Nhan : ‘Thé nao la Phat?’
Phap Nhén dép : ‘Ong la Hué Siéu’.

Sau day la cau chuyén twong tw :

Giam vién Tac & trong héi Phap Nhan ciing chua tirng tham
thinh nhap that. Mot hém, Phap Nhan héi : “Giam vién Tac sao
chang vao that?” Tac thua : “Hoa Thwong dau khong biét con &
chd Thanh Lam da c6 chd tham nhap.”

Fa Yen said, “Try to recall it for me.” Tse said, “| asked, ‘What is
Buddha?’ Lin said, ‘The Fire God comes looking for fire’ ” Fa
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Yen said, “Good words, but I'm afraid you misunderstood them.
Can you clarify them more for me?”Tse replied, “The Fire God
is in the province of fire; he is seeking fire with fire. Likewise, |
am Buddha, yet | go on searching for Buddha.” Fa Yen said,
“Sure enough, Superintendent has misunderstood.” Containing
his anger, Tse left the monastery and went off across the river.
Fa Yen watched him go and said, “This man can be saved if he
comes back; if he doesn’t return, he can’t be saved.” Out on the
road, Tse thought to himself, “Fa Yen is the teacher of five
hundred people; surely he would not deceive me?” So he
turned back and again called on Fa Yen, who said to him, “Ask
me anything and I'll answer you.” Thereupon Tse asked, “What
is Buddha?” Fa Yen replied, “The Fire God comes looking for
fire.” Hearing these words Tse was enlightened.

Question: When Ch’in Ling said to superintendent Tse, “The
Fire God comes looking for fire” Tse was not enlightened. When
Fa Yen said the same thing to Tse, Tse was enlightened?
Why?

Phap Nhan bao : “Ong thir vi ta clr xem?” Tac thwa : “Con hdi
thé nao la Phat, Thanh Lam dap : ‘Dbng t&r Binh Dinh dén xin
Itra””. Phap Nhan bao : “L&i khéo, ngai 6ng hiéu Iam, nén nai lai
xem.” Tac thwa : “Binh Dinh thudc vé Itra, dem I%a di xin I%a;
nhw con la Phat lai di tim Phat.” Phap Nhan bao “Giam vién
qua nhién hiéu lam roi.” Tac ndi xung, lién quay hanh ly qua
séng di phat. Phap Nhan noi : ‘Nguoi nay neu tré lai co thé
ctu, néu khong tré lai thi khéng thé clru.” Tac di dén gitva
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duwdng, tw xét: “Phap Nhan la thién tri thk’c ciia nam tram
nguoi, ha lai gat ta sao?” Bén tré lai tai tham van. Phap Nhan
bdo: “Ong hdi ta, ta s& vi 6ng dap.” Tac hdi: “Thé nao la
Phat? Phap Nhan dap : “Dbng t& Binh Dinh dén xin Itra”. Tac
lién dai ngo.

Cau hoi: Khi Thanh Lam bao Giam vién Tac : ‘Dong t& Binh
Dinh dén xin Ira’, Tac khdong ngd dwgc. Khi Phap Nhan cling
noi v&i Tac cau trén, Tac lién dai ngd, tai sao?
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Story
The Master Sculpor

The Mastre Sculptor surveyed the different blocks of the
marble at the quarry. In his lifetime the sculptor has lured that
there existed a “suchness” to every piece of stone. Finding that
suchness and releasing it to its true life had been the secret of
the sculptor’s success.

“Ah-ha”, he would say. “There is a heroic figure locked in that
piece and a saint trapped in side that other one. But where will |
find the stone from which I will sculpt my masterwork, a glorious
statue of the Buddha?”

He had been searching for what he called the “Buddha
block” for over forty years and now he felt his energy waning.
He had travelled to the great quarries of the world: Italy where
Michelangelo had mined his stone, Vermont where the stone
glowed with light, and to obscure regions in the mountain of
China. No where could he find that one perfect slab from which
he knew he could release the most perfect likeness of Buddha.

He consulted experts from around the world. He hired a
specialist to scour obscure areas. No success. In search of
consolation, he sought out a local Zen priest, who headed a
small temple just at the end of his street. When he explained his
friutless search, the priest smiled and said:

“No problem”

‘Do you mean you can tell me where | might find the perfect
material from which | can release the Buddha of my dreams?”
said the excited sculptor.

“Of course”
“Where?”

“Over there”, said the priest pointing to a well in the
courtyard.

The excited master sculptor ran to the well and looked down.
There he saw his own image looking back at him.

**k%k
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Truyén
Phat & dau ?
~ Nha diéu khac bac Thay dang ding quan sat cac phién
cam thach du loai. Trong suot cudc doi, 6ng tirng hoc dugc moi
mot phién da deu mang vé “nhu” cia nd. Tim cho ra vé ‘nhu’
ay, tra n6é ve nét song dong thwc sw cliia no, chinh la bi quyét
thanh cong ctia 6ng.

Ong thwong tw bdo: “O’ hal Phién da kia mang hinh twong
tay anh hung bi khoa ctrng & trong. Phién nay co hinh vi thanh.
Nhu;ng biét tim dau phién da de tac tuyét tac mét doi day? Ta
muodn tao pho twgng Phat that huy hoang.”

Ong tim su6t bon muwoi nam “phién da Phat” ay. Bay gio
nang lyc 6ng dang tiéu mon dan. Ong da dén tan cac mo da
tieng tam cla thé gioi: nwde Y, noi Michelangelo khac phien da
bat hu cta 6ng, Vermont vai loai da reec 18, va ca nhiing vang it
ai lui t&i cua nui rivng Trung quoc.

~ Ong tham do chuyén gia khap thé gi¢i. Ong mudn mot tay
rat sanh da suc tim nhitng vang it ai biet. Két qua van khong.
Dél khudy khoa, Ong tim gap vi Thién sw try tri ngdi chua nho
cuoi dwong nha minh. Nghe ké vé cudc tim kiém vo vong,
Thién sw mim cu&i:

- Chang khé.

- Nghia la Sw c6 thé cho t6i biét ché tim chat liéu dé hoan
thanh blrc twong Phat téi hang mo sao?

- Bwong nhién.

- O dau?

- Pang kia.

Sw dwa tay chi cai giéng trong san.

‘Nha diéu khdc mirng khap khai chay dén giéng, nhin
xuong. Dudi giéng hinh 6ng dang nhin lai 6ng.
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LESSON 9
Sutra:

Because there is no attainment, the Bodhisattvas,
relying on the Prajnaparamita, have no obstruction in their
mind. Because there is no obstruction, they overcome all
fear, and thus they pass far beyond all illusion and realize
Perfect Nirvana.

Commentaries:

Most of us look at life from the perspective of having or
not having what we think we want or need. We are trapped by
our own beliefs about attainment (1). The stages of attainment
(2), as mentioned in the Sutras, are simply steps on the path to
enlightenment.

Bodhisattvas realize that all worldly phenomena (dharmas)
are not real. All sensory organs, sensory objects, sensory
consciousness, and the eighteen realms are also impermanent,
and all are comprised of causes and effects. Even the Buddha’s
Teachings (Dharmas) (which are beyond worldly phenomena),
such as the Four Noble Truths, the Twelve Links of
Interdependent Origin, etc. are impermanent and are only the
means to guide us out of the cycle of birth and death. In fact, if
we practice well, we will realize that all Dharmas are only the
means to liberate beings from the cycle of birth and death.

The Dharmas are like the finger that points out the moon or
the raft used to cross the river to the other shore. The finger is
not the moon, but following where the finger is pointing, we see
the moon. The raft is not the other shore, but helps us to reach
it. In the same way, the Dharmas are means, not ends.

Therefore, the Heart Sutra states: "Because there is no
attainment, the Bodhisattvas, relying on the Prajnaparamita,
have no obstruction (3) in their minds. Because there is no
obstruction, they overcome all fear, and thus they pass far
beyond all illusion and realize Perfect Nirvana."
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BAI 9

Vi khéng c6 chd dwoc, nén Bo-tat y theo Bat-nha ba-la-
mat-da tdm khéng ngan ngai. Vi khéng ngan ngai nén
khéng so hii, xa han dién dao méng twéng, dat dén ciru
kinh Niét-ban.

Giang:

Tét ca chang ta quen nhin cdi nay co, cai kia khéng réi chap
c6 chép khong, thanh ra cé s& déc s& chirng (1). That ra qua vi
dat dwoc (2) chi la nhitng chang dwdng tu (trén dwong giac
ngo).

Ciing vay, Bo-tat thay cac phap thé gian hw déi khong that,
can tran thirc, thap bat gi¢i déu la phap hw gid duyén hop. Cho
dén phap cta Phat day la phap xuét thé gian nhw T& dé, Thap
nhi nhan duyén ciing la phap gia 1ap, dé dwa chung ta téi chdé
gidi thoat sanh t&r. Giai thoat sanh tlr roi thi tat ca phap doé déu
la phwong tién hét.

Cho nén trong kinh thwdng nodi, phap cia Phat day nhw
ngoén tay chi mat trdng, nhw chiéc bé dwa ngudi qua song.
Ngon tay khéng phai mat trang, nhwng nwong ngoén tay chung
ta nhin thdy mat trang. Chiéc bé khong phai ber bén kia, nhung
nh& chiéc bé ching ta qua dwoc be bén kia.

Vay phap cua Phat ciing la phwong tién théi. Cho nén Tam
Kinh noi: “Vi khéng c6 chd dwoc, nén Bo-tat y Bat-nha ba-la-
mat-da tdm khong ngan ngai (3). Vi khdng ngan ngai nén
khoéng so hai, xa lia dién dao mong twéng, dat dén clru kinh
Niét-ban.”
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Does fear dominate our minds? Is it our personal terrorist?
We are constantly afraid. The existence of only a few bacteria
and viruses in our body are enough to create terror in us. We
can be terrified by hearing this person has hepatitis B, or that
person has hepatitis C, etc. We worry that we too will become
ill. We are frightened when we see the impermanence of
everything. We are rarely at peace, afraid of being apart from
our loved ones, afraid of coming into contact with our enemies.
If we realized that we have nothing to attain, we would have no
fear (4). We often believe that we will live for a long time, but
death comes unexpectedly and we cannot bargain with it. If we
realized fully that our body is impermanent and death is natural,
then we would no longer fear death. Let me give you another
example of how unrealistic we are and how often we live in
illusion.The reality is that the bodies of human beings often
produce unpleasant odors. We bathe and use perfumes to
diminish or cover up these odors. We may know that we do not
smell good, but if someone dares to say so, we will be very
offended. We live in illusion all the time and cannot see reality,
and from not recognizing reality, we continue to live in illusion
(5). What does illusion mean? An illusion is an idea or thought
similar to what we see in our dreams. Can dreams become a
reality when we wake up? Never. Dreams are deceptive, but we
live in dreams more than in reality (6). The world is filled with
countless illusions such as the illusion of fame, illusion of
advantage (gain), illusion of wealth (7), etc. Someone who can
see that all forms are impermanent, that all forms are just a
compilation of impermanent causes and effects, and that all
forms are empty, will realize that in the emptiness there is
nothing to attain.. If your practice is based totally on the
Prajnaparamita, your mind will be freed from all obstacles and
you will overcome all fear and illusion. Overcoming fear and
illusion is realizing Perfect Nirvana, the place of liberation and
peace.
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Tam ching ta hién gi® cé s sét khong? Ai khiing b6 minh?
May con vi trung, vi rat cling da khing bé minh réi. it bira nguoi
nay di kham thay bi siéu vi B, nguoi kia siéu vi C v.v... Nghe
thé la hoang lén, thé 1a bi khiing bb. Nhw vay vo thuong khing
bo vi trung khung bd chung ta lién mién, khong co6 phut giay an
6n. Ngoai cac diéu khb can ban do, con nhirng thir khac dé so
sét nlra. S nguwoi thwong xa lia, so ké oan gap g&... Cho nén
néu tam khoéng c6 s& dac, tirc khong thay co gi dé duoc, thi
chang con gi dé so hét (4).

Toi néu thi du dé qui vi thay ching ta sdng trong dién dao
nhiéu hon 1a thwc té. Chang ta héi nén dung dau thom, nwéc
hoa dé khoéa l4ap. Biét minh h6i ma ai ché hoi thi gian. B&i vi
chuiing ta ctr twédng minh sdng lau, nhwng vé thwédng téi gior nao
thi dan minh di gio d6, ché né dau cé doi chd. Néu chung ta
biét rang than nay la tam bo gia déi thi chuyén ra di 1a chuyén
thwong, khdng coé gi phai s¢ niva ca. Chung sanh dién dao nhw
vay, nén khong thay dwoc I& that. T khong thdy dwoc I8 that
nén sbng trong mong twéng (5).

Mbéng twéng 1a sao? La twéng twong hw o nhw trong giac
mong. Tat cd nhirng gi ching ta thdy trong mong, co thé bién
thanh su that sau khi chang ta thirc day khéng? Khéng bao gi&
c6. Nhw vay mong 1a hw do, ma chung ta lai sdng véi nhirng
twdng twong hw do dé nhiéu hon thuce té (6). Thé gian biét bao
nhiéu moéng twéng, nao twédng danh, twdng loi, twdng lam
giau...(7) Cho nén nguwdi thay tat ca phap hw dbi, do duyén hop
khéng that, tw tanh nd la khéng, nén khéng c6 s& dac. Khéng
cé s& dac goi 1a Bo-tat. Y theo tri tué Bat-nhd ma tu thi tam
khoéng con ngan ngai, xa lia cac s¢ sét, dién dao mong twdng.
Khi xa lia duwoc so sét, dién ddo mong twéng roi thi sé dén ciru
kinh Niét-ban, la chd an lac gidi thoat.
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Nirvana is a Sanskrit word. The Chinese translation of
Nirvana is no birth, or no longer being born or dying. We often
hear of a tradition of practice which claims to make longevity
possible by means of a longevity medicine that can prolong life
forever. Why does one want to take such a medicine? It is
because we are afraid of death. If the masters of the longevity
practice had such a medicine, then there would be many
longevity masters alive today. Take a look around you from
China to Vietnam. Have you found any longevity masters? If
they are not to be found, where did they go? They went to their
graves! In the Buddha’s eyes, where there is birth, there is
death. This body is comprised of causes and effects, and what
comes together must also fall apart: The only uncertainty is
whether it will come apart quickly or slowly. The Buddha was an
enlightened one, but when it was time for his body to fall apart,
he could not stop it. This is reality. Falling apart will not happen
if coming together has not taken place; hence if Nirvana is not
born it will not die. Nirvana is a clear, peaceful state of mind
with no form, no birth, and no death.

In Buddhism there are two kinds of Nirvana: the Form
Nirvana and the Formless Nirvana. Someone who attains the
Form Nirvana is an enlightened one, but he is still alive. He
remains in human form, does everything that a normal person
does, and lives a normal life, but his mind is freed from all the
clouds of passions (or afflictions)(8) and he has overcome all
suffering. That is called the Form Nirvana. On the other hand, if
someone who is enlightened subsequently dies, we say he has
arrived at Formless Nirvana. Formless Nirvana has no form,
and is no longer subject to birth and death.

In the Middle Discourses Sutra, there is the Interdependent
Origin Sutra in which the Buddha taught, "Someone who can
comprehend the Interdependent Origin can see the Dharmas;
whoever can see the Dharmas can see the Buddha.” If we can
completely comprehend the Interdependent Origin’s logic, we
will see that all formations (Forms) are impermanent; they are
comprised of causes and effects; and their true nature is
emptiness. By realizing this, we are no longer tied down by any
ideas or concepts. No longer being tied down by any ideas or
concepts means being at ease, and being at ease is being in
Nirvana.
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Niét-ban 1a ch® Phan, Trung Hoa dich 1a v6 sanh, tirc
khéng con bi sanh t&r nira. Vi thién ha s chét, nén nghe naoi
thudc trwdng sanh bét tlr ai ciing thich, cling ham tu tién dé
duwoc sbng hoai khong chét. Nhuwng xem ky tir Trung Hoa dén
Viét Nam, con 6ng Tién nao khéng? Néu khong con, vay may
ong di dau? Chét hét. V&i cai nhin cla dao Phat, dirc Phat thay
con ngudi cé sanh thi phai cé t&r. Vi than nay duyén hop, hop
thi phai tan, chi khac la tan mudn hay tan s&m théi. Cho nén
ngay ca drc Phat thanh dao rdi, ma téi thoi ky t& dai hoai ciing
phai chiu hoai thoi. D6 1a mot 18 that. Mudn khong tan hoai thi
dirng tu hop, cho nén Niét-ban 1a v6 sanh. Chi mot tam thé
trong sang thanh tinh, khéng hinh khéng twéng, bat sanh bat
diét.

Niét-ban trong nha Phat cé chia lam hai: Hiu dw y Niét-ban
va Vo dw y Niét-ban, trc Niét-ban con than va Niét-ban mét
than. Gido hda, lam Phat sy trong tdm thanh tinh sang sudt,
khéng bi phién ndo (8) che m& cho nén khéng khé, dé goi la
Hiru dw y Niét-ban. Vi da ngd dao, da bé than nay, chi con tam
trong sang thanh tinh d6 goi la nhap V6 dw y Niét-ban, tirc Niét-
ban khéng con than, hoan toan vé sanh.

Trong Trung A-ham bai kinh néi vé nhan duyén, dic Phat
c6 day: “Nguwoi thay dwoc nhan duyén la thay phap, nguoi thay
dwoc phap 1a thdy Phat.” Vay chung ta thau triét dwoc ly nhan
duyén, cac phap duyén hop hw gia, cé hinh cé twéng déu la
duyén hop, tanh Khong. Thay dwoc nhw vay thi ching ta
khéng con bi cac th tréi buéc. Khdng bi tréi nghia la tw tai, tw
tai 1a an lac Niét-ban.
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(1) We tend to believe that the final goal of Buddhist practice is
to attain Buddha wisdom. However, since Buddha wisdom or
Buddha-nature is always within us, there is nothing to attain, it
just would be an experience. Rather it is necessary for us to
recognize our Buddha-nature through practicing the Three
Learnings (Morality — Concentration — Wisdom).

(2) In the Therevada tradition there are 4 stages of attainment,
which in this context means 'steps on the path to enlightenment’
or 4 stages of sainthood which are:

- 1st grade: Srota-apanna (one who has entered the stream of
holy living, and seven times rebirth back into this world);

- 2nd grade: Sakrdagamin (one who has only one rebirth back
into this world)

- 3rd grade: Anagamin (one who is not returning to this world,
but will be reborn in the Anagamin celestial realm).

- 4th grade: Arhat (one who will not be reborn anywhere
because

he/she has destroyed the karma of reincarnation. But he/she
can choose to be reborn anywhere if he/she has vowed to do
S0).

In the Zen tradition there are the Ten Ox-Herding Stages:

1. Looking for the ox.

2. Seeing the traces of the ox.

3. Seeing the ox.

4. Catching the ox.

5. Herding the ox.

6. Coming home on the ox’s back.

7. The ox is forgotten, leaving the man alone.
8. The ox and the man are both out of sight.
9

. Returning to the origin, back to the source. ‘Origin’ and
‘source’ are our very own nature that is Buddha-nature.

10. Entering the city with bliss-bestowing hands that help others
because of his Bodhisattvahood.
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(1) Chuang ta quen tin rang ctru canh trong sw tu Phat la dat dén
tri hué Phat. Tuy nhién, tri hué Phat hay Phat tanh vén san cé
noi chang ta nén thwc sw chang co gi dé dat. Bung hon, ching
ta can nhan ra Phat tanh khi tu tap Tam Hoc: Gi¢i-Dinh-Tué.

(2) Trong truyén théng Phat gido Nguyén thiy, c6 bon qua vi tu
chirng (bon Thanh qud), tuy nhién theo y nghia bai nay do la
nhirng chang tu trén con dwdng giac ngo:

- Thir nhat: Tu-da-hoan (D lwu: vao dong thanh, con goi la
That lai, tlrc sanh lai d&i nay 7 1an.)

- Th hai: Tw-da-ham (Nhat lai, tie sanh lai d&i nay moét 1an.)

- Tht ba: A-na-ham (B4t lai: Khong con sanh lai d&i nay, nhung
sé tai sanh vao cdi troi A-na-ham.)

- Thy tu: A-la-han (V6 sanh, khong con tai sanh niva vi sanh te
da tan. Tuy nhién, cé thé tré lai bat ky noi nao vi lap nguyén.)

Ngoai ra Tranh Chan Trau trong Thién tong dién td mwoi chdng
tu:

1. Tim tru

. Thay d4u

. Thay trau

. PBuwoc trau

. Chan trau

. Cwi trau vé nha

. Quén trau con nguoi

. Nguoi trau déu quén

9. Tré vé ngudn coi, la ban tinh chan that, tirc Phat tanh.
10. Théng tay vao cho. (Gitp d& moi ngudi theo tdm hanh Bo-
tat.)

0 NOoO OB WDN
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(3) We have obstructions in our mind when we are attached to
our ego. See the story The Paper Sword. The nun after many
years training with a Zen master realizes the state of
egolessness and as a result she has "no obstruction in her
mind" and "she overcomes all fear".

(4) If there is nothing to attain or to expect, no ‘failure’ or 'loss'
are possible. The success or attainment we imagine for
ourselves is a dream or an illusion. Something that was only a
dream or illusion can not be gained or lost. The things or people
that we thought were ‘ours’ have never been possessed.
Nothing can be gained or lost if it has never been 'possessed'.

(5) In this example, we don’t want people telling us that we
don’t smell pleasant. We cannot accept this unpleasant reality.
Our denial of this reality reveals the fact that we are living in a
state of illusion.

(6)We don’t recognize things as they are, but we perceive
things through the distorting lens or filter of our thoughts and
misinterpretations. These distortions are produced by our ego.

(7)These are illusions because they are impermanent and
because from a wisdom perspective they are not real.

(8)See the story The Storm. Our recollections of the past and
our notions about the future are all illusions. Only the present
moment is reality. Instead of suffering because of our fear of
death which will come some time in the future, why don’t we live
in the present moment focusing on what is before our eyes?
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(3) Chung ta tdm bi ngan ngai khi dinh mac vao ban nga. Xin
doc chuyén Cay Kiém Gidy. M6t vi ni, sau bao nam tu tap voi
mot thién sw, da dat dén trang thai vo nga, do dé tam khong bi
ngan ngai, va vi khéng ngan ngai nén vwot qua so hai.

(4) Néu khong co gi dé ‘dat dén’ hay ‘mong ch¢”, thi khéng c6
gi dé ‘that bai’ hay ‘méat mat’. Bbi véi ching ta sy thanh cong
hay chirng d&c ma ching ta nghi twéng chi 1a mong do. Diéu gi
chi cé trong mong khong thé goi 1a dwoc hay mat. Sy vat hay
con nguoi, ta nght 1a ‘cla ta’, thwe ra ta dau s& hivu. Chang co
gi dwoc hay mat néu khong ‘sé hiru’.

(5) Trong vi du nay, chting ta khong muén ngwdi khac noi rang
minh h6i ham. Ta khong thé chap nhan sy that kho chiu nay.
Viéc choi bé thyc té nay chirng té ta dang song trong mong
twong.

(6) Ta khéng nhan ra sy vat nhw ching dang I3, trai lai ta~nhén
biét ching qua kinh loc méo m6 cla tw twdng va suy dién sai
lac. Sy méo mo sai lac nay phat xuat tir ban nga.

(7) Nhirng diéu nay la méng twdng vi chung vo thuong, va néu
nhin bang con mat tri tué thi thay chung khéng that.

(8) Xin doc chuyén Con Bao. Hoi trc vé qua khi hay dy phong
tuo’ng lai déu la vong twong. Chi giay phut hién tai la that. Thay
vi khén khé do so chét - cai chét co the xay ra mét ldc nao doé
trong twong lai - tai sao ta lai khéong sdng trong phut gidy hién
tai, tap trung vao nhirng gi dang co truéc mat?
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Story
The Paper Sword

In 1331 when Nitta Yoshisada was fighting against Hojo
Sadatoki, a chief retainer of the Hojo family, named Sakurada
Sadakuni, was slain. His wife Sawa wished to pray for the dead
man; she cut off her hair and entered Tokei-ji as the nun
Shotaku. For many years she devoted herself to Zen under
Daisen, the 17th master at Enkaku-ji, and in the end she
became the third teacher of Tokei-ji.

In the Rohatsu training week of December 1338 she was
returning from her evening interview with the teacher at
Enkaku-ji, when on the way a man armed with a sword saw her
and was attracted by her beauty. He threatened her with the
sword and came to rape her. The nun took out a piece of paper
and rolled it up, then thrust it like a sword at the man’s eyes. He
became unable to strike and was completely overawed by her
spiritual strength. He turned to run and the nun gave a Katsu!
(shout), hitting him with the paper sword. He fell and then fled.

*k*k
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Truyén
Cay Kiém Giay

Nam 1331, khi Nitta Yoshisada chién dau chdng lai Hojo
Sadatoki, mot can twdng chinh cta giong Hojo tén la Sakurada
Sadakuni bi chét. Vo Ong la Sawa muébn cau nguyén cho
chdng nén cat téc vao chua Doéng Khanh tu, tré thanh Ni
Shotaku. Trong nhiéu nam, Ni dem hét tdm strc hoc Thién theo
ngai Daisen, vj t6 thi 17 cla Vién Giac tw va cudi cung tré
thanh vi thay thir ba ctia Péng Khanh tu.

Trong Khéa tu Tiép tdm Lap-bat thang 12/1338, khi trén
dwong vé sau khi thinh phap véi vi thay & Vién Giac tw, mot
ngudi vii trang bang kiém nhin thay rdi dong tam vi vé dep cla
Ni, hdn dung kiém de doa Ni va ddi lam hanh xau. Ni |4y ra mot
manh gidy, cubn lai réi nhw dung thanh kiém, dam vao mét
nguwdi la. H&n khéng danh trd duwoc, va hoan toan kinh so
trwdc strc manh tam linh cta Ni. Han quay dau dinh chay thi Ni
hét to mot tiéng, roi lay kiém gidy dam. Han nga xudéng va chay
bién.

*k%k
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Story
The Storm

During a great storm at sea a band of terrified pilgrims
huddled in a circle around their Zen master as the vessel
pitched and the bulkheads groaned.

“We shall all die,” lamented one.

‘I wish | had been better to my wife and children,” moaned
another.

‘I had hoped to marry after the pilgrimage,” said a young
woman. “It is your fault, Master; you brought us onto this vessel
and now we will perish with so many regrets and so many
blighted dreams.”

“Look at this,” said the patient master. He took two wooden
triangles and placed them with just the tips barely touching.

“This top triangle is the past. Nothing can bring it back or
change it.

“This bottom triangle is the future. It is equally futile to predict
it.

“‘And this tiny intersecting speck is the present, which
changes with each beat of your heart.”

“So ...?" the pilgrims said.

“So, it's useless to agonize over what is gone or pine for
what might be. Live now in the only moment of time available to

you”.
“What is that?”
“The present.”
“How do we do that?”
“Let’s eat,” said the master.

*k%k
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Truyén
Con Bao

Tau dang & gitra bién thinh linh gap bao. Nhém hanh khach
hanh huwong run so xim quanh vi thién sw trong luc chiéc tau
troi Ién hup xudng, thanh khoang rung lac rén ri.

Mét ngudi oan than: “Ta sé& chét hét thoi.”

Mot ngudi rén: “Toi wée gi da xr sy tdt hon véi vo con t6i.”

Mét cd gai noi: “Téi da dw dinh di hanh hwong vé sé lap gia
dinh. Thay oi, 16i tai thay Thay dwa chung t6i di |én tau nay, roi

gio chung toi sé phai chét vé&i biét bao héi tiéc, biét bao dw dinh
twong lai sup do.”

Thién sw day nhan nai, bao: “Cac vi hay nhin day.”

Ong |y hai miéng gé hinh tam giac dat chung gan nhau,
chi cham hai dinh chop, néi tiép: “Tam gidac nam trén & qua
khtr, khong gi co6 thé niu kéo tréd lai, hodc thay déi dwoc. Tam
giac nam dudi la twong lai, phdng doan triede ciing vo ich thoi.
Chi c6 chd cham nhau nhd xiu nay la hién tai, thay ddi theo
tirng nhip dap cuda trai tim quy vi.”

Nhém khach hanh hwong héi: “Thé thi sao?”

“Thé thi dau khd véi nhitng gi da qua, hoac budn ba véi
nhirng chuyén sé dén déu vo ich. Hay sdng véi giay phut hién
tai thé gi¢i cho ta.”

“Do la gi?”

“Hién tai”

“Lam sao thwc hién dwoc didu ay?”
“Ta hay lay d6 ra &n nao.”
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Story
Minutely Subtle

Here is a story about Yamamoto Gempo Roshi.

There was a Rinzai priest, the Reverend Matsubara, and the
nearest English word for him is preacher. He spoke very well.
He often went with Gempo Roshi to the temples and gave talks
at Dharma classes that were not a sesshin.

On one occasion, it happened that Gempo Roshi could not
be present during the talk. The weather was terrible and even
though the talk had been announced long in advance, not as
many people gathered as the temple had expected. In fact, only
three showed up. But the Reverend Matsubara spoke as
though there were two hundred or three hundred people in the
audience.

Gempo Roshi saw him later and said, “My attendant monk
told me that because of this terrible storm, only three people
came to hear you. Nevertheless, you spoke as though it was a
full audience. Let me ask you,” said Gempo Roshi, “suppose
only one person showed up. Would you still speak in the same
manner?”

“Yes, | would.”
“Suppose nobody showed up, then what?”

The Reverend Matsubara said, “Then | would not speak.”

Immediately Gempo Roshi said, “That’s no good! Do you do
zazen because of your friends? Can’t you sit alone?”

“Yes, | can.”
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Truyén
Tinh Té V6 Clng

Day la chuyén cta Thién s Yamamoto Gempo.

Co mc}’g Thién ting Lém’Té,’ Thg’o’ng toa Matsubara, yé
danh tv tieng Anh dung nhat dé dien ta Suv la “ngwoi dien
thuyet”. Sw giang rat hay va thwong di voi Thien sw Gempo de
giang trong nhirng budi thuyét phap khong phai la tuan tiép
tam.

~ C6 mot lan, Thién s Gempo khong thé dv budi gidng. Thoi
tiet qua xau, va du cho buoi gidng da duwoc thdng bao rat lau
trwdc dé, van khdéng cé nhieu nguwdi dén nhw du tru. Thye sw,
chi c6 ba nguwoi. Tuy nhién, Thwong toa Matsubara da giang y
nhu ct toa la hai, ba tram nguwoi.

Sau do6, Thién st Gempo gap Thuong toa va hoi: “Thi gia
clia t6i cho biét vi tréi bdo td nén chi cé ba ngwoi dén dw budi
giang. Tuy vay, Sw da giang ciing y nhw co6 dong nguoi. Hay
cho t6i hdi, vi nhw chi cé6 mét nguwdi den thi Sw cé giang y nhw
vay khéng?

“Vang, con sé giang nhw vay”

“Vi thtr khdng c6 ai dén thi sao?”

Thuwong toa Matsubara tra 1&i: “Thi con khéng giang.”

_Lap tirc Thién sw Gempo bao: “Vay la khéng tét roil Sw co
ngoi thién chi vi c6 ban be khéng? Sw khéng ngoi thien mot
minh dwoc sao?”

“Vang, con ngdi moét minh dwoc.”
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‘Do you do the Nembutsu because someone else is there to
chant Amida Butsu? Can’t you do it by yourself?”

“Of course | can.”

“So,” said Gempo Roshi, “even if no one shows up, the
pillars hear. The floors listen.”

The same point can be made about koto, the Japanese harp.
It is made of kiri wood. This is a very soft wood, and only this
wood can be used for the koto. Naturally, the koto-maker will
search for the best kiri wood, and that is found in the deep
mountains near a temple where it can hear the evening gong.

*k*k
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“Co phai Sw niém A-di-dé} Phat chi vi cé nguwdi khac cung
niém? Mot minh Sw khéong thé niém Phat dwgc sao?”

“Di nhién con lam duoec.”

Thién sw Gempo bao: “Nhw vay thi du khong co ai dén, cot
nha, san nha ciing lang nghe Sw thuyet.”

: Diég nay ciling dung vei cay dan Koto cla Nhat. Ban lam
bang g6 Kiri. Day la mét loai gé rat mém, va chi c6 go nay maoi
lam dwoc dan Koto. DT nhién, nguoi lam dan Koto phai kiém
loai go Kiri tot nhat. Go nay tim thay trong nhirng ngon nui xa
tham, gan mot ngdi chua ma cay Kiri co thé nghe dwoc tiéng
chuéng chiéeu.

*k%k
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LESSON 10

Sutra:

All Buddhas in the past, present and future depend on
Prajnaparamita and attain Anuttara-Samyak-Sambodhi.

Commentaries:

Anuttara-Samyak-Sambodhi is a Sanskrit word, and it means
a Perfect, Complete and Universal (limitless in time and place)
Enlightenment. For this reason, the Prajnaparamita is the path
that all Bodhisattvas and Buddhas in the three times pursue.

Sutra:

Therefore, one should know that Prajnaparamita is the
great transcendental mantra, the great unsurpassed
mantra, the unequalled mantra, and the supreme mantra,
that destroys all suffering and is eternally true.

Therefore, proclaim the Prajnaparamita mantra, saying:
“Gate gate paragate parasamgate bodhi svaha.”

Commentaries:

The literal meaning of the Prajnaparamita mantra Gate gate
paragate parasamgate bodhi svaha (in Sanskrit) is as follows:
Gate, gate means gone, gone. Paragate means gone all the
way to the other shore. Parasamgate means everyone,
including the Sangha, and the entire community of all sentient
beings, who together have gone to the other shore. Bodhi is
enlightenment or awakening. Svaha is a cry of joy or excitement
like “Welcome!” or “Quickly!” Gate gate paragate parasamgate
bodhi svaha means “Gone, gone, gone all the way over!
Everyone has gone to the other shore of enlightenment.
Welcome!”
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BAI 10

Chw Phat trong ba do&i ciling nwong Bat-nha ba-la-mat-
da dworc dao qua Vo6 thwong Chanh dang Chanh giac.

Giang:

A-nau-da-la tam-miéu tam-bo-dé la tiéng Phan, Trung Hoa
dich la V6 thuwgng Chanh dang Chanh giac, tirc giac ngo vién
man tron day. Cho nén Bat-nha la con dwdng cla hang Bo-tat
di, Bat-nha cling la con dwdng clia ba d&i chw Phat di.

Nén biét Bat-nha ba-la-mat-da la dai ghén cha, la dai
minh chu, la v6 thwong chu, Ia vé dang dang chu, hay tri
dwoc het thay kho, chan that khong doi.

~ Vi vay noi chi Bat-nha ba-la-mét-da, lién néi chi rang:
Yet-de, yet-de, ba-la yet-de, ba-la tang-yet-de, bo-de tat-ba-
ha.

Giang:

Yét-dé, yét-dé, ba-la yét-dé, ba-la tang-yét-dé, bo-dé tat-ba-
ha". Yet-de Yet-de la tieng Phan, sau nay cé nguoi dich la “di
qua, di qua’. Ba-la yet-dé la “di qua bo kia". Ba-la tang-yéet-de
la “cung qua dén bo kia”. Bo-dé tat-ba-ha la “giac ngd mau
thay”!
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The essential meaning of the mantra is neither mysterious
nor secret. To fully realize its meaning, however, requires a
deep level of wisdom. Once we truly grasp or realize its
essential meaning, we recognize that the mantra contains
immeasurable powers for us if we can approach or recite the
mantra without any ideas and concepts in our mind. To
enhance the transformative powers of the mantra, its text has
always been presented and recited in Sanskrit.

The Heart of the Prajnaparamita expresses three basic
ideas:

1. The Prajnaparamita is rooted in the unshakeable logic,
reality and truth of Interdependent Origin. Interdependent Origin
affirms that all formations (forms), as huge as this earth or as
insignificant as a speck of dust, exist from the combination of
causes and effects. A human being is a combination or
compilation of causes and effects. All material objects are
compilations of causes and effects; Interdependent Origin is
therefore the ultimate reality of all formations.

2. Because all formations come into being and exist as a
result of Interdependent Origin, the true nature of all formations
is emptiness. No formation can exist entirely by itself and no
formation can create itself. Therefore, all formations are
compilations of causes and effects and no formation has a
separate self. It follows that all formations are impermanent.
Therefore, the true nature of all formations is emptiness.
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Y nghia cau than chu nay rat don gidn. Nhw vay cau than
chd nay khéng co gi bi mat ca. Nnwng chd ciru kinh d6 qui bau
khong thé lwong, nén cac ngai khdng cho chang ta khéi hiéu.
Do dé cau than chd nham béat hét cac niém twdng cla ching
ta. (Bé tang nang lwc chuyén hoéa cau than chd nay duoc gity
nguyén va tung doc bang tiéng Phan.)

Tém lai toan bai kinh Bat-nha nay chia ra ba phan can ban:

1. Bat-nha lap cwéc trén nén tdng nhan duyén, nhan duyén
la ché dirng virng chac cla tinh than Bat-nha. Tat ca cac phap,
I&n nhw qua dia cau, nhd nhw hat bui déu do duyén hop ma co.
Con nguwoi la duyén hop, sy vat la duyén hop, vay ly nhan
duyén 13 18 that trum hét muén vat.

2. Ban tanh cda sy vat la khong, vi khéng cé mét vat nao tw
né ma thanh, khéng c6 mét chd thé nguyén ven sdn cé, phai
doi dd duyén mdi thanh. Nén tat ca phap déu tanh Khong,
duyén khai khong that.
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3. As indicated in the short verse composed by Venerable
Nagarjuna, all formations are the compilations of causes and
effects. Therefore all forms have Emptiness as their true nature.
Consequently, their being and existence are unreal
(impermanent). If we realize that all formations are
impermanent, whether they have form or are without form (such
as an idea) we have realized the Middle Way.

Someone who can comprehend the Prajnaparamita is a
skillful practitioner. As a result of the immeasurable wisdom of
the Heart of the Prajnaparamita Sutra, she/he will arrive at the
shore of Nirvana, and become liberated from the cycle of birth
and death.
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3. Hién bay nghia Trung dao

Nhuw bai ké cla ngai Long Tho da néi. Cac phap do duyén
sanh tanh Khéng. Cho nén nd co la co trong gia danh, gia
twong. Thay dwoc tat ca phap khong that co, ciing khong that
khong, gia danh, gia twéng la thay dwoc nghia Trung dao.

Théu triét dugc nhw vay la ching ta kheo tu, la nguoi co tri
tué Bét;nhé, chac chf?m Sé dén‘du’_o’c bo Niét-ban, giai thoat an
vui, cham dut vinh vien dong tram luan sanh tc.
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Story
Daikaku’s One-Word Sutra

At the beginning of the Kencho era (1249), “Old Buddha”
Daikaku (who was Chinese) was living in Kyoto, Japan, and
was invited by the shogun Tokiyori to spread Zen to Eastern
Japan. Some priests and laymen of other sects were not at all
pleased with this, and out of jealousy circulated a rumor that the
teacher was a spy sent to Japan by the Mongols. Gradually
more and more people began to believe the rumor. At the time,
the Mongols were in fact sending emissaries to Japan, and the
shogun’s government, misled by the campaign of rumors,
transferred Daikaku to Koshu. Daikaku was not the least
disturbed, but gladly followed his own karma which caused him
to be transferred.

Some local officials in Eastern Japan who were firm
believers in reciting the formula of the Lotus Sutra, or in
recitation of the name of the Buddha Amitabha, one day came
to Daikaku and said, “The Heart Sutra as read in the Zen
tradition is long and difficult to read, whereas Nichiren teaches
the recitation of the title of the Lotus Sutra (Namo Wonderful
Law of the Lotus Sutra) which has only seven syllables, and
Ipen teaches recitation of the name of the Buddha Amitabha,
which is only six syllables (Namo Amitabha Buddha). The Zen
Sutra is much longer (262 words), and it is more difficult to
remember and recite”.

The teacher listened to all this and said: “What would a
follower of Zen want with a long text? If you want to recite the
Zen Sutra, do it with “one word”*. It is the six and seven syllable
recitations which are too long”.

! Ultimate truth.
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Truyén
Kinh Nhat Tw Cua Dai Giac

Vao thoi gian dau cua triéu dai Kencho (1249), ‘C6 Phat’
Dai Giac (nguwdi Trung Hoa) ngu & Kyoto, Nhat, duwoc twdng
quan Tokiyori moi dén vung phia Béng Nhat Ban dé truyén ba
Thién tong. M6t vai vi sw va Phat tir clia cac gido phai khac
khéng hai long vé viéc nay. Vi _long ganh ty, ho rao truyén ngai
la gian diép dwoc chanh quyen Méng Cb (dang cai tri Trung
Hoa) gi dén Nhat Ban. Dan da nhiéu ngum déu tin nhw vay.
Luc d6, qua thuwc Méng C6 cbé glri stv gia dén Nhat ban; va
chanh quyén cla vi twdng quan bi tin ddn lung lac, nén da
chuyén ngai dén viing Koshu. Pai Giac khéng hé bi nao ning
ma vui vé tuan theo nghiép lwc da dan dat ngai di xa nhw thé.

Cac vién chirc dia phwong & dé la nguwoi tin tuyét dbi vé
viéc tri tung dé kinh Phap Hoa hay niém Phat A-di-da. Mot ngay
no ho dén tham ngai va héi: “Tam kinh thudng dwoc tri tung
trong Thién téng thi dai va khé doc; trong khi ngai Nhat Lién
day niém dé kinh Phap Hoa Nam mé Diéu Phap Lién Hoa Kinh)
chi c6 bay chi¥, va ngai Nhat Bién day niém Phat A-di-da (Nam
mo A-di-da Phat) cé sau chir. Kinh Thién thi dai hon nhiéu (262
chir) va khoé doc thubc.

Thién sw Pai Giac lang nghe tat cd moi diéu roi bao: “Moét
nguwoi hoc Thién can gi doc thudc mét bai kinh dai? Néu cac
6ng mubn doc kinh Thién, thi hay doc ‘mét chir’*. Chinh ra sau
hay bay chir méi la dai.”

! Cru canh giai thoat.
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Story
Bukko’s No-Word Sutra

Ryo-A, a priest of the Tsurugaoka Hachiman shrine, came to
the town of Magaku. He told Bukko, a Zen master and “National
Teacher” who succeeded Daikaku, the story of Daikaku’s one-
word sutra. Ryo-A said: “l am not going to ask about the six or
seven syllables recited by other sects, but what is the “one
word” of Zen?”

The teacher Bukko said: “Our school does not build up
(create) any word. Dharma is a special transmission outside
scriptures, a truth transmitted from heart to heart. If you can
penetrate through to that, your whole life will be a dharani
(Buddhist mantra), and your death will be a dharani. Why do
you want a word or half a word? The old master Daikaku went
deep into retreat in the forest and afterwards “gave one word” 1.
Now the whole Zen world is tearing itself to pieces on the
thorns2, trying to find it. Reverend Ryo-A, if you wish to grasp
that word, then without opening your mouth, recite the sutra of
“no-word”. If you fail in your awareness of the no-word, you will
at once lose the one word. The “one word” is displayed above
the thirty-three heavens. It is buried at the bottom of the eighth
great hell.

! “Gave one word” means he expressed his realization of ultimate truth.
% The Zen practitioner is in danger of tearing the ‘one word’ apart and loosing
the truth.
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Truyén
Kinh V6 Tw cua Phat Quang

Ryo-A, mét tu s dén Tsurugaoka Hachiman, dén Magaku,
gap Quéc s Phat Quang, nguoi ké thiva Dai Giac va k& Ngai
nghe vé chuyén Kinh Nhét ty cia Pai Giac. Ryo-A noéi: “Toi
khong hoi vé viéc cac gido phai khac tri tung sau hay bay chi,
nhung ‘mét chi¥’ ciia Thién la gi?”

Quéc sw day: “Phai Thién chung t6i khong dwng lap mot
chi¥ ndo. Gido phéap la sw truyén thira déc biét, viwot ngoai van
tw, Dao tr tam truyén tam. Néu 6ng co thé hiéu thau tat ca
nhirng diéu do, thi cd cudc doi clia 6ng, sdng va chét la Pa-la-
ni. Ong con mubn ‘moét chi’ hay ‘nira chi’ Iam g|’7 Quoc sw Dai
Giac an tu trong rirng sau, buéng ‘moét chir’! & do; roi bay gid
ca thé gi6i hoc Thién ty phan chia manh mun trén nhitng gai
goc?, co tim cho ra y nghia ‘mét chi’. Thwong toa Ryo-A, néu
6ng mudn nam dwoc y nghia ‘mot chi' thi khéng dong moi ludi
ong hay tri tung kinh ‘vd tw’. Néu 6ng khong tinh giac truwéc
‘mot chi¥' 1ap tirc 6ng mat ‘mot chir’ do rdi. ‘Mot chi' hién bay
trén coi troi Ba Muwoi Ba; chén vui tan day Pai dia nguc thk
tam.

X ‘Buong mot chit’ c6 nghia dién ta sy chung ngo.
% Nguoi tu thién gip nguy hiém (gai goc) néu phan chia manh mun ‘mét chir’
va s€ xa Pao.
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Therefore, where, in all four directions and above and below,
is the ‘one word’ hidden? At this present moment, is there a
word (in front of you), or is there not?”

The “golden needle did not penetrate the embroidered cloth”*

(of the priest’s mind), and he silently took his leave.

! “Golden needle” is the master’s explanation; “embroided cloth” is the
confused mind.
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Nhuw thé, trong bdn phuong, trén va dudi, chd nao che giau
dau? Ngay luc nay day, trwdc mat éng dé, cé ‘mét chi’ hay
khong co mot chir?

Cay kim vang' da khong soi thing (tAm vai théu cla tam vi
sw), nén sw lang |é ra di.

! “Kim vang’ 1a 16i giai ctia quéc su; ‘tAm vai théu’ 1a tim mé lam.
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Story
Painting The True Nature

Ekichu, the 7th master of Jufuku-ji, was a famous painter.
One day Nobumitsu came to see him and asked whether he
could paint the fragrance described in the famous line: “After
walking through flowers, the horse’s hoof is fragrant”. The
teacher drew a horse’s hoof and a butterfly fluttering around it
(attracted by the fragrance).

Then Nobumitsu quoted the line: “Spring breeze over the
river bank” and asked for a picture of the breeze. The teacher
drew a branch of willow waving.

Nobumitsu cited the famous Zen phrase: “Pointing directly to
the human heart, we will see our own true nature and become
Buddha”. He asked for a picture of the heart. The teacher
picked up the brush and flicked a spot of ink onto Nobumitsu’s
face. The warrior was surprised and annoyed, and the teacher
rapidly sketched the angry face.

Then Nobumitsu asked for a picture of the ‘nature’ as in the
phrase ‘see the nature’. The teacher broke the brush and said:
“That’s the picture”.

Nobumitsu did not understand and the teacher remarked: “If
you don’t have the seeing eye, you can'’t see it”.

Nobumitsu said: “Take another brush and paint the picture of
the nature”.

The teacher replied:"Show me your true nature and | will
paint it”.
Nobumitsu had no words.
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Truyén
Vé Chan Tanh

Ekikhu, vi t6 thir bay clia chua Tho Phuwéc, 1a mot hoa s noi
danh. Mot ngay no Nobumitsu den tham ngai va hdi xem ngai
co the vé dugc lan hwong trong cau tho noi tieng: “Di dao qua
ngan hoa thi vé ngwa cling thom”. Thién sw vé vo ngwa véi chu
bwdm lwgn quanh (quyén ri b&i mui hwong).

Nobumitsu Iai‘dén cau tho: “Gio xuan thdi qua by séng” va
xin vé& lan gi6. Thién sw vé canh lieu rung rinh.

Nobumitsu trich dan cau tho' Thién néi tiéng: “Chi thang tam
nguoi, thay tanh thanh Phat (Trwc chi nhan tam, kien tanh
thanh Phat)”. Va yéu cau thién sw vé tam’. Thién sw cam but
Ién, ray muwc vé,o mat Nopumitsu. Hiép si Nobumitsu ngac
nhién va 10 vé bat binh. Thién sw lap tlrc vé ngay bdé mat dang
trc gian.

Roi Nobumitsu lai yéu cau vé ‘chan tanh’ trong cau ‘thay
tanh’. Thien sw bé gay but 16ng va néi: “Ngay dé la hinh vé!”

Nobumitsu khong hiéu va thién sw gidi thich: “Néu éng
khong c6 ‘con mat dé dé thay’, thi khong thé thay duoc”.

Nobumitsu néi: “Xin hay lay cay bat khac va vé ‘chan tanh’

Vi thay tra I&i: “Dwa ‘chan tanh’ cho ta xem rdi ta sé vé”.
Nobumitsu khéng néi dwoc.
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Story
A Pure White Chrysanthemum

In a book by the Zen master Hakuin there is a drawing by
Hakuin of Basho, sitting in meditation, wearing a Dharma robe,
and with a “beret” on his head. Is Basho a monk? | wanted to
find out more about Basho. So | explored further and
discovered a Zen space in the heart of Basho, a patriarch of
Haiku poetry.

Basho spent his whole life travelling. But his travels were
different from ours, because they were both outer and inner
travel and he made wonderful discoveries:

Although the snow is deep

I will go as far as | can

Until | tumble and fall and see
The white landscape.

The poet travels into the innermost spaces of his heart until
he reaches “the one hundred pole” (1), and falls down. It is only
at this point that he can see “the white landscape”, the world of
oneness, no-discrimination (no judgment, no self and no objects
of self, ect.)

This place or inner space is also referred to in Han-shan’s
poem:

Snow covers earth and sky

Within this world white as silver | concealed myself (2)
Suddenly | enter a Treasury Light (3)

A place forever free of any trace of dust (4)
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Truyén
Hoa Clic Trang Ngan

“Tinh c& trong quyép sach Rien Qu'un Sac De Peau (Chi
La Cai Day Da) cta Thien sw Hakuin (Bach An) t6i bong chu y
mot blre tranh cla tac gia vé mét ngwoi toa thien, dap ca-sa
nhung doi ma “bé-ré”, do la chan dung cla Basho. Vay Basho
c6 phai la tu sT? Thac mac nay khiérj toi tim hiéu Basho, va sau
dé nhan ra ca mot khung troi thien bang bac trong tam tw
Basho, 6ng to cla thé tho Haiku.”

Basho séng hét d&i minh du hanh, nhwng khéng giéng voi
chung ta:

D&m séu trong tuyét téi di

Cho xa xa tan dén khi ngad nhao

Dé nhin quang cénh trdng phau

Cudc hanh trinh cia Basho di sau vao nodi tam hon la
phong chay bén ngoai, xa that xa, den cho “dau sao tram
trvong”, ngé nhao mét cai, luc dé6 mai thay dwoc “quang canh
trang phau”, gioi xtr ctia binh dang, khdng con phan biét doi
dai. Chon ay xwa nay noi Ham Son:

Tuyét man can khén van twong tan

Bach ngan thé gisi ly tang than

Toa lai d&n nhap quang minh tang

The xt tung lai tuyét diém tran.

(Tuyét pha day troi dat maéi tinh

Thé gian bac trdng &n than minh

Bébng nhién ngdi toa quang minh tang

Chén 4y xwa nay dut bui tinh.)
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This poem is similar to Ryokan’s poem:

When the snow lies deep
Wrapped up in my solitary hut
Even my soul | feel vanishing (5)
As evening dust deepens.

During his travels Basho often awakened to the truths as in:

A white chrysanthemum!
| suddenly perceive it,
Without a mote of dust.

The white chrysanthemum of Basho blossoms in the midst of
worldly dust. Is this chrysanthemum this same as the Han-
shan’s poor thatched hut in the:

The mountains stand unmoving just the way they are
All day they let the clouds roll out and roll in (6)

Even though red dust (7) is countless layers deep.
Not a single speck reaches my thatched hut.
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Khong khac voi Lwong Khoan:

Tuyét phu ngut ngut ngan
Quén minh trong that vang
Tam nhat nhoa tan loéang
May bui chiéu gidng gidng.

Basho rat nhiéu lan tinh thrc nhw vay gitva nhiing hw
huyen tuc luy,

Kia hoa ctc trdng ngén
Khéng may may hat bui
N& ngay truéc mat tran.

Hoa cuc trdng ngan clia Basho birng né gitra bui mu tran
lao, phai chang la déa thao am nghéo nan cua Ham Son hon
mot lan ngoi tda gitra l1ong thién nhién trung diép nui rirng:

Thanh son b4t déng tw nhw nhw
Triéu md van ha nham quyén thw
Tang hiru héng tran tham van trwong
Tang vo nhét diém dao mao Iw.

(NUi xanh chang déng tw nhw nhu
Subt ngay may cuén dinh cheo leo
Du cho bui héng sdu muén trurong
Ch&ng mét mady may dinh am nghéo.)

Chi-sien himself is detached any worldly dust which makes
his life poor as he expressed in:

Last year my povery was not poor (8) enough
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But this year is real.

Last year though poor, | still had ground in which to stick an
awl.

This year, my poverty is real for | do not even own an awl.

We should be very poor so that we can progress on the path
to enlightenment.

Basho has realized many times his true nature symbolized
by the ancient pond.

Into the ancient pond
A frog plunges.
The sound of water!

These many realizations eventually combine to create a
profound enlightenment which is a shaking of the mind. This
state is symbolized by “the sound of water’. The frog
symbolizes the final secondary conditions for enlightenment.
This “satori” is undescribable and inexpressible, so we can only
state:

Pluff!

Basho was not only a poet (‘a painter of the cake), but an
enlightened being (he tasted the cake). Poetry and Zen are the
same “taste’.
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Hwong Nghiém ciing da tung:

Nam xwa nghéo chuwa that nghéo

N&m nay ngheo moi that nghéo

N&m xwa nghéo van con cé dat cdm dui
N&m nay nghéo dui ciing khéng.

Va phai dén tan cung nghéo sach sanh sanh nhw vay thi
moét [Uc nao do:

Kia cai ao xwa
Con coéc nhay vao
Tiéng nudc xén xao.

Basho da tré vé cai ao ban thé xwa nay cla chinh minh, va
tr d6 nhitng bung v& dot ngdt duc két thanh moét chan dong
nghiéng trdi 1& dat, 1am c& mat nwéc xén xao. Con coc twong
trwng cho duyén cubi ciing dwa hanh gia chirng ngd. Phut giay
hoi ngd nay, “Vé ciing vé chang dwoc, ta ciing ta chang thanh,”
nén co noi chi dién dich gon mét chir,

Tam!

Basho khéng chi vé banh qua nhirng van tho Haiku trac
tuyét, ma 6ng thwc sy la nguwoi ném banh, tho va thién dong
mot vi.
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During his training towards the enlightenment the monk
takes the vow of the Bodhisattwa to help all sentient beings. So
Ryokan also took this vow as below;

If my black robe were large enough
| would be ready

To cover all sufferers

With the robe | wear!

Wether Basho is a monk or not, because he is enlightened
his field of merits is large enough so that other beings who are
on the same “wave length” can sow the seeds of faith in the
Dharma through his inspiration, so that:

Intermittent rain
No need at all to worry
Over rice sowing.

At the end of his life, on his sickbed, even though he found it
hard to eat and to sleep, Basho didn’t forget the peach blossom
flower always in front of him. His mind is without sickness.

In my sickbed
| can’t even eat my rice cake

Peach blossom! (9)

Is Basho peacefull and at ease?

*k%k
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Hanh gia trén duwong tu dén giac ngd khdng quén phat hanh
nguyén Bo-tat ctru gilp ching sanh. Va Lwong Khoan ciing
ttrng khan khoan:

Ca-sa oi rong mo

Dé sén sang chuyén ché

Tron géi séu nhan thé

Trong long chiéc ca-sa.

Thi vo&i Basho, cho du cé hay khong dap ca-sa, ruéng
phwéc ciia 6ng cd 1é khong thiéu choé cho nhirtng ngwoi dong

diéu gieo hat gibng tin yéu sang ngoi:

Con mua khi nhat khi khoan
Lo gi hat gibng ma khéng dam choi.

Dén cubi doi, trén giwdng bénh khé an kho ngd, Basho vén
khéng quén hoa dao trwdc mat:

O trén givong bénh ma &n
Bénh day khé nuét

Dao dang nd kia.

Phai chang 6ng két thuc doi minh that an lanh thanh than
V@i cai khdng bénh?

*k%k
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