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LOINOI PAU

Tdp sach nay la ban Viét dich tw mot bai giang cua Puc Dat-lai Lat-ma X1V,
dwoc ngai Rajiv Mehrotra — dé tw cua dwc Pat-lai Lat-ma — truc tié}? ban cho
chiing ti ciing véi 5 bai giang khdc nita, kém theo mét van ban cho phép chuyén
dich tdt ca sang Viét ngit va phdt hanh ¢ dang song ngit Anh-Viét. Ba diém tinh
yéu trén dwong tu tdp la bai giang gidi chi tiét vé ¥ nghia mot bai ké rat noi tiéng
cua Dai suw Tongskhapa (Tong-khach-ba).

Mac di ddy la mét phan gido phdp rat uyén do, khéng dé nam hiéu, nhung dirc
Pat-lai Lat-ma da hét sirc khéo léo trong sy trinh bay mach lac va ludn giai chat
ché, khién cho nguoi doc co thé nam hiéu dwoc tng van dé theo mét trinh tu tién
dan 1én. Qua do, nhitng phan tinh yéu ciia gido phdp dwoc giang ré va nguoi doc
c6 dioc co héi dé hoc héi bai ké cua ngai Tongskhapa mot cach dé dang hon rat
nhiéu so véi khi chi doc nguyén bdan. Ngodi ra, viéc trinh bdy song ngit Anh-Viét
ciing la mot loi thé rat lém cho cdc ddc gia su dung duoc tiéng Anh, vi ¢é thé doi
chiéu ngay ting cdu vin, doan vin ciia nguyén tac néu thay con cé ché khé hiéu.
Chung toi thanh kinh tri dan diec Pat-lai Lat-ma XIV va ngai Rajiv Mehrotra da
danh cho chung toi mot dac an ngoai ca sw mong doi khi ban tang nhitng gido
phdp ndy, va chiing t6i ciing ngam hiéu rang ddy la mét mén qua vé gid ma cdc
ngai muon théng qua ching t6i dé giri tang tat ca Phdt tir Viét Nam, nhitng ai
mong muon dwoc hoc héi Chanh phdp cia dirc Thé Téon tir 1oi day ciia cdc bdc cao
ting dwong dai. Ching téi ciing cam ta Lobsang Jordhen di chuyén dich tir Tang
ngit sang Anh ngiv dé chiing 16i ¢é co hoi Viét dich va gidi thiéu ciing doc gia Viét
Nam. Xin cam on Jeremy Russell da lam cong viéc hiéu dinh ban Anh ngir.

Mac di d né luc hét sirc trong qud trinh chuyén dich nhung chdc chdn khéng thé
tranh khéi it nhiéu sai sot. Chung toi xin nhdn phd‘n trach nhiém déi véi moi khiém



khuyét trong viéc dich thudt ciing nhw trinh bay va rat mong méi sé nhan dwoc
nhitng gop ¥ chi day tir quy déc gid gan xa.

Cudi cing, nhitng nguoi thuc hién sach nay xin hoi hwéng moi céng dirc vé cho tdt
cd chiing sanh hitu tinh. Nguyén cho s ra doi ciia tdp sdch nay sé givp cho tdt ca
nhitng ai hivu duyén gdp dwoc né déu sé nhanh chéng phat tam Bo-dé va diing
manh tinh tan trén dwong tu tdp cho dén ngay thanh twu gidc ngd vién man.

NHUNG NGUOI THUC HIEN
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BA PIEM TINH YEU TREN DPUONG TU TAP
Giao phap cia Ngai Tsongkhapa
do Dirc Dat Lai Lat Ma gidng giai
Dich sang Anh ngir: Lobsang Jordhen
Bién tap: Jeremy Russell
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DAN NHAP
Hom nay t6i s& giang vé ba diém tinh yéu trén duong tu tap. Nhu thuong 18,
trudc khi bat dau chung ta s& thyc hién ba nghi thirc dé tinh hoa tam thuc, rdi sau
do6 s€ tung Tam kinh [Bat-nha].

Bay gio chung ta hdy cung ciing duong man-da-la.

Khi truyén gidng bat ctr gido phap nio thi ca nguodi nghe Phap 1an nguoi giang
Phéap déu phai c6 mot dong co trong sang. Nhat 14 khi nghe giang vé gido phap Pai
thira thi truéc hét ban can phai quy y noi Phat, Phap va Tang-gia dé tu bao vé minh
khong di theo ta dao va thr hai 1a phai phat tim Bo-dé vi tat ca ching sinh, nham
ty phan biét minh v&i hanh gia cia cac dong tu thap hon. Do d6, chiing ta phai
quan tuong hai diéu: Thir nhat 12 quy y Phat, Phap va Tang-gia vi loi lac cia tat ca
chung sinh, ké dén 1a khoi tim khat ngudng su gidc ngd vi tat ca chung sinh. Vi
dong co nhu vay, chung ta can tung doc bai ké quy y Phat, Phap va Tang-gia ba lan



dong thoi quan twong manh mé 1a ta dang lam nhu thé vi loi lac cua tat ca ching
sinh.

---000---

Sau khi dtrc Vo thuong Chanh giac dat dén gic ngd tai Bo-dé Pao trang, ngai da
giang phap Tt diéu dé: Kho dé, Tap dé, Diét dé va Pao dé. Gido phap nay da tr&
thanh cin ban hay nén tang cho moi gido phap ma Ngai truyén giang sau nay.

Mic du dtc Phat thuyét giang vé Tt diéu dé trong 1an chuyén phap luan thtr nhat
nhung y nghia cia Diét dé lai duoc thuyét giang rd rang nhat trong lan chuyén
phap luan thir hai. Vao luc d6, ngai da thuyét giang vé y nghia tanh Khong mot
cach truc tiép va cling ham y thuyét giang vé cac giai doan tu tap. Néi cach khac,
trong khi thuyét giang vé tanh Khong mot cach truc tiép, Ngai di chi day y nghia
ctia ca hai chan 1y: chan 1y theo quy udc (Tuc dé) va chan Iy tuyét doi (Chan dé),
cung v4i ¥ nghia rot rdo cua Niét-ban va tich diét.

Trong lan chuyén phéap luan thir ba, duc Phat day vé y nghia cta Phat tinh trong
kinh Nhu Lai tang, hinh thanh co s& cho Pai thira T i thwong lugn (Téi thuong du-
gid) cua duc Di-lic. Ngai day rang chung sinh déu c6 Phat tinh, ttc 1a kha ning dat
giac ngd chil yéu nhod ban chat cia tim, von khong ton tai trén co so tu tinh nén
thich hop dé chuyén hoa sang trang thai giac ngd. Luan day rd rang ban chat cia
tam rat thanh tinh, khong cAu nhiém nén thich hop cho viéc dat giac ngd. Ly do 1a
moi tht khong c6 tu tinh déu c6 thé duoc chuyén héa va phu thudc vao nhan
duyén. Trong Can Ban Trung quan ludn, ngai Long Tho da noi:

Péi voi cac thir ma tanh Khong kha dfi,
Thi moi viéc 1a c6 the.

Pbi v6i cac thir ma tinh Khong khong co,
Thi khong c6 gi kha thi.

Tanh Khong c6 nghia 14 khong c6 su ton tai trén co s& tu tinh, va diéu nay c6 nghia
1a phu thudc vao cai khac, phu thuoc vao cac nhan va cac duyén. Khi ta n6i phap
nay phu thudc phéap khéc thi cé nghia 1a khi phap khac thay d6i thi phap nay ciing
thay d6i theo. Néu phap nay khong phu thudc vao phap khac va co tu tinh [ddc 1ap]
thi 1& ra n6 s& khong bi thay doi do cac diéu kién khac.



Nhu vy, trong 1an chuyén phép luan tht hai, khi day rang cac phap von khong co
tu tinh tu ton, dirc Phat da chi rd rang [chung ta] c¢6 thé lam cho cac phéap thay doi,
vi chiing phu thudc vao cac nhan duyén. Mic du phap vén khong co tu tinh [t
t6n], nhung khi chung xuat hién trudc ta, ta nghi rang chung ton tai trén co so tu
tinh. Khong nhiing [ta thiy] cac phap hién ra nhu thé 1 ty ching ton tai, ma ta con
bam chip vao ching va xac quyét rang chung ton tai trén co s6 tu tinh. Do ddy ma
chung ta khéi sinh long ham mudn, khao khat, san han va nhiéu [tAm hanh x4u]
khac... Khi ta tiép can vi mot doi twong nao d6 1y thu hay hap dan, ta khéi sinh
nhiéu tham luyén vao d6; va khi ta gap phai diéu gi dang ghét hay khong hap dan
thi ta khoi san han. Nhu vay, cac van dé nhu san han va tham lam déu khéi sinh tir
su nhan thire [sai léch vé] cac phap nhu 13 ton tai trén co so ty tinh.

Su nhan thirc réng cac phap tdn tai trén co s& tu tinh 14 mot nhan thire sai 1éch vé
doi tuong, tir do tao thanh nén tang cua tat ca phién ndo. Tuy nhién, néu chung ta
phat trién mot tri kién rang moi phap déu khong c6 tu tinh [ty ton] thi diéu d6 s& co
tac dung ddi tri v6i nhan thuc sai 1éch noi trén. Diéu nay cho théy l1au hoac trong
tam c6 thé dugc loai bo. Va néu cac phién ndo 1am nhiém 6 tam 1a c6 thé loai bo,
thi cac chiing tir do phién ndo dé lai trong tdm thirc ciing c6 thé loai bo.

Ban tinh hoan toan thanh tinh cua tdm, von khong c6 sy ton tai trén co so tu tinh,
dugc thuyét giang rat rd rang trong 1an chuyén phap luan thi hai. Trong lan chuyén
phap luan tht ba, diéu nay lai dugc thuyét giang khong nhiing dudi goc do chan dé
ma con ¢ ca goc dd tuc dé, réng ban tinh rdt rdo cua tdm la thanh tinh. Trong trang
thai thanh tinh nay, tim hoan toan v6 ky va sang sudt.

Lay vi dy, du ching ta dang & trinh d6 tu tdp nao thi phién ndo ciing khong sinh
khai moi ltc trong ta. Hon thé nira, dbi v6i cing mot dbi tuong thi ¢ lic ching ta
gian dir nhung lac khac ta lai yéu thuong, mot diéu xem ra hoan toan khong hop 1.
Piéu nay cho thay rang ban chat that sy cta tu tdm la thanh tinh nhung do céc tim
hanh, tirc 1a cac tdm khaoi sinh tir ty tm, ma doéi luc tdm cd vé nhu [mang cac phém
chat] thién, nhu long thuong yéu, va lic khac lai biéu 16 & dang bat thién nhu san
han. Vi thé, ban chét cua tu tim 1a vo ky, nhung do phu thudc vao cac tdm hanh
nén tam c6 thé [bicu 16] thay ddi tir thién cho dén bét thién.



Nhu véy, ban tinh cta tdm 1a sang sudt, con phién nio 14 [yéu t6] tam thoi va dén
tir bén ngoai. Piéu nay cho thdy néu chung ta tu tip va nudi dudng cac thién hanh
thi tam sé duoc chuyén hdéa mdt cach tich cuc. Nguoc lai, néu tiép xXuc Vo1 cac
phién néo thi tim ciing bi ciu nhiém. Do d6, tit ca cic pham tinh [cao quy] nhu 13
Thap luc ctia Phat déu c6 thé thanh tyu nhd vao tinh chat nay cia tim.

Lay vi du nhu tat ca cac thirc khac nhau déu c6 cung kha nang nhan hiéu va rd biét
ddi tuong, nhung khi mot thirc nao do bi ngan tré thi né khong thé nhan biét duoc
d6i tugng. Mic du nhan thirc c6 kha niang nhin thay di tuong nhung né sé chang
thay gi néu bi che phu hay ngan trg. Tuong tu, nhan thirc c6 thé khong thdy duoc
gi néu d6i tuong & qua xa. Nhu vay, tAm von sin c6 kha nang hiéu biét moi phép,
mdt pham tinh khong can tu dudng nhung c6 thé bi cac yéu to khac ngan che.

Cung véi sy thanh tyu cac pham tinh cao quy ctia mot vi Phat, nhu Thap luc chang
han, ching ta cling s€ dat dén trang thai vién man cua tam thuc, cd thé théy biét dbi
tuong mot cach rat 1o rang va tron ven. biéu nay cling co thé thanh tuu chi béng
cach nhan biét tu tinh chan that cua tim va loai trir moi phién nao, chudng ngai
trong tam.

Trong lan chuyén phap luan th ba, trong s6 bon chan dé da duoc khoi giang trong
lan chuyén phap luan thir nhat, y nghia ctia Pao dé [gio ddy] duoc giang giai rat rd
rang qua viéc dinh nghia Nhw lai tang hay Phdt tinh. Gido phap nay mé ra kha
nang thanh tyu nhét thiét tri, trang thai tam thirc 1ot rdo co kha nang nhan biét [tét
ca] cac phap va trang thai hién hitu rét rao ctia ching.

Nhu vay, y nghia ciia Diét dé dugc giai thich tron ven trong lan chuyén phap luan
thir hai va Pao dé duoc giang giai rat chi tiét trong 1an chuyén phap luan tha ba.
Gido phap nay giai thich kha ning tiém tang cua tdm thtc trong viéc nhan biét
trang thai hién hitu rét rdo clia cac phap va viéc co thé thanh tyu nhat thiét tri nhu
thé nao thong qua su rén luyén va phat trién kha nang nay.

Ngay nay, khi can phai giai thich ban chat rdt rdo cta tim thirc va kha nang thanh
tuu sy gidc ngd, ching ta c6 thé dua vao ca kinh dién [hién gido] 1an céc tantra
[cha Mat thira]. Hai phan gido phap nay c6 khac biét chi tiét khi giang giai vé ban
chat ciia tim. Gido phap mat thira giai thich rat rd rang trang thai vi té nhat cia
gidc ngd trong 16p mat dién cao nhét 1a T6i thirong Du-gia. Ba 16p mat dién dau
tién tao nén tang cho 16p mat dién nay.



Vé co ban, nhiing gi vira trinh bay trén 1a mot luoc giai vé [toan bd] gido phap cua
dtc Phat, tir TG diéu dé dén Tbi thuong Du-gia. Tuy nhién, cho du ching ta co
hiéu 16 vé ban chét rét rdo cua tdm va kha niang thanh tyu gidc ngd véi tim do,
nhung néu ta khong rén luyén va nd luc dé dat dén muc dich, thi chung ta s€ khong
thé giac ngd. Do d6, mot mat can phai hiéu rd ban chat rdt rdo cta tim, mat khéac
can phai phat khéi y nguyén tu tap va thanh tyu kha ning nay.

Khi giang vé hai chan dé dau tién, dtirc Phat d& mo ta cac [nhan thic] sai 1am va
khiém khuyét nhat thiét phai tir bo, loai trir. D6 1a su that vé kho dau (Kho dé) va
nguodn goc cua khd dau (Tap dé). Khi giang giai vé hai chan dé con lai, tirc 1 su
that vé chAm dut hoan toan moi kho dau (Diét dé) va con duong chan that dé dat
dén diéu do (Pao dé), dac Phat day réng c6 mot phuong phap, mét con dudng tu
tap dé loai trir moi kho dau va phién nio, nhd d6 c6 thé dat dén sy chdm dit hoan
toan cac phién nio.

Néu khong c6 cach d6i tri hay phuong phap dé loai trir khd dau va dat dén trang
thai an lac, dit sach moi kho dau thi khong can thiét phai ban luan, tu duy hay
quan chiéu vé kho dau, bai vi diéu d6 han chi lam phét sinh su bi quan va ting
thém kho dau cho chinh minh ma théi. Chéng tha ctr tiép tuc khong nhan biét [su
that vé kho dau] va khong lo lang gi ca con t6t hon. Tuy nhién, thuc té 1a ching ta
c6 mot co hdi [thoat khé], c6 mot con dudng va phuong thuc dé loai trir khd dau
nén viéc ban luan va quan xét vé kho dau 1a rat hiru ich. Pay chinh 1 tim quan
trong va y nghia bao trim cua gido phap Tt diéu dé do dirc Phat truyén giang, vi
n6 tao co s& va nén tang cho tat ca cic phap mon tu tap.

Khi chung ta quan xét sy that vé kho dau va ngudn goc ctia kho dau rdi dat dén sy
thau hiéu hai chan dé nay, chung ta s& phat khoi tdm nguyén giai thoat chinh minh
khoi moi kho dau va nguyén nhan giy kho dau. Noi cach khac, vi chung ta khong
ua thich sy that vé kho dau va ngudn goc cua kho dau, nén ta mong mudn tir bo.
Piéu nay dugc goi 1a quyét tim mong cau giai thoat [hay tam xa ly].

Khi ban quan xét k§ vé kho dau, ban sé& thay khong chi riéng minh 1a nguoi duy
nhét chju dau khé, vi cac chuang sinh khéc ciing chiu khé dau nhu vay. Khi do ban
nén nghi rang, vi cac ching sinh khéc ciing kho dau nhu toi nén that tuyét voi biét
bao néu ho ciing c6 thé loai bo moi kho dau va nguyén nhan giy ra kho dau. Uéc



nguyén cho moi chiing sinh khac loai bo dugc kho dau va nguyén nhan gay ra kho
dau nhu thé dugc goi 14 1ong bi man. Véi long bi man, ban quyét dinh chinh minh
s& giup d& chung sinh loai bo khd dau va nguyén nhan giy ra kho dau, d6 chinh la
quyét tam dic biét hay tam nguyén tich cuc lam loi lac cho moi chiing sinh khéc.

Sau do, néu ban quén xét that ky vé viéc 1am thé nao dé chung sinh co thé dugc loi
lac, khong chi tam thoi ma la 1ot rédo, ban s& di dén két luan réng chi c6 thé lam loi
lac cho ho mdt cach tron ven bang cach giup ho thanh tyu giac ngd; va dé co thé
lam dugc diéu d6 thi chinh ban phai thanh tyu giac ngd trudc. TAm bi man mong
cau qua Phat dé gitp tat ca chiing sinh thanh tuu giac ngd duoc goi 1a tAm Bo-dé.

Nguoi ta co thé loai bo dugc khé dau va thanh tyu giac ngd hoan toan vi cac phap
khong co su tdn tai doc 1ap hay trén co sé tu tinh. Do do, diéu quan trong la can
hiéu rd ban chat cta cac phap, su khong tu ton tai ctua chung. Tri kién vé sy khong
ton tai trén co sO tu tinh cua cac phap duoc goi 1a chanh kién.

O day, ba pham tinh 13 su quyét tim mong cau giai thoat (1), [phat] tam Bo-dé (2)
va chanh kién (3) s€ dugc xem nhu ba dao 16 can ban. So di dugc goi nhu vay la vi
chung tao dong luc chan chanh cho sy gidi thoat khéi luan hdi va hinh thanh céc
yéu tinh can thiét cho su thanh tyu giac ngo.

Phuong tién cha yéu dé giai thoat khoi luan hdi 13 quyét tim [mong cau] giai thoat
va phuong tién chi yéu dé thanh tyu gidc ngd 1a tim Bd-dé. Ca hai phuong tién
nay déu duogc truong dudng boi chanh kién hay tri tué nhan biét tinh Khong.

Bay gi0, t6i s& bat dau giang giai phan chanh van.

Chi tdm danh 1&

Con chi tam danh 1& c4c bac lat-ma ton quy nhat.

Cau k¢ nay bay to tdm kinh ngudng ctia vi luan su (ngai Tsong Khapa) trude khi
soan ra ban luan van nay.

T6i s& giai thich y nghia mot so tir ngit trong cau ndy. Danh xung “lat-ma” khong
chi dugc dung dé chi mot vi tri quyén luc theo nghia thé tuc ma dang hon 1a dé chi
mot ngudi thue sy ¢o tir tim va pham hanh bao la. Tang ngit “Je” hay cao nhat &
day co nghia 1a mot nguoi quan tdm dén kiép sau nhiéu hon 1a cac tha vui hién thoi
hay tran tuc cua cudc doi ndy, doi song trong cdi luan hoi nay. Tir nay chi dén



nguoi quan tdm nhiéu hon dén loi lac 1au dai ciia cac ching sinh khac qua nhiéu
kiép séng ké tiép. Tang nglt “fsun” co6 nghia 1a ton quy hay gi6i hanh trang
nghiém, chi dén vi lat-ma vi ngai thau hiéu duoc réng, cac su hoan lac va hép dan
ctia cudc song sinh tir luan hoi 1a v nghia cho du chung vui tha va hap dan dén
dau di chang nita. Ngai da thay cac phap thé gian khong c6 bat ky gia tri bén lau
nao va da hudng tdm dén sy an lac 1au dai hon cta nhitng kiép sau.

Noéi cach khac, lat-ma 1a nguoi tu tap kiém soét tAm y va khong them khat cac thu
vui thé gian ma chi mong cau dat gidc ngd. Tir ‘lat-ma’ that sy mang nghia tdi cao,
duoc dung dé chi mot ngudi quan tdm dén moi ching sinh khac nhiéu hon chinh
ban than vaquén minh vi loi lac ctiia chting sinh.

“Con xin danh 1&” ham y su cti lay. Ban cui lay vi lat-ma khi thay duoc pham tinh
quan tim dén moi chung sinh cua ngai va hanh phic ma chung sinh ¢6 duoc nho
vao sy hy sinh ctia chinh ngai. Khi tan than pham tinh nay ciia vi lat-ma, bang viéc
cti lay ngai, ban phat khdi tim nguyén s& tu minh dat dugc cac pham tinh nhu thé.
Lo1 the nguyén khi soan thdo luan van nay

Con s& giai thich bang hét kha nang minh

Tinh hoa tt ca gido phap ciia dang Phap vuong
Con duong ma cac vi Phap vuong tir tan than

Léi vao cho nhiing ai may man mong cau gii thoat.

Cau ké tht nhét dién ta thé nguyén cua vi luan su (ngai Tsong Khapa) khi soan
thao luan van nay. Cau thir hai ham y néi dén quyét tim giai thoat, vi tat ca gido
phap cta dic Phat déu hudng dén muc dich giai thoat. Chinh tir quan diém hudng
dén muc dich thanh tyu giai thoat ma chung ta can phai thiy duogc tai hai cia
nhitng cam db trong luan hdi va mong mudn tir bé chung. Piéu nay thyc su thiét
yéu néu chung ta mong cau giai thoat. Do d6, cau ké tht hai nay ham ¥ néi dén
viée tir bo luén hoi.

Cum tr “Phdp viong tir” trong cau ké tht ba c6 3 ham nghia. N6 chi dén nhimng
ngudi dugce sinh ra tir than, khau va y ciia dic Phat. La Hau La 1a con Phat trong



nghia thé chat, [sinh ra tir than Phat]. Nhiing ngudi con sinh ra tir khau Phat 1a chi
dén cac vi Thanh vin va Poc giac Phat. Nhung trong ngit canh ndy, “Phdp virong
tir” chi dén nhiing nguoi sinh ra tir ¥ Phat, nhitng ngudi da phat tim Bo-dé. Ban
chi tro thanh BO Tét hay con Phat [trong ¥ nghia nay] khi ban phat nguyén mong
cau giac ngd vi ngudi khac. Bd Tat dugc goi 1a con cuia tim Phat vi cac ngai duoc
sinh ra tir nhitng pham tinh trong dong tam thirc ctia dtrc Phat.

Cau cuoi cua doan ké nay muon noéi dén chanh kién, vi viéc dat gidi thoat phu
thudc vao viéc cé thau hiéu dugc tinh Khong hay khong.

Nhu vay, ba dong ké bén dudi cia doan nay tom tit ¥ nghia cua [cac van dé:]
quyét tam cau giai thoat, phat tim Bo-dé va tri kién vé tanh Khong, 14 nhitng van
dé s& dugc giang giai trong ban luén van nay.

Khuyén bao d¢ tir lang nghe

Nhitng ai khong mé dam trong céc thi vui cia luan hoi;
Hay tinh tan sao cho co hoi 1am nguoi nay tré thanh c6 nghia;
Nuong theo con dudng khién dirc Phat hoan hy.

Hau hét chung ta & day déu c6 di tai san nén khong phai lam viéc qua cuc nhoc dé
c6 cai an, cai mac... Nhung r0 rang la trong cudc doi nay, chi c6 cai an, cai mac
khong thoi thi chua du. Chung ta con can nhing thir khac. Chung ta van khao khat
mudn c6 thém céi gi do... Piéu nay cho thay ro rang 13 trir phi niém vui va hanh
phuc duoc tao ra thong qua su chuyén hoa tim, bang khong thi ngudi ta khong thé
c¢6 dugc hanh phuc 1au dai bang cac phuong tién [vat chat] bén ngoai, cho du céc
diéu kién bén ngoai c¢6 thuan loi dén dau di ching nira.

Hanh phtc va budn phién phu thudc rat nhiéu vao thai do tinh than cta chung ta.
Do d6, diéu quan trong la chung ta phai tao ra dugc moét sy chuyén hoa nao do
trong tAm. Vi hanh phuc 1au dai chi c6 thé dat duoc theo cach nay nén diéu quan
trong 14 phai dwa vao ning luc ciia tim thirc va nhan biét dugc ban chat rot rédo cia
tam.



C6 nhiéu gido 1y trong cac truyén thong tén gido khac nhau vé phuong thic dé tao
ra mot sy chuyén hoéa nhu thé. Gido phap ciia dirc Phat ma chung ta dang thao luan
& day chira dung mot su giang giai rat rd rang, chi tiét va c6 hé thong.

Trong mdt chimg muc nao d6, chung ta qua that ¢ thé duge xem 1a “nhiing ngudi
may man” nhu dé cap trong doan ké ndy, boi vi ching ta dang c6 gang giam thiéu
su tham luyén ctia minh; boi vi chung ta dang ¢6 gang 1am cho kiép nguoi quy bau
duoc tu do va may man nay tré nén day y nghia; va boi vi chung ta dang duoc
nuong theo Phat phap. Do d6, dong ké [cudi doan] nay khuyén chiing ta hay chu
tam dén gido phap ma vi luan su sap truyén giang

Su can thiét phat khoi tAm cau giai thoat

Néu khong hét 1ong mong ciu giai thoat thi khong dua vao dau dé dat duoc an lac.
Do dam chap céc thi vui trong bién kho luan hoi,

Chung sinh hoan toan bj su tham luyén vao cudc sdng troi budc,

Do d6, ngay tir khoi dau hay huéng dén mot quyét tim cau giai thoat.

Pén day ching ta bat dau di vao phan ndi dung chinh, 14 phan gido phap thyuc su
ctia ban luan van nay. Poan ké nay giang giai sy can thiét phai phat khoi quyét tim
xa ly hay tAm mong cau giai thoat khoi luan hoi. Viéc nhin thay dugc cac tai hai va
khiém khuyét ctia luan hdi va phat tim manh mée tir bo luan hoi, dat dén giai thoat
duoc goi 1a quyét tim cau giai thoat. Chirng ndo ma ban chua thdy duoc su vo
nghia cta nhimg tht vui trong ludn hdi ma van con thay ¢ chit ¥ nghia hay hap
dan nao d6 rdi tham luyén céc thi vui Ay, thi chimg d6 ban s& chang bao gid ¢ thé
huéng tim dén sy giai thoat va ciing khong nhan thirc dugc minh bj tréi budc nhu
thé nao.

Nhu vay, cau thu nhét cua doan ké nay noi réng, trr phi ban c6 mot quyét tam
hoan toan hudng dén viéc tu giai thoat khoi bién luan hoi, bang khong thi moi nd
luc nham dat dugc an lac déu 1a v6 ich. Chinh sy mé ddm luan hoi do tham lam va
luyén 4i da tréi budc chung ta trong vong sinh tir. Do d6, néu chung ta thyc su tim
kiém an lac cta giai thoat thi lya chon dung dan 1a phat khéi quyét tam cau giai
thoat, nhan biét cac tai hai cua sinh tir luan hdi va xa lia chung. Cudc doi cua chinh
dtrc Phat c6 thé giup ta co dugec mot tri kién rd rang vé ¥ nghia ctia quyét tAm cau
gidi thoat dé van dung vao su tu tap cua chinh minh.



Ngai sinh ra 1a hoang tu trong hoang tdc giau co, dugc gido duc chu dao, co6 vo,
con trai va dugc tan huong moi thi vui tran tuc c6 thé nghi dén. Tuy nhién, khong
mang dén moi su hoan lac ddy cam dd dang san c6, khi tinh cd nhin thay céc
truong hop tiéu biéu ctia nhitng ndi kho sinh, gia, bénh, chét, ngai cam thay buc
xuc trude canh khd dau cua nguoi khac. Ngai tur minh nhan ra ring, cho du moi
tién nghi bén ngoai c¢6 quyén rii dén dau thi cling chi 1a huyén mong khi ta con
mang than xac thit nhu hién nay, von chi 1a su két hop tam thoi cua nghi¢p 6
nhiém va phién ndo. Thau hiéu dugc diéu nay, ngai di c6 ging tim ra con duong
gidi thoat khoi kho dau va tir boé moi tha vui tran tuc, ké ca vo va con trai. Véi
quyét tim cau giai thoat ngay cang manh mé& nhu vy, ngai khong chi dat duoc sy
gidi thodt ma con thanh tyu gidc ngo.

Vi thé, gido phap day chung ta phat khoi quyét tim cau giai thoat. Chi riéng viéc tir
bo cac tién nghi doi séng va ché ngu sy tham lam, bam chap vao ching 1a chua du.
Chung ta nhat thiét phai cham dut su tai sinh [trong luan hoi]. SO di ¢6 sy tai sinh
la do tam tham lam va luyén ai. Chung ta phai cat dut dong tuong tuc niy thong
qua sy tu tap thién dinh. Vi thé, dirc Phat da nhap thién dinh rat sau trong sau nam
troi. Cudi cung, béng vao su két hop ca thién dinh va tué giac, ngai da dat nang luc
ché ngu cac chudng ngai tao ra boi cac uan va ngoai ma. Ngai da loai trir tan gdc
moi tinh thire khudy dong trong tam, va vi moi tinh thirc d3 dugc trir sach nén ngai
cling vuot thoat sinh tir. Bang cach d6, ngai di hang phuc dugc ca bén loai ma
chudng.

La d¢ tu cua dic Phat, chung ta cling can c6 gang nhan ra nhiing tai hai trong su
cam do cua luan hoi. Sau do, khong hé tham luyén moi cam do, ta s€ tap trung
quén chiéu tri kién v6 nga — thau hi€u ban chat thuc sy ctia cac phap.

Pén day, han ban s& ban khoan vé viéc 1am sao dé thuc hanh phat tdim cau giai
thoat, lam sao phat tam x4 ly luan hoi, va doan ké ti€p theo [trong bdn ludn van nay
day] nhu sau:

Quan chiéu rang [do1 nguoi] co tu do va da duyén may la rat khé duoc,

Va khong c6 thoi gian dé hoang phi trong doi nay, hiy ché ngy su huéng tam theo
cac sac tudng quyén rii cia kiép song nay.



Lién tuc quan chi€u cac hau qua tat yéu cua nghiép,

Va nhitng khé dau cia luan hoi, hay ché ngu [su hudng tam theo] cac sac tudng
quyén rli cia moi kiép song ve sau.

Doan ké nay giang gidi phuong thic ché ngu sy tham luyén, trudc nhat la doi véi
kiép song nay va sau do la do1 vdi moi kiép song vé sau.

Pé dut trir sy tham luyén ddi véi cac thi vui ctia doi sdng nay, diéu quan trong 1a
phai suy ngdm vé than ngudi quy gia khé duoc va nhiéu pham tinh ta dang c6 duoc
trong kiép nguoi. Néu chiing ta suy nghi sang té vé cac diém nay thi ta c6 thé rit ra
nhiing ¥ nghia cta vi¢c dugc sinh lam ngudi. Than nguoi la quy gid vi ching ta co
duoc mot didu kién, ca pham chat va tri tué, ma suc sinh hay tham chi tat ca cac
loai hiru tinh khac déu khong c6 duge. Chung ta c6 nang luc dé dat duoc loi ich
16n lao hay su hay diét. Néu ching ta hoang phi thoi gian va tiém ning quy bau
ctia kiép nguoi vao cac hoat dong ngu ngde va vo nghia thi d6 sé 1a mot sy mat mat
rat lon.

Do do, diéu quan trong la chung ta nhan biét duoc nang lyc, nhiing phém chat va
tri thong minh siéu viét cia minh, nhiing diéu ma cac loai chung sinh hitu tinh
khac khong c6 duge. Néu chung ta nhan dién duoc nhitng diéu nay thi ta méi c6
thé tran trong va str dung chung. Kha ning ctia bo ndo va tri thong minh con nguoi
qua 13 ky diéu. Ching ta c6 thé du tinh trude [su viéc] va co thé dam sdu vao cac
tu tuong siu xa, trong khi cac loai ching sinh khac khong thé lam duoc. Boi vi
chung ta c6 bo 6c va tri thong minh manh mé nhu vay, diéu rat quan trong 1a trudc
tién ta phai nhan biét duoc sirc manh va tinh chét cta nang luc tri giac nay. Ké dén,
ta phai van dung nang luc nay theo hudng ding din dé né co thé dong gop dang ké
vao sy an binh va hoa hop cho ca thé gidi va cho tat ca chung sinh.

Hay lay [van dé] nang luong hat nhan lam vi du. Hat nhan chtra nang luong rat 16n,
nhung néu chung ta str dung loai ning luong nay mot cach sai 1am hay bao quan
khong t6t thi né c¢6 thé co tinh hiy diét rat 16n. Ngay nay, ching ta c6 tén lia hat
nhan va céc loai vii khi khac ma chi nghe tén thoi ciing dil khién ta phai so hai, boi
chung c6 tinh hay diét cao. Chiing c6 thé gay ra su tan phé 16n lao chi trong nhay
mét. Nguoc lai, néu ta st dung nang lugong hat nhan vao muc dich xay dung thi no6
c6 thé phuc vu rat nhiéu cho nhan loai va chung sinh néi chung.



Tuong tu, vi con ngudi ¢6 nang luc va stitc manh nhu di noéi trén nén diéu rat quan
trong 14 ngudi ta phai sir dung né vi loi lac clia tat ca ching sinh. Tai ning ciia con
nguoi néu duoc st dung dung din c6 thé 13 mot ngudn loi lac va hanh phuc 16n
lao, nhung néu st dung sai 1am thi c6 thé mang dén su huy diét va bat hanh vo
cung.

Xét tir phuwong dién thong minh nhay bén nidy ma chung ta phai suy ngdm vé y
nghia ctia kiép ngudi quy gia. Tuy nhién, diéu quan trong khong kém 1a phai hicu
rang mot kiép nguoi c6 tu do va du duyén may khong chi ddy y nghia va khé dugc
ma con 1a hét strc ngan ngi.

Hai cau ké ké tiép day rang, néu chung ta lién tuc quan xét vé méi lién hé khong
thé sai chay gitra nghiép nhan — tirc 14 moi hanh vi ciia chiing ta— véi nhiing kho
dau cua luan hoi, thi chung ta c6 thé dut trir sy tham luyén ddi voi kiép sau. Hién
nay chung ta bi cudn hat vao nhiéu mirc d6 hoat dong dé co6 com an, 40 mic va
danh thom tiéng tdt. Thém vao do, nhiing trai nghiém vé sau trong doi ta phu thude
vao cac hanh vi ta da thyc hién trong nhitng ndm truéc d6. Piéu nay thyc su chinh
1a ¥ nghia [tuong quan giira] nghiép va két qua.

Mic du day khong phai 14 cach hiéu tinh té nhat, nhung khi chiing ta néi vé nghiép
va két qua thi nghiép bao gdm bat ky diéu gi ching ta 1am dé c6 duoc bat ky dang
hanh phtc hay vui tha nao d6. Nghiép qua 1a nhitng h¢ qua ta dat dugc theo cach
dé. Nhu vay, khi con tré chiing ta tham gia nhitng hoat dong nao d6é ma ta nghi
rang s& mang dén cho ta mot dang hanh phuc hay thanh dat trong twong lai. Tuong
tu, trong do1 nay ching ta thuc hién mot s6 hanh vi dé c6 thé c6 dugc két qua tbt
trong do1 sau.

Noi cach khac, nhitng trai nghiém vé sau trong doi ndy cua ta phu thudc vao cic
hanh vi ma ta da thuc hién trudc do, va nhirng trai nghiém trong céc doi sau cua ta,
du sudng hay kho, déu phu thudc vao cac hanh vi ma ta da thuc hién trong nhimng
kiép song trudc do.

Nhitng hanh vi nay duoc thuc hién bang than, khau hay y va do d6 duogc goi 1a than
nghiép, khau nghiép va y nghiép. Xét vé phuong dién két qua chung tao ra thi cac
nghiép c6 thé dugc phan thanh thién nghiép, 4c nghiép va vo ky nghiép. Thién



nghiép dem lai két qua sung sudng, 4ac nghiép dem lai két qua kho dau va vo ky
nghiép mang lai cam xtc khong xao dong. Lai c¢6 nhiing hanh vi chac chan s&
mang lai nghiép qua va nhiing hanh vi khong [chac chan mang lai nghiép qual.
Chang han, khi mot hanh vi dugc thuc hién, trudc tién phai c6 dong co thuc day,
coOsutacy, roi hanh vi thuc sy dién ra va cudi cung di dén su két thic.

Khi y dinh, hanh vi va sy két thuc déu rat manh mé thi chac chan 14 hanh vi d6 s&
mang lai nghiép qua, du 14 t6t hay xau. Mic khac, néu su tac y rit manh mé nhung
khong duogc thuc hién, hodc [dugc thuc hi€n nhung réi] vao lac két thuc hanh vi
thay vi nghi réng dé 1a mot sy thanh cong, ban lai hoi tiée vé viéc da 1am, thi hanh
vi cu thé dé co thé s& khong tao nghiép ngay lac d6. Néu ca ba khia canh tac v,
thuc hién va két thic déu khong hién dién thi hanh vi d6 dugc xem 1a chua xac
dinh.

Néu xét theo sy tho nhan qua bao thi c6 [thé phan chia thanh] ba loai nghiép:
nghiép din dén qua bao ngay trong doi nay (hién bao), nghiép dan dén qua bao
trong doi ké tiép (sinh bao) va nghiép dan dén qua bao trong hai hodc nhiéu doi vé
sau (hau bao).

Lai c6 hai mic do coa nghiép dugc phan biét nhu 13 dan nghiép va man
nghiép. Dan nghiép 1a nghiép luc din dat chung ta tai sinh 1am ngudi, 1am suc sinh
hay mot loai chiing sinh nao khac. Mdn nghiép 1a nhiing nghiép tao thanh pham
chat ciia bat ky doi song nao ma chiing ta d tai sinh vao. Chang han, cho du duoc
lam nguoi nhung ban cé thé luén phai chiu canh nghéo kho; [hodc] ngay tir lic
chao doi cac giac quan cua ban co thé bi khiém khuyét hay tay chan tan tat. Nguoc
lai, ban cling co thé c6 l1an da dep rang ngdi va mot suc khoe tuy nhién. Ngay ca khi
tai sinh lam stc sinh, ban ciing c6 thé dugc song trong mot cian nha tién nghi thoai
mai, nhu lam mot con ché cung chang han... Nhiing pham chat t6t dep hay khuyét
tat ma ban nhan lanh ngay tir khi mdéi sinh ra nhu thé, von di kém véi sy hinh thanh
cua mot kiép séng cu thé nao do, chinh 1a két qua cua man nghiép.

Nhu véy, cac nghiép co thé dugc goi 1a ddn nghiép hay man nghiép tuy theo chirc
ning cua ching. Rat c6 thé xay ra nhiing truong hop ma dan nghiép 1a t6t dep
nhung man nghiép 1a xau ac; hodc cho duddn nghiépla xau ac, nhung mdan
nghiép c6 thé 1a hién thién.



Cho du mét hanh vi cu thé nao do 1a tich cuc — nhu dat niém tin vao dic Phat, hay
tiéu cuc — nhu sy tham luyén, néu xét theo y nghia tu than hanh vi 4y 1a don thuan
thi n6 ¢6 thé dugc xem nhu thuan thién hodc hoan toan bét thién. Néu viéc chuan
bi [hay tac y] cing véi su thuc hién va két thac mot hanh vi cu thé nao d6 1a thuan
thién thi nghiép [cua hanh vi] d6 c6 thé duoc xem 1a thién nghiép. Nhung néu
nghi¢p duoc tao ra bdi mot tac y, su thuc hién va su két thuc déu khong thanh tinh
thi d6 c6 thé xem la nghi¢p hoan toan bat thién. Néu nghi¢p dugc tao ra boi mat
tac y 1an 10n, sy thuc hién hanh vi 13 thanh tinh nhung két thuc khong thanh tinh,
hay n6i cach khac, d6 1a sy 1an 16n cac pham chét hién thién 1an bat thién thi d6 co
thé goi 1a mot nghiép hdn hop.

Chinh “céi t6i”, hay ca nhén, 1a d6i tuong tich lily nghiép va nhan lanh qua béo.
Mic du nhitng mirc 46 khac nhau ctia nghiép nhu vira ndi trén 1 san pham tim y
ctia nhitng ching sinh cu thé, cac nghiép d6 khong hé dugc tao ra boi mot dang
sang tao cua thé gidi. Pung 1a c6 mot dbi twong nao dé tao ra nghiép, boi vi khi
chung ta n6i vé hanh vi thi theo quéan tinh [ngén ngit] ty né da ham y 1 rang rang
c6 mdt nguoi hanh dong hay tdc nhan thyc hién hanh vi d6 ma khong phai 1a mot
tac nhan tur bén ngoai.

Mot hanh vi dan dén mot két qua theo cach nhu thé nao? Lay vi du nhu khi t6i
bung moéng tay. Ngay lap tirc khi toi dimg, hanh vi nay két thiic, dé lai mot két qua.
Néu ban hoi két qua d6 1a gi, thi do chi 1a su tan bién ctia hanh vi, va su tan bién
ctia mot hanh vi sé tiép dién khong nging.

Nhu vay, khi chiing ta néi vé két qua ctia mot hanh vi cu thé nao thi d6 chi 1a su
tan bién, hodc mot phan cua sy tan bién, hay su cham diit cia hanh vi cu thé do.

No6i r0 hon, day 1a mdt ki€u h¢ qua dé lai do sy tan bién ctia hanh vi d6 va chinh n6
lam khé1i [én nhi€u phap hiru vi khac.

Néu ban thic méc réng hé qua cua sy tan bién hay két thuc hanh vi cu thé do dé lai
dau vét noi dau, thi ciu tra 15i 12 & trén dong tuwong tuc cua tam thic hién hiru ngay
vao luc két thiic hanh vi d6. C6 nhiing lic y thirc nhay bén va tinh téo, cling c6
nhimng lac y thirc di vao dang tiém an, nhu khi chuing ta ngu say hodc bat tinh
chang han. Do d6, y thirc khong phai 1a noi dang tin cay dé luu giit mot hé qua nhu
vay. Doi khi y thire rat vi té va doi khi lai rat tho 1au, cho nén ¥ thtrc chi 1a mot noi
tam thoi ghi nhan cac ddu vét [hay cac hé qua vira néi] do.



Vi vay, néu chung ta tim kiém mot su giai thich rot réo thi d6 chinh 1a “cai t6i” don
thuan hay c4 nhan mang ddu 4n hé qua [hay chung tir] cia mot hanh vi cu thé. Su
giai thich ndy cin ct trén 1y giai rot rdo clia mot tong phai Phat gido cao nhat 1a
phéi Trung quén Cu duyén.

T6i dung cum tir “cai toi don thuan” dé lam sang to rang “céi t6i” hay ca nhan d6
chi ton tai qua tén goi chtr khong ton tai trén co so tu tinh. Cai t6i d6 chi duge gan
dat tén goi chir ty nd khong [thuc su] ton tai. “Cai t6i” d6 khong phai 1a sy vat co
thé dung ngoén tay dé chi [ra cho nguoi khac thdy]. Chit “don thuan” ham nghia
rang “cai t61” d6 hoan toan chi duoc xac dinh boi tén goi va ¥ tuong, khong hé co
mot “cai t61” ¢6 kha nang tu tdn tai hay doc lap.

Vi¢c phu dinh mot “cai t61” tdn tai trén co sé tu tinh hay c6 kha nang tu tdn tai
khong c6 nghia 1 “cai t6i” khong hé ton tai, nhung c6 nghia 1a né chi ton tai qua
tén goi ma thoi. “Cai t6i don thuan”, hay ca nhan nay trd thanh co so luu gitr dau
an hay hé qua ctia mot hanh vi. Thong thuong, “cai t6i” duoc dung dé chi cho tap
hop céc uan vat Iy va tim than.

Khi ching ta n6i vé than thé vat chat va tam thic — von 1a co so dé gan dat tén goi
cai toi — voi sy lién hé dén [trudong hop ctia] mot con nguoi thi vé co ban chinh tim
thtc 1 co s& dé gan dat tén goi “cai t61”. Tam thuc co nhiéu muc dd, co nhiing
muc do tho 1au va c6 nhiing mirc do vi té. Than thé vat chat cta con nguodi cling co
thé dugc phan chia thanh nhiéu phan nhu mat, tai v.v... Nhiing phan vat thé nay lai
la co so cho sy gan dat tén goi cua thuc. Vi du nhu, nhdn thirc dugc dat tén theo
mét, nhi thire dugc dat tén theo tai... Nhung néu ban cd tim ra co sé vi té nhat cho
su gan dit tén goi ctia tAm thire thi c6 vé nhu cac diy than kinh va nhiing duong
truyén dan trong ndo bo thuc sy 1a co s& dé gan dat tén goi cua y thuec. Roi nguoi ta
cling ndi dén co so [dé goi tén] cac niang lyc thu cam va chung dugc cho 1a rat vi
té. Nguoi ta khong rd 13 liéu cac co sé clia nang luc thu cam nhu thé ¢6 nam trong
ndo bd hay mot noi nao khac hay chiang? Pay s& 1a mot dé tai nghién ciru 1y thu.

Hay ldy mot vi du, dé hinh thanh nhén thtrc thi can c6 nhiéu nhan duyén. Piéu kién
cha yéu 14 nang lyc thy cam ciia mat khong bi khuyét tat. Dicu kién khach quan 1a
phai c6 mot hinh sic cu thé trong tim nhin ciia mat. Tuy nhién, du c6 nhitng diéu
kién nay ciing chua chac 14 nhan thic s& sinh khéi. Didu nay chi ra rang, bén canh



nhiing di€u kién khach quan bén ngoai va di€u kién chu yéu bén trong, con can dén
mot diéu kién tha ba, diéu kién dan khéi tirc thoi, d6 chinh 1a mot thie. Do d6, can
phai c6 du ca ba dieu kién [nhu trén] d€ nhan thure sinh khoi.

Hay lay mot vi du dé 1am sang to diém nay. Do6i khi c6 nhitng ngudi bénh sau mot
thoi gian dai tré nén yéu 6t dén ndi mat han nhip tim va moi chirc nang co thé déu
ngung hoat dong. Ho roi vao tinh trang hon mé sau dén ndi khong mdt hoat dong
co thé hay chiric nang nao dugc nhan ra, va vé mat 1am sang bac si tuyén bd 1a ho
da chét. Tuy nhién, c6 khi sau d6 vai phat, thim chi nhiéu gid, mic du rd rang 1a
khong c6 cac hoat dong co thé, nguoi bénh d6 [bong nhién] bat dau tho lai, tim bat
dau dap va cac chuc nang vat 1y dugc phuc hoi. Su hoi sinh nay, bat chép su ngung
hoat dong trudc dé cuia moi chiic nang vat ly, cho théy su hién dién tat yéu cua mot
diéu kién tinh than da dan khéi ttc thi ngay trude sy hoi sinh d6. Khi diéu kién dan
khai tie thi nay, tic 1a ¥ thire, xuat hién thi ngudi d6 c6 thé song lai. Tuong tu,
trong trudng hop mot thie cua giac quan, sy hién dién don thuan cua diéu kién chi
yéu va diéu kién khach quan 13 khong d dé 1am sinh khdi mot thic cu thé.

Theo quan diém Phat gido, khi chung ta noéi vé cac muc d6 tim thic khac nhau
duoc gan dat tén goi theo cic phan co thé ctia mot nguoi cu thé thi d6 1a ta dang
chi dén cac muc do tam thire thé 1au. Cac thic nay duogc goi 1a thirc cia mot nguoi
vi chiing phu thudc vao cac phan cu thé trén co thé nguoi dy. Boi vy, khi nguoi ta
chét thi cac muc do tdm thuc tho lau phu thudc vao than thé vat chat cling duong
nhu bién mat, nhung that 1y tha khi ghi nhan rang sy khéi 1én cta chung (cac mirc
do tho 1au cua thure) nhu 1a cac thuc thé cua tam thuc khong hoan toan dua vao su
hién hitu cua than thé vat chat. Chtng duogc tao ra nhu nhiing thuc thé cua su sang
sudt va nhan biét, chéng han nhu nhan thirc, nhi thac v.v... phu thudc vao cac diéu
kién khac hon 1a than thé.

C6 mot nguyén nhan nén tang lam sinh khoi cac thirc ndy nhu nhiing thuc thé cia
su sang sudt va nhan biét, va tuong tng véi cac diéu kién khac nhau ma né hién
hanh céc thirc nhan biét hinh sic, 4m thanh v.v... Piéu nay ching to c6 mdt thirc
khong phu thudc vao than thé vat chat tho truge hon, nhung khi gip cac diéu kién
tho trugc hon thi n6 trinh hién dudi hinh thai [cac] thuc thd truge hon [nhu nhan
thire, nhi thuec...]



Y thirc c6 ban chat vi té hon nhiéu, va khi ban khao sat ban chat vi té hon d6 thi
nguyén nhan thue sy chu yéu caa thic ay chi co thé 1a mot dong twong tuc ctia mot
thirc khac vira dan khoi trude do, bat chap viéc ¢o su hién hitu cia mot than thé vat
chat hay khong.

Do do, 1o rang 1a c6 mot kiéu tAm thtrc tu nhién ndi tai, vén hoan toan thanh tinh
va sang sudt. Khi trang thai thanh tinh ndy ciia tam thurc tiép xtic véi cac mic do
khac nhau cta than thé vat chat, thic cling ty nod biéu 16 cac mirc d6 tho truoe khac
nhau, tiy thudc vao [loai] than thé vat chat ma né hién hanh. Nhung khi ban khao
sat ban chat that sy cta tim thtc thi s& thdy nd c6 mdt sy hién hiru khong phu
thude vao cac mirc do thd trugc hon ctia than thé vat chat.

Trang thai tam thuc thanh tinh ty nhién éy, von hién hitu khong phu thude vao than
thé vat chat, duoc goi 1a anh tinh quang nguyén so hay thirc nguyén so, 1a mot thirc
ludn ludn hién hitu. So voi thirc nguyén so nay thi cac thire thd truge hon 1 bat
dinh, vi ching khong thudong xuyén hién hitu. Thirc tinh quang ndi tai nguyén so
nay 1a co so thuc sy dé gan dat tén goi cho mot chung sinh hitu tinh hay mot ca
nhan. Do d6, bat ky chil thé nao c6 loai tAm thirc nay, tic 1a trang thai thanh tinh
ctia tam, déu duoc goi la mot ching sinh hitu tinh, va day 1a tiéu chi chinh dé phan
biét chung sinh hitu tinh véi cac sinh thé hay cac phap khac. R& rang 14 [y niém vé]
mot ca nhan hay “céi toi” dugc gan ghép cho toan bo hop thé ctia than va tim thuc,
nhung chinh 4nh tinh quang ndi tai nguyén so ndy méi 1a co sé duy nhat cua su
gan dat tén goi cho mdt c4 nhan chir khong phai than thé vat chat. Cac loai thuc vat
cling c6 dang than thé vat chat, nhung do khong co loai tAm thirc vi té noi tai nay
nén khong duoc xem 1a nhiing c4 nhan. Bat ky chu thé nao c6 mot dong tam thirc
tuong tuc, c6 cam thg, nhan thirc v.v... déu duoc xem 12 mot c4 nhan, bat ké hinh
dang, sic tuéng hay vé ngoai. Do do, cac kinh luan khac nhau déu giang giai rang
“cai t01” hay ca nhan da duogc gan ghép cho dong chay tuong tuc ctia tam thirc.

Mic du cac thie cu thé khac biét nhau tily theo timg truong hop va cac mirc do tho
truoc hon ctia thirc phu thudc vao nhimg than thé vat chat khac nhau, nhung murc
do vi té nhat cta thirc — thuc thé don thuan cua sy sang sudt va nhan biét hay thuc
tinh quang ndi tai nguyén so — lai khong phu thudc vao than thé vat chat.

Béan chat cua tam thuc khong cé di€m khoi dau. Néu ban ¢6 truy tim nguon goc
ban dau cua tam thtic, ban s€ c6 thé di ngugc dong thoi gian ngay cang xa hon,



nhung s& khong thé dén duoc thoi diém c6 thé néi 1a khi tam thie bat dau hién
hiru. Do do, viéc tam thirc hién hiru tir vo thuy 1a mot loai quy luat ty nhién.

Ciing c6 mot cach ly giai thuc té hon, vi néu ban chép nhan c¢6 mot diém khoi dau
cua tam thuc thi ban budc phai khéng dinh 13 c6 mét chu thé tao ra tim thurc, hodc
phai néi rang tim thirc sinh khoi khong c6 nguyén nhan. [Ca hai] diéu nay [déu] 1a
phi 1y, vi thé ma tam thirc da duoc giai thich nhu 14 khong c6 diém khai dau.

Néu ban hoi vi sao [tAm thirc] khong c6 diém khoi dau, ta chi co thé noi rang day
1a mot quy luat tu nhién. Néu chung ta quan sat that k¥ thi c6 qua nhiéu sy vat
trong thé gidi nay co6 dong tuong tuc khdi dau tir vo thiy. Nhung néu ban hoi dau
1a ngudn goc thyc su ti so ciia chung, thi ban s& khong thé tim ra cau tra 16i. Didu
nay chi don gian 13 ban chat ctia chiing. Néu ban hoi vi sao cac sic tudng xuat hién
dudi thuc thé cua sac thi don gian chi l1a do ban chat cua ching. Néu chiing ta noi
rang “diéu nay hinh thanh khong cé nguyén nhan” hay tir nhiing nguyén nhan
khong lién quan, thi tai sao gio day no khong thé hinh thanh khong c6 nguyén nhan
trong khi trudc day né di cé thé hinh thanh khong c6 nguyén nhan?

Do d6, theo quan diém Phat gi4o, néu ban héi rang tam thirc c¢6 diém khoi dau hay
khong thi cau tra 16i 1a dong twong tuc ciia tdm thirc khong cé diém khoi dau,
nguodn gdc cua “cai toi” hay ca nhan 1a khong c6 diém khoi dau va su sinh ra ciing
khong c6 diém khoi ddu. Va néu ban héi rang nhimng diéu nay c6 diém két thuc hay
khong thi cau tra 10i ciing 1a khong, néu ban dang nghi dén mot dong tuong tuc
don thuan cua tdm thic hay dong twong tuc don thuan cta mot ca nhan. Nhung co
su két thic d6i voi trang thai cau nhiém ciia tim thirc hay trang thai cdu nhiém cta
mot ¢4 nhan; va cling c6 mot gidi han dbi vai su sinh ra, boi vi thong thuong khi ta
n6i vé su sinh ra 1a ta dang dé cap dén mot diéu gi d6 vén duoc tao ra thong qua
nghiép 6 nhiém va phién no.

Nhu vay, do tinh chat khong c6 su khoi dau cua sy sinh ra, nén nhitng hanh vi
dugc thyuc hién tir trude c6 moi quan hé dén cac kinh nghiém kho dau va vui thich
vé sau. C4c hanh vi lra d6i hay hién thién khac nhau ma mot c4 nhan tich lity trong
nhiéu kiép séng co lién quan dén nghiép bao trong nhiéu kiép song khac nhau.
Chéng han, néu ban thuc hién mét sé hanh vi hién thién hay x4u 4ac trong doi nay
thi ban s& phai nhan lanh két qua cta nhitng hanh vi 4y [trong nhiing kiép song] vé
sau. Tuong tu, ban co thé da thuc hién mot sé hanh vi hién thién hay x4u 4c trong



mot kiép trudc, va ban phai nhan 1anh két qua ctia nhimg hanh vi d6 ngay trong
kiép séng dy hodc trong kiép song hién nay. Néu ban chua ting tich liiy nhiing
nghiép nhu thé thi ban s& khong bao gid phai nhan lanh két qua cua ching. Nguoc
lai, néu ban da tao mot nghiép cu thé thi néi chung 1a ban s& khong bao gio né
tranh duoc nghiép qua ctia nd: sém mudn gi nghiép qua ciing s& xuat hién.

Tuong tu, néu tao thién nghiép thi chic chan s& huong nghiép qua tot lanh. Nhimg
nghi¢p loai nay duogc goi la nghié¢p xac dinh (dinh nghiép). Nhung ciing c6 nhiing
nghiép ma két qua ciia chiing khong duoc xac dinh rd do thiéu cac dicu kién hay
tinh huéng thich hop. Hon thé nita, con c6 nhitng nghiép tuong chimg nhu khong
mAay quan trong nhung két qua lai dugc nhan 1én boi phan nhanh chéng tly thudc
vao cac tinh thé, hoan canh va diéu kién.

Nhu vay, c6 nhiéu loai nghiép: nghiép xac dinh (dinh nghiép), nghiép khong xac
dinh (bdt dinh nghiép), nghiép nhan boi; cling nhu su that 13 [néu] khong tao
nghiép thi khong phai chiu qua bao va nghiép da tao thi khong thé tiéu mat.

Thong thuong, tat ca cac hanh dong thuong nhat cuia chung ta phat xuat tor mot sy
udc ao hay tham mudn nao d6. Chang han, néu ban mudn di dén mot noi nao do thi
ban that su chuan bi va ra di; néu ban muon an thi ban tim kiém moén gi d6 va an...

Udc mudn c6 thé duoc phan thanh hai nhém: nhém tiéu cuc va nhom hop 1y, sang
tao. Vi du, wéc mudn duoge gidi thoat khéi luan hoi 1a mét mot du dinh hop 1y, do
d6 1a mot uéc mudn lanh manh va hop 1y. Nguoc lai, su khoi tim tham luyén mot
doi tuong cu thé nao do, nhu ban mong mubn c6 duoc hay thanh tyu mot diéu gi
d6, 1a mot tham mudn bat tinh va thuong khai sinh tir mot nhan thic sai 1am thay
cac phap nhu 13 ton tai mot cach doc 1ap hay sin c6 tu tinh ty ton. Hau hét nhimg
viéc chung ta lam trong luan hoi va nhitng tham mudn ma chiing ta sinh khoi déu
1a két qua cua kiéu 1ap luan khong hop 1y nay.

Su huan tap tam thirc v&i nhitng phém hanh t6t dep va nd luc dat dén cac muc tiéu
nhu su giai thoat 1a nhimg udc mudn hop 1y. Du viy, trong mot sb trudng hop cu
thé wéc mudn dat giai thoat ctia mot c4 nhan c6 thé 1a dya trén quan niém chap
hiru. Nhung moi uéc mudn cho sy hoan thién thé gian nay déu 1a dya trén nén tang
v6 minh ctia quan niém chap hiru. Xét tir goc d6 nay thi tét hon 1a phan loai cac



wdc mudn dya theo hai phuong cach [khoi sinh chung], mot 1a [nhitng udc mudn]
dua trén luan giai dGng dan va hai 1a [nhitng wdc mudn] dua trén ludn giai sai lam.

Nhitng udc mudn dua trén quan niém chap hitu dan dén két qua 1a luan hoi. Nhung
van c6 mdt loai wdc mudn khac, dua trén sy ludn gidi dang dén, khong dan dén
luan hoi ma 1a sy khao khat dat cac pham hanh va thanh tyu t6i thugng cua Phat,
Phép, Tang va Niét-ban, trang thai vuot thoat kho ndo. Qua ding 1a cé su udc ao
va khao khat dat dugc nhiing diéu do.

Néu chung ta khong phan chia wéc mudn thanh hai nhém nhu néi trén thi chung ta
c6 thé nghi rang wéc mudn duogc giai thoat 1a khong chinh dang, rang wdc mudbn
thuc hanh gido phéap 1a khong chinh dang va tham chi uéc mudn duoc hanh phic
cling 12 khong chinh déng. Di nhién 13 c¢6 nhiéu cach khac nhau dé wdc mudn hanh
phuc cho riéng minh, nhung rd rang 1a khi ta con c¢6 sy tham luyén va chap nga thi
nghi¢p bao luan hoi van s& tiép tuc duoc tao ra.

No6i chung, mot khi da tao nghi€p thi budc phai nhan lanh qua bao. Vi thé, cho du
hién nay chung ta c6 thé dang tan huong cac tha vui trong luan hdi va nhimg kho
ndo cung cuc van chua xuét hién, nhung vi chiing ta van chua duoc giai thoat khoi
nhing xiéng xich ctia nghiép luc va cam dd [cua luan hoi] nén khong hé c6 su an
6n va khong c6 gi dam bao cho hanh phuc 1au bén. Pay chinh 1a bdi canh xuat phat
cua doan ké sau:

Néu thudng suy ngam vé ludt nhan qua von khong sai chay,

Va nhiing kh6 dau trong cdi luan hoi,

S& co thé dit trir sy tham luyén ddi véi kiép sdng tiép theo.

Bang cach thau hiéu luat nhan qua khong bao gio sai chay, ban s& thiy rang trir phi
ban tinh hoa hoan toan moi hanh vi ciia minh, bang khong thi bat ky niém vui hay
lac thil ndo ban cé dugc trong cdi luan hoi déu khong dang tin cdy. Sau khi hiéu

duoc diéu ndy, ban s& khong con nham 1an d6i voi nhitng thi vui trong luan hoi va
s€ c6 thé dut bd sy tham luyén doi véi kiép song tiep theo sau.



Véi kiép nguoi trong luan hdi, chiing ta tu nhién phai d6i mat véi bon loai kho nio
1a sinh, gia, bénh, chét. Tir khi sinh ra ta da d6i dién v6i nhiing kho dau, doi séng
cla ta bat dau voi kho dau. Ciing cung luc 4y, qua trinh 130 hoa da bit dau va ta
cling bat dau chiu dung bénh tat & nhiéu muc dd khac nhau. Ngay ca khi dang khoe
manh, chung ta van phai chiu dung nhiéu réi ram, 16n x6n. Cudi cung, cau chuyén
doi ta ludn khép lai v6i ndi kho dau cua cai chét.

Khi n6i vé mot ai d6 dang & trong luan hoi, ta ham y chi dén mot chung sinh hitu
tinh dang budng xudi theo sy chi phdi ctia cac nghiép 6 nhidm va phién ndo. Vi
chung ta bi ché ngy bai cac nghiép 6 nhiém va phién nio nén ta phai chiu tai sinh
lién tuc trong mot vong luan chuyén, do d6 ma goi 1a luan hoi.

Giita nghiép 6 nhiém va phién ndo thi chinh phién n3o 14 tac nhan chu yéu day ta
vao luan hoi. Khi khong con phién ndo thi chung ta dat dén giai thoat.

Phién néo 1a nhiing trang thai tdm thtrc khi sinh khoi trong dong tdm thirc tuwong
tuc s& dé lai [nhitng ching tr cta] su bat an, mé md va dau khd. Do d6, nhiing
trang thai tAm thtrc nao lam cho ta mé mo hodc dau kho dugc goi 1 phién ndo hay
nhiing cam xuc gay dau kho. D6 14 nhiing tinh chat xau khi sinh khoi trong tim s&
lam ta dau kho. Chinh nhiing rdi loan ndi tAm nay da thuc sy gy kho dau cho ta
cht khong phai nhiing diéu kién bén ngoai.

Khi trong tdm ta van con ton tai cc tic nhan xdu nay thi khong thé c6 hanh phic.
Vi thé, néu ta thuc sy muén chuyén héa tu than dé dat dugc nhiéu hanh phuc nhat
thi ta nhat thiét phai nhan di¢n dugc nhitng trang thai tdim thirc mé mo nay va tru
bo chung. Su gidc ngd, trang thai hanh phuic tdi thuong, khong thé dat dén bai bat
ki phuong tién nao khac hon 1a sy chuyén hoa tu tam.

Thong thudng, ching ta nghi vé cac phién ndo nhu sy tham luyén hay san han nhu
1a nhitng pham tinh 1am cho cudc doi c6 ¥ nghia va nhiéu sic thai hon. Ching ta
nghi rang néu khong cé sy tham luyén hay san han thi toan bo xa hoi hay cong
dong sé tré thanh nhat nh&o va khong sinh dong. Nhung néu ban suy nghi k¥ vé
diéu d6 rdi can nhic gitta nhitng pham tinh va bét loi ctia cac phién ndo nhu tham
luyén va san han, ban s& thdy rang trudc mat chung co thé dem dén cho ban doi
chut ém diu va t6 diém cudc doi ban, nhung néu suy ngdm k¥ hon thi ban sé& thay
rang cang it phién ndo ta s& cang phat trién dugc nhiéu hon sy binh than va sirc



manh trong ndi tAm cling nhur niém hanh phuc viing bén hon, cho du cudc sdng co
thé 1a it sic thai hon. Nho d6, tam chung ta s€ an lac, suc khoe dugc cai thién va ta
s& ¢6 thé thuc hanh céc thién hanh mot cach tot dep.

Di nhién 13 ban c6 thé cam thy cudc sdng ctia ban kém sic mau hon, khong hap
dan va vo nghia. Nhung néu ban suy nghi k¥ va nham dén loi ich dai 1au cua chinh
ban than minh ciing nhu cac chiing sinh khac thi ban s& nhan ra rang cang kiém
soat duoc phién nao thi tdm ban cang an lac va stc khoe cang tdt hon. Dé co than
thé khée manh, nhiéu nguoi di luyén tap cic bai tdp yoga khac nhau. Di nhién la
diéu nay rat tot, nhung néu ho ciing luyén tdp mot moén yoga tinh than nao do thi
cang tot hon.

Tém lai, mot khi tAm thitc con bi nhiéu loan va khong lanh manh thi ban s& con
phai tiép tuc d6i mat véi bat on va kho dau. Va khi tdm ban duoc kiém thuc, c6
gi61 hanh va khong con phién nao thi ban cang c6 thém ndi luc, an tinh, binh an va
viing chai, nho d6 ban s€ c¢6 kha nang sang tao hon. Tur kinh nghiém cua chinh ban
than ta 1a khi tdm cang bi khudy dong bdi cac phién ndo thi ta cang dau kho, chiing
ta c6 thé suy ra rang khi tim hoan toan trong sang thi kinh nghiém hy lac s& duoc
duy tri.

Cho dén day, chung ta da thao luan vé cac sai lam [tai hai], kho dau va phién nao
trong ludn hoi. Mot mit, chung ta can nghi dén céc sai 1am [tai hai] va kho ndo
trong luan hoi va khoi tAm chan bo chiing; mat khac, chiing ta can phai xac quyét
kha nang dat dén Niét-ban, sy chdm dut kho dau — tac 13 sy trir bé hoan toan moi
phién n3o. Néu ban hoi rang thuc sy c¢6 phuong phap nao gitp ching ta dat giai
thoat hay khong? Hay c6 phuong phap nao gitp chiing ta loai bo hoan toan kho
dau va phién ndo hay khong? Han sé rat dang néu 1én cau hoi rang Niét-ban hay su
giai thoat co thyc su ton tai hay khong.

Giai thoat hay tich di¢t 1a ban chét ctia tim khi doan trir hoan toan moi cu nhiém
bang cac phuong phap d6i tri. Khi ban suy ngdm vé nhitng kho dau trong luan hoi
va thdy chan bo chiing, ban tim kiém Niét-ban [hay] giai thoat nhu mot sy thay thé.
Gia st tAm chung ta bi 6 nhiém va mé mudi. Khi céc ciu nhi®m cua thoi diém
trudc day trong dong tuong tuc cua tam thuc ca bi¢t nay duoc x6a bd hoan toan thi
chinh ban chat ciia tam thirc thanh tinh d6 1a su giai thoat, Niét-ban hay chén tich
diét. Noi cach khéc, gido phap day rang vong luan hoi ma ching ta hién dang trai



nghiém khong phai 1a vinh ctru, bdi vi n6d sinh khoi do cac nhan duyén va [chiing
ta] c6 thé chong lai.

Néu ban héi nguyén nhan cta luan hoi 1a gi thi d6 chinh 13 v6 minh, quan niém
chap hitu. Va cach dbi tri vo minh 13 gi? D6 chinh 1a tri tué nhan biét duoc tanh
Khong hay tri tué nhan biét that tanh cta cac phap. O day, hai tinh chit vo6 minh —
vbn 1a nguyén nhan ciia luan hdi — va tri tué nhan biét tanh Khong — von 1a phuong
phap dbi tri vo minh — khong thé dong thoi ton tai trong dong [tAm thirc] tuong tuc
ciia mot con ngudi, boi vi chiing loai trir 1an nhau. Mic du ca hai cung huéng dén
mot déi tuong nhung cach nhan thuc ctia ching 1a hoan toan dbi nghich nhau. Do
d6, ching khong thé cing ton tai trong dong tam thic cia mot ngudi véi cing
cuong do. Khi cai nay manh 1én thi cai kia yéu di.

Néu khao sat that k¥ hai tinh chat nay, ban s& théy la v6 minh khong c6 sy hau
thuan hay nén tang hop 1y, nhung tri tu¢ nhan biét tinh Khong lai c6. Bat ky tinh
chat nao dya trén nén tang hop 1y déu c6 thé duoc cing cb va phat trién khong gidi
han. Nguoc lai, vi quan niém chép hiru khong dua trén nén tang hop 1y nén khi ddi
dién véi tri tué¢ nhan biét tinh Khong — 1a mot tdm thirc hop 1y dua trén suy luan
dung dan — thi n6 suy yéu dén murc cudi ciing co thé bi x6a bé hoan toan. Nhu vay,
cudi cung thi tri tu¢ nhan biét ban chat [that su] ctua cac phap s€ co thé nho bat coi
gbc v minh, nguyén nhan ctia luan hoi.

Néu ta khao sat [nhiing vin dé nhu] su tham luyén va san han sinh khoi trong tim
nhu thé ndo khi tim ta vang ling va trong sang, chung ta thém khat ddi tuong ra
sao, d6i tuong hién ra trudc ta nhu thé nao va ta phat khéi y ni¢m réng no thuc su
ton tai ra sao, thi [qua d6] chiing ta c6 thé thiy nhimng phién ndo [tham luyén va sin
han] nay sinh khoi trong ta nhu thé nao. Tuy rang chiing ta c6 thé chua dat toi murc
thau hiéu truc tiép, nhung ta c6 thé dwa ra mot sb suy dinh ding dan.

Tham luyén va san han dugc hau thuan nhu thé nao béi quan niém chap hiru? Lay
vi du, khi ban rat gian mot ngudi nao d6, hdy luu ¥ xem vao luc dy ban thay ngudi
dé hoan toan dang ghét, hoan toan kho chiu nhu thé nao. Rdi sau d6, mot nguoi
bang hiru néi véi ban rang: Khong, ngudi ay khong hoan toan dang ghét, vi anh ta
c6 mot tinh t6t nao d6. Nghe vay, ban d6i y va khong thay nguoi ay 1a hoan toan
dang ghét, hoan toan kho chiu nira.



Piéu nay cho thiy rd rang ngay tir lic dau khi ban khoi tAm tham luyén, sin han
v.v... khuynh huéng tdm 1y 1a ban nhin nguoi hay d6i twong d6 khong chi don
thuan 12 dang yéu hay dang ghét, ma 13 [nghiéng han vé mot phia] hoan toan dang
yéu hay hoan toan dang ghét. Néu ngudi d6 1a dang yéu, ban thdy anh ta hay co ta
hoan toan hép dan, mot traim phﬁn tram hép dan, va néu ban tirc gian voi ho thi ban
thay nguoi d6 hoan toan khong hap dan. No6i cach khéc, ban thdy bat ky pham tinh
nao cua doi twong déu 1a tu chiing ton tai hay ton tai mot cach doc 1ap. Do do, cach
nhan thirc réng cac phap tdn tai trén co s tu tinh hay thuc c6 tao nén chd dua virng
chéc cho su sinh khoi cuia cac phién ndo nhu tham luyén va san han...

Tu nhiing giai thich nhu trén, ban c6 thé suy dinh rang n6i chung thi pham tinh giai
thoat hay Niét-ban qua that hién htru. D6 1a mdt hién tuong. Hién tuong nay khong
chi thuc sy hién hitu ma con 1a c6 thé dat dén trong dong tim thirc tuong tuc cia
ban. Néu ban ty minh tu tip dong thoi cac phap quan tudng vé nhimg tai hai va
kh6 dau trong luan hoi va vé nhitng loi lac khi c6 thé dat trir khd dau va dat dén
giai thoat, thi ban s& c6 thé phat khdi quyét tam hoan toan thoat khoi luan hoi.
Luong dinh su phat khéi quyét tim cau giai thoat

Poan ké ké tiép giai thich cach luong dinh xem ban da phat khai quyét tim cau
giai thoat khoi luan hoi hay chua:

Sau khi tu huan tap theo cach nay, néu con khong khoi long mén md,

Vé phon hoa cua luan hdi, du chi trong thoang chéc,

Va néu con ngay dém khat khao giai thoat,

Luc d6 con da thuc sy phat khoi quyét tAm cau giai thoat.

Poan ké tiép theo giai thich vé su phat khai quyét tam cau giac ngd. Trude hét, su
can thiét va muc dich phat khoi long vi tha dugc giai thich:

Muc dich cta viéc phat tam Bo-dé
Néu quyét tAm cau giai thoat khong dugc din dat boi tim giac ngd thanh tinh,

Thi khong thé tré thanh nhan dua dén giac ngd toi thuong, niém hy lac toan hao.



Do d6, bac tri gia phai phat tam Bo-dé.

Cho du ban c6 huan tap quyét tAm ciu giai thoat mot cach manh mé dén dau di
ching nita, nhung néu ban khong phat khoi mot tim nguyén vi tha, mot udc
nguyén manh me lam lgi lac cho moi chung sinh hitu tinh, thi ban s€ khong thé dat
dén giac ngod. Vé diém nay, trong Bao trang luan ngai Long Thuy d3 noi:

Néu con va thé gian nay,
Mudn thanh tyu giac ngd ti thuong,
Thi cin ban chinh Ia tim Bo-dé.

Nén tang dé phat khoi tAm nguyén cau giac ngd vi chiing sinh 1 long bi man, von
c¢6 nhiéu dang khac nhau. [Khi ban nghi rang] that tot dep biét bao néu moi chung
sinh déu dugc thoat kho thi d6 13 mot dang cua long bi man. Con c6 nhitng cap do
khac cua 1ong bi man khong chi bao gdm y tudng ndy ma con c6 ca long diing cam
manh mé& hon. TAm bi man nay tao ra mot quyét tam dac bi¢t ty minh ganh vac
trach nhiém trir dit moi kho dau cho chung sinh. Ngay ca cac bac Thanh van va
Poc gidc Phat cling udc nguyén thiét tha rang chung sinh dugc thoat ly kho dau.
Tuong tu, doi khi chinh chiing ta ciing khéi long bi man nghi rang that t6t dep biét
bao néu moi ching sinh déu thoat kho. Chang han nhu khi thdy canh khon cing
hay diéu kién bo vo cia mot nguoi hay con vat nao do, ching ta co thé khéi 1én
mot cam xtic bi man manh m& wdc mong rang kho dau cia ching sinh d6 s& duoc
dut trur.

Piéu ciing quan trong can luu ¥ 13, khi d6i tuong cta 10ng bi man 1a mot ngudi ma
chung ta yéu thich thi su thuong cam cta chung ta [c6 thé] dya trén sy tham 4i hon
1a 10ng bi man. Nguoc lai, néu ban khéi tim bi méan khi thay su kho dau cua mot
con vat bi bo roi, chéng han nhu mdt con cho hoang ma ban chéng co su quyén
luyén gi, thi ¢6 méi thuan tay 14 1ong bi man.

Long bi man phat khdi béi cac bac Thanh vin va Poc gidc Phat cao thuong hon
nhiéu so voi 10ng bi man ma chung ta thuong phat khoi, vi khi trong thdy kho dau
tran ngap khap cdi luan hoi thi cac ngai phat khoi long bi man ddi véi tat ca ching



sinh. Vi khong thdy duoc khd dau trong khip cdi luan hoi, ching ta chi thay kho
dau cia mot s chiing sinh nao d6, ma ta ciing chi thdy nhu mot dang sai 1am hay
khiém khuyét cua ho. Tuy nhién, cac bac Thanh van va Boc giac Phat khong co
dang bi man théi thic ho tu minh ganh véc trach nhiém giai thoat [tat ca] chung
sinh.

Long bi man do cac vi B6 Tat phat khoi 13 cao thugng nhat. Cac ngai khong chi
udc nguyén cho ching sinh thoat ly khd dau ma con ty nguyén ganh vac trach
nhiém ctru giup [tat ca] chung sinh thoat kho. Tam bi min nay duoc goi 1a dai bi.
Chinh tAm dai bi ndy 1a nén ting cua tdm nguyén cau giac ngd vi tt ca chung sinh
va [cling chinh né da] lam sinh khoi tdim nguyén ddc bi¢t nay. Do do, trong cac
kinh van thuong day rang chinh tdm dai bi 1a gdc 1é cua tim Bo-dé. Dé phat khoi
tam dai bi nhu thé, mot mat ban phai nhan dién duoc ndi kho dau ma ching sinh
nao do dang chiu dung; mat khac, ban phai thuc long xem ching sinh dé 1a dang
yéu va than thiét.

Phuong tién phét tam Bo-dé

Bi cudn trdi boi bén dong thac dir;

Bi tréi chat boi nghi¢p luc, kho 1ong céi bo;

Bi giam him trong ludi sat ciia ngd chap;

Hoan toan bao phu trong bong tdi day dic ctia vo minh;

Tr6i ndi trong luan hoi bét tan;

Pau dén khon ngudi bai ba kho ndo trong ting kiép tai sinh.

Khi quén chung sinh ting 1a me ta trong tinh trang nhu vay, hdy phat khéi tam vo
thuong Bo-dé.

Cum tir “ching sinh timg 12 me ta” ¢ day chi rd nhitng ching sinh dang thong kho
kia chéng phai 1a hoan toan khong lién quan dén ban. Ho da tung 1a me ban trong
nhiéu kiép trudc va da ddi xir vdi ban cuc ky tir té. Do d6, ban phai xem ho 13
nhimng nguoi rat dang yéu. Viéc thau hiéu duoc nhitng nguoi me cia ban théng kho
ra sao s€ khoi day trong long ban mdt cdm xuc [thuong cam] nhu khong sao chiu
ndi. Thong qua tién trinh tinh than nhan biét mdi lién hé rat than thiét giita ban va
cac chung sinh khac, ban s€ co thé phat khoi tam dai bi, va tam dai bi sé lam phat
khéi tam Bo-de.



Poan ké nay noi rang chiing sinh dang bi cubén phing di boi bén dong thac dir. Bén
dong thac nay c6 thé chi dén bén nghiép nhan x6 diy chung sinh vao su tai sinh
trong luan hoi va ching ciing c6 thé chi dén bbén nghiép qua. Nhung & day bon
dong thac dit chi dén bon ndi kho khong mong mubén ma ching ta phai ganh chiu
trong luan hoi: D6 13 [nhimg khd dau cua sy] sinh ra, gia yéu, bénh tat va chét di.
N6i cach khac, ching ta hoan toan chiu sy chi phdi ctia nghiép bat tinh rat manh
mé& va khong thé cudng lai, do vy ma chung ta phai chiu dung bén ndi kho néi
trén.

Nhitng nghiép bat tinh ning né dén nhu thé cling sinh khoi tir nhing [cam xiic]
phién ndo manh mé& nhu san han va tham luyén. Va nhiing phién ndo nay lai sinh
khai tir quan niém ctng nhic vé mot ban nga (thuc sy ton tai) manh mé. Quan
niém chap ngi nay duoc vi nhu mét tim ludi st kién cd, do né ma chung ta bj giir
chit trong luan hoi. Mot quan niém cimg nhac vé ban nga c6 nghia 12 né kién co va
khong bi bac bo. Quan niém chip ngi cang kién cb thi nhiing phién ndo nhu san
han va tham luyén s& cang nang né hon. Phién nio cang nang né thi nghiép luc dan
dat ching ta vao luan hdi cang manh m& hon. Va nghiép luc din dat chung ta vao
luan hoi cang manh thi kho néo cang 16n.

Quan niém sai 1am vé ban nga phat sinh vi chung ta bi vdy quanh boi bong tdi ctia
v6 minh. Trong doan van nay, “quan niém sai lam vé ban ngd” giam ham chung ta
trong luan hoi thyc sy mudn chi dén quan niém sai 1am vé tu nga cta ching sinh,
boi vi dong ké ké tiép noi rang ching sinh hoan toan mé md va bi vay phua bai
bong t6i day dic cua vo minh. Thong thudng, [cum tir] “quan niém sai lim vé bdn
ngd@” tu nd ham y chi dén su vé minh, nhung khi ta thay ca hai khai niém cing
duoc giai thich, nhu [cach ndi] “quan niém sai lam vé bdn ngd va vé minh”, thi
khai niém di trudc, tic “quan niém sai lam vé ban ngd” [duoc dung dé] chi dén
quan niém sai 1am vé tu ngd cta ching sinh, va [khai niém] “vé minh” & dong tiép
theo [duoc dung dé] chi dén quan niém sai 1am vé ban ngi cua cac phép, tic quan
niém sai lam cho rang cac phap thyc su t6n tai, [hay quan niém chap hiru].

Quan niém sai lam cua chung ta vé su tOn tai thuc su cua cac phép, hay noi cach
khac 13 sy tham luyén ménh liét ciia chung ta vao dang vé hap dan cua than thé
bang xwong thit nay, chinh 1a nén ting dé phat sinh qua nhiéu tham luyén d6i véi
ty than. Do d6, quan niém sai 1dm vé cac phap [hay chap hiru] chinh 1a nén tang
clia quan niém sai 1am vé ty nga [hay chip nga]. Khi ban quan sat “cai toi” trong



dong tam thuc va khai sinh mot cam giac vé “cai toi”, quan niém vé mot ban ngi
thuc su ton tai; quan diém nay dugc goi lahitu thdn kién, [hay kién chép cho réng
than nay 1a that c6]. Nhu vay, quan niém sai 1dm vé ban ngi cta cac phap di dan
dén quan diém chip than that c6 nay, va rdi quan diém nay lai kich thich su tich
lity nghiép. Do cac quan niém sai 1am [cho rang that c6] ban ngi ciia cac phap va
tu ngd clia chung sinh, ching ta vo tinh tho sinh vao luan hdi va phai khong ngimg
chiu dung céc kho ndo nhu sinh, gia, bénh v.v... trong thoi gian vo tan.

Va sy cham dit nhitng nghiép qua theo sau ludn phu thudc vao su cham dat cua
cac nghiép nhan dan khoi. Néu cac nghiép nhan nang né d3 tao ra rdi thi ban budc
phai ganh chiu nghiép qua, cho du ban ¢ mudn né tranh dén muc nao di ching
nita. Néu ban suy nghi duoc nhu vay thi cang chan ghét kho nio bao nhiéu ban s&
cang ghé so nghiép nhan by nhiéu. Cac cau ké nay giai thich hai phuong thirc dé
phat khoi tam xa ly va mot quyét tam cau giai thoat thong qua su suy xét sy that vé
kh6 dau (Kho dé). Cac phuong thirc nay 1a suy ngdm vé céc tai hai va kho dau
trong luan hdi cung voi viéc quan chiéu cac nguyén nhan thuc su ciia kho dau (Tap
dé). Khi doan ké giai thich nhitng diéu nhu bén mirc do cta kho dau... thi chinh 1a
dang giang giai vé Kho dé; va khi doan ké giai thich cac yéu t6 nhu quan niém
chap hiru, vé minh va nghiép 6 nhiém thi chinh 1a dang giang giai vé Tap dé. Bang
cach nay, bai ké da giang giai vé hai chan dé dau tién.

Néu ban quan chiéu chu ky ctua khd dau va cac nguyén nhan giy kho dau trong
mdi twong quan véi cac chiing sinh khac thi diéu nay s& dan dén sy tu tap long bi
man. Nhung néu ban quan chiéu chu ky kho dau va cac nguyén nhan gay kho dau
trong mdi twong quan véi chinh ban thi diéu nay s& dan dén sy phat khoi quyét tim
cau giai thoat.

Hom qua, chiing ta da thao luan vé cac mirc do khac nhau ciia khé dau va phuong
thuc dé phat khoi mot thai do vi tha mong mudn lam loi lac cho tat ca chung sinh.
Vé van dé nay, doan ké noi rﬁng:

Trong thay ndi théng kho ciia nhitng chung sinh timg 1a me ta,

Pang ¢ trong tinh trang kho dau dén nhu thé, ta can phai phat tim vo thuong.



Noi cach khéc, trude hét chung ta phai quan sat nhimg kho dau cua ching sinh, roi
sau d6 khoi sinh mot cam xuc than thiét, yéu thuong manh mé& dbi v6i ho. Ban
cang cam thay than thiét v6i ching sinh thi sé cang dé dang hon trong viéc khoi
sinh tdm trang [thuong cam] dén mirc nhu khong sao chiu ndi truée nhitng kho dau
cua ho. Do vay, ta nén théy tat ca chung sinh nhu 1a nguoi than cua ta, nhu me ta
chang han...

Pé mé 10ng quan tam ddi v6i chiing sinh thi trude hét chiing ta phai thau hiéu ban
chat khong c6 khoi dau cua luan hoi. Chung sinh tho sinh trong cdi luan héi ciing
bat dau tir vo thuy dén nay nén ching c6 mot chung sinh niao ma ban c6 thé cho 1a
khong c6 quan hé voi ban nhu mdt nguoi than, nhu me ban chang han.

Pé khai sinh tinh cam yéu thuong, than thiét that manh mé ddi véi tat ca ching
sinh thi trudc hét ban can phai phat tdm binh dang manh mé ddi v6i moi chung
sinh. Dya trén tam binh dang nay, ban c6 thé khdi sinh tinh cam than thudc dbi voi
cac ching sinh khac va xem ho nhu me minh. Khi d6, ban s& ¢ thé quan chiéu vé
long tbt ctia nhitng ching sinh nay, cling twong ty nhu 10ng tt cua gia dinh ban
hién nay, [nhiing nguodi] dang cuu mang ban. Khi ban xem ho nhu nguoi than
thudc cta chinh ban va nghi nhé dén 1ong tot ctia ho thi ban s& ¢ thé khoi tim
nang niu, ap 0 ho trong tim.

Mot cach khac dé khoi sinh tdm nguyén vi tha 13 ty hoan chuyén vi tri cia minh
v6i nhitng nguoi khac. Piéu nay co thé 1am duoc vi cac ching sinh khac ciing
gidng nhu ban trong sy mong wéc hanh phic va khong mudn khd dau. Ho ciing
giéng ban vé kha nang va co hdi loai bd kho dau va dat duge hanh phuc. Va cling
giéng nhu ban, moi chiing sinh déu co quyén loai bo khd dau va dat hanh phtc cao
nhat. Mic du ban ciing gidng ho ¢ nhitng diém nay, nhung tit ca chung sinh khac
lai dong vo s6 ké. Va ban khong phai 1a khong lién quan gi dén ho, boi vi trong
nhitng quan hé thé gian, ban phu thudc vao ho rat nhiéu. Ngay ca khi thién quan vé
con dudng tu tip, ban ciing thuc hanh bang cach chu tdm dén chung sinh. Cudi
cung, su giac ngd rot rao duge biét dén nhu 14 sy thanh tuu tu nhién khong dung
cong nhitng muc ti€u cua tha nhan, dugc dat dén trong su phu thudc vao chung
sinh. Nhu vay, ching ta gan bo va phu thudc vao chung sinh khi ta con trong coi
luan hoi ciing nhu trén subt ching dudng tu tap va cudi cing ca khi ta thanh tuu
dao qua.



Gid day, khi ban da thay rd mbi lién hé chit ché voi tat ca cac chung sinh khac,
that dai dot néu bo qua hanh phuc cua ho dé theo dudi nhiing o1 ich cua riéng mot
chung sinh duy nhét 1 c4 nhan ban. Nguoc lai, diéu khon ngoan la biét bo qua loi
ich cua riéng mot nguoi vi loi lac cua da s6 chung sinh con lai.

Tat ca cac thu vui va phuong tién ma ban tan hudng trong cudc séng ndy nhu cia
cai, vat s¢ hitu, danh vong va bé ban déu c6 dugc nhod vao cac chung sinh khéc.
Chung ta khong thé hinh dung viéc thu hudng duoc bat ky diéu gi bang vao cong
strc cla riéng ta ma khong can dén su gitp d& cta ho. Piac biét 1a trong thoi hién
dai ndy, moi thtr ma ching ta thy huong nhu thuc pham, quan 4o va tat ca cac thi
khac déu do cac xi nghiép san xuat, trong d6 c6 nhiéu nguoi cing lam viéc. Hau
nhu chang cé gi duge gieo trong hay 1am ra trén manh san vuon nho bé cia ban...

Chung ta an trai cay dong hop duogc lam ra boi cong stc cia nhitng nguoi khac.
Khi ching ta di may bay, chiing ta phu thudc vao cong viéc va nhiing phuong tién
do nhitng ngudi van hanh may bay ddm nhi¢m. Trong xa hdi hién dai, chung ta
khong thé hinh dung viéc muu sinh duoc ma khong phu thudc vao nhitng ngudi
khac. Ciing vay, néu khong c6 nhitng nguoi khac thi ban s& khong thé c¢6 chit danh
tiéng gi ca. Cho du ban da c6 dugc mdt ) phém chit co thé mang lai danh thom
tiéng t6t, nhung néu khong duoc nhitng nguoi khac biét dén thi ban ciing khong
thé tré nén noi tiéng.

Néu ban nghi k¥ thi ngay ca ké thi cta ban, nguoi ma ban thuong xem 1a ddi
nghich va hoan toan ghét bo, cling cho ban co hdi phat trién cac de tinh nhu sy
nhan nhuc, can dam va strc manh. Lién quan dén ¥ nghia ndy, trong chuong noi vé
hanh nhan nhuc, ngai Tich Thién di day cach khai tAm nhan nhuc d6i voi ké thu va
tran quy ho. Piéu nay dic biét quan trong ddi véi mot ngudi tu tip theo Phat gido.
Néu ban biét cach dé dat dugc cac dirc tinh nay tir ké thu thi ban cling s& c¢6 thé
danh cho nguoi Ay nhiing tinh cam tét dep.

Néu ban c6 thé khoi sinh mot tam thire tich cuc nhu thé ddi vai ké thu cta ban, von
thuong 13 mot ddi twong bi khinh miét, thi s& khong kho dé cho ban mé long quan
tam, chdm séc cac ching sinh ma ban khong yéu khong ghét, va tat nhién 1a [cang
dé dang hon] dbi voi nhitng ban bé than hiru. Dé khoi sinh mot thai do tinh than
nhu vay, ban khong can thiét phai nhan di¢n ting chiing sinh riéng biét. Vi du nhu,
tir nhitng tinh chat cia mot cai cy cu thé ban c6 thé suy ra rang tat ca cac loai cay



déu c6 mot sd dic diém chung nao d6, ma khong can thiét phai biét rd hét thay
ting cdy riéng biét. Tuong tu, bang viéc quan xét trudng hop ciia chinh ban than
minh, ban ¢ thé két luan rang moi chung sinh déu giéng nhau ¢ diém 1a mong
mudn duoc hanh phic va khong mudn kho dau. Lam nhu thé s& gitip ban dé dang
phat khoi tam bi, 1a dong luc khoi ddy udc nguyén loai trir hét moi khd dau cho tat
ca chiing sinh. Va néu ban c6 thé thdu hiéu kho dau cua chung sinh thi ban s& co
thé khoi sinh tim tir, 12 dong luc khoi day wéc nguyén mang hanh phiic dén cho tat
ca chiing sinh.

Trén nén tang ciia hai udc nguyén nay — tAm tir va tim bi — ban s& tu khoi sinh tim
nguyén dic biét tu minh ganh véc trach nhiém trir bo cic khd dau ndy va tdm
nguyén do s¢ khoi day su khat khao dat dén qua vi Vo thuong Bd-dé vi loi lac cho
tat ca chiing sinh. TAm nguyén vi tha mong cau gidc ngd vi loi lac cho tat ca ching
sinh dugc goi 1a tim Bo-dé. Phuong thic dé luong dinh sy phat tim Bo-dé va
quyé]: tam péu giai thoat cua ban déa dugc giang giai trong phan trude.

Su can thiét phai nhén biét tinh Khong

Tu day tro di, bai ké giai thich vé tanh Khong va tri tué nhan biét dugc tanh
Khong. Cau ké dau tién giai thich su can thiét phai phat khoi tri tué nhan biét tanh
Khong nay. C6 nhiéu loai tri tué: tri tué hiéu biét cac phap theo cach thong thuong
nhu cac nganh khoa hoc chéng han va tri tué hiéu biét ban chat chan that, rét rao
cua cac phap. Néu ban khong co tri tué hiéu biét duoc dang thuc rot réo cua thuc
tai thi cho du quyét tAm cau giai thoat hay tim Bd-dé cuia ban c6 manh mé dén dau
di ching nira, ban ciing khong thé nao thay d6i dugc quan niém chap hiru, vbn la
nguyén nhan can ban cua luan hdi. Do d6, ban phéi nd luc dé nhan biét duoc
[nguyén ly] duyén khoi.

Khong co6 tri tué nhan biét dugc dang thtrc cua su tdn tai thi cho du ban c6 tu huan
tap quyét tAm cdu giai thoat va tim Bo-dé nhung nguyén nhan cua luan hdi van
khong thé bi cat dut. Do d6, hay nd luc dé nhan biét [nguyén 1y] duyén khoi.

Nhiing ly giai thong thuong vé y nghia ciia [nguyén 1y] duyén khéi, chang han nhu
su sinh khoi phu thude gitta nhan va qua, dugc chép nhan boi tat ca cac truyén
thong Phat gido. Nhung cdu ké nay chi dén [nguyén 1y] duyén khoi vi té; [day
rang] mot sy vat ndo d6 xuat hién trong su phy thudc vao cac phan cia né.



Néi cach khéc, co nhitng mdi quan hé duyén khoi ma trong d6 nhiing hé qua cy thé
hay cac phap khoi sinh trong sy phu thuoc hoan toan vao chi mét nguyén nhan va
diéu kién cu thé. (1) Mot y nghia khac cua duyén khoi 13 su ton tai ciia cac su vt
trong mbi lién hé [twong quan] 1an nhau. Vi du nhu khi ta n6i vé mot bd phan cua
toan bd than thé, ta go1 n6 1a mdt bo phan cua téng thé. Tuong tu, mot téng thé chi
1a tong thé trong mdi lién hé voi cac bd phan ciia nd. Tir quan diém nay, bo phan
va tong thé 1a twong quan va phy thudc 1an nhau. Ciing vy, cac tinh chat nhu dai
va ngin co y nghia tuong quan badi vi chiing ta dung nhitng tir ngir nay dé mo ta
cac dbi tuong trong mdi quan hé véi nhimg ddi tuong khac. (2)

O mdt cap d6 khac, cac phap ciing duoc goi 1a duyén khai boi vi ching khoi sinh
phu thudc vao co s¢ cua sy dinh danh va chung phu thudc vao tdm thirc dinh danh
chung. (3)

Y nghia (1) ctia [nguyén 1y] duyén khéi chi 4p dung véi cac phap hitu vi, trong khi
hai ¥ nghia (2) va (3) 4p dung voi tit ca cac phap, phap vo thuong hitu vi cling nhu
phap thudng hang vo vi.

[Nguyén 1y] duyén khoi duge dé cap trong dong ké nay 1a loai vi té nhat, theo do,
n6 duoc giai thich trong y nghia ctia su ton tai chi hoan toan do tén goi va su dinh
danh bdi tu tudng. Noi cach khac, khi chiing ta néi rang cac phap hién hiru thong
qua cong nang cua cac danh xung cting nhu sy dinh danh va trong su phu thude
vao su dinh danh, thi chiing ta dang gii thich [nguyén 1y] duyén khoi khi n6 trinh
hién, nhu 13 sy ton tai don thuan do cong ning cua tén goi. Tir quan diém rét réo,
d6 chi 1a sy khong ton tai trén co so tu tinh. Pidu ndy c6 nghia 13, vi mot phap
khong thé tu né sinh khoi nén né khong ton tai trén co so ty tinh va ludn phai phu
thudc vao cac diéu kién khac. O day, cac duyén khac 1a chi dén sy dinh danh va tu
tudng dinh danh. Cac phap ton tai chi hoan toan do cong ning cia su dinh danh d6
va nhu vay ching khong c6 kha ning tu ton. Nguoc lai, vi khong hé c6 su tu ton
nén cac phap chi ton tai théng qua cong ning cta su dinh danh.

D¢ 1a nhiing giang giai vé tanh Khong vi té. Khi chiing ta noi vé y nghia cia tanh
Khéng, chinh 13 néi vé mot cai gi d6 khong c6 ddi twong cua sy phi dinh. Céc
phap khong co su tdn tai doc 1ap, khong cé su tdn tai trén co s& tu tinh va khong
tdn tai tach biét. Ba diéu nay: su tdn tai doc lap, su tdn tai trén co sO tu tinh, va su
ton tai tach biét, 1a cac dbi tuong cua sy phit dinh. Nhu vay, tinh Khong c6 nghia 1a



khong c6 cac d6i twong cua sy phi dinh nay. So di néi nhu vay 1a vi cac phap ludn
phu thudc vao cai khac: chung phu thudc vao tén goi va tu tudng dinh danh cho
chung.

Khi chiing ta giai thich rang cac phap phu thudc vao cac phan cua ching, vao tén
goi va sy dinh danh, chung ta ciing néi rang cac phap khong ton tai trén co so tu
tinh, bdi vi phu thude va khong phu thude 1a hai tur trai nghia. Cac phap hodc la
phu thudc, hoac 1a khong phu thudc, khong thé 1a ca hai. Béi vi céc tir nay loai trur
1an nhau, mot phap chi co thé 1a phu thudc hodc khong phu thude, chir khong thé 1a
diéu gi d6 o gitra [hai tinh chat nay]. Lay vi du, nguroi va nguwa c6 nghia khac nhau
nhung khong hoan toan trai ngugc, boi vi con cé mot loai thir ba, nhu chd chang
han, khong phai ngua ma cling khong phai nguoi. Nhung nguoi vakhong phai
ngueoi 13 ¢6 nghia hoan toan trai nguoc nhau va néu chung ta noi rang chi c6 hai
loai hién tugng, hoac la nguoi hodac khong phai nguoi, thi khong thé c6 mot loai
thir ba. Nhu vy, su ton tai khong c6 tu tinh dugc xac 1ap thong qua suy luan duyén
khai.

Thuat ngr tdanh Khong khi dugc st dung c6 mdt s6 diém tuong déng Vo1 ¥ niém
thong thuong ctia chiing ta vé su thiéu vang mot diéu gi hay su tréng khong. Néu
ban nghi rang tanh Khong chi 14 su thiéu vang bat ctr diéu gi thi sy hiéu biét d6
khong tron ven. Chung ta phai hiéu tanh Khong nhu su thiéu vang cta sy ton tai
trén co s& tu tinh. Boi vi khong c6 sy ton tai trén co s¢ tu tinh nén cac phap khong
c6 sy ton tai doc 1ap, du vay chiing van ton tai.

Su hiéu biét vé tanh Khong nhu thé nay co thé dat dugc thong qua su thau hiéu ¥
nghia cua duyén khoi, boi vi [nguyén 1y] duyén khoi ¢6 nghia 1a cac phép luén phu
thudc vao cai khac. Chung khong ton tai doc 1ap ma ciing khong ton tai tach biét.
[Nhung] néu cac phap ton tai phu thudc vao thtr khac thi diéu nay chi 16 rang
chung qua that c6 ton tai.

Doi khi tanh Khong duoc giai thich nhu 1a y nghia cua Trung dao, nghia la su
trung dung di loai trir ca hai cyc doan. Cuc doan thir nhat 13 cho rang néu cac phap
khong t6n tai trén co so tu tinh thi [c6 nghia 1a] chung chang hé ton tai — hay cuc
doan chip khong. Cuc doan thr hai 1a cho rang néu cac phap c6 ton tai thi [co
nghia 1a] ching phai tén tai trén co s& tu tinh — hay cuc doan chap thudng (chép
hiru). Néu chung ta hiéu r& vé tanh Khong thi mot mit ching ta s& hiéu rang vi cac



phap t6n tai phu thudc vao tu twong va tén goi v.v... nén ching cb su ton tai qua
tén goi, nghia 1a chiing qua thdt c6 ton tai. Piéu nay [gitp ta] tranh dugc cuc doan
chap khong. Mit khac, néu ban nghi vé viéc cac phap ton tai phu thudc vao tu
tudng va tén goi nhu thé nao thi rd rang 1a chung khdng hé cé sw ton tai déc ldp.
Piéu nay [gitp ta] tranh dugc cuc doan chdp thuong. Néu mot phap 1a diéu gi do
khong hé ton tai thi viéc néi rang né [ton tai] phu thudc vao thir khac han 14 hoan
toan vo nghia. Poan ké sau day sé& lam sang t6 diém nay.

Ké thiy dugc 1y nhan qua khong sai chay,

Cuia moi phap trong luan hdi va vuot ngoai,

Va pha hity moi nhan thirc [sai lﬁm] (Vé su ton tai trén co so tu tinh)
[Nhu thé 1] da budce vao con dudng tu tap lam dic Phat hoan hy.

Piéu nay c6 nghia 1a néu ban c6 thé khang dinh 18 rang tinh dung dan tuyét ddi cia
[nguyén 1y] duyén khéi dén murc c6 thé xac quyét vé nguyén 1y ay, va néu ban c6
thé pha v& nhan thirc [sai lﬁm] réng su vat ton tai trén co s& tu tinh ma khong di
ngugc voi sy trinh bay [nguyén ly] duyén khdi, thi [do 1a] ban da budc vao con
duong tu tap lam dac Phat hoan hi.

Hai cdu ké dau tién giai thich rd rang rang nhiing ai thdy duoc mdi quan hé nhan
qua 1a dung din tuyét ddi, ca bén trong va vuot ngoai luan hoi, c6 thé thira nhan sy
t6n tai va van hanh thuc su cta luat nhan qua thay vi phi nhan né, thi [nguoi ay]
c6 thé pha trir [quan niém] cuc doan chap khong.

Hai cau ké tiép theo giai thich rang, thong qua viéc thau hiéu sy van hanh cia luat
nhan qua ban s& hiéu rang, tuy cac phap ton tai nhung chung khong ton tai mot
cach doc 1ap hay dua trén co s¢ tu tinh, va ban sé& co thé pha v& nhan thuc [sai lﬁm]
réng su vat ton tai trén co s tu tinh.

Nhu vy, cic dong ké ndy giai thich rang, tuy nhan qua van hanh nhung ching
khong van hanh trén co s¢ tu tinh. That ra thi sy tdn tai trén co so tu tinh 1a déi
tugng cta sy phu dinh va chinh 14 diéu can phai pha trir bang chanh kién. Diéu nay
loai trir [quan niém] cuc doan chip thudng.



Noéi chung, toan bo gido phap cta dirc Phat co thé duoc tom luge trong bon phat
biéu sau: Cac phap hitu vi déu 13 vo thuong, cc phap 6 nhiém déu 1a dau kho, tat
ca cac phap déu 1a khong, vo nga va Niét-ban 13 an lac. Tir bon phét biéu nay thi rd
rang 13 hau hét gido 1y cta cac trudng phai trong dao Phat déu thira nhan cach giai
thich vé v6 ng, trir mot s6 chi phai nhu Poc tir b chang han.

[Quan niém] v6 ngd dugc chip nhan bdi ca bon truong phai Phat gido khac nhau
[duwoc hiéu nhu] 14 sy pha nhan mot ca thé tu ton tai hay khong phu thudc gi bén
ngoai nd. Su phii nhan mot ca thé chan that tu ton tai [nhu thé] c6 nghia 1a khong
c6 c4 thé nao hoan toan doc l1ap voi cac uan tdm than va thé chat. Néu ban xem
nam uan nhu ddi tuong bi ché ngu va ca nhan [mang nim uan d6] nhu 1a cha thé
ché ngu, va néu ban xem chu thé ché ngy nay — tirc 1a ca nhan [mang nim uan do]
— nhu 13 hoan toan doc 1ap véi cac uan, thi d6 1a ban dang duy tri quan niém vé mot
c4 thé chic that c6 kha nang tu tdn tai.

Gido 1y cta ca bon truong phai trong Phat gido déu thira nhan rang khong hé co
mot ca thé doc 1ap v&1 nam van nhu thé. Tri kién nay lam yéu di su khao khat
manh mé cua chung ta vé su chic that cia mot ca thé — cha thé tan huong hanh
phic va chiu dyng kho dau, nhung dudng nhu tri kién nay khong duoc hitu hiéu
lam trong viéc lam suy yéu sy tham luyén, sdn han v.v... von khoi sinh qua viéc
quan sat cac dbi tuong khac cua sy ua thich. No6i chung, nhiing tham luyén, san
han... nao khai sinh lién quan dén chinh minh thi manh mé hon. Vi vay, chiing ta
ludn nghi dén dbi twong wa thich cia toi, nguoi than cua toi, trang hat cia toi...

Néu dbi tuong dugc ua thich khong thudc vé minh thi ¢6 1& ban khong c6 mot cam
giac rat manh vé mot ca thé doc 1ap c6 kha ning ty ton tai, nhung néu ban 13 chi so
hiru mot vat gi thi cam giac [lién quan dén vat] d6 s& manh hon. Diéu nay s& duoc
théy rd néu ban so sanh hai thai do trude va sau khi mua mot mén dd, nhu mot cai
dong ho chang han. Trudc hét ban mua no, ké dén ban bat dau nghi “Pay 1a dong
ho cua t6i”... [Tuong tu, ban ¢6 nhitng ¥ nghi nhu] “Kia 1a quan 4o cua t6i”, van
van. Nhu vdy, do cam gidc vé “cai cua t6i”, cam gidc s hitu vat ay, ban da khoi
1én mot ¥ niém rat manh mé& vé mot ca thé 1a chi so hitu. Mot ca thé nhu thé duoc
goi la “ca thé chic that co kha nang tu tdn tai”. Néu ban ndi vé su khong tdn tai
clia mot ca thé tu ton chac that voi nhitng ngudi ¢ y niém rat manh mé vé sy t6n



tai ctia mot c4 thé nhu thé thi s& gitip ho giam bot sy tham luyén vao nhiing gi ho
s& hiru.

Ngoai su giai thich nhu trén vé tinh v6 ngi cila cac ca nhan, khi nghién ctru gido ly
clia cac trudng phai cao nhat 1a Duy thitc va Trung quén, ching ta con thay co
nhiing giang giai tinh té hon vé tinh v6 nga, khong chi cia cac c4 nhan ma con 1a
[tinh v ngd] ctia cac phap nita. Gido 1y Duy thtc day rang, khi chung ta tiép can
véi cac d6i tuong khac nhau cta su wa thich, chang han nhu hinh sic va 4m thanh,
nhitng ddi twong nay trinh hién truéc ching ta 13 do su bumg day ctia cac chung tir
trong tam thuc ta. Do d6, theo giang giai clia truong phai Duy thuc thi tat ca cac
phép khac nhau trinh hién trudc ching ta va dugc ta trai nghiém, tan hudng, do
hoan toan chi 1a do sy bing day cua cac chung tir di duoc dé lai trong tim thic ta.
Noi cach khac, tat ca cac phap déu thudc vé ban chét cia tim thirc va khong hé c6
bat ky sy ton tai ndo bén ngoai [tim thuc].

D6 1a mot cach giai thich vé ¥ nghia cta tinh Khong va 1a phuong tién dé giam bt
su tham luyén vao cac d6i tuong cua su wa thich. Nhung theo su giai thich cua
truong phai Trung quéan thi chang c6 mot phap nao — cho du d6 1a ca nhan, chu thé
wa thich hay ddi tuong cua sy wa thich — ton tai trén co so tu tinh mot cach tach
biét, bai vi chiing chi hoan toan dugc dinh danh boi tu tudng. Tu tuong dinh danh
va sau d6 cac phap moi hién hitu. Cac phap khong hé ¢ sy ton tai tach biét ngoai
viéc dugc dinh danh bdi nhitng khai ni€ém va tu tudng cua tdm thac. Theo sy giai
thich nay thi cdc phap déu cé dic tinh va ban chat riéng, nhung tat ca nhiing dic
tinh nay cta cic phap cu thé luon ton tai phu thudc vao cac phap khac, ching
khong hé c6 mot phuong thire ton tai dic thu tach biét nao ca.

Trong trudng phai Trung quan ciing c6 hai cach dién giai vé y nghia cua tanh
Khong. Theo chi phai Trung quan Y tu khai thi tit ca cac phap c6 ton tai, nhung su
ton tai cla chung duoc hinh thanh tur hai diéu kién. Mot mat, tam thuc hién hanh
phai gan dat tén goi va khai niém cho mot hién tugng cu thé va déng thoi hién
tugng d6 ciing phai ton tai tach biét. Khi hai diéu kién nay dugc dap ung thi hién
tugng d6 ton tai. Khong mot phap nao [co thé] ton tai tich biét ma khong co su
dinh danh béi tdm thtrc.

Bo phai Trung quan Quy mau bién ching dua ra cach 1y giai tinh té nhat khi cho
rang mic du c6 nhiig phap nhu hinh sic, 4m thanh, ndii non, nha cra v.v... ma



chung ta c6 thé hudéng dén, nhung chung khong ton tai theo cach nhan thirc thong
thuong cua ta. Thong thuong, cac phap trinh hién d6i voi tam thirc ta nhu thé 1a
chung ton tai tich biét, nhung nhimng ngudi theo bd phai Quy mau bién chimg cho
rang cac phap khong hé ton tai tach biét. Ching chi c6 sy ton tai udc 1 va qua tén
goi. Do d6, néu cac phap ton tai theo cach ma chiing trinh hién d6i v6i chung ta thi
khi chiing ta cb géng phan tich, khao sat va tim kiém ddi tuong cua sy dinh danh,
18 ra chiing phai tr& nén cang luc cang hién rd hon. Nhung thuc té khong phai vay.
Khi ching ta cd ging phan tich va khao sat ban chat ciia cac phap ma ta da nhan
biét, ta khong thé tim thay gi ma chung lai bién mat. Piéu nay cho thay cac phap
khong hé c6 bat ky su ton tai nao trén co s tu tinh va cling khong hé ton tai tach
biét.

Theo phai Y tu khai, phuong thirc dé chimg minh rang cac phap c6 ton tai chinh la
su ton tai tach biét [ciia chung]. Nhung phai Quy mau bién ching cho ring céc
phap khong hé ton tai tach biét, bai vi chung chi hoan toan duoc dinh danh boi tim
thtc. Doi véi nhitng nguodi theo phai Quy mau bi¢n ching, su tdn tai tach biét cta
mot phap 1a dbi twong cua su phu dinh va y nghia cua tanh Khong chinh 13 khong
6 su ton tai trén co sO tu tinh hay ton tai tich biét.

Néu ban c6 thé nhan thirc duoc ban chit chan that cua cac phap béng cach hiéu
rang ching khong ton tai trén co s ty tinh ma phu thudc vao cac nhan duyén,
chang han nhu sy dinh danh boi tén goi va tu tuong, thi d6 1a ban da budc vao con
duong tu tap lam duc Phat hoan hy. Thong thuong, khi mot doi tuong, am thanh
hay hinh sdc, trinh hién véi chung ta, nd trinh hién nhu thé 1a c6 su ton tai doc 1ap
hay chic that, khong phu thudc vao cac nhan duyén, tén goi, tu tuong v.v... Nhung
dé khong phai 1a phuong thuc chan that cua su tdn tai. Do d6, néu ban hiéu dugc
rang cac phap ton tai trong su phu thudc vao cac nhan duyén, tén goi, tu tudng
v.v... va do d6 loai b6 dugc quan ni¢m sai 1Am rr;“lng cac phap tdn tai doc 1ap, thi [do
1a] ban da hiéu dugc chanh dao.

Mat khac, [d61 khi] ban c6 thé suy ngam vé cach thirc cac phap trinh hi¢n va tinh
dung dan tuyét doi cua 1y duyén khoi nhung lai khong thé khai 1én nhan thire rang
cac phap khong c6 sy ton tai trén co sd ty tinh; hodc ¢6 khi ban suy ngdm vé tanh
Khong cta cac phap hay su khong ton tai trén co sé tu tinh nhung lai ¢6 thé khong
thira nhan tinh ding dan tuyét doi cua Iy duyén khai. Khi ban phai hoan doi gitta



hai cach hiéu nay va khong thé dong thoi suy ngdm vé chung thi ban van chua
nhan hiéu dugc tu tuong cua duc Phat, nhu cac cau k¢ sau day dé cap.

Moi hinh tudng 1a duyén khai khong thé sai 1éch;
Tanh Khong 14 thoat khoi cac dinh kién.

Khi hai nhan thtrc nay con bi xem 1a tach biét,

Thi ngudi ta van chua nhan hiéu duoc 101 Phat day.

Mic du cac phap khong c6 su ton tai trén co s¢ tu tinh nhung chung co sy ton tai
qua tén goi. Khi chung ta nhin thay hinh chiéu cta khuon mit ta trong guong, hinh
chiéu khong phai chinh 1a khuon mat. Noi cach khéac, hinh chiéu d6 khong hé co
khuon mat thyc, vi n6 chi 1a mdt sy phan chiéu va hoan toan khong phai 1a khuon
mat thuc. Tuy rang hinh chiéu ctia khuén mat khong phai 1a khuoén mat, nhung do
hoi du cac nhan duyén, hinh chiéu ctia khuén mat xuat hién. Hinh chiéu hoan toan
khong c6 sy hién hiru cia khuéon mat thuc [trong n6], nhung du vay né van hién
hiru r0 rét & d6. N6 dugc tao ra boi cdc nhan duyén va s€ tan bién cling do cac nhan
duyén. Tuong tu, cac phap c6 mot su ton tai qua tén goi cho du ching khéng c6 su
ton tai doc 1ap v6i cac nhan duyén.

Néu ban quan xét ban than hay bat ky cac phap nao khéc that ki theo cach nay thi
ban s& thay rang, mic du tt ca cac phap co vé nhu ton tai trén co so tu tinh, nhung
chang cé phép nio ton tai tach biét hodc gibng nhu dang trinh hién trudc ching ta.
Tuy nhién, chung qua that cé su ton tai qua tén goi, von tao ra cac hé qua, [su ton
tai dy] co cong nang va cac van dong [phu thudc nhan duyén] cia n6 1a khong thé
sai 1éch.

Khi hai nhan thirc [ndi trén] dong thoi dat duge va khong phai hoan doi cho nhau,

Su xac quyét khoi sinh tir tué giac don thuan vé [nguyén 1y] duyén khoi khong thé
sai 1&ch,

S& ph4 huy hoan toan moi hinh thic cta sy tham luyén.



Vao lac do, su bi¢n giai tri kién tham sau dugc hoan man.

Néu ban huéan tap tdm thirc minh vé&i gido phap nay thi dén mot lac ban s& khong
phai hoan ddi hai sy nhan biét nay nita: sy nhan biét vé ¥ nghia duyén khoi va su
nhan biét 1a khong c6 su ton tai trén co so ty tinh. Khi ay ban s& hiéu duoc ¥ nghia
khong co6 su tdn tai trén co s& tu tinh, chi hoan toan nho vao sy hiéu biét v nghia
ctia duyén khoi ma khong can phai dua vao bat ky su luan giai nao khac. Chi don
thuan bang cach thay duoc [nguyén 1y] duyén khai 1 khong thé sai 1éch, ban s& co
thé pha v& hoan toan quan niém sai 1dm rang cac phap that co ton tai khong dua
vao cac cac diéu kién khac. Khi ban co thé nhan hiéu dugc rang [nguyén 1y] duyén
khai hay sy khong ton tai trén co so tu tinh [ctia cic phap] déu co ¥ nghia nhu
nhau thi d6 13 ban d3 dat dugc mot su hiéu biét tron ven vé thyc tinh cta cc phap.
Bay gio, ching ta s& hoan tat phan con lai cta luan van “Ba diém tinh yéu trén
duong tu tap”.

Khi chiing ta suy ngdm vé sy khong ton tai trén co s tu tinh cta céc phép, ching
ta nén khoi dau su quan sat tir chinh ban than minh va ¢ gang tim hiéu xem liéu
“cai t61” hay c4 nhan ndy c6 ton tai trén co so tu tinh hay khong? Hiy tim hiéu
xem c4 nhan nay 1a ai va chia ché toan bo hop thé than tim nay ra bang cach dat
cau hoéi: “Li€u bd ndo cua to1 cd phai la cai toi, hay ban tay t6i 1a cai t61? Hay céc
bd phan khac cta co thé t6i 1a céi t6i?” Khi phan tich nhu vdy, [ban sé& thay 1a] cai
t6i khong thé tim ra dugc. Ban khong thé dong nhat cai toi véi bat ky yéu td nao
trong sO ndy: toan bo co thé, cic phan cia co the, tim thic va cac cap do khac
nhau cua tam thtc.

Khi ban suy ngdm vé chinh than thé bang xuong thit ndy va c6 tim hiéu xem né la
cai gi, liéu c6 phai la ban tay, hay bd phan nay, bo phan khac... thi [két qua 13]
khong thé tim thdy. Tuong tu, néu ban phan tich chia ché mot céi ban cu thé dé tim
hiéu xem no 1a gi, lidu [cai ban] c6 phai 1 mau sic, 12 hinh thu, hay 13 nhimg cay
gd 1am ra no... thi ban s& khong thé chi ra bat ky tinh chét ca biét ndo cua cai ban
[c6 thé duge xem] nhu 13 “cai ban” dugc.

Khi ban khong thé tim théy cac su vat qua cach phan tich nhu trén, diéu do khong
c6 nghia 1a su vat khong ton tai. Nhu thé han 13 trai nguoc voi ly giai va kinh
nghiém tu than cta chinh ban. Tinh chat khong thé tim thiy cta cac phap [ngay ca]
v6i mot su xem xét ki ludng chimg to rang cac phap khong c6 bat ky sy ton tai



khach quan tach biét nao va rang cic phap qua that c6 ton tai khi duoc thira nhan
hay dinh danh bai tdm thirc. Cac phap khong duoc thiét 1ap boi bat ky phuong thire
nao khéc. Bdi vi cac phap khong c6 bat ky su ton tai khach quan nao doc 1ap véi tu
tudng, nén su tdn tai cla ching phu thudc vao nang lyc cua ddi tuong, tac la su
dinh danh. Do d6, cac phap c6 mot sy ton tai ude 18 hay qua tén goi.

Nhung khi ban khong phan tich, thir nghiém hay nghién ctru theo cach thuc k¥
ludng nhu trén va cac phép trinh hién vdi ban theo cach thirc thong thuong cua
chung, thi ching c6 vé nhu tdn tai mot cach doc 1ap va tach biét. Véi ban, khong
c6 vé gi 1a cac phap chi c6 mot sy ton tai udc 16 hay qua tén goi. Nhung vi ban da
c6 mot sb hiéu biét qua su phén tich va hoc hoi, nén khi su vat trinh hién mot cach
thong thudong véi ban nhu thé 1a dang ton tai mot cach doc 1ap thi ban s& c6 thé suy
nghi: “Mic du cac phap khong ton tai trén co s& tu tinh, nhung ddi v4i tAm bat tinh
cua ta thi chung c6 vé nhu tdn tai mot cach doc 1ap va trén co so tu tinh.” No6i cach
khac, néu két qua su hoc hoi dua ban dén viéc so sanh cach thtc trinh hién thong
thudng cia cac phap véi cach thuc su vat hién ra dudi sy thim sat, ban s& hiéu
dugc cach thirc sai 1am ma cac phap hién ra khi ban khong phan tich ching va roi
ban s& c6 thé nhan dién duoc d6i tuong cua su phu dinh, tuc la su tdn tai trén co s&
tu tinh.

Do d6, khi ban dang thuc sy hanh thién, diéu quan trong 1a phai xac quyét qua lap
luan réng su VAt ton tai hoan toan chi do sy dinh danh va khong c6 mdt su ton tai
doc lap, tach bi¢t. Tuy nhién, ngay sau khi ban xa thién, sy vat lai hién ra theo cach
thong thuong. Luc d6, nhd vao tri kién da c6 dugc khi hanh thién nén cho du cac
phap trinh hién nhu thé 1a chung tdn tai trén co s tu tinh hay tdn tai doc 1ap, ban
van c6 thé khang dinh rang: “Cho du chiing trinh hién theo cach nhu thé nay nhung
day khong phai 1a cach chung ton tai.” Chinh tir quan diém nay ma doan ké ké tiép
day rang:

Hon thé nita, cuc doan chrflp hitu bi séc tudng loai bo,
Cuc doan chép khong bi tanh Khong loai bo,
Va néu nhan biét dugc cach thirc nhan qua khdi sinh tir tinh Khong,

Thi cac con s€ khong bi cudn hit vao cac quan diém cyc doan.



Doan k¢ nay co6 nghia 1a, néu ban c6 thé hiéu réng tat ca cac phap tdn tai mot cach
quy udc, thi ban cd thé x6a bo [quan diém] cuc doan vé sy thudng hang (chap
thuong) va nho vao sy hiéu biét rang cac phap khong co su ton tai trén co sO tu
tinh, ban s& c6 thé xda bo [quan diém] cuc doan cua thuyét hu v6 hay hoai diét
(chap khong). N6i cach khac, ban s& co thé hiéu duoc ban chat ciia cac phéap 1a
chung ton tai mot cach quy udc va qua tén goi nhung khong hé ¢ su ton tai trén co
sO tu tinh. Do su khong ton tai trén co sO tu tinh nén cac phap trinh hi¢n nhu cac
nhan va qua. Néu ban ¢6 thé c6 duge mot sy hiéu biét vé cach thie tdn tai nhu vay
[cha tit ca cac phap] thi ban s& khong bi chi phéi hay vuéng mic vao quan niém
sai 1am cuia hai cuc doan 1a chap thuong va chap khong.

Sau cung, 101 ké két luan day réng:

Nhu vy, khi con d& nhan hiéu dugc nhiing diéu cdt 151,
Cua ba diém tinh yéu trén con duong tu tap,

Hay tim noi an cu, nd luc tinh tan tu tap,

Va mau chong thanh tyu dao qua tdi thuong, hdi cac con!

Loi khuyén day sau cung 1a: chi hiéu duoc kinh dién khong thoi thi chua du. Sau
khi da hiéu dugc y nghia cia ba diém tinh yéu trén con dudng tu tap thi phan su
ctia ban 1a lui vé mot noi vang vé cach biét va dua nhiig hiéu biét nay vao tu tap
mdt cach thanh khan. P4 hiéu duoc y nghia cta sy tu tap thi ban phai thuc hanh
v6i sy [thau hiéu] 16 rang, vi dinh hudng va muc dich cua sy tu hoc 1a dat dén nhat
thiét tri, nhung diéu nay chi c6 thé thanh tyu thong qua sy thuc hanh. Do dé, ngai
Jey Tsongkhapa di khuyén day chung ta phai thuc hanh tinh tan.

Vi thé, nhu d3 giai thich ¢ trén, trude nhat phai xac 1ap mot s6 hiéu biét vé quan
diém cac phap khong c6 sy ton tai trén co s ty tinh, sau d6 khong ngimng huéan tap
hiéu biét ndy trong tdm, sao cho thong qua sy huan tdp ma su xac quyét ctia ban
ngay cang rd rang hon, sau sac hon va chic chin hon. Hon thé nita, vi hién nay
tam thic chung ta bi anh huong manh mé boi su khudy dong va kich thich [t
ngoai canh] nén rat kho dé tru tAm mot cach tinh lang noi mot dbi tuong, du chi



trong phut chéc. Trong nhiing diéu kién nhu vy, ngay ca khi ban da nhan thiic
duoc chan 1y t6i hau, ciing rat kho dé 1am cho chan 1y ay hién 16.

DPé c6 dugc sy truc nhan tanh Khong, diéu quan trong la phai phat trién mot tm
tinh lang thong qua thién dinh. C6 hai phuong phéap dé thyc hién diéu d6. Cach thir
nhat phu hop véi nhiing giang giai trong kinh dién. Cach thtr hai, dugc tim thay
trong cac mat dién, dya vao du-gia bon ton. Phuong phap tht nhi 1a tham sau hon.
Ciing trong mat thtra, c6 hai cép do tuy theo vi du-gia bon ton thudc cac 16p mat
dién thap hon hay 16p mat dién cao nhét (Tdi thuong Du-gid).

Trong 16p mat dién Tdi thuong du-gia, cé mot phuwong thire dic biét dé hanh tri du-
gia bon ton va dat [trang thai] tim tinh ling bang cach van dung khi vi té va tam vi
té. Khi ban dat dugc mot tim tinh ling thong qua tién trinh nay thi ban sé& thanh tuyu
duoc diéu duoc biét nhu 1a sy hop nhat gitta dinh tinh va tué giac dic biét vé tanh
Khong.

Néu chung ta giai thich su hop nhat giira dinh tinh va tué giac dic biét chi hoan
toan dya vao tinh chat cta sy dinh tinh khi hanh thién thi khong chic 1a diéu nay s&
tré thanh mot tic nhan dan dén giac ngd. Chac chin day 1a mot phuong phap thuc
hanh ctua Phat gido vi n6 giup ching ta thanh tyu tué¢ giac dac bi¢t, nhung khong
chac 1am 1a chi riéng sy hop nhat giira dinh tinh va tué giac sé trd thanh mot tac
nhan dan dén giac ngd. Viéc diéu nay co trd thanh mot tic nhan dan dén sy giai
thoat hay nhét thiét tri hay khong con tity thudc vao dong co [tu tap]. Do do, [trudc
hét] ching ta can c6 mot quyét tAm cau giai thoat khoi ludn hdi lam nén tang; roi
sau do, dua trén sy quan tdm cham so6c vi loi ich cua tat ca ching sinh, [ching ta
can c6 thém] mot udc nguyén vi tha mong cau gidc ngd. [Khi da co ca hai diéu
nay], néu ban hanh tri phap du-gia [dat dén sy] hop nhét giita tué gidc dic biét va
tam dinh tinh thi diéu d6 s& tr& thanh mot dong luc tich cuc gitp thanh tyu giac
ngo.

Pé sy thuc hanh nhu trén dat duoce két qua, diéu quan trong la trudce hét ban phai
nhan duogc gido phap mat thira. Va dé tiép nhan gido phap mat thira nham lam chin
mudi dong tam thirc, thi trude tién ban phai duoc nhan 1& quan danh dé giup cho
tam thirc dé dang phat trién. Do d6, diéu quan trong 1a thuc hanh két hop gitta
phuong tién va tri tué. Khi chiing ta nwong theo tim nguyén vi tha cau giac ngd vi
loi lac cua tat ca ching sinh, diéu nay s& co tac dong va hd trg quan diém nhan



hiéu dugc thuc tinh cua cac phap; va nguoc lai, sy nhan hiéu cua ching ta vé tanh
Khoéng, thuc tinh ctia cac phép, cling s& c6 tac dong va hd trg tAm nguyén cau giai
thoat cua ta. Cach hanh tri nhu vay dugc goi 1a sy két hgp gitra phuong tién va tri
tué.

Khi ban tu tap theo mat thura, trude hét ban phai phat tim mong cau giac ngd vi loi
lac cua tat ca chung sinh; sau d6, do tAm nguyén vi tha nay ma phat khoi tri tué
nhan biét tanh Khong, thuc tinh cia cac phap, va trén co so nhan biét nay dé tao
l1ap vi bon ton. Noi cach khac, chinh tri tué nhan hiéu tanh Khong tu né da duoc
tao ra trong hinh tuéng cia mot vi bon ton. Néu ban lai tap trung vao ban chat cia
chinh vi bén t6n thi ban s& thdy rang ngay ca vi bon ton d6 cling khong hé ton tai
tach biét. Sau d6 ban hinh dung vi bon t6n nhu 1a Phap than chan that ma cudi
cung ban s& thanh tyu khi dat giadc ngo.

Nhu vay, phuong phap thién dinh vé ca phuong tién 1an tri tué 1a rat quan trong va
bao gém viéc thién dinh vé pham vi mé rong cua vi bon tén cling nhu vé tanh
Khong tham sau ciia vi ay. Phuong tién va tri tué¢ duoc két hop trong phap hanh tri
mat thira ndy bdi vi mot mit ban suy ngdm vé ban chét cta chinh vi bon ton, von 1a
su hinh dung hoa that tanh cta cac phap; va réi mat khac ban lai quan tudng chinh
vi bon tén nhu 1a Phap than chan that ma ban s€ thanh tyu khi dat giac ngd, do 1a
quan vé ddi tuong cua sy giac ngd. Do d6, day ciing 1a thién quan vé tAm nguyén
mong cau giac ngo.

Thong qua tién trinh [tu tip] phap du-gia bon ton, ban thuc hanh cing lic ca
phuong tién va tri tué. Chinh diéu nay lam cho con dudng tu tap tré nén hét sirc
nhanh chéng va co két qua t6t. Pic biét 1a néu ban [tu tip] theo phap Tdi thuong
Du-gia s& c6 cac phuong phap lam hién 16 khi vi té nhat va thic vi té nhat. Thong
qua nhiing phuong phéap dic biét, ban s& c6 thé 1am dung lai cac cap do tho truoc
va 6 nhiém hon cta khi va thirc, cling nhu 1am hién 10 cac cép dd vi té nhat cua
chung.

Cho du ban tu tap theo kinh dién hay mat thira, néu mudn thuc hanh phuong phap
nay thi trudc tién ban phai thiét 1ap mot nén tang viing chic trong viée tu tap dirc
hanh hay tri giéi.



C6 nhiéu cap d6 gidi luat dé tho tri, bat dau tir gidi Biét giai thoat, [1a cac gidi
diéu] gidng nhu nén tang cla tat ca cac cap do gidi luat cao hon. Cac gidi nay doi
khi duge goi 1a Thanh van gi6i, va chinh trén co so cac gidi ndy ma ban phat trién
thanh B6 Tat gidi. Roi trén co s& BO Tat gidi, ban phat trién thanh Kim cuong gidi.

---000---

NGHI VAN VA GIAI DAP

Hoéi: Xin Ngai giang rd, c¢6 phai 1a quyét tAm cau giai thoat khong lién quan gi dén
quan niém chép hiru hay quan niém cac phap ton tai trén co s& tu tinh?

Pap: Thong thuong, khi chung ta ndi vé viée phat khéi mot ude nguyén manh mé
mong duogc giai thoat khoi luan hoi, mot tam thire cau dat gidc ngd, [thi diéu do
ham y] lién quan dén mot ngudi da thuc su thau hiéu qua tu hoc rang giai thoat 13
diéu co that va co thé thue su dat duoc; do 1a nguoi ¢6 nhan thic su xa trén co so
1y luan, nén chung ta c6 thé noi rang udc nguyén cau giai thoat ctia nguoi nay
khong bi 6 nhidm boi quan niém chip hitu hay quan niém cac phap ton tai trén co
sO tu tinh.

D6 1a vi nguoi ta thudng chi co tri kién dung ddn vé giai thoat sau khi nhan hiéu
duoc tanh Khong. Khi ban di hiéu dugc ¥ nghia cia tinh Khong thi cho du ban
chua hoan toan trir bo tan gbe quan niém chap hitu, nhung ca sy giai thoat can phai
thanh tuu 13n con duong tu tdp dan dén giai thoat déu s& khong bi 6 nhiém bai
quan niém chip hiru. Vi thé, chung ta c6 thé ndi rang tAm nguyén ciu giai thoat
khong di kém véi quan niém chap hitu hay quan niém cac phap ton tai trén co sé tu
tinh.

Tuy nhién, trong truong hop pham phu nhu ching ta, nhiing ngudi khong co su
hiéu biét chuan xac hay dang tin cdy vé dang thirc ton tai cta giai thoat ma chi don
thuan ude nguyén dat duoc giai thoat, thi cho du udc nguyén do6 dich thuc 1a chan
that, nhung do khong hiéu duoc that tanh cua cac phap, ta co thé xem chinh ban
than sy gidi thoat nhu 1a [mot dang] tdn tai thuc su hay tdn tai trén co s tu tinh.
Noi cach khéac, néu khong hiéu rd rang cac phap khong c6 sy ton tai tu tinh thi tAm
nguyén cau giai thoat s& bj 6 nhiém boi quan niém chéap hiru.



Trong mdt doan kinh dic Phat day réng, néu khi nhin théy ao anh cua mot phy nir
xinh dep ban khoi 10ng ham mudn, thi sy tiéc nudi sau d6 khi nhén ra c6 ta chi la
a0 anh qua 1a diéu ngdc nghéch, boi vi ngay tir dau da khong hé c¢6 ngudi phu nit
nao ca! Tuong tu, néu ban nghi dén su giai thoat nhu [mot dang] tdn tai thue su,
mic du su that khong phai vay, thi tim nguyén cau giai thoat ctia ban qua that 1a
khong chén chinh.

---000---

Héi: Xin hoi ching ta c6 thé dung cach dién dat nhu “su hy lac cua giai thoat”
duoc khong?

Pap: Di nhién 1a duoc, vi khi chung ta dat giai thoat, d6 chi 1a sy doan diét hoan
toan moi phién ndo. Ngoai ra, ngudi [giai thoat] 4y van 1a mot con ngudi véi mot
than x4c bang xwong thit. Qua that co6 mdt cam tho hi lac vi da dat duoc giai thoat,
cho du khong hé ¢6 su thém mudn cam tho hi lac d6. Vi du, néu chung ta néi theo
cach dién dat ciia mat thira thi mot c4 nhan siéu viét da x6a bo duoc quan niém
chép hiru s& c6 tri tué dai hy lac trong dong tdm thirc cia minh. Va sy hy lac d6 1a
hy lac chan that. T6i nghi ciing van thich hop khi n6i vé hy lac cia mot c4 nhan &
vao giai doan v6 hoc. Nhu vay, chung ta c6 thé noi rang ngay ca duc Phat ciing c6
cam tho hy lac, va do d6 ta co thé n6i vé niém hy lac cua sy gidi thoat.

Nhung néu ban dua ra cau héi nay trén quan diém rang ban than giai thoat c6 phai
1a hy lac hay khong, thi cau tra 101 1a khong, boi vi gidi thoat 1a mét hién tugng vo
nga. That ra thi giai thoat hay tich diét 1a mot pham tinh, mot sy cham dit hoan
toan cac phién ndo trong mot con nguoi cy thé da dat dén va thanh tuu giai thoat.
Khi n6i vé nguoi giai thoat va thoi diém dat giai thoat thi chinh tu than nguoi giai
thoat 1a chu thé trai nghiém su hy lac. Do d6, néu ban héi rang nguoi giai thoat co
trai nghiém su hy lac cua giai thoat hay khong, thi cau tra 101 1a co; con néu ban hoi
rang ban than sy giai thoat c6 phai 1a sy hy lac hay khong, thi cau tra 15i 1a khong.

Héi: Thién dinh lién quan nhu thé niao dén viéc loai trir khd dau ciia chung sinh?
Pap: Khi mot vi B tat thuc su budc vao giai doan tu tap trude khi gide ngd, vi éy

khong chi thién dinh vé cac pham hanh nhu long bi man hay vi tha, ma con thyc
hanh luc d6 (sau phap ba-la-mat). Trong sau phap ba-la-mat thi b thi va tri gidi 1a



lién quan truc tiép dén loi ich cua chung sinh. Tuong tu, vi B6 Tat con thuc hanh
bdén phuong tién nhiép héa dd ching, nhu bd thi d6 vat ma chung sinh can, noi
nang hoa nhi v.v...2 Viéc phat khai tim tir bi trong thién quan thuc su 1am khai
sinh tdm nguyén, va nhirng hanh vi b thi, tri gidi v.v... la sy biéu hién thuc sy cua
tam nguyén d6 thanh hanh dong. Do do, viéc thyc hanh cong hanh va thién dinh
ludn di d6i v6i nhau. Ban ciing s& nghe noi dén trang thai tinh tim va thanh tuyu
theo sau [cuia nd]. Trong trang thai tinh tam thién, ban thuc hanh thién dinh, va
trong giai doan sau thién dinh, ban xa thién va bat tay vao nhiing vi¢c lam tich iy
cong durc, nghia 1a thyc sy tham gia vao nhitng hoat dong truc tiép mang lai loi ich
cho ching sinh.

Hoéi: Udc nguyén cau giai thodt cia mot nguoi lién quan nhu thé nao dén kinh
nghiém kho dau?

Pap: Dé phat khoi udc nguyén cau giai thoat, trude hét ban phai thay dugc cac
nguy hai cua luan hoi. Nhung dong thoi, néu ban khong c6 sy hiéu biét vé kha
ning c6 thé dat dén giac ngd [cta tit ca ching sinh] thi chi riéng viéc thiy duoc
nhiing nguy hai va kh6 dau cua luan hoi van chua di. Co nhiéu trudng hop, ngudi
ta d6i dién v6i kho dau nhung khong hé biét dén kha nang co thé dat giai thoat [cua
minh]. Khi khong tim thay 16i thoat cho nhiing bat 6n cta minh, trong con tuyét
vong ho [c6 thé] tu van hodc tu 1am ton hai ban than bang nhiing cach khac.

Héi: Khi cac bac Thanh van va Poc gidc Phat di hoan toan dut trir phién ndo va
tr¢ thanh A-la-hén thi cac ngai c6 mdt thirc vo ky hay tdm v6 ky khong?

Pap: Co, cac vi c6 tam thuc vo ky. Sau khi da dat qua vi A-la-han, cac vi Thanh
van va Poc giac Phat khong nhimg c6 tdm vo ky ma con thé hién cac tinh cach
khac nhu &c ngtr, ki€u man v.v... Tuy nhiing hanh vi loai nady khong sinh khoi do
cac phién nao nhu san han va tham luyén, chung lai khoi 1én do sy huan tap lau
ngay voi nhitng pham chét xau trong qua khar va nay tu biéu hién qua than, khau, y
theo cach xau.

Héi: Nhiing nguoi chua nhan biét duoc tanh Khong nhin tat ca cac phap nhu 1a ton
tai trén co so tu tinh va do d6 ho sinh khéi san han, tham luyén v.v... Nhung lam
sao nhitng ngudi da nhan biét duoc tanh Khong lai con khai tAm san han va tham



luyén, vi sy nhan biét duoc tanh Khong 13 phuong tién d6i tri truc tiép cua quan
niém chap hiru?

Pap: Su khac biét 1a nhitng ngudi da nhan biét duoc tinh Khong khong ¢ quan
niém chép hiru, tirc 1a quan niém xem cac phap nhu Ia tdn tai trén co sé tu tinh.
Mac du cac phap trinh hién v6i ho nhu 1a ton tai trén co sé tu tinh nhung ho khong
hé c6 mdt quan niém chap hiru. Ngay ca d6i v6i nhimg nguoi dat trinh d6 cao hon
va tro thanh A-la-han thi su vat [ddi v6i ho] van co vé nhu ton tai trén co so tu
tinh. Nhu vay, khong nhat thiét 1a nhiing ai thdy cac phap c6 vé nhu ton tai trén co
s& tu tinh déu phai c6 tham luyén va san han. Do do6, san han va cac phién nao khac
khoi 1én khong chi 1a khi cac phap c6 vé nhu ton tai trén co so tu tinh, ma 14 khi c6
kém theo su tin chéc réng cac phap co su tdn tai thuc su.

Khong thé dat trir hoan toan phién ndo 1au hodc chi riéng bang cach quan tanh
Khong hay nhan biét tinh vo ngd. Khong nhiing ban phai nhan biét dugc tanh
Khong hay tinh v6 ngd, ma ban con phai hét stirc thuan thuc véi nhimg nhan thic
d6. Khi ban khong nhirng nhan hiéu duoc tanh Khoéng ma con truc kién n6 thi ban
da dat dén diéu ma ta goi la kién dao. Va khi dat dén [giai doan] kién dao ban co
thé tam thoi kiém ché moi su hién hanh bén ngoai cua phién ndo. Tuy nhién, ban
chi kiém ché duogc su hién hanh cua cac phién ndo nay chir chua xéa bo dugc hoan
toan cac ching tir ctia chung. Cac phién ndo ndi tai van con hién hitu.

Ngay ca sau khi ban da truc nhan dugc tinh Khong, van con nhiing giai doan tu tap
cao hon nhu [giai doan] kién dao va [giai doan] thién dinh (Tu tdp dao). Céc phién
nao tich liy qua nhan thuc 1a céac phién ndo duoc x6a bo bai su kién dao va do do
chung bi x6a bo khi [hanh gia] truc kién tanh Khong. Chung phat sinh tir viéc hoc
tap cac tu tudng, triét thuyét sai lam. Noi cach khac, ching 14 san pham cua ta
kién. Khi ban truc kién dugc tanh Khong hay thuc tai toi hau, cac phién ndo huan
tap qua nhan thic — san phém cta ta kién — s& tu dong bi x6a bo mot cach tu nhién.
Do do, ban phai tré nén hoan toan thuan thuc véi viéc nhan biét duoc that tanh cua
cac phap. RAi dan dan khi ban dat dén [giai doan] thién dinh (Tu tdp dao), ban s¢&
c6 thé x6a bo dugce nguyén nhan cin ban ciia phién nio.

Gi0 thi hady xem quan ni¢ém chép hiru, hay quan ni¢m vé su ton tai trén co s& tu
tinh, 14 tic nhan gay ra nhiing phién ndo nhu san han, tham luyén v.v... nhu thé
nao. Thong thuong thi khong nhat thiét 1a cac phién ndo nhu tham luyén va san han



s& khoi sinh bat ctr noi dau c6 quan niém chap hiru, bdi vi co nhiing truong hop
ban chi c6 quan niém chap hiru [ma khong khoi sinh phién ndo]. Nhung bt ky &
dau c6 tham luyén hay san han thi chic chan d6 phai 1a do quan niém chép hitu.
Khi ban khoi tam tham luyén, ban khong chi xem ddi twong d6 1a 1y thu hay hap
dan, ma ban xem n6 nhu mdt thir hoan toan hép dan, hoan toan ly thu va tdn tai
tach biét trén co so ty tinh. Do quan niém sai 1dm vé cac phap nhu vdy nén ban
khoi tim tham luyén manh mé.

Tuong tu, khi ban thay vat nao d6 khong 1y thu hay khong hap dan, ban khong chi
thiy né & mirc do nhu vdy ma ban thiy né hoan toan khong 1y thi hodc hoan toan
khong hap dan. Piéu nay 1a do ban c6 quan niém chip hitu. Nguyén nhan cin ban
clia tat ca cac phién ndo khac nhau nay, nhu tham luyén va san han, 1a quan niém
V& “cai toi” va “cai cua to6i”. Trudc hét, ban tham luyén “cai t61”, va do su tham
luyén nay ban bat dau khoi sinh tat ca cac loai phién ndo khac. Thong thuong thi
ban thuc sy khong suy ngdm vé “cai t6i” nay 1a gi, nhung khi né tu dong khoi lén
thi ban c6 mdt cam gidc manh mé vé mot “cai toi” khong chi ton tai qua tén goi,
ma 1a mot “cai t6i” chéc that tdn tai tich biét trén co s tu tinh.

Viéc thira nhan su ton tai ciia mot “cai toi” ude 18 khong co gi bat 6n, nhung khi
ban phong dai n6 nhu 1a c6 mét sy tdn tai doc 1ap thi diéu d6 1a sai 1am. D6 chinh
1a quan niém sai 1am hitu thdn kién. Vi c6 kiéu quan niém nhu thé vé su ton tai
thue su ciia “cai t6i” nén ban phat khoi cac phién ndo khac, nhu quan niém vé “vat
ctia t0i”, nghi rang “céi nay hay céi kia 1a cta toi”...

Khi ban c6 quan niém vé su vat nhu 1a “vat cua t6i”, ban phan chia moi thur thanh
hai nhém. [Nhom thir nhét 1a] nhitng thtr ban wa thich, 1 nhiing thir ban nghi dén
nhu la “vat cua t61”, nhu la hép dan, nhu 13 “ban bé t6i” v.v..., va dua trén nhiing
thr ndy ma ban khoi sinh rat nhiéu tham luyén. [Nhém tht hai 1a] nhiing tha
khong thudc vé ban, hoic nhiing th tirng lam ton hai hay c6 kha nang s¢ lam ton
hai ban. Ban phan loai nhitng thr nay thanh m¢t nhoém khac va khong quan tam
dén chung.

Do quan ni¢m vé€ “cai t61” va cam giadc rang minh vugt trdi theo mdt cach nao do,
[ludn ty xem minh 1a] mot nguoi rat quan trong, nén ban tré thanh ki€u man. Do sy
kiéu man nay, khi khong hiéu biét mdt di€u gi, ban sinh tdm nghi ngd; va khi doi



dién v6i thach thirc tir nhitng nguoi c6 tai niang hay san nghiép giéng nhu ban thi
ban khéi sinh cac phién ndo ganh ghét va dua tranh vdi ho.

Héi: Xin giai thich vé y nghia cua dinh nghiép va bat dinh nghiép.

Pap: Dinh nghiép 1a loai nghiép ma tat ca cac thanh phan tat yéu ciia n6 déu da
hoan tat. Vi du: da hoan tt moi su chuin bi cho mot hanh vi cu thé, da thuc su tién
hanh hanh vi d6 va cubi cung 1a [khoi 1én ¥] nghi rang minh da 1am dugc mot viée
dung dén. Néu ban da tao mot nghiép theo tién trinh xuyén sudt nhu vay thi nghiép
qua s€ l1a xac dinh, do d6 n6 dugc goi 1a mot [nghiép xac dinh, hay] dinh nghi¢p.

Mit khac, néu ban khong hé khoi 1én y dinh thuc hién mot hanh vi cu thé thi ngay
ca khi ban da [thuc su] lam mot viéc gi do, nghi€p qua [cua viéc éy] van 1a khong
xac dinh. Do d6, n6 dugc goi 1a [nghiép khong xac dinh, hay] bat dinh nghiép.

No6i chung, c6 nhiéu loai nghiép dugc giai thich trong Pai thira A-ti-dat-ma tap
luan cua ngai V6 Trude. C6 nhiing hanh vi dugc thuc hién nhung khong tich Iy
nghiép, cé nhitng hanh vi tich [y nghiép nhung khong dugc thuc hi¢n, cling nhu
c6 nhiing hanh vi dugc thyc hién va tich liiy nghi€p. Loai hanh vi tich 1ty nghiép
nhung khong dugc thuc hién la nghi¢p xac dinh. Loai hanh vi dugc thuc hién
nhung khong tich liiy nghiép 1a nghiép khong xac dinh, chang han nhu [nhiing
hanh vi dugc thyc hién ma] khong do bat ky dong co nao thuc day.

Bay gio, dé giai thich diém nay rd hon, chung ta hay ldy vi du viéc giét mot con
vat. Noi chung thi viéc giét hai s& din dén mét sy tai sinh xau. Nhung néu ban giét
mdt con vat ndo d6 ma khong hé c6 ¥ dinh giét nd, nhu khi ban vé tinh gidm phai
mot con con trung 1am chét nd, nhung sau khi nhan biét viéc da lam [chét con vat],
ban khoi sinh cam gidc hbi han rat manh mé, thi nghiép qua [cia hanh vi dy] 14
khong x4c dinh. Vi ban da thyc su giét chét con con trung, ban da pham vao hanh
vi giét hai, nhung ban khong tich lity nghiép [ctia hanh vi d6] vi ban khong hé ¢6 y
giét nd. Trong trudng hop nay, nghiép qua 1a khong xac dinh, nghia 1a hanh vi giét
hai nay s& khong din dén nghiép qua nhu thong thuong 13 sy tai sinh xau, boi vi
khong co su tac y va di ¢ sy an nan hoi tiéc sau d6. Tuy nhién, vi hanh vi giét hai
da duoc thuc hién nén van s& mang lai nghiép qua cta nd. [Du khong dan dén mot
tai sinh xau nhung chic chin] né khong mang lai loi lac.



Héi: Lam sao mot con ngudi, nhat 1a nguoi Tay phuong, lai ¢6 thé khai tam tir bo
tat ca, khong con vui huong céac thi vui trong thé gidi ma ching ta dang séng?

Pap: Khong han 1a moi ngudi déu s& khoi tAm tir bo tat ca, va diéu d6 ciing khong
can thiét, do c6 su khac biét vé sy quan tdm va cac khuynh huéng tinh than cta
moi ngudi. Mot sé nguoi van thich ao tuéng vé ludn hoi. Vay chiing ta nén lam gi?
Néu ta theo quan diém cua mot Phat tir va co gang vuon dén su giai thoat thi ching
ta phai rén luyén tam thue theo cach cua dao Phat.

Néu chi nhin thoang qua cach sdng ctia phuong Tay thi ¢ 18 ban thay nhiéu su
quyén rii bé ngoai, su thira thai cac tién nghi hién dai v.v... Nhung néu ban khao sat
dén mot mic do sau hon thi ngudi Tay phuong ciling khong thé thoat khoi nhiing
ndi kho chung cua trin thé nhu sinh, gia, bénh, chét, va dic biét 1a bi giay vo boi
long ganh dua va d6 ky. Téi chic chin rang nhirng thir nay pha hoai hanh phuc cia
ban, va do d6 nguoi ta goi chiing 13 nhitng kho dau ctia luan hoi.

Chung ta c6 thé phan loai kho dau thanh ba mirc do: khé kho, hoai kho va hanh
khé. Hanh kho chi dén sy thét 1a than thé vat chét cua chiing ta, bi dan dét boi cac
nghiép 6 nhiém va phién nio, ty né tré thanh co sé cho sy ganh chiu tat ca cac muc
d6 kho dau khac nhau. Diéu quan trong 13 phai rd biét cac cac mirc do va giai doan
khac nhau ctia kho dau va cach thirc hanh thién. N6i chung, néu ban khong ¢ ban
khoin, lo ling va sdu muodn gi thi diéu d6 1a t6t nhat. Ching ta nghi dén viéc thyc
hanh gido phép cia duc Phat 1a vi chung ta dang c6 mot ndi kho dau, lo lang nio
d6... nhung néu ban khong c6 nhiing thir [nhu khd dau, lo ling...] nay thi khong
can tu tap, ¢t vui huong [nhu thé].

Héi: Khi ching ta van con mang quan niém chap nga, li¢u c6 thé lam lgi lac cho
cac chung sinh dugc khong?

Pap: C6 thé dugc. Thyc ra, co hai thai do sai 1am lién quan dén “cai toi”: mot la
tin chéc réng nd ton tai trén co sé tu tinh va hai 1a thai do tu tén vi ky. Néu ban co6
mot thai d6 rat vi ky, lic nao ciing chi quan tim dén hanh phiic cta riéng ban than
minh va khong quan tam gi khac hon, thi ty nhién ban s€ tho o v61 hanh phuc cta
cac chung sinh khac.



Quan niém chép nga — cho réng cO6 mot cai toi that su ton tai — 1a rat kho loai bo,
nhung trong khi con chap ngd nhu thé thi ban van c6 thé tu tap mot thai do vi tha
quan tim dén hanh phuc cta cac ching sinh khac va tham gia vao cac hoat dong
lam loi lac cho ho. Céc bac thanh gia Thanh vin va Duyén giac déu da trir bo duoc
phién ndo cung cac chung tir ciia chung va di ching ngd duoc thuc tanh cua cac
phap. Nhu vy, cac ngai da loai bo duoc quan niém chap hitu, nhung do thai do tu
ton vi ky nén co thé cac ngai khong quan tim nhiéu dén hanh phiic ctia chiing sinh.
Tuy nhién, mot vi B6 Tat c6 thé tu theo gido 1y ctia phai Ti-ba-sa, von khong thira
nhan tanh Khong cua sy ton tai thuc su. Do d6, vi B6 Tat 4y c6 thé van chua x6a
b6 duoc chiing tir cia quan niém chap hitu, nhung vi ngai di tu tap phat trién tam
nguyén vi tha quan tdm dén nguoi khac nén s& céng hién hét stic minh dé 1am loi
lac cho chling sinh.

Dich [tir Tang nglt] sang Anh ngi:
Lobsang Jordhen

Trich tor: CHU YANG, The Voice of Tibetan Religion and Culture, Year of Tibet
Edition

Bién tap: Pedron Yeshi va Jeremy Russell.
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PHU LUC 1 : PHAN CHANH VAN KE TUNG CUA NGAI TSONGKHAPA

Chi tdm danh 1&

Con chi tim danh 18 cac bac lat-ma ton quy nhét.
[Lo1 the nguyén khi soan thdo luén van nay]
Con sé& giai thich bang hét kha nang minh

Tinh hoa tit ca gido phap cua dang Phap vuong



Con duong ma cac vi Phap vuong tir tdn than

Lbi vao cho nhiing ai may man mong cau gii thoat.

Khuyén bao dé tir lang nghe

Nhitng ai khong mé dam trong céc thi vui ctia luan hoi;

Hay tinh tin sao cho co hoi lam nguoi ndy trd thanh c6 nghia;

Nuong theo con dudng khién dirc Phat hoan hy.

Nhiing ai dugc may man nhu thé, hay lang nghe véi long thanh tinh.
Su can thiét phat khoi tAm cau giai thoat

Néu khong hét 1ong mong ciu giai thoat thi khong dua vao dau dé dat duoc an lac.
Do dam chap céc thi vui trong bién kho luan hoi,

Chung sinh hoan toan bi sy tham luyén vao cudc séng troi buoc,

Do d6, ngay tir khoi dau hay huéng dén mot quyét tim cau giai thoat.
Quan chiéu rang [doi ngudi] ¢6 tu do va du duyén may 1a rat kho duoc,

Va khong c6 thoi gian dé hoang phi trong doi nay, hiy ché ngy su huéng tam theo
cac sac tudng quyén rii cia kiép song nay.

Lién tuc quan chi€u céc hau qua tat yéu cua nghiép,

Va nhitng khé dau cua luan hoi, hady ché ngu [su hudng tam theo] cac sac tudng
quyén rli cia moi kiép song ve sau.

Néu thuong suy ngdm vé luat nhan qua von khong sai chay,



Va nhiing kho dau trong cdi luan hoi,

S& c6 thé dut trir sy tham luyén ddi véi kiép song tiép theo.

Luong dinh su phat khoi quyét tim cau giai thoat

Sau khi ty huan tap theo céach nay, néu con khong khéi long mén mo,

Vé phon hoa cua luan hdi, du chi trong thoang chéc,

Va néu con ngay dém khat khao giai thoat,

Luc d6 con di thuc sy phat khoi quyét tAm cau giai thoat.

Muc dich cta viéc phat tam Bo-dé

Néu quyét tim cau giai thoat khong duoc din dat boi tim giac ngd thanh tinh,
Thi khong thé tré thanh nhan dua dén giac ngd tbi thuong, niém hy lac toan hao.
Do d6, bac tri gia phai phat tam Bo-dé.

Phuong tién phét tam Bo-dé

Bi cuén trdi boi bdn dong thac dir;

Bi tréi chat boi nghiép luc, kho long céi bo;

Bi giam ham trong ludi sit ctia ng chap;

Hoan toan bao phu trong bong tdi day dic ctia vo minh;

Trdi noi trong luan hoi bat tan;

Pau dén khon ngudi bai ba kho nio trong ting kiép tai sinh.



Khi quén chung sinh ting 1a me ta trong tinh trang nhu vay, hdy phat khéi tam vo
thuong Bo-dé.

Trong thay ndi théng kho ciia nhitng chung sinh timg 12 me ta,

Pang ¢ trong tinh trang kho dau dén nhu thé, ta can phai phat tim vo thuong.
Su can thiét phai nhan biét tanh Khong

Ké thiy duogc 1y nhan qua khong sai chay,

Cuia moi phap trong luan hoi va vuot ngoai,

Va pha hity moi nhan thirc [sai lﬁm] (Vé su ton tai trén co so tu tinh)

[Nhu thé 1] da budce vao con dudng tu tap lam dic Phat hoan hy.

Moi hinh tudng 1a duyén khai khong thé sai 1éch;

Tanh Khong 14 thoat khoi cac dinh kién.

Khi hai nhan thtrc nay con bi xem la tach biét,

Thi ngudi ta van chua nhan hiéu duoc 101 Phat day.

Khi hai nhan thirc [ndi trén] dong thoi dat duge va khong phai hoan doi cho nhau,

Su xac quyét khoi sinh tir tué giac don thuan vé [nguyén 1y] duyén khoi khong thé
sai 1&ch,

S¢€ pha huy hoan toan moi hinh thirc ctia sy tham luyén.
Vao luc do, su bi¢n giai tri kién tham sau dugc hoan man.

Hon thé nira, cuc doan chap hiru bi sac tuong loai bo,



Cuc doan chép khong bi tanh Khong loai bo,

Va néu nhan biét dugc cach thirc nhan qua khdi sinh tir tinh Khong,
Thi cac con s& khong bi cudn hat vao cac quan diém cuc doan.

[Két luan]

Nhu vy, khi con d& nhan hiéu dugc nhitng diéu cdt 151,

Cua ba diém tinh yéu trén con duong tu tap,

Hay tim noi an cu, nd luc tinh tan tu tap,

Va mau chong thanh tyu dao qua tdi thuong, hdi cac con!

---000---

THREE PRINCIPAL ASPECTS OF THE PATH

Teachings on Jey Tsongkhapa’s by His Holiness the Dalai Lama
Translated by Lobsang Jordhen Edited by Jeremy Russell

Today I am going to explain the Three Principal Aspects of the Path. As usual,
before beginning a teaching, we will do the three practices for cleaning our mental
continuums and then we will recite the Heart Sutra.

Now make the mandala offering.

Whatever teachings are being given both the listener and the teacher should have a
pure motivation. Especially when you listen to a Mahayana teaching, you should
firstly take refuge in the Buddha, Dharma and Sangha to protect yourself from
following the wrong path, and secondly you should generate an altruistic mind of



enlightenment to differentiate yourself from followers of lower paths. Therefore
we should visualize two points: firstly, taking refuge in the Buddha, Dharma and
Sangha for the benefit of all sentient beings, then generating the altruistic
aspiration to enlightenment for the sake of all sentient beings. So with this
motivation, we should recite the verse for taking refuge in the Buddha, Dharma
and Sangha three times, clearly visualizing that we are doing so for the benefit of
all sentient beings.

---000---

After the Incomparable Buddha had attained enlightenment at Bodh Gaya, he
taught the Four Noble Truths: true sufferings, the true causes of suffering, true
cessations and true paths. This became the basis or foundation for all the later
teachings he gave.

Although the Buddha taught the Four Noble Truths during his first turning of the
wheel of the doctrine, the meaning of true cessation was most explicitly taught
during the second turning of the wheel of doctrine. At that time he taught the
meaning of emptiness directly, and implicitly taught the stages of the path. In other
words, while teaching emptiness directly, he taught the meaning of the two truths,
conventional and ultimate truth, and the complete meaning of nirvana and
cessation.

During the third turning of the wheel of doctrine, the Buddha taught the meaning
of Buddha nature in the Tathagata Essence Sutra that forms the basis for
Maitreya’s Sublime Science, (Uttaratantra). He explained that sentient beings have
a Buddha nature or an ability to become enlightened mainly in terms of the nature
of the mind, which is empty of inherent existence and thus suitable to be
transformed into enlightenment. It is very clearly explained in the Sublime Science
that the mind is by nature very pure and free of defilement which makes it suitable
for attaining enlightenment. This is because anything which lacks inherent
existence is changeable, and subject to causes and conditions. As Nagarjuna says
in this text called Fundamental Wisdom,

For whichever (system) emptiness is possible



For that all is possible.
For whichever (system) emptiness is not possible
For that nothing is possible.

The meaning of emptiness is being empty of inherent existence and that means
being dependent on something else, being dependent on causes and conditions.
When we say something is dependent on other phenomena, it means that when
those phenomena change, that particular thing will also change. If it were not
dependent on something else and had inherent existence, then it would not be
subject to change due to other conditions.

So, during the second turning of the wheel of doctrine, teaching that phenomena
lack inherent existence, the Buddha taught clearly that phenomena can be made to
change, because they are dependent on causes and conditions. Now although
phenomena lack inherent existence, when they appear to us, we think that they
exist inherently. Not only do phenomena appear as if they are inherently existent,
but we also become attached to them and determine that they exist inherently. In
this way we generate craving, desire, anger and so forth. When we encounter some
pleasant or interesting object, we generate a lot of attachment and if we see
something distasteful or unappealing, we get angry. Therefore problems like anger
and attachment arise because of conceiving phenomena as inherently existent.

The conception of phenomena as inherently existent is a wrong conciousness
mistaken towards its referent object, which provides the foundation for all
delusions. However, if we generate an understanding that phenomena are not
inherently existent, it will act as a counterforce to that wrong conciousness. This
shows that the defilements of the mind can be removed. If the delusions which
defile the mind are removable then the seeds or potencies left behind by these
delusions can also be eliminated.

The total purity of the nature of the mind, which is its lack of inherent existence, is
taught very explicitly in the second turning of the wheel of the doctrine. During the
third turning of the wheel, it is explained again not only from the ultimate, but also



from the conventional point of view, that the ultimate nature of the mind is pure,
and in its pure state it is only neutral and clear light.

For example, whoever we are, delusions do not manifest within us all the time.
What is more, the same object towards which we sometimes generate anger, we
sometimes generate love, which ought not to be possible. This clearly shows that
the real nature of the principal mind, the mind itself, is pure, but due to mental
factors or the minds that accompany the principal mind, it sometimes appears to
have a virtuous quality like love, and at others it appears in a deluded form like
anger. That the nature of the principal mind is therefore neutral, but being depend-
ent on its accompanying mind it may change from a virtuous to a non-virtuous
mind.

So, the mind by nature is clear light and the defilements or delusions are temporary
and adventitious. This indicates that if we practise and cultivate virtuous qualities,
the mind can be transformed positively. On the other hand, if it encounters
delusions then it will take on the form of delusions. Therefore all such qualities as
the ten powers of the Buddha can also be attained because of this quality of the
mind.

For example, all the different kinds of conciousness have the same quality of
understanding and knowing their object clearly, but when a particular conciousness
encounters some obstacle it is not able to understand its object. Although my eye
conciousness has the potential to see an object, if I cover it up it will be obstructed
from seeing the object. Similarly, the conciousness may not be able to see the
object because it is too far away. So the mind already has the potential to
understand all phenomena, a quality that need not be strengthened, but it may be
obstructed by other factors.

With the attainment of the higher qualities of a Buddha, like the ten powers, we
attain a full state of conciousness able to see the object very clearly and
completely. This too can be attained merely by recognising the real nature of the
mind and removing the delusions and obstructions from it.

During the third turning of the wheel of the doctrine, of the four noble truths
initially taught during the first turning of the wheel, the meaning of the true path is



explained very clearly by defining the meaning of tathagatagarbha, or Buddha
nature. This makes possible the attainment of omniscience, the ultimate state of
conciousness able to see phenomena and their ultimate mode of being.

Therefore, a complete explanation of the meaning of true cessation is given during
the second turning of the wheel of the doctrine and a very detailed explanation of
the true path is given during the third turning of the wheel. It explains the mind’s
potential to know phenomena’s ultimate mode of existence and how omniscience
can be achieved if you promote and develop that.

Now, when it comes to explaining the ultimate nature of the mind and its
suitability for attaining enlightenment, we have the accounts of both sutra and
tantra. These are differentiated by the detail of their explanation of the nature of the
mind. The tantric teachings give a very clear explanation of the subtlest state of
enlightenment within the highest class of tantra that is Highest Yoga Tantra. The
first three classes of the tantra form a foundation for that.

In essence, this is a brief explanation of the Buddha’s teaching, from the Four
Noble Truths up to the highest class of tantric teaching. However, even if we have
a clear understanding of the ultimate nature of the mind and the possibility of
attaining enlightenment with it, if we do not practise and make effort to achieve
that goal, then enlightenment will not be attainable. So while on the one hand it is
important to know the ultimate nature of the mind, on the other, we should
generate an intention to practise and realize this potential.

In teaching the first two Noble Truths the Buddha described the faults, the defects
that must be given up and eliminated, that is true suffering and the true origin of
suffering. In teaching the second pair of the Four Noble Truths, that is the true path
and true cessation, the Buddha explained that there is a method, a path to get rid of
these sufferings and delusions through which the complete cessation of those
delusions can be attained.

If there were no cure or method to eliminate suffering and attain a state of
complete cessation and peace, it would not be necessary to discuss, think about or
meditate on suffering, because it would merely engender pessimism and create
more suffering for yourself. It would be better to remain bewildered and carefree.



However, in fact we do have a chance, there is a path and method to get rid of
suffering, so it is worthwhile to talk and think about suffering. This is the
importance and encompassing quality of the Buddha’s teaching of the Four Noble
Truths, for they provide the basis and foundation of all practices.

When we think about true suffering and the true origin of suffering, and we come
to an understanding of these two truths, we will generate a wish to rid ourselves of
the suffering and its causes. In other words, because we dislike true suffering and
the true origin of suffering we will generate a wish to reject them. This is called the
determination to be free.

When you carefully consider suffering, it is not only you who are under its power,
for other sentient beings also suffer in the same way. Then you should think that as
other sentient beings are suffering just like me, how marvelous it would be if they
could also eliminate suffering and its causes. Such a wish for other sentient beings
to eliminate the suffering and its causes is called compassion. When, induced by
compassion, you decide that you will help them yourself to eliminate suffering and
its causes, that is the special resolve or the mind that wishes actively to benefit
other sentient beings.

Then, if you look carefully at how sentient beings can be benefited not just
temporarily but ultimately, you will come to the conclusion that you will only be
able to benefit them completely if you help them attain enlightenment and to do
that, you must attain enlightenment yourself. This compassionate mind wishing to
attain Buddhahood in order to help all sentient beings attain enlightenment is
called the mind of enlightenment.

It is feasible to get rid of suffering and attain the ultimate status of enlightenment
because phenomena do not have independent or inherent existence. Therefore it is
important to understand the nature of phenomena, their lack of inherent existence.
This understanding of phenomena’s lack of inherent existence is called right view.

It is these three qualities: the determination to be free, mind of enlightenment, and
right or correct view which are treated here as the three principal paths. They are
so called because they provide the real motivation for attaining liberation from
cyclic existence and form the framework for attaining enlightenment.



The principal means of attaining liberation from cyclic existence is the
determination to be free and the principal means of attaining enlightenment is the
mind of enlightenment. Both of these are augmented by the right view or wisdom
realizing emptiness.

Now I will begin to explain the text.

The Homage

I pay homage to the foremost venerable lamas.

This line is the author’s expression of respect before composing the text.

I will explain the meaning of some of the words here. The term lama denotes not
only a position of status and power in the mundane sense, but rather indicates
someone who is truly kind and possesses immense qualities. The Tibetan word Jey
or foremost here signifies someone who cares less about the immediate or sensual
pleasures of this world, this life in cyclic existence than for the next life. It refers to
someone who is more concerned about other sentient beings’ long term benefit
over many lives to come. The Tibetan word tsun, meaning venerable or
disciplined, refers to the lama because he has understood that, however pleasing or
attractive they might be, the pleasures and attractions of cyclic existence are
worthless. He has seen the lack of any lasting value among worldly phenomena,
and has turned his mind towards the longer lasting happiness of future lives.

In other words, the lama is one who has disciplined his mind and is not hankering
after the delights of this world but aspires for the attainment of liberation. The
word lama actually means supreme, indicating one who has greater care for other
sentient beings than for himself and neglects his own interests for their sake.

‘I pay homage’, implies bowing down. You bow down to the lama on seeing his
quality of concern for other sentient beings and their happiness at the cost of his
own. In paying respect to this quality in the lama, by bowing down to him, you
make an aspiration to attain such qualities yourself.



The Promise to Compose the Text

I will explain, as well as I can,

The essence of all the teachings of the Conqueror,
The path praised by the Conqueror’s Children,
The entrance for the fortunate desiring liberation.

The first line expresses the author’s promise to compose the text. The second
implies the determination to be free, because all the Buddha’s teachings are aimed
towards liberation. It is from this point of view, the aim of attaining liberation, that
we should be able to see faults in the attractions of cyclic existence and generate a
wish to renounce them. This is actually imperative if we wish to achieve liberation.
So this line implies renunciation of cyclic existence.

The words ‘Conqueror’s Children’ in the third line have three connotations. They
can refer to those born from the Buddha’s body, speech, or mind. Rahula was his
physical son. The offspring of his speech refers to the Hearers and Solitary
Buddhas. But in this context the ‘Conqueror’s Children’ refers to those born from
the mind of the Buddha, those who have generated the mind of enlightenment. You
become a Bodhisattva or child of the Buddha only if you have this altruistic
aspiration for enlightenment. Bodhisattvas are called offspring of the Buddha’s

mind, because they are born from qualities found in the mind stream of the
Buddha.

The last line of the verse implies right view, as the attainment of liberation is
dependent on whether you have realized emptiness.

So, these three lines summarize the meaning of the determination to be free, the
mind of enlightenment, and view of emptiness that are explained in this text.

Exhorting the Disciples to Listen

Those who are not attached to the joys of cyclic existence



Strive to make meaning of this leisure and opportunity,
Rely on the path pleasing to the Conqueror;
Those fortunate ones, listen with a clear mind.

Most of us here have sufficient resources so we do not have to work very much to
obtain food, clothing and so forth. But it is clear that in this life merely having
something to wear and something to eat is not enough. We want something else.
We still yearn for something more. This clearly illustrates that unless pleasure and
happiness are brought about through transforming the mind, it is not possible to
achieve lasting happiness through external means, however favourable the external
conditions may be.

Happiness and discomfort are very much dependent on our mental attitude. So it is
important that we should bring about some internal transformation of the mind.
Since lasting happiness can only be attained in this way it is important to rely on
the power of the mind and to discover the mind’s ultimate nature.

There are many diverse teachings in different religious traditions on how to bring
about such a transformation. The Buddha’s teaching, which we are discussing here,
contains a very clear, detailed and systematic explanation.

We do more or less qualify as ‘fortunate ones’ as referred to in this verse, because
we are trying to reduce our attachment, we are trying to make meaningful use of
this precious life as a free and fortunate human being, and we are relying on the
teachings of the Buddha. So, this line tells us to pay attention to the teaching that
the author is going to impart.

Need to Generate the Determination to Be Free

Without a pure determination to be free, there is no means to achieve peace

Due to fixation upon the pleasurable effects of the ocean of existence.



Embodied beings are thoroughly bound by craving for existence,
Therefore, in the beginning seek a determination to be free.

Here we begin the actual body of the text, the actual teaching it contains. This
verse explains the necessity of generating a determination to be free or a mind
seeking release from cyclic existence. Seeing the faults and shortcomings of cyclic
existence and generating a very strong wish to abandon it and attain liberation is
called a determination to be free. As long as you are unable to see the
worthlessness of the pleasures of cyclic existence, but continue to see some
meaning or attraction in them and cling to them, you will neither be able to turn
your mind towards liberation and nor will you realize how you are bound.

So the first line of this verse says that unless you have a pure determination to free
yourself from the ocean of cyclic existence, your attempts to achieve peace will be
in vain. It is our fascination with cyclic existence due to craving and attachment
that binds us within it. Therefore, if we really seek the peace of liberation, the right
course to adopt is to generate the determination to be free, to recognize the faults
of cyclic existence and reject them. The biography of Buddha himself can provide
us with a clear understanding of the meaning of the determination to be free for our
own practice.

He was born a prince in a wealthy family, was well educated, had a wife and son
and enjoyed all imaginable worldly pleasures. Yet, despite all the alluring
pleasures available to him, when he came across examples of the sufferings of
birth, sickness, old age, and death, he was provoked by the sight of others’
suffering. He discovered for himself that, no matter how attractive external com-
forts may be, so long as you have a physical body like ours, which is the short-
lived product of contaminated action and delusion, then such attractive external
pleasures are illusory. Understanding this, he tried to find a path to liberation from
suffering and renounced all worldly pleasures, including his wife and son. Through
gradually increasing his determination to be free in this way he was able to attain
not only liberation, but also enlightenment.

Therefore it is taught that we need to develop a determination to be free. Merely
renouncing the comforts of cyclic existence and checking attachment and craving



towards it is not enough. We must cut the stream of births. Rebirth comes about
due to craving and desire, and we must cut its continuity through the practice of
meditation. Hence, the Buddha entered into deep meditative stabilization for six
years. Finally by means of a union of calm abiding and special insight he attained
the power to overcome the hindrances presented by the aggregates and external
evil forces. He eliminated the very source of disturbing emotions and because they
were extinguished he also overcame death. In this way he conquered all four evil
forces or hindrances.

As followers of the Buddha, we too should try to see faults in the alluring
attractions of cyclic existence. Then without attachment towards them generate
concentration and focus on the view of selflessness - understanding the real nature
of phenomena.

Now, should you wonder how to practise this determination to be free, how to
generate a mind that wishes to renounce cyclic existence, the next verse says:

Contemplating how freedom and fortune are difficult to find

And that in life there is no time to waste, blocks the attraction to captivating
appearances of this life.

Repeatedly contemplating action’s infallible effects

And the sufferings of cyclic existence, blocks the captivating appearance of future
lives.

This verse explains how to check attachment first to this life and then towards
future lives.

In order to cut attachment towards the pleasures of this life, it is important to think
about the preciousness of this human life, how it is difficult to find and the many
qualities it provides. If we think clearly about those points, we will be able to
extract meaning from having attained a human birth. Life as a human being is
precious because with it we attain a status, quality and intelligence, which is absent
in all other animals, even in all other sentient beings. We have the power to



achieve great benefit and destruction. If we were to just while away our time and
waste this precious potential in silly and meaningless activities, it would be a great
loss.

Therefore, it is important that we recognize our capacity, our qualities and supreme
intelligence which other sentient beings do not possess. If we can identify these
things, we will be able to appreciate and use them. The power of the human brain
and human intelligence is marvelous. It is capable of planning ahead and can
engage in deep and extensive thought, as other sentient beings cannot. Since we
have such a powerful brain or intelligence, it is very important that we first
recognize the strength and character of this awareness. We should then steer it in
the right direction, so that it can contribute significantly to peace and harmony in
the world and within all sentient beings.

Let us take the example of nuclear energy. There is great power within a nuclear
particle, but if we use that power wrongly or mishandle it, it can be very
destructive. Nowadays we have nuclear missiles and other weapons the very names
of which make us afraid, because they are so destructive. They can cause mass
destruction in a fraction of time. On the other hand, if we put nuclear power to use
in a constructive way, it can be of great service to humanity and sentient beings at
large.

Similarly, since human beings have such capacity and power, it is very important
that they use it for the benefit of all sentient beings. Properly employed human
ingenuity can be a great source of benefit and happiness, but if misused it can bring
great misery and destruction.

It is from the point of view of this keen intelligence that we should think about the
significance of our precious human life. However, it is also important to
understand that the life of a free and fortunate human being is not only meaningful
and difficult to find, but it is also short-lived.

The next two lines say that if we think repeatedly about the infallible connection
between causes, our actions, and the sufferings of cyclic existence, we will be able
to cut our attachment to the next life. At present we engage in many levels of
activity to obtain clothing, food and a good name. In addition, our experiences in



the latter part of our lives are dependent on the actions that we have performed in
the earlier part. This actually is the meaning of actions and results.

Although it is not the subtlest interpretation, when we talk about actions and
results, actions includes any of the things we do in order to obtain any kind of
happiness or pleasure. The results are the effects that we achieve thereby.
Therefore, in the first part of our lives we engage in certain kinds of activity that
we think will lead to some kind of happiness or success in the future. Similarly, we
engage in certain kinds of action in this life so that we may be able to achieve a
good result in our next life.

In other words, our experiences in the latter part of our lives are dependent on the
actions we have performed in the earlier part of our lives and our experiences in
future lives, whether pleasant or unpleasant, are dependent on the actions that we
have committed in former lives.

These actions are done by either body, speech or mind and so are termed physical,
verbal and mental actions. From the point view of the result that they produce, they
can be termed wholesome, unwholesome or neutral actions. Wholesome actions
give rise to pleasant results, unwholesome actions give rise to unpleasant results
and neutral actions lead to a feeling of equanimity. Then there are actions that will
definitely give rise to a result and those that will not. For example when an action
comes into being, it is first motivated, there is an intention, then it is actually
implemented and finally it is brought to a conclusion.

Now, when the intention, action and conclusion are all very strong, it is definite
that the action will give rise to a result, whether good or bad. On the other hand, if
the intention is very strong but you do not put it into effect, or if at the end instead
of thinking that you have completed the deed, you regret what you have done, then
that particular action may not produce an effect at that time. If these three aspects
intention, application and conclusion, are not present the action is classified as
indefinite.

From the point of view of the basis experiencing the result, there are actions that
give fruit in this very life, actions that give fruit in the immediate next life and
actions whose fruits will be experienced in many lives after the next.



Then there are two levels of action which can be classified as projecting and
completing actions. Projecting actions are those actions which are responsible for
projecting us into a particular life through birth as a human being, animal or other
state of being. Completing actions are those that determine the quality of whatever
life you are born into. For example, despite being a human being you may be
perpetually poor. Right from birth, your sense faculties may be damaged or your
limbs crippled. On the other hand, your complexion may be radiant and you may
have a natural strength. Even born as an animal you might, like a pet dog, have a
comfortable home. These kinds of qualities or defects that you inherit right from
birth, that are additional to the actualization of a particular birth, are the result of
completing actions.

So actions can be termed projecting or completing according to their function. It is
possible that although the projecting action is wholesome, the completing action is
non virtuous, and that although the projecting action is unwholesome, the
completing action is virtuous.

Whether a particular action is positive, like faith in the Buddha, or negative, like
attachment, if in its own terms it is pure, it can be seen as completely white and
virtuous or completely black and unwholesome. If the preparation, application and
conclusion of a particular action are totally virtuous then that action can be seen as
a virtuous action. But if it results from impure preparation, application and
conclusion, then it can be seen as an unwholesome action. If it is a result of a
mixed intention, pure application and impure conclusion, in other words, if it is a
mixture of both positive and negative qualities, then it can be called a mixed
action.

It is the ‘I’, or the person, who accumulates an action and experiences its results.
Although these different levels of actions are the product of the thinking of
particular sentient beings, they are not produced by a creator of the world. There is
someone who creates the action, because when we talk about action, the wont itself
clearly implies that there is an actor or agent who performs that action, but it is not
an external agent.



How does an action give rise to a result? For example, when I snap my fingers,
immediately I stop the action is complete, leaving behind a result. If you ask, what
that result is, it is the mere disintegration of the action, and the disintegration of an
action goes on continuously.

So, when we talk about the result of a particular action, it is the mere
disintegration, or part of the disintegration, or the cessation of that particular
action.

To clarify the point it is a kind of potency left behind by the disintegration of that
action, which is responsible for bringing forth many other conditioned phenomena.

If you wonder where the imprint of that potency of the disintegration or cessation
of that particular action is left, the answer is on the continuum of the conciousness
existing during the immediate moment of the cessation of the action. There are
occasions when the conciousness is alert and awake and there are occasions when
the conciousness is latent, for example when we are in deep sleep, or when we
faint. Therefore, the consciousness is not a wholly reliable place to deposit such a
potency. Sometimes it is very subtle and sometimes it is very coarse, so the
consciousness provides only a temporary basis for such imprints.

Hence, if we seek an ultimate explanation, it is the mere I, or the person, which
carries the potency of a particular action. This explanation is based on the ultimate
explanation of the highest school that is the Middle Way Consequentialist School.

I used the word ‘mere I’ to clarify that the I or the person has only nominal not
inherent existence. It is only designated and does not exist by itself. It is not
something that you can point at with your finger. The word ‘mere’ indicates an |
which is merely designated by name and thought and negates a self-supporting or
independent I.

The negation of an inherently existent or self-supporting I does not mean that the |
does not exist at all, it has a nominal existence. This mere I or person becomes the
basis on which the imprint or potency of an action is left. In general, the I is
designated to the collection of the physical and mental aggregates.



When we talk about the physical body and the conciousness, which is the basis of
designation of the I, with reference to a human being, it is principally the
consciousness which becomes the basis of designation of the term I. The
conciousness has many levels, some of them coarse and some of them subtle. The
physical body of a human being can also be divided into many parts, such as the
eye, the ear, and so forth. These physical parts again become a basis for the
designation of consciousness. For example, the eye consciousness is designated to
the eye, the ear consciousness to the ear and so forth. But if you try to find the
subtlest basis of designation of consciousness, it seems that the nerves and
pathways of the brain are actually the basis of designation of mental consciousness.
Then there is also talk of the bases of the sense powers and these are supposed to
be very subtle. It is not clear whether such bases of the sense faculties can be found
in the brain or somewhere else. It will be an interesting object of research.

Let us take an example, in order to generate an eye consciousness many conditions
or causes are necessary. The dominant cause is an undefective eye sense power.
Having a particular form within its focus becomes the objective condition.
However, despite the presence of such conditions it is not definite that an eye
consciousness will arise. This indicates that a third condition, the immediately
preceding condition, which is a consciousness, is required in addition to the
external objective condition and internal dominant condition of a sense power.
Therefore, in order for the eye sense consciousness to arise all three conditions are
necessary.

As an example to elucidate this point, there are occasionally cases of people who
after a long illness become so physically weak that their heartbeat and all physical
functions stop. Entering into such a deep coma that no physical activity or function
can be perceived, the doctor declares them clinically dead. However, sometimes
after a few minutes or even hours, despite the apparent lack of physical activity,
the person starts breathing again, the heart starts beating, and physical functions
are regained. This revival, despite the previous cessation of all physical functions,
shows the unavoidable presence of a mental condition that immediately preceded
it. When that immediately preceding condition, a consciousness, is present the
person can come back to life again. Similarly, in the case of a sense consciousness
the mere presence of the dominant condition and the objective condition is not
sufficient to generate a particular consciousness.



According to the Buddhist view, when we talk about the various levels of
consciousness of a particular human being which are designated to the various
parts of his body then we are referring to the coarser levels of consciousness of a
person. These consciousnesses are called consciousnesses of a human being
because they are dependent on particular parts of a human body. Therefore, when a
human being dies, all the coarser levels of consciousness that are dependent on the
physical body also seem to disappear, but it is interesting to note that their arising
as entities of consciousness does not come about merely due to the presence of the
physical body. They are produced as entities of clarity and awareness such as eye
consciousness, ear consciousness and so forth, in dependence on conditions other
than the body.

There is a fundamental cause that generates these consciousnesses as entities of
clarity and awareness and according to the various conditions it encounters
consciousnesses cognizing form, sound and so forth arise. This shows that there is
a consciousness independent of the coarser physical body, but when it encounters
coarser conditions, it appears in the form of coarser consciousness.

Consciousness has a much subtler nature and if you examine that subtler nature,
then the real, substantial cause of that consciousness can only be another contin-
uum of consciousness which preceded it, irrespective of whether there is a physical
body or not.

Therefore, there is plainly a kind of innate natural mind, which is totally pure and
clear. When this pure state of the mind comes into contact with different levels of
physical body, consciousness also manifests itself more or less coarsely, depending
upon what particular physical body it is being designated to. But if you examine
the real nature of the mind, it has an existence independent of the coarser levels of
the physical body.

Such a pure, natural state of mind, which exists independently of the physical
body, is called the primordial clear light or the primordial consciousness - a
consciousness which has always been present. Compared to this, coarser
consciousnesses are adventitious, because they are sometimes present and at other
times absent. This primordial innate clear light consciousness is the real basis of



designation of a sentient being or person. So, whoever has this kind of
consciousness, this pure state of the mind, is termed a sentient being and this is the
main criterion that differentiates sentient beings from other living things and other
phenomena. No doubt a person or I is attributed to the total aggregate of the
physical body and the consciousness, but it is the primordial innate clear light that
is the exclusive basis of designation of a person, and not the physical body. Even
plants and flowers have a kind of physical body, but since they lack this kind of
innate subtle consciousness they are not referred to as persons. Whatever your
shape, form or outer aspect, anyone who possesses a continuity of consciousness
and has feelings, perception and so on is referred to as a person. Therefore
different texts explain that the I or the person has been attributed to the continuity
or stream of consciousness.

Although specific consciousnesses vary according to different occasions and
coarser levels of consciousness are dependent upon various physical bodies, the
subtlest level of consciousness, the mere entity of clarity and awareness, the
primordial innate clear light consciousness, is independent of the physical body.

The nature of consciousness has no beginning. If you try to trace the origin of
consciousness, you can go further and further back but you will not reach a point at
which you can say, this is where this consciousness came into being. Therefore it is
a kind of natural law that consciousness came into existence from beginningless
time.

This is also a more realistic explanation, because if you accept a beginning of
consciousness, you either have to assert a creator of consciousness or you have to
say that consciousness arises without any cause. This is preposterous, out of
concern for which consciousness has been explained as beginningless.

If you ask why it is beginningless, we can only say that it is a natural law. If we
observe carefully, there are so many things in this world whose continuity can be
traced from beginningless time. But if you ask, what is their real and ultimate
origin, you can find no answer. This is simply their nature. If you ask why physical
forms appear in the entity of form, it is simply due to their nature. If we say that
this comes about without cause or from unrelated causes, why can it not occur
causelessly now, when it could previously occur without cause?



Therefore according to the Buddhist view, if you ask whether there is a beginning
to conciousness, the answer is that the continuum of conciousness is beginningless,
the origin of the I or the person is beginningless and birth is beginningless. And if
you ask whether these things have an end, again the answer is negative if you are
thinking about the mere continuum of conciousness or the mere continuum of a
person. But there is an end to the impure state of mind, the impure state of a person
and there is also a limit to birth, because normally when we talk about birth, we are
referring to something which has been produced through contaminated action and
delusion.

So because of the beginninglessness of birth, later experiences of suffering and
pleasure are connected to actions performed earlier. The different kinds of deluded
actions or virtuous actions that a person accumulates in different lives are
connected to results in different lives. For example if you commit some virtuous or
negative actions in this life, then you will have to experience their results later on.
Similarly, you may have committed some virtuous or unwholesome actions in a
past life, whose result you will have to experience in that very life, or in this life. If
you have not accumulated such actions, then you will never experience their
effects. On the other hand, if you have accumulated a particular action, then
generally speaking you will never escape the result: sooner or later it will bear
fruit.

Similarly if one has accumulated a positive action the result will be definitely
positive. Those kinds of actions are called definite actions, but there are also
actions whose result is not very definite, because the proper conditions or
situations were not present. Furthermore there are actions, which seem of minor
importance, but whose results multiply rapidly depending upon the circumstances,
situation and conditions.

So, there are many kinds of action: definite action, indefinite action, actions that
multiply greatly, as well as the fact that the results of actions not done will not be
encountered and that actions once done will not dissipate.



Usually, all our daily actions arise from some wish or desire. For example, if you
wish to go somewhere, then you actually set out and go; if you wish to eat
something, then you look for something to eat and eat it.

Desire can be classified into two types, one which is negative and another which is
logical and creative. For example, the wish to attain liberation from cyclic
existence results in a reasonable undertaking, therefore it is a sound and logical
desire. On the other hand, to generate attachment towards a particular object, such
that you wish to obtain or achieve something, is an impure desire and usually arises
from a misconception of phenomena as existing independently or inherently. Most
of the work that we do in cyclic existence, and the desires that we generate, are the
result of this kind of illogical reasoning.

Familiarizing our minds with positive qualities and trying to achieve goals like
liberation are logical desires. Still, it is possible that in particular cases an
individual’s wish to attain liberation is assisted by the conception of true existence.
However, every wish for worldly perfection is based on the ignorance that
conceives of true existence. On these grounds it is better to classify desire in two
ways, one the result of correct reasoning and the other the result of incorrect
reasoning.

The result of desire based on the conception of true existence is cyclic existence.
Still, there is another kind of desire based on sound reasoning that does not project
cyclic existence, but aspires to attain the supreme attainments and qualities of the
Buddha, the Doctrine, the Spiritual Community and Nirvana, the state beyond
suffering. There is a wish and desire to attain them.

If we did not classify desire into two types as mentioned above, we might think
that desiring liberation was improper, that desiring religious practice was improper
and that even wishing for happiness was also improper. No doubt there are
different modes of desiring your own happiness, but what is clear is that so long as
we have attachment and a conception of a truly existent self those actions
characteristic of cyclic existence will continue to be created.

Generally speaking, once an action has been accumulated the result has to be
experienced. Therefore, although we may be enjoying the delights of cyclic



existence just now and intense sufferings are not manifest, since we are not free
from the actions’ shackles and snares we have no security and no guarantee of
lasting happiness. This is the perspective, from which this particular text says:

If you think repeatedly about the infallible law of actions and results
And the sufferings of cyclic existence,
You will be able to stop attachment to the next life.

By understanding the infallible law of actions and results you will be able to see
that unless you completely purify your actions, whatever kind of apparent
enjoyment and pleasure you find in cyclic existence will be unreliable. Having
understood this, you will not be confused by the pleasures of cyclic existence and
will be able to curb your attachment to the next life.

As a human being in cyclic existence we normally encounter four kinds of
suffering: the sufferings of birth, old age, sickness, and death. Right from birth, we
are faced with sufferings; our life begins with suffering. At the same time the
process of ageing begins and we start to encounter different degrees of sickness.
Even when we are healthy we encounter a lot of disturbances and confusion.
Finally, the chapter of our life is closed with the sufferings of death.

When we talk about someone who is in cyclic existence, we are referring to a
sentient being who is uncontrollably under the sway of contaminated actions and
delusions. Because we are overpowered by contaminated actions and delusions, we
repeatedly have to take birth in a cycle, therefore it is called cyclic existence.

Of the two, contaminated actions and delusions, it is delusions which are mainly
responsible for casting us into cyclic existence. When we are free of delusions we
attain liberation.

Delusions are states of mind which, when they arise within our mental continuums,
leave us disturbed, confused and unhappy. Therefore, those states of mind which
delude or afflict us are called delusions or afflictive emotions. They are the



negative qualities which make us unhappy when they arise within us. It is these
internal disturbances and not external conditions that really make us suffer.

As long as we have these evildoers residing within us happiness is impossible. So,
if we really want to transform ourselves and achieve maximum happiness, we must
identify these deluded states of mind and eliminate them. Enlightenment, the state
of greatest happiness, cannot be actualized by any other means than by
transforming our minds.

Usually on an ordinary level, we think of delusions like attachment and anger as
qualities that make life meaningful and colourful. We think that without
attachment and anger our whole society or community would become colourless
and without life. But if you think carefully about it and weigh up the qualities and
disadvantages of delusions like attachment and anger, you may find that in the
short term they give you some relief and make your life colourful. But on closer
scrutiny you will find that the fewer of these delusions we have, even though life
may be less colourful, the more we will develop inner calm, inner strength and
lasting happiness. Consequently, our minds will be happy, our physical health will
improve and we will be able to engage successfully in virtuous activities.

Of course, you might feel that your life now is colourless, unattractive and without
meaning. But if you think carefully and look for your own and other sentient
beings’ long term benefit, you will notice that the more you control your delusions,
the greater your peace of mind and physical well-being. In pursuit of physical
health many people do various kind of yoga exercises. No doubt this is very good
for them, but if they were also to do some mental yoga that would be even better.

In short, as long as your mind is disturbed and unsound, you will continue to
encounter problems and sufferings. And as long as your mind is under control,
disciplined and free from these faults, the more you will gain inner strength, calm,
peace and stability, due to which you will be able to be more creative. From our
own experience that we have more suffering when our minds are more disturbed
by faults we can deduce that when our minds are completely clear our experience
of happiness will be stable.



Up to this point we have been discussing the faults, sufferings and delusions of
cyclic existence. On the one hand, we have to think about the faults and sufferings
of cyclic existence and generate aversion to them and on the other we need to
ascertain the possibility of attaining nirvana, the cessation of suffering - the
complete elimination of delusions. If you were to ask - is there really a method by
which we can attain liberation, or a method by which we will be able to eliminate
sufferings and delusions completely? It would be worthwhile asking whether
nirvana or liberation actually exists.

Liberation or cessation is the nature of the mind on the occasion of the complete
annihilation of defilements by their antidotes. When you think about the sufferings
of cyclic existence and you weary of them, you look forward to nirvana, liberation,
as an alternative. Let us say that we have a defiled and deluded mind. When the
defilements of the previous moment of the continuum of this particular
conciousness are completely eliminated, the very nature of that purified
conciousness is liberation, nirvana or true cessation. In other words, the teachings
say that the cyclic existence that we are presently experiencing is not eternal,
because it has arisen from causes and conditions and they can be counteracted.

If you ask what the cause of cyclic existence is: it is ignorance, the conception of
true existence. And what is the remedy for such ignorance? It is the wisdom
realizing emptiness or wisdom realizing the real nature of phenomena. Now, these
two qualities, ignorance, which is the cause of cyclic existence, and the wisdom
realizing emptiness, which 1is the antidote to ignorance, cannot abide
simultaneously in the continuum of one human being, because they are mutually
exclusive. Although both observe the same object, their modes of apprehension are
completely opposed to each other. Therefore, they cannot both abide in one
person’s continuum with equal strength. As one is strengthened the other is
weakened.

If you examine these two qualities carefully, you will find that whereas ignorance
has no valid support or foundation, the wisdom realizing emptiness does. Any
quality that has a valid foundation can be strengthened and developed limitlessly.
On the other hand, because the conception of true existence lacks a valid
foundation, when it encounters the wisdom realizing emptiness, a valid mind based
on correct reasoning, it is weakened such that it can finally be eliminated



altogether. So, ultimately, the wisdom realizing the nature of phenomena will be
able to uproot ignorance, the source of cyclic existence.

If we examine how attachment and anger arise within, us when our minds are calm
and clear, in what way we crave the object, how it appears to us and how we gener-
ate a conception of true existence towards it, we will be able to see how these
delusions arise within us. Although we may not gain a direct understanding, we
can make some correct assumptions.

How are attachment and anger supported by the conception of true existence?
When, for example, you are very angry with somebody, notice how at that time
you see that person as completely obnoxious, completely unpleasant. Then, later a
friend tells you, no that person is not completely unpleasant because he has this or
that quality. Just hearing these words, you change your mind and no longer see the
person you were angry with as completely obnoxious or unpleasant.

This clearly shows that right from the beginning, when you generate attachment,
anger and so forth, the mental tendency is to see that particular person or object not
as merely pleasant or unpleasant, but as completely unpleasant or completely
pleasant. If the person is pleasant you see him or her as completely attractive, one
hundred percent attractive, and if you are angry with them, you see that person as
completely unattractive. In other words, you see whatever quality they have as
existing inherently or independently. Therefore, this mode of apprehending
phenomena as existing inherently or truly provides a strong basis for the arising of
delusions like attachment and anger.

From such explanations you can make an assumption that in general this quality,
liberation or nirvana, does exist. It is a phenomenon. Not only does it exist, but it is
something that you can achieve within your mental continuum. If you train
yourself in the twin practices of thinking about the disadvantages and sufferings of
cyclic existence, and the advantages of being able to get rid of these sufferings and
the possibility of attaining liberation then you will be able to generate a
determination to become completely free from cyclic existence.

The Measure of Having Generated a De-termination to be Free



The next verse explains how to gauge whether you have generated a determination
to be free of cyclic existence:

Having familiarized yourself in this way, if you do not generate admiration
For the prosperity of cyclic existence even for an instant,

And if you wish for liberation day and night,

At that time you have generated the determination to be free.

The next verses explain the generation of the mind of enlightenment. First the need
and purpose of generating altruism is explained.

The Purpose of Generating the Mind of Enlightenment

If this determination to be free is not influenced by a pure mind of enlightenment

It will not become a cause for unsurpassable enlightenment, the perfect bliss.
Therefore, the intelligent should generate a mind of enlightenment.

However strong your familiarity with the determination to be free of cyclic
existence may be, unless you generate an altruistic attitude, a strong wish to benefit
sentient beings, it will be impossible for you to attain enlightenment. In this regard
Nagarjuna’s Precious Garland says:

If you and this world wish

To actualize supreme enlightenment

Its root is the mind of enlightenment.

The basis for generating an altruistic aspiration for enlightenment is compassion,

of which there are many types. One kind of compassion is to think how nice it
would be if sentient beings were free from suffering. There are other degrees of



compassion which include not only this thought, but also have greater courage.
This induces a special resolve to take responsibility personally for getting rid of
sentient beings’ sufferings. Even the Hearers and Solitary Buddhas strongly wish
that sentient beings be separated from suffering. Similarly, we ourselves
sometimes generate the kind of compassion which thinks how nice it would be if
sentient beings were free from sufferings. For example, seeing the misery or ne-
glected condition of a particular person or animal, we might generate a strong
sense of compassion wishing that the sufferings of that particular sentient being be
eliminated.

It is also important to note that when the object of our compassion is someone we
like our sympathy is based on attachment rather than compassion. On the other
hand, if, seeing the sufferings of a neglected animal, such as a stray dog to whom
you have no attachment at all, you generate compassion, that is pure compassion.

Now, the compassion generated by Hearers and Solitary Buddhas is of a much
higher quality than the compassion we normally generate, because, seeing the
suffering that pervades the whole of cyclic existence, they generate compassion for
all sentient beings. Unable to see the sufferings of all cyclic existence, we see only
the sufferings of particular beings, which we see only as some kind of fault or
demerit in them. However, Hearers and Solitary Buddhas do not have a
compassion that induces them to take responsibility for liberating sentient beings
themselves.

The compassion generated by Bodhisattvas is of the highest kind. They not only
wish that sentient beings be separated from suffering, but voluntarily take responsi-
bility for ridding them of their sufferings. This is called great compassion. It is this
compassion which underlies the altruistic aspiration for enlightenment and which
induces the special attitude. For this reason we often come across statements in the
scriptures that it is compassion which acts as the root of the mind of enlightenment.
In order to generate such compassion, on the one hand you must identify the
suffering by which the particular sentient being is afflicted. On the other hand you
should regard that being as pleasant and dear to your heart.

The Means of Generating the Mind of En-lightenment



Carried away by the four torrential rivers

Bound by tight bonds of actions, difficult to undo,

Caught in the iron net of the conception of self

Thoroughly enveloped by the thick darkness of ignorance

Born into boundless cyclic existence,

And in their rebirths unceasingly tormented by the three sufferings:

Contemplating the state of mother sentient beings in such conditions, generate the
supreme mind.

The words ‘mother sentient beings’ here clearly show that suffering sentient beings
are not totally unrelated to you. They have acted as your mother in many previous
lives and have been extremely kind to you. Therefore you should see them as very
pleasing. Understanding how your mothers suffer will provoke in you a feeling of
being unable to bear it. Through the mental process of recognizing how you are
intimately connected to sentient beings you will be able to generate the great
compassion that gives rise to the mind of enlightenment.

This verse says that sentient beings are being carried away by four torrential rivers.
These four could refer to the four causes that project sentient beings into birth in
cyclic existence and they could also refer to their four results. But, here, the four
rivers refer to the four unwanted sufferings that we encounter in cyclic existence:
that is birth, ageing, sickness and death. In other words, we are completely under
the control of very strong, irreversible contaminated action, because of which we
experience these four sufferings.

Such strongly contaminated actions also arise from potent delusions like anger and
attachment. These in turn arise from a powerful conception of (a truly existent)
self. This is compared to a strong iron net, due to which we are ensnared in cyclic
existence. A strong conception of self means that it is stable and unchallenged. The
stronger the conception of self is, the stronger delusions like anger and attachment



will be. And the stronger the delusions are, the stronger the actions that project us
into cyclic existence will be. And the stronger the actions that project us into cyclic
existence are, the more powerful our sufferings will be.

The misconception of self arises because we are obscured on all sides by the
darkness of ignorance. In this context the misconception of self that entraps us in
cyclic existence actually refers to the misconception of self of persons, because the
next line says that sentient beings are completely confused and enshrouded by the
great darkness of ignorance. Usually the misconception of self itself is referred to
as ignorance, but when we find two things explained, like the misconception of self
and ignorance, the first, the misconception of self, refers to the misconception of
self of persons, and ignorance in the next line refers to the misconception of self of
phenomena, the misconception of phenomena as truly existent.

Our misconception of the true existence of phenomena, in other words our strong
grasping for the attractions of our physical body, acts as the foundation for generat-
ing too much attachment towards our own person. Therefore, the misconception of
phenomena acts as a foundation for the misconception of the person. When you
observe the ‘I’ in your continuum and generate a feeling of ‘I’, a conception of a
truly existent self, that is called the view of the transitory collection. So, the
misconception of self of phenomena gives rise to this view of the transitory
collection and this in turn stimulates the accumulation of action. And because of
the misconception of self of phenomena and the misconception of self of persons,
we involuntarily take birth in cyclic existence and for an immeasurable time
experience an unceasing chain of suffering like birth, ageing, sickness and so
forth.

Now, the cessation of subsequent results depends on the cessation of the preceding
causes. If strong causes have been created then you have to experience their result,
no matter how reluctant you are. If you think in this way, then the more you resent
your sufferings the more you will loathe their causes. These verses explain two
ways of generating renunciation and a determination to be free through thinking
about true suffering. These are to think about the faults and sufferings of cyclic
existence and to reflect on the true origins of suffering. When the verse explains
the four levels of sufferings and so forth, it is explaining true suffering, and when it
explains factors like the conception of true existence, ignorance and contaminated



action, it is explaining the true origins of suffering. In this way it explains the first
two noble truths.

If you think about this cycle of suffering and its origins with reference to other
sentient beings, it will lead to training in compassion. But if you think about these
sufferings and their origins with reference to yourself it leads to generation of a
determination to be free.

Yesterday we were discussing the different levels of suffering and how to generate
an altruistic attitude wishing to benefit all sentient beings. In this context the text
says:

Seeing the sufferings of the mother sentient beings
That are in such a situation we should generate the supreme mind.

In other words we must first observe the sufferings of sentient beings, and then
generate a strong feeling of closeness and affection for them. The closer you feel to
other sentient beings the easier it will be to generate a feeling of being unable to
bear their suffering. Therefore, we should view all sentient beings as our relatives,
such as our mother.

In order to generate this mental attitude of concern for other sentient beings we
must first understand the beginningless nature of cyclic existence. The sentient
beings who have taken birth in cyclic existence are also beginningless, therefore,
there is no sentient being who you can say has not been connected to you as a
relative such as your mother.

In order to generate a strong sense of affection and closeness to all other sentient
beings, you must first generate a strong sense of equanimity towards all sentient
beings. Based on this feeling you can generate a sense of kinship with the rest of
sentient beings and view them as your mother. Then, you will be able to reflect on
the kindness of these sentient beings, which is the same as the kindness of your
present family which sustains you now. When you see them as your own relatives
and remember their kindness you will be able to generate an attitude of cherishing
them, taking them to your heart.



Another method of generating an altruistic attitude is to exchange yourself with
others. This is possible because all other sentient beings are the same as you in
wanting happiness and not wanting suffering. They are also the same as you in
having the capacity and the opportunity to get rid of suffering and attain happiness.
Like you all sentient beings have the right to eliminate suffering and attain
maximum happiness. Although you are the same from all these perspectives, all
other sentient beings are countless. And yet you are not unrelated to them, because
in worldly terms you are very much dependent on them. Even when you meditate
on the path you do so by focusing on sentient beings. Finally, ultimate
enlightenment known as the effortless spontaneous achievement of others’
purposes is achieved in dependence on them. Thus, we are related to and
dependent on sentient beings when we are in cyclic existence, during the path and
finally at the time of the fruit.

Now, seeing that you have this close connection with all other sentient beings, it is
foolish to neglect their welfare to pursue the interests of only one being - yourself.
On the other hand, it is wise to neglect the interests of one for the benefit of the rest
who are the majority of sentient beings.

All the pleasures and facilities that we enjoy in this life, such as wealth,
possessions, fame and friendship, are all obtained in dependence on other beings.
We cannot think of enjoying anything by our own efforts alone without their help.
In this modern age especially, everything we enjoy, food, clothing and everything
else, is produced by various manufacturing companies in which other people work.
Almost nothing is grown or produced in your own small garden or courtyard.

We eat tinned fruit which is produced by the hands of other human beings. When
we travel in an aeroplane we depend on the work and facilities provided by the
many people who are involved in running that aeroplane. In our modern society we
cannot think of surviving without depending on other human beings. Equally,
without other human beings you would have neither reputation nor fame. Even
though you may have acquired certain qualities that are the basis of your fame and
reputation, if other people do not know about them there is no question of your
becoming famous.



If you think carefully, even your enemy, who you usually view as an opponent and
completely dislike, gives you the chance to generate many qualities like patience,
courage and strength. There is a teaching by Shantideva in his chapter on patience
that is pertinent here about how to generate patience with respect to your enemy
and to regard him as precious. This is especially important for a Buddhist
practitioner. If you are able to see how you can gain these kind of qualities from
your enemy, you will also be able to generate kind feelings towards him.

If you are able to generate such a positive mind towards your enemy, who is
normally an object of contempt, you will have no trouble in generating a feeling of
care and concern towards neutral beings or of course to your friends. In order to
generate such a mental attitude, it is not necessary that you recognize all the
sentient beings individually. You can for example, infer that all trees have certain
common characteristics from the qualities of one particular tree without having to
know each and every individual tree. Similarly you can conclude that all living
beings are the same in wanting happiness and not wanting suffering, by examining
your own situation. By doing so you will easily generate compassion, which is an
aspiration thinking how nice it would be if all sentient beings could eliminate
suffering. If you are able to generate a clear understanding of the sufferings of
sentient beings, you will also be able to generate love, which is to think how nice it
would be if all sentient beings met with happiness.

Based on these two aspirations -love and compassion - you will generate the
special attitude of taking responsibility for getting rid of these sufferings yourself
and this will induce the mind that wishes to attain the highest enlightenment for the
sake of all sentient beings. This altruistic aspiration for enlightenment for the sake
of all sentient beings is called the mind of enlightenment. The way to measure your
generation of the mind of enlightenment and determination to be free was
explained earlier.

The Need to Realize Emptiness

From this point on the text explains the nature of emptiness and the wisdom that
realizes it. The first verse explains the need to generate this wisdom realizing the
nature of emptiness. There are various kinds of wisdom: wisdom understanding
conventional phenomena such as the various sciences and wisdom understanding



the ultimate, real nature of phenomena. If you do not possess wisdom realizing the
ultimate mode of existence, no matter how strong your determination to be free or
your aspiration for enlightenment may be, you will not be able to shift the
conception of true existence, the root cause of cyclic existence. Therefore, you
should make an effort to realize dependent arising.

Without the wisdom realizing the mode of existence, even though you familiarize
yourself with the determination to be free and the mind of enlightenment the root
of cyclic existence cannot be cut. Therefore make an effort to realize dependent
arising.

Common explanations of the meaning of dependent arising such as the dependent
arising of cause and effect are accepted by all Buddhist traditions. But this verse
refers to subtle dependent arising; something’s coming into existence in
dependence on its parts.

In other words there are conditioned relations in which particular effects or
phenomena arise merely in dependence on a particular cause and condition.
Another meaning of dependent arising is the existence of things relative to others.
For example, when we talk about the part of a whole body, we call it a part in
relation to the whole, similarly the whole is only a whole in relation to its parts.
From this point of view the part and whole are related to and dependent on each
other. Likewise, qualities like long and short have a relative sense, because we use
these terms to describe objects in relation to other objects.

At another level phenomena are also called dependent arisings because they arise
in dependence on their basis of designation and they are dependent on the mind
that designates them.

The first meaning of dependent arising applies only to conditioned phenomena,
whereas the last two meanings apply to all phenomena, conditioned impermanent
phenomena and unconditioned permanent phenomena.

The dependent arising referred to in this line is the subtlest one, in which it is
explained in terms of existing merely by name and designation by thought. In other
words when we say that phenomena exist through the power of terms and



designations and in dependence on designations, we are explaining dependent
arising as it appears, as mere existence due to the power of name. From the
ultimate point of view that is mere emptiness of inherent existence. This means
that since a phenomenon cannot come into being from its own side, it lacks
inherent existence and is dependent on other conditions. Here other conditions
refer to designation and the designating thought. The phenomenon exists merely by
the power of that designation and as such it is empty of self-sufficient existence.
Conversely, since it is empty of self-sufficient existence it exists through the power
of designation.

So these are explanations of subtle emptiness. When we talk about the meaning of
emptiness, we are talking about something being empty of its object of negation.
Phenomena are empty of independent existence, inherent existence, and existence
from their own side. These three: independent existence, inherent existence, exis-
tence from its own side are the objects of negation. Emptiness thus means being
empty of these objects of negation. This is said because phenomena are dependent
on something else; they are dependent on the name and the thought by which they
are designated.

When we explain that they are dependent on their parts, name and designation, we
are also stating that they do not have inherent existence, because dependence and
independence are opposite terms. Phenomena are either dependent or independent,
they cannot be both. Since these terms are mutually exclusive, a phenomenon can
only be one or the other, it cannot be something in between. For example, human
being and horse are opposites but not direct opposites, because there can be a third
category, such as a dog, which is neither horse nor human being. But human being
and non-human being are direct opposites and if we say that there are only two
categories of phenomena, those that are either human being or nonhuman being,
there cannot be a third category. So through the reasoning of dependent arising,
lack of inherent existence can be established.

When we use the term emptiness, it has some similarity to our usual idea of
absence of something or voidness. But if you think that emptiness is the mere
absence of anything, then your understanding is incomplete. We should understand
emptiness as absence of inherent existence. Because they lack inherent existence,
phenomena do not have an independent existence, yet they are existent.



This understanding of emptiness can be gained through understanding the meaning
of dependent arising, because dependent arising means that phenomena are
dependent on something else. They do not exist independently nor do they exist
from their own side. If phenomena exist in dependence on something else, this
clearly shows that they do exist.

Sometimes emptiness is explained as the meaning of the middle way, which means
the centre that has eliminated the two extremes. One extreme is to think that if
phenomena do not exist inherently, they do not exist at all - the extreme of
nihilism. The other is to think that if phenomena exist, they must exist inherently -
the extreme of eternalism. If we have a good understanding of emptiness, on the
one hand we will understand that, since phenomena exist in dependence on thought
and name and so on, they have nominal existence that is they do exist. This avoids
the extreme of nihilism. On the other hand, when you think about how phenomena
exist in dependence on thought and name, it is clear that they do not have an
independent existence. This avoids the extreme of eternalism. If it were something
that did not exist at all, then to say that it depended on something else would not
make any sense. The next verse clarifies this point.

One who sees the infallible cause and effect

Of all phenomena in cyclic existence and beyond

And destroys all perceptions (of inherent existence)

Has entered the path which pleases the Buddha

This means that if you are able clearly to assert the infallibility of dependent
arising, such that you are able to generate an ascertainment of it, and if, without
harming the presentation of dependent arising, you are able to destroy the
perception that things exist inherently, then you have entered the path that pleases

the Buddha.

The first two lines clearly explain that one who sees cause and effect, within and
beyond cyclic existence, as infallible, who can posit the existence and actual



function of cause and effect, rather than their nonexistence, is able to eliminate the
extreme of nihilism.

The next two lines explain that through understanding the function of cause and
effect, you will understand that although things exist, they do not exist
independently or inherently, you will be able to destroy the conception that things
exist inherently.

So, these lines explain that although cause and effect function, they do not function
in an inherent way. In fact inherent existence is the object of negation and it is
what should be destroyed by true perception. This eliminates the extreme of
permanence.

In general, the whole of Buddhist teaching can be subsumed under four statements:
all conditioned phenomena are impermanent, all contaminated things are suffering,
all phenomena are empty and do not have self-existence, and nirvana is peace.
From these four, it is clear that most schools of Buddhist tenets, with the exception
of certain sub-schools such as the Vatsiputriyas, accept the explanation of self-
lessness.

The selflessness that is accepted by all the four different schools of Buddhist tenets
is the lack of a self-supporting or self sufficient person. The meaning of lack of
substantial, self supporting person is that there is no person who is completely
independent of the mental and physical aggregates. If you view the mental and
physical aggregates as the subject to be controlled and the person as the controller,
and if you view this controller, a person, as something completely independent of
those aggregates, you are maintaining a view of the existence of a substantial self-
supporting person.

All four schools of Buddhist tenets accept that there is no such person independent
of his physical and mental aggregates. This understanding weakens our strong
yearning for the person, the enjoyer of happiness and suffering, to be something
solid, but it seems that it is not very effective in weakening the attachment, anger
and so on, that is generated by observing other objects of enjoyment. In general,
attachment, hatred and so on, which are generated in relation to ourselves are
stronger, so we think of my object of enjoyment, my relative, and my rosary.



If the object of enjoyment does not belong to you, then you may not have a very
strong sense of an independent self-supporting person, but if you possess
something, then that feeling is stronger. This is clear if you compare the two
attitudes before and after buying something, let us say a watch. First you buy it,
then you start thinking, ‘this is my watch’ and ‘these are my clothes’ and so forth.
So because of that feeling of ‘mine’, the feeling of possessing that thing, you
generate a very strong sense of the person to whom it belongs. Such a person is
called substantially self-sufficient person. If you talk about nonexistence of such a
substantial self-sufficient person to people who have a strong sense of the
existence of such a person, it will help reduce their attachment to their possessions.

In addition to this explanation of the selflessness of persons, when we study the
highest schools of tenets, that is the Mind Only and Middle Way schools, we find
subtler explanations of the selflessness not only of persons, but also of phenomena.
With respect to the Mind Only school’s explanation, when we relate to different
objects of enjoyment, such as form, and sound, they appear to us due to the
awakening of imprints on our conciousnesses. So, according to the Mind Only
explanation, all the various phenomena appear to us and we experience and enjoy
them merely due to the awakening of the imprint left on the mind. In other words,
all phenomena are of the nature of the mind and do not have any external
existence.

This is one explanation of the meaning of emptiness and is a means to reduce
attachment towards objects of enjoyment. But the Middle Way explanation is that
no phenomena, whether the person, the enjoyer, or the object of enjoyment, exist
inherently from their own side, because they are merely designated by thought.
Thought designates the name and then the phenomenon comes into being.
Phenomena do not have an existence from their own side, other than being
designated by the terms and thoughts of the mind. According to this explanation all
phenomena have their own character and their own nature, but all these
characteristics of specific phenomena exist in dependence on something else, they
do not have a specific mode of existence from their own side.

Within the Middle School there are two interpretations of the meaning of
emptiness. According to the Middle Way Autonomy School all phenomena exist,



but their existence comes about as a product of two conditions. On the one hand a
valid mind should designate the name and the term to that particular phenomenon,
and at the same time the phenomenon should also exist from its own side. When
these two conditions are met the phenomenon comes into existence. Other than
being designated by the mind, there is no phenomena which come forth from their
own side.

The subtlest explanation is found in the Middle Way Consequentialist school,
which says that although there are things like form, sound, mountain, house and so
forth that we can point to, they do not exist in the way we ordinarily perceive them.
Usually phenomena appear to our conciousness as if they existed from their own
side, but the Consequentialists say phenomena do not exist from their own side at
all. They have only a conventional and a nominal existence. Therefore if
phenomena existed in the way they appear to us, when we try to analyze, examine
and find the object of designation, it should become clearer and clearer. But this is
not so. When we try to analyse and examine the nature of phenomena we have
perceived, we are unable to find them, instead they disappear. This shows that
phenomena do not have any inherent existence and do not exist from their own
side.

According to the Autonomy School the measure by which to prove that things exist
is existence from their own side. But the Consequentialists say things do not exist
from their own side at all, because they are merely designated by the mind. For
them a phenomenon’s existence from its own side is the object of negation and the
lack of such inherent existence or existence from its own side is the meaning of
emptiness.

If you are able to perceive the real nature of phenomena by realizing that they do
not exist inherently but in dependence on causes and conditions, such as designa-
tion by name and thought, you will have entered the path pleasing the Buddha.
Usually when an object, form or sound, appears to us, it appears as if it has an
independent or solid existence not dependent on causes, conditions, names,
thoughts and so forth. But that is not real mode of existence. Therefore if you
understand that they exist in dependence on these things and you thereby eliminate
the misunderstanding that phenomena exist independently, you have understood
the right path.



On the other hand, you might think about how all phenomena appear and the
infallibility of their dependent arising, but be unable to generate the realisation that
they are empty of inherent existence, or when you think about the emptiness of
phenomena or their lack of inherent existence, you might be unable to accept the
infallibility of their dependent arising. When you have to alternate these two
understandings and are unable to think of them simultaneously, you have not yet
realised the thought of the Buddha. As the following verse says:

Appearances are infallible dependent arisings;

Emptiness is free of assertions.

As long as these two understandings are seen as separate,
One has not yet realized the intent of the Buddha.

Although phenomena do not have inherent existence, they have nominal existence.
When we see the reflection of our own face in the mirror, the reflection is not the
face itself. In other words, the reflection is empty of the real face, because it is only
a reflection and not the real face at all. Even though the reflection of the face is not
the face, because of the assembly of causes and conditions, the reflection of the
face arises. The reflection is completely empty of being the real face and yet it is
very much there. It was produced by causes and conditions and it will disintegrate
due to causes and conditions. Similarly, phenomena have a nominal existence,
although they have no existence independent of causes and conditions.

If you examine yourself or any other phenomena carefully in this way, you will
find that although all phenomena appear to exist inherently, no phenomena exist
from their own side or as they appear to us. However, they do have nominal
existence which produces results, is functional and its activities are infallible.

At the time when these two realizations are simultaneous and don’t have to
alternate,

From the mere sight of infallible dependent arising comes ascertainment



Which completely destroys all modes of grasping.
At that time, the analysis of the profound view is complete.

If you familiarize your mind with this, a time will come when you do not have to
alternate the two understandings: the understanding of the meaning of dependent
arising and that of emptiness of inherent existence. Then you will understand the
meaning of emptiness of inherent existence, by merely understanding the meaning
of dependent arising without relying on any other reason. Merely by seeing that
dependent arising is infallible, you will be able to destroy completely the
misconception of the true existence of phenomena without relying on other
conditions. When you are able to generate an understanding of dependent arising
or emptiness of inherent existence as meaning the same, you have gained a
complete understanding of the view of the real nature of phenomena.

---000---

Now, we will complete the rest of the text of The Three Principal Aspects of the
Path.

When we think about phenomena’s lack of inherent existence, we should start our
investigation with our own person and try to find out whether this ‘I’ or person has
inherent existence or not. Find out who the person is and separate out the whole
physical and conciousness aggregate by asking whether my brain is me, or my
hand is me, or whether the other parts of the body are me. When analyzed in this
way, then the ‘I’ is unfindable. You cannot identify the ‘I’ with any of these
factors, neither the whole physical body, nor parts of it nor conciousness and its
various levels.

If you think about the physical body itself and try to find out what it is, whether it
is the hand and so forth, it will be unfindable. Similarly, if you analyze a particular
table to find out what it is, whether it is its colour or its shape or the wood of which
it is made, you will not be able to point to any particular quality of the table as the
table.



When you are not able to find things through this mode of analysis, it does not
mean that they do not exist. That would contradict reason and your own
experience. Phenomena’s unfindability under scrutiny indicates that they do not
have any objective existence from their own side and that they do exist as posited
or designated by the mind. There is no other way of establishing them. Since they
do not have any objective existence independent of thought, their existence is
dependent on the power of the object, the designation. Therefore, phenomena have
a conventional or nominal existence.

But when you are not analyzing or experimenting or studying in that particular
manner and phenomena appear to you in their usual way, they appear to exist
independently from their own side. It does not appear to you that they have only a
nominal or conventional existence. But since you have some understanding
through analysis and study, when things ordinarily appear to you as existing
independently, you will be able to think, “Although phenomena do not have
inherent existence, to my impure mind they appear to exist independently and
inherently.” In other words, if as a result of your study you compare phenomena’s
ordinary mode of appearance and the way things appear under investigation, you
will understand the wrong way in which phenomena appear when you are not
analyzing them and then you will be able to identify the object of negation,
inherent existence.

Therefore, when you are in an actual meditation session, it is important to ascertain
through reasoning that things exist merely by designation and do not have an
independent existence from their own side. However, as soon as you arise from
meditation things will appear in the ordinary way. Then, due to the understanding
you generated during the meditation session, even though phenomena appear as if
they exist inherently or independently you will be able to confirm that although
they appear in this way, this is not how they exist. It is from this point of view that
the next verse says:

Also, the extreme of existence is eliminated by the appearances
And the extreme of nonexistence is eliminated by the emptiness

And if the mode of the arising of cause and effect from emptiness is known,



You will not be captivated by the view that grasps at extremes.

This means that if you are able to understand that all phenomena exist
conventionally, you will be able to eliminate the extreme of permanence, and by
understanding that things do not have inherent existence, you will be able to
eliminate the extreme of total nihilism or annihilation. In other words, you will be
able to understand the nature of phenomena that they exist conventionally and
nominally but are empty of inherent existence. Due to their not existing inherently,
things appear as causes and effects. If you are able to generate an understanding of
such mode of existence, you will not be overpowered or captivated by the wrong
view of the two extremes that is permanence and nihilism.

Finally, the concluding verse says:

Thus when you have realized the essentials

Of the three principal aspects of the path accordingly,
Seek solitude and generate the power of effort,

And quickly actualize your ultimate purpose, my son.

The concluding advice is that it is not enough to have mere scriptural
understanding. Having understood the meaning of the three principal aspects of the
path, it is your responsibility to retire to an isolated place and put them sincerely
into practice. Having understood the meaning of practice, you must engage in it
with clarity because the aim and purpose of study is the attainment of omniscience,
but it can only be gained through practice. So Jey Tsongkhapa advises us to
practise well.

Therefore, as explained above, first establish some understanding of the view that
phenomena lack inherent existence, then repeatedly make your mind familiar with
that understanding so that through familiarity your ascertainment will become
clearer, deeper, and stabler. Moreover, as our mind at present is strongly
influenced by distraction and excitement, it is very difficult for it to stay calmly on



one object even for a short time. Under such conditions even if you have realized
the ultimate view it is difficult to make it manifest.

In order to have a direct perception of emptiness it is important to develop a calmly
abiding mind through meditation. There are two techniques for doing so: one
accords with the explanation you find in the sutras, and the other, which is found in
the tantras, depends on deity yoga. This latter method is the more profound. In the
tantras too, there are two levels, according to the deity yoga found in the lower
classes of tantra and in the highest class of tantra.

In the Highest Yoga Tantra there is a special mode of doing deity yoga and
achieving a calmly abiding mind by employing the subtle wind and the subtle
mind. When you actualize a calmly abiding mind through that process, what is
known as a union of calm abiding and special insight into emptiness is achieved.

If we explain this union of special insight and calm abiding merely according to
the nature of the meditative stabilization, there is no certainty that it will become a
cause of enlightenment. No doubt because of the attainment of special insight it is
a Buddhist practice but it is less certain that the mere union of calm abiding and
special insight will become a cause of enlightenment. Whether it becomes a cause
of liberation or omniscience depends on the motivation. Therefore we need a
determination to be free from cyclic existence, as a foundation, and then, based on
care and concern for the benefit of all sentient beings, an altruistic aspiration for
enlightenment. If you then practise the yoga of the union of special insight and
calmly abiding mind, it will become an active force for attaining enlightenment.

In order for such practice to be fruitful, it is important that you first receive tantric
teachings. In order to receive tantric teachings to ripen your mental continuum, you
must first receive initiation to make your mind fertile. Therefore, it is important to
practise a combination of method and wisdom. When we engage the altruistic
aspiration to attain enlightenment for the sake of all sentient beings; it will
influence and support the view understanding the real nature of phenomena, and in
turn our realization of emptiness, the real nature of the phenomena, will also
influence and support our aspiration for enlightenment. This mode of practice is
known as the union of method and wisdom.



When you follow the tantric path, you first generate a mind wishing to attain
enlightenment for the sake of all sentient beings, and then influenced by this
altruistic aspiration, generate the wisdom realizing emptiness, the real nature of
phenomena, and on the basis of this realization generate the deity. In other words,
it is the wisdom apprehending the emptiness itself that is generated into the form of
a deity. If you again focus on the nature of the deity itself, you will find that even
the deity does not exist from its own side. Then you visualize the deity as the Truth
Body that you will ultimately attain when you attain enlightenment.

So, the technique for meditating on both method and wisdom is very important and
includes meditation on the extensive circle of the deity as well as on its profound
emptiness. The unity of both method and the wisdom is involved in this tantric
practice, because on the one hand you think about the nature of the deity itself,
which is visualizing the real nature of phenomena, and then on the other hand you
think of the deity itself as the Truth Body that you will attain when you become
enlightened, which is to think about the object of your attainment. So this is also a
meditation on the aspiration for enlightenment.

Through this process of deity yoga you are practising both the method and the
wisdom at the same time. This is what makes the path so quick and successful.
When you follow the Highest Yoga Tantra especially, there are techniques to make
manifest the subtlest wind and subtlest consciousness. Through special techniques
you will be able to stop the coarser, defiled levels of wind and consciousness and
make their subtlest levels manifest.

Whether you follow the sutra or tantra path, if you want to practice in this way,
you should first lay a solid foundation in the practice of morality or discipline.

There are many levels of discipline to be observed, starting from the discipline of
individual emancipation, which is like the foundation of all the higher levels of
discipline. It is sometimes referred to as the discipline of the Hearers, and it is on
the basis of this that you generate the discipline of the Bodhisattva, on the basis of
which in turn you generate the discipline of Mantra.

---000---



QUESTIONS AND ANSWERS

Q: Would Your Holiness clarify whether the determination to achieve liberation is
not linked at all with the conception of true existence or the conception of
phenomena as inherently existent?

A: Usually, when we talk about generating a strong wish to be free from cyclic
existence, a mind wishing to attain liberation, with reference to a person who has
really understood through study that there is such a thing as liberation and that it is
something that can actually be achieved, who has a deep understanding based on
reason, then we can say that his wish to attain liberation is not defiled by a
conception of true existence or a conception of phenomena as inherently existent.

This is because a person can usually have a valid cognition of liberation only after
realizing emptiness. If you have understood the meaning of emptiness, then even
though you may not have uprooted the conception of true existence completely,
neither the liberation that has to be established nor the path that establishes it are
polluted by the conception of true existence. Therefore, we can say that the wish to
attain liberation is not assisted by the conception of true existence or the
conception of phenomena as inherently existent.

However, in the case of ordinary beings like us, who do not have a correct or
authentic understanding of liberation’s mode of existence, but merely a wish to
attain it, while no doubt the wish is genuine, due to not understanding the real
nature of phenomena, we might see liberation itself as truly or inherently existent.
In other words, not having a good understanding of phenomena’s lack of inherent
existence, the wish to attain liberation is polluted by the conception of true
existence.

In a verse of sutra the Buddha says that if on seeing the illusory image of a
beautiful woman you feel a desire for her, it is foolish to regret it later when you
realize that she was only an illusion, because there was no woman there in the first
place. Similarly, if you think of liberation as truly existent, although it is not, then
it is true to say that your aspiration towards liberation is not authentic.

°<Bp /><Pp /> Q: Can we use a term like the bliss of liberation?



A: Yes, of course, because when we attain liberation, it is only the complete
cessation of delusions. Otherwise one is still a person with a physical body. There
is a feeling of pleasure and happiness of having attained liberation, although there
is no craving for that blissful feeling. For example, if we speak in tantric terms then
a superior individual being who has eliminated the conception of true existence has
the wisdom of great bliss within his mental stream and that bliss is a real bliss. I
think it is also appropriate to speak of the bliss of an individual at the stage of no
longer training. So, we can say that even the Buddha has a feeling of pleasure and
therefore we can speak of the bliss of liberation.

But if you are asking this question from the point of view of whether liberation
itself is bliss, then it is not, because it is an impersonal phenomenon. Actually,
liberation or cessation is a quality, a complete cessation of delusion within the
particular person who has attained and actualized liberation. With reference to that
person and when he or she attains liberation, it is the person himself or herself who
experiences bliss. So, if you ask whether the person experiences the bliss of
liberation, the answer is yes, but if you ask whether liberation itself is bliss, then
the answer is negative.

Q: How is meditation related to getting rid of the suffering of sentient beings?

A: When a bodhisattva actually engages in the training prior to enlightenment, he
not only meditates on qualities like compassion and altruism, he actually engages
in putting the six perfections into practice. Of the six perfections, giving and
ethical discipline are directly related to the benefit of sentient beings. Similarly, a
bodhisattva also engages in the four means of gathering disciples, such as giving
things that sentient beings need, speaking pleasantly and so forth. The generation
of compassion and love in meditation actually generates the intention and the
practices of giving, observing ethical discipline and so on are the actual expression
of that intention in action. Therefore, practical application and meditation go
together side by side. You will also find mention of the state of equipoise and the
subsequent achievement. During meditative equipoise you engage in meditation
and during the post-meditative state you arise from meditation and engage in
collecting merit. This means practically engaging in activities that directly benefit
sentient beings.



Q: How is one’s aspiration towards liberation related to the experience of
suffering?

A: In order to generate a wish to attain liberation, you should first be able to see
the faults of cyclic existence. But at the same time if you do not have an
understanding of the possibility of attaining liberation, then merely seeing the
faults and sufferings of cyclic existence is not enough. There are many cases where
people are faced with suffering, but are unaware of the possibility of attaining
liberation. Not finding a solution to their problems, in frustration they commit
suicide or harm themselves in other ways.

Q: When the Hearers and the Solitary Buddhas have destroyed delusions
completely and become Foe Destroyers, do they possess a neutral conciousness or
neutral mind?

A: Yes, they have neutral conciousness. After having attained the status of a Foe
Destroyer, the Hearers and Solitary Buddhas not only have a neutral conciousness,
but also employ other qualities like harsh speech and referring to others as inferior
persons and so on. Although these kind of actions are not provoked by delusions
like anger and attachment, they arise as a result of being well-acquainted with
negative qualities in the past, which now expresses itself physically, verbally and
mentally in bad ways.

Q: People who have not realized emptiness see all phenomena as existing
inherently and because of that they generate anger, attachment and so forth. But
how do those people who have realized emptiness generate anger and attachment
since the realization of emptiness is a direct antidote to the experience of the
conception of true existence?

A: The demarcation between these two experiences is that those who have realized
emptiness do not have a conception of true existence which views things as
inherently existent. Although things appear to them as inherently existent, they do
not have a conception of true existence. Even to those who have attained higher
grounds and become Foe Destroyers things appear to exist inherently. So there is
no certainty that those for whom things appear to exist inherently should have



attachment and anger. Therefore, anger and other delusions are generated not only
when things appear to exist truly, but when there is also a determination that things
have true existence.

It is not possible to eliminate delusions and afflictions completely, merely by
seeing emptiness or merely by realizing selflessness. You have not only to realize
emptiness or selflessness, you also have to become well acquainted with it. When
you not only understand emptiness but also see it directly, you attain what we call
the path of seeing. And when you attain the path of seeing, you are able
temporarily to suppress all superficial manifestations of delusions. Still you have
only suppressed the manifestations of these delusions and have not finally
eliminated their seeds. The innate delusions are still present.

Even after you have gained direct realization of emptiness there are higher paths
such as the path of seeing and path of meditation. Intellectually acquired delusions
are those that are eliminated by the path of seeing and are thus eliminated when
one sees emptiness directly. They come about as a result of studying mistaken
philosophical ideas. In other words they are product of wrong views. When you see
emptiness or ultimate reality directly, naturally intellectually acquired delusions,
products of wrong view are automatically eliminated. Therefore, you have to
become thoroughly familiar with this realization of the true nature of phenomena.
Then gradually as you attain the path of meditation, you will be able to eliminate
the very root cause of delusions.

Now, how is this conception of true existence, or the conception that things exist
inherently, responsible for generating delusions like anger, attachment and so forth.
Normally speaking it is not necessarily the case that wherever there is a conception
of true existence delusions like attachment and anger are generated, because there
are occasions when you have only a conception of true existence. But wherever
there is attachment or anger it follows that it is due to a conception of the true
existence of phenomena. When you generate attachment, you not only see the
object as something interesting or attractive, but you see it as something totally
attractive, totally interesting, and existing inherently from its own side. Because of
that kind of misconception of phenomena, you generate strong attachment.



Similarly, when you see something as uninteresting or unattractive, you do not see
it just like that, you see it as totally uninteresting or unattractive. This is because
you have a conception of the true existence of phenomena. The principal cause of
all these different delusions, like attachment and anger, is the conception of I and
‘mine’. First you generate attachment towards the I and because of this you start to
generate all kinds of other delusions. Usually, you actually do not think about what
this I is, but when it arises automatically, you have a strong sense of an ‘I’ which is
not just nominally existent, but a solid I existing inherently from its own side.

Recognizing the existence of a conventional I is all right, but when you exaggerate
it as having an independent existence it is wrong. That is the wrong view of
transitory collection. Because you have that kind of conception of the Is’ true
existence, you generate other delusions like the conception of ‘mine’, thinking,
“This or that is mine”.

When you have this conception of things as ‘mine’ you divide everything into two
classes: those that you like, which you think of as mine, as interesting, as my friend
and so on, based on which you generate a lot of attachment; and those that do not
belong to you or that have harmed you or are likely to harm you, you classify into
a different category and neglect them.

Because of your conception of the I and the feeling that you are somehow supreme,
someone very important, you become proud. Due to this pride, when you don’t
know something you generate deluded doubt and when you encounter a challenge
from people who have qualities or wealth similar to your own, you generate the
delusions of jealousy and competitiveness towards them.

Q: What is the meaning of a definite action and an indefinite action?

A: A definite action is one all of whose requisite parts are complete. For example,
having made the preparations for doing a particular action, actually doing it and
finally thinking that you have done the right thing. If you have committed an action
through such a process, the result will be definite, so it is called a definite action.



On the other hand, if you have not generated the intention to commit a particular
action, then even if you have done something, the result will not be definite. So, it
is called an indefinite action.

In general, there are many kinds of actions explained in the Asanga’s Compendium
of Manifest Knowledge (Abhidharma Samuccaya): actions that are committed and
not accumulated, actions that are accumulated and not committed and actions that
are both committed and accumulated. Actions that are accumulated and not
committed are definite actions. Actions that are committed and not accumulated
are indefinite actions because, for example, of not being motivated.

Now, to explain this point more clearly, let us take the example of killing an
animal. Generally speaking killing leads to bad rebirth. But if you kill a particular
animal without intending to kill it, for instance if you unknowingly trample on an
insect and kill it, but then realizing what you have done you generate a strong
sense of regret, the result will be indefinite. Because you have actually killed the
insect you have committed the action of killing it, but you have not accumulated
the action because you did not intend to kill it. In this case the result is not definite,
which means that this act of killing will not lead to the normal result, bad rebirth,
because of the absence of intention and having subsequently felt regret. However,
since the act of killing was committed it will bear its own fruit. It does not lead to
profit.

Q: How is it possible, especially for a person who comes from the West to generate
a sense of renunciation, an unwillingness to enjoy the pleasures of the world in
which we are living?

A: It is not likely that everyone would generate a spirit of renunciation, nor is it
necessary because of people’s diverse mental interests and inclinations. Some take
rather a fancy to cyclic existence. So what should we do? If we take the point of
view of a Buddhist and strive to attain liberation, then we have to train the mind in
this way.

If you just glance at the Western way of life, you may see many superficial
attractions, the ample modern facilities and so on. But if you examine it on a
deeper level, Westerners are not immune to the general worldly sufferings of birth,



old age, sickness and death, and are especially stricken with feelings of
competitiveness and jealousy. I am sure that these disturb your happiness, so they
are termed the sufferings of cyclic existence.

We can also classify suffering into three levels: the suffering of suffering; the
suffering of change and pervasive compositional suffering. This last one, pervasive
compositional suffering, refers to the fact that our physical body, projected by
contaminated actions and delusions, itself acts as the basis for experiencing all the
different levels of suffering. It is important to know the various levels and stages of
sufferings and how to do meditation. In general, if you have no anxiety, no troubles
and no worries, that is best. We think of practising the Buddha’s doctrine because
we have some suffering, some anxiety, but if you don’t have these then there is no
need to practise; just enjoy yourself.

Q: Since we have this conception of a truly existent self, is it possible to benefit
other beings?

A: Tt is possible. Actually there are two kinds of mistaken attitude with regard to
the self: one is to hold it as inherently existent, the other is the self-centred attitude.
If you have a very strongly self-centred attitude, perpetually concerned about your
own well-being and nothing else, you will automatically neglect the welfare of
other beings.

The conception of a truly existent self is difficult to get rid of, but while you are
doing so you can also train in the altruistic attitude concerned with the welfare of
other sentient beings and engage in activities to benefit them. Hearer and Solitary
Buddha Foe Destroyers have destroyed the delusions with their seeds and have
realized the real nature of phenomena. Thus they have eliminated the conception of
true existence, but because of their self-centred attitude, they may not care much
for the welfare of other sentient beings. However, it is also possible for a
Bodhisattva to belong to the Vaibhashika school of tenets, which does not assert
emptiness of true existence. So, although that Bodhisattva may not have eliminated
the seed of the conception of true existence, but because he has trained in
developing an attitude of concern for others, he will work with total dedication for
the benefit of other sentient beings.
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THREE PRINCIPAL ASPECTS OF THE PATH (Apendix)

APENDIX 1 : TSONGKHAPA’S ORIGINAL TEXT

The Homage

I pay homage to the foremost venerable lamas.

[The Promise to Compose]

I will explain, as well as I can,

The essence of all the teachings of the Conqueror,

The path praised by the Conqueror’s Children,

The entrance for the fortunate desiring liberation.

Exhorting the Disciples to Listen

Those who are not attached to the joys of cyclic existence

Strive to make meaning of this leisure and opportunity,

Rely on the path pleasing to the Conqueror;

Those fortunate ones, listen with a clear mind.

Need to Generate the Determination to Be Free

Without a pure determination to be free, there is no means to achieve peace
Due to fixation upon the pleasurable effects of the ocean of existence.
Embodied beings are thoroughly bound by craving for existence,
Therefore, in the beginning seek a determination to be free.
Contemplating how freedom and fortune are difficult to find

And that in life there is no time to waste, blocks the attraction to captivating
appearances of this life.

Repeatedly contemplating action’s infallible effects



And the sufferings of cyclic existence, blocks the captivating appearance of future
lives.

If you think repeatedly about the infallible law of actions and results

And the sufferings of cyclic existence,

You will be able to stop attachment to the next life.

The Measure of Having Generated a Determination to be Free

Having familiarized yourself in this way, if you do not generate admiration

For the prosperity of cyclic existence even for an instant,

And if you wish for liberation day and night,

At that time you have generated the determination to be free.

The Purpose of Generating the Mind of Enlightenment

If this determination to be free is not influenced by a pure mind of enlightenment
It will not become a cause for unsurpassable enlightenment, the perfect bliss.
Therefore, the intelligent should generate a mind of enlightenment.

The Means of Generating the Mind of Enlightenment

Carried away by the four torrential rivers

Bound by tight bonds of actions, difficult to undo,

Caught in the iron net of the conception of self

Thoroughly enveloped by the thick darkness of ignorance

Born into boundless cyclic existence,

And in their rebirths unceasingly tormented by the three sufferings:
Contemplating the state of mother sentient beings in such conditions, generate the
supreme mind.

Seeing the sufferings of the mother sentient beings

That are in such a situation we should generate the supreme mind.

The Need to Realize Emptiness

One who sees the infallible cause and effect

Of all phenomena in cyclic existence and beyond

And destroys all perceptions (of inherent existence)

Has entered the path which pleases the Buddha

Appearances are infallible dependent arisings;

Emptiness is free of assertions.

As long as these two understandings are seen as separate,

One has not yet realized the intent of the Buddha.

At the time when these two realizations are simultaneous and don’t have to
alternate,



From the mere sight of infallible dependent arising comes ascertainment
Which completely destroys all modes of grasping.

At that time, the analysis of the profound view is complete.

Also, the extreme of existence is eliminated by the appearances

And the extreme of nonexistence is eliminated by the emptiness

And if the mode of the arising of cause and effect from emptiness is known,
You will not be captivated by the view that grasps at extremes.

[Having Gained Definite Ascertainment, Advice on Pursuing the Practice]
Thus when you have realized the essentials

Of the three principal aspects of the path accordingly,

Seek solitude and generate the power of effort,

And quickly actualize your ultimate purpose, my son.

---000---

PHU LUC 2 : BAN DICH ANH NGU CUA LAMA ZOPA RINPOCHE

APENDIX 2 : LAMA ZOPA RINPOCHE’S TRANSLATION)

Expressing the Homage

I bow down to my perfect gurus.

The Promise to Compose

[1] The essential meaning of the Victorious Ones’ teachings,

The path praised by all the holy Victors and their Children,

The gateway of the fortunate ones desiring liberation -

This I shall try to explain as much as I can.

Persuading to Listen

[2] Those who are not attached to the pleasures of circling [samsara],

Who strive to make freedom and endowments meaningful,

Who entrust themselves to the path pleasing the Victorious Ones -

You fortunate ones: listen with a calm mind.

The Purpose of Generating Renunciation

[3] Without the complete intention definitely to be free from circling,

There is no way to pacify attachment seeking pleasurable effects in the ocean of
circling.

Also, by craving for cyclic existence, embodied beings are continuously bound.



Therefore, at the very beginning seek renunciation.

How to Generate Renunciation

[4] Freedom and endowments are difficult to find

And life has no time to spare.

By gaining familiarity with this,

Attraction to the appearances of this life is reversed.

By thinking over and over again

That actions and their effects are unbetraying,

And repeatedly contemplating the miseries of cyclic existence,
Attraction to the appearances of future lives is reversed.

The Definition of Having Generated Renunciation

[5] When, by having trained in that way,

There is no arising, even for a second,

Of attraction to the perfections of cyclic existence,

And all day and night the intention seeking liberation arises -
Then the thought of renunciation has been generated.

The Purpose of Generating the Mind of Enlightenment

[6] Even if renunciation has been developed,

If it 1s not possessed by the mind of enlightenment

It does not become the cause of the perfect bliss of unsurpassed enlightenment.
Therefore the wise generate the supreme mind of enlightenment.
How to Generate the Mind of Enlightenment

[7] Swept away by the current of the four powerful rivers,

Tied by the tight bonds of karma, so hard to undo,

Caught in the iron net of self-grasping,

Completely enveloped by the total darkness of ignorance,

[8] Endlessly reborn in cyclic existence,

Ceaselessly tormented by the three sufferings -

Thinking that all mothers are in such a condition,

Generate the supreme mind of enlightenment.

The Definition of Having Generated the Mind of Enlightenment
[8a] In short,

If like the mother whose cherished son has fallen into a pit of fire
And who experiences even one second of his suffering as an unbearable eternity,
Y our reflection on the suffering of all mother sentient beings
Has made it impossible for you to bear their suffering for even one second



And the wish seeking enlightenment for their sake arises without effort,
Then you have realized the supreme precious mind of enlightenment.

The Reason to Meditate on the Right View

[9] Without the wisdom realizing ultimate reality,

Even though you have generated renunciation and the mind of enlightenment
You cannot cut the root cause of circling.

Therefore, attempt the method to realize dependent arising.

Showing the Right View

[10] One who sees the cause and effect of all phenomena

Of both cyclic existence and the state beyond sorrow as forever unbetraying,
And for whom any object trusted in by the grasping mind has completely
disappeared,

Has at that time entered the path pleasing the Buddhas.

The Definition of Not Having Completed the Analysis of the Right View
[11] If the appearance of dependent relation,

Which is unbetraying, is accepted separately from emptiness,

And as long as they are seen as separate,

Then one has still not realized the Buddha’s intent.

The Definition of Having Completed the Analysis of Right View

[12] If [these two realizations] are happening simultaneously without alternation,
And from merely seeing dependent relation as completely unbetraying

The definite ascertainment comes that completely destroys

The way in which all objects are apprehended [as truly existent],

At that time the analysis of the ultimate view is complete.

The Particular Special Quality of the Prasangika View

[13] Furthermore, appearance eliminates the extreme of existence

And emptiness eliminates the extreme of non-existence.

If you realize how emptiness manifests in the manner of cause and effect
Then you are not captivated by wrong notions holding extreme views.
Having Gained Definite Ascertainment, Advice on Pursuing the Practice
[14] In this way you realize exactly

The vital points of the three principal aspects of the path.

Resort to seeking solitude, generate the power of effort,

And quickly accomplish your final goal, my child.
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