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Photo 20: The Buddhist layfollowers assemble outside the temple where monks
perform the Uposatha (FiBE, precept recital) ceremony.

Photo 21: A panorama of the Great Rite of Offering Food to the Hungry Ghosts (X FE& S
&) at a Buddhist laity’s house on the day of the Last Seventh Week (#+-L75H]).

Photo 22: Offering things and tablets of the deceased in a Great Rite of Offering Food to
the Hungry Ghosts (K Haffk i)

Photo 23: An outdoors activity of the Oanh Vii (children) members of the Gia Dinh Phat
Ta (B8R, Buddhbist Followers’ Family).

Photo 24: Members of the Vietnamese Gia Dinh Phat TG (14 7R EE, Buddbist Followers’
Family).

Photo 25: A Buddhist class for the Vietnamese Theravada Khmer monks in Tra Vinh

Province, Southern Vietnam.
Photo 26: The Vietnamese Buddhist tradition of fixing roses in the Ullammbana Festival

(ZB G, Filial Piety Festival).

Photo 27: An orphanage at a nun temple, Pic Son (f111), in Hue City.

Photo 28: The Buddha altars established solemnly and fragrantly for the Grear Rite of
Offering Food to the Hungry Ghosts (KIS ATS) at a laity’s house.

Photo 29: A special lunch offering rite performed by the Vietnamese monks and nuns

during three months of the summer retreat.



Photo 1: The Vietnamese Mahayana-styled Theravada Temple, Huyén Khong, in Hue
City.

Photo 2: The Vietnamese Theravada di€us (beginning practitioners).

Photo 3: A panorama of an offering rite to monks and nuns performed at the central
Tii Pam Temple (34&3F) in Hue City after the Invitation (pavirani, B %) ceremony has
been finished.

Photo 4: A panorama of the layfollowers reverently welcoming monks and nuns to
come to the hall for performing the offering rite.

Photo 5: A panorama of the Mahayana monks of Hue City performing the Invitation
(pavarani, Bl Z5) ceremony.

Photo 6: The VietnameseBuddhist diéus (beginning practitioners) at the Basic School
of Buddhist Studies of Hue City.

Photo 7: A Vietnamese Theravada monk and his temple in Hue City.

Photo 8: The nuns of the Vién Chiéu Cha’n Monastery ([E F&i#Fx) are practicing
meditation.

Photo 9: The Vietnamese Mahayana nuns.

Photo 10: Mahayana and Theravada monks and the layfollowers are practicing
meditation in the Main Hall of the Van Hanh Ch’an Monastery (81T Ft), Hochiminh
City.

Photo 11: The Mahayana nuns are performing the ceremony of entering the summer
retreat.

Photo 12: The Mahayana nuns are taking examination at a Buddhist school.

Photo 13: The Mahayana monks are performing the ceremony of entering the
summer retreat.

Photo 14: An offering rite to the Khat ST (Z =%, Mendicant) monks at the Tinh X4
Trung Tam (*.0:E %), Hochiminh City.

Photo 15: The Vietnamese Khit ST (Z 1, Mendicant) nuns at the Tinh X4 Ngoc
Phudng (E£75#5%), Hochiminh City.

Photo 16: Yellow robes for offering to monks and nuns on the Invitation (pavarana, B
Z) day.

Photo 17: The Buddha Jayanti Festival (f# &) in Hue City.

Photo 18: An offering rite to monks and nuns performed at a Vietnamese laity’s house
on the day of the Last Seventh Week (#--LFiH).

Photo 19: The Buddhist layfollowers are listening to the dhamma talks after having
received the Eight Commandments (atasilamadavima, J\EZER) to be a pabbajita (MK,
forth-goers) during one day and one night.
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Introduction

While reading the book “Contemporary Buddbism in Sri Lanka” (BHAZY
5 o 71 kE{L#, Sankibo Busshorin Publishing Co., Ltd., Tokyo, 1986) of my

respected supervisor, Professor Egaku Mayeda, I found that this is really an
interesting and precious work, whose orientation of study is quite new and
attractive about modes of practice and ways of living of the Sri Lanka Theravada
Buddhists. It is the words of “the age which considers that just only reading the holy
scriptures of Pali language and then coming to understand the Southern Buddbism bas
already been over” (p.4) right in his forewords that awakened me and made me
recognize that while studying the Buddhism of some country, one should not only
depend on its history, but should also rely on the forms of existence of that
Buddhism through the modes of practice, ways of living as well as activities of its
monks and nuns and layfollowers. Therefore, just studying the history of that
Buddhism through books, materials and Buddhist scriptures are not enough to
understand wholly the existence of the Buddhism of the country. After all, that is
only the study of the past.

Then the age of studying the present existence of Buddhism has come so that
one can understand clearly and correctly about the present forms of existence of
Buddhism in the countries which have never been introduced in the world like
Vietnam. Thanks to reading the above-mentioned book of my supervisor and to
his precious words, I have made up my mind to choose the title “Conzemporary
Buddbism in Vietnam—A Focus on the Hue Area” for my Ph.D. thesis. This is theme
of study that has never been seen in books of foreign languages nor even in
Vietnamese. It is with this persistent purpose that I have tried all my best to
complete my thesis in order to introduce the essences and values of Vietnamese
Buddhism to the world.

Based on the above title, my thesis includes six main chapters, that is,
Chapter One: Monks—Life and Activities, Chapter Two: Nuns—Life and Activities,
Chapter Three: Traditional Buddbist Rituals & Annual Festivals in Vietnam, Chapter
Four: Theravida Buddbism in Vietnam, Chapter Five: The Vietnamese Kbat Si Sect,
and Chapter Six: The Gia Dinb Phat Tu and Some Other Organizations of Buddhist
Layfollowers in Vietnam Buddbism.
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My theme is to focus mainly on the form of existence of Vietnam Buddhism
in Hue area, where is the central region of Vietnam, where the Gea Pens Pz 7
(B F R BE, Buddbist Followers’ Family)—an important organization of Buddhist
layfollowers of Vietnam Buddhism—was born, and where many traditions are
preserving in the daily life of the Hue people as well as the Buddhists. It is
inevitable that each region, North or South of Vietnam, has its own outstanding
cultural traditions and characteristics, but I think, through the Hue area, one can
understand the whole nation. That is why I have selected the Hue area as the
central region for my study of this thesis.

Before explaning the content of my thesis through chapters, I think, it is
necessary to give a glimpse of history of Vietnamese Buddhism.

Up to now, there have been no satisfactory answers to the question
concerning the period of introduction of Vietnameese Buddhism, but it is mostly
agreed that at least Buddhism was introduced into Fizo-zhou (M, present-day
Northern Vietnam) as early as the 1st century A.D. through the sea route by
Indian merchants. During early centuries of the Fizo-zbhou Buddhism, there

appeared some eminent monks such as Kang Senghui (F{% &, Khudng Téng Hoi in
Vietnamese), Mei-po (%-F, Mau Tt in Vietnamese), Kalasivi CGZHEZERE, Chi Cudng
Ludng Ti€p in Vietnamese), Mardjivika (B FEE 1, Ma La Ky Vuc in Vietnamese),
Dharmadeva GERETRE, Dat Ma Dé Ba in Vietnamese), etc.

Some centuries later, Buddhism became deeply rooted in the land of
Vietnam and some Ch’an Masters appeared to open the golden age of Vietnam

Buddhism through the dynasties such as Pinh (T, 968-980), Early L& (%2, 980-
1009), Ly (2%, 1010-1225) and Tran (B, 1225-1400), among which the last two

dynasties are considered as the most prosperous age of Vietnamese Buddhism. It is
in this period, three Vietnamese great Ch’an Sects, viz. Vinitaruci (LLRRE i),

V6 Ngon Thong (35 #) and Thao Dudng (3E) were born with many successive

generations, among which Vinitaruci (2-594) is considered to be the founder of the
Vietnamese Ch’an with the first and oldest Ch’an Sect in Vietnam under his

name. Later, these three main Ch’an Sects were united into one sect named Tric

_II-



Lam Yén Td (7 #%F) by the Tran King, Nhan Tong (I=5%, 1279-1293 in reign).
Through three above Ch’an Sects, a series of eminent learned and outstanding

Ch’an Masters appeared and played the role as National Masters to help the
nation such as Van Hanh (4T, ?-1025), Khudng Viét (Ei&, 933-1011), Thong

Bién ((#¥%, 2-1134), etc.

Then under the Nguy&n Dynasty (Jt#], 1802-1945), Buddhism began its
period of decline, although there were some revivals, but Buddhism was not as
strong and sovereign as in the Ly and Tran Dynasties. It was at that time there
arrived a lot of Chinese Ch’an Masters of the Lin-chi (B&{#%) and Cao-dong (&)

Sects from China to Vietnam to propagate their Ch’an teachings. That is why
nowadays most Vietnamese monks and nuns in the North belong to the Cao-dong
(&) Sect, and in the Middle and the South to the Lin-chi (E&¥) Sect, in which

the Hue area mostly belongs to the Vietnamese Lin-chi (E&i) Sect, the Liéu Quén

Lineage (T #ik). Through many ups-and-downs of the nation and the
Buddhism, the latter still plays the vital and important role as the cutural and
spiritual refuge and daily meal for the Vietnamese people as seen nowadays
through the existence of the ngdi chilas (&, temples) and the images of its monks
and nuns. And this thesis is also an effort to illustrate as much as possible the role
of contemporary Buddhism in Vietnam.

Through its title “Monks—Daily Life and Activities”, in the first chapter I will
introduce and discuss about the Vietnamese traditional course of practice to be a
bhikkbu which includes three main stages, viz. diéu (beginning practitioner),
samanera (W, a novice) and bbikkbu (JLIZ, an ordained monk), in which
nowadays how the ceremonies for ordaining precepts of every stage are solemnly
taken seriously and performed in Vietnamese temples, what Buddhist scriptures

are regulated to study and memorize for each stage. Some holy and important
ceremonies such as the Uposatha (fiBE, Precept Recital), Summer Retreat (vassa, %
J&) and Pavirapi (B 7, Invitation) are main points to focus on in this chapter
through the way of performing these ceremonies, in which the Summer Retreat is

the most important period of mind-cultivation for the Vietnamese monks and
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nuns during three long months. How it is performed in the Hue area as well as in
Hochiminh City and another places throughout Vietnam, how the Vietnamese
monks and nuns practice during these three months, what differences can be seen
through daily schedules applied in temples of monks with the special schedules for
the summer retreat applied in normal temples and in centers of summer retreat in
Hochiminh City, how the Vietnamese Buddhist layfollowers practice during this
period of time, etc. are interesting and living matters that I will clearly refer to in
this chapter.

Furthermore, in order to understand fully the daily life, the modes of
practice, the activities of the Vietnamese Mahayana monks after having finished
these three months of summer retreat, I also introduce one schedule of a temple in
Hue City and one of a Ch’an monastery in Southern Vietnam. Through these two
schedules we can realize that although most Mahayana monks belong to the Ch’an
school, mainly the Lin-chi Sect, they tend toward practicing the Pure Land in
combination with the Tantrism with the recitation of many secret dharanis and
mantras in two sessions of daily recitation—early morning and afternoon, and in
Buddhist rituals. Whilst the meditation practice is mainly taken seriously in the
summer retreat only. However, the case of monks living in Ch’an monasteries 1is
quite different. They practice meditation and make confession everyday. All these
matters show us the complexity of the traditional modes of practice of the
Vietnamese Mahayana monks, which will be discussed in this chapter.

Besides, how the monks are given Dhamma names and titles by their
masters, how the layfollowers are given Buddhist names, and today what the
regulations of the Vietnam Buddhist Sangha about the nomination for its monks
and nuns are, are interesting matters which it is necessary to introduce here.

Apart from the sangha of monks, there exists a sangha of Mahayana nuns,
which is my study in the Chapter Two. First of all, I refer to the biography of the
founder of the Vietnamese Mahayana nuns and then to the traditional course of

practice to be a bhikkbuni including four main stages, viz. female didu, samaneri (1%
I8, female novice), sikkhamani (RXEW, a young woman undergoing a
probationary course of training to become a nun) and bhikkbuni (YL 8, an ordained

nun), so that we can have an clear understanding and draw a living picture about
the strictness and difficulties to undergo the traditional practice to be come a nun
V-



in Vietnam today. How the Vietnamese Buddhist nuns keep following the Eight
Important Rules (attha garudbamme, J\BIE) through the asking for permission and
precepts in the Uposatha days, before entering upon the Summer Retreat, in the
Invitation and through the asking for re-ordination from the sangha of monks to
newly-ordained bhikkbunis, etc., are boiling points of argument referred to in this
chapter. _

Secondly, in order to have a real and living picture about the modes of
practice, the daily life and activities of the Vietnamese Mahayana nuns nowadays, I
will select to introduce one schedule applied in a nun temple in Hue City and one
schedule in a Ch’an nunnery in Southern Vietnam. Before making a comparision
with these two schedules, I refer simply to the two sessions of daily recitation in
the nun temples through the recitation of some concrete satras, mantras and
dbaranis. In addition, some special schedules applied for the summer retreat in the
nun temples, Ch’an nunneries and centers of summer retreat for nuns are also

mentioned here.
In Chapter Three my aim is to refer to some traditional rituals for monks

nuns and the layfollowers. Firstly, my goal is to present an outline of the way of
performing traditional rites for monks and nuns, in which particularly the Rite of
Invocation and Praise (FLIETE) is performed by the Vietnamese monks and nuns
twice a month at temples. Through that we can understand that how the spirit of
repaying the graces such as the grace of the nation, the grace of the master, the
grace of the parents, the grace of the donators, etc. is taken seriously in temples.
Secondly, I mention to the traditional Buddhist rites for the laity performed
mainly by monks through two kinds of Buddhist services, one for the dead and the
other for the living person. In the kind of Buddhist services for the dead, I present
entirely a set of the funeral rites from the Rite of Purifying the Coffin (FEiF%) to
the Rite of Enshrining the Tablet (2% 7) with their meaningful and multi-coloured
forms. Concerning these rites are after-funeral rites which must not be neglected
by the Vietnamese Buddhists to express their graceful affection to the deceased
person through the prayers in Buddhist way. Therefore, I also present some main

rites such as the Offering Rite on the First Week (¥1#i), the Offering Rite on the
Last Seventh Week (#+-£757%), the Great Rite of Food-Offering to the Hungry
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Ghosts (KIS RIE) etc.

Thirdly, apart from the Buddhist services for the dead, the Vietnamese
monks also perform the services for the living persons, represented through the
some rites such as the praying rite for the sick, the praying rite for the New Year,
the praying rite for enshrining the Buddha’s image or statue, etc., which I select
and introduce in this chapter.

Through the holy and essential rites, we can understand how the monks
perform them, what satras, dbaranis and the Buddhas’s names are recited, what
their contents are, how the faith and belief of the Buddhist followers are expressed
through these rites, how they relate to the Taoism and Confucianism are, and
their role in the daily spiritual life of the laity.

Fourthly, while performing these rites, the Vietnamese monks utilise some

kinds of ¢ (B%, a kind of special letters) and @z (%, a kind of reports), then some

points of argument such as what their contents are, and how their role is played in
these rites, are mainly interesting things that I will analyse in this chapter.

Fifthly, beside the Buddhist rites, I also mention some traditional Buddhist
festivals performed yearly at temples of monks and nuns, among which the most
magnificant and important are the Tet holiday, the Buddba Fayanti Festival (BhE

€) and the Ullambana Festival (ZW % &). Moreover, some other festivals

performed mainly in the North of Vietnam are interesting events which it is
necessary to refer to here. My aim is at drawing a entirely multi-coloured picture
about the Vietnamese festivals through the way of performing them, the belief and
the customs of the Vietnamese people in general and the Vietnamese Buddhist
laity in particular, and their important role in the cultural and spiritual life of the
people.

Along with the existence of the Mahayana Buddhism in Vietnam, the
Theravada Buddhism also spread its teachings and culture in this country. The
presence of this great school in the community of the Vietnam Buddhism is also
an important factor and necessity for the writer of this thesis to refer to in Chapter
Four. My purpose is to debate on the history of introduction of this school, which
some have insisted that the Theravada Buddhism was introduced into Vietnam in
about the 3rd century. That how the opinion can be proved through historical
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documents, what exactly the time of introduction of this school into Vietnam is,
then after having realized that the time of its introduction, how the Theravada
Buddhist Sangha was established in Southern Vietnam, and so on, are some of my
points of argument.

Next I present a living picture of the modes of practice, ways of living and
social activities of the Vietnamese Theravada Buddhist monks through their daily
schedules applied in temples of Hue City and Hochiminh City; then make a
comparision with the schedule applied in a Burmese temple. Through that we can
understand if the modes of practice of the Vietnamese Theravada Buddhists
belong to Burmese tradition or not. And through my field-work, that these modes
of practice do not only belong to the Burmese tradition, but some temples also
belong to the Thai tradition as well, make way for my conclusion. ,

In order to understand more clearly the matter, I think, it is necessary to
refer to the daily life of the Theravida monks through their course of practice
including three stages, diéu (beginning practitioner), sémanera (¥, a novice) and
bhikkbu (Yo &, an ordained monk). Through this information we can realize
difficulties, changes and preservance of precious traditions of the Theravada
Buddhists while existing in a country of ruling Mahayana Buddhism like Vietnam.
Moreover, the inter-relations between the Mahayana and Theravada in Vietnam,
the close combination and influence of the Mahayana in Theravada through the
first stage of probationary practice as a diéu which cannot be seen in other

Theravada countries, or the followance of the tradition of reciting the Pali satras,
are interesting points for my discussion in this thesis.

Besides, nowadays how the Theravada Buddhists perform the ceremony of
ordaining the Ten Precepts to their samaneras, or the Upasampadi (higher
ordination) ceremony to the bhikkhus, or how and when they perform the Uposatha
(Fi B, Precept Recital), Summer Retreat (vassa, %J&) and Pavarana (B 7, Invitation),
are really important points for my study and discussion of this chapter.

Finally I make mention of some traditional festivals and ceremonies
performed by the Vietnamese Theravada Buddhists. Thus through this
information I can draw a living picture of the existence of the Theravada
Buddhists in Vietnam, and can give the answer to the question why the Theravada
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Buddhist temples, monks and activities are not to be seen in Northern Vietnam.
In the Chapter Five I introduce Buddhist sect called the Khit S1 (5,

Mendicant) which was established recently in 1944 after the introduction of the
Theraviada Buddhism into Vietnam. Firstly I refer to the biography of the

founder, Minh Diing Quang (BEYt), of this sect, through it we can undertsand the

origin of the modes of practice and ways of living of its monks and nuns.
Furthermore, in order to understand clearly these matters and, in addition, the

ideology of this sect, my focus is mainly on the founder’s work, the Chon Ly (EH,

The Truth) and the Nghi Thifc Tung Niém (Rituals for Recital and Chanting) to
analyze the thoughts of the founder and scriptures utilised for recitation by the
sect’s monks and nuns. I have found out some remarkable characteristics through
these books.

The sect’s mixture between the two great Buddhist traditions, Theravada and
Mahayina, the Vietization and poetization of its scriptures, the characteristics of
its robes and its method of making robes and bowl, and its period of development,
are mainly interesting points of argument to which I refer in this chapter so that
they can shed light for my conclusion of why only in a short period of time from
its establishment up to now, the sect has gained some successful achievements in
founding so many temples and its number of monks and nuns has increased
greatly, and especially why this sect has developed its activities flourishingly in the
South of Vietnam, mainly in the West Region.

Besides, to understand at present how monks and nuns of this sect practice,
how they have adapted to the new environment, how their courses of practice to
be a bbikkbu and bhkkbuni are, what the different with the formerly regulated
schedule by their founder and the present schedules applied in temples of monks

and nuns, I select two schedules, one of the Tinh X4 Trung Tam (H7-0-#%)—the
Headquarters of monks— and the other of the Tinh Xa Ngoc Phudng (EFHH

4)—the central place for nuns—to discuss in this chapter.

Then apart from the 250 precepts for a bhikkbu and 348 precepts for a
bhikkbuni, monks and nuns of this sect ought to follow another 114 regulations as
precepts. They are so essential and helpful for the forth-goers (pabbajitas) that 1
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think it is necessary to discuss them here.
In the final chapter I focus on the activities, modes of practice of the
Vietnamese Buddhist layfollowers through some organizations and groups as seen

mainly in the Hue area, typically the Gea it Phaz 72 (Bh T 5B, Buddbist
Followers’ Family), the Pao Trang Bat 2uan Teac J\FATT 185, Eight Commandment
Organization), the Dae Trang Phaf Hoa (=#EE Y, Lotus Flower Organization), the
Dao Tnang Ding Nezm (F/218 %5, Mutual Nembutsu Organization) and the e 7z
Vicen (F835G, Charitable Association).

First of all, I present a discussion on the period of establishment of the gz
Dink Phat T (BT RKE, Buddhist Followers’ Family) through its former
organizations such as the Doaw Ding A Phze 72 (ELBETF B, Buddbist Children
Commission), the Poaw Thank Neen Phit FHoc Pie Dyc (FEHLEETHE,
Commission d’Etudes Bouddhiques Et De Perfectionnement Moral), etc. Through that
we can understand how these organizations have changed their purpose,
orientation of activities, their rules, their program of teaching and traning
Buddhist doctrine to their members through every historical stage, how the need
to have a Buddhist organization to train the Buddhist youngsters in place of the

sanigha to propagate the Buddhist teachings to the people as widely and effectively
as possible.

Then at present that how the Gea Diné Phge 74 exists under its modes of

practice, how its members make contribution to the social activities, to the
properity of the Vietnam Buddhist Sangha, what its role plays in the community
of Vietnam and the nation, are main and necessary points of argument which I
mention to through its present program of Buddhist teachings and courses of
training for its members.

Next I refer to some organizations of the Vietnamese Buddhist layfollowers
as mentioned above. Some matters such as how their purpose and modes of
practice are, the content of practice, the importance of their existence in the
spiritual life of the laity are also interesting discussions which I try to to illustrate

an all-embracing living picture about the necessary existence of the Gea Pt Phze
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Chapter 1
Monks—Life and Activities

Up to now, the study on modes of practice as well as the way of living of
Vietnamese monks and nuns cannot be seen in Buddhist books writen in both
Vietnamese and other foreign languages. In order to understand the reality as well
as the existence of Buddhism in one country, I think, one should not depend only
on its Buddhist history, but on other factors such as the modes of practice and
ways of living of its monks and nuns. In this chapter, I like to introduce and focus
on these matters of the Vietnamese monks at present as seen mainly in Hue City.

My aim is to refer to every aspect of their traditional practice which is still
preserved up to now in this region through the course of practice to be a bhikkhu,
the daily schedules as seen in monks temples of Hue City, and in addition, in the
Ch’an monasteries in Southern Vietnam, some important ceremonies such as the
Uposatha (1 V&, precept recital), the Pavarana (B 7, invitation), the summer retreat
or the Upasampadi (5B, bigher ordination).

A. Course of pratice to be a bbikkbu
I. Meaning of pabbajja

Before referring to the course of practice to be a bhikkhu, I like to give some
explanations and meanings of the word pabbaja. Pabbajja (M RK), pravrajyi in
Sanskrit, being a mode of mind practice in Buddhism, means renunciation from
the worldly life to go forth into a holy life. For man it plays a very important role
as a big change in his life and as a starting point to enter into the saintdom.
Pabbajja has three meanings:

- Leaving the worldy home (Hi#4#5%): renunciation from worldly life such
as doing business, living with wife and family, etc.
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- Leaving the affliction (kilesa, JEH) home (HHETEZR).

- Leaving the home of Three Realms (i =5 %): renunciation from the home
of Three Realms, that is to say, desire-world (kamadhatu, KA, form-world
(riapadbatu, F.5%) and formless world (aripadhatu, 5RO

Furthermore, two kinds of pabbajita (1283, one who goes out from home and
undertakes the holy life or a forth-goer) are named as one who physically leaves
home (& %) and one who does so in spirit and conduct (‘L:Hi%). Then from
this meaning, there are further four divisions of pabbajitas (A 5RE, forth-goers):

- One who physically leaves home, but in spirit remains with wife and family.
- One who physically remains at home but whose spirit goes forth.
- One who leaves home, both body and spirit.

- One who, body and spirit, refuses to leaves home.”

The case I refer here is one belongs to the third division, that is, one who really
leaves his worldly home with his or her body and mind and goes forth into the
saintly life. ’

It is believed in Vietnam that if in a family has someone who became a pabbajita
(H %K &, forth-goer), then all members of the family as well as his or her relatives
will enjoy and receive the uncountable merit (puiiiia, IIf&) done by him, by which
even the dead will also be reborn in the Pure Land (i§ L) or the Realm of Highest
Foy (Sukbavati, 18%%) of the Amitabba Buddha. Among all meritorious deeds,
pabbajja (R, forth-going) is considered as the best one which is illustrated in
poems:

One man does the meritorious deed, thousand men enjoy it.

One tree is in blossom, ten thousand trees smell its odour.”

In Vietnam, there are three steps of practice: diéu (newcomer or beginning
practitioner), samanera (%5, novice) and bhikkbu (It K, an almsman or ordained
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monk) or semana (¥, a recluse). Every step has its particular significance and
importance. To advance to the bhikkhuship, one must experience these following
difficult steps.

II. First step—pabbajji celebration for diéu
1. Importance of practice as a diéu

It is said that the Vietnamese diéu is a different way of pronuncing of the word
dao (i), or tao in Chinese and do or michi in Japanese, which means way or path in
English. Sometimes he is called chd tiéu (a small one). It means that he is too
“small” and young in his age as well as his miind-cultivation. A di¢u is considered
as one who begins going forth into the holy path of mind practice. the former is
more popular than the latter. These ways of calling are popularized in Hue City as
well as in Southern Vietnam, but in the North is little different, that is to say, the
beginning pratitioner is often called as st/ bic. Here I utilise the way of calling as
applied in Hue City as well as in Southern Vietnam.

A diéu is considered as one who begins going forth into the holy path of mind-
cultivation. Therefore, in Vietnam, the period of praticing diéu is taken seriously,
because this is the first important step for him to be able to advance towards
higher ones.

Anyone who vows to go out from home and undertakes the holy life through
the permission of his parents and the acceptance of the temple’s abbot, regardless
of any age, he will be accepted to reside at temple. Finally he he must experience a
period of trial in at least 1 or 3 months, living in the temple with the form of a
layman (upisaka). During that time, he will be permitted to wear monk’s clothes
or can keep up his worldly clothes.

2. The pabbajja celebration for diéu

After that time, if the abbot see that his qualification is enough to become a
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pabbajita (R E, forth-goer), he will celebrate a pabbjja (K%, forth-going)
ceremony in good lunar days such as either ceremonial days of Bodhisattvas and
Buddhas® or Uposatha (AiBE, observance) days.” Because normally one believes that
the more important thing when one wants to do, the more seriouly one often
takes. The good day will be regarded as having great influence to his period of
pratice. The family and relatives of the digu and some Buddhist followers of the
temple always take part in the ceremony with all their hearts wishing him all the
best. '

In the case of having not received the Three Refuges (ti-sarapa, =5i) and Five
Precepts (paiica-sila, FLAY) yet, he will be ordained and then shaved his head not
completely but always a part of hair left ahead. The reason is that after becoming a
pabbajjz a long or short time, he may return to the worldly life; then a part of hair
to be left is considered as an a chance for those who do that. Besides, a newcomer,
who firstly enters the holy life, remains affliction (kilesa, J1&) and craving (tanha,

#85%), which are symbol of left hair. However, if the pabbajita is aged, he will be
shaved completely. The mode is also applied for both Theravada and Mendicant

diéu, male and female. It can be seen in China, Taiwan, Hong Kong; and the
mode applied in Vietnam nowadays, I think, has Chinese influence.

From this day on he is called diéu plus his worldly name. For example, diéu
Tam, diéu Thanh, etc. Although he had aready his dhamma name after the pabbaji
ceremony, but it is not utilised popularly during this probationary period of
practice as a diéu.

3. After the celebration

After the pabbajji celebration has been performed, he openly became a pabbajita
(KR 3, forth-goer). He must experience one or two years or more to practise as a

diéu. This is a regulated rule in Vietnamese temples. He must observe all
regulated rules and discipline of the temple, always obey senior monks, should be
not slothful but often strenuous (padbana, ¥&8)) in reciting sutras, doing works,
studying and memorizing sutras regulated for a diéu, etc.
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Based on the main purpose as seen in Vietnamese temples as “studying the
disciplines before studying the scriptures”, he will be instructed to study and memorize
the P’i-ni-jih-sung-ch’ieh-yao (B2J H FAYIE, Essential Daily-Use Vinaya) and then
the Ch’an-mén-jib-sung (W9 H &, Temple’s Daily Recitation). The reason of
stdying the disciplines first through the P’i-ni-jih-sung-ch’ieh-yao (B HHRIE,
Essential Daily-Use Vinaya) aims at helping the beginning practitioners to
understand the regulations as well as the ways of living in the temple, and by that
way they can become acquainted to the modes of practice of the pabbajita (HZE,
forth-goer) through the path of Morality (sila, ), Concentration (samadhi, 7€) and
Wisdom (paiiiid, ). Moreover, on the condition of following strictly the regulated
precepts, there arises the concentration of one’s mind; and on the basic of
concentration, the wisdom develops.

Apart from one’s own power (H7J), the practitioner should depend on the
others’ power (f877), which are believed to be blessed by the Buddhas, the
Bodhisattas, the Dhamma Guardians, and so on. Thus the diéu, beside studying
the disciplines, must also study and learn by heart the Ch’an-mén-jib-sung (W& 9 5
&, Temple’s Daily Recitation), so that he can participate daily sessions of recitation
of the temple on the one hand; and thanks to the strenuous recital of satras
through daily sessions, viz. early morning, noon, and afternoon or night, he can be
blessed by the others’ power (fi1/7) of the Buddhas, etc. on the other hand. By his
own power (H 77), he can purify his body and mind to advance higher steps in his
period of practice.

After one or two years or more, when the head priest see that he is qualified to
be a s@manera (novice), he will check whether the diéu did memorize all the above
scripture or not, if the latter did, the former will choose a good day to ordain him
to become a samanera.

II. Second step—celebration for samanera (i)

1. Celebration for szmanera
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Whilst being a diéu, he is not a member of the sangha yet, but after becoming a
samanera, he will become an official member of the sangha and enjoy rights
offered by the Order. Then to be ordained as a s@mapera is also an important step
in his mind practice. The celebration for sZmanera is often celebrated at the same
time when having an upasampada (%E:, higher ordination) ceremony held.
Normally the former is performed first and next is the latter. Sometimes the
former is celebrated in the form of inner temple (577 30), that is, only between
the master and students. Of course, in this case, the number of superior monks
must be at least five.

Based on the Rite of Ordaining Ten Precepts to Samanera (P T BEE)
recorded in the Learning Book of Widely Ordaining Precepts LA RE 2 &), pp. 15-
18, before receiving holy precepts, receiver must first confess and reveal all his
past acts to the Triple Gem with the following verse:

Formerly I had made bad acts,

All because of greed, hatred and illusion of old times,

And also because of my body, language and mind,

I now reveal and confess them all.

I pay worship to Akasgarbba Bodbisatva. (3 times)

GREFrEE L, HhEAANTR, RERERLIE, —URSEEE, HikE
ZERAETE)

Then he will be guided to vow as:

I vow to save boundless sentient beings,

I vow to cut off endless afflictions (kilesa, FE1)

I vow to study uncountable doctrines

I vow to attain the unsurpassed Buddbahood.

1 pay worship to Samantabhadra Bodbisatva. (3 times)

CRAMESEEE., EISMEZTHET, R ER e, il R ER. Mk
LB ERETE)



Next, he is transmitted a s@manera robe and filtering bag or cloth (7K %)
which while receiving, he should recite each following gathas:

How great is the enlightened clothes,

The formless (animitta, $EHE) robe of merit field (puitiiakkbetta, 15 H)

I wear and keep it as following precepts

To widely save all deluded beings.

I pay worship to Kasaya Boddhisatva

KRB, MARTRELR, ZEAAT, BEAERETER, M HEARANE E)

How good is the filtering bag,

Thing for protecting living beings and practising compassion,
Which 1 bring along while going out and in,

In comfort with the Bodbisatva way.

(GEBRWKTE, HWETRE. MAEWA. FEEEE, MR EIRE e )

Next the s@manera is ordained Ten Precepts or rules of training as recorded in
the Mahavagga 1, 56 as following: ‘

a. Restraint from onslaught on creatures (panatipati veramant, FEEERL).

b. Restraint from taking what is not given (adinnadana veraman, M ).

c. Restraint from unchastity (abrabmacariyi veramani, TNEFK).

d. Restrain from lying (musaviadi veramani, TN RHFR).

e. Restraint from the occasion of sloth (induced by) fermented liquor, spirits
and strong drink (sur@merayamajjapamadatthana veramani, NEKIE).

f. Restraint from eating at wrong time (vikalabhojana veramant, RNIEREETL).

g. Restraint from seeing shows of dancing, singing and music (naccagi-
tavaditavisitkadassana veramani, 7K BB B AL BLIERL).

h. Restraint from the occasion of using garlands, scents, unguents and
wearing finery (mzilzigandbavilepanadbdmnamandanavz’bbzimna;pbzind
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veramani, TE & EE REEHH).

i. Restraint from using high beds, large beds (uccasayanamabiasayani veraman,
AL B R IRFR).

k. Restraint from accepting gold and silver (jatariparajatapatiggahana

veramani, AR &SR E W)

Finally, after he is instructed to pay worship to the Triple Gem in ten
directions, the Sakyamuni Buddha, Zcariyas, ordaining upajjhayas and the sangha of
revered monks each three times, the celebration is ended.

In all, some main points in this ceremony can be listed as following:

- Precept-receivers gathering and paying worship to the Triple Gem.

- Confessing former offences.

- Asking superior monks for ordaining precepts.

- Paying worship to the Four Graces (l4/&).

- Receiving Ten Precepts. '

- Receiving the filtering bag.

- Paying worship to the Triple Gern and superior monks of the ceremony.

2. After the celebration

After being ordained, the s@manera will be offered some necessary things like
pens, notebooks, towel and cloths to sew clothes by his relatives and other
layfollowers. In order to help him to understand and practice rightly ordained Ten
Precepts (Siksapada, +7), the abbot will instruct him to study and memorize the
Sha-mi-lii-i-yao-liao (19 WEEHEENE, A Summary of Precepts and Mode of Movements
of the Samanera), and some scriptures such as the P’i-nijib-sung-ch’ieh-yao (BJEH
FAYI %, Essential Daily-Use Vinaya), the I-shan-ching-ts'¢ GBILER, Awaking
Advices of Ch’an Master Wéi-shan), etc.

When the s@manera is considered as having met enough regulated criteria and
as showing his determinative wish to be a bhikkhu, he will be sent to an
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Upasampadi (higher ordination) ceremony to attend an exam before being
ordained the bhikkhuship. The criteria are: being full twenty years of age, really a
and fully memorizing regulated scriptures, having experiencing a period of
practice at least 2 or 3 years, performing all the good behaviours and modes of
moral conduct (iriyapatha, BEH) from speaking, walking, standing, sitting to
lying. The criterion of being a full of twenty years of age is considered as more
important than the others.

However, although he may meet some of the above criterion, but lack of the
other criteria, he cannot be selected to participate in the Upasampadi ceremony.
There are also some cases of those who cannot manage to pass the exam, and thus
miss the chance. The higher the step is, the more strictly the rules are.

At the beginning of the Later Chapter of the Gate of Iriyapatha (T RREUE) of
Briefly Main Vinaya of Samanera (1Y B E ) written by a Chinese samana
named Zhi-héng (B 7) of the Yiin-qi temple (E#F), we can understand why to
be a bhikkhu so difficult is.

“The Buddha regulated that when a samanera is full twenty years of age and has bis will
t0 be ordained the upasampada (bigher ordination), if being questioned and not able to
answer fully things concerning samanera, then he may not be ordained the upasampada. It
should be said that you are a simanera but you do not understand what to do as a
samanera, then to be a samana, which is important and more difficult, how can you do
with that 2 You may go and memorize completely, should listen and understand all, then
you can receive the upasampada. Now if I ordain you the upasampadi, then one will think

that becoming a samana and practicing the Buddhist way are quite easy.”®

(R, WEAER T, AT EEMER. M, TREHDEEE. NERAL
Wo EE. EWEDHE, AN, PRI, MAXRE, HAH
. TIESERR. SEHERMR. ASBBERHT. WHSHIE )

After the ordination the newly-ordained s@manera receives a new dhamma title
(:%8) beside his former dhamma name (#%4) from his own master through
which he will utilise during his lifetime as a pabbajita. Then from this day on, he is
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called chii (literally meaning uncle in English, but in this case it is a title of higher
reverence in monastic life) plus his dhamma title. For example, chii Tam Hiéu, chii
Quéng Hoa. Therefore, when hearing the title diéu or chi, we can distinguish
easily whether he is the newcomer or samanera. And as a matter of fact, his
worldly name is not called any more because he has received the holy precepts of
the pabbajita (NFKE, forth-goer).

Furthermore, his new dhamma title will also be utilised in the Upasampada
ceremony when being asked. Then up to this period he has received two religious
names: dhamma name and dhamma title.

IV. Third step—upasampadi ceremony (% £ 3\)

In Buddhism, both Theravada and Mahayana, the Upasampada (higher
ordination) ceremony is taken extremely serious and performed so stricly that no
mistake is forgiven. Because the sangha is a collective community which consists
of strenuous trainers of their mind and body, then if someone, who is slothful in
training and practice, he will become a destroyer of the sangha. Moreover, he who
" did become a bhikkhu, will enjoy special favour from the government such as
exempting from taxation, not to join the army” or not to be paid travelling
expenses when taking bus or train, etc. Furthermore, As for the s@manera, to
receive higher ordination is his ultimate goal and highest wish at which he always
aims.

1. Preparation

Then because of such an importance, before being ordained the Upasampada,
the s@maneras will be judged as carefully and thoroughly as possible. Indispensable
conditions to become a bhikkbu are recorded in the Mahavagga® as followings:

(1) Not having diseases like: leprosy, boils, eczema, consumption, epilepsy
(santi te evariipi abada kuttham gando kildso soso apamaro).
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(2) A human being (#zanusso ’si), not an animal (tiracchanagata, EE).

(3) A man (puriso ’si), not a hermaphrodite (ubhatovyasijanaka).

(4) A freeman (bbujisso ’si).

(5) Without debt (anano ’si).

(6) Not being in the royal service (na ’si rajabhato).

(7) Not a criminal of Five Inversion Sins (fL3¥JE) as a matricide (matu-
ghataka, 3 FF#), a parricide (pitughataka, % L&), a murderer of a
perfected one (arabantaghitaka, F% B §& L2, a schismatic (sangha-
bhedaka, BEF1E1E4#) and a shedder of (a Truth-finder) blood (Johi-
ruppadaka, 1 [Fh5] 1),

(9) Being full twenty years of age (paripunnavisativasso ’si).

(10) Having complete as to bowl and robes (paripunnan te pattacrvaram) and
the others.”

If whoever allows ordination in violation of these above cases, he commits the
offence of wrong-doing (@patti dukkata, 223 #JE). In addition, apart from these
above conditions, before performing the Upasampadi ceremony, the sangha must
first prepare fully the following things:

a. Inviting a group of ten superior monks:

- One Most Venerable (upajjbiya, ¥11%), who is called in Vietnamese the Dan
Dau Hoa Thugng (A %), the head upajjbiya of the upasampada
ceremony.

- One kammicariya (FBEERT), member of judgement.

- One anussana-acariya ($% ), judgement officer who is responsible to
question and examine those who are to be ordained.

- And seven other superior witness monks (57E) who play role as important
eye-witnesses of the ceremony.
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The group is often called Three Master and Seven Eye-witnesses (=Hii-G7E). The
number ten or more then ten is a regulated number as seen in the Mahavagga I,

31, 2 through the Buddha’s teaching:

“Monks, you should not ordain through a group of less than ten (monks). Whoever should
(s0) ordain, there is an offence of wrong-doing. I allow you, monks, to ordain through a

group of ten or more than ten (monks).”"”

Besides, the sangha also appoints two other superior monks who is responsible
to guide and instruct those who are to be ordained (5 |7&F).
As the conditions of becoming a upajjbaya are recorded in the Maba-kbhandhaka

(RBERE) as following:

- One who has 10 years’ standing or more than that (dasavassa vi ative-
kadasavassa).

- One who can make his disciple stop doing faults.

- One who follows the discipline strictly and firmly.

- One who thoroughly understands the Patimokkha (BfEFRA ).

- One who can save his disciple from criminal.

- One who has great knowledge (babussutaka, %) and some other

conditions.®?

b. Performing the sima-kamma:

Simi-kamma (55 F$5E) is act of regulating a boundary or limit (sizd, #57%)
where unrelated persons or those who are not ordained are prohibited to enter.
Stmi is considered as holy place or purified land for monks to perform important
ceremonies such as the Uposatha (4 B, precept recital), summer retreat (vassa, %
J&), pavarani (B 7, a ceremony at the termination of the vassa often called
invitation), ect. The Upasampadi ceremony must also be held inside the regulated
sima and if being held outside the sim3, it is considered to be invalid.
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2. Organizing exam

As seen in Vietnam nowadays, before attending the Upasampadi, one who seeks
ordination must fill out necessary forms: an application for being ordained, a
certification of s@manera, an introduction from one’s own master, and a record of
personal background. Those who cannot manage to get these are not to accepted
to attend the ceremony. Otherwise, if he has fulfilled all regulated conditions,
firstly, he ought to participate the exam especially held by the Organization Board
of the Upasampadi Ceremony.

Normally, in Vietnam the Upasampadi ceremony is held during three days or
more at a great and famous temple of the region. All those who are qualified to be
ordained must assemble at the temple during that time. No one are permitted to
go outside the regulated sizza. They will be instructed to confess so that they can
purify their bodies and minds to receive the holy bhikkhuship.

The first day is the day of taking exam, both oral and writing, whose themes are
related to Buddhist teachings, the Ten Precepts for Samanera (1Y 17%), and some
scriptures such as P’i-ni-jib-sung-ch’ieh-yao (F2J& B FIY) %, Essential Daily-Use
Vinaya), the I-shan-ching-ts’é (BIIER, Awaking Advices of Ch’an Master Wéi-
shan), etc. If someone fails the exam, he cannot be permitted to be ordained and as
a matter of fact, he must leave the siza right at this first step. In reality, such a
case had occurred. '

3. The Upasampadi ceremony

Those who passed the exam are considered as being qualified to receive the
Upasampadi precepts.

In combination with the Upasampadi ceremony for monks and nuns, the
sangha also ordains the Eight Commandments (atasilamadavima, JNEERY) for
Buddhist laities as well. About this celebration, I woulk like to discuss in Chapter
VI: The Gia Dinh Phat Tt and Some Other Organizations of Buddbist Layfollowers in
Vietnam Buddhbism.
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Based on the Rite of Higher Ordination recorded in the Learning Book of Widely
Ordaining Precepts (AT R EEZE), pp. 24-34, the ceremony is performed with
following steps:

a. Inviting the Superior Most Venerable (upajjbaya, YEEEM %) and kammicariya
(FBEEAT) and the instructor (enussana-dcariya, EBAZE):

After gathering all precept receivers who are guided to invite superior monks,
the guidance monk (5 | 75Hili) says:

“Buddbists, now I will instruct you to invite the head upajihaya (Y1), you should follow
all my words.” (b FIRSHBALASFENH .. A S & HHE)
“Reverend, would you be one-minded to listen to me. I am so-and-so who now invite you to
be the upajjbiaya (either kammacariya or instructor). Would you please for my sake be my
upajibiya (either kammacariya ov instructor) whom upon I vely, I will be ordained higher
ordination. Be compassion with me. (3 times)” (KIE— U, FEEH S ERERA =
[FREENG, HUSAR] | BEAESIRIEMM REM, BiZim] | RICKERZR
T, RERKI )

The invited monk replies:

“Oh, good ! You should be purified and not indolent (pamatta, J5&).” (7 TR IS/
)

b. Asking the precept-receivers indispensable conditions:

Next the precept receivers are guided to answer indispensable conditions or
things (see above part) one of which the receiver committed, he cannot be
ordained to be a bhikkhu.

c. Natticatuttha kamma (E1VUF5E):
"This is a formal act, always utilised in Buddhist rites such as Uposatha (precept

recital), Upasampadi (higher ordination), Pavarapa (invitation), etc., consists of a
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motion and a resolution put three. The dcariya on behalf of all precept-receivers
tell to the sangha:

“Would you please, reverend sirs, listen to me. This so-and-so, who relied on the Upajibaya
such-and-such to ask for higher ordination, now relies on the sangha to beg for higher
ordination. I (name) am his Upajjbiya and myself judge (bim) purity without the
commitment of indispensable conditions, full of twenty of age, three robes and bowl. Now
time has come and would you please listen and ordain this so-and-so higher ordination. I
such-and-such who is the Upajjbaya tell such and such. Do you agree 2”

CkfEfmEe, e [EE] fERE [EF] RZEEM. It ER] SRRECR
BREA. [P SN (EF] B3P EHER. ST, =RK$H &
WEF ., RO, 4R [(BF] BER. [EF] BRsame, /FEK
Z:o )

After the Eye-witness replies “yes” (%), the receivers bow down their heads,
then the guider says:

“Would you please, reverend sirs, listen to me. This so-and-so, who relied on the Upajjhiya
such-and-such to ask for higher ordination, now relies on the sangha to beg for higher
ordination. I such-and-such am bis Upajjbaya and myself judge (him) purity without the
commitment of indispensable conditions, full of rwenty of age, three robes and bowl. Now
would you, the sangha, please ordain this so-and-so higher ordination who relied on me
such-and-such to be the Upajjbaya. The Theras who recognize monks so-and-so to ordain
bigher ordination, please be silent. And those who do not recognize monks so-and-so to
ordain higher ordination, would you please let me know this first formal act o be agreed or
not 27 '

CkffgmE, e [EF] e EFE] RZEEM, I [EF] SHEREES
BEA. [£F] HSUESEERS. £, SRk, B4R KT
B, [EF] Bf#, #EREEAMEA [(XF] ZARK. [XEF] B
. BR, #EAEE, SHUEDERER. )

m

N
/|

Ik
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If the Eye-witness replies “yes” (8%), the first formal act is considered as
successful and this act is performed three times of which at the end a sound of bell
is rung and the precept-receivers again bow down their heads.

d. Expounding the Four Grave Transgressions (cattaro parajika dbamma, o FE R
#): sex intercourse (methuna, 1), stealing (adinniadina, %), onslaught on human
lives (manussa-viggaha, B \4%) and lying (musivada, ZiE).0?

Then after having expounded the Four Grave Transgressions, the Head Upajjhaya

says that:

“You, the precept receivers, for your sake, I have already expounded the Four Grave
Transgressions, after having being ordained, you should follow your upajjhaya of vinaya to
study the left precepts. Now because it takes much time to expound all 250 precepts of

95(13)

bhikkbu, I only expounded the Four Grave Transgressions.

e. Ordaining the Four Reliance Things (cattaro nissayd, T44K{X): reliance on
coarse robes (K# 7 7X), reliance on going for alms (IR ‘Z &), reliance on sitting
under tree (1A T 4£) and reliance on rotten medicines (KB HZE).

f. Expounding the Four Things of A Samana That Should Be Done Y P fE P I
{E): should not scold against when being scolded by the others (M EAER ),
should not be angrered by the others when being angered against (B FE R AE),
should not play back when being played by the others (TR A L ), and
should not react when being hit by the other (fB¥T/RNHE&AT).

g. Renouncing the samanera robe: before putting on the bhikkhu’s robes, the
samanera must perform the rite of getting rid of his robe by putting it off, folding
it, kneeling down and saying that:

“Would you please, Reverend Sir, one-mindedly listen to me. I, bhikkbu named so-and-so,

who formerly wore this robe, now would like to renounce it.”
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After saying like that once and having the permission of the Kammacariya B
B B %2 ), he is allowed to get rid of the robe and ready to receive new three

ones.

h. Passing three robes: Five-Piece Robe (antarvisa, FAESK or ZREH), Seven-Piece
Robe or Upper Robe (uttarasanga, ¥% FE18 or £4K) and Twenty-Five-Piece Robe or

Great Robe (sanghari, 1%L or K2K). While reciving each robe, the receivers
recite following gathas:

_ For the Five-Piece Robe (antarvasa, TLAEHK or ZIEE):
“How good is the enlightened clothes, the unsurpassed robe or merit field, which now 1
receive and put on, I vow not to leave it in this life to other life.” (ERREAR, & 13
HZe, FATEMS., A, MARMREET)

- For the Seven-Piece Robe (uttarisanga, 8% FEME or LX)
“How good is the enlightened clothes, the unsurpassed robe or merit field, which now 1
receive and put on, 1 vow to wear it in this life to other life.” (EMHAR, M LEH
%, BATERSZ, WHEEH, MR B EET)

- For the Twenty-Five-Piece Robe (sanghati, FaMZ or KZK):
“How good is the enlightened clothes, the unsurpassed robe or merit field, which now 1
receive and put on, I vow to widely save all deluded beings.” (BB I 1R H
K, HETHER, BREEFERX, )

h. Passing sitting mat (nisidana, 28, bowl (patta, #K), monk’s staff (kbakkbara,
4857) and filtering bag (7K %%): the same with the acceptance of Three Robes, while
receiving the each thing, each gatha is also recited:

- For the sitting mat (nisidana, 22 E.):
“The sitting mat, also called nisidana, is to nourish the bodhi mind. When being spread, it
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makes me come to the boly land, and follow the Tathagata’s mission.” (FLEJERTHE ., &
FOHE, BRBEM, TR A, WIE B IET)

- For the bowl (patta, £K):
“How good is the patta, the Tathagata’s vessel which corresponds with one’s need. I receive

and bring along to supply for my body and nourish my wisdom’s life.” (EEHZ . MK
FERES, EHLEY. RESEM, WMNARERS H RY- 2 0E)

- For the monk’s staff (kbakkhara, $53X):

“How great is the kbakkbara, the root of wisdom and merit, which I receive and take in
bands and make me come to the other bank of freedom (prajia).” (REXELEFE, BATY)
A, WRETI SR, OISR, WIREEIREIE IR IEaR R AR A R ek
ZEIE)

- For the filtering bag (187K %):
“How good is the filtering bag,
Thing for protecting living beings and practising compassion,
Which I bring along while going out and in,
In comfort with the Bodhisatva way.”

GESRIEKTE, BRATRE, WMAKTH, HEHEEE, MRk REE e YET)

Then after listening to the precious advice of the superior monk, head of the
ceremony, the newly-ordained bbikkhus are guided by the guiding master to pay
worship to following titles, each 3 times:

- The Triple Gems in ten directions (77 # £ =),

- The Sakyamuni Buddha (AR fEI e ),

_ The Mahabodhisatvas in ten directions (17756 KE 1),

- The Upajjhaya by whom the receivers attain bhikkhuship (SR ),
- The Kammacariya (& I Z2A),

- The Anussana-acariya (F0i% [ 1 22H0),
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- The Eye-witness-acariya (BT B 2R AT,
- The Sangha of Reverends of the ceremony (FIERAEAS).

Thus ended is the ceremony of higher ordination (upasampada).
4. Offering rite

After being ordained, the new bhikkhus are often guided to perform an offering
rite. They will be put incense powder into three small holes on their heads and
then be burnt until the powder perishs. During that time, surrounding bhikkbus
recite the Prajiidaparamita-sitra (%35 (58, Heart Siitra) in loud voices to help the
newly-ordained bbikkhus to concentrate their minds and prevent from the hotness
and suffering caused by burning incense powder.

It is said that the number three, i.e. three holes, symbolizes the Triple Gem, i.e.
the Buddha, the Dhamma and Sangha. Thus this mode of offering is the
representation of the holy offering to the Triple Gem a part of their body, in
which the most important and sacred part is the head. Therefore, looking at the
head of some monks and nuns, one can recognize that he or she is a bhikkbu or
bhikkhuni or not if he or she has three holes remained above his or her head.

However, some cases are different because although he has received the
offering rite with three holes, but time has passed and some holes or all the three
holes disappear. This rite is still preserved in Hue City up to now, but I am not
sure with the case of the North or the South of Vietnam.

5. After the higher ordination

After the ceremony, the newly-ordained bhikkhbus will be offered a set of things
which bhikkbus use daily such as pens, cloth to sew clothes and robes, some
Buddhist books and notebooks, soaps, toothpaste and toothbrush, and also an
envelope of money at the food-offering party. Especially a Chinese vinaya book
named Si-fen-/i (53 #E) is given to them by the sangha. People believe that to
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offer newly-ordained bhikkbus, who really entered into the stream of sainthood to
succeed briliantly the saintly seeds and scare the army of devils,"® is of much more
merrit (puiiiia, BIE) than in the case of the Uposatha.

Right after that, the sangha always opens a class for newly-ordained bhikkbus to
study the precepts thoroughly so that the latters can master and practise the
precepts as correctly as they can. From that time, they are registered in the
Sangha’s Registration Book and enjoy all rights of a bbikkbu regulated by the
sangha. At the first Uposatha after the ceremony, the newly-ordained bhikkbus will
be introduced to members of the sangha and instructed duties of a bhikkbu to the
sangha.

6. Remarks

The number of superior monks is ten, Three Superior Masters and Seven Eye-
witnesses (= ffi-G3E), but it can be five applied for remote places"? where the
amount of monks is so rare and the sangha cannot manage to select as enough as
ten. However, in Vietnam, the sangha always holds the Upasampadi ceremony
concentratedly, not seperately in each temples. Therefore, the participants from
everywhere will be sent to a concentrated place and the ten superior monks be
invited. For example, when an Upasampadi ceremony is held in Hue city, monks
and nuns from neighbouring provinces as Quang Tri, D2 Ning, Nha Trang, and
sometimes even from remote areas such as Hochiminh City, Dalat City, etc. also
come to participate the ceremony. Then the ceremony becomes very big and
nationwide.

The date to organize an Upasampadi ceremony is quite different depending
upon the specific region of Vietnam because it costs money and time. Normally,
the sangha often chooses good and important days when monks and nuns
concentrate fully such as days of Uposatha (precept recital), Pavarana (invitation),
anniversaries of patriarchs, or of Bodhisattas and Buddhas.”” In Hochiminh city, a
biggest and most prosperous city of Vietnam, where there are many Buddhist
sects, temples and a lot of monks and nuns living, every year the Upasampada is
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held twice or three times which once the participants amounts 200 or more. But as
the case of Hue City, a developed city where lives of people remain difficult, the
sangha often organizes only once every 1 or 2 years. Therefore, there are some
cases of those who have reached the time of being ordained, they are often
introduced to go to Hochiminh City or other places where the Upasampada is
held.

One remarkable characteristic I would like to refer to here is that in Vietnam,
concretely in Hochiminh city, in the past most of Upasampadi ceremonies were
organized not only for Mahayana, but also for Theravada and Mendicant sect as
well. The tradition is still preserved up to now. Participants of all sects always
assemble altogether at the same place, the same time to do regulated things; but
when being ordained, the superior monks of each sect ordain precepts for monks
and nuns belonging to their sect. Therefore, among members of Three Superior
Masters and Seven Eye-witnesses (= fi-EFE), we can see the presence of members
of three Sects, Mahayana, Theravada and Mendicant. The reunification of all sects
so that they can sit together under the unique leading of one sangha, I think, is a
remarkable characteristic of Vietnam Buddhism which cannot be seen in the other
countries.

As for the Four Reliance Things (cattidro nissaya, MK %), the second and third,

reliance on going for alms (KZ B, reliance on sitting under tree (KA T 4£), in
reality, are not seen to apply in daily practice of Mahayana Buddhist monks and
nuns.
The rite of passing the monk’s staff (kbakkbara, $53X) is recorded in the
Learning Book of Widely Ordaining Precepts (GAILKZ:Z3E), but nowadays it is not
seen to be performed in Upasampadi ceremonies in Vietnam. However, the
monk’s staff (kbakkbara, $33C) is installed at the Patriarch Hall of every temple
and plays an important role in the great formal rites for hungry ghost (K HEfk R
7) and for release from false charges (JRRIKEN).

B. Uposatha (17 B£) ceremony
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I. Its meaning and purpose

Based on the Vedic word upavasatha, uposatha means the eve of the Soma
sacrifice or the day of preparation. But when Buddhism came into existence, the
word became to mean the day preceding four stages of the moon’s waxing and
waning, viz. 1st, 8th, 15th, 23rd nights of the lunar month that is to say, a weekly
sacred day, a Sabbath.“®

At the time of Lord Buddha, wanderers of the other sects would always
gathered together on the 14th, 15th and 8th of the half-month to speak dhamma
and expound their views. Then people came to hear their dhamma (give
teachings), gaining affection and faith in them and becoming adherents of the
wanderers. Seeing that, King Seniya Bimbisara of Magadha reported it to the
Buddha. On this occasion, the Buddha allowed his monks to assemble together on
those days of the half-month to recite the Patimokkba (patimokkbam uddisati).*””

Thus, later the Buddhists both monks and nuns and layties adopted the days for
the recitation of the precepts recorded in the Patimokkha (EFEVEARIL or BA) so
that they can memorize the ordained precepts and keep following them as strictly
as possible. Moreover, if someone who may have an offence (siy2 4patti), he can
can reveal either it in the midst of the sangha (sasighamajjbe) or in the midst of a
group (ganamajjbe) or to one individual (ekapuggale). Thanks to doing that, he will
be purified his mind and body without being worried about that.

In Vietnam, the Uposatha (i ¥E, precept recital) is often held twice a month on
the full moon day and the first day of lunar month, viz. 15th and Ist. In
Hochiminh City, the ceremony cannot concentratedly perform at one place,
because of so great amount of monks and nuns and so many temples. However,
there are some concentrated places where are big and famous temples can be seen.
In Hue City, in spite of having a rather great number of monks and nuns, its
sangha still keeps the tradition of performing the Uposatha concentratedly at one
place.

IL. The Uposatha day
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In Hue city, all the members of the sangha often gather together in the early
morning at about 6:30 to perform the Uposatha (A&, precept recital) in this day, at
the same time the layfollowers also are present to take upon themselves the
Uposatha vows, viz. the Eight Silas during the day.”” Here I would like to introduce
the process of performing the ceremony in Hue city which consists of following

main steps:
1. Preliminary preparations

According to the Pili Vinaya, there are 9 kinds of deeds which must be
performed before the Uposatha ceremony. They are:

a. Cleaning the uposathigara, viz. hall for Uposatha.

b. Lighting lamps.

c. Making ready seats.

d. Putting out drinking water and water for washing.

e. Reporting the giving consent (chandam datum, HLAK) of the sick bhikkhu, if
having.

f. Reporting his entire purity (parisuddhbi).

g. Announcing the reason.

h. Counting the number of bhikkbus

i. Giving precept to bhikkbunis.®"

As seen in the Mahayana Buddhism of Hue city of Vietnam, the things to be
prepared beforehand are generally the same, but a bit different with the above.

a. Cleaning the place where the ceremony will be held. In Vietnam, the place
is the Main Hall of the temple.

b. Preparing incense sticks, flowers, fruits and lighting lamps to offer to the
Buddha. Monks of temples where the ceremony is held prepare flowers
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and fruits the day before to perform the ceremony of confession (patikara,
18 18). According the original tradition from the time of Lord Buddha
which is still kept up to now in Theravada Buddhist countries like
Srilanka, Burma, Thailand, etc.,?? before the Uposatha (i ¥E, precept
recital) ceremony, monks should prepare fully things as putting out
drinking water and water for washing (pZniyam paribbojaniyam upatthapeti),
making ready a seat (@sanam paiifiapeti) and making lights (padipam
karoti).?” But the tradition of putting out water for washing does not exist
in Mahayana Buddhism.

c. Appointing a reciter of the Patimokkbha (W fEVEAR or AA) and a
kammadina (HEFR), viz. the monk who is responsible to strike the bell, and
a monk to strike the wooden instrument ([5%) during the chanting.
Normally the years’ standing (vassa, Z ) of the former should be higher
than the latter.*”

d. Approving the absence of the sick. If there are who are ill and cannot take
part in the Uposatha (A ¥E, precept recital) ceremony, they must entrust
someone who will go to the ceremony to request consent (chandam datum,
H1%K) and to proclaim their observance of the precepts and their entire
purity (parisuddhi).®® The ceremony should be held among the Order of
monks who are entire purity without any offence (2patti).”® Anyone who
has committed an offence cannot participate in the ceremony. If a monk
intentionally does this, the other entirely pure bbikkhus can prohibit him.
This is called Probibition of Observance (patimokkha-thapana, FEFHH).*”
Furthermore the reporter of the entire purity is responsible to announce it
to the sangha, if he intentionally does not do that, there is an offence of
wrong-doing (@patti dukkata, 2275 #&3E) for him.*”

e. Announcing the entire purity of the sick.

f. Announcing the season.

g. Counting the number of bhikkbus.

h. Giving precept to bhikkbunis. It is done right before reciting the

Patimokkha (EFHERAR X or BA).

_24-



2. Performing the ceremony

When everything is ready and the regulated time has come, a big drum and
great bell are struck three times. After having put on their yellow robes, monks
gather orderly in the Main Hall. The elder the monks are in front, the newly-
ordained monks are behind. Then the process of main ceremony is as following:

a. After the most superior monk offerred incense sticks® to the Buddha, the
kammadina chants in the special way of three times of bows®” and then
everyone pay worship.

b. Next they chant a stotra® and recite the Maba-karuni-dbarani (KZEPR
JE).

c. After the Order having taken their seat and recited three times the
auspicious name of Sakyamuni Buddha (P8 A #E:M 4 fE ) and an
Opening Gatha,®? they start reciting Paying Respect Garhi (5 #if&) right at
the beginning of the Si-fen-lu (IU57#E). After that, the reciter asks

following questions and the kammadina replies in response to each:

“Has the Order assembled 2 (fE5EE)

“Yes, the Order assembled already.” (i EL5E)

“Are you in barmony ?” (F1EH)

“Yes, [we are in] barmony.” (F1&)

“Have those who haven’t been ordained the upasampada gone out already 7 (R BRLE
EH)

“Yes, they have.” (EH})

“Have the giving consent (chandam datum, E15K) and entive purity (pavisuddhbi) of the
bhikkbus who did not come been reported 27 (2K 78 Ho L BRI 15F)

“Has who dispatched the bhikkbunis to come to receive teaching precept 2” (s It FLJE 2K
B

“Yes, they have come.” (E22K)
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Then after the bhikkhunis have come in among the sangha, paying worship
three time, kneeling down and telling something, the Patimokkhba reciter will
deliver precepts to the bhikkbunis. After the bhikkhunis have left, the reciter asks:

“Now the sangha is in barmony, what then will we do 2” (&G ANEMHTIER)
“IWe] recite the Patimokkba.” (HAIHIE)

Then the reciter keeps on reciting as followings:

“Listen, Reverend sirs, now is the [lunar] fifteenth day when we perform the Uposatha and
recite the Patimokkha. If time has come, then the sangha patiently listen. To recite the
Patimokkha in harmony, [1] declare such and such. Ob, bhikkhu, I would like to recite the
Pitimokkba while one and all of us present listen properly and pay attention to it. If
someone who may have an offence (apatti) should veveal (Gvikareyya) it. Those who have
no offence should be silent. By your becoming silent, I shall thus know that the reverend ones
are quite pure (parisuddbi). If being asked by the others, you should answer with truth.
Then like that the bhikkbus among the Order, whatever monk remembering while it is
being proclaimed up to the third time that there is an existent offence, you should reveal it.
Those who should not reveal it commit the offence of intentional lying
(ampajanamusivadam). Then intentional lying is called a stumbling-block (antarayiko
dbammo) by the Buddba.”

“Therefore, if that bhikkbu who remembers himself and knows that there was an offence in
him, and who desires purity; be should reveal. For when it is vevealed, there comes to be
comfort to him. If be should not do so, the offence is heavier.
“Reverend sirs, I bave recited the Patimokkba’s preface already. Now I ask you, Reverend

29(33)

sirs, are you pure 2 I declare that such and such three times. Reverend sirs, are you pure ?
By your becoming silent, you should maintain such things like that.”

(RIEMGEE, S+ H AN &HEEIHTE, MeRMamE, #X
T, AT REB, BRARPEEERSZ, HALEE, NENEEE. W2
HILEERTD, HESBRAFREBE. FREE, SRESER WHEcE
REEE, HEEARSMAR, JoRMFERE, BEUNER., MEERE
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o HAH, REBAET, SHRAR, REFER. MRS, HAE, £
iR AN

After the Patimokkhba’s preface has been recited, the reciter begins reciting the
content of the Patimokkba (E#EFE/R X or A) in order, that is to say, the Four
Offences Involving Defeat (cattaro parajikd dbamma, VUi FERIE), the Thirteen
Offences Entailing a Formal Meeting of the Order (terasa sanghadisesi dbamma, +=
N P ), the Two Undetermined Offences (dve aniyatia dbamma, /N ER),
and then the rest are announced as though it had been already heard.

Finally after the Patimokkba (JEFEH R X or BA) has been recited already, the
head superior monk always delivers a short speech to all member of the sangha to
advice them to keep following strictly the precepts, analyze what had been done
during half a month, and announce what will be done in the next half.

Then the Uposatha (fi B, precept recital) is ended with the Merit Tranfering
Gathi (JEEE)® altogether with three times of striking the big drum and bell.

3. Remarks

One of the duties of monks is to have to participate in the Uposatha (1 V&,
precept recital) ceremony, except for the sick. However, as mentioned above, the
sick must always be responsible to entrust someone to convey his purity and give
consent (chandam datum, BL4K) for his absence. Giving consent is a symbol of a
letter of attorney, through which he will be permitted to be absent.®® It is also his
proof for not being against anything decided by the Order while he was absent.
This is an essential deed which reflects the duty and responsibility of every
member of the sangha towards its rise and fall.

Thanks to the recitement of the Patimokkba (EFEIRAR I or BA) twice a
month, while listening to every loudly-recited precept, a monk can reflect himself
on his mind and body, practice and follow the precept correctly and strictly.
Naturally, the monk does need to learn by heart all the precepts, but through the
one-minded concentration in every Uposatha (i, precept recital), he can easily
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learn the precepts by heart. If there may be an offence in him, he can reveal and
confess in the midst of the Order, or a group, or to an individual. As a matter of
fact, for when it is revealed there comes to be comfort to him (avikata hi ssa phasu
hoti).®" Therefore, the more frequently the Order keeps up the tradition of
Uposatha (17 T, precept recital), the more the Sangha and Buddhism can develop
and prosper as well.

Concerning the tradition of confession (patikara, #1#) to establish entire purity
before performing the Uposatha (AiBE, precept recital), there is a difference about
way of confession between Theravada and Mahayana Buddhism as seen in
Vietnam, concretely in Hue city. Normally, the former performs it right in the
Uposatha before reciting the Patimokkba, but the latter does it the night before the
Uposatha day.

All over Vietnam on this day, the Buddhist followers also take advantage to
practice the Eight Stlas (atasilamadavima, /\FETL).

According to ways to recite the Patimokkha (JEFEREA S or A) regulated by
the Buddha, there are five ways®® in which to recite the Patimokkba (RREFRARK
or &) nowadays in Hue city as well as in Vietnam, the fourth way is popular.
That is, having the provenance (nidina) recited, then the Four Offences Involving
Defeat (cattiro parajika dbamma, T EFERE), then the Thirteen Offences Entailing a
Formal Meeting of the Order (terasa sanghadisesi dbamma, +=18MZEF171X), then
the Two Undetermined Offences (dve aniyatd dbammai, — /A7), and then the rest
are announced as though it had been already heard.

C. Duties of monks

As mentioned above, one of monk’s duties is to participate in the Uposatha
ceremony twice a month. Because after having been ordained, the monk is
revered, paid respect to and given offerings. Therefore, he must follow and pratice
the ordained precepts as severely as he can. In the Paying Respect Gatha (B iida)
right at the beginning of the Si-fén-/ (T453#), we can understand the important
and significance of precept practice as follows:
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“In the world, the king is the most powerful,
Among all streams, the sea is the greatest,
Among all stars, the moon is the biggest,
Among all saints, the Buddba is the highest,
Among all vinayas, the Patimokkba is the best.
A TSR, REESR. REASK. REHBR, —WREP, RKEBL
%)

2(39)

Thus the Patimokkba (A or A) is so important that it is compared
with best, greatest things in the world such as a king, the sea, the moon and the
Buddha. Moreover, in. the Last Teachings Sitra (RZE), the Buddha regards the
Pitimokkba (BEEIRAI or BA) as his permanent existence in this world:

“Ob, bhikbbus ! After my passing away, you should pay respect and reverence to the
Pitimokkba just the same as with the blind meeting light, the poor gaining jewels. You
should know that it is your great master, just the same as with my existence in this
world.”™

G E, RkRs. SEEDHRRRAZL, MELEN, EARHE. &Mt
RIS, AR SR )

Therefore, the strict practice as well as the regular recitation of the Patimokkba
(B BIRA I or MA) is considered as making the Buddha’s teaching exist
everlastingly (saddbammatthitiya, 5 1IEEAE)® in this world.

Based on this meaning, the second duty of monk is to have to follow the
precepts during his life. The more correctly and strictly monks do this, the more
the sangha enhance its prestige and faith of its followers, and as furthermore, the
Buddha’s teachings will become more and more popular. The precept practice of
monk does not only influence greatly his own process of enlightenment, but also
relates to the rise and fall and destiny of the sangha and Buddhism as well.

Thirdly, monks must take part in important ceremonies held by the Order,
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such as the summer retreat, the Invitation (pavarana, BZ5), the Buddbha Jayanti
Day, the Filial Piety (ullambana, FHi %) Day, etc.

Fourthly, a monk should implement and fulfill any duty assigned by the sangha.

Fifthly, he must observe the law issued by the government.

Sixthly, he should learn and pratice the Buddhist teachings so that he can geta
enough knowledge and understanding so that he can transmit and enlighten
Buddhist followers.

And seventhly, he must observe all rules and regulations in his temple.

In all, these are seven main duties of monks as seen in Vietnam.

D. The summer retreat and Invitation (pavarana, B 7%) ceremony

After being ordained, the bhikkhu has the duty of participating in the summer
retreat regulated by the sangha once a year. Three months of “stop going out” is a
period of time for him to train himself his body and mind as strictly as possible.
When this time has ended, there comes the formal ceremony of Invitation
(pavarana, B 75) and along with the Filial Piety Festival (ullambana, W % 6).

In Vietnam, all Mahiyana Buddhist monks and nuns from the North to the
South also take the same time to enter the summer retreat during three months,
that is, from the lunar 15th day of April to the 15th day of July yearly.

I. The summer retreat
1. Meaning of summer retreat

Varsika (s.) or vassa (p.), meaning rainy seasor (Fi ), lasting roughly from June
to October, is the period of time of rains in India. Therefore, the Buddha
regulates that all monks should stay at one residence not go out so that they can
prevent from trampling down the crops and grasses, injuringlife that is one-
facultied and bringing small creatures to destruction.

Therefore, those who intentionally go out on tour commit an offence of wrong
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-doing.

“Monks, having entered upon the rains, but not having kept either the first three months
or the last three months, one should not set out on tour. Whoever should (thus) set out,

there is an offence of wrong-doing.”*”

During this time, monks are not allowed to go out of the regulated area (sz7a),
staying in the temple to practice meditation, recite sttras and study. But in
Mahiayana Buddhist countries like China, Japan, Korea, Vietnam, ect., at this time
is the summer season of lunar calendar when monks also enter upon retreat, then
it is called the summer retreat.

Thus from that meaning, there comes some phrases of words such as Nine
Weeks of One Summer (— B JLH)), Nine Weeks of Stopping Going Out (JLHIZERE),
Settling Rules of Vassa-residence (¥l % &), Entering on the Summer Retreat
(vassupagamana, & & or NE&), Release of the Summer Retreat (R E).

Moreover, based on the rules regulated for the summer retreat, after finishing
once, monks will receive one vassa (), i. e. year of age of the bhikkbu. Then
those who are above five vassas (FLE L) L) will be called zcariya (FIFZE, superior
monk), and above ten vassas upajjbaya (111, most venerable).

There are 3 periods of entering on the summer retreat:

- Pre-summer retreat (purimikavassupanayika, % )&): begining from April,
16th.

- Mid-summer retreat (' %J&): beginning from the period of time from
April, 17th to May, 15th.

- Ex-summer retreat (pacchimikavassupaniyiki, % f&): beginning from May,
16th.*”

In the life of monks, the summer retreat is considered as the most important
period of time to concentrate all his mind for practice and reflect himself. In
Vietnam as well as in other Mahayana Buddhist countries such as Korea, China,
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etc., the summer retreat is held during 3 lunar months of the summer season, in
which the Vietnam case is right after the lunar 15th day of April, the Buddha
Fayanti Day, up to 15th day of July, the Filial Piety Day.

2. Preparations

Before entering the summer retreat, Vietnam Buddhists always celebrate the
Buddha Fayanti Festival. Then one or two weeks before monks clean the temple
and normally on the lunar 14th day of April, they already made preparations of
flowers, incense and necessary things. for that important day as well as for the day
of entering upon the summer retreat.

In Hue city of Vietnam, monks always enter upon the summer retreat at their
own temples, but they come to a central temple, now Tii Pam (#2), to perform
the rite of entering upon summer retreat. However, the case is quite different with
Hochiminh city where most monks and nuns gather at centers for summer
residence, but because the numbers of monks and nuns are so many that they
cannot concentrate at one place to perform the formal ceremonies as Precept
Recital (uposatha, Fi¥E), Invitation (pavarana, BZ), etc.

As for monks coming from other places, who wish to enter the summer retreat
at some temple of this place, must arrive at least 3 days before to ask for
permission from the abbot of the temple.

The rite of entering upon the summer retreat at these centers is often
performed as follows:

a. Inviting a upajjhiya:

In order to bring purification and strenuousness to monks during the period of
90 days, the assembly should invite an aged and well-learnt upajjhaya who has the
ability of answering all questions of the assembly to be their spiritual leader.

b. Assigning duties:
The day before performing the rite, monks assemble to elect a Board of Duties
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(BZE ) including 1 Assembly Caretaker (5¥%%), 1 Duty-distributor (kammadana,
HETR), 1 Affair Manager (Bi5%), 1 Affair Director (51%) and 1 secretary. The rest
of monks are assigned to do daily works.®”

This case is applied for temples in the Middle Area as well as in Hue city.
However, as seen at centers of summer retreat in Hochiminh city, where the
number of monks is much greater than in Hue city, members of the Board of
Duties are assigned more concretely and thoroughly.

For example, Tuyén Lam temple (GR#ESF), located at 265 Hung Vuong Street,
Ward 9, District 6, Hochiminh City is one of municipal well-known center of
summer retreat, where every year more than 100 monks from everywhere,
especially from the West Region of Vietnam, come to enter the summer
residence. The 1997 year’s Board of Duties of the center consisted of:

- A Dhyana Head (TEE),

- A Vice Dhyana Head (BITEXE),

- A Head of Center (£7%), who manages all monks and nuns, normally the
Main Representative of a district is invited to be this duty.

- A Vice Head of Center (Bl £%),

- An Affair Director ({t. ), who is responsible to take care all affairs in the
center.

- A Vice Affair Director (Bl1LE),

- A Secretary, and

- A Casbier.

- A Director of Guests (%1%), who is responsible to receive guests as well as
Buddhist followers.

Besides, there are concrete branches whose duties are assigned as followings:

- Lamps and Incense (& &), who takes care of affairs concerning lamps,
incense, fruits, etc. in the temple.
- Dining House (fT%), who takes care of assigning groups to clean the
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dining house, lay the tables before and after the time of having lunch.

- Assignment of Works (L{E), who is responsible to assign works for
groups.

- Sanitation (#4), who is responsible to direct groups to clean the temple.

- Carrying Water (517K), who takes care of the suppliment of water for
monks using daily. This case is applied for temples where there is no water
services. Then monks must carry water from wells or the river.

- Health, and
- Attendants.”?

Then the Assembly is divided into many groups of which the leader is called
Group Head (IE5), and the person who is responsible to guide a group of monks
to recite sitras and follow all recital sessions is called Guider of Recitation (IEHB).

Thus the assembly altogether invites those who have been selected in the list of
Board of Duties. A list of the names of monks who will enter upon the summer
retreat and the Board of Duties is passed to the Dbyana Head () or the Eye-
‘Witness Upajjbaya to ask for agreement.

c. Taking and offering incense (FHE):

After the assembly have gathered at the Main Hall, the Dhyana Head (1 %) or
the Eye-Witness Upajjhiya kneels down to take and offer incence. Then the Duty-
Distributor (kammadina, #3B) chants a following stotra or hymn (7&) often utilised
in Vietnam Buddhist ceremonies and rituals called the Incense Stotra or xidng-zen

(&)

The burner of incense has just been burnt,

Through the dbamma-dhatu is smelt its sweet ordour,

By the ordour the countless Buddhas come to realize from afar,
Regarding to each place, they gather in auspicious clouds,
With all our sincere mind

The Buddbas appear fully with their bodies.

-34-



We pay homage to the Bodbisatta of Fragrant-Cloud Canopy.
(EEEH, BREE, BhEaRER, BREHE, WEAR. e,

Next he calls on every title of Buddhas, Bodhisattas and patriarchs for the
assembly to pay worship to. Then he kneels down to sing in special voice that
“Sakyamuni Tathigata” (BZ BHIZK) and the assembly replies with the same
voices three times “Settlement of summer retreat” (5 2 &)

d. Performing the formal act of summer retreat:

- As for the Theras:

After finishing the session of sitra recital, the assembly divides to sit both sides
of the Main Hall in order from the monks of higher vassas to lower ones. First
two upajjhiayas who have highest vassas come to face to face in turn to say that:

“Would you, Reverend Sir, be one-mindedly to listen to me. I, bhikkbu so-and-so, now take
refuge to the such-and-such as the sanghidrama to enter the 3 months of former summer
retreat.” (3 times)

CKfEi—4&, RILE. . 4K . EMmE, si=ARLRE)

The listener says “good” (¥) in reply and after saying “so” (), the sayer pays
respect to the former once. If the listener is the sayer’s disciple, he must pay
worship back while being paid by his teacher. Moreover, he should kneel down to
listen not to sit down. However, if the listener is the sayer’s master, he can sit
down while being paid worship.

- As for the assembly:

A little difference of formal act is for the case of normal monks who can divide
every groups of 2 or 3 person to perform the act. After paying respect once to the
Head Thera (Venerable), they say as above. Then the Thera gives an advice that:
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“You should not be indolent I (FNELHE)

“We will follow your teachings.” (¥ Z31T) The sayers reply.
“On whom do you rely as Discipline Master 2” (KFEFFHEE)

“We rely on such-and-such as Discipline Master.” (1. . . BEE)
“Then if there is any question, just come to ask me.” (F & & TER])™

Thus when groups have finished the formal act in turn, there comes the rite of
striking bell and board.

d. Striking bell and board (FA###R):

- Two kind of bells:

In Buddhism, there are 2 kinds of bells, viz. great bell (KX##) and small bell (/I
4%). Great bell, also called temple bell (JE5%), whale bell (835E), afternoon bell (B25%),
morning bell (&-48), waking-up bell (RALHE), dark bell (BT 5H), etc., is used for
striking before the recital sessions of early morning and night and also at Buddhist
rituals and ceremonies. The bell strike at night aims at alarming that the
impermanence is so quick that the mind-practitioners should try their best to
pratice without indulgence; and the strike at early morning is at waking up
everyone to strenuously practice so that they can free from the darkness of the
round of sazizsara (8 ®), viz. birth and death. The great bell is often striken 108
sounds (times) as the meaning of the abolition of the sentient beings’ 108
afflictions (kilesa, JE1E).*"

The small bell consists of 2 kinds, viz. assembly-announcing bell (5% %) and
upon-depending (adbitthana) bell (In#54%). The first, also called assembly-hall bell (18
#5%), is laid at the Assembly (sangha) Hall (f§ %) or Dbamma Hall (F2%). This bell
is used when assembling monks, inviting superior monks, having meal, reciting
siitras, etc. The second, laid at the altars in the Main Hall or Patriarch Hall, is
used for stitra recital.

As for the board, made by copper or wood, also has the same usage with the
assembly-hall bell (18 $E) to announce the time of practice and study, of doing
- works, etc.”® The copper, also called cloud board (£K), is hung at the temple’s
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treasury and the wood at the Abbot’s room (55X, Chief Seat’s room (B FEFE),
Assembly Hall (&%), ect.®

- Rite to start striking bell and board:

In the summer retreat, the bell and board play an important role not only to
announce monks but they are said to vibrate even dragons, devas and dhamma-
guardians as well. Therefore, before entering upon the summer retreat, it is
necessary to perform the rite of striking bell and board. The time to perform this
rite was regulated at 1: 00 a.m. in the early morning of the lunar 15th day of April
(for former settlement of boundary) or the lunar 16th day (for later settlement of

boundary). Because this time is completely quiet and pure.®”

The Assembly Caretaker (<F7&) kneels down to say that:

“It is heard that the sound of the golden bell directs towards previous empty kalpa
(sarvarta-siddba kalpa, Z2%))), that the sound of jade board transmits to the kalpa of
Bhisma-garjita-ghosa-svara-rija (B ). Now I hang them in front of hall as the
intruments to express the perfect harmonious rules of wisdom. Now it is the time when the
present abbot bands down lamps to ensure the path. Taking robes and bowl to propagare the
dbamma for the sake of the sentient beings, be prays for properity for the temple, for the
danapati (followers) who take refuge and pay respect to. Now that the time has come, be
auspicious and best wishes (to the assembly).”
@ELL, SHEBNERZH . EAFEREEIRED, BSBREMN, HRER
EE#E, 45K, MERE, Rk, TABFIL, FTRAARE. HEiFNT
o JLIANEEHR, HHEANE.)

Then the following hymn is praised:

“The sounds of the golden bell and jade board pervade to 3.000 worlds. They are hung in
front of hall during the following nine weeks, which were handed down by the partriarchs
through generations, and which have uncountable merit and make the inner and outer
temple be peaceful. We pay worship to the Bodhisatta of Merit Forest.” (3times)
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(EHEERE=T. LUEBRELR . BARMAME, DEES, ALK, M

While it is being praised, the Head Upajjhaya or the Venerable comes to the bell
and board, taking the boardstick in one hand and saying the following dhamma
words:

“It is round and square, unlike the golden hand-bell (&%7), not the wooden instrument
(K$2). The temporary and reality parallel, the square and round work together. It is
utilised as rule in twelve times. The dbamma is in you who attain enlightenment
depending on the karmaic activity of your mind. The mind without impurity and
contamination is the Pure Land; without affliction and grief is the Sukbavati. The mind-
only being Pure Land is justified; the real nature of Amitabha is self-awakening.”

(I [ [ 7 s, RS IRTE kSR, MEEEATHMANE, SRR URER
HEAERRE R OE, REAGRT S, EEEERESE, gL ERE, R
TRFEH & )

Then he goes on saying:

“One is round and one is square. Thousands of great worlds as numerous as the sands end
thinking and measuring. From now on the sounds of the golden band-bell and the wooden
instrument vibrate. Forever glorious is the Buddha-choosing place. A striking of mallet can
break off the great empty space.” (striking a maller)

“Lonely cloud of hundred miles scatters falling down.” (striking a mallet)

“If meeting the person of copper head and iron neck, it depends on you who changes your
skin and body.” (striking a mallet)

(—EHES—E . KTORGEER, EBRREGR, SHRRENRY. —HEHT
mokmEZe, WEIMERNE. MUBRESEN, ERINHRE B, )52)

e. Settling boundary (5 5%):
Next the head upajjbiya declares the settlement of boundary (#&7%) which
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consists of ten directions, viz. East, West, South, North, South-East, South-West,
North-East, North-West, upper and below. There are two kinds of boundaries,
viz. inner and outer.

The inner boundary here is the border of the temple where monks enter upon
the summer retreat. And the outer boundary can be the border of the city,
province or district where monks reside. For example, the outer boundary of Hue
city is its border.

Thus the rite of entering the summer retreat is ended following with 3 times of
striking great bell and drum.

f. Remarks:

The time for striking bell and board as well the first hour for entering upon a
long period of 90 days of monks’ summer retreat is considered as holy and
important hour. Although it was regulated at 1: 00 a.m., but nowadays it is seen to
perform at 3: 30 or 4: 00 a.m. in the early morning before the morning session of
siitra recital.

During the period of three months of summer retreat, the beginning
practitioners as well as the sZmaneras are also permitted to participate only as
followers of summer retreat ({2 &).

3. Regulation applied for the summer retreat as seen in centers of

Hochiminh City

To preserve the purity and peace for monks during 3 months of summer
retreat, it is necessary to have a regulation applied severely in temples and summer
centers. Here I would like to introduce a regulation of 1997 summer retreat
applied at Hung Quéac temple (FLEISF) located at 20 Lac Long Quén Street, District
11, Hochiminh City, where every year there are about more than 100 monks

comimg here to enter upon the summer residence.””

1. Carrying out the Six Points of Reverent Harmony.®”
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2. Should keep following assigned works and daily sessions of siitra recitation.

3. Should not be absent at days of Uposatha and confession, at dbamma-talk and activities
performed at the center.

4. Should be on time and not be absent at lunch time.

S. Should be modest and polite in talking with everyone, talking right dhamma at right
time.

6. If in the assembly there is a sick, should pay a visit to and help him.

7. In case of having necessary affair to go out of the boundary:

a. If going out one day and night, should ask for permission of some revered monk of the
Board of Duties.

b. If going out from one day and night up to seven days, should ask for permission
among the assembly.

c. If attending to go out for Buddbist affairs during seven days, should ask for permission
among the assembly in the Uposatha day. Should not exceed 30 days, because it is
afraid that be will break the rule of summer retreat. In case of having finished the
affair, should return back the temple as soon as possible.

d. In case of those who exceeded one day and night without the permission of the
assembly, be is considered as intentionally breaking the rules of summer retreat.

8. Should respect the time of practice during 3 months of summer vetreat. Should receive
visitors at the visiting room, without exceeding 30 minutes.

9. Should fulfil one’s work and responsibility assigned through the board of duties.

10. Should always encourage each other to practise, study the true dhamma and cultivate

the virtue, meditation and wisdom.

4. Tts special daily schedule

Based on the insistence of concentrating all time for monks to practice and

cultivate themselves as much as possible during 3 months, the timetable applied

for the summer retreat is different from the normal daily schedule. Therefore, all
temples’ schedules are the same. Here I would also like to introduce the following
schedule of the Hung Qudc temple (B E=F):
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- 3: 30: waking up, striking great bell.

- 3: 45: early morning session (reciting siitras)

- 5: 00: doing assigned jobs

- 6: 00: having breakfast

- 8: 00: listening to dhamma talk, studying discipline (vinaya).

- 10: 30: noon offering rite

- 11: 00: formal rite of having lunch

- 12: 00: taking rest

- 13: 30: waking up the assembly

- 14: 00: siitra recitation

- 16: 00: afternoon session (reciting siitras)

- 17: 00: having dinner

- 18: 30: PureLand session (reciting sitras)

- 19: 30: walking slowly (carikamana, ¥£17) then returning to the Main Hall and
entering meditation of 10 minutes.

- 21: 30: sitting in meditation

- 22: 00: sleeping

5. The formal rite of having lunch

Normally before lunchtime monks can wear formal clothes not yellow robe,
reciting the name of Amitibha Buddha three times and then having meals.
However, in the summer retreat monks must perform a formal rite of having
lunch.

After the noon offering rite (Fit3X) has been finished, three sounds of board is
struck and then monks gather at regulated place to perform the rite for lunch.
Naturally about 15 minutes before ending the noon offering rite, they must be
ready with robe put on and leg-tieing string tied.

There is a gatha for monks and nuns to recite while putting on yellow robe and
tieing string as followings:
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“While correcting the robe abd ticing the string, I pray for the sentient beings to tie up their
good roots and not to lose them.” (3 times)

CERFUH, BERE, BB, A%, )

After paying respect 3 times at the Patriarch Hall, everybody in turn takes their
own seats, then while sitting, each contemplates that:

“Sitting straight with my well-balanced body, I pray for the sentient beings to sit on the
bodbi seat with an unattached mind.” (3 times)

(E Syomas, BEsRA, ARiRale, LERTE. )
When opening the bowl to clean, seeing it empty and contemplating that:

“If seeing empty bowl, I pray for the sentient beings to attain the ultimate purity and
emptying all afflictions.” (3 times)
GERZegk, BEURA., RRHFE, ZEEN, )

Then after having put boiling rice in the bowl, seeing that it is full and
contemplating that:

“If seeing that the bowl is full, I pray for the sentient beings to be full and rich of all good

dbammas.” (3 times)

CE Ringk, BERA, BEREmN, —U%ik. )

Next stickiing the wooden spoon into the rice with its handle outwards not in
towards to oneself and after hearing the striking of a bell and 3 strokes on the
board by the attendant, all join their hands to recite once the Mabakaruna-dbarani
(KZETE, The Dharant of Great Compassion) and 3 times “I pay respect to the
permanently-existing Triple Gem in ten directions.” (FFEE+H#E=H). Everyone
altogether performs the Mudra of Three Mountains (=L EM) with left hand then
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putting the bowl on it, the right hand with the Auspicious Mudri (FFEFD), raising
the bowl up to one’s forehead and reciting the following offering verses:

“I offer this to the Vairocana Buddha of Purified Dharma-kiya,

To the Rocana Buddba of Wholly Complete Sambhoga-kaya,

To the Sakyamuni Buddha of Uncountable Nirmana-kaya,

To the Maitreya Buddba Reborn in the Future,

To the Amitabha Buddba of the Sukbivati Realm,

To all Buddhas of three periiods in ten directions,

To the Maiijusri Bodbisattva of Great Wisdom,

To the Samantabbadra Bodbisattva of Great Conduct,

To the Avalokitesvara Bodhisattva of Great Compassion,

To all bodbisattvas of great beings,

Mahaprajiiaparamiti (great wisdom for salvation).

These Three Virtues®® and Six Flavours®® are offerred to the Buddhbas and the Sangha,
and to all sentient beings. While eating 1 pray for all beings to take the joyfulness of
meditation as meal and to be fulfilled by the bappiness in the dbarma.”

(B R g B AT, By, TERILSBUERRMH, K
Tiﬁﬁﬁﬁﬁ%ﬁ% WG RPREGE, T = —Y0REM . KA SCRERIERE, K
ATEBERE, KEREEE, MUk BEETE . BERIRERERE, /A
Fﬁi\ B, ERAN. TR, BHRAR, SERE, BEBR, KET
o )

When the sound of the bell is heard, all put their bowls down on the table,
turning the spoon’s handle inwards. The Kammadana (#£3F) takes 7 wards and
puts them in a small cup called sentient beings’ foods (HH£) and contemplates that:

“The dbamma power is so mysterious beyond thought and words, and the compassion is so
unbindeved as to enable these seven wards to pervade in the ten directions and to donate to
all worlds as small as the sands. Om bringing benefit svaha.”

EAREH, EmER, CHRETH. AR WENEZDE. )
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After hearing the sound of the bell, the assembly recites the dbaranis of
“Pervading Foods” ({&#) and “Pervading Water” (fli7K), each 7 times, making a
contemplation on the first letter of the Sanskrit Siddham alphabet (A, ), on the
small cup, thinking that one wart can pervade warts as uncountable as the sands of
the Gange River to fulfiil the hungry ghosts (pezs, #2) and gods as well as
deities, and that the water can turn into all precious materials like gold and silver,
green indestructible gems (vaidiirya, ¥3#), agate (FEFE), coral GMt#)), amber (32
IH), etc., and palaces with all things for the sentient beings.

The dharanis of “Pervading Foods” (&) and “Pervading Water” (fR7K) in
Sanskrit®” are:

- The dbaranis of “Pervading Foods” ({R£):
Namah sarva-tathagativalokite om sambhara sambhara ham.
(R MEREMSIE AR S5, HERBINTE . 1B, ZRME=RIE. M. )
“I pay respect for things observed and seen by all Tathagatas. Om ! Universally gather !
Universally gather ! Hitm I”

- The dbaranis of “Pervading Water” ({R7K):
Namah suriipaya tathagataya, tad yatha, om sru sru prasru prasru sviha.
(R EBRIBIEER, 1HANGR SR, [EIEM, M, BRRBERME, SKURERIE, SKURELTE. O
BEET, )
“I pay respect to the Tathagata of Wonderful Body. That is to say, om. Appear ! Appear !
Appear well ! Appear well ! Svaba I”

After having finished the contemplation, the Kammadina passes the cup to the
attendant, who recites the following verse of Sending Foods (£ £):

“Ob ! Eagle, the mythical solden-winged bird (supanna), all bungry ghosts in open field
and demon Hariti,*® mother and sons, come here to be fulfilled by this sweet dew (amata).”

KIEERE, WEEF MR, BRATFE, RO, M, BRI, )



Next the Head Upajjhaya or Venerable say the following dhamma words:

“The Buddha regulates that the bhikkbus while eating contemplate on five things. Of those
who have an unsettled mind and those who gossip, it is difficult for them to be free from the
debt of offering donators. Then after bearing the bell sound, each one-mindedly recite: I pay
worship to the Amitabha Buddba.”

(I, RFERE, BeLMRS. BREHE, RIRMBESES. mEMHE
Bho )

Then everyone raises one’s bowl up to one’s forehead making the
contemplation on five things as follows:

“Firstly, measuring if the labour is more or less and where this food comes from;

Secondly, observing if my merit is sufficient or incomplete to receive this offering;

Thirdly, refraining from mind offences of which greed, batred, etc. are principal;

Fourthly, it is mainly to to take this food as good medicine for treatment, to prevent from
the up-drying of this body; and

Fifthly, because the attainment of enlightenment, I receive this food.”

(—. B L, BUEEE. =, NEET. ShEd. =B LR, AFRR,
W, EHERE, BEEM, L, BRESH, FEHE. )

Next is the way of leaving some rice which is out in another cup by taking rice
from the bowl, more or less, according to one’s will, then taking the cup of rice,
making the following contemplation:

“All my cultivated merit are universally transferred to all demons and animals who having
eaten this food are exempted from sufferings, abandon theri bodies and are reborn in joyful
realm. This blessed reward of the Bodbisattva is as limitless as the empty space. The
offering gains such a result increasing without end. Om bringing benefit svaba.”
C\SFHEE. REREYE, BHELR, EEREHR, BEEEZ, MEmR
R, MEEAE, WMEANIZIDE, )
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Next each performs the following Three Contemplations (=¥#):
“I vow to cut off all evil deeds. I vow to pmctz'ce all good deeds. I vow to save all sentient

bezngs » (BEEF—YEE, FB—%E., BEE—U%K4A, )
And two gathds are recited before eating:

“When the Five Contemplations are completely performed, I can veceive this food to bring
benefit to the sentient beings and allow them to all enjoy.” (LLWLH &, F XY, EF
el —RXSVEH, )

“While receiving this flavour, I pray for the sentient beings to attain the Buddha’s best
flavour and to be fulfilled with sweet dew.” (EWREE, BEHRLE, HM LR, HEWN
o)

While eating everyone should one-mindedly think of the Buddha’s name or
perform the Five Contemplations so that they can refrain from the unsettlement
of mind. Having finished the meal, each pours water into the bowl, washing and
contemplating that:

“Taking the water to wash the bowl as beavenly flavour of sweet dew, I offer to all demons
and gods so that they can gain their satiety.”

(CABLPESAZK, AR H IR, FEELFEAN, B, M. BRI, )

~ 'Then after pouring the water out, taking the toothpick, one should contemplate

that:

“Taking the toothpick with my band, I pray for the sentient beings to attain the wonderful
dbamma and ultimate puriry.” (FPBHAL . BEKE, BRUDE, REFF B,
DEEMER . BEMERE, EMRG, PEREMEGRIH, Mo VR, )

And while using the toothpick, a gathz is recited:
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“While picking my teeth, I pray for the sentient beings to purify their minds and cut off all
afflictions.” (BARKCES . BEARAL, OIS, WEERN, M, FIEM. WWEERE,
MG, (GERERTR, SKSEEE, (REENE, WIMG(GERBANS, FEMEFEME, ROMRRZ,
PR, )

Then while taking a cup of water to drink, another gatha is recited:

“The Buddba contemplates and sees in a cup of water baving 84,000 insects. Then if this
dbarani is not recited, to eat the sentient beings’ meat is the same.” (BeBl—#oK, \E

POF-. BAFHIL. IMARER, M, HAEBERT, )
And the assembly goes on reciting:

Saptanam samyaksambuddha-kotinam tad yatha. Om cale cale cundi svaha.

“I pay respect to the Saptakotibuddha (the fabuluos mother of seven kotis of Buddha) of
perfect universal wisdom. That is to say, on. The one that moves about. the one that is laid
upon my head. The revered Cundi. Svaha.”

GEBIE, S, B, HE0, M, JrRERRERR, BRI, )

“Those who make an offering gain benefit from itself. Those who enjoy to make an offering,
attain peace and bappiness later.”

(raafifts . REHFIR, AREAH, RUFLKE. )

“Having finished the lunchtime, I pray for the sentient beings to make clear their doings
which are full of Buddbist teachings.”

REERL. EERE, FfEEs, Bk )

The assembly continues reciting the Buddhas’ names while walking slowly
around the Main Hall three or seven rounds, reciting the confession verses, the
Three Refuges and returning back to their own rooms. Thus is ended the special
rite of having lunch.®”

The rite in which monks ought to participate is performed everyday at
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lunchtime during three months of summer retreat. Those who cannot manage to
be present at that time because of Buddhist affairs, must ask for prior permission
from the assembly.

5. Remarks

Through the above-mentioned regulations and schedule we can see that most
of time in a day is devoted by the monk, mainly to practice and study. The
important principle is that after having entered upon the summer retreat, monks
and nuns must reveal and confess their past offences (@patti) so that they enable to
purify their own minds and bodies. Therefore, at the first stage of summer retreat,
viz. the first 2 or 3 weeks, the Head Upajjbiya or the abbot of the temple always
instructs them to recite the 74dy Sam (IKBHAE, Shui-ch’an ching) or Ludng Hoang
Sam (REIBKE, Liang-buang-ch’an-ching).”

The last two weeks are reserved for the recitation of Ullambanasiitra (M A,
Vii-lan-peng-ching) and the Satra of Parents’ Heavy Grace (X B EAE, Fu-mu-én-
chung-ching). This is the representation of the spirit of rewarding favours to
present alive parents as well as the parents of many forms of existence and parents
of past seven gerenations which will be performed on the lunar 16th day of July,
the traditional Filial Piety Day.

The rest of middle weeks are for the other sttras such as Flower-Adorning Sitra
(Mabavaipulya-buddbavatamsaka-sitra, EHER), Nirvana-Entering Sitra
(Mabaparinirvapasitra, KAEEERE), Diamond Sitra (Vajracchedika-prajiiaparamita
_siitra, SRREEAT), Lotus Siatra (Saddbarma-pundarika-sitra, TREHE), etc. First
the assembly often decides what sttras will be recited in this summer retreat. For
example, last year the Flower-Adorning Siitra was already recited, then the Nirvana
-Entering Sitra (Mahaparinirvanasitra, XK ZEHFE) will be exchanged for this
year. The rest of time an individual can select one of these sutras to recite or read
formally depending on his vow.

The summer retreat is the period of stopping setting on tours or going out
carried out according to the spirit of Buddha’s time. Nevertheless, nowadays there
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are so much Buddhist services such as praying for the dead, the sick, or the dana
rite for hungry ghost (JE## 2 3X), etc. even during this 3 months that monks have
to go out frequently to meet the need of the Buddhist followers. Because it is
believed that monks who entered upon the summer retreat recite saitras and make
confession and practice much more strictly than normal days; then they are much
more purified and have more merrit. For this reason, it is in this period that the
Buddhist followers often perform dana offerings and organize formal rite for
offering to the hungry ghosts much more than usual. And as a matter of fact, as
seen in Hue city monks become busier in this season.

Compared with the special schedule applied for the summer retreat with the
common schedule (see below), there are some following differences:

- The time of labouring in the morning is replaced by time of reciting siitras,
making confession by paying worship to Buddhas’ auspicious names. If those who
do not go to school, they must follow this schedule. If a monk is busy at school, he
will follow the afternoon or night session. If he is busy all day, then he must do it
in holidays.

- At noon, instead of having lunch at the dinning house, after having put on
their yellow robes, monks must gather at a regulated place, not at the dining house
but possible at the West Hall (F8 &) or Patriarch Hall (%) of the temple, to
perfornf the special lunch rite, which is called in Viethamese as guz dudug ().

- On common days, monk only strikes great bell at 19: 00 at night. However,
during 3 months of the summer retreat, a Pure Land rite is held 20 or 30 minutes
after the striking of the great bell. This rite aims at praying for being born in the
Pure Land (Sukbavati, i§ 1), therefore the Smaller Sukbavativyiha-sitra (BT
i PE#E) and the auspicious name of Amitabha Buddha are recited. Naturally in
common rite the name is also recited together with the others, but in this rite the
name is recited much more times than usual.

- Especially there also is a regulated time for reciting the Buddhas’ names and
meditation about 30 minutes before going to bed.
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During three months of summer retreat, monks spend their most time for mind
_cultivation and study through sessiions of siitra recitatiion and listening to
dhamma talks. Apart from these, monks don’t forget doing charitable activities by
visiting and donating gifts to poor people or those who are victiims of natural
calamities. Especially the deed of constructing the friendly houses and presenting
to poor people iis an useful and humane activity of Vietnamese monks and nuns,
which can be seen popularly in Hochiminh City as well as other places throughout
Vietnam. Moreover, the tradition of “offering to ten temples” during three months
of summer retreat is highly appreciated among the sangha. Therefore, monks and
nuns of temples frequently organize groups of layfollowers to go to the centers of
summer retreat to offer things as well as money. This is also an activities which
makes good opportunity for the laity to perform meritorious deeds.

E. The Invitation (pavarana, B %)

The day before the Filial Piety Day on the lunar 15th day of July, the
Vietnamese monks and nuns prepare everything for the ceremony. Then the day
after finishing the ceremony, they perform a rite for ending 3 months of severe
and strenuous cultivation which is often called the Invitation (pavarana, BZS) or
the ceremony of Releasing the Summer Retreat (FEE).

As regulated by the Buddha in his lifetime, there are two days for the
performance of the Invitation, i.e. the fourteenth and the fifteenth.(61) However,
as mentioned above, in Vietnam nowadays the Invitation Day is usually performed
on the lunar 16th day of July. The reason is that monks and nuns are very busy to
celebrate the Ullambana Festival the day before, July 15th, then they cannot hold

the Invitation ceremony at the same time.
I. The ceremony

Also the same with the Uposatha (Fi ¥, precept recital) Day, monks often
assemble at one place to perform the ceremony of Invitation (pavarand, H#). In
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Hochiminh City, they always perform it at their own temples or regulated temples
or at concentrated centers of summer retreat organized by the Hochiminh City
Municipal Buddhist Association. However, the case of Hue City is different.
Monks always gather at one place, present-day Ti Pam Temple (&), to
celebrate the Invitation as well as other important ceremonies.

In the early morning of the day, monks assemble at the Main Hall of the temple
after three sounds of the great bell are struck. One of the superior monks kneels
down to offer the incense sticks and at the same time, the great bell and gig drum
are struck three times.

Next the Kammadina (HEFF) intones the following stotra and the assembly
altogether recites:

“The perfume of Morality, the perfume of Concentration and the perfume of Wisdom; then
the perfume of Enlightenment and the perfume of Freedom of Knowledge (which create) a
magnificant and bright cloud spreading throughout the Dhamma Realm, now we offer to
the Triple Gem in ten directions. We pay homage to the Perfume-Offering Bodhisatta.” (3
times)

EECEEREE, MEANMAE, BAZZEER., HETT =9, M
TR ETE, )

Then the Kammadina (HEHF) praise.s in a special voice that “Sakyamuni
Tathigata” (B&MANZK) and the assembly reply in harmony that “releasing the
summer retreat and [performing] the Invitation.” (KE B Z5). Next he goes on saying
that:

“The release of the summer retreat and the performance of the Invitation are the
important path leading to the gate of attaining the Buddhbahood; the confession and
repentence of of offences are really a good target for monk’s conduct. The more the good
roots are planted, the rounder and brighter are the joyous fruits. If [we] do not rely on the
boat of Precepts, how can [we] get to the other shore of Nirvana ? Now is the 16th day of
Fuly, based on the rules regulated by our Buddha, which is the time to release the summer
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retreat when the assembly gathers, coming to the precious Main Hall to recite secrete
scriptures and to release former settlement. From now on, if there are the off-breaking of
the Four Grave Probibitions (catu-pararika, V) and the committment of the Ten Evil
Things (dasakusala, 1 3&),> then confess yourselves; and if the Three Poisonuos Things
(=) and the Seven Concealing Offences (EME [SB] ) bappen, just listen to the
advice of the others. If being seen or beard and suspected, all these offences must be repented
each by each. The offences which are created by either this body or this mouth or this mind,
should be confessed. The bondage of objects of organs of senses and the offences caused [from
the grasping of] what is beard and seen, accumulated as bighly as beaps of offences. Now
especially the gate of confession is opened to wash out all offences of oneself and of the others.
Confession means confessing what has been done in the past, and repentence means
repenting what will be done in the future. Therefore, it is said that we vow to destroy the
offences which have been done; and dare not do the offences which are never done. That is
the confessing method of the Invitation which bas been applied from the old days up to

»

now.

RE B, BHM2EE., BAEE, BETCRE., SERNHE, SE5REH,
RBBATZHA, BENESRRZ B, BHELHTRE, MERHE, HKREZE,
Tk, SRR, AERE. AEEH. B4ERK, BIUERTE, HMEH
¥, BEHI0-EE, BRAME. ERERERE, ——Ak RHSONE, EE
Hi, REMEE, BEGE, FINERR, HEBEZM, EfkE MR, Bl
MM, MBEEELER, . BAEZTE, BOHER. RIEZE, NEEF. &
AEH, BN, )

(i}

Then a group of 2 or 3 monks come in front of the superior monk, having paid
respect to him once and knelt down, one monk on behalf of the group says the
following passage one up to three times, each time paying respect once:

“Reverend Sir, be one-mindedly and listen to me. Today the assembly perform the
Invitation. So do I, bhikkbu so-and-so. If there are offences which are seen, heard and
suspected; would you, Reverend Sir, tell me out of compassion, and having seen, heard and
suspected that they are offences I will make confession correctly, in accordance with the
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rules.”
(RfE—ve, RESHED, RIEE. . . FEL, & REISIE, KIERKKEE
., & RESEGE, EWEENE. )

Then aftre all members of the assembly have finished the Invitation, they go on
reciting the Mabakaruni-dharapt (KIEIL) and the gatha of confession as follows:

“I mow confess all eviil acts which were formerly made by my body, language and mind all
because of the without-beginning greed, hatred and illusion. I pay homage to the Confession
-Requesting Bodhisatta.”

GREPTEHEESE, FHEREIEE., RERECIE, —URSEME, Bk
RKigkipEnE, )

Thus is ended the ceremony of Invitation with the great bell and big drum
being struck three times. After that, monks gather to pay respect to all superior
monks to express their special thanks to the latter for their kind-hearted and
precious supervision and teachings during three months of summer retreat.

III. Remarks

The passage of Invitation as recorded in the Mahavagga is something different

with the above-referred one:

Samgham dvuso pavaremi ditthena va sutena va parisaiikaya va, vadantu mam
ayasmanto anukampam upadaya, passanto patikarissami.*”

“Your reverences, I invite the Order, in respect of what has been seen, heard or suspected.
Let the venerable ones speak to me out of compassion and seeiing, I will make amends.”

Normally while performing the Invitation, each person always faces to the
superior monk to confess in turn; but because of the great number of monks, in
reality they are divided into groups of 2 or 3 to perform the confession.
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If there is 2 monk who is ill, he should convey his Invitation to some other
monks to invite on his behalf. If he does thus, he gains entire purity. But if the
consent is not conveyed to another or to the sangha by the conveying monk,
althouhg gaining entire purity, he (the conveying monk) commits an offence of
wrong-doing.”

Therefore, one of duties of monks is to attend the Invitation ceremony after the
three months of summer retreat and to convey the consent of ill monk, if so
having.

In Vietnam, aftre the Invitation, there always are big offering rites performed by
the Buddhist followers at temples. It is believed that after a long time of diligent
mind-cultivation of monks, then this time is the best time to offer suppliments to
the latter to collect merit.

According to the tradition as seen in Hue City, monks and nuns often celebrate
the Invitation ceremony on the lunar July 14th, but the cases of Hochiminh City
and Southern Vietnam are different. Monks and nuns there always do that mostly
before this day with a solemn and significant called “Ta Phdp” (#{%), which means

“Dbamma Thanks.”

F. Daily life of monks

When referring to daily life of monks, it is necessary to see that it is the daily
life of all pabbajitas (AR, forth-goers) living in the temple, viz. the diéus,
samaneras and bbikkbus. In general, all members direct their efforts to one
common goal, that is to say, enlightenment. However, because the period of
practice and training of each person is different, viz. longer or shorter, the rank,
assigned duty as well as responsibilities of each person are not the same. Based on
this meaning, the daily life of each kind of pabbajita is different. Moreover, in
Vietnam as well as the other Buddhist countries, there are two kinds of temples,
viz. temples in the cities and temples in the rural areas. In spite of the difference of
environment, daily schedule is the same in general. Then, I think that we should
look at the daily shedule in the temple.
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I. Daily schedules

In present, the Vietnam Buddhist Sangha, there consists of 3 main sects, viz.
Mahayina, Theravada and Khat ST (Mendicant). Because each sect possesses its
own special way of training and pratice as well as particular activities; the daily life
of monks and nuns of each sect is different.

Here I would like to introduce mainly the schedules applied in common
Mahayana monk temples in Hue area and Ch’an monasteries in Southern
Vietnam. The schedules of the Theravada temples, Khat St temples, Mahayina
and Chan nunneries will be refered directly in chapters related to them.

1. Schedule in Mahayana monk temples in Hue area

At present, most of Vietnamese monks and nuns belong to the Lin-Chi Sect (i
% 7%), but looking at their daily pratice, we can see that their practice does not
tend purely to Ch’an, but is combined harmoniously Tantrism and Pure Land. To
understand the matter, I would like to introduce a representative daily schedule
applied at the famous B4o Quéc temple (FRBESE)® of Hue city, where is now
located a Buddhist school and where many Upasampadi (% B-7%, higher ordination)
ceremonies have been held.

- 3: 00: waking up, striking great bell.

- 3: 30: early morning session (reciting sitras)

- 5: 00: doing assigned jobs

- 6: 00: having breakfast

- 6: 30 ~ 10: 00: labouring or studying at school

- 10: 30: noon offering rite

- 11: 00: having lunch

- 11: 30 ~ 13: 00: taking rest

- 13: 30 ~ 16: 00: self-study of siitra or going to school

-55-



- 16: 30: afternoon session (reciting siitras)
- 17: 00: having dinner
- 18: 30 ~ 20: 30: doing homeworks and reviewing lessons

(69)

- 21: 00: sleeping'
Through this schedule, we can see that nowadays most of temples pay special
attention to the study of their monks. To train well-learnt and moral monks is the
purpose of the Vietnam Buddhist Sangha. Formerly, monks must spend much
time for doing farming for self-sufficience, but today things have changed.

The afternoon session of siitra recitation is a main duty of monks in the temple.
In the city, instead of being held at 16: 30 in rural temples, it is often held at about
19: 00 in city temples. The reason is that at that time the followers are free from
work, so they can have time to take part in the rite.

If there are many monks living in the temple, then they will be divided into
small groups and take turns to participate in reciting sessions.

Nowadays, in common days most Mahayana temples pay little attention to the
practice of sitting meditation. One can himself practiice at his will, but the
regulated time for meditation practice is not seen in their daily schedule. The
tendency to popularize the way of practice of Pure Land seems superior than that.

2. Schedule in Chian monastery in Southern Vietham

Recently in decades of 90 up to now, the current of practicing purely Ch’an
(fbana, &, or Zen in Japanese or 74z in Vietnamese) has been developing greatly
and flourishingly in Vietnam, whose famous leader is Most Ven. Thich Thanh Ti.
He founded many Ch’an monasteries as Chon Khéng (i22), Thudng Chigu (& H),
Tric Lam (f7#f) and Ch’an nunneries as Vién Chi€u (EI#8), Linh Chi€u (%), Hué

-Chigu (E{H8), etc. Among these, located at Long Thanh Prefecture, South Vietnam,
the only main region of having many monasteries and nunneries in Vietnam,
Thudng Chiéu Ch’an monastery is considered as the latest and most famous where
120 monks and 20 practitioners are residing. Here I would like to introduce the
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(70)

daily schedule of this monastery.

- 3: 00: waking up, sitting in meditation
- 5: 00: doing assigned works

- 5: 45: having breakfast

- 6: 30 ~ 10: 00: labouring

- 10: 45: having lunch

- 11: 30 ~ 13: 00: taking rest

- 13: 30 ~ 16: 00: studying sitra

- 17: 00: having dinner

- 18: 30: night confession rite

- 19: 30 ~ 20: 30: sitting walking in meditation (carzkamati)
- 21: 00: sleeping

Based on the spirit of chén-jido-téng-hang (ME#L[F1T), that is to say,
harmonizing the practice of meditation, the study of sutras, the observence of
vinaya and labouring, through the above schedule, we can see that the spirit is the
same with the famous insistence of the Chinese Ch’an Master named Bii-zhang-
hudi-bii (5 YR, 749-814), viz. one day without labouring, one day without eating
(—HE. —HAE). However, labouring in the morning is not main duty of
monks, but they have time to study in the afternoon. Then meditation practice is
perform in the early morning and at night before sleeping. Thus there are 3 main
duties for monks in Ch’an monasteries, viz. praticing meditation, labouring and

studying.
3. Remarks

There are some outstanding characteristics I would like to refer here while
comparing with the schedules applied in other Mahayana temples:

a. The main siitra utilised for recitation in all Ch’an monasteries and nunneries
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is the Mabaprajiiaparamita-sitra (B UKE, The Heart Siitra) only. Naturally, this
siitra is also always recited in all sessions and important rites in typical Mahayana
Buddhist temples, but only three times. In Ch’an monasteries and nunneries, it is .
recited much more than that.

b. In other Mahayana temples, a night recital rite is often performed and
especially the nights before the Uposatha (A BE, precept recital) days, a special
confession rite is held. However, a confession rite is held frequently in Ch’an
monasteries and nunneries every night.

c. In special confession rite of the former, monks chant the auspicious names of
the Buddhas and pay worship to them with each name. The case of the latter is
quite different. They recite the Phé& Thuyét Sic Than (L 5, Telling All-
Embracingly About Ripakaya),” written by King Thanh Tong (B3, 1218-1277) of
the Ly Dynasty (Z8], 1010-1225), then the Mahi-prajiiaparamiti-sitra (R s
#& The Heart Sitra) once and then pay worship with ten auspicious names of
Buddhas. As for these names, I will refer to in the next Chapter II: Nuns—Life and
Activities.

I1. Daily life of diéu

The period of practicing as a diéu is considered as the first stage of trial
including a lot of difficulties and hardship. The diéu requires patience and
resistence and a strong bodhi-mind of going forth to be able to get used to daily
life in temple. He ought to follow the rules and regulations of the temple and obey
the abbot as well as other elder monks. In Vietnam, there is a rule that in spite of
any age, he is junior to those who are younger than him. The Vietnamese proverb,
ek becs? mal cac link bui? ham, which means the newcomer in the morning supervises
the newcomer in the evening, has the same meaning. Because it is believed that when
one went forth to homeless, he was reborn; then his age will be recalculated again.
That is the reason why the above conception came into existence.

Different with his daily life at home, he can do everything as he likes. In the
temple, he must get up early in the morning at 3: 00 or 3: 30 and go to bed late in
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the evening. Further, he must fulfill all assigned jobs, and the rest time for
learning by heart all instructed scriptures and sutras. It is believed that the diéu,
who has no merrit, should train and practice in a strict and hard way, reciting the
stitras, serving the abbot, working, etc. so that he can gain merrit (puiifia, 11E) to
receive holy precepts. In other words, in order to be ordain with holy precepts the
diéu must purify himself by accumulating merrit. Then the first stage of pratice is
the purification of his mind and body. He should always be showing his persistent
and permanent strenuousness (nikkama, ¥§5)). Different with the digus of the
temples in cities who have much time to study, the diéus of the temples in rural
areas must spend more time for doing farming.

Formerly the digus, samaneras as well as bhikkbus were trained and educated in
the temple. Then most of them had no certification of secular education. No
attention was paid to this field, but to the field of mind practice only. Especially
the temples in rural areas were like this. However, nowaday many basic Buddhist
schools have been established all over Vietnam where Buddhist and non-Buddhist
subjects are being taught, and even there are programmes of secular education for
monks and nuns. Therefore, this is a good opportunity for the diéu to advance his
knowledge and understandings in Buddhist as well as further secular studies. As
for the digus living in remote rural areas, their master sends them to city temples
so that they can attend courses at schools.

The diéus are allowed to go to school in days regulated in the timetable, but are
prohibited to go out to another places, even to vistit his own family. Of course,
exceptions for important reasons such as to participate in his own father or
mother’s funeral, to visit them while they are in gravely ill, etc. Before going out,
he must ask the permission of the abbot or the supervisor.

After being ordained as a s@manera, he must continue his second step of practice

which is much more severe.
III. Daily life of samanera

As a s@manera who prepares to enter into the bhikkhuship, he should practice
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and train himself much more stricly than a diéu. The I-shan-ching-tsé (IBILER,
Awaking Advices of Ch’an Master Wéi-shin), the Sha-mi-li-i-yao-lino (IVIREEEE
W&, A Summary of Precepts and Mode of Movements of Samanera), the P’i-ni-jib-yung-
ch’ieh-yao (BBJE B FHYI%E, Essential Daily-Use Vinaya) are main scriptures for him
to learn by heart and practice during the probationary period as a sémanera. Right
at the beginning of the Sha-mi-lii-i-yao-lino IV TRERERE, A Summary of Precepts
and Mode of Movements of Samanera), the Chinese samana Zbi-béng (FR7Z) of the
Yin-qi temple (EHESF), the book’s author, gives out the meaning of the word
samanera as following:

“Shi-mfi, sramanera in Sanskrit, is translated berve as xi-ci, which means stopping doing
evil deeds and praticing compassion, stopping contamination from worldly life and ferrying
the living beings with compassion.”

HERDE. R B, BEEATHE, B R R )™

Thus, in order to fulfill the mission of a s@manera on the basis of the meaning,
he must follow correctly the Ten Precepts and equip himself with modes of moral
conduct (iriyapatha, B ) such as walking, standing, sitting, lying, speaking, etc.

These precepts are considered as the threshold to advance higher stage of
bhikkbu. Apart from these, the s@manera should train himself in small detailed
behaviours and movements in his daily life with his loving-kindness always
stretching to the living beings. For example, when getting up, he should
contemplate:

“Having begun getting up from sleep, I vow to pray for all sentient beings to attain all
enlightened wisdom and see thovoughly the ten directions.”

(ERIRATE, ERURAE. —UE, FET7)™
Or when washing his face:

“While taking water to wash face, I vow to pray for all sentient beings to attain purified
g Y g
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dbamma without the taint of worldly things (illusion) forever.”

(DIKBETE ., EERAE, JIEEM, kR, MBI
Or even when going to the toilet:

“While being in the toilet, I vow to pray for all sentient beings to give up greed, hatred and
illusion and get rid of offences (apatti).”
OR/AMERE, ERERA, FEANEE, BERRIRR, MERE FEIRIET)™

Through the constant self-control and self-awakening with a compassionate
mind dedicated to all living beings, he can gradually be tamed in the discipline.
Thus in this way, he can develop concentration and wisdom.

Apart from the above daily schedule in common temples, every month there are
important rites which all members of the temple, especially the s@manera and the

diéu must participate. They are:

1. Twice Revealing (@vikaroti, % #&) rites which are performed the night before
confession night and aim at giving an opportunity to those who may have
committed an offense to be able to reveal it to pure elder monks in the temple,
and then on this occasion reviewing all deeds of every person during the past half
a month.

2. Twice Confession (patikara, 1#1g) rites whose purpose is to confess offences
of the past and present if having so that one can gain entire purity.

4. Twice Reciting precepts of samanera on the night before the Uposatha day.
This is also a difference with the way of performing of the Vietnamese Theravada
Buddhists, who holds it the same day as with the Uposatha.

4. Twice Rites of Invocation and Praise (fii2) which are held on the eve of the
Uposatha day. Its aim is at paying memory and worship to the Four Graces (14&),
viz. the graces of the nation, the parents, the masters and donors (d2napati, FEB).

All these rites are seen popular in Hue city. The s@manera should be present at
these rites. Today, beside going to school, most of sémaneras must go for doing
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Buddhist services for layties such as reciting sttras at funeral ritual, etc. They are
also very busy the same as with monks.

IV. Daily life of bbikkbhu

The more precepts which the bhikkbu follows, the heavier his duty is. As a
Tathagata messenger (W3R fE3), a member of the sangha and a spiritual leader of
Buddhist followers, the bhikkhu ought to train himself strictly in discipline,
concentration and wisdom.

In order to follow strictly and correctly the ordained precepts, the bhikkbu must
study by attending Buddhist courses opened by the Buddhist Basic School or
Buddhist Institute. Today, most of Vietnamese monks are having the tendency of
studying Buddhist and non-Buddhist teachings. As a matter of fact in Hue city, a
Buddhist Basic School and a Buddhist Institute were opened recently for monks
and nuns. The bbikkbhu must equip himself knowledge and understanding of all
fields of Buddhist doctrines and science so that on the one hand he can follow the
Buddha’s teachings correctly, and give satisfactory answers to the others’ questions
about Buddhism on the other hand. Then by that way he can lead others to right
behaviour and living. The Chinese Ch’an Master Wéi-shan gave us pressingly
awaking words in his I-shan-ching-tsé (BIIER, Awaking Advices of Ch’an Master
Wéi-shan):

“If a juniors inqiure for something, (the monk gives) no words to guide them. And if he
may bave discussed something, nothing related to the teachings in scriptures. Then when
being despised, be blames the junior to be impolite.”

(BB, EEET, WARH., T, SKE, EREREeER)"

Thus the bhikkhu should try his best to be spiritual refuge and worthy example
for eveyone to look at. If he cannot do that he spent uselessly the offerings of the
donors and is really ungrateful to the Four Graces.””

His modes of moral movements (i7iy@patha) give deep influence to his juniors
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while living together in the same temple. So he should pay careful attention to
from his words to working.

Beside studying, the bbhikkbhu must spare time for doing some Buddhist services
such as reciting sutras at funerals or ceremonies praying for safety and comfort for
the living, giving Dhamma talks, taking part in social charity activities, etc. They
are necessary deeds to bring happiness and calm to the others.

G. The way of naming as seen in monk temples of Hue City

It is necessary, I think, to make a digression to explain about the way of naming
as utilised popurlarly among the Buddhists in Hue area. There are two ways of
giving names, i.e. giving the dhamma names (7%4%) for the Buddhist layfollowers
and giving the dhamma titles (%) for newly-ordained samaneras.

I. Giving the dhamma names (% %)

Most temples in Hue City belong to the Lin-chi Sect (E&# k) whose
Vietnamese founder of this region was Ch’an Master Legic Zuarn (1 BLIEAM, ?-
1743). He was the 35th generation of the Lin-chi Sect which expanded its
propagation not only in Hue area but also in Southern Vietnam as well. therefore
a lineage under his name called 4 Zwian Lineage (T BLFUK) has been established
with a great number of his heirs, both monks and nuns and the laity. He left a
successive gatha as follows:

“The great path is real,

The ocean of the bhitatathata®™ is pure and clear,

The origin of mind is wide and fertilized,

The root of virtue and the compassionate wind,

The virtue, concentration, blessedness and wisdom,

The substance and function are universally penetrating,
Whiich eternally surpasses the fruit of wisdom,
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Secretely agreeing with its success,

Transmitting and holding the wonderful principles,

To expound and make clear the right teachings,

The deed and understanding are corresponding together,

Then the true emptiness is attained and enlightened.”

(BEBRE, MlEEE, OFREE, SRR, RuEER, BARE, KBERE,
WRBT), P, EBIER, TRRE, SR, )

This gatha is transliterated into Vietnamese as following:

“That t& dai dao

Téanh hai thanh triing
Tam nguyén quang nhuén
Diic bdn tif phong
Gidi dinh phudc hug
Thé dung vién théng
Vinh siéu tri qua
Matkhé thanh cong
Truyén tri diéu 1y

Dién siiéng chanh tong
Hanh giai tudng ung
Patngd chon khéng.”

Then based on this Vietnames pronunciation of every Chinese letter in the
githa, the master will give the dhamma names (#%4%) to his layfollowers. He takes
any next word in the g@zhi which his dhamma name (#:4) is followed. The
another word is put next to that word. Normally the fromer is selected and

thought over with the sounding and wonderful meaning. This word is mainly
based on the meaning of the worldly name (84) of the disciple.

Here I give out the example of my late well-known master, Most Venerable
Thich Mat Hién (¥% 8), whose dhamma name is Tam Huong (‘0v%), was formerly
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the abbot of the Tric Lam Temple (f7#45F) in Hue City. If Ch’an Master Lz
Zewan (T BLIE D) is considered as the 35th generation of the Lin-chi Sect in
Vietnam with the first word Thiét (¥) of the above gatha, my late master will
belong to the 43th generation of the Lineage with his dhamma name which begins
with the word Tam (-(). Then he will give the dhamma name to his disciples
beginniing wiith the word next to the word Tam (L), which is Nguyén ().

For instance, if the worldly name of the disciple is Thanh ({&) which means pure
or clear in English, then the words which are always seen to subjoin with Thanh
({&) are possible Tinh (i, pure), Ludng (5, cool) or Nhan (B or [, secluded), etc.
Thus the disciple will be given the dhamma name as either Nguyén Tinh (J§) or
Nguyén Lidng (&) or Nguyén Nhan (Jf), etc.

II. Giving the dhamma titles (7% 5%)

This case is a bit different with the above case. Normally the master thinks over
a meaningful verse in Chinese, then gives the dhamma titles (#:3%) to his disciples
of every generation with every word of his verse.

For example, my late master, Most Venerable Thich M4t Hién (B% 8), has
made a verse with four words as “Luu Tin Thanh Tam” (J&1§7&-L+), which means
flowing the faith and purifying one’s mind. those who had the dhamma titles which
begin with the word Luu (ii) are considered as his disciple of first rank. And I
belong to the last rank with my dhamma title as Tam Thuén (‘0)JE) and my
dhamma name as Nguyén T4m (#5-L+) given by him. Thus I can understand that I
belong to the 44th generation of the Lin-chi Sect in Vietnam. Afterwards, if I
receive students, the word which I will give them must be the word next to the
word Nguyén (J5) in the above gathd, Quang ().

Therefore, when hearing someone’s dhamma name, we can recognize that he
belongs to what generation of the Lin-chi Sect as seen in Hue area. And if his
dhamma title is known, his master can be understood.

Moreover, apart from the above two names, there are some names taboos as
regulated present day among the Vietnamese Buddhists in general and in Hue
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City in particular.

For example, a superior monk who was nominated as Venerable (L) or Most
Venerable (f11#]) and especially the abbot of the temple, the the name taboo is
applied in manifestation of the respect to him. The Buddhists will call him the
temple name instead of his dhamma title. At this time, his dhamma name and
dhamma title are almost forgotten. These two names are only repeated in his
funeral. Therefore, during his lifetime my master was always called Hoa Thugng
Tric Ldm (Most Venerable Tric Lam).

H. Nomination of Most Venerables and Venerables regulated by the
Vietnam Buddhist Sangha

Based on the Article No. 37 and No. 38%” of the Charter of the Vietnam
Buddhist Sangha, the regulations concerning the nomination of Venerable (L)
and Most Venerable (fl1j#) are recorded as follows:

Article No. 37: “The Venerables, who are 60 years of age and 40 years of standing (vassa,
BI8) upwards, have moral conduct and merit with the Buddbism and the nation, ave
nominated as Most Venerables. They are proposed by the Administrative Committee to
check and then to be sent to the Permanent Commrittee of Fustification for ratification. The
nomination must be passed by the Central Congress or performed by a Nationwide Buddhist
Conference along with a resolution and an instruction issued by the His Holiness Dbhamma
Lord (i£3F).”

Article No. 38: “The monks who are 46 years of age and 25 years of standing (vassa, 5.
W8) upwards, have moral conduct and merit with the Buddhism and the nation, are
nominated as Venerables. They are proposed by the Administrative Committee to check and
then to be sent to the Permanent Committee of Fustification for ratification. The
nomination must be passed by the Central Congress or performed by a Nationwide Buddhist
Conference along with a resolution and an instruction issued by the His Holiness Dhamma
Lord (i53F).”
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As for nuns, the regulations are the same, but the ways of calling are different.
the Article No. 39®" reads as follows:

“The religious ranks for nuns are Nun Head (JE&3£) and Nun Master (JER). The criteria
and conditions to nominate religious ranks for nuns are the same as with those of monks as
recorded in the Articles No. 37 and No. 38.”

I. Summary

In spite of many activities, the main and vital deed of the monk is to follow
ordained precepts and practice the Buddha’s teachings as correctly as possible.
Then thanks to that, he himself can attain calm and insight and then at the same
time give safe spiritual refuge to the others. Beside self-practice, he must guide
practice to the others by the means of doing Buddhist services.

Through such a period of training of a monk as seen in Vietnam, we can see
that, for example, a person who began going forth at the age of 15, he must take 2
or 3 years of practice in the temple; then after having sent to a Basic Buddhist
school, he takes more 4 to 6 years more to finish; and then he continues attending
the course of 4 years at a Buddhist Institute. Thus the period of training a monk
from the starting point of going forth up to graduating from the Buddhist
Institute, naturally at that time he was already ordained as a bhikkbu, takes him
from 15 to 18 years.*?

Today all over Vietnam, one can see there are many centers of social charity
located right in the temples and run by monks and nuns. They are places where
examine and deliver medicines without expenses like the Tué Tinh® Halls (&
%) as seen everywhere in Vietnam, or where nourishes and educates orphans like
the Piic Son Orphanage (f&LPL52FE) run by nuns in Hue City, or which welcome
disabled and homeless childrens like the Linh Quang temple (% JGiF%) in
Hochiminh City, etc.

The birth of many Buddhist schools and institutes as seen throughout the
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regions of Vietnam provides good opportunity for monks and nuns to advance
further their Buddhist knowledge and understandings. Some also attend the
courses of public education at public universities. This is a good chance to have
well-learnt monks to serve Buddhism. But on the other facet, that is also a danger
for those who do not know how to practice self-control with worldly lures such as
money, fame and social standing. They come to close to the worldly life, neglect
mind-practice and discipline, and grow intimate with the life of the laity. Thatis a
truth which can also be seen in Sri Lanka, country of Theravida Buddhism,
through the report of Prof. K. N. O. Dharmadasa.®®

No matter what has happened, nowadays, the tendency of studying Buddhist
are iincreasing more and more in the strata of Vietnamese monks and nuns as well
as Buddhist layfollowers. In order to meet the need of this situation, three Vietnam
Institues of Buddhist Studies (BLFE Bh 22 BE)® were established in three regions of
Vietnam, Hanoi City in the North, Hue City in the Middle and Hochiminh City
in the South.®® Naturally those who wish to attend the Institute’s courses of study
must pass the exam held once four years. The rest who have unfortunately failed
the exam amnage to attend the other Buddhist courses of the Buddhist School of
Specialized Studies and Higher School of Buddhist Studies.®”

And those who have graduated from these Buddhist Institutes take chance to go
abroad in Buddhist countries such as Japan, India, Sri Lanka, China, etc. to attend

further advanced courses of Master of Art or Doctor of Philosophy, etc.®®
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Notes: :

1. The Three Realms (ti-dbatu, —5), also called Three Existences (ti-bhava, =5,
consist of kaima-world connoting existence in purgatory, or as animal, or as peta, or
as man, or as deva in the nearer worlds akin to earth; rupa-world connoting
existence in the further Brahma-, and super Brahma-world; and arupa-world
referring to worlds of abtract conceptions, never in any degree concretely
apprehended (Mrs. Rhys Davids: The Book of Kindred Sayings. Vol. II, PTS p. 3).

2. See William Edward Soothill & Lewis Hodous: A Dictionary of Chinese Buddhist
Terms. pp. 166, 167.

3. The poem in Chinese is:

—AERETAZE, B HIEEEE

4. The ceremonial days of Bodhisattvas and Buddhas are:

5. The uposatha days are often performed in lunar days of full moon and first lunar
days of every month.

6. See Sa D¢ ua Sa De He Gade YA KIVIBICT, Precepts of Samanera and Samaneri).
Trans. by Tri Quang. Nha Xuat Ban TP. H6 Chi Minh (Hochiminh City Publishing
House), 1996, pp. 151, 351, 352.

7. See Egaku Mayeda: Gendai srilanka no jozabukkyo (B ) T > 51 O _FEALE,
Contemporary Buddhism in Sri Lanka). Sankibo-Busshorin Publishing Co. Ltd.,
Tokyo Japan, 1986, p. 177.

8. Mahavagga I, PTS, 76, 1.

9. Beside the above-mentioned cases, some other ones who should not be let go forth
are as followings:

- a thief who wears an emblem (dbajabaddba cora).

- a thief who has broken out of jail (kizrabbedaka cora).

- a thief who has been written about (/ikhitaka cora).

- one who has been scourged as punishment (kaszhata katadandakamma).
- an individual who is under twenty years of age (dnavisativassa puggala).
- a boy of less than fifteen years of age (#napannarasavassa divaka).

- an eunuch (pandaka).

- one who has gone to another sect (¢titthiyapakkantaka).
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- a seducer of a nun (bhikkhunidisaka).

- one who has no preceptor (enupajjbiyaka).

- one who has no bowl (apattaka).

- one who has no robe (acivaraka).

- one who has had a part of his body such as hands (battha), feet (pida), ears (kanna),
ect. cut off. ‘

- one who is blind and deaf and dumb (endhamiigabadhira).
- a hunchback (kbujja).

- a dwaft (vamana).

- one who had been branded (lekkbanihata).

- one who had elephantiasis (sipadin).

- one who was badly ill (paparegin).

- one who disgraced an assenbly (parisadiisaka).

- one who was purblind (k7n4). '

- one with a crooked limb (kuni).

- one who was lame (kbaiija).

- one paralysed down one side (pakkhabata).

- a cripple (chinniriyapatha).

(Mahavagga I, PTS, 39—79).

10. Na bhikkbave inadasavaggena ganena upasampidetabbo. Yo upasampi-deyya, apatti
dukkatassa. Anujanami bhikkbave dasavaggena va ativeka-dasavaggena vi ganena
upasampadetun ti.

11. Mahavagga I, PTS, 25, 1~6. Also see Egaku Mayeda: Gendai srilanka no jozabukkyo
KR F 5 D LEEALE, Contemporary Buddhism in Sri Lanka), pp. 177, 178.
12. The fourth pardjika is also called uttarimanussadbhammapalapa (p.) and
uttaramanusyadharmapralapa (s.), which means chaffing as frivolous talk that gets

beyond the power of men (Fatf5 L ANIE).

13. See Gedc Dan Ting (FYEME, Monk Ordination), trans. by Thich Thién Hoa,
published by the Sen Vang Publishing House, 4th edition, 1975, p. 85.

14. Ibid., p. 86.

15. The Chinese verse, which is adapted from the Quy Sdn Cinh Sdch (B 1LE%,
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Awaking Advices of Ch’an Master Weéi-shan), is FAFEEEHEL, FRIRIEE.

(See Thich Hoan Quan: Pégz 78 Mga Rens [HEHHTAE, Five Scriptures of the Buddba
and Patriarchs). Nha Xuat Ban Thanh Phd H6 Chi Minh [Hochiminh City Publishing
House], 1998, p. 488)

16. See Egaku Mayeda: Gendai srilanka no jozabukkyo (XA 1) T ¥ 71 O _EEEALER,
Contemporary Buddhism in Sri Lanka), p. 178. Also in the Mahavagga V, 13, 11, the
Buddha also allows monks to be ordained by a group of 5 experts on discipline in
remote or border districts. (anujanimi bhikkbhave sabbapaccantimesu janapadesu
vinayadharapaiicamena ganena upasampadan).

17. Following lunar anniversaries of Buddhas and Bodhisattas popularly applied in
Vietnam as seen in Buddhist books and calendars are:

a. January 1st: Maitreya Buddba,

b. February 8th: Sakyamuni Buddba’s renunciation,

c. February 15th: Sakyamuni Buddha’s entering Nirvana,
d. February 19th: Avalokitesvara Bodhisattva’s birthday,
e. February 21st: Samantabbadra Bodbisattva,

f. March 16th: Cundrt Bodbisattva,

g. April 14th: Maiijusri Bodbisattva,

h. April 15th: Sakyamuni Buddha’s birthday,

i. June 19th: Avalokitesvara Bodhbisattva’s enlightenment,
j. July 13rd: Mahasthamaprapta Bodbisattva,

k. July 30th: Ksitigarbba Bodhisattva,

1. September 19th: Avalokitesvara Bodhisattva’s renunciation,
m. September 29th: Bhaisajyaguru Buddha,

n. November 17th: Amitabbha Buddba,

o. December 8th: Sakyamuni Buddha’s enlightenment.

18. See T. W. Rhys Davids & William Stede: The Pali Text Society’s Pali-English
Dictionary. PTS, London, 1986, pp. 150, 151.

19. Mahavagga II, PTS, 1, 2, 3.

20. About the practice of Buddhist laymen in the Uposatha days, I would like to
discuss it in the Chapter 6: The Gia Dink Phat Tu and Some Other Organizations of
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Buddbsit Layfollowers in Vietnam Buddbism.

21. See Nianamoli Thera: The Pitimokkha. The Social Science Association Press of
Thailand, Bangkok, 1966, p. 7. Also see Akira Hirakawa: Nibyaku gojukai no kenkyu
(Study on 250 Precepts). Shunshusha, 1993, p. 74. CEJIIE, [ZHA TR OHF
7E] « BHALD.

22. See Masataka Ikeda: Biruma Bukkyo (Burmese Buddhism). Hozokan, 1995, p. 170.

23. Mahavagga II, 26, 9.

24. The title kammadana (FEVEFEIR or HEHR), karmadana in Sansrit, was established in

the time of the Buddha to manage and take care of all things in the Order. He also
talks dhamma to the Order and make them joyful, then he is also called yue-zhong
(B8 5) or zhi-shi (ANZF). Formerly, in old days in China, the post kammadina of
playing role as monk official was established, and among the posts of monk officials,
there also appeared the title yué-zhong (155%). (See Komazawa University: Zengaku
daijiten (Great Dictionary of Zen Studies). Daishukan shoten. Japan, 1985, p. 51. Bi#
K&, [EERERE] | RIBEEE)S)
However, in Vietnam, the title of kammadana (FA) and Yué-zhong (H5K) are
utilised with different meanings especially when reciting the sutras or performing
ceremony. The kammadana (HEHR) is one who is responsible to strike the bell,
standing in the right hand and the yué-zhong (1% 5%) to stike the wooden instrument,
standing in the opposite. In the Uposatha ceremony, the former often on behalf of
all present monks replies what the reciter asks.

25. Mahavagga I1, 22, 1.

26. Mahavagga II, 3.

27. See Akira Hirakawa: Nibyaku gojukai no kenkyu (Study on 250 Precepts). Shunshusha,
1993, p. 74. CEN#E, [ZEHATHOMER] . FHKiD).

28. Parisuddhbibarako ce bhikkbave dinndya parisuddhiya sanghappatto saficicca na aroceti,
abatd hoti parisuddbi, parisuddbibarakassa dpatti dukkatassi *ti. (Mahavagga II, 22, 4).
29. The number of insence sticks is always three which symbolize the Buddha,

Dhamma and Sangha.

30. In case of the Uposatha, three times of worship are:

- We one-mindedly pay worship to the permanently existing Buddbas, Dbhammas and

-72-



Sanghas in the Ten Directions (— UIEIS T HE=H).

- We one-mindedly pay worship to Venerable Upali, who held sangiti of the vinaya-pitaka
(— U THRS R R E I B ).

- We one-mindedly pay worship to Dhamma-guardians and bodhisattas (— LIRS LR
B BE BRI TE).

31. There are many Chinese stotras or hymn (i#) used in Vietnam Buddhist
ceremonies and rituals, among which the following stotra, often called Incense Stotra
or xiang-zén (&), is popular:

The burner of incense has just been burnt,

Through the dbamma-dbatu is smelt its sweet ordour,

By the ordour the countless Buddhbas come to realize from afar,

Regarding to each place, they gather in auspicious clouds,

With all our sincere mind

The Buddhas appear fully with their bodies.

We pay homage to the Bodbisatta of Fragrant-Cloud Canopy.

(A, ERFRE, #BhEegEn., BEGHE, BEHK. #Ehdles,

32. The Opening Gatha (FAFEIR) is:

Ob, the unsurpassed, profound and mysterious dbamma,

Which it is difficult to meet [through] a hundred, a thousand, ten thousands and bundred
millions of kalpas,

Now we get to see. hear and be able to maintain it,

[We] vow to master the Buddha’s true meaning.

(i LR EmE, BTEEDEE, RS ARGXRF, BERIREER).

33. See Akira Hirakawa: Nibyaku gojukai no kenkyu (Study on 250 Precepts). Shunshusha,
1993, p. 74. (EJIE., [ZBHAETHOWZ] . FikiD).

34. This Chinese passage has the same content with the one recorded in the Pali
scripture, the Mahavagga II, 3, 3.

35. See Mitsuo Sato: Ritsuzo (Vinaya-pitaka). Daizo shuppan Kabushiki Gaisha, 1972,
pp. 79, 80. (EEEME,  [HEK] . RIEHMRESAD).

36. The Merit Transfering Gatha is as following:
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We vow to take this merit,

To transfer to all

Both us and the living beings

Altogether to attain enlightenment.

(BHDABLIIE, BRI —Y0, FEHRA, HHRME).

37. Mahavagga II, 3, 2.

38. There are 5 ways of reciting the Patimokkba:

a. Having recited the provenance (nidina), the rest may be announced as though it
had been aready heard. This is the first way.

b. Having recited the provenance (nidina), having recited the four offences
involving defeat, the rest may be announced as though it had been aready heard.
This is the second way.

c. Having recited the provenance (nidina), having recited the four offences
involving defeat, having recited the thirteen offences entailing a Formal meeting of
the Order, the rest may be announced as though it had been aready heard. This is
the third way.

d. Having recited the provenance (nidina), having recited the four offences
involving defeat, having recited the thirteen offences entailing a Formal meeting of
the Order, having recited the two undetermined offences, the rest may be
announced as though it had been aready heard. This is the fourth way.

e. Recital in full is the fifth way. (Mahavagga II, 15, 1.)

39. See Mitsuo Sato: Ritsuzo (Vinaya-pitaka). Daizo shuppan kabushiki gaisha, 1972, p.
76. (ERERRE,. TR . KRR SAD).

40. See Thich Hoan Quan: Psaz 78 Hga Rink (BEHE AL, Five Scriptures of the Buddhba
and Patriarchs). Nha Xuat Ban Thanh Phé H6 Chi Minh (Hochiminh City Publishing
House), 1998, p. 326.

41. See Mitsuo Sato: Ritsuzo (Vinaya-pitaka). Daizo shuppan Kabushiki Gaisha, 1972,
p. 76. (EREFHE, TR | ROBHRERSUAAD).

42. Na bhikkbave vassam upagantva purinam va temasam pacchiman: vatemasam avasitva
carika pakkamitabha. yo pakkameyya, dpatti dukkatassi. (Mahavagga 111, 3, 2.)

43. See Komazawa University: Zengaku daijiten (Great Dictionary of Zen Studies).
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Daishukan shoten. Japan, 1985, p. 12. (B K2, [EEKERL] | KISAEEE)

44. See Mgbe L& (Rituals, T84 ), Vol. I, compiled by Thich Gi4dc Lam, 1968
(Buddhist calendar 2512), material of inner circulation, p. 4.

45. Based on my field-work in Hochiminh city on June 8th, 1997.

46. See Gedc Dan Tang (WIEAE, Monk Ordination), trans. by Thich Thién Hoa,
published by Sen Vang Publishing House, 4th edition, 1975, pp. 170-172.

47. See Mgbe¢ Le (Rituals, 1T M), Vol. I, compiled by Thich Gidc Lam, 1968
(Buddhist calendar 2512), material of inner circulation, pp. 22, 23.

48. Tbid., p. 30.

49. See Komazawa University: Zengaku daijiten (Great Dictionary of Zen Studies).
Daishukan shoten. Japan, 1985, p. 1033. (B k&8s,  [MHEARM] | Ki5fEd
J5)

50. See #g4¢ L& (Rituals, 1Ti84%3(), Vol. I, compiled by Thich Gidc Lam, 1968
(Buddhist calendar 2512), material of inner circulation, p. 4.

51. The phrase ZEH)ZHij or ZZ5)T.HI means before the existence of the Heaven and
the Earth, an absolute existence before the appearance of relative phenomena like
existence-and-non-existence (4 ), illusion-and-enlightenment (£1%), good-and-
bad (3#%), sinners-and-saints (JLEE), etc. In Buddhism, the change of the universe
is illustrated through 4 periods, viz. forming kalpa (vivarta kalpa, i#)), existence
kalpa (vivarta-siddba kalpa, 1£%])), destruction kalpa (se7ivarta kalpa, 34])) and
empty kalpa (sarivarta-siddba kalpa, Z25])).

The Bhisma-garjita-ghosa-svara-raja (8BS £, King of Awe-Inspiring Voice) is the name
of the Buddha who existed in the past glorious kalpa (alasikiraka kalpa, 3t5%)) to
which thousand Buddhas, one succeeding another, bring their contribution of
adornment. He is referred in the Lotus Sitra (Saddbarma-pundarika-sitra, 5F5E).
The phrase B & HRE also has the same meaning with the above 22X T HI.

(See Zengaku daijiten [Great Dictionary of Zen Studies]. Daishukan shoten. Japan,
1985, pp. 20, 242. [EiE R, [EEERAEH] | KIBAEEIE])

52. See Hghc L& (Rituals, 1T HES), Vol. II, compiled by Thich Gidc Lam, 1968
(Buddhist calendar 2512), material of inner circulation, pp. 5, 6.

53. Based on my field-work on July 7th, 1997 in Hochiminh City. The regulation in
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Vietnamese is as follows:
Ni Quy TriSng Ha Chia Hing Quéc
1. Thuc hanh sdu phép hoa kinh.
2. M&i ngay phdi gitl diing cong téc, thdi khda hanh tri.
. Khong dudc ving mit ngay BS tat, ngiy sam hdi, cac budi thuyét giang sinh hoat tai
trudng ha
. Gill diing gid tho trai tai qua dudng, khong dugc ving mit.
. N6i niing nhi nhin d6i v8i moi ngudi, ding thdi ding phép.
. Trong chiing c6 ngudi bénh tit hdi thim, gidp d3 14n nhau.

(8

N .

. Khi ¢ viéc can di ra ngoai gidi tnidng an cu:

N N oA

a. Néu di trong ngiy phai xin phép vi tén tiic hay ban chiic su.
b. Néu di trong mét ngy mot dém cho dén bay ngay, phai téc bach tnidc dai chiing.
c. Néu du ding di Phat su bay ngly phai tic bach tridc dai chiing vao ngay BJ tat.
Khong nén qua ba midi ngay, vi s¢ mat phép an cu. Tridng hdp Phit sy xong trudc
thdi han, nén trd vé ngay tri xd.
d. Néu di qua mot ngdy 1 dém ma khong xin phép, hodc khong tic bach dai ching, vi
d6 xem nhui ¢8 ¥ pha gi6i an cu.
8. Nén t6n trong thdi gid tu tip trong ba thang an cu. Chi ti€p khéch tai phong khéch qua
dudng, khong qud 30 phit.
9. Lam tron céng tic trach nhiém ctia minh theo bang phan cong.
10. Ludn ludn sich tan tu tip va hoc hdi, nghién cifu chénh phap, trau doi gidi dinh tué.
54. Six Points of Harmony or Unity (7<#{1) consist of bodily harmony in form of mutual
residence (F#1[E4E), oral harmony without argument (I1F1#%3#), mental harmony
in mutual joyfulness (FF{1[E %), moral harmony in observing the precepts (A1l 7]
1%), doctrinal harmony in views and explanations (&7 fi#), economic harmony in
community of goods, deeds, studies or charity (FJ#1[E34)).
55. There are three diifferent explanations of the Three Virtues or Powers (=1&):
a. The dharmakiya (1% 5), the virtue or potency of the Buddha’s eternal, spititual
body; prajia (& &), wisdom or knowing all things in their reality; and
vimuktifvimoksa (F&Mi), freedom from all bonds and the attainment of sovereign

liberty.
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b. The potency of his perfect knowledge (% 1&); the virtue of cutting of all illusion
and perfecting of supreme nirvapa (7f&); and the virtue of his universal grace
and salvation (BfE).

c. The perfection of his causative or karmaic works during his three great kalpas of
preparation ([& [H]f&); the perfection of the fruit, or results in his own character
and wisdom (& [E f#); and the perfection of his grace in the salvation of the
others (B [E ).

(See William Edward Soothhill & Lewis Hodous: 4 Dictionary of Chinese Buddhist
Terms, p. 64.)

56. The Six Tastes or Flavours (7SBR) are bitter, sour, sweet, acrid, salt and insipid.

57. See Bonjidaikan (357 K%, Great Book of Sanskrit Letters). Edited by the Shuchiin
Daigaku Mikkyo Gakkai (1% Bt K% #%#<#, The Shuchiin University’s
Learned Society of Tantrism). Published by the Meicho Fukyukai (%% &k &7l
17), pp. 761, 762.

58. Hariti (s.), also called /275 £} in Chinese, is the name of one of the Indian
female god, who formerly killed other’s children to eat but later converted to
Buddhism and became the Buddhist Dhamma Guardian because the reason that the
Buddha hid her most beloved son, Pingala. (Ibid., pp. 226-233.)

59. See Hg4c L& (Rituals, {TEMEI), Vol. II, compiled by Thich Giic Lam, 1968
(Buddhist calendar 2512), material of inner circulation, pp. 8-12.

60. Ibid., p. 8. Also based on my field-work July 7th, 1997 in Hochiminh City.

61. See Mahavagga IV, 2. 2.

62. The Ten Evii Things are killing, stealing, adultery, lying, double-tounge, coarse
language, filthy language, covetousness, anger and perverted views.

63. The Three Poisonous Things are greed, anger and illusion.

64. The Seven Concealing Offences (‘£ [5E] ) are non-confessing offences of any of
the Seven Grave Sins (L #3E) as matricide (matu-ghiataka, FTE¥), a patricide
(pitughataka, X X ¥), a murderer of a perfected one (erahantaghitaka, 7 FEHEE),
a schismatic (sarigha-bhedaka, AN G187 and a shedder of (a Truth-finder) blood
(Jobi-tuppadaka, 't [ 5] I13), a murderer of a monk, a murderer of a teacher.

65. See Mgke¢ Lé (Rituals, Ti84E3\), Vol. 11, compiled by Thich Gidc Lam, 1968
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(Buddhist calendar 2512), material of inner circulation, pp. 12, 13.

66. Mahavagga IV, 1. 14.

67. Mahavagga I1, 22. 3,4 and 1V, 3, 5.

68. The temple, situated on the Ham Long Hill, at B4do Quéc Street, Phudng Dic
Quarter, Hue city, was founded by Chinese Chin Master Fué-feng (%1%, ?-?) about
in 1674. A lord of the Nguyén Dynasty (Ft#i, 1600-1802) named Nguyén Phic
Khoat (Ftf&FH, 1714-1765) granted the temple a gilt escutcheon with words “Royal
Recognized Bao quoc Temple” ($)35 ¥ BI=F). There located here a well-known
Buddhist Institute where gave birth to a lot of famous monks and nuns.

(See VO Van TuGng: Wiang Ngsc Chaa Wse Teng Vet Nam [Vietnam’s Famous
Pagodas]. Nha Xuit Ban Vin Hoéa Thong Tin [Culture-Communication Publishing
House], Hanoi, 1994, pp. 321, 322)

69. Based on my field-work on March 2nd, 1999 in Hue City.

70. Based on my field-work on July 12th, 1998 in Southern Vietnam.

71. See Thich Thanh T\i: 74cex S« Vet Ham (Vietnam’s Chdn Masters). Thanh Hoi Phat
Gido Thanh Phd H6 Chi Minh (published by the Municipal Buddhist Association of
Hochiminh City), 1995, pp. 226~233.

72.See Sa De wa Sa De e Gade (VT BAVTRICH, Precepts of Samanera and Samaneri).
Trans. by Tri Quang. Nhi Xuat Ban TP. H6 Chi Minh (Hochiminh City Publishing
House), 1996, pp. 128, 339.

73. See Sz D¢ wa Sa De We Gae (YT RIYMICHL, Precepts of Samanera and Samaneri),
pp. 60, 304).

74. Ibid., p. 306.

75. Ibid., p. 306.

76. Ibid., p. 326.

77. T ER. TR IENE,  bid., p. 332).

78. The all-containing, immaterial nature of the dbammakaya (i%: 5 , dbamma-body).

79. See Thich Thanh TuU: P4én Sw Vet Ham (Vietnam’s Chdn Masters). Thanh Hoi Phat
Gi4o Thanh Ph& H6 Chi Minh (published by the Municipal Buddhist Association of
Hochiminh City), 1995, p. 447.

80. See Gido Hoi Phat Gi4o Viét Nam (Vietnam Buddhist Sangha): 7 % éx Dac #¢
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Dac Bidx Toan 2use Gido Hic Phit Gido Vigt Nam lin thz IV (A Bulletin—4rd
Nationwide Conference of the Vietnam Buddhist Sarigha’s Delegations). Ban Vin Ho6a
Trung Udng (published by the Central Cutural Department), 1999, p. 59.

81. Ibid., p. 59.

82. Ibid., p. 68.

83. Tue Tent (Z ¥, 1330-?) was a Vietnames famous medical master of the Tran
Dynasty (Bi#8, 1225-1400). His worldly name is Nguyén B4 Tinh and his
pseudonym is Trang Td V6 Dat (ff F{&x2). He was born in the Nghia Phi Village,
C4m Giang District, Hai Dudng Province (present-day Hai Hung Province, Northern
Vietnam). He was sent to an orphanage from the age of six and was taken care by
the abbot of the Hai Triéu Temple (#E#IF, also called Gidm Temple) and then
afterwards was sent to the Keo Temple (also called Than Quang Temple [ffi55F]
located in Thdi Binh Province) for mind-cultivation. In 1351, he passed the exam of
Thai Hoc sinh at the age of 31, but he still kept on following his cultivation at the
Nghiém Quang Temple (% ):5F) located at CAm Son Village, Cam Binh District of
the same province. He concentrated his attention on stduying medicine and
Buddhist doctrines, served and treated the people whole-heartedly by Eastern
medicine. He is considered as the pioneering founder of the national medicine
studies. In 1384, he was dispatched as a messenger to the Ming Dynasty of China
and gained respect of the king for his talent with medicine, who granted him the
title “Great Doctor Ch’an Master” (KZ&TEFN) and made him stayed at the fin-ling (&
%), China. Later he died in fiang-nin (ILF).

He was such a well-known medicine master as well as a Ch’an Master that
nowadays charitable centers run by the Vietnam Buddhist Sangha such as the Tué
Tinh Hall (B{##%L) carry his name.

%S%Eth@mﬁGmenMMmmmMM@MﬁﬁXU?/ﬁ@i FEALE,
Contemporary Buddhism in Srilanka), pp. 193~198.

85. Formerly they were called the Vietnam Institute of Advanced Buddhist Studies (BLRd
B %22 F%). Their names were changed according to the Decision No. 9 of the
Government dated on June 23rd, 1997.

86. For example, according to the recent report of the Vietnam Institute of Buddhist
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Studies in Hochiminh City, which has experienced a training sessions, each
including 4 academic years, the first session consists of 59 students, the second 101,
the third 234 and the fourth 290. (See Gido Ho6i Phat Gido Viét Nam [Vietnam
Buddhist Sangha): G % éx Pac Fsc Dac B Toan Luse Gide Hic Phit Giso Uit
HNam lin the IV [A Bulletin—4rd Nationwide Conference of the Vietnam Buddhist
Sangha’s Delegations]. Ban Vin Héa Trung Udng [published by the Central Cutural
Department], 1999, pp. 16, 17.)

87. For example, having the permission of the Vietnam Buddhist Sangha, the
Hochiminh City Municipal Buddhist Association opened the course of Higher
Buddhist Studies in 1996 with 291 attendants of monks and nuns; but in 1997 the
number of students amounts to 453. (Ibid., p. 17.)

88. The number of Vietnamese monks and nuns who are attending the Buddhist
courses abroad amounts to 100 in which 60 are in India and the rest are in other
countries such as Japan, China, Taiwan, Burma, Sri Lanka, etc. (Ibid., p. 18.)
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Chapter II

Nuns—Life and Activities

A. An overview of Viethamese Nuns

In Vietnam, beside the Mahayana Buddhist Sangha of monks, there also is
the existence of another Sangha of Mahayana Buddhist nuns, which also acts
under the same Vietnamese Buddhist Sangha. According to the most recent
report, the number of nuns is 9,718 including diéu (beginning probationers,
2,224), samaneris (female novice, 4,087), sikkbaminis (young women undergoing a
probationary course of training in order to become nuns, 971) and bhikkbunis
(2,436).% In comparision with the number of Mahayana monks (8,893),” we can
see that the Sangha of nuns is bigger and more populer than that of the monks.

This is an essential existence that no one cannot negate or neglect. However,
up to now very little attention has been paid to the mode of practice, ways of
living as well as activities of nuns. And as a matter of fact, no books in Vietnamese
have ever been written about this Sanngha. That is a difficulty for the writer of this
thesis as well as for those who wish to make a thorough study of Vietnamese nuns,
both Mahayana and Theravada.

Despite limited ability and the lack of materials, in this chapter, I will try my
best to focus a real living picture about the their modes of practice, daily life, ways
of living as well as activities which the Vietnamese nuns have been making a
considerable contribution to the Vietnamese Buddhist Sangha in general and to its
lay followers nowadays in particular.

B. About the founder of the Vietnamese Nuns

Before referring to the above-mentioned study, it is necessary, I think, to
present a discussion on the founder of the Vietnamese nuns through Chinese
Buddhist books. While reading Chinese well-known works written on Vietnamese
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Buddhism such as 74e Uyén Tap Ant (SR, A Collection of the Quintessence of
the Ch’an Garden), and Pac Nam Thien Uyen Trayén Piang Tip Luc (NFETEILIER
V& 8 8%, Recorded Transmission of the Lamps in the Ch’an Garden of the Dai Nam),

etc., one can find out about the appearance of a female figure named Diéu Nhén
(WK, meaning “Wonderful Cause”), who is considered to be the first nun in
Vietnam. She belongs to the 17th generation of the Vinitaruci (tJEZ i or B

JEZ532,(3) 2-594, 75 He Pa Luw ke in Vietnamese)® Ch’an School. She was an

enlightened successor of this famous Ch’an School, therefore, she had a great
honour to be the only nun recorded in the above-mentioned works. Hence it is
necessary to refer to her biography here.

Her biography was recorded as following:

“The nun Digu Nhan of Hiong Hai Temple, Phit Pong Village, Tién Du Prefecture,
was the eldest daugh:er of Lord Phung Yet.”) Her personal name was Ngoc Ki€u. She
was naturally endowed with great beauty, and her speech and behavior were well
regulated. Emperor Ly Thanh Tong brought ber up in the imperial palace. When she
grew up she was married to a man named Lé who was Provincial Governor of Chan
Ding® When Le died she vowed to stay single and not vemarry as duty prescribed.

One day she lamented: ‘As I observe the world, all things ave like dreams and illusions.
How much more so ure these fleeting glories ! How can I vely on them 2’ So she gave
away all ber personal belongings, shaved ber head, and left home. She came to Chin
Khong” of Phit Péng District to receive the Bodbisattva precepts and began to
investigate the essentials of mind. Chan Khéng gave her the sobriquet [Diéu Nhan] and
appointed ber bead of the head of the nunnery.

She followed discipline, practiced meditation and attained the samidhi. She excelled the
others and became an adept expert among the nuns. Those who came to study, she urged
to practice the Great Vebicle (Mahiyina), saying: ‘If you can return your nature to its
origin, then you can enter [enlightened mind] freely through either sudden or gradual
method.” She always Fept silent: she was everse to sound and form, words and speech.

A student asked: ‘I am sick because all sentient beings are sick.” Why should you have
an aversion to sound and form ¢’ Diéu Nhin quoted the siitra, replying: ‘If someone sees
me through form ov looks for me through sound, that person is following a wrong path
and connot see the Tathagata.” The student continued: ‘What is the use of sitting in
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meditation ¢’ Diéu Nhan said: ‘It is originally without going.’ The student continued:
‘Why don’t you speak 2’ Diew Nban said: “The Path is fundamentally without words.
On the first day of the sixth month of the fourth year of the Hoi Tuong Dai Khanh era

(1113),"° Diéu Nhan fell seriously ill and spoke a verse:

Birth, old age, illness and death,

Have always been the same.

If you wish to escape from them,

By trying to untie your bonds, and you add to your entanglement.
It’s only when you are deluded that you search for Buddba,

It’s omly when you are confused that you look for Zen.

I seek neither Buddhba nor Zen,

I just close my mouth and keep silent.

Then she shaved ber head, washed her body, sat cross-legged, and passed away. She was
seventy-two years old. ™"

Thus, through the passage “Chan Khéng gave ber the sobriquet [Diéu Nhin] and

appointed ber bead of the bead of the nunnery”, we can decluse that in her time, there
could have been the existence of nuns as well as Buddhist nunneries in the North
of Vietnam, but no attention was paid to this Sangha or their practice. However,

- the case of nun Diéu Nhén was so special and well-known that she was honourably
recorded in such historical books of Vietnamese Buddhism.

C. Life course to be a bhikkbuni

Different from monks, the life course of nuns can be divided into four main
periods, that is to say, woman diéu (a newcomer or beginning pratitioner),
samanert (VB JE, woman novice), sikkbamani (3. X BB, a young woman
undergoing a probationary course of training in order to become a nun) and

bhikkbuni (Ft 2JE, an ordained nun).

I. Piéu—the newcomer—first step

As referred in the part First Step—Pabbaji Celebration for Dieu of the above
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chapter, those who vow to enter into the path of renunciation must undergo the
first probationary course of hanh diéu (practice as a newcomer or beginning
pratitioner). This course is short or long depending on the diligent pratice of the
di¢u (beginning practitioner), however the course for woman diéu is normally

longer than the one for diéu, which extends at least from 2 to 4 years or more.*”

There is no certain regulations of the age of the woman diéu (beginning
practitioners) who is received to undergo the course, but nowadays most of nun
temples receive the newcomers at the age of 15 and above.?” The reason is that
around that age the very person can be aware of the importance of mind practice,
learn by heart regulated Buddhist scriptures and have enough qualifications to
attend the Buddhist course of the Elementary Buddhist School as well. Moreover,
before being accepted as a woman diéu (beginning practitioner), she must have the
permission of her parents. Naturally there also are some exceptional and rare cases
who became digus (beginning practitioners) without their parents’ permission. Of
course, the condition of having the permission of the very person’s parents is
inevitable, but the consert of her master, monk or nun, from whom formerly she
has been ordained the Five Precepts, is also necessary. If not, the pabbajja (i 5,
going forth) ceremony cannot be performed. However, in reality, there are also
some cases where someone has covertly escaped and come to a temple to ask for
going forth without the permission of their parents. These cases mostly are not
accepted by the abbots or abbesses of temples, but some rare cases have been
received. Naturally although doing such may be contrary to the regulations, it has
happened.

After having been accepted as a member of the temple, the woman diéu is
ordained the Five Precepts of a upasiki (%38, woman layfollower) if she hasn’t
recieved ordination before. Then she will be instructed to study and memorize the
Whe Thac Rhsa Tang (—K55R7, Twice Daily Recitations) or Ch’an-mén-jib-sung (W&
P4 H 38, Temple’s Daily Recitations), the I-shan-ching-ts'¢ (IBIWE K, Awaking Advice
of Wéi-shan), the P’i-ni-jih-yung-ch’ieh-yao (B2JE H FIYIE, Essential Daily-Use
Vinaya) and the Sha-mi-ni-lii-i-yao-lino (Y BICFEEEERE, A Summary of Precepts
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and Modes of Conduct of the Samaneri) and afterwards be sent to the Elementary
Buddhist School.

Basically all the diéus (beginning practitioners), both male and female, should
undergo at least 3 months of probation before being having their hair shaved.
Nevertheless, in exceptional cases some have their hair cut right after entering
into the temple. During this time they can wear normal clothes while going out,
and wear regulated clothes for woman diéus (beginning practitioners) while living
in the temple. So long as the abbess of the temple sees that it is the time for
having the woman diéu’s hair shaved, she decides an auspicious day to celebrate

the rite of shaving hair for the very person.

Different from other rites of ordaining precepts for s@maneris, sikkbamands
(3L EEHR, a young woman undergoing a probationary course of training in order
to become a nun) and bhikkbunis, the rite is often celebrated in nun temples
without having the justification of monks.

The way of shaving hair for the woman digus (beginning pratitioner) is also
the same with the male, that is to say, not completely but always with some hair
left in front of their foreheads. While her hair is being shaved, a following gatha is
recited:

“While shaving my bair, I should pray for the sentient beings to renounce their
afflictions and attain the absolute purity.”

CHIRSHE, WEURAE., SHHEEN . MR, T, BB, BEW. B
WA

Then from now on, she becomes a member of the temple and begins a new
life of a mind cultivator. All regulations and rules for a woman diéu (beginning

pratitioner) are more strict than the male diéu as well as than szmaneri (VRJE,

woman novice), sikkbamani (. X B, a young woman undergoing a

probationary course of training in order to become a nun) and bhikkhuni. The

obedience to instructions or orders of the superiors, staying late at night to study

and memorize scriptures and awakening early in the morning, taking part in daily

recital sessions as well as in labouring hours and following regulated schedule,
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earnestly serving the abbess, ect. are duties of the woman newcomer. This stage
marks a turning point in her life to become a pabbajita (a forth-goer).

II. Samaneri (Y5 JE., female novice)—second step

Every step marks a period of strenuous struggle in mind cultivation and
endurance with strict regulations of the temple which the very person
experienced. The higher the step is, the more strict the rules are.

When the abbess of the temple sees that the woman diéu (beginning
pratitioner) has enough qualification to receive the s@maneri’s Ten Precepts, the
former sends the latter to an Upasampadi (higher ordination) ceremony in the
region or some other place to be ordained. The day before the latter is ordained,
she will be instructed to make confession by paying worship to the Triple Gem so
that she can purify her mind and body to receive the holy precepts.

As for the process of performing the rite of ordination for sémaneri (FRJE,
woman novice) is not wholy different with the one of szmanera (IV5, novice) at
all.%? The main points in this process can be listed as followings:

- Precept-receivers gathering and paying worship to the Triple Gem.

- Confessing former offenses.

- Asking superior nuns for ordaining precepts.

- Paying worship to the Four Graces (U &).

- Receiving Ten Precepts.

- Receiving the samaneri’s robe.

- Receiving the filtering bag.

- Paying worship to the Triple Gem and superior nuns of the Upasampada

ceremony.“?

As for Ten Precepts which a samaneri ({1 /€, woman novice) must follow
are the same with those of samanera (Y7, novice)."” Then from now on, she
really becomes a member of the safigha of nuns and can enjoy every rights offered

by the sangha.
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Normally after the ordination the newly-ordained sémanerr (# e, woman
novice) will be guided together with other sikkbamandis and bbikkbunis to the
Sangha of monks to ask for the justification and pay homage to them.

The period of probation for a s@manerf is regulated as 2 years before stepping
to a higher stage of sikkhamana. After the ordination, the Sangha of nuns always
holds an interior class for all newly-ordained szmaneris in the region to study
thoroughly their Ten precepts as well as modes of moral movement so that they
can master these firmly and practice them as effectively as possible in their daily

life.

The I-shan-ching-ts'¢ (BILER, Awaking Advice of Weéi-shan), the P’i-ni-jib-
yung-ch’ieb-yao (F8JE B FI¥1%E, Essential Daily-Use Vinaya) and the Sha-mi-ni-li-i-
yao-lino (Y BICEEEEERE, A Summary of Precepts and Modes of Conduct of the
Samaneri) are considered as very basic and important books not only for the
woman diéus but even for the s@maneris, sikkhamands and bbhikkbunis as well. In the

first probationary step as a woman diéu, she has the duty of only memorizing
them; but in the second step as a s@maneri, she must study them thoroughly and
understand their meanings as well as importance in daily practice and mind
cultivation. In the part No. 8: Studying Scriptures (HEFEHEE\) of the Sha-mi-ni-

lii-i-yao-lino (YR CEARIERE, A Summary of Precepts and Modes of Conduct of the
Simanert), the regulation of studying as followings:

“First you ought to learn Ten Precepts and modes of conduct of a samanert, then after
that study stitras (scriptures). You must not wrongly overpass (this order).”

(EEEPRB TR, R, REBBERE, TaE)

This strict regulation is still kept following by samaneras and samaneris
nowadays in Vietnamese Buddhist temples of of the two sanghas. Studying Ten
Precepts and modes of moral conduct aims at following monastic discipline and at
cultivating one’s moral activities so that the very person can attain the followance
of precepts and mind concentration. Then studying and reciting Buddhist
scriptures are to understand the Buddha’s teaching and to develop one’s wisdom.

All actions concerning body, speech, and mind of the sa@maneri are explained
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clearly in details in the Sha-mi-ni-lii-i-yao-liao (Y TRIEHEREME, A Summary of
Precepts and Modes of Conduct of the Samaneri). In harmoniuous combination with
mindful actions recorded in the P’i-ni-jib-yung-ch’ieb-yao (E2JE. H R Y%, Essential
Daily-Use Vinaya) such as listening to great bell ringing, putting the robe on,
going to the toilet, washing face or having meal, ect., the s#zaneri ought to follow
instructions relating to daily activities such as how to pay worship to the Triple
Gem, to serve for the master, to live in the assembly, to follow the assembly to
have meal, to study the Buddhsit scriptures, to do works, ect. as referred in the
above text.
For example, for the case of how to serve for the master, the text reads:

“You should behave the upajjbiya and the acariya just the same with behaving the
Buddbas. You ought to respect the master and always get close to her to practice correctly
with the discipline.You ought to do exactly with the master’s instructions with your
instant respect and obedience. You should get up early, not after the master, awaken

yourself your mind, and should not let the master wake you up.”

("fﬁﬁﬂ F"] R BRI, EHURNAR. WHHEZ . AT, HmEmE, FHEM
Wi, HERR, WEkmE, BBHL, WFET. )

Or how to live in the assembly:

“You must not compete for seat. While seatet you must not call the others from afar, not
speak and laugh... You must not boast your tivedness to show your accomplishments. You
must not sit together with the great bhikkbus and bhikkbunis... While drinking tea or
hot water, you must not pay worship with the left band. You must not speak much, laugh
much, and while yawning you should cover your open mouth with your sleeve.”

(T'fﬂ‘%‘/ﬁl:}f.o Th“ﬁ/\:]:_t EHNESE, . AERY, HEZ2Y. AMRERET

., lkEedt B EEE A GFEl, NESE, S, RIKE L
KA, )‘20’
Either doing works:

“You should know how to regret things of the assembly. You ought to follow the
instructions of the kammadana without doing wrong. While washing vegetables, you
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should wash them with three times changing water. While taking water, first your
hands must be cleaned. While using water, you should observe if there are any microbes
or not in the water. If having, you should utilise thick filtering bag to filter them out
after using the water.”

(EHEREY, SHAEEAS. FMRER, FLEE. 55K LK. %
B UK. A S, A&, DEREETTH,

Thus we can see that every action, every movement of the sZzaperi must be
in accordance with the established regulations of the temple. That can be
considered as so strict, but it is reasonable to think that the path which the person
going forth into homelessness means walking against the stream of worldly life.
Therefore, it is believed that living in such a strict way can help the mind
cultivator to become free from all affliction and attain a mindful and tranquil life if
she really pratices with determination.

1. Sikkbamana—third step

Different from the period of monks, another step is included for nuns from
the stage of s@maperi to bhikkbuni. That is the probationary step of sikkbamaina. It
is considered as the transition to reach to the last aim—bbikkbuni. Normally it
takes the sikkbamani at least 2 years of probation.®” This regulation conforms to
those recorded in the sixth rule of the Eight Important Rules (attha garudbamme, J\
E % or SR

After a probationary period of 2 years as a samaneri, when she is considered
as having met the qualification to receive the sikkbamani’s precepts, she has the
permission of the abbess of the temple to come to the Upasampadi (higher
ordination) ceremony to be ordained.

The process of performing the rite of ordination for sikkhamani is nearly the
same with the one for s@zzaneri. However, the precepts of the sikkbamani should
be ordained are different. They are:

a. Restraint from unchastity (ebrabmacariyi veramani, NERL).
b. Restraint from taking what is not given (adinnidani veramani, N EER).
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c. Restraint from onslaught on creatures (panatipati veramani, ).
d. Restraint from lying (musivida veramant, 755 FEHL).
e. Restraint from eating at wrong time (vikzlabbojani veramant, /1~ FERFRTN).

f. Restraint from the occasion of sloth (induced by) fermented liquor, spirits
and strong drink (sur@merayamajjapamadatthani veramant, NEKIERK).®

Thus, in general, these above-mentioned six precepts of a sikkbamana are
included in those of a szmaneri, but they are summed up and attached importance
to the first three precepts, that is to say, restraint from unchastity (abrabmacariya
veramani, TE), restraint from taking what is not given (adinnadani veramani, />
They are considered as grave offenses (Zpatti) which can make the violator be
reborn in the evil realms such as hell, hungry ghosts or animals.

In comparison with the s@maneri’s precepts we can see that, instead of
emphasing the precept of restraint from onslaught on creatures which is put on the
headline, the precept of restraint from unchastity is paid more attention for the
sikkbamani than the above. The form of ordaining precepts to the sikkbamina is a
symbol of repeating important precepts and marks a spiritual advanced higher step
in the period of mind cultivation of the very person.

Naturally after the ordination the sikkbamana will also be led to the sanigha of
monks to ask for justification and to pay worship to them. The sikkbamana goes
on following rules and regulations as recorded in the P’i-ni~jib-yung-ch’ieh-yao B

FB.H FIY) %, Essential Daily-Use Vinaya) and the Sha-mi-ni-li-i-yao-liao (Ve
BEZEWE. A Summary of Precepts and Modes of Conduct of the Samaner?). Because these

two scriptures still play important and decisive role in the oral and writing exam
held in the Upasampadi (higher ordination) ceremony.

Futhermore, after having been granted two years of probatinary, the
sikkhamani ought to observe the other eighteen rules dutifully and obediently.
They are:

a. The sikkbamand should take her seat below all the bhikkbunis and above all
the samaneris.
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b. Something that is an offence for a sikkbamana needs not be an offence for
a bhikkbuni.

c. Something that is an offence for a bhikkbuni is also an offence for a
sikkbamana.

d. A bhikkbuni may stay with a sikkbamina in a cell for three consecutive
days.

e. A sikkbamana may stay with a samaneri in a cell for three consecutive days.

f. A sikkbamini may give some food to a bhikkbuni.

g. A sikkhamini may be given any food by a s@maneri, but she may not boil
the five kinds of vegetables, nor receive gold, silver and coins.

h. A sikkbamini should not point out to a bhikkbuni any of the bhikkbunt’s
offences from the pararika (EFER, involving defeat) down to the
vinayatikamma.

i. A sikkbamani may speak to a bhikkhuni concerning matters of not
committing sexual intercourse, not stealing, not killing, not lying.

j. A sikkbamani may not attend the Uposatha (B 7, Precept Recital) meeting of
the bbikkbuni Order.

k. A sikkbamani may not attend the Pavarana (47 V&, Invitation) meeting of
the bhikkbuni Order. On the Uposatha day and on the Pavarani day, before
the Order’s meeting, she should say with her joined palms that ‘I a7 so-and
-so, pure and unsullied. May the Order remember that I have followed the
eighteen rules for a sikkbamina.’ She should repeat it three times, then go
out.

1. If a sikkbamana has committed one of the last four of the eight parajikas,
she must begin the sikkhamiana’s two-year course over again, and ought to
start learning the disciplinary rules again on that very day.

m. If the offence is one the nineteen which which constitue a sarighadidesa
(AN EE 1P, formal meeting of the Order) offence, or any othe offence
down to the vinayatikamma, she ought to make a dukkata (225 %, wrong-
doing) confession for each of the offences which she has committed.

If she violates any of the next five precepts, then her time as a sikkhamini
will be extended for as many days as she has broken the precepts.

n. Taking a meal at improper time.
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o. Taking food which was left over from previous day.
p. Accepting gold, silver and money.
gq. Drinking liquor.

r. Decorating herself with wreaths of flowers or incense.®”

IV. Bhikkbuni—last step

This is the final stage of the pabbajja which is the aim of ach practitioner. It is
also the result of a long period of at least 7 years of probationary practice in the
temple. Each practitioner always looks forward to this day.

The day comes when the sikkbamana is considered as having met the
regulated criteria to be a bhikkbuni, she will be sent to a upasampada (higher
ordination) ceremony to attend an exam before being ordained.

The criteria are being full twenty years of age, fully memorizing the
regulated scriptures, having experiencing a probationary period as a sZmaner? of at
least 2 years, performing all the good behaviours and modes of conduct
(iriyapatha, B.EH) from speaking, walking, standing, sitting to lying. The
criterion of being a full of twenty years of age is considered as more important
than the others.

However, although she may meet the above criterion, but if being in lack of
other criteria, she cannot be accepted to participate in the upasampadi ceremony.
There are also some cases of those who cannot manage to pass the exam, and thus
misses the chance. In reality, there are some cases of those who came to the
ceremony, but later returned the temple without being ordained because they
could not manage to pass the exam.

Of course, a period of time before that she is instructed to mindfully confess
her offenses so that she can purify her mind and body to receive holy precepts. At
the beginning of the section Ritual of Ordaining Bhikkbunt’s Precepts (Z R

R of the An Additional Collection of Precept Ordination for Nuns (W4 ZEEAEE

4£), there is a following remarkable note:

“The precepts of bbikkhu is extremely revered. Its relationship to the sangha’s movality is
not small at all. Therefore if the upajjhaya or the dcariya findsthose who wish to receive
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the higher ordination, she should first observe them carefully according to the rules, then
make them mindfully pay worship to the names of 88 Buddbas, a thousand Buddhas in
the three periods, or ten thousands of Buddbas in siitras, so that they can confess their
offenses and be fiee from kamma-bindrance.”

(LR BN, BARERIED . BT R RYoRicE, &h——BEm
o BB T/ W, =T, SUEMRRRE, SRR, )

1. The Upasampada (higher ordination) ceremony

When the sikkbamani, who has completed two year of training as a
probationary, eagerly wishes for higher ordination, her Bhikkhuni Preceptor
should inform the sangha of bhikkhunis for permission to perform the Upasampads
ceremony. The process of the Upasampadi ceremony for nuns which is happened
almost the same as the one for monks can be listed as followings:

a. Premilinary preparations: checking indispensable conditions, inviting a
group of ten superior nuns, performing the sima-kamma.

b. Organizing the examination.

c. Performing the ceremony:

- Precept-receivers gathering and paying worship to the Triple Gem.

- Confessing former offenses.

- Asking superior nuns to be preceptors (7).

- The anussana-acariya (3% i) and the kammaicariya (FBFEHT) alternately
questioning the precept-receivers about twenty-four things that are
stumbling-blocks (catuvisatim antariyike dbamme, —+ IFEHER).

- Performing a formal act called #iatticatuttha kamma (H4¥5 ) which
consists of a motion and a resolution put three.

- Asking superior nuns for ordaining bbikkhuni’s precepts.

- Receiving the bhikkhuni’s three robes: Five-Piece Robe (antarvasa, TR
or ZFE®), Seven-Piece Robe or Upper Robe (uttarasanga, V%% or
b %) and Twenty-Five-Piece Robe or Great Robe (sarnghari, 115 or
REK).

- Receiving the filtering bag, bowl, ect.
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- Paying worship to the Triple Gem and superior nuns of the Upasampada

ceremony.*”

There are some twenty-four things that are stumbling-blocks (cazuvisatinm

antarayike dbamme, —+TUBEBEEE) and which should be questioned of the
sikkbamana before the ordination are:

(1) Are you not without sexual characteristic ? (na ‘si animitta, e~ A
LAR).

(2) Are you not the woman lack of sexual organ ? (na ‘si nimittamatta, Ik
B NETLAR).

(3) Are you not the woman without menses ? (na ‘si alohita, IR M A
LANR).

(4) Are you not the woman whose blood is stagnant ? (na i dbuvalobitz, L4
FEH HIKLA).

(5) Are you not the woman constantly dressed ? (nz ‘i dbuvacold, IIERTE
).

(6) Are you not the woman who always trickles the menses ? (na ‘s
paggharanti, WIER B IR A KEZAR).

(7) Are you not the woman with long pudendum ? (nz ‘i sikharini, WIER
REEZAD).

(8) Are you not a female eunuch ? (na ‘i itthipandika, WIERFEFIEAR).

(9) Are you not a man-like woman ? (na ‘si vepurisika, WIERTIRIA).

(10) Are you not a woman of indistinct sexuality ? (n2 i sambbinni).

(11) Are you not a hermaphrodite (za ‘si ubbatovyafijanaks, IR WP
)

(12) Have you diseases like this: leprosy, boils, eczema, consumption,
epilepsy ? (santi te evaripa abada: kuttham gando kildso soso apamaro, WA
R, M. B, AR, 1. B

(13) Are you a human being ? (manussisi, {%EIEAR).

(14) Are you a woman ? (itthi i, TRZAAN).
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(15) Are you a free woman ? (bhujissasi, IRIEIEA).

(16) Are you without debts ? (enandsi, e NEYN-Z)

(17) Are you not in royal service ? (na ‘si rajabhati, WIERELEAN).

(18) Are you allowed by your mother and father ? (anuifiatasi mitapiti, X
D)

(19) Are you allowed by your husband ? (anudiiatisi simikena, o FEBHA).

(20) Have you completed twenty years of age ? (paripunna-visativassisi, o
W=7, |

(21) Are you complete as to bowl and robe ? (paripunnan te pattacivaranm, x~
SEEEF)

(22) What is your name ? (kimnamasi, iIXFI=F).

(23) What is the name of your woman proposer ? (k@nama te pavattiniti, il

).

In comparision of the above-mentioned things recorded in the Vinaya
Pitakam with those referred in the Chinese An Additional Collection of Precept
Ordination for Nuns (W5 BB R 4£)* which is utilised openly in Vietnam
nowadays, those concerning to the Five Grave Sins (FL7% 5E) such as matricide
(matu-ghataka, X EEE), a parricide (pitughataka, F X #), a murderer of a
perfected one (arahantaghataka, Ry A FRBEE), a schismatic (sangha-bbedaka, FAT
4-f#:%) and a shedder of (a Truth-finder) blood (lobi-tuppadaka, [ E] 1)

are not mentioned in the Vinaya Pitakan. »

Then comparing the Upasampadi ceremony for monks®” with the one for
nuns as seen in the Chinese An Additional Collection of Precept Ordination for Nuns
(M4 5% B A e 42), the following things are not referred to:

- Ordaining the Four Reliance Things (cattdro nissaya, 44K ): reliance on
coarse robes ({K#4F %), reliance on going for alms (fK’Z K), reliance on sitting
under tree (#&48 T 4£) and reliance on rotten medicines (KIS HHZE).

- Expounding the Four Things of samana that should be done ('] Y e T
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E1E): should not scold against when being scolded by the other (flERIELE),
should not be angry against when being angered by the other (i REF FE R AR),
should not play back when being played by the other (i FEAEERY), and
should not react when being hit by the other (fiFT /N ER+T).

- Passing sitting mat (nisidona, 2%.£.), monk’s staff (kbakkbara, $33C).

2. Asking the sangha of monks for justification

Based on the sixth of Eight Important Rules (attha garudhamme, JNEUE)
regulated by the Buddha when Gotamid, Pajapati the Great (K% H), came to him
to ask for going forth and later she received them, after being ordained by the
sangha of nuns, the newly-ordained bbikkhuni must come to the sangha of monks
to ask for justification and seek ordination again. The rule reads:

“WWhen, as a probationer, she bas trained in the six rules for two years, she should seek
ordination from both Orders.”

(Dve vassani chasu dhammesu sikkhitasikkhaya sikkhamanaya ubhato-samghe
upasampada pariyesitabba.)”"

Therefore, after having finished the ceremony, the Order of nuns always
leads newly-ordained bbikkbuni come to the Order of monks to ask for reordain.
The observance of this rule by the sangha of nuns is being kept up to now in
Vietnam. That is the reason that at the end of the section Ritual of Ordaining
Bhikkbuni’s Precepts (3% L EEJETR) of the An Additional Collection of Precept
Ordination for Nuns (#5678 4£), there appears an additional part Ritual of
Saiigha of Nuns Leading Precept-Receivers Coming to the Sangha of Monks to Ask for
Ordination (JEFAGT FRAEREREZH).

The process of being re-ordained by the sangha of monks is performed in
detailed as followings:®”

After the Upasampadi ceremony has been performed by the sanigha of nuns,
the Preceptor Bhikkbunt ought to lead her disciple to come to the sangha of monks
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on the same day to ask for being re-ordained for the latter. After having paid
respect to the sanigha of monks and having knelt down with her joined palms, she
makes the following request:

“May the respected Order of bhikkbus keep in mind that I have already given the
Upasampada ordination to so-and-so in the Bhikkhunisangha. I now request that so-and-so
be granted the Upasampadd ordination to be performed by the Order of bhikkbus. Because

the Order of bhikkbus is merciful, it will grant the Upasampada ordination so-and-so.”

After this has been repeated three times, the Kamma Master Bhikkbu then
ought to ask: :

“Has she been found pure, and free from any obstacles to entering the bbikkbuni Order 27

Then he goes on saying:

“May the respected Order of bhikkbus listen ! So-and-so has received the Upasampada
ordination from the bhikkhuni such-and-such. She has been found pure and offers no
obstructing dbammas to entering the Order of bhikkbunis. the bhikkbuni such-and-such
has requested the she be given the Upasampada ovdination by the Order of bhikkhus. If the
Order of bbikkhus sees it as timely, O Order, the Preceptor Bhikkbuni of so-and-so who is
such-and-such wishes to request that she be granted the Upasampada ordination by the
Order of bhikkbus. Does the respected Order of bhikkbus agree that the Preceptor
Bhikkhuni of so-and-so, who is such-and-such, request her being granted the Upasampada
ordination or not 2”

“The order of bbikkbus is silent, therefore it is agreed. This shall be upheld.”

Then the Kamma Master Bhikkbu instructs the precept-receiver to join her
palms in obedience and says that:

“May the respected Order of bbikkbus keep in mind that I am so-and-so, and have received
the Upasampadd ordination from the Preceptor Bhikkhuni such-and-such. I am pure and
offer no obstacles to entering the Order. I am so-and-so, and my Preceptor Bhikkbuni is
such-and-such. I now request the Upasampadi ovdination from the Order. If my fervent
wish, O Order, that out of compassion of the Order, I be granted the Upasampadi
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ordination.”

When she has said this three times, the Kamma Master Bhikkbu should say:

“May the respected Order of bhikkhus listen ! So-and-so has received the Upasampada
ordination from such-and-such, has already been found to be pure and offers no obstacles to
entering the Order of bhikkhunis, and bas requested that the Order of bhikkbus grant her
the Upasampadi ordination. If the Order sees it as timely, O Order, the Preceptor
Bhikkbuni of so-and-so will be such-and-such. 1 wish to ask about any obstacles to entering
the Order. Does the respected Order of monks approve that the Preceptor Bhikkbuni of so-
and-so will be such-and-such, and that I ask her about any obstacles to entering the
Order?” ,

“The Order agrees, for it is silent. This deed shall thus be upheld.”

Then the Kamma Mater Bhikkhu asks the precept-receiver once again the
obstacles:

“Now it is time for you to be sincere, and a time for you to speak the truth. If you are not
true to the world of devas, to the maras (evil demons), the Brabmas, to the samanas, to the
brihmanas, to the devas, to men, and to asuras, you then deceive them, as you also tell lie in
the two Orders of the Tathagata-Arbat-Samyaksaribuddhba. This is indeed a great fault. 1
must now ask you in the Order: If you have, say you bave, and if you have not, say you

bave not, a father and a mother, a husband...””

Thus she is asked all questions as mentioned above. After that, the Kemma
Master Bhikkbu says to the sangha of bhikkbus that:

“May the respected Order of bhikkhus listen ! So-and-so has received the Upasampadi
ordination from such-and-such, bas already been asked if she is pure and offers no obstacles
to entering the Order, and has requested that she be given the Upasampadi ovdination by
the Order. Her mother and father, and husband, have already consented; and she has
already sought out a Preceptor Bhikkhuni, bas been outfitted with robes and a bowl, has
completed two years of study of the sikkbamana precepts, has finished the kamma of being
taken as a disciple of the Preceptor Bhikkbuni such-and-such. She herself affirms she is
pure and offers no obstacles to entering the Order. If the Order sees it as timely, O Order,
the Preceptor Bhikkbunt of so-and-so shall be such-and-such, and 1 shall explain to ber the
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Three Reliance Things (ti-nissayd, =HKE) in the Order. Does the respected Order
approve that the Preceptor Bhikkbuni of so-and-so be such-and-such., and that 1 so explain
to ber the Three Reliance Things (ti-nissaya, =—Ki%) in the Order 2”

“The Order agrees, for it is silent. This deed shall thus be upheld.”

Then the Kamma Master Bhikkbu goes on explaining the Three Reliance
Things (ti-nissaya, =HKIE) to the precept-receiver as follows:

“Daughter of good family, listen ! Because the Tathagata-Arbat-Sanyaksambuddba
wanted to benefit all, the Three Reliance Things (ti-nissays, 1K) were correctly taught
in the Order for the sake of the bhikkbunis as for the savikas. To the daughter of good
family who can endure patiently and who is straight in ber beart, the Upasampadi
ordination will be given; but if she cannot endure patiently, the Upasampada ordination
shall not be given. What are the Three Reliance Things (ti-nissaya, ZARER) 2

Clothes made of dirty rogs are trifles, easy to obtain, fitting, and have nothing wrong with
them: this is the way to be observed and followed by the bhikkbunis. By doing so, one may
enter the Order, receive the Upasampadd ordination, and become a bhikkbuni. Therefore,

can you endure a lifetime of wearing robes of dirty rags ¢”

She replies, “I can.”

“In addition, these surplus robes are permitted: the woolen robe, the cotton robe, the flaxen
vobe, the silk robe, the coarse hemp robe, the linen robe.”

Thus the dependence upon alms-begging and medicine of cow urine has

been explained above in full. Then the Kamma Master Bhikkhu goes on saying:

“May the respected Order of bhikkbus listen ! So-and-so has already received the
Upasampadi ovdination froms such-and-such. She bas been found to be pure and offers no
obstructing dbammas in the Order of bhikkbunis. She has already requested that she be
granted the Upasampada ordination by the Order of bhikkbus. Her mother and father,
and busband bave already consented, and she has already sought out a Preceptor
Bhikkbunt, and has been outfitted with the robes and a bowl; she has completed a full two
years of studying the sikkhamina precepts, and bas already performed the kamma of being
taken as a disciple. She herself affirms that she is pure and bas no obstructing dbammas,
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and is able to endure the Three Reliance Things (ti-nissayd, =MKIEK). If the Order of
bhikkbus seems it timely, O Order, it shall grant the Upasampada ordination to so-and-so,
and ber Preceptor Bhikkbuni shall be such-and-such. This is the motion.”

“May the respected Order of bhikkbus listen ! So-and-so has received the Upasampads
ordination from such-and-such, bas already been found to be pure and offers no obstructing
dbammas in the Order of bhikkbunis, and bas already requested that she be granted the
Upasampadi ordination by the Order of bhikkbus. Her mother and father, and husband
bave already agreed, and she bas already sought out a Preceptor Bhikkhuni, has been
outfitted with the robes and a bowl, has completed a full two years of studying the
sikkhamani precepts, and has completed the kamma of being taken as a disciple. She herself
affirms that she is pure and has no obstructing dbammas, and is able to endure the Three
Reliance Things (ti-nissayd, =HKkK). The Order is now to grant so-and-so the
Upasampadi ordination, and her Preceptor Bhikkbuni is to be such-and-such. Does the
respected Order and bhikkbus agree too grant her the Upasampadi ovdination to so-and-so,
and that ber Preceptor Bhikkbuni be such-and-such, or not 2 If agreed, remain silent ? If
not agreed, then explain ! This is the first kamma, and the second and the third are the
same.”

“The Order has granted the Upasampadii ordination to so-and-so, and her Preceptor
Bhikkhuni shall be such-and-such. The Order agrees, for it is silent. This deed shall this be

upheld.”
Finally the Kamma Master Bhikkhbu gives the followings dhamma talks:

“Daughter of good family, listen ! You bave received the Upasampadd ordination, and have
received the Upasampadi ordination well. There have been no objections to the one motion
and the three kammas; the harmonious Order has two groups, and each section has ten
members or morve. You now should respect and veverence the Buddha, vespect and reverence
the Dhamma, respect and revere the Sangha, respect and reverence the Preceptor
Bbhikkbuni, and respect and revere the teachers.

“It is difficult to be born a human being, difficult to be born at a time when the Buddha has
alveady appeared, difficult to bear the Buddha’s teaching, and difficult to enter the
harmonious sangha. Yet you bave accomplished all of these. Pay obeisance to the sons of the
Sakya Master and all of the disciples. You bave alveady been ordained. And thus be like the
Asoka flower which is not polluted by dirty water. You should rely upon and train in
Nirvana and the Good Dbammas, and thus you will attain them.”
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Thus is the ending of Upasampadi ceremony of nuns and the re-ordination
ceremony performed by the sangha of monks. As seen in Hue City, after the
ceremony, the sangha of nuns often holds classes of studying vinaya for newly-
ordained bhikkhunis at nun temples so that the latter can understand clearly the
meaning and significance of every ordained precept, and by that way they can
follow the precepts as correctly as they can.

D. Daily life of nuns and their activities

When referring to the daily life of nuns, it is necessary to see that it is the
daily life of all pabbajitas (iZX %, forth-goers) living in the temple, viz. the diéus,
samaneras and bhikkbus. In general, all members direct their efforts to one
common goal, that is to say, enlightenment. However, because the period of
practice and training of each person is different, viz. longer or shorter, the rank,
assigned duties as well as responsibilities of each person are not the same. On the

basis of this meaning, the daily life of each kind of pabbajita (117X &, forth-goers)
is different. Moreover, in Vietnam as well as other Buddhist countries, there are

two kinds of temples, viz. temples in the city and temples in the rural areas. In

spite of the difference of environment, the daily schedule is generally the same. I
think then that we should look at the daily schedule in the temple.

L. Daily schedules

Nowadays, the Vietnam Buddhist Sangha is an organization consisting of 3
main sects, viz. Mahayana, Theravada and Khét ST (Mendicant). Because each sect

possesses its own special way of training and practice as well as particular
activities, the daily life of monks and nuns of each sect is different.
Here I would like to introduce the schedules applied in common Mahayana

nun temples and Ch’an nunneries. The schedules of Khat ST temples, Mahayana
and Ch’an nunneries will be refered in chapters related directly to them.

1. Schedule in Mahayana nun temples in Hue city
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At present, most Vietnamese nuns also belong to the Lin-Chi Sect (R T)

and especially nuns are mostly the followers of the Liéu Quén Lineage (T #i7K),
which was founded by the Vietnamese Ch’an Master Liéu Quan (T ELiERT, ? -

1743), a successor of the 35th generation of the Lin-Chi Sect (& 7). Looking at

their daily pratice, however, we can see that their practice does not tend purely to
Ch’an, but is combined harmoniously with Tantrism and Pure Land. To
understand the matter, I would like to introduce a representative daily schedule

applied at the famous Hong An Nun Temple (% BJE5F),°” where it is now

considered as one of the main and famous temples of the sangha of nuns in Hue

City.

- 3: 00: waking up, striking the great bell

- 3: 30: early morning session (reciting siitras)

- 5: 00: doing assigned jobs

- 6: 00: having breakfast

- 6: 30 ~ 10h 00: labouring or studying at school

- 10: 30: noon offering rite

- 11: 00: having lunch

- 11: 30 ~ 13: 00: taking rest

- 13: 30 ~ 16: 00: self-study of siitras or going to school
- 16: 30: afternoon session (reciting sitras)

- 17: 00: having dinner

- 19: 00: striking the great bell

- 19: 30: the Pure Land rite

- 21: 00 ~ 22: 00: doing homework and reviewing lessons

- 21: 00: sleeping

Through this schedule, we can see that nowadays most of temples pay special
attention to the study of their nuns. To develop well-learned and moral nuns is
the purpose of the sangha, Formerly, nuns must spend much time for doing
farming for self-sufficience, but today things have changed.

The afternoon session of siitra recitation is a main duty of nuns in the
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temples. In the city, in stead of being held at 16: 30 in rural temples, it is often
held at about 19: 00 in city temples. The reason is that at that time the followers
are free from work, so they can have time to take part in the rite.

If there are many nuns living in the temple, they will be divided into small
groups and take turns to participate in the reciting sessions.

Nowadays, in common days most Mahayana temples pay little attention to
the practice of sitting meditation. One can himself practice at his will, but the
regulated time for the pratice is not seen in their daily schedule. The tendency to
popularize the way of pratice of Pure Land seems superior than that of Ch’an.

Main sitras and mantras or dbaranis utilised for daily recitation in Mahayana
nun temples are quite the same as with the ones of monks. The list of stras and
mantras or dbaranis recited in the early morning and afternoon sessions are as
following:

1. As for the early morning session

a. The Sarangama-mantra (B3 @A), including five main chapters, is
recorded in the Volume VII of the Ta-fo-ting-ju-lai-mi-yin-bsiu-chéng-lino-i-chu-
p’u-sa-wan-bsing-shou-léng-yen-ching (Sarva-tathigatasya-gubya-siddbertha-
abbisamayabetu-sarva-bodhisattvasya-carya-samuttadesa-buddbispisa-siranga-sitra, N
BeTEINZR 2 RAIEE T HHEETE BT EHEK).CY This is the heart of all dbaranis
(58.05) of all Buddhas. It is thanks to it that the Tathagatas attain Supreme
Enlightenment. The latter utilise the former to subjugate (abbicaraka, [EK) the
demons and conquer those of other cults. Furthermore, thanks to this mantra the
Tathagatas can make salvation of sufferings of all sentient beings in any worlds of
existence.®® Therefore, those who recite this mantra gain innumerable merit and
are freed from all suffering, are always blessed by the Buddhas and Dhamma
guardians, satisfy ones’ own wishes and live in safety and happiness. Even those
who have committed grave offences will be released from those offences if they
one-mindfully recite this mantra.®®

b. The Mabakaruni-dbarani (KIEIL, The Dbarani of Great Compassion), as
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found in the Ch’ien-shou-ch’ien-yen-kuan-shib-yin-p’u-sa-kuang-ta-yian-man-wu-ai-
ta-pei-hsin-t’o-lo-ni-ching (T FT FRBLHEF 08 BORH W ERR R AR.G B R AL,
The Great Completely Full Unhindered Greatly Compassionate Heart Dbarani),*” and
in the Ta-pei-chan-fa (KAWL, Confession Way of the Mabikaruna-dbarani),™ of
MZ 129, pp. 28-29, is intoned by the Bodhisattva Avalokitesvara (Bt F EpE). I
has many titles such as Great Completely Full (B K[ {#), Unbindered Greatly
Compassionate (EREKIR), Suffering-Saving Dharani (BEFEREC), Longivity
Dharani (MEZEFEFEIC), Evil Directions-Destroying Dbarani (REFEFEE), Bad
Kamma Hindrance-Breaking Dharani (5&%%@%@), Fulfiled Vow Dbarani (i
¥EFRE), Mind Accordingly Free Dbarani (B8-Us H¥EFEFEE) and Quickly-Surpassing
Higher Stage Dharani (##8_EHFEFEE).°” Based on the meanings of these titles,

the dharani has the efficiency to bring calm and happiness to sentient beings, to
get rid of all diseases, to attain longivity and prosperity, to destroy all bad
conducts and grave offences, freeing from hindrance and misfortunes, to fulfilling
all good conducts, to removing fear forever, and to enable to complete all hopes
and wishes.®”

c. Ten other dbaranis: the Fu-i-pao-lun-t’o-lo-ni (WNEHFEFEE, Dbarant of
the Talismanis-like Precious Wheel), the Hsino-tsai-chi-bsiang-shén-chou ({6 Py
5%, Dharant of Calamity-Dispersing Omens), the Kung-té-pao-san-shén-chou (CHIEH
L4 5E, Dhbarani of the Meritorious Precious Mountain), the Fo-mu-chun-t’i-shén-chou
(B BRHEFR A IS, Dbarant of the Buddha Mother Cundi), the Sheng-wu-liang-shou-
chiieb-ting-kuang-ming-wang-t’o-lo-ni (BB =2 e EPBFEC, Dharani of the
Infinite Longevity and Decisive Glory King Dharani), the Yao-shib-kuan-ting-zhen-yin
(ZERFWETEIE S, Dbarant of the Bhaisajya-guruvaidiryaprabba Baptism), the Kwan-
yin-ling-gan-zhen-yin (B BIKE S, Dbarani of the Avalokitesvara’s Holy
Efficaciousness), the Ch’i-fu-mié-zui-zhen-yin (EBhIRSEE S, Dbarani of
Annibilation Offences Against the Seven Buddhbas), the Wang-shéng-ching-t’u-shén-
chou (TEH: 18 - #0FT, Dbarani of Rebirth in the Pure Land), and the Shan-t’ien-nu-
chou (BRI, Dharani of the Good Female Deva).
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d. The Mahaprajiiaparamita-sitra (G LXE, The Heart Siitra).

Apart from these above-listed sutras and mantras or dbaranis, some names of
the Buddhas and Bodhisattas are recited such as the “We pay worship to Sakyamuni
Buddba, the Original Master” (B ##E:00 22 JE M, both reciting and walking around
from 3 to 7 rounds), “We pay worship to the Mafijusri Bodhisatva, the Great Wisdom
One” (F5HERE UK i FIE B, 3 times), “We pay worship to Samantabbadra
Boddbisatta, the Great-Conduct One” (B8 #ERATYE EH¥ETE, 3 times), “We pay worship
to Avalokitesvara Bodbisatta, the Great Compassionate One” (F§ R IRB 5 ETE, 3
times), “We pay worship to the Buddbas and Bodbisattas on Vulture Peak (FEEEILE
EHBERE, 3 times). Besides, the Ten Vows of the Samantabbadya Bodbisattva (58
EFE) is also recited.

2. As for the afternoon session

a. The Smaller Sukbavativyitha-satra (B FTBFCAE, The Amitibba Sitra).

b. Paying worship to the names of the Buddhas:

- Ten titles of a Buddha: Namo tathagata (7 #EAN2K), Namo arabant (FIEE
), Namo sammaisambuddba (%8 & IEIREN), Namo vijjicaranasampanna (FERTT
R,), Namo sugata (P8 %), Namo lokavidi (F EH ), Namo anuttara (FE %
i b+, Namo purisadammasarathi (78 SFRBISIK), Namo sattha devamanussinam
(FE 48R N\ ), and Namo buddba-bhagavar (F5 B 22).

- Other names of 53 Buddhas are seen in sitra No. 1160, the (7 8128 £ 22
b EREAE, Satra of Contemplating Bodbisattvas Bhéchadjya Radja and Bhechadjya
Samudgata).“" The titles of the these 53 Buddhas play a so very important role
that even the seven well-known Tathagatas, viz. Sikhin (F 3E), Vessabbi (B5F),
Kasusandba (398 1%), Konagamana (FIEZTE), and Kassapa (W), also highly

praise the former.*” As the sitra states, if someone, male or female, including all
sentient beings can get to hear these 53 titles, then he or she will not fall into evil
ways during innumerable kalpas. If someone invokes them, he or she will always
get to see the Buddhas in the ten directions. If someone mindfully pays worship to
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them, he or she will be purified thanks to the total destruction of the Four Grave
Probibitions® and Five Deadly Sins*” and be praised by the above-mentioned
Buddhas.® Based on this importance, these 53 Buddhas’ names and the below-
mentioned 35 others have been chosen for monks and nuns to recite and pay
worship to everyday durirg the afternoon-recital session.

- Some more names of 35 Buddhas are found in satra No. 132, the Yi-ch’ieb-
chi-yao-yen-kou-shib-shib-ch’i-chiao-é-nan-t'o-yiian-yn (FRAMEEF4E T it e 3 oy e
FE4%HH, the Essential Collections of the Relational Reason Why Ananda Taught the Rite
of Food-Offerings to Petas)."”

c. The Méng-shan’s Passage of Offering Foods [to the Petas] (F ILFEE )
includes mainly some dbaranis such as the Hell-Breaking True Words (B HIRRE ),
the True Words of Universal Invitation (& 1758 ), the Karma-Annibilating True
Words of the Ksitigarbba Bodbisattva (MIEETE K ESR K ), the Throat Opening
True Words (BBIEWEES), the True Words of Food-Pervasion (B HEF), the True
Words of Sweet-Dew Water (H#/KIEF), etc.

Through the sttras and mantras as well as dbaranis utilised in the two
sessions of kung-fu in Vietnam nowadays, we can give out some remarks as
following:

The early morning session is taken seriously in maniras and dharanis, in
which mainly are the Sirangama-mantra (B389 L), the Mabakaruna-dharani (K
4ES%, The Dhbarant of Great Compassion) and other ten dbarapis. As mentioned
above, while reciting these dharapis, the practitioner will be guarded and protected
by the Dhamma guardians, and moreover, will be freed from his or her kamma-
hindrances and develop one’s own wisdom thanks to the supernatural powers of
these dbaranis. However, this session does not mainly tends to reciting dbaranis
only, but also has the existence of the recital of the Buddhas’ names and the
Samantabbadra Bodhisatta’s ten vows.

The afternoon session pays special attention to “being reborn in the Pure Land”
(fE££ i3 1). Therefore, the Smaller Sukbavativyiba-sitra (P FTMIEHE, The
Amitabba Siitra) has been chosen for recital. Besides, the confession of one’s three
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kammas, viz. body, speech and mind, through the recitation of the Buddhas’
names, also plays an important role in this session. The ending of this session is
the passage of offering foods for the hungry ghosts (petas, f#52), which symbolises
the spirit of compassion and humanity to the sentient beings. It is in this session
that the praise of the Amitibba Buddha and the vows and wishes of being reborn in
the Realm of Highest Joy (Sukbivati, FE%%) can be seen.

Then we can come to a conclusion that these two sessions are the
harmonious combination between the traditions of Tantrism and Pure Land.

2. Schedule in Ch’an nunneries

Along with some monasteries such as Chon Khéng (& Z2), Thudng Chiéu (%
H&), Triic Lam (¥7#%), etc. founded by a contemporary Vietnamese famous monk,
Most Ven. Thich Thanh Tii, there are the existence of some Ch’an nunneries such
as Vién Chiéu ([ E&), Linh Chigu (% &), Hué Chi€u (F{Hf), etc. Among these, the
Vién Chiéu Ch’an nunnery is considered as the most famous temple where 85 nuns

including 56 bhikkbunis, 12 sikkbamanas, 10 samaneris and 7 woman diéus are

living. Here I would like to introduce the daily schedule applied at this famous

nunnery.®”

- 3: 00: waking up

- 3: 15 ~ 5: 00: sitting in meditation
- 6: 00: having breakfast

- 6: 30 ~ 10: 00: labouring

- 11: 00: having lunch

- 12: 00 ~ 13: 00: taking noon rest
- 14: 00 ~ 16: 00: studying sttras

- 17: 00: having dinner

- 18: 30: night confession rite

- 19: 30 ~ 20: 30: sitting and walking meditation (carkamati)
- 21: 00: sleeping
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Through this schedule, we can see that the nuns in this monastery pay special
attention to both meditation practice and labouring. Thus the spirit of chdn-jido-
tong-hing (T FAT), that is to say, harmonizing the practice of meditation, the
study of satras, the observance of vinaya and labouring, based on the famous
insistence of the Chinese Ch’an master named Bai-zhang-hudi-hii (8 X1RHE, 749
-814), viz. one day without labouring, one day without eating (—HAME, —HAE),
is applied strictly in these nunneries as well as monasteries.

Apart from the times for labouring, the Vién Chiéu Ch’an Nunnery (B He e
k%) also spends times for its nuns to study Buddhist satras in the afternoon such as
the Fo-i-chino-ching (B8 %A, Discourse on the Buddha’s Last Teachings), the Pa-ta-
jén-chiieb-ching (J\KNEAKE, Discourse on the Eight Enlightened Things of the Great),
the Ssii-shib-érb-chang-ching (W + _F#&, Discourse on the Fourty Chapters), the
Yiian-chiieh-ching (BI%:48, Discourse on the Full Enlightenment), the Vajracchediki-
prajiiaparamita-sitra (X, Diamond Sitra), etc.™

In a month, the first, third and fourth weeks are applied in accordance with
the above schedule, but the second week, viz. from the lunar 8th to 15th days, the
nuns follow the so-called “tudn tinh tu” (FEH, “week of calm practice”). Generally
the schedule applied for this week is the same as with the above, but the difference
is that based on its purpose of “calm practice” (5#1%), instead of labouring, the nuns
spend their most time on sitting in meditation and walking meditation (carikamati,
FEAT).

One of the outstanding characteristics, which is quite different from the
tradition of practice as seen in other Mahayana temples of monks and nuns, is that
the confession rite performed at every night at these nunneries and monasteries.
Instead of paying worship to the Buddhas’ names as mentioned above, the main

scripture utilised for the confession rite in these temples is the Phé Thuyét Sic
Than (&34t 5, Wisely Proclaiming Ripakaya),written by the Vietnamese King
Thénh Tong (855, 1218-1277) of the Ly Dynasty (28, 1010-1225). The content
of this scripture refers to the origin of this body, its existence and destruction and

the contemplation on it to be free from the attachment to it. Right at the
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beginning of the scripture, the author affirms that:

“All of you ! The body is the root of suffering and its substance is cause of kamma (action).
If you yourselves consider it as true, then you admit the enemy to be your son.”

GENZ:, BBEAR, HEERE, HFELLLRE, HEFREE T, ¥

After this scripture in Vietnamese translation has been recited, next is the
Mahaprajiiaparamiti-sitra (8450548, The Heart Sitra) and then twelve times of
paying worship to the Buddhas and Patriarchs of India, China and Vietnam.
These 12 titles can be listed as following:

a. The past Buddhas.

b. The present Buddhas.

c. The future Buddhas.

d. The first Indian Patriarch Mahakasyapa (BEFT%%).
e. The second Indian Patriarch Ananda (FTEEFE).

£. The first Chinese Patriarch Bodhidharma (E&:ZE).
g. The second Chinese Patriarch Hui-ké& (E).

h. The sixth Chinese Patriarch Hui-neng (ZX#E).

i. The first Vietnamese Patriarch of the Tric Lam Ch’an Lineage (TT#K),
Tran Nhan Tong (BUZ5R).¢”

k. The second Vietnamese Patriarch of the Triic Lam Ch’an Lineage (7 i
UK), Phap Loa ({E5R).6V

1. The third Vietnamese Patriarch of the Tric Lim Ch’an Lineage (fT#
%), Huyén Quang (&J6).%?

m. The Ch’an Masters of India, China and Vietnam in general.””

One of outstanding characteristics concerning to the mode of practice in
Ch’an monasteries and nunneries is nhdp that (A 2), which means entering a small

hut for a long or short time depending on one’s vow without making contact with
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anybody to calmly cultivate one’s mind. Under the leadership of Most Ven. Thich
Thanh Tii (B85 %X%), the founder of the system of these monasteries and nunneries,

all his disciples, monks and nuns, must enter the hut to calmly practice once
during his or her life. Naturally one can enter the hut many times depending on
his own vow. Moreover, except beginning practitioners, all members residing in
the temple three years more must do that in turn.

There are two ways of entering the hut, viz. special and formal.

1. Special kind: is specialized for members of the Board of Duties after his or
her term of duty to enter the hut three months.

2. Formal kind: is for other members of the temple who must enter the hut
one month in turn.

The areas of entering the huts are located seperatedly from the living areas of
monks or nuns. Whilst in the hut, one must follow the following regulations

settled by Most Ven. Thich Thanh Tii (EE{H #):

- Not studying books.

- Not listening to recording tapes of Buddhist scriptures.

- Not reading newspapers or magazines.

- Not seeing visitors or relatives.

- Concentrating on meditation practice.

- The schedule applied during the time of entering hut is freely regulated by
the very person, but in a day one hour of outdoor labouring is necessary.

When one enters the hut, he or she is often assisted by the members of the
temple in supplying meals everyday. Moreover, in every 3 months Most Ven.

Thich Thanh Tit (B2 %) will come to the hut so that the cultivator can explain his

or her way of practice or obstacles as well as questions during his or her time of
cultivation. It is said that the mode of meditation practice while entering the hut is

Naturally nowadays there are some monks and nuns of this Ch’an system
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who are entering huts. Actually in 1977, when I came to the Vién Chi€u Ch’an

Nunnery (EB&i#Ez) to do field-work, there were 8 nuns who were practicing in
the huts in this temple.

3. Remarks

In comparision with the schedule applied at nun temples with Ch’an
nunneries, some notable differences can be seen as following:

a. In stead of reciting some siitras and dharanis such as the Sarangama-mantra
(BB & HIE), the Mabakaruni-dbarani (RIRIT, The Dbarani of Great Compassion),
etc. for the early morning session and the Smaller Sukbavativyiba-sitra (3658
FERE, The Amitibba Sitra) for the afternoon session at nun temples, the
Mabiprajiiaparamiti-sitra (35 0KE, The Heart Sitra) is mainly utilised in the
night confession rite in Ch’an nunneries as well as monasteries. Thus the recital of
other siitras and dbaranis apart from the Mabaprajiaparamiti-sitra (B URE, The
Heart Siitra) has been paid no special attention in these nunneries.

b. In stead of the early morning session of reciting the satras and dbaranis as
seen in temples of monks and nuns, the nuns in nunneries also wake up early to
concentrate on meditation practice.

c. As referred in former chapter, “Monks—Life and Activities”, a special
confession rite is only held twice a month in other temples of monks and nuns.
However, the case of Ch’an monasteries and nunneries is different. They often
hold the confession rite every night.

d. As mentioned above, the mode of nhip that (A Z, entering hut) seems very
popular in Ch’an monasteries as well as nunneries and is an outstanding feature
which cannot be found in other Mahayana temples of monks or nuns in Vietnam.

Although there are some cases of monks and nuns living in the Dai Ninh Area, Diic
Trong District, Lsm Pong Province, who also perform the mode of nhdp that (A2,
entering hut); however, their way of practice while residing in the huts is different

from the above mentioned one of monks and nuns of the Ch’an system. That is to
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say, they concentrate mainly on either reciting the Buddhas’ names (&,
nembutsu in Japanese) or reciting satras or maintaining dharanis (FEFEJE).

IL. Special schedules applied for the summer retreat

Beside the above-mentioned schedules applied for daily practice as seen in
Vietnamese nun temples, there is a special schedule for the 3 months of summer
retreat (vassa, ZZJ&). Because of the significance and vitality of these three months,
the birth of this special schedule is inevitable. Here I would like to introduce the
schedule of a nun temple in Hue City, one of a Ch’an nunnery and one of a center
of summer retreat for nuns in Hochiminh City.

1. Special schedule of a nun temple in Hue City

As refered to above, once more I will to introduce the special schedule for
summer reatreat applied at the Héng An Ni Ty (%2 JEF, Hong An Nun Temple)

of Hue City.

- 3: 00: waking up, striking the great bell

- 3: 30: early morning session (reciting siitras)

- 5: 00: doing assigned jobs

- 6: 00: having breakfast

- 7: 00°~ 10h 00: reciting sutras

- 10: 30: noon offering rite

- 11: 00: special rite for having lunch

- 11: 30 ~ 13: 00: taking rest

- 14: 00 ~ 16: 00: reciting sttras or making confession (freely)

- 16: 30: afternoon session (reciting siitras)

- 17: 00: having dinner

- 19: 00: striking the great bell

-19: 30 ~ 21: 00: the Pure Land rite, reciting the Buddhas’ names
- 21: 00 ~ 22: 00: doing homework and reviewing lessons (free time)
69

- 21: 00: sleeping
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Thus in comparision with the above normal schedule applied at this nun
temple, some different points can be found as follows:

- Instead of the time for doing farming or labouring, nuns spend their most
time for mind-cultivation by reciting sttras, confessing with the mode of paying
worship to the Buddhas’ names.

- Instead of having lunch at the dining room as normally, during the 3
months of retreat nuns often concentrate at a special hall such as the Patriarch

Hall (#14), etc. to perform a special rite of having lunch, which is called qua
diding (3B in Vietnamese, roughly translated as the Hall of Offences. Therefore,
the rite of having lunch during the 3 months of summer retreat is also called the

Qué Pudng Rite, which both for monks and nuns is the same and was introduced in

the former Chapter I: Monks—Daily Life and Activities, so I will not repeat it here.

- The main sitras utilised for recitation in the summer retreat are important
Mahayana scriptures such as the Flower-Adorning Sitra (Mabivaipulya-
buddbivatamsaka-sitras, EERK), the Nirvana-Entering Sutra

(Mabaparinirvanasitra, KAEEBEHR), the Diamond Sitra (Vajracchedika-
prajiiaparamita, EWKE), the Lotus Sitra (Saddbarma-pundarika-sitra, LRERL),
etc.; and some satras utilised for confession such as the Rk Vhiy Sam (KEAE,
Shui-ch’an-ching) or the Renk Litdng Heang Sam (R EWAE, Liang-buang-ch’an-

ching), etc. by reciting each Buddha’s name with one time of paying worship to the
title. These two last scriptures are also utilised popularly among the layfollowers.

2. Special schedule of a Ch’an nunnery in Southern Vietnam

One famous representative of the Ch’an system in Vietnam today is the Vién
Chi&u Nunnery (H P i), whose special schedule for the summer retreat is as

follows:
- 3: 00: waking up

~3: 15 ~ 5: 00: sitting in meditation, then confessing after the meditation
- 6: 00: having breakfast
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- 6: 30 ~ 10: 00: labouring

- 11: 00: having lunch

-12: 00 ~ 13: 00: taking noon rest

- 13: 00 ~ 14: 00: listening to dhamma talks, reading Ch’an books
- 14: 00 ~ 16: 00: studying siitras

- 17: 00: having dinner

- 18: 30: night confession rite

- 19: 30 ~ 20: 30: sitting and walking meditation (carnkamati)
56)

- 21: 00: sleeping

Then there are 2 different points from the normal schedule:

_ A confession session is added after the meditation practice in the early
morning as seen in this special schedule for the summer retreat. Thus there are
two sessions of confession, one in the early morning and one at night, applied in
the 3 months of summer retreat.

- A program of listening to dhamma talks and reading Ch’an books is laid
down especially for the summer retreat in Ch’an nunneries.

Apart from these, the rest are the same as with the normal schedule for daily
practice.

3. Special schedule of a center of summer retreat in Hochiminh

City

Every year together with monks, the Vietnamese nuns also enter upon the
summer retreat. There are two modes of entering upon the summer retreat: at
one’s own temple and at concentrated centers. The latter, which cannot be seen in
Hue City, is very popular in Southern Vietnam, particularly Hochiminh City,
where many concentrated centers of summer retreat for nuns have been

established yearly such as the Hué Lam Ni Vién (ZEMEBE, Hué LAm Nunnery),

Dudc Su Ni Vién (ZEHifE sz, Dude St Nunnery), Phd Da Ni Ty (¥ FEJESF, Phd Da

Nun Temple), etc. Among which the Hu¢ Lam Ni Vién (EMJEFE, Hué Lam

Nunnery) is considered as a very big foundation of nuns with its branches such as

the Hué Lam II, the Hai Van (#2£), the Phd Da (¥ &) and the Quy Son ({BLL) in
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Viing Tau City, or the Phap Hoa Tinh Vién (/5% 5 %) in Tung Nghia, Diic Trong
District. Every year this temple holds a concentrated center for nuns from
anywhere coming to enter upon the summer retreat. For example, in 1997 the
temple had 65 nuns officially entering the summer retreat and 45 nuns as
followers of summer retreat ({£ & #). Here I would like to introduce its special
schedule for summer retreat.

- 3: 00: waking up

- 3: 30: early morning session (reciting siitras)

- 5: 30: having breakfast

- 6: 30: doing assigned jobs

- 8: 00: confession rite

- 10: 30: special rite for having lunch, walking in meditation (carikamati)
- 12: 00 ~ 13: 00: taking noon rest

- 13: 30: self-study

- 16: 00: afternoon session (reciting siitras)

- 18: 00: the Pure Land rite

- 19: 30 ~ 20: 00: sitting in meditation
)

- 21: 30: sleeping

Looking at this special schedule, one can see that the time for mind-
cultivation through reciting satras, making confession, practicing meditation is
taken seriously in the 3 months of summer retreat. Here some remarkable
characteristics can be found out as follows:

- During these 3 months, the Hochiminh City Municipal Buddhist
Association often holds preaching courses for the concentrated centers of summer
retreat in Hochiminh City and other provinces. On the spirit of concentrating on
practice and study during the summer retreat, the Central Board of Dhamma
Propagation appoints some talented monks to come to these centers for dhamma
preaching. It is on this occasion that nuns can further advance their knowledge
and understanding of Buddhism beside the time of attending at Buddhist schools
on the one hand, and on the other hand the Buddhist layfollowers can participate
in these courses. For example, the weekly class of Buddhist teachings held at the

Dudc Su Ni Vién (ZEFfi JE BE, Duge Su Nunnery) the summer retreat of 1988
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attracted nearly 200 Buddhist layfollowers coming to attend.®®
- The mode of sitting in meditation (BEji#, zazen in Japanese) is paid more
attention in the summer retreat than in normal days.

III. Daily life of nuns

As seen in Hue City nowadays, likened to monk temples, most nun temples
live in self-sufficience. Naturally there is some support from the Buddhist
layfollowers, but this cannot cover the daily life for the members in the temple.
Therefore, nuns in Hue City formerly have had to do farming, plant vegetables,
produce hand-made goods such as bamboo baskets, insence sticks, etc.

However, today most Vietnamese nuns have the tendency of advancing the
Buddhist knowledge as well as undertanding, then young nuns have attended
Buddhist schools operated by the Vietnam Buddhist Sangha throughout the
country. Therefore nuns have no time for doing farming or labouring. In these
cases, they must depend cn the permanent support of their own families. And also
because of not being able to cover the daily expenses in the temple, in reality some
nun temples are seen to have laid down the regulation that if those who wish to go
forth should have the permanent support of their families. This is a difference
with former situation which the temple covered everything for its members. This
case can also be seen in some monk temples in Vietnam.

The reason for that can be understood here that different with monks, who
always do Buddhist services for the Buddhist layfollowers such as the service of
praying for safety and peace ((K%), or the service of praying for being reborn in
the Pure Land (3K#8), or the service of dana-offering rite (i F3\) for the hugry
ghosts (petas, f %), etc., then monks can gain the firm and permanent support of

the layfollowers; however the Vietnamese nuns don’t perform these services.

In reality, nuns in Hue City also take their parts in these above-mentioned
rites only for reciting some stitras. Apart from young nuns, as seen in nun temples
nowadays, other nuns often cover their daily life by making incent sticks, Autumn
full-moon cakes, or some kinds of cakes for the Vietnamese traditional Tet (New

Year), etc. as in the case of the following temples: Hong An Ni Tu (% Z.JE5F, Hong

-116-



An Nun Temple), the Digu Vién Ni T¢ (2 [EIJESF, Diéu Vién Nun Temple), etc. in
Hue City,“” or the Hué Lam Ni Vién (324K, Hué Lam Nunnery), the T
Thuyén Ni Ty (Z&#/€3F, Tt Thuyén Nun Temple), the Dudc Su Ni Vién (/2
k%, Dudc Su Nunnery), etc. in Hochiminh City.*” Those nuns who go to Buddhist

schools are freed from these jobs, but apart from the time at school, they often
also help other nuns to do these jobs.

Another mode of business as seen in municipal nun temples is opening
bookstores at temples for selling Buddhist books, etc., or tailoring Buddhist
clothes for monks, nuns as well as layfollowers, or selling vegetarian meals, which
is very popular in Hochiminh City’s nun temples.

However, the case of Ch’an nunneries is different. That is to say, they lead
their lives by only doing farming or labouring, not by doing any other businesses
like the other nun temples do.

In paralled way of doing Buddhist services with monks, the Vietnamese nuns
tend to social charitable activities such as becoming nurses or doctors at hospitals,
organizing “Love” classes or kindergartens or orphanages to nourish and educate

orphans at their own temples, such as the well-known Diic Son Orphanage (F&1h

PRIEBE) at the Plic Son nun temple in Hue City.
Apart from these activities run by nuns, one remarkable characteristic which

should be referred to here is the followance of the Eight Important Rules (attha
garudbamme, \iE: or NEIE) of the Vietnamese nuns laid down by the Buddha
in his lifetime. These rules, I think, are means for creating stability and harmony
in the sangha, not for distinguishing among classes of monks and nuns. The
followance of these rules are observed throughout Vietnam in such ways as the
saigha of nuns often guiding their newly-ordained bbikkbunis to the sangha of
monks for justification and re-ordination, or nuns always asking for precepts at the
days of Uposatha (FiiBE, Precept Recital), Summer Retreat (vassa, ZE), and Pavarani

(B, Invitation).
E. Summary
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In this chapter I have discussed some of the matters concerning the
contemporary modes of practice, some representative schedules for daily life and
special schedules for the summer retreat applied in the Vietnamese nun temples.
Traditional modes of practice as well as the followance to the Eight Important Rules
(attha garudbamme, \¥: or /NEE) are remarkable characteristic of the
Vietnamese nuns. However, in the role of propagating Buddhism, of the
Vietnamese nuns are weaker than that of monks.

Nowadays, the superior nuns tend to permitting their disciples to attend
secular as well as Buddhist courses at worldly schools and Buddhist schools, and
furthermore, some young nuns have gone abroad to study Buddhist teachings at
universities in some countries such as India, China, and others. Thus in the future,
these nuns with their knowledge and understanding about Buddhism, can make
considerable contributions to the propagation of the Buddha’s teachings more
effectively than before, and thus strenthen the role and position of nuns in the
Buddhist community in Vietnam.
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Note:

1. See The Vietnam Buddhist Sangha: R % ez Dac #se Dac Beew Phat Glao Toan
Z2use Lin Téz IV (Bulletin of the Fourth Conference of All-Nation Buddhist
Representatives). Published by the Hochiminh City Publishing Houses, 1999, pp. -
14, 15.

2. Ibid. pp. 14, 15.

3. It is necessary to digress considerably to explain here that according to the study
of an outstanding Vietnamese Buddhist scholar, L& Manh That, in his Zhcén Uyén
Tap Ank: Rhdo Qitw, Phan Dich va Gha Thick (A Collection of the Quintessence of
the Ch’an Garden—Study, Translation and Notes. Tu Thu Phat Hoc Van Hanh
[Collection Works of Buddhist Studies of the Van Hanh University], 1976),
there are 3 similar works of the 74éx Pyéx 72 ##4: one of the Tran Dynasty
(?), one of the L& Dynasty (published in 1715) and one of the Nguyén Dynasty
(published in 1858). These three similar works and the Dac Wam Tiien U yén
Trayin Ding Tip Lee (KEIMESLIRIE LR, Recorded Transmission of the Lamps in
the Ch’an Garden of the Dai Nam), Vinitaruci’s Chinese name is writen as kre%
%, not BIEZWi3. However, in his work “Vietnamese Buddhism” of
Chintetsu Gaku (Mahayana Zen, No. 680, 681, 682: Vietnamese Buddhism (4),
(5) & (6). Chuo bukkyosha, Showa 55 [Bfits, [~ F AD1LEK

@), ), 6)) . spoihgit, [AFHE] 5680, 683, 688% . HHMNSHEE]),
while referring to Vinitaruci, has utilised the letter £. I am not sure if this is a
misunderstanding or not, but anyway, both letters t and 2 are pronounced as
“g” in Vietnamese.

4. Ch’an Master Vinitaruci of the Phap Van Temple (i Z3F), C§ Chau Village,
Long Bién Province, belonged the Brahman family, arrived in Vietnam in 580
and settled down at the temple. He translated the Dbarani Sitra (FEFFHE) in one
volume and is considered as the founder of the first Vietnamese Ch’an Sect
possessing 19 generations. For more his informations, see Cuong Tu Nguyen:
Zen in Medieval Vietnam—A Study and Translation of the Thuyén Ugyen Tapf r4nk.
University of Hawai’i Press, Honolulu, 1997, pp. 164-165.

5. Lord Phung Y&t (Z#.F), also called Lord Phung Can (Z# L), as the title of Ly
Nhat Trung, which was dominated by his father, King Ly Thai Tong (FEXR,
1000-1054 in reign) in 1035. Because of the name taboo under the Tran Dynasty
(B8R, 1225-1400), the name Can (¥2) was changed to Yét (¥L). However, in the
“opien Sut Vet Nanw” (TEEHHF) (Published by the Municipal Buddhist
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Association of Hochiminh City, 1995, p. 162) of Thich Thanh Tu, he translated
the word “#,” in Vietnamese way of pronunciation as “Loét” . I think this is a
mispronunciation.

6. Chan Ding Province was formerly situated in the area of Tam Nong, Hung Hoa,
nowadays Hung Phu Province, Northern Vietnam.

7. Ch’an Master Chan Khong (£ 22, 1045-1100) was a successor of the 16th
generation of the Vinitaruci Ch’an School.

8. Its Chinese origina! version is BA—80 54§, ZHFIR. These are well-known
words of Vimalakirti (HEBESE) in the Vimalakirtinirdesa-siitra (HEBEREFTHAL), T
14.544b21.

9. Its original Sanskrit version is ye mam rupena cadraksur ye mamn ghosena canvayub
mithyd-prabana-prasrtd na mim draksyanti te janah (See Edward Conze:
Vajracchediki Prajiizparamita. Rome: Is. M. E. O., 1974, p. 56). And its Chinese
version is & PAE R Ek, DAEERI, RATME, Rredinzk.

10. Hoi Tudng Dai Khanh (&% KB, 1110~1119) is one of eras during the reign of
King Ly Nhan Téng (3{Z7%, 1072-1128 in reign) of the Ly Dynasty (Z=HH, 1009
-1226).

11. Adapted from the English translation of Cuong Tu Nguyen in his Zen in
Medieval Vietnam: A Study and Translation of the Thcén Uyén Tit Hnk
(University of Hawai’i Press, Honolulu, 1997, pp. 197, 198).

Tt is necessary to explain here that although I adapted the translation for my
thesis, I don’t agree with his translation of the word “I” into “Zen”. Because
the tradition of przticing meditation in Vietnam was officially from China, not
Japan; while the word “Zen” is another way of Japanese pronunciation of the
word “#”. Therefore, I think, it is better to use the word “Ch’an” than “Zen”.
The biography of Nun Dieu Nhan in the Chinese version is as following:
EEHER. Bk, WHEEM. #E, BELIEER, REMNH#. STTH
B, ZSWsssgideh s, R, MEBSMBRK, BE, BEHE. RAHK,
—HEEE, FREIER, —bIEEE, MEINg, Wi E, HTET. e
FEER, BRMR, MIERZETEER. RHOE ZREE. Bitek
e, HABEATIE, B, BRRHRRE. AA0kE, MLHEAR, B
Zo [BEMRIE, WERTHEAR, BRES. Bt Sit. AFENT. —
YIER, 2R, MBESEE, MERR, HUERAMK DEFEERHK,
BNITIE, AR, ES. [MRESL, MR, ARER, £, MTEA
=, Mz, BAES, FRAENE, SAW—H. £F. dER. £EW
o BITER, HoRME, MERE, K2R, B, MHEIAR, O
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BE, THFRIRY, Wemdt, FETHAH . 7
(See Thien Uyin Tip Ank [TEILERIE, A Collection of the Quintessence of the Ch’an
Garden). Hanoi: The Han N6ém Institute, Microfilm # 1267, pp. 66b-67b)

12. According to my investigation on March, 2nd 1999 at the Hong An Nun
Temple (#%Z EF) located in HueClity, the regulated course of practice as a
diéu presently applied in this temple is 3 years.

13. The case of the Hong An Nun Temple (%EJESF) is 17.

14. See Sa D¢ va Sa D¢ We Gede WWRMEAYTIETK, Precepts of Samanera and
Samaneri). Trans. by Tii Quang. Nha Xuét Ban TP. H6 Chi Minh (Hochiminh
City Publishing House), 1996, pp. 128, 339.

15. See part Second Step—Celebration for Samanera of the above chapter.

16. See An Additional Collection of Precept Ordination for Nuns (WX sEBIEELR),
Chinese version preserved at the Hong An Nun Temple (% BUE5F), Hue City,
pp. 60-84.

17. See part Second Step—Celebration for Samanera of the above chapter.

18. See Sa D¢ wa Sa De Me Gede (WK MICH, Precepts of Samanera and
Siamaneri). Trans. by Tri Quang. Nha Xuét Ban TP. Ho6 Chi Minh (Hochiminh
City Publishing House), 1996, pp. 270, 415.

19. Ibid., pp. 245, 402.

20. Ibid., pp. 257, 408.

21. Ibid., pp. 278, 419.

22. The case of the Hong An Nun Temple (%8 /E5F) of Hue City is 2 years.

23. Vinaya Pitakam, Vol. II, Cullavagga X, 1. 4, P.T.S.

24. See Sa D¢ wa Sa D¢ We Gede (VTR IVTICHK, Precepts of Samanera and
Samaner?). Trans. by Tri Quang. Nha Xuat Ban TP. H6 Chi Minh (Hochiminh
City Publishing House), 1996, pp. 318, 319.

25. See Prof. Akira Hirakawa: Monastic Discipline for the Buddhbist Nuns: An English
Translation of the Chinese Text of the Mabasamghika Bhiksuni-Vinaya. Kashi Prasad
Jayaswal Research Institute, Patna, 1982, pp. 54, 55.

26. See An Additional Collection of Precept Ordination for Nuns (W#i 5 S ASHESR),
p. 106.

27. Ibid., pp. 106-131. |

28. Vinaya Pitakam, Vol. II, Cullavagga X, 17. 1, P.T.S. Also see Prof. Akira
Hirakawa: Monastic Discipline for the Buddbist Nuns: An English Translation of the
Chinese Text of the Mahasamghika Bhiksuni-Vinaya. Kashi Prasad Jayaswal
Research Institute, Patna, 1982, pp. 60-62.
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In comparision with the stumbling-blocks which should be asked before the

higher ordination as listed in the Monastic Discipline for the Buddbist Nuns: An

English Translation of the Chinese Text of the Mabdsamghika Bhiksuni-Vinaya ot

Prof. Akira Hirakawa, there are 32 items as follows:

(1) Do you or dou you not have a mother and a father, a husband ?

(2) Have you already sought a Preceptor Bhikkbuni ?

(3) Have you been equipped with the five robes and the bowl ?

(4) Have you completed the two years’ study in the sikkbamini precepts ?

(5) Have you already performed the kamma of being taken as a disciple of a

Bhikkhuni Preceptor ?

(6) What is your name ?

(7) Have you or have you not killed your father and mother ?

(8) Have you or have you not killed an Arhat ?

(9) Have you or have you not disrupted the Order ?

(10) Have you or have you not, with malicious mind, drawn blood from the body

of the Buddha ?

(11) Have you or have you not broken the pure precepts of the bhikkbu ?

(12) Have you or have you not lived in the Order as a thief ?

(13) Have you or have you not lived a double religious life ?

(14) Have you or have you not received the upasampadi ordination by yourself ?

(15) Have you received the upasampadi ordination before ?

(16) Are you or are you not a female slave ?

(17) Are you or are you not an adopted daughter ?

(18) Do you or do you not beat debts to others ?

(19) Are you or are you not a female warrior ?

(20) Have you or have you not conspired against the family of the king ?

(21) Are you or are you not a woman ?

(22) Are you or are you not a barren woman ?

(23) Have you or have you not suffered injury to your sexual organs ?

(24) Have you or have you not joined anus and vagina ?

(25) Have you or have you not damaged your public regions ?

(26) Have you or have you not lost your breasts ?

(27) Have you or have you not only one breast ?

(28) Have you or have you not menstruation at all times ?

(29) Have you no menstruation at all ?

(30) Have you or have you not a regular monthly menstruation ?

(31) Are you or are you not impotent ?

(32) Have you any of the following diseases: scabies, malaria, leprosy,
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carbuncles, hemorrhoids, uncontrollable bowel movements, yellow fever, fever
and ague, coughing, tuberculosis, epilepsy, fever, swelling by gas, swelling by
water, swelling in the stomach. Besides these, have you any other diseases of the
body ?

29. See An Additional Collection of Precept Ordination for Nuns (W% sERUHESR),
pp- 118-120.

30. See above chapter.

31. Vinaya Pitakam, Vol. II, Cullavagga X, 1. 4, P.T.S.

32. See Prof. Akira Hirakawa: Monastic Discipline for the Buddbist Nuns: An English
Translation of the Chinese Text of the Mabhasamghika Bhiksuni-Vinaya. Kashi Prasad
Jayaswal Research Institute, Patna, 1982, pp. 70-76.

33. This nun temple is located at Thity Xuan Commune, Hue City. The schedule is -
based on my field-work on March 2nd, 1999.

34. See Taisho 19, pp. 133-136.

35. Ibid., p. 136.

36. Ibid., p. 137.

37. See Taisho 20, pp. 106-111.

38. See MZ 129, pp. 28-29.

39. See Taisho 20, p. 110.

40. Ibid, p. 106.

41. See Taisho 20, pp. 660-666.

42, PEEMAE, BAIRmK, MERMR, WG, MWK, IR
R AT+ =14. (See Taisho 20, sutra No. 1161, p. 664a)

43. The Four Grave Probibitions (catu-parajikaparti, I FEFRIE or WEIE) are
killing, stealing, carnality and lying.

44. The Five Deadly Sins or Five Unintermitted Offences (paficanantariya-apatti, FiRUs
98, F{ERITE) are patricide, matricide, killing an arahant, shedding the blood of
a Buddha, destroying the harmony of the sangha.

45, B FEL NRB—ORE, BHEETEMHEE, RARE THER
EHAHEY, EEAANREOHBAT=64E. RANELESEEET.
(See Taisho 20, siitra No. 1161, p. 664a)

46. See Taisho 21, pp. 473-485.

47. This temple is located at Phudc Binh Commune, Long Thanh District, DPong Nai
Province, Southern Vietnam. The number of its nuns and its daily schedule are
based on my field-work on July 6th, 1997.

48. Also based on my field-work on July 6th, 1997.

49. See Thich Thanh Tii: P4é&x S« Vet Nam (TEFHBE, Vietnam’s Ch’an Masters),
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published by the Municipal Buddhist Association of Hochiminh City, 1995, p.
226.

50. King Tran Nhan Tong (B{=5%, 1258-1308), the third king of the Tran Dynasty
(BHLEA, 1225-1400), was the eldest son of King Tran Thanh Tong (BiEE5R, 1258-
1278 in reign). The former ascended the throne in 1279 at the age of 21, but in
1293 he handed over the throne to his son, Tran Anh Tong (BE3E5R, 1293-1314
in reign) and became a Buddhist monk practicing the mode of dbita (HFE,
scrupulous practice) at Mount Yén Tt (% F-11). He died in 1308 at the age of
51. He is considered as the founder of the Vietnamese Triic Lim-Yén Td Ch’an
Lineage (77 #%FJK). Among his disciple, there are two famous ones, Phép
Loa (132, 1284-1330), the second Patriarch and Huyén Quang (X, 1254-
1334), the third Patriarch of the lineage. (See Thich Thanh Tii: V4w S« Ve
Wam [TEFTBUTE, Vietnam’s Ch’an Masters), published by the Municipal Buddhist
Association of Hochiminh City, 1995, pp. 288-308.)

51. Ch’an Master Phép Loa (4%, 1284-1330) was born in 1284 and went forth at
the age of 21. Dying at the age of 47, he was the remarkable heir of Tran Nhan
Tong (BA=%%, 1258-1308) and was handed down the robes and bowl by the
latter to be the second Patriarch of the Triic Lim-Yén Td Ch’an Lineage (FTH%
T k). (Ibid., pp. 309-318)

52. Ch’an Master Huyén Quang (%, 1254-1334), the successor of Phép Loa (52,
1284-1330) as the third Patriarch of the lineage, was born in 1254 and went
forth in 1305 with Tran Nhan Tong (B4=5%, 1258-1308). In 1317, he was handed
down the robes and bowl of Tran Nhan Tong by Huyén Quang to be the third
Patriarch and later in 1334 he died at the age of 80. (Ibid., pp. 323-325)

53. Based on my field-work on July 6th, 1997at Long Thanh District, Pong Nai
Province, Southern Vietnam.

54. Ibid.

55. Based on my field-work on March 2nd, 1999 in Hue City, Middle Area of
Vietnam.

56. Based on my field-work on July 6th, 1997at Long Thanh District, bong Nai
Province, Southern Vietnam.

57. Based on my field-work on two days, 7th and 9th of July, 1997 in Hochiminh
City, Southern Vietmam.

58. See the Weekly Buddhist Magazine Giac Ngo (%215, Enlightenment), No. 124
(August 15th, 1988), p. 7.
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59. Based on my-field work on March 2nd, 1999 in Hue City, Middle Area of

Vietnam.
60. Based on my field work on two days, 7th and 9th of July, 1997 in Hochiminh

City, Southern Vietnam.
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Chapter III

Traditional Buddhist Rituals & Annual Festivals in

Vietnam

A. Two kinds of rites

Along with the propagation of the Buddha’s Teachings by giving Dhamma
talks, practicing meditation, etc., Buddhist rites also plays a very important
position in propagating as effectively and concretely as possible those Teachings,
presentation of which can reach to the deepest heart of the human being through
the Buddhist rituals. The rites also are the essential means and need for man to be
able to approach religion as well as Buddhism. In addition, Buddhist rites are also
a way of expressing the worship and reverence of the Buddhists to the Buddha as
well as holy ones through the modes of z« (i, melismatic chant) and zewg (7@, satra
prayer). In combination with annual festivals, the Buddhist rites become a spiritual
meal in the lives of all Buddhists. They embody the cutural essence of a nation and
Buddhist tradition in the country. There are many rites which mainly are
performed by monks and are contemporarily divided into two kinds: one for forth
~goers, viz. monks and nuns, and one for the laity.

I. Rites for monks and nuns

They consist of the rituals and ceremonies held at their temples such as the
Rite of Invocation and Praise (PLFETE) performed twice a month, the rites for
celebrating the anniversaries of the Buddhas or Bodhisattvas. Moreover, there are
special funeral rites ($3X) for the deceased monk or nun during the period of

funeral up to carrying his or her coffin to put in the stupa. Such a set of funeral
rites (F23) includes the Rite of Putting Body into the Coffin (AT§iig), the Rite of
Receiving Funeral Clothes and “Opening” the Siitra (AR BAKIR), the Rite of Offering
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Foods to the Awakened Spirit (BB &), the Rite of Bringing the Spirit’s Tablet,
Picture and Incense Burner to See the Buddhas and Patriarchs (B BIEE P HIE), the
Rite of Confessing to the Spirit on the Eve [of Moving the Coffin] (N HHEEIR), the
Rite of Moving the Coffin (%4T7&), the Rite of Opening the Dark Path (FAE BET2),
the Rite of Putting the Coffin into the Stupa (N3ET), the Rite of Enshrining the Tuablet
(ZVEBETE), the Rite of Hanging the Photo (BHNEZTE).”

Besides, there are some important after-funeral rites such as the Rite of
Expressing the Gratitude to the Stupa (L), the Rite of Offering [Foods] to the
Muster on the First Week (¥ BLELETiTE),? the Rite of Offering [Foods] to the Master
on the Last Seventh Week (#-E 75 Wt i), the Rite of Offering [Food] to the
Muster One Year After Death (VNEEHERERT ), the Rite of Offering [Food] to the
Master Two Year After Death (RAEEHLELENNG), the Anniversary Rite of the Master’s
Passing-Away (3% H BLELETTE).

IL Rites for the laity

As for the Buddhist services of Vietnamese monks in the mode of performing
Buddhist rites and ceremonies, there are two kinds of services: Buddhist services
for the dead and for the living persons.

1. Buddhist services for the dead

Often called £& @iaw Seew (KB or HTHBE) in Vietnamese, meaningly the 7ite of
praying for being reborn in the Pure Land (iF 1) of the Amitabba Buddha (FTTRFEDE),

these sevices can be classified into two groups: funeral rites and after-funeral rites.

2. Funeral rites consist of the ones which are likened to those for monks and
nuns, but their names are something different. They are: the Rite of Putting Dead
Body into the Coffin (NJ%i), the Rite of Calling the Soul of the Dead (18347), the
Rite of “Opening” the Siitra and Receiving Funeral Clothes (B B ARi2), the Breakfast
-Offering Rite (BAE), the Lunch-Offering Rite (41itii&), the Rite of Bringing the
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Spirit’s Tablet, Picture and Incense Burner to See Ancestors (F&1Hi8), the Rite of
Offering Foods to the Hungry Ghosts (Hifk5272), the Dinner-Offering Ritual &
7). the Great Rite of Praying (KiB#Ti), the Rite of Informing to the God of Roads
and Paths (58 1%7%), the Coffin-Moving Rite GBS - B1Hi), the Offering Rite in
the Midway (F5¥H78), the Offering Rite at the Grave (16JX7), the Rite of Putting
the Coffin into the Grave (T 7<), the Rite of Enshrining the Tublet (REIS)."

b. After-death rites, which consist of the ones which begin with the first week
from the day when the dead died until later on, are the Offering Rite on the First
Week (#]1)7%), the Rite of Offering [Foods] on the Last Seventh Week (75 HiE),
the Offering Rite One Year After Death (/NFTR), the Offering Rite Two Years After
Death (FFEiE), the Anniversary Rite (7% HT&).

All these rites were recorded in the 74s Mac Gea L& (FHER TR, Tho Mai’s

Family Rituals), a precious book referring to funeral rituals composed by a
Vietnamese Buddhist layman named 74s #ac (1) who lived under the Late L

Dynasty (% %2#, 1428-1776). However, most rites performed nowadays in
Vietnam have been simplified so much in accordance with the present
circumstances as well as the living environment.

c. Apart from these above-mentioned rites, there are some special and holy

rituals such as the Great Rite of Offering Foods to the Hungry Ghosts (R rEdfk R Tg),
the Rite for Release from False Charges (FRFEARIENS).”

2. Buddhist services for the living persons

These rites, often called £& @éw A#nw (K% or i) in Vietnamese,
meaningly praying rites for safety and living in happiness, include the praying rite
on the New Year, the praying rite to celebrate a new house, a new store, new
restaurant, etc., the rite of praying for the sick, for a victim of an accident, the rite
of praying for the wedding, the rite of enshrining the Buddha’s statue or image,
etc.
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Here, in this chapter I would like to refer to some important rites of the
Vietnamese Mahayana Buddhist tradition performed frequently in temples such as
the Rite of Invocation and Praise (9.7&7%), and some other rites for monks ands nuns
as well as for the laity are seen to be very popular in Vietnam nowadays. Beside
these, some other annual festivals, both national and Buddhist, such as the Tet
holiday, the Buddha Fayanti Festival (B3 ®), the Ullambana Festival (),
etc. are Vietnamese modes of rich and multi-coloured activities which it is
necessary to introduce here.

B. Buddhist rites for monks and nuns—The Rite of Invocation and
Praise (PLFE )

L. The Rite of Invocation and Praise (VL7Eiz)

This rite, also called £& @hae Tan (PLFEIE) in Vietnamese, is considered as an

important and holy ceremony in Vietnamese temples of both monks and nuns. As
its title is, the rite is always performed with the purpose of celebrating an
important event such as the anniversary day of the Sakyamuni Buddha’s
renunciation, entering Nibbana or enlightenment, etc. and at the same time the
praising of his innumerable merits.

Depending on the regulated lunar anniversary days of the Buddhas and
Bodhisattas,® the rite is often celebrated at about 4 or 5 o’ clock of the early
morning session of the day. Apart from these anniversary days, the Vietnamese
Buddhists often hold this rite twice a month on the eve of the Uposatha days,
aiming at paying memory and worship to the Four Graces (9 &), that is to say, the

grace of the nation, the parents, the masters and the donors (danapati, TE#L). As a

monk as well as a member of the temple, one ought to participate in the rite
without absence.
Here I would like to introduce the formal rite held twice a month in

Vietnamese temples of Hue City. Based on the book 74 Lz (ITBAE, Rituals),

a material for teaching rituals at Vietnamese Buddhist schools, the process of the
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rite is performed as follows:

After the assembly has gathered at the Main Hall, the abbot of the temple
kneels down to take and offer incense sticks. Then after that the Duty-Distributor
(kammadina, HEIF), or sometimes the abbot, raises a special high voice to chant a
§f§=):(6)

stotra or hymn (f%) called Incense Stotra or xidng-zen (&

“The mind lights Five Attributes (1.57),”

Universally tranferring to ten directions,

The Incence-Adorning Child® enlightens the eternal truth,
" Which it is truly difficult to compare and contemplate.

The auspicious and omen bright light,

Is offered to the Dbhamma Lord.
We pay bomage to the Bodhisatta of Fragrant-Cloud Canopy”
CLRES, BT, BRETERE. LBREEE, WmEH, Bk .

Next the Dhirani of the Infinite Longevity and Decisive Glory King (BEEF R
EYHHEPEEIE)® is recited three times and the following stotra is prayed in a

special voice:

“We take refuge in the Taming-and-Controlling Master (purisadammasarathi, SR

in the ten directions,
Who expounds and makes clear the pure and wonderous dhammas,
And in the enlightened assembly of the Three Vehicles (tiyana, =3)"” and Four Fruitions

(catu-phala, TIR),*"

Be your compassionate self and pitifully receive us.”

(R A5 AR, ISR M, SRR, RN, )

Then the Duty-Distributor (kammadina, #£3F) chants the following holy titles,
each of which is replied as “proving the merit” (F&HIZJTE) once and then the
assembly pay worship once to that title:

- We pay homage to the innumerable frequently-existed Triple Gem of the past,
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present and future which is everywhere in the dbammadbatu of ten directions GaEii
SRR ARAREREE=H).

- We pay bomage to the Sakyamuni Tathigata (P A0 22 FR AN 3K).

- We pay homage to the Amitdbba Tathagata (FEIEFTIRFEANZ).

- We pay homage to the Bhaisajyaguru Tathdgata (R HEZE RN 2K).

- We pay homage to the Avalokitesvara Bodhisattva (FF L HE B ).

- We pay homage to the Bodbisattvas of Dbhamma Guardians and the Devas Gafi
ERERE ).

Next the head of the rite kneels down and says that:

“I bow down my head to the Fully Awakened One who exists in India with his mind
covering the universe and his numbers being everywhere like the sand realm to look down
and prove this with your compassion. Now, on the lunar 15th day (or 1st day) so-and-so
month, so-and-so year of the Buddbist calendar so-and-so, at the so-and-so Temple, so-and-
so Hamlet, so-and-so Commune, so-and-so District, so-and-so Province, Vietnam; 1,
bhikkbu such-and-such, gather the assembly of monks at the precious Hall to recite the
secret siitras and chant the auspicious titles so that we collect the good causes and solemnly
pray that: Above all we congratulate the sun of Buddbism to rise aloft and light, the
Dbamma Wheel to turn permanently, the wind and rain to be in harmony, the nation to
be properous and the people to live in peace. Next we pray the golden wheel to eternally
move, the jade candle to be frequently enlightened, the Eight Profound Realms to live in
peace with the eternality of Tao, and the Four Oceans enjoy the bappiness in changes of non
~doing. Now the great assembly be of one mind, with different voices but similar sounds, to
recite the Sirangama-mantra.”

CRE %, MEREMEE, Ak, BEPR. WINEE, WENE, hE. ..
. MR, LA, L. LR LR, SR B AR L
£, ... A, .. B, 2 ] B2R. ZEMRSETR, MEDE., W
5e TAREEE. RALAIE. bAULGRE R, BREE, ESTH, BRRL, K
B, £%kiE. EEEH, ALLAEBEZR, MiERERZIL, MEHERK, RO
R, FREERAT. )

After the Sarangama-mantra (BB EEFHIL), the Mabakaruni-dbarani (KRBT,
Dharani of Great Compassion), the Ten Dbaranis and the Mahaprajiapsramita-sitra
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(f s 0#E, Heart Siitra) have been recited, the great assembly walks around the -

Main Hall and the Patriarch Hall, from 3 or 7 rounds according to the head of the
rite, reciting the following omen titles:

- We pay homage to the Sakyamuni Tathagata (P SRR A2 FR AN 2K).

- We pay homage to the Amitabba Tathagata (P FTRFEANIZ).

- We pay homage to the Mafijusri Bodbisattva, the Great-Wisdom One (R R
SCERFTIFIE BE). |

- We pay homage to the Samantabbadra Bodbisattva, the Great-Conduct One (P %
RATE B EE).

- We pay homage to the Avalokitesvara Bodbisattva, the Great Compassionate One
GCENEiR IR )

- We pay homage to the Mabasthamapriapta Bodhisattva, the Great-Power One (P8
BAMEIREZERE).

- We pay homage to the Ksitigarbba Bodbisattva, the Grear-Vow One (P R
L ).

- We pay homage to the Bodhisattvas of Dbamma Guardians and the Devas (P&
EREREE).

- We pay homage to the Buddbas and Bodbisattvas on the Vulture Peak (g AN
B Lo E).

When 3 or 7 rounds of walking around have been finished, the great assembly
returns to the Main Hall and the head of the rite or the Duty-Distributor
(kammadana, #£78) begins chanting the some titles as utilised popularly in Hue

City nowadays, each of which is paid worship once. Apart from these above
mentioned omen titles, the names of the Maitreys Buddha (¥ Z), the

Bhaisajyaguru Buddba (3&E) and the following ones are also chanted in order:

- We one-mindedly pay homage to 1250 Great-Hearer Bhikkbus who always follow
the Buddba (— L IEREERE R T ZH A+ REIE).
- We one-mindedly pay homage to Mahakasyapa, the Reverend One, who was firstly
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handed down (—'C‘Tﬁﬁ%%'*g%@ﬁ@”‘%gg‘).

- We one-mindedly pay homage to Ananda, the Reverend One, who revealed the
teachings (—IL\Tﬁﬁ%}%‘%ﬁcW%&Iﬂ“ﬁﬁ%‘).

- We one-mindedly pay worship to Upali, the Reverend One, who held the sangiti of
Vinaya (— U TETSRS SR B I BERLE).

- We one-mindedly pay worship to all Patriarchs and Bodhisattvas who held the
sangiti of Tipitaka (— U TATSRS 8 =B HG | (LA ATEBE).

- We one-mindedly pay worship to the 12th Indian Patriarch Asvaghosa, the
Reverend One (— /U TETSSS T ZAHE AR

_ We one-mindedly pay worship to the 14th Indian Patriarch Nagarjuna, the
Reverend One (— U TETS 5+ T AH B 2238).

- We one-mindedly pay worship to Asanga and Vasubandbu, two Great Commentary

Masters (— U TETE 5 1351 — AL K G A).

- We one-mindedly pay worship to the Indian successive Patriarchs through
generations (— UTEE P8 FARAKEE ACARLAI ).

- We one-mindedly pay worship to the first Chinese Patriarch Bodhidbarma, the
Great Reverend One (*‘lﬂ\Tﬁﬁ%ﬁi*ﬂf?}%%E%g%‘)

- We one-mindedly pay worship to the Second Chinese Patriarch Hui-ké, the Great
Reverend One (— U THIS S5 —HHE T &),

- We one-mindedly pay worship to the Third Chinese Patriarch Seng-can, the Great
Reverend One (— U TETESE = AHAGHELE).

_ We ome-mindedly pay worship to the Fourth Chinese Patriarch Dio-xin, the Great
Reverend One (— U TETE 55 TUAH A5 BLE). .

- We one-mindedly pay worship to the Fifth Chinese Patriarch Hong-rém, the Great
Reverend One (— UL TETS S AALGLZ ELE).

- We one-mindedly pay worship to the Sixth Chinese Patriarch Hui-néng, the Great
Reverend One (— /U TETE /S HERRELE).

- We one-mindedly pay worship to the Chinese successive Patriarchs through
generations (— L TEE 3 AR EE ACAHLA).

- We one-mindedly pay worship to the first Vietnamese Patriarch Vinitaruci, the

Great Reverend One (— U TETEB M E BRL M X EE).
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- We one-mindedly pay worship to the Chinese Lin-ji-yi-xudn, the Great Patriarch
(— U TE B B 2 A AL ).

_ We one-mindedly pay worship to the Vietnamese Patriarchs who propagated the
teachings through generations (— U-TES 3 AR EEACAEL D).

- We one-mindedly pay worship to the Great Patriarch Yudn Shdo, whose dbamma
title is Huan-bi, Founder of the Quéc An Temple (— U IEREF L B B FRE
TCERREAR ).

- We one-mindedly pay worship to the Great Patriarch Ming-hdng, whose dbamma
title is Jué-rdng, Founder of the An Tén Tit Pam Temple (—UTET S B ILEN5R 4
S p R T B AR AR ).

- We one-mindedly pay worship to the Great Patriarch Liéu Quan, whose dhamma
title is Thiét Diéu, Founder of the Thién Thai Thién Tén Temple (—UTHRZ B 1L
KA T BERACEHA).

- We one-mindedly pay worship to the Great Patriarch Tam Tinh, whose dbamma
title is Thanh Ninh, Founder of the Tay Thién Di Pa Temple (— LTEIEEAILITER
FRRE SRR IS B LR RCEARL A0

- We one-mindedly pay worship to the Great Patriarch Hué Phap, whose dbamma
title is Thanh T, Renovator of the Thién Hung Temple (— O TEEE R BSRR
BEFHEEREM).

- We one-mindedly pay worship to the Great Patriarch Gidc Tién, whose dhamma
title is Triing Thanh, Renovator of the Triic Lam Pai Thanh Tu Temple (—LTH
il e LI AR R B S R AR ST AL ). 7

- We one-mindedly pay worship to the successive Patriarchs and Most Venerables of
the Thita Thién Buddbist Sangha who have founded, rebuilt and renovated
patriarch temples through generations (— L TERBA R Hog Il e E R E
SRR AR BT 120

- We one-mindedly pay worship to the precept-ordaining Head Superior Most
Venerable (— U TETS M EEA ).

- We one-mindedly pay worship to the Dbamma-Delivering Honourable Master and
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the Original Master who cuts one’s hair for going forth and teaches bim (— L IES
(RREI=ATEANEZS )

- We one-mindedly pay worship to the Kamma Master (kammacariya) and the
Instructor(anussana-icariya), the two Acariyas (— O TETE B B S0 — A f BE 3
k).

- We one-mindedly pay worship to the Guiding Monks (—UIERRENLT [RRFT).

- We one-mindedly pay worship to all precept-ordaining honourable masters of the
same ceremony (—U~TE S [ 1 {307 565 ) o 25 ).

- We one-mindedly pay worship to the Vietnamese saintly Venerables and Reverends
who burnt themselves for the sake of Buddbism (— U TETE R R B e 5 B RE
REEEER).

- On bebalf of the grace of being covered by the Heaven and Earth, we pay worship to
the permanently-existing Triple Gem in the ten directions (FREB R LB #Z EIR

BT AEE=H).

- On behalf of the grace of the nation, the land, the mountains and rivers, the
country, we pay worship to the permanently-existing Triple Gem in the ten
directions (B BRAK LU AR EIHER 5 EE=H).

- On bebalf of the grace of teaching and advising of the Master, and the grace of the
good and bad friends, we pay worship to the permanently-existing Triple Gem in the

ten directions (S B M EHHEEE K MHRETHEE T HE=H).

- On behalf of the grace of the dbammadbitu of multi-birth parents, the deep grace of
present pavents who gave birth and nourished us, we pay worship to the permanently
_existing Triple Gem in the ten directions (RIBSER S E LB ERET RER
B+ EEZR).

- On bebalf of all spirits who have had former and latter merit, have taken refuge in
and have been worshipped at this temple, we pay worship to the permanently-
existing Triple Gem in the ten directions (RIS AP R FEAKEF I F R 8
BB+ HEE=H).

- We pay worship to all Buddbists who have done the temple’s deeds (HRRR S
TiEE F L)%
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After having finished paid worship to these titles, the assembly kneels down

and recites the Ten Vows of the Samantabbadra Bodhisattva (5B 3 HE) as follows:

“We, disciples, accordingly practice

The ten kinds of great vows of the Sumantabbadra Boddhisatta

Firstly, paying respect and worship to the Buddhas,

Secondly, praising the Tathigatha,

Thirdly, widely cultivating offerings,

Fourthly, confessing all kamma-hindrances (kammavarana, 565),

Fifthly, rejoicing the merit of aiding others,

Sixthly, inviting [the Buddba] to turn the dbamma-wheel,

Seventhly, inviting the Buddha to exist in this world,

Eighthly, always following the Buddha’s teachings,

Ninethly, frequently according with the sentient beings,

Tenthly, transfering merit to all.”

GHT%, BREE. TEEmE., B, —HBucEs, ZEERnk, =
LIRS, UEREER, AEREME, NEREER. CHEAEBET, A
BwREiRE, EENDRE, ETE )

The next are the verses praying to the Sakyamuni Buddha (Rt =R JEBh):

“Now we pray and worship the Reverred Sakyamuni Buddba, the unsurpassed mighty in
loving-kindness, who experienced a long-lasting mind-practice of truth, descened from
Tusita to this world, giving up the precious throne of Cakkavatti-rajan, sitting on the
bodhi (wisdom)-seat and destroying the mara-army with glory. When seeing the star
glittering, he attained enlightenment and then pouring Dbamma-rain to our world. To
the Three Vebicles we take refuge and gain the already-unborn-attainment. Now we
mindfully take refuge to [the Bhagavat] and gain the quickly unborn attainment.”
GREFEM, M Lgeis, M/GEISE, JERRE, REELEE, LERE,
K E, —EHEER, Bk, SRASE L, BETE, BATREFDO,
i1 S o)

Then the head of the rite says the passage called géwe wguytn (KB, bowing
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down and praying) as follows:

“[We pray] for the graces of both our fathers and mothers, the offering-donors, the Masters,
the good friends, and the ancestors to be soakingly blessed, for the faithful donors to surpass
the world, for their present life is blessed with the abundance of merit and longivity, and
after death they be reborn in the Buddba’s Realm.” (SEBLSLEE, FEEHENR. HEE=S
B, WEEHEE, &8, BEFEEE, R4 HE)

Finally the assembly recite the Three Refuges (=)

“We ourselves take refuge to the Buddha, and to the sentient beings we vow to follow the
Great Path and give out the unsurpassed mind.

We ourselves take refuge to the Dhamma, and o the sentient beings we vow to deeply
understand all siitras and our wisdom is as great as the sea.

We ourselves take refuge in the Sanigha, and to the sentient beings we vow to universally
command the great assembly and to be unbindered by all.”

(B IRGE, BERAE, BRE, BELL, AWMKER, EERE, RAK
W EEINE, BEKM, EEURAE, REKOR, — YR

Thus is ended the formal Rite of Invocation and Praise (FLiEIE).”

II. Remarks

About the above-mentioned rite, we can make such remarks as follows:

- In general, this rite is similar to the early morning session, that is to say,
reciting the Siaranigama-mantra (FFEAH L), the Mabikaruna-dbarani (KA,
Dhiérani of Great Compassion), the Ten Dbaranis and the Mabaprajiiaparamita-sitra
(% (o#E, Heart Sitra); but the difference is that the titles to pay worship to are
much more than normal.

- As for the order of titles, first of all, one ought to pay worship to the
auspiciou names of the Buddhas and Bodhisattvas, then some names of Indian
important and outstanding Patriarchs. After coming to the names of six
outstanding Chinese Ch’an Masters, a general title of all Indian Patriarchs is
included. Then before paying worship to well-known Vietnamese Ch’an Masters,
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a general title of Chinese Ch’an Masters should also be recited. After some names
of outstanding Vietnames Ch’an Masters in the region where the temple is located
have been chanted, then comes the part of paying worship to somes persons from
whom monks or nuns bear their grace such as the masters, the intructors, the
precept-ordaining dcariyas, etc. The last is the part of “on bebalf of graces to pay
worship to the Triple Gem in the ten directions”, such as the graces of the nation, the

parents, the donors, etc.

- By doing that, the Buddhists can fulfil the spirit of “wsng wede wid aguse’ as
the Vietnamese proverb says, or the Chinese proverb “Yin-bé-si-yudn” (8 ),
which has the same meaning as “Drinking the water of the river and remembering its
origin” so that they can repay such hard-to-pay graces and cannot “exhaust the

[offerings] of the donors in the ten directions” (€{H T 778 }) and cannot “be
ungraceful to the Four Graces” (RT3 KA B ),%Y as the advice of the well-known
Chinese Ch’an Master I-shan-ling-yu ((B1LIEH, 771-853)* in his I-shan-ching-ts’é
(BIWER, The Awakening Advices of I-shan).*” Therefore, the rite is also called Ze
Thiz #on Chize Tin BN BALETS, Repaying the Graces and Praising)

- As for nuns, another title is included is that the name of Mabapajapati Gotami
(BEET ik i 5 32 %8 &7), who asked the Buddha for the allowance of going forth of

women from home into homelessness.*®

- Based on the book #g4c L& (1TTRRN, Rituals), compiled by 74ect Geae Lam,
the process of the rite is rather different with from what is really practiced in

temples of Hue City. That is to say, having recited the Ten Vows of the
Samantabbadra Bodbisattva (& & E 1), and the Three Refuges, there comes the
part of paying worship to the above-listed titles.”” However, in reality, the part of
paying worship to these titles is performed before reciting the Ten Vows and the
Three Refuges.

- Different from the temples in Hue City, a part of praising the Dhamma

Guardian (&%), also called % Da Thcen Tudng (FEEKR M, Wei-tus—the Heavenly
General)® is included. According to the book Hg4c L& (TN, Rituals),
compiled by 74t Giae Lam, the part is performed after reciting the Sirangama-
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mantra (BT, the Mabakaruni-dharani (KRIKIL, Dharant of Great
Compassion), the Ten Dharanis and the Mabaprajiaparamiti-sitra (&% A8, Heart
Sitra).

C. Buddhist rites for the laity

In Vietnam, through my field-work, more than 70 per cent of Buddhist
followers began believing in Buddhism by the way of rituals.”” Sometimes if
someone in a non-Buddhist family gets a heavy sick or dies, then, his or her
relatives come to a Buddhist temple to ask the monks to recite Buddhist satras for
their sick or dead person at their own home. In some cases, if the sick person
recovers, his or her family will be so happy that they vow to follow the Buddha’s
Teachings, and as a matter of fact, become Buddhist followers later. Otherwise, if
the sick is not recovered, his or her relatives only hope that the person will quickly
and easily pass away thanks to the efficacious prayers of the monks. In this case,
the monk will perform the Buddhist service rituals for the dead. During the time
of funeral, that is to say, from the time of putting the dead body in coffin upto the
time of 49 days after the day of death (#%-£ H); all the relatives try their best to
express their filial affection to the dead as graceful sons or daughters. They
heartfully listen to the sounds of monks’ reciting siitras, the meaning of the sutras,
then, right at that time they remember all precious merits which the dead parents
did for them during his or her life-time as much as ever. They start vowing to
follow the Buddha’s Teachings. Then the Buddhist rites plays an essential role as
philosophical awakening to guide man following a correct way in the light of
Buddhist teachings.

I. Buddhist services for the dead

As mentioned above, the rites for the dead are called £& @é« Seew (K8 or #7

#27®) in Vietnamese, that is to say, the rites of praying for surpassing this world
and being reborn in the Realm of Highest Joy (Sukbavati, #85E) or Pure Land (i51)
of the Amitabha Buddha (FIFBFEME). Such rites can be divided into two kinds, viz.
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funeral rites and after-funeral rites.
1. Buddhist funeral rites

These rites include the ones from the time when one person dies until putting
his or her coffin into the grave and enshrining his or her tablet at his or her own
home. As seen in Hue City as well as other places through out Vietnam, these
rites are taken very seriously by the Vietnamese Buddhists.

Normally when there is a person who has just died in a Buddhist family, the
relatives of the dead hold a meeting to decide how to celebrate the funeral
ceremony for their deceased person. Before inviting monks to come to perform
the praying rites, some preliminary preparations ought to be done such as washing
the dead’s body®” changing the dead into new clothes, covering a white cloth or
paper over the deceased’s face,"” a bowl of boiled rice in which a pair of chopstick
is stuck, putting three grains of glutinous rice and money in the deceased’s
mouth,®? covering the deceased body with a cloth, which is called weéw guang wecnt,
the so-called “bright light” (JGBH) blanket on which there are many Sanskrit

Siddham alphabets, a coffin and so on. Especially important is a knife for putting
on the deceased body. It is a most necessary and important thing, because it is
believed that by not having no such a metal thing, the deceased will be alive again
and move when a three-footed or three-coloured black cat or so-called holy cat (%
J#) jumps over the dead body.*”

Some remarkable things that should be referred to here are that according to
the Japanese funeral tradition, before putting the dead body into the coffin, one
gets the deceased to carry the praying beads (8{¥£) in hands; and lays the head of
the deceased toward the North, because it is believed that the North is the
orientation toward which the Sakyamuni Buddha laid down when he passed
away.?® These interesting customs correspond to the Buddhist tradition, but are
not seen in Vietnam.

7 When everything is prepared, some representatives go to the temple to ask the
monks to come to their home to pray for the dead. Simultaneously the former also

ask the monks to find a good or auspicious hour for putting the dead body in the
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coffin as well as into the grave. Up to now the tradition of nominating a lunar
good hour and date for doing something important to avoid from having bad
influences or bad luck for one’s immediate family as well as relatives—as they
believe that, is still preserved in daily life of the Vietnamese people as well as the
Buddhists.

As seen nowadays in Hue City, normally the mourning period lasts at least
from 3 days to one week. Naturally depending on the financial condition of the
deceased’s family, the period can be shorter or longer than that. During this
period of time, the following rites are performed. I will not introduce in details
the contents of these rites, but only refer to main or pertinent parts.

a. The Rite of Purifying the Coffin (RRiFFiz):

Before putting the deceased’s body into the coffin, a Buddhist rite called
Purifying the Coffin (J81%) ought to be performed beforehand with the recitation
of the Mahikaruni-dbarani (KIE5L, Dharani of Great Compassion), the Ten
Dbaranis and the Mabaprajiaparamiti-siitra (& ORE, Heart Sitra).””

b. The Rite of Putting the Dead Body into the Coffin (AJ5iT):
Then after the head of the rite has performed the rite of purifying the
deceased’s body, a gatha is recited as follows:

“The river of love with thousand-miled ripples,

The ocean of suffering with multi-layered waves,

If wishing to free from the suffering of the round of birth-and-death,
Then eagerly reciting the name of the Amitabba.”

GEMTRE, HEEEE, SRR, RRkamiE)

Monks continue reciting the Amitabha Buddha’s name until the deceased’s
body is carried and put into the coffin. Normally the hour for putting the
deceased’s body into the coffin ought to be chosen strictly by Buddhist monks or
those who are specialised in this field. While the body is being placed, all of his or
her habitually-used things such as clothes, shoes, etc. must be put in around the
body of the dead. Then a great amount of tea is often poured into the coffin so
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that it can absorb the liquid excreted from the dead’s body. Moreover, by doing so
the coffin will be much lighter while being carried to the grave. As for a Buddhist
who has taken refuge in the Triple Gem, the Certificate of Tuking Refuge (IRIKI%
JR) should not be put into the coffin. As with the Japanese funeral customs, one
also puts some kinds of fragrant flowers and dry ice covering the body to prevent
the dead body from being rotten especially in the summer.®”

One remarkable custom during the time of putting the dead’s body into the
coffin preserved up to now in Vietnam is that those—sons and daughters or nieces
and nephews—who are considered as the “taboo with the age” of the dead must
seperate from the dead to prevent bad fortunes later, because it is believed that the
spirit of the dead can make them die.””

After the lid of the coffin has been closed, a table for putting the tablet of the
dead and offering things is also established, and first of all a steaming bowl of
boiled rice with a pair of sticks stuck straight up is put on the table. It is explained
that the bowl of boiling rice is the bowl for inviting the God of Death (JEF#).

Because there are only a bowl of rice and seperate sticks, then it is very difficult for
the God of Death to eat, therefore he will eat it slowly and not hurry the dead’s
soul to go to the hell as quickly as is possible.””

It is necessary to note here that the custom of placing the coffin is also taken
seriously by the Vietnamese. The coffin ought to be put with its head—the head
of the dead—outwards, so that when people come to present their condolences to
the dead, they will pay respect at the head of the dead, not at his or her feet.®”
After the altar has been established, the Buddha altar should be prepared at the

same time for monks to recite the siitras.

c. The Rite of Calling the Soul of the Dead (123Ei2):
The rite aims at calling the spirit of the dead to return and stay in the tablet.
The rite is performed with three times of invitation® as follows:

“With the true words I invite,

The unawakened fragrant spirit to bear and understand from afar,
Thanks to the support of the Triple Gem’s force,

Today this time to come to this party.
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Listen to invitation, listen to invitation to come. Ob, the fragrant spirit.

The fragrant cloud of invitation, the fragrant cloud of invitation.”

CUEESHEFE, FREMM, RZHIINFF, KHSRERE, TEH
q. WG, FEH. FEM. )

“I one-mindedly pay worship to and invite the Amitabba Buddha in the Western Heavens,
who takes the lotus flower in hands with its bright light through which to receive the
fragrant spirit so-and-so. This is the first invitation to invite the spirit to come at the spirit
enshrine and listen to the dbammas and sitras, and then to take your seat.”

(FiE— OEFEMRbE . EF 5 FREERZ, MEZLMEE., F5... L
EHo MASWMERE. HEERIEENKE, KAFHE, )

“I one-mindedly pay worship to and invite the Avalokitesvara Boddhisattva in the Mount
Pii-tud,* who takes the willow branch with its bright light through which to receive the
fragrant spirit so-and-so. This is the second invitation to invite the spirit to come at the
spivit enshrine and listen to the dbammas and siitras, and then to take your seat.”

(FgiE— LI ARIRHI T EIE ., AWML FRRIR e, HEEamEREE,
#BE. . 2ER. MSEMEH. HHERIEBERE, RAEE, )

“I one-mindedly pay worship to and invite the Ksitigarbba Boddhisattva in the Cakravada
~parvata,® the Great-Vow One, the Suffering-Saving Principal Master, the Hell-Saving
One, who takes the monk’s staff (khakkhara) with its bright light through which to receive
the fragrant spirit so-and-so. This is the third invitation to invite the spirit to come at the
spirit enshrine and listen to the dbammas and siitras, and then to take your seat.”

(FE— OEFMERERERS, BIRE®, KBS, EsEILFrr
SBEY, REEETEE, £5. .. 268, HES=MWMAR. HEEKREE
RIS, RALRREE, )

Then after the relatives of the dead have paid respect to the dead twice and
knelt down with joined palms, a “lezter of calling the dead’s spirit” (IZ3RRE) is read

for announcement to the dead. Next is the recitation of two dbaranis called
“Pervading Foods” (fR&1E. ) and “Pervading Water” (TR7/K B 5):*

_ The dbarani of “Pervading Foods” ({REES):
Namah sarva-tathagatavalokite om sambhara sambhara ham. (P 4 FE M T AR
MEMEARG . MR, =ERME=BWE. Mo )
“I bave respect for things observed and seen by all Tathagatas. Om ! Universally gather !
Universally gather ! Hiim I”
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- The dbarani of “Pervading Water” (fRKEE):
Namah suriipaya tathagatiya, tad yathd, om sru sru prasru prasru svaha. (P SRR
PERR, AR ER, DI, M, BRUBEENE. SKURMRNE. SKIRERNE. VDUEET, )
“I pay respect to the Tathagata of Wonderful Body. That is to say, om. Appear ! Appear !
Appear well ! Appear well ! Svaba I”

It is necessary to refer to here that, during the period of time when the coffin
has not been put in the grave—the dead is believed to be alive, the relatives must

pay respect to him or her twice only, not four times as usual.*”

d. The Rite of “Opening” the Siitras and Receiving Funeral Clothes (FIFEBARTE):

The rite aims at “opening” the sitras and inviting the Buddhas, the
Bodhisattas, Dhamma guardians and gods to come to the funeral place for
justification and blessing of the dead as well as his or her relatives. As seen in
mourning families in Hue City, the layfollowers often recite some satras during
the mourning period of time with the aim at praying for the dead’s spirit to be
reborn in the Pure Land. Therefore, it is believed that if this rite is not performed,
they cannot recite the satras. The rite cannot only be performed by monks but by
the laity who are specialised in Buddhist rites as well.

After the rite has been finished, the following is the Rite of Receiving Funeral
Clothes (BIRTY). According to old tradition, the rite was performed three or four
days after the dead passed away. Because during these days, the dead was still
considered as being alive.*® However, today the rite is often performed after the
rite of putting the dead body into the coffin.

As for the funeral clothes, as opposed to the Japanese tradition which often
uses the black clothes for funeral, in Vietnam, the clothes of coarse white gauze or
linen for mourning has been popular from the old days up to now. This is the
borrowing from the Chinese tradition. It is believed that when one has lost his or
her father or mother, everything is lost in this world and becomes white.
Moreover, the white colour symbolizes the purity, the faithfulness and filial piety
of the children to their own parents. That is the reason why the Vietnamese
people utilise the white clothes for mourning in the funeral.®”

The sons wear the clothes of coarse white gauze, a straw hat and a straw string
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wound around the body. Futhermore, he ought always to handle a bamboo stick
for their dead father and a thick bamboo stick for their dead mother. The
daughters also wear white clothes, a long hat with their hair hanging down. The
other relatives also wear white clothes.®”

By comparision with the Japanese tradition, we can see that it is different.
Both the mourning family as well as relatives and even those who come to
participate in the funeral and express their condolence wear black clothes or
traditional kimonos. Because it is thought that when coming to the funeral with
the aim of expressing their condolences and praying for the repose of the
deceased’s soul to be happy in other world, then one should not wear splendid but
black clothes.*”

First of all, after having paid respect to the dead, the sons and daughters both
cry aloud and receive the funeral white clothes, then the next are the relatives.
While they are receiving the mourning clothes, the monks recite a following gatha
which reminds the uncountable merit of the deceased to his or her children:

“The merit as deep as the sea is difficult to repay,
The service as big as a mountain is hard to compare,
Wearing the coarse clothes before the spirit,

We vemember them forever without cease.”

(MEFEZREER, 1IDp KM, EATHcRR. BETRA, )

e. The Breakfast-Offering Rite (F1E78):

During the days when the coffin is laid in the mourning house, the dead is
considered to be alive; therefore his or her sons and daughters often offer foods to
the dead three times a day as usual. Previously in the early morning, the sons or
daughters would bring a basin of water, a towel, a comb, a glass and a tray of
betels and arecas to the altar, they would cry three times and then offering tea and
breakfast.“” However, nowadays this custom has been simplified and the sons and
daughters of the dead only offer tea and breakfast in combination of the recitation
of stutras of monks.

f. The Lunch-Offering Rite (‘F-HLIE):
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Liken to the above Breakfast-Offering Rite, the mourning relatives also perform
the rite of offering lunch for the dead with tea and flourishing vegetarian dishes.
However, before performing this, a special rite for offering lunch to the Buddhas

called ezng wnga (“FHE, noon offering) in Vietnamese is celebrated with only a bowl of

boiled rice on the Buddha enshrine, but no dishes, pairs of sticks or spoon at all.

g. The Rite of Bringing the Spirit’s Tablet, Picture and Incense Burner to See His
Ancestors (FETHIR):

The day before moving the coffin to the grave, an important rite, called ¢z 2
(5818, seeing the ancestors) in Vietnamese, ought to be performed. Formerly there
was a custom of carrying the dead’s coffin, the tablet, picture and incense burner
to go to the hall of ancestors to see them.®® However, today the custom has been
simplified and without the coffin, the above-listed items are so carried.

Normally there is a regulation that the oldest son always bring the deceased’s
tablet and the incense burner, the first-born nephew the picture, and the others
the necessary things. The parade goes to an enshrinement hall of ancestors to see
and announce about the recently-deceased person, about the date of moving the
coffin and so on. This rite is considered as the announcement to the dead’s
ancestors and the asking for joining the realm of ancestors through generations.

h. The Rite of Offering Foods to the Hungry Ghosts (Fifk Jeii8):
Apart from the rites recorded in the 74 Wac Gea L& (FEHER G, Tho Mai’s

Family Rituals), the rite, which has the purely Buddhist color and is always
performed in the afternoon, aims at offering foods to the hungry ghosts (petas, f
#), and thanks to the merit the recently-deceased person as well as the dead
ancestors of the mourning family to be free from all suffering in the hell and then

to be reborn in the Realm of Highest oy (Sukhavati, 18%%) of the Amitibba Buddba.

As for the origin of the rite, I will refer to clearly later in the Great Dana Rite for
the Hungry Ghosts (KHEEERIE).

i. The Dinner-Offering Ritual (¥ &iis):
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The rite is performed after the rite of offering foods to the hungry ghosts to
offer-dinner to the newly-deceased person with also tea and vegetarian dishes.
Along with the others, it is observed up to the day of moving the coffin to the

grave.

j. The Great Rite of Praying (Kig#778):
The night before moving the coffin to the grave, a solemn rite called Pac¢ ¢ 43
ocee (NTSATHE, Great Rite of Praying) in Vietnamese, is often celebrated. With the

aim of praying for the dead to be reborn in the Pure Land, the Smaller
Sukbavativyiha-sitra (B ITBIEHE, The Amitabba Sitra), the Wang-shén-ching-
t'u-shén-chou (FELE 1§ L1 I, Dbarani of Rebirth in the Pure Land) are recited by
monks in combination with many times of reciting the name of the Amitabha
Buddha. Especially the rite of both walking around the coffin and reciting the
Buddha’s name and the Pi-an Holy Spells (5 HEF L), writen by Pii-an-yin-si
Ch’an Master (% FIRTE AT, 1115-1169),"” are very popular in Vietnam. In

addition, as seen in Hue City, the mourning family always invite a Dhamma
preacher to come to the funeral to give dhamma talks to the newly-deceased
person as well as the living relatives.

Furthermore, monks also perform the rite of taking refuge in the Triple Gem
for the dead with the aim at reminding the latter of the ordained precepts, and for
those who have never taken refuge in the Triple Gem, this is a good chance for
him or her to take refuge so that the very person can be blessed by the Buddhas
and Bodhisattas. Many neibouring people come to participate the rite, which is a
precious opportunity for them to listen to the dhamma talks. This is also a purely
Buddhist rite which can be likened to the Japanese tsuyz (GB1X, a wake).

k. The Rite of Informing to the God of Roads and Paths (5 1EFET&):
The night before moving the coffin to the grave, one ought to perform a rite
called czo #za ¢z (FF1EFE) in Vietnamese, with the meaning of announcing to the

gods of roads and paths that tomorrow there will be a funeral parade to pass
through this or that road. The rite has the same meaning of the announcement to
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the traffic police.

Normally the above-mentioned rites are performed by monks, but this one is
performed by the deceased’s relatives or neibouring people on behalf of the
funeral family. Another difference is that for Buddhist families they always vow to
take vegetarian meals and also offer the vegetarian dishes to the dead during the
mourning time. Nevertheless, one ought to prepare non-vegetarian dishes for this
rite. Normally, some incense sticks, flowers, wine or alcoholic drinks and some
betels and arecas are necessary things for the rite, but for a rich family, apart from
these, they prepare some dishes, a pig head or leg or a chicken to offer the gods of

roads and paths.® Moreover, sometimes one prepares a set of zam ecuk (=4,
three beings) including boiling pork which symbolizes for the beings running on
earth, the boiling eggs for the beings flying in space, and boiling crabs or shrimps
for the beings swimming in the water.®”

All these offerings are brought to put at the beginning of the village or at a
crossroad where the funeral will pass by. The head of the funeral or the oldest son
is responsible for paying worship to the gods of roads and paths; and after the rite
has been finished, all offering things are left at the spot without bringing any back
home.

L. The Coffin-Moving Rite GES - F31ETS):

The day is considered as the last day of the dead on this world before his or
her coffin is put into the grave. After the sons and daughters and relatives of the
dead have cried the last time and offerred the last meal for the dead to see him or
her off to the so-called dark world of spirits, the coffin is carried out of the house

and put in a carriage called Thuy&n B4t Nha (1% #if, Prajiia Boat) with the
meaning of thanks to this boat of wisdom the dead will be carried to the other
shore of enlightenment. The carriage is carried to the grave by a group of gu
cange (B L, “dark” persons). In rural areas of Vietnam, the custom of carrying the
coffin by these @m esnge is very popular, but for big cities such as Hochiminh City,

instead of doing that, the coffin is put in a car of the Burying Company and is
driven to the grave.
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Normally for the funerals performed the Buddhist way, the order of the
parade is regulated as following: the Buddha altar—frequently the Amitabha
Buddba (FT58FEHE) or the Ksitigarbba Boddhisattva (M58 3 1#)—ahead, the monks,

the banner (dhaja, TE(%) and the long paper or cloth called wens 2ens or zeeze in

Vietnamese—the same as with the certificate of the dead, the altar of the dead, the
coffin and so on. If the coffin is carried by car, the above order is unchangeable.

As for the way of walking for the dead’s oldest son while the coffin is being
carried to the grave, there is a regulation which is still followed up to now that if
the dead is his father, then the oldest son walks right after the coffin and cries; but
if the dead is his mother, the son walks backwards in front of the coffin.®®

m. The Offering Rite in the Midway (35 i2):

Sometimes the distance from the mourning house to the grave is so far that
the group of am cangs (FEL, “dark” persons) become tired while carrying the coffin
on their shoulders, then the rite is also a chance for them to take a break, have a
drink and eat something so that they can have enough energy to continue carrying
the coffin to the regulated goal. At that time, the dead’s relatives also offer
something to the dead and pay respect to him or her.

n. The Offering Rite at the Grave ({6 7iis):

When the coffin of the dead has been carried to the grave, monks perform the
rite purifying the grave before the coffin is laid down into the grave. At this time
the Mabikaruni-dharani (RIEIL, Dharani of Great Compassion), the Ten Dharanis
and the Mabaprajiidparamiti-sitra (8% (KL, Heart Siitra) are recited. Normally
the head monk of the rite handles a monk’s staff (kbakkbara, $ ) which
symbolizes the Ksitigarbha Boddhisattva (i35 F£), who can open the hell’s door

and release all victims in there to be reborn in other good realms.

o. The Rite of Putting the Coffin into the Grave (T Xiig):
After the above rite has been finished and the good time has come, the rite for
laying the coffin down into the grave is performed along with the continuous

recitation of the Amitibha Buddha’s name of the monks and everybody who are
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present at the rite, with all their one-mindedness to pray for the dead to be freed
from the suffering in the hell and to be reborn in the Pure Land.

Naturally before putting the coffin into the grave, one often performs the rite
of offering to the God of Earth (1 #) with the purpose of asking the latter for
permission to bury the dead at that place. The rite is also prepared and performed
the same as with the one of offering to the god of roads and paths as mentioned
above.®” Before covering the grave with soil, the head of the funeral often says
something to express the deep thanks to everyone who take part in the funeral.
Then the grave is covered while every person takes a handful of soil throwing it
into the grave as the symbol of bidding farewell forever to the dead.

p. The Rite of Enshrining the Tablet (%2 T%):

After the mourning family has returned back home with the tablet, the picture
and the incense burner of the dead, a last rite which should be performed is the
rite of enshrining the tablet, also called the Rite of Crying Again GEZEHE). A new
altar for the newly-deceased person is established on one side of the house, not the
same as with the altar of ancestors of the family. On the altar the tablet, the
picture and the incenses burner are laid for the convenience of daily offering. This
time, instead of paying worship to the dead only twice while the latter has been
remained on earth, the mourning family does that four times. From now on, every
day the sons and daughters of the dead keep the habit of offering foods to their
dead father or mother as usual up to the 100th day, which is counted from the day
before the dead passes away. Some places, one keeps doing this up to the 3 years
later and this habit is taken seriously nowadays in rural as well as municipal areas

in Vietnam.®®

q- Some remarks:

- All these above-listed rites are performed in Buddhist way by the mourning
family with the purpose of expressing the filial duty and gratefulness of the living
persons to the dead and the eager compassion to repay much or less the merit and
services as great and immense as the space and the ocean which the dead granted
to them during his or her lifetime. Therefore, following the teachings that the
sentient beings in the Jambudipa (BIFTE) who can for the sake of their parents as well as
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velatives arrange vegetarian dishes for offerings with their one-minded praying after their
parents have deceased, then such persons will be blessed with benefit while alive as well
after death (BVERE., HFRBEIBTIERRE. BarkzR, REMLESOE
B, R 2 AFFTHER), as recorded in the Ti-ts’ang-p’u-sa-pén-yiian-ching (b
EVERFEAE, The Sitra of Principal Vows of the Ksitigarbba Bodbisattva),”” the
Vietnamese Buddhist mourning families try their best to perform good deeds by
vowing to take vegetarian meals during the funeral days, asking monks for reciting
the sttras every day and listening to dhamma talks, following strictly the Five
Precepts such as not taking wine or alcoholic drinks, etc. All these merit done by
them are transformed to the dead with the aim at praying for the latter to be
reborn in the Pure Land of the Amitabbha Buddha.

- During the funeral days, apart from the time of reciting satras of monks, the
mourning family also invites some Buddhist followers to come their house and
recite the Ti-ts’ang-p u-sa-pén-yian-ching (#3855 W ARFEAE, The Satra of Principal
Vows of the Ksitigarbha Bodhisattva). This mode of activity which aims at helping to
pray for the dead—Buddhist or non-Buddhist—performed by the Vietnamese
laity is very popular and highly appreciated around the nation.

- With the purpose of praying for the dead to be reborn in good realms, beside
the above sutra, the Smaller Sukbavativyiha-sitra (WS FIHFEAE, The Amitabba
Sitra) and especially the Wang-shén-ching-t’u-shén-chou (T4 {F LA JL, Dharani of
Rebirth in the Pure Land) are also recited in every rite along with many times of
recitation of the Amitabha Buddha’s name.

- For some mourning families, in reality they vow to keep on taking the
vegetarian meals up to the 49th day or more all because of praying for the dead.
And moreover, most take refuge in the Triple Gem and become ardent Buddhist
followers after the funeral. Their filial duty is not finished at this time, but it
extends to afterwards through after-funeral rites, which also play an important
role the same as with the ones referred to above.

- Apart from these above-mentioned rites, three days after burying the dead,

there is a rite called “Opening the Tomb’s Door” (md eia w4 in Vietnamese) which is

performed by the mourning family, not by monks.
- One thing which should also be referred to here is that diferent from the
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Japanese custom of the newly-deceased person often getting a sounding
posthumuos Buddhist name (7 4)“” from monks, the Vietnamese Buddhist
followers have already received the dhamma name after the ceremony of
ordaining the Three Refuges and the Five Precepts; therefore, this dhamma name

will be referred to and read in a “special letter” called &z (F§) at each rite. As for

those who have not been ordained the Three Refuges and Five Precepts during
their lifetime, the monks will give them dhamma names when performing the
funeral rites.

- As for the concept of death, from the old times the Japanese called the newly
-deceased person as hotoke (), another pronunciation of the word butsu (),
which means the Buddha or the Awakened One. This is a very interesting and
significant concept which has the meaning that everyone, male or female, inspite
of doing any bad deeds during his or her lifetime, becomes a hotoke, or in other
words, one who is free from all suffering and is enlightened. This word, hotoke, is
uitilised porpularly in the dramas of the Series of Old Drammas (FefXE] > 1) — X)

which refer to some activities in the Edo Period (JLF 4L, 1603-1867).¢"

However, this concept is not found in Vietnam. The Vietnamese always say that
living is depositing and dying is returning (*2375E57). This means that living is the
same as with depositing the body in this contemporary and impermanent world,
and dying is likened to returning to the other eternal world.*”

- For the case in Hochiminh City, because of the situation of crowded
population and scare land, they mostly carry the deceased’s coffin to the central
crematorium for cremation, then collect the ashes and put them into a bowl and
lay the ashes to rest in a stupa of the temple.

- Along with the rite of enshrining the tablet of the dead, monks also perform
the rite of expressing thanks to the Buddhas () and “closing” the satras (GE#%).

This is also the symbol of ending all funeral rites.
2. Buddhist after-funeral rites

After the funeral and burial ceremonies have been finished, the mourning
family often pays a visit to the temple from which the monks came to perform the

-152-



funeral services during the past mourning days. The former bring flowers, fruits
and so on to offer first to the Buddhas and then to these monks with all their
grateful thanks; and simultenuously the former also ask the monks for doing some
Buddhist services in later days up to the 49th day. This service is called edug zeden
in Vietnamese, meaningly performing offerings in every week.

The tradition has the deep Chinese influences from the Taoist and Buddhist
concept which after death the dead will be descended into the hell where there
exist Ten Yama Kings (Yama-vija, B E) who rule the hell and torture the
sinners in there. The belief in these Ten Yama Kings (Yama-rija, EREE) has
deeply rooted in some Asian countries of Mahayana Buddhism such as Taiwan,
Japan, and even Vietnam, etc. Each king correspons with a week, thus the tenth

king is revelent for up to two years after death. These kings can be listed as
&)

follows:

- The First Hall (55 —&): the King Q/n-guang (3% E), who takes charge of
the the birth and death of human beings, and universally manages the good and

bad fortune. His lunar birthday is on February 2nd.

- The Second Hall (5 Z&): King Chi-jiang (FE{LE), who takes charge of the
Living Great Hell (G R #1K), the Robe-Tearing Arbor (F12KF) and the Cold-and-Icy
Hell (3€UK#1K). His lunar birthday is on March 3rd.

- The Third Hall (88 =): King Song-di (K75 L), who takes charge of the
Black-Roped Hell (Kalasitra-naraka, BAE#ISK). Those who have brought a suit

against someone and disobeyed their superiors during their lifetime will be
descended to his place after death. His lunar birthday is on February 8th.
- The Fourth Hall (4% V0%%): King Wei-guan (1. B ), who takes charge of the

Great Combining Hell (Sanghita-naraka, & KHJK) and the Blood-Lake Hell (IfiLith
J#%). Those who have deceived will be descended to his place. His lunar birthday is

on February 18th.
- The Fifth Hall (58 7L.1%): King Yén-mdé (Yama-raja, HEE), who formerly

resided at the first Hall, but because he was so sympathetic towards the sinners
that he was transferred to the Shouting-and Crying Hell (Raurava-naraka, Wi,

-153-



J#X). His lunar birthday is on January 8th.

- The Sixth Hall (88 SB&): King Bian-chéng (KF#E), who takes charge of the
Great Shouting-and Crying Hell (Maharaurava-naraka, KUEHER) and the
Pressingly-Dying Castle (FEFE3K). Those who have had a grudge of the heaven and
urinated in the North will be descended to his place. His lunar birthday is on
March 8th. '

- The Seventh Hall (8-t B&): King Tai-shan (Z1LE), who takes charge of the
Hot-Worrying Hell (Tapana-naraka, 1§ #1%K). Those who have made medicine
from the bones of the dead and alienated their relatives will be descended to this
place. His lunar birthday is on March 27th.

- The Eighth Hall (88 /\J): King Dou-shi (8T E), who takes charge of the
Great Hot-Worrying Hell (Mabatapana-naraka, KRENEHER). His lunar birthday is
on April 1st.

- The Ninth Hall (486 Ju): King Ping-déng (V-3 E), who takes charge of the
Avict Great Hell (Avici-naraka, B 5.31%8). His lunar birthday is on April 8th.

- The Tenth Hall (4 1+8): King Zbuan-hin (%% T), who takes charge of the
distinction of transmigration from the reports of these above-mentioned hells. His
lunar birthday is on April 17th.

Thus these Yama Kings rule and take charge of the hells where the dead are
descended. Therefore, during the period of 49 days the dead person does not know
where be or she will be reborn, then in 49 days in every moment of thought be or she are
looking forward to the blood velatives for his or her sake to make merit and thanks to its
force to save his or ber GERMENREZE, ELLHRNSSZHEFRTATEL
1ER J1RHR). Y It is on the basis of the teachings recorded in the Ti-ts’ang-p’u-sa-
pén-yiian-ching (5% E RERIEAE, The Sitra of Principal Vows of the Ksitigarbha
Bodbisattva), the Vietnamese Buddhist layfollowers always perform some
important rites after the funeral with all their one-mindedness praying for their
own blood deceased parents or relatives to be freed from the suffering in the hells
and then to be reborn in the good realms or the Pure Land. Moreover, it is
believed that during the period of time from the day the dead went to the other
world up to the 49th day, every week the Yama Kings hold the judgement of the
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sins of the dead. Therefore, in every week the living mourning family and relatives
also perform these rites to pray for the dead.®”
After-funeral rites can be listed as follows:

a. The Offering Rite on the First Week (f)HT2):

This is the anniversary rite of the first week which is taken seriously among
the Vietnamese Buddhists. At the rite, monks once again perform the rite of
“opening” the sitras (FA#E) and the rite for offering vegetarian food to the dead.
From now on, monks often come to recite the siitras every week at the mourning
family home. Of course, in these days all members of the family take the
vegetarian meals. There are some families who perform the rite weekly at the
temple, but most do it at their own home. As seen in Hue City, at night there is
also the recitation of the Smaller Sukbavativyiha-sitra (B FFTHFEKE, The
Amitabha Satra) or normally the Ti-ts’ang-p u-sa-pén-yiian-ching (M55 bE A FRAE,
The Siitra of Principal Vows of the Ksitigarbba Bodhisattva) of some members of the
Gia Dk Phae 72 (BhFHKIE, Buddhist Followers’ Family) or of the Pao Trang #s

ez (FE21E Y, Prayer-Assisting Group) who vow to do free services for such

cases.

b. The Rite of Offering [Foods] on the Last Seventh Week (#-L75HI7ig):

Because it is believed that the last seventh week is the time when the deceased
is judged where to be reborn, the mourning Buddhist family always performs this
ceremony very solemnly and significantly in the Buddhist way. Normally the
ceremony is held only in one day, but for rich families they hold it over two or
three days or more depending on their vow. Long or short, in one day or more,
some rites should be performed for this last seventh week are the Noon-Offering to

the Buddba (F-t), the Food-Offering to the Dead (B %) and the Food-Offering to the
Hungry Ghosts (FEfk52.).

However, if holding the ceremony over two or three days, apart from these
rites, there are some other rites such as the Offering Rite to Monks and Nuns (G518

&) and the Rite of Releasing Living Beings (XA 7&). Sometimes another rite called
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the Release from False Charges (f#%IKE) is performed in combination with the
Great Rite of Food-Offering to the Hungry Ghosts (RFE#R).” Naturally it takes so
much money to perform these rites, but the mourning family and relatives manage
to cover the money and hold them as ardently and one-mindedly as possible with
the only purpose of praying for the dead.

By performing these rites completely and successfully, the mourning family
and their relatives believe firmly that the dead will be freed from the suffering in
the hells and then be blessed by the Amitdbha Buddba with the transmigration in
the Realm of Highest Joy (Sukbavati, TR%).

From now on there are some more important rites like the Offering Rite of One
Hundred Days After Death (B H i), the Offering Rite of One Year After Death (/N
%), The Offering Rite of Two Years After Death (RFENE) and the Anniversary Rite
(# Hiig). They are also performed the same with other normal rites, that is to say,

inviting monks to come to the home and reciting the satras to pray for the dead.
These days are also chances for the dead’s family who could not manage to

perform the Great Rite of Food-Offering to the Hungry Ghosts (K i) or also
called Rite of Relieving the Lonely Spirits (3K IRZRNE) on the 49th day, then they

hold it on the occasion of these rites.
It is on the Offering Rite of One Year After Death (/N¥iiz) that the far relatives

can abandon the mourning clothes not putting them on any more. The blood sons
and daughters of the dead will do that on the Offering Rite of Two Years After Death
(KFETS).

c. Some remarks:

- The same as with the Japanese tradition, the Vietnamese also pay special
attention to days of the first, the third week, the fifth, and the last seventh week.
Therefore, on these occasions, apart from vowing to take the vegetarian meals,
inviting monks to recite the satras at their home, performing all necessary rites
such as offering to the hungry ghosts, releasing the living beings, the dead’s family
always celebrates the rite for offering to monks and nuns at temples, donate rice or
money to the poor, and especially organize the offering to ten temples in the
summer retreat.
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- Especially on the 49th day, most mourning Buddhist families celebrate the
Great Rite of Food-Offering to the Hungry Ghosts (K &) or also called Rite of
Relieving and Releasing the Lonely Spirits (TR #LZLi), and the Rite for Release from
False Charges (%% 3R ). These modes of religious activities have become so
popular and “effective” nowadays in everywhere of Vietnam that even poor
families also try their best to perform these rites.

- While performing these rites, monks often read a special “/etter” (%) as a
symbol of a report to the every Yama King (Yama-rija, BB L), who takes charge
of each hell, about some good deeds which the deceased’s family and relatives have
done during the past time. The reports will be burnt and one believes that these
“Jetters” are delivered to the Yama Kings (Yama-vija, BB ) who will mitigate the
punishment and the sins of the dead through these letters.”

- In Japan, the Japanese also perform the offering rite on the last seventh week
(&L HEH)), also called shijukunichi (W8 JUH), shichishichinichi or nananoka (£-£
H) very solemnly, but one thing which is not seen in Vietnamese tradition is that
on this day a custom of maikotsu (¥, burying the dead’s ashes) is often
performed.”

- One important taboo is that the offering foods for the dead should not feed
monks and nuns, because it is believed that if doing so the dead will lose their
merit.”?

- As well as these above-mentioned rites, there are some other rites or
ceremonies such as the praying ceremony for ancestors, dead compatriots and for
those who have sacrificed their lives for the sake of Buddhism, especially in the

Ullambana Festival (8 F).

3. The Great Rite of Food-Offering to the Hungry Ghosts (K i i /.
)

The rite, also called e4aw 22"cs 4ae (RTFINBY, Relieving and Releasing the Lonely

Spirits) in Vietnamese, is considered as one of the most important and holy
Buddhist rites which is highly appreciated among the Viethamese Buddhists.
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It stems from the origin of the story of Ananda, one of great disciple of the
Buddha, recorded in the these scriptures such as the (i FLRCHRIA 18k AL FE R e AT,
Discourse on the Buddha’s Teachings of Dharanis for Saving the Flaming-Mouth
Hungry Ghost)," the (B 38 K8 R FEFEE 0 TUAE, Discourse on the Buddha’s
Teachings of Dbaranis and Holy Spells for Saving the Flaming Mouth [Hungry
Ghost])," the Yii-ch’ieh-chi-yao-chiu-é-nan-t’o-lo-ni-yen-k’ou-kuei-i-ching (FRMEZE
K P 8 BB FE AR D BIARAE, Discourse on the Essential Yoga Collection of Dhiaranis for
Saving Ananda by Ritual of Offering to the Flaming Mouth [Hungry Ghost])’ and the
Yii-ch’ieb-chi-yao-yen-k’ou-shib-shib-ch’i-chino-é-nan-t’o-yiian-yu (FiMEEZIE IR
AR EL T BERERR EH, An Essential Yoga Collection of the Origin Why Ananda Expounded
the Food-Offering to the Flaming-Mouth [Hungry Ghost]).”” The story says that
Ananda one night while moving in deep contemplation on the teachings he had
just heard from the Buddha, on the third watch saw a horrible hungry ghost
named Flaming Mouth (Ulka-mukhba, }17), whose body is thin and wizened, in
whose mouth the fire is flaming, whose throat is as small as needle. The ghost
came in front of Ananda and said that three days later the latter’s life would come
to an end and immediately be reborn in the realm os hungry ghosts. On hearing
that, Ananda was very terribly surprised and scared, then he asked the ghost the
way how to free from that fatal misfortune. The hungry ghost replied: “Tomorrow
morning if you can offer foods and drinks to bundreds and thousnds of million hungry
ghosts as innumerable as the sands in the Gange River, to the uncountable Brabmanist
recluses, to the Yama Kings taking charge of bells, to the hell officials who watch over
men’s deeds, to the demons and gods, the formerly-deceased spirits and ancestors, using the

drona (B, a tub or wooden vessel) utilised by the Magadha (BEF&FER or BEMMFEE) 0

offer them all 49 dronas of foods and drinks, and for our sake offer to the Triple Gem,
then you will incearse your longivity and at the same time make us be freed from the
suffering of the bungry ghosts and be reborn in the heaven.” (XA H EH, & BT i
BT EMER D SRR A, HemERBEM. BEMFEEREE. K
R TARSHTAKE, MEMERETAZA,. SEtERKRE, #RKRSE
PR, MHEE, FREEHRATRER £, )7

Therefore, on the basis of this origin, the rite of offering foods and drinks to
the hungry ghosts (petas, f#2) came into existence. The ways of performing this
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rite are recorded in some scriptures such as the Yi-ch’ieh-chi-yao-chiu-é-nan-t’o-lo-
ni-yen-k’ou-kuei-i-ching (¥ 158 22 07 #e FE i Je /& N HLERAE, Discourse on the
Essential Yoga Collection of Dbaranis for Saving Ananda by Ritual of Offering to the
Flaming Mouth [Hungry Ghost]), the Yii-ch’ieh-chi-yao-yen-k’ou-shib-shib-i (B fin £
EIE TR E &, The Essential Yoga Collection of Ritual of Offering to the Flaming
Mouth [Hungry Ghost]),"” etc. Futhermore, later a Chinese Ch’an monk named
Méng-shan-dé-yi (FILTER, 1231-2)" edited the Méng-shan-buo-shang-lii-dao-pii-
shue (FUFIE 7N E L3, Most Venerable Méng-shan’s Widely-Proclaiming Book of the
Six Ways), one volumn, which explained clearly about the beginning gathds in the
Pussage of Offering Foods to the Hungry Ghosts (FE8 52 30);" and nowdays the Méng-
shan’s Passage of Offering Foods (5 L1564 3C) has been utilised for the afternoon

session in Vietnamese temples.
At present, while performing the Great Rite of Food-Offering to the Hungry
Ghosts (Kt BLii&) or also called Rite of Relieving and Releasing the Lonely Spirits

(Hk#EIMFEE), the Vietnamese monks always use the book Zrwwg Rhsa Du Gea
74f You (FERLRMEE, An Essential Yoga Collection of the Medium Class) writen in

(80)

Chinese language.
As mentioned above, the Vietnamese Buddhists often perform the rite on the
occasion of the 49th day, the Ullambana (F.8%:) day, or on any occasion that the

Buddhists vow and have enough financial conditions to do. Normally as seen in
Hue City, it lasts two or three days in which the following rites are performed:®

a. The Rite of Starting and Hanging Up the Banner (FL/F_LIETE):

For beginning such an important and holy rite, monks must perform this rite
with the meaning of announcing to the God of Earth and other gods residing
where the rite is held. Then a long banner (dhaja, 1E1%), on which a general name

of all deceased ancestors, relatives, etc are writen in Chinese characters, is hung up

high above on a bamboo.
If the Rite for Release from False Charges (JR%IKIENS) is performed in

combination with the Rite of Relieving and Releasing the Lonely Spirits (k¥ IL3Eng),
then one rite called Inviting the Gods of Mountains and Rivers (11L17K) ought to be
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performed before the Rite of Starting and Hanging Up the Banner (FAE _LIEIS).

b. The Rite of “Opening” the Siitras (FIFEIR):

Next monks perform the rite of “opening” the sitras and inviting the Triple
Gem with the meaning of asking the Triple Gem to come into being at the rite
and to justify for the good deeds which the family will do during these days.

c. The Rite of Inviting the Flaming-Face Great Being (FET0IK L) and the
Ksitigarbba Bodbisattva (M58 HE):

This rite includes the invitation of the Flaming-Face Great Being (BRI K L),
also called the Flaming-Mouth Demon King (81 52.E),*? who is considered as the
incarnation of the Avalokitesvara Bodbisattva (B 15 3 1%) and asked Ananda for
performing the rite of offering foods and drinks to the hungry ghosts (petas, Bk )
as refered to above, and the invitation of the Ksitigarbha Bodbisattva (M55 FE),
who vows to save all sentient beings as well as all dead souls in the hells as
recorded in the Ti-ts’ang-p’u-sa-pén-yian-ching (MG WEARBARE, The Sitra of
Principal Vows of the Ksitigarbba Bodbisattva).®

d. The Rite of Inviting the Dead Souls (FEEETR):

After the above rite has been finished, monks perform the rite of inviting the
dead souls including the souls of the deceased ancestors, the relatives of the
family, especially of those who have died in accidents or died suddenly or died at
very young ages and so on. The Vietnamese believe that these souls are very
difficult to be reborn in other good worlds, then this is also a good chance for
them to be reborn thanks to the auspicious blessing of the Buddhas and
Bodhisattvas.

e. The Rite of Reciting the Sitras (FRFETE):

During these two or three days, the family and the relatives of the dead
persons ought to be one-mindedly and concentrate on praying for the dead. One
of the good deeds which has much uncountable merit is to recite the sutras.
Therefore, the family always asks the monks or nuns or even the Buddhist
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layfollowers to do this. While the sttras are being recited, all members kneel
down with joined palms with their one-mindedness to listen and sometimes bow
down when hearing a sound of bell. Normally some sitras recited in such a rite
are the Ti-ts’ang-p’u-sa-pén-yian-ching (M55 pEANFEFE, The Sitra of Principal
Vows of the Ksitigarbha Bodbisattva), the Smaller Sukbavativyiha-sitra (¥ 35 i FE
#&, The Amitabba Sitra), etc.; and besides some sttras for confession such as the
Shui-ch’an-ching (JKIBAE), the Liang-huang-ch’an-ching (2 1BHE), etc. by reciting

each Buddha’s name once and bowing down to pay worship to the name.

f. The Noon-Offering Rite (‘FHETE):

Everyday the rite is performed to offer food to the Buddhas and Bodhisattvas
who are believed frequently to exist at the place where the rite is held. After this
rite, sometimes the family often holds the ceremony of offering things to monks
and nuns.

g. The Rite of Offering Foods to the Dead Souls (R T5):

The rite is also performed by monks day by day enough three times, because
after having been invited to come to the ceremony, the dead souls should to be fed

and offered.

h. The Rite of Releasing the Living Beings (JU2ETS):

By releasing the other living beings, the living family believes that thanks to
the merit, the dead souls will also be released and freed from the hell, and as a
matter of fact, to be reborn into another good realm. Some living beings bought
for the rite are birds, fishes, shrimps, shells, etc.

i. The Rite of Relieving and Releasing the Lonely Spirits (3 ¥ ILS07E):

Often held in the afternoon of the last day during two or three days, the rite is
considered as the main and a most important one which lasts from 3 to 6 hours of
reciting the satras, dharanis and mantras.

Based on the book Zxung Rhoa Du Gea T3t Yeo (PHRIRIMNEE, An Essential
Yoga Collection of the Medium Class), the process of performing this rite consists of
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the main stages as follows:

- Inviting the Five Buddhas in five directions: the Aksobhya Buddba (FIREHE) in
the East, the Amitabbha Buddba (FI5@FERE) in the West, the Ratna-sambbava
Buddha (B HPk) in the South, the Amogha-siddhi (A 225 #Hh) in the North, and
the Vairocana Buddba (B2JEEFRPE) in the Centre.

- Entering the Avalokitesvara’s meditation (A E i 5E).

- Inviting the KGsitigarbba Bodbisattva (5515 EETE).

- Inviting the Ten Yama Kings (T [EE £) who takes charge of the Ten Halls
(1 B%): the King Qin-guang (& E) of the First Hall (56— &), the King Chii-
jigng (FEILE) of the Second Hall (55 ), the King Song-di (R L) of the third
Hall (58 = &%), the King Wi-guan (I1L'E L) of the Fourth Hall (33 /Uf&), the King
Yin-mé (Yama-rija, FBEE) of the Fifth Hall (38 7L#), the King Bian-chéng (K3
F) of the Sixth Hall (8875 %), the King Tai-shan (Z%1U E) of the Seventh Hall (58
), the King Déu-shi (#5715 E) of the Eighth Hall (58 /\), the King Ping-déng
(F&E) of the Ninth Hall (58 /L&), and the King Zbhuan-lin (% E) of the
Tenth Hall (551 ).

- Inviting ten kinds of lonely spirits (1 %H9L3E): the emperors and kings who
ruled the nation, the royal generals and ministers, the royal officials, the
Confucianists, the forth-goers, the mountain recluses, the travelers and wanderers,
. the dead soldiers in the battlefield, those who despise the Triple Gem and disobey
their parents, the women living in the royal palace, those who died from accidents

and had sudden death.

- Reciting the Méng-shan lesser passage (/M5 1) in which the Generally-
Inviting Dbarani (5 75 E 5 ) for assembling all hungry ghosts, the Throat-
Opening Dhbarani (FHIWHMEIE F)® for making the throats as tiny as the neddles of
the hungry ghosts open, two important dharanis as the Dharani of “Pervading
Foods” (fREE.F) and the Dharani of “Pervading Water” (fR/KIE E)® are recited
as much as possible so that the foods and drinks can be pervaded innumerably to
offer to uncountable hungry ghosts. Moreover, the names of seven other

Tathagatas are also recited like the Prabbita-ratna (%% or Eh), the Suripa (3
& 5), the Vipula-gatra (B4 5 ), the Abbayam-kara (BEAT &), the Amyta-raja (B8
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E).

- Transforming the merit.

j. Remarks:

- Normally this Rite of Relieving and Releasing the Lonely Spirits (K II3ES) is
performed in combination with the Rite for Release from False Charges (SRR IE
7). Thus by doing so, the latter is always performed the night before the former

is held.
- As seen in Vietnam nowadays, while performing the rite, the leader of the
rite (8 F) often steps on a high stage to sit down on a holy seat called the Lion

Throne (¥ FFE) and on behalf the Buddhas to preach the dhamma to the lonely

spirits and hungry ghosts. While sitting on the throne, he wears a so-called
Ksitigarbba Hat (W3#55E), also called Vairocana Har (BAJ5E), on which there are

the images of the five Buddhas as mentioned above.

- As taught by the Buddha in some sutras as referred to above, especially in the
Yii-ch’ieb-chi-yao-yen-k’ou-shib-shib-i (R 248 Vi K&, The Essential Yoga
Collection of Ritual of Offering to the Flaming Mouth [Hungry Ghost]),*” about the
way for performing the rite of offering foods and drinks to the hungry ghosts,
there are many dharanis (FE#&JE) are recited while the mudras (EIl, performance of
bands) are also performed at the same time such as the Avalokitesvara Mudri (B
FY, the Hell-Breaking Mudra (B HIRED), the Mudra of Inviting the Hungry Ghosts
(B 558 B EN), the Mudri of Confessing and Annibilating Offences (BEHERIEED),
Throat-Opening Mudri (BAVAMEED), the Samaya Mudra (=BRHR EM), etc.

- The tradition of performing the rite of offering foods and drinks to the
hungry ghosts has become deeply rooted in the daily life as well as the culture of
the Vietnamese Buddhists. The evidence is that at present there are two well-

known Buddhist works writen about the ten kinds of lonely spirits, one by King Ze
Thank Ting (FREESR, 1460-1497 in reign) called the 743e Gede Co Houn Z2use Ngi
Vin (T FIZRBFE L, The National Language Passage of the Ten Kinds of Lonely
Spirits),®® and the other by the Vietnamese famous poet, Xgwyén D (1765-
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1820)—the author of the Zrayen Riew (The Tale of Kien), called the Yan 7e 74ie
Logc Ching Sant (U1 FEIKLE, The Passage for Offering the Ten Kinds of Sentient

Beings).®”

- Also as mentioned above, the food and drinks which are used for offering to
the lonely spirits should not be utilised for feeding monks and nuns—the forth-
goers (pabbajita, HRE).

- A superstitious belief is that the coins, which are utilised in the rite as a
symbol of offering travel expenses to the hungry ghosts, are believed to be sacred
and miraculous in curing the baby diseases, therefore one seize together to receive
the coins as much as possible from monks; and even sometimes the yellow robe of
the head of the rite is also cut, because it is thought that it is the most sacred for
body protection while putting it on.

- Three days after the rite has been finished, one performs the Thanksgiving
Rite, giving thanks to which the lonely spirits who could not participate in the
former rite for coming late will also be offered—as it is so believed.

II. Buddhist services for the living persons

As referred above, such a kind of Buddhist services is called ¢ ege aw (K% or
% i8) in Vietnamese, meaningly the rites praying for safety and happiness,
especially for the body and mind at rest. In a family where there is a sick person or
someone who has been wounded in an accident, then naturally his or her family
will call for the doctor or bring the very person to the hospital for cure on the one
hand, but on the other hand, one also goes to the temple to ask monks or nuns for
reciting the satras to pray for the very person. By that way, the family will be
comforted and concentrate their mind from worry and embarassment, and as a
matter of fact, they can gain the feeling of safety with their mind at rest through
the deeply faithful belief in the miraculousness of the sitras as well as the loving-
kindly blessing of the Buddhas and Bodhisattvas. This is called & ez as.

Apart from the the case of having a sick or injured person, the Vietnamese
Buddhists also perform such a kind of rite in the New Year, for the wedding, for
enshrining the Buddha’s image or statue, for the inauguration of a new
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construction such as hotel, restaurant, home, and so on. Sometimes the rite is

performed to offer the God of Earth (1:4#) also with the aim at praying for safety

and happiness in the family. Among these Buddhist services, in this part, I would
like to introduce some rites which play an important role in the daily spiritual life

of the Vietnamese Buddhists.
1. The praying rite for the sick

The rite is performed either at temples or at the sick person’s house. Normally
the Yao-shib-kuang-ju-lai-pén-yiian-kung-té-ching (28 YUK A BT FEAE,
Discourse on the Principal Vows and Merit of the Bhaisajya-guru Tathigatha) or the
Universal Gate Sitra (ZFI#E) are recited. The former tells about the Bhaisajya-
gurn Tathagatha (ZERTINZK), the Medicine Master, who can cure all diseases of the
sentient beings. The second tells about the Avalokitesvara Bodhbisattva (B
7%), the Compassionate One, who vows to save all sentient beings who are in
danger or troule. Therefore, these two scriptures are considered as the holy one
for praying for the sick, the wounded, ect.

Moreover, in combination with the recitation of sutras, some dbaranis are also
utilised in such rites as the Fo-mu-chun-t’i-shén-chou (B ErEESE I, Dbarani of the
Buddba Mother Cundi),”® the Hsiao-tsai-chi-bhsiang-shén-chou (TH K F T,
Dbarani of Calamity-Dispersing Omens),*” the Yao-shib-kuan-ting-zbén-yin (SEH
TEIE S, Dharant of the Bhaisajya-guruvaidiiryaprabba Baptism), etc.

2. The praying rite for the New Year

As seen in Vietnam nowadays, when the New Year comes the Vietnamese
Buddhists often either come to the temples to participate in the rite performed
there or invite monks to pray at their own home. Normally in the New Year, the
Yao-shib-kuang-ju-lai-pén-yiian-kung-té-ching (ZERIYCAN KA FATITERE, Discourse on
the Principal Vows and Merit of the Bhaisajya-guru Tathagatha) is recited and at
temples the Seven-Starred Stage (£ 23H) is also established. As well, the Yao-shib-
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kuan-ting-zhén-yin (ZEMMMETHIE S, Dbarani of the Bhaisajya-gurnvaidaryaprabba
Baptism) is recited many times as follows:

Namah bhagavate bhaisajya-guru-vaidirya-prabha-rajaya tathagata-yarhate samyak
-sambuddhaya, tad yatha. Om bhasajye bhasajye bhaisajya-samudgate svaha. ( take
refuge to the Medicine Master, King of Lights of Vaidirya Gem, the Exalted One, the
Worthy-Offering One, the Perfect Universal Wisom. Om. Medicine ! Medicine ! What

the things lived by the medicine. Svaba !)*®
(FEEEEAN AR . St MENERENETE. SAUULE. PBEERM., 1HAIBLE. MTIE
VB, SIR=ZHEEER. [HEEML, ME. BB, BB, MBAL, ZBaBwEIET)

It is on this day the praying rite at the beginning of the New Year is held and
becomes a festival for everybody to make a pilgrimage to old and famous temples
as seen in Northern Vietnam. It is called the Festival of January 15th, which I will
discuss more clearly later.

It is necessary to mention here that during this period of time, there is a
collective celebration of offering to stars at temples as well as at the Buddhists’
houses with the aim of praying for releasing and freeing from calamity or
accidents, and for safety and properity.

3. The praying rite for enshrining the Buddha’s image or statue

The rite is performed to enshrine a Buddha’s image or statue at temples or at
the Buddhist followers’ house. As seen in Vietnam, according to the favourite or
the faith of the family, one can enshrine any statue or image of the Buddhas and
Bodhisattvas, but normally the Sakyamuni Buddha, the Amitibha Buddha or the
especially the Avalokitesvara Bodhisattva—Kwan Yin in Chinese—are popularly
enshrined at private home of the Vietnamese Buddhist followers.

While performing the rite, monks always purify the image or statue by a
saintly water called sweet dew (amrta, H #&)—the nectar of immortality, then

invite the Triple Gem as follows:®”

“We one-mindedly invite the innumerable permanently-existing Buddbas of the past,
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present and future in ten directions, the Mighty One in loving-kindness possessing thirty-
two signs, the Great Enlightened One possessing eighty kinds of beauty, who are seated on
the stage of lotus flower with bundreds of jewel lights. Would the Buddhas, with your great
and universal compassion, feel pity for and think of the sentient beings and descend with
lights to this place for justification of this merit.”

(FFE— R, MEZ FEEEP. =T 2MHZRC, AT RE, @il
RABER T M, MR, PRRARERE, HREESEHIME. )

“We one-mindedly invite the innumerable permanently-existing Dhammas of the past,
present and future in ten directions, the sitras with expounding meanings of the supreme
vebicle, the twelve divisions®® of the Mabayana true and secrete canon, which were brought
from India to the White Horse Temple.®” Would the Dhammas, without leaving the
compassionate, descend with lights to this place for justification of this merit.”

(EiE— 0, MRTBEEERE, BER TR K, TTHEERL, B3
R F AR, MR, SRR, SHRE R,

“We one-mindedly invite the innumerable permanently-existing Sanghas of the past,
present and future in ten directions, those who have attained the Three Insights,*® Eight
Kinds of Emancipation,®” Five Kinds of Eyes® and Six Spernatural Powers,”” who
transform their bodies to proclaim the teachings here and there, to be offered in this world
and in the beaven. Would the Sanghas, widely opening the means, without leaving the
compassionate, descend with lights to this place for justification of this merit.”

(FE— 02, ZHAM, ARANE, Gttt BAR AR L, @
HRRERHEEE, M, KR, ANERE, AREEEHE, )

Then a passage praying for living in peace and safety through days and nights
is recited as follows:

“We pray to live in auspicious days and nights. The days and nights with six periods"™

living in auspiciousness we pray all periods to live in auspiciousness with the frequent
support of the superior masters (the Triple Gem or the Dbamma Guardians).”

(RS HREE, BEARESE, O hEEE, BRE LWz =%
WimZ, EEEHE] )

Normally while performing this rite, a small round glass five threads of five
colors are used for the so-called “opening the lights and eyes” (F3JGEAHR) of the

statue or image.
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4. Remarks

- After every rite, one always holds the normal small rite of offering foods and
drinks for the hungry ghosts as well as invisible spirits, because it is believed that
when preforming such a rite the hungry ghosts and invisible spirits will come to
listen to the teachings in the sitras, and thanks to that they will be freed from the
suffering in their world and be reborn in the good worlds, and then return to
protect the members and relatives of the family who performed the rite.

- In the praying rite for the sick, one often buys some living beings to release
with the aim of saving and compensating the life of the sick.

- Although the Ti-ts’ang-p’u-sa-pén-yiian-ching (M 1 ANFEAE, The Sitra of
Principal Vows of the Ksitigarbba Bodbisattva) is often utilised for praying for the
dead, but sometimes in reality it can be utilised for praying for the living.

D. Some kinds of ¢& (¥it) and #cze (h%)

When perforrming these above-mentioned rites, both for edw ax (K%, praying
for safety) and edu océw (KB, praying for being reborn), the Vietnamese monks
always utilise a kind of letters or reports called ¢¢ (i) and #ze (KF).

S3 (i) is a kind of special letters or reports for offering and sending to the a

superior reverend one like the Buddhas and so on. ®Peee () is also a kind of

normal letter or record for offering and sending to the lowest class like the dead
spirits, the hungry ghosts, etc. They are considered as the most important and
holy things which cannot be missed in theses rites. Naturally there is also another

kind of @ (%) called the monk’s certiificate (J8k¥) for proving that the very
person has been ordained the bhikkhuship. The case is quite different from this.

I. Classification

Based on the classification of two kinds of rites—ed« aw (K%, praying for

-168-



safety) and edw otz (RKIB, praying for being reborn), there are also two kinds of ¢d
(B%) and @2z (&) which accord with each kind of rite. Some of their main and

.(101)

typical kinds can be listed as follows:

1. The case of & (5i)

a. The «d (B%) for praying rites of edw aw (K%, praying for safety) is for on
normal days and in the New Year.
b. The o2 (§) for normal ed« scew KB, praying for being reborn) rites.

c. The +¢ (B%) for praying rites of offering in every week.

d. The o () for the rite of eddi 22 cs 43w (B FINSE, Relieving and Releasing the
Lonely Spirits).

e. The ¢ (§%) for noon-offering rites to the Buddhas and Bodhisattvas.

f. The ¢ (Bit) for praying rites of reciting sutras.

g. The o () for praying rites of in the Ullambana Festival (S W% &).
h. The «& (5%) for offering to the Flaming-Face Great One (BB ARTL).
i. The o¢ (B) for the rites of offering to the stars.

2. The case of ez (HF)

a. The azee (i) for the normal edw ocew (RIB, praying for being reborn) rites.
b. The #ze (i) for the praying rites of offering rites to the lonely spirits.
c. The #ze (B for the praying rites of releasing the living beings.

d. The #ee () for the praying rites in the Ullambana Festival (B ).
e. The #ze () for the praying rites of offering for each week.

f. The azee (&) used for the funeral.
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II. Some typical kinds

In order to understand more and more clearly about the contents and
significance of these rites, I think, it is necessary to introduce some kinds of the ¢&

(Fi) and the #ze (H%).
1. The ¢é (5i) for céw an CK%2)

Such a kind of ¢ (B) is also divided into many different kinds depending on
their beginning words such as the o2 (§%) of phat nai (#7%), nhat niém tdm thanh (5
— &0 BR), thoai nhiéu lién dai (iZ# 2), etc., among which I would like to

introduce the second one.

“We prostrate ourselves to say:
With the sinsere mind in one thought, the Holy Ones with hundreds of precious lights will
vespond us, and in the smoke of fragrant incense twisting around, the sages and saints in
ten directions of unlimited space appear. Now is the letter of such-and-such place (address of
the family), Vietnam. The family obeys the teachings of the Buddhas and saints to cultivate,
offer incense sticks and recite siitras to pray for safety so as to gather merit and welcome the
omens. Now today we, the disciples so-and-so, dbamma names as such-and-such, altogether
with the relatives etc., with sincere minds, pay worship one-hundred times and look upon to
beg:
Would the Golden-Signed Ones in the lights look down and justify for us. Thinking that
we, disciples, were born in the lower stage, but our lives belong to above heaven. so we bear
the grace of being covered by the heaven, and we bave deep emotion of the merit of
protecting us by the Buddhbas and saints. We think that we did no single good deed, then
worry about the spare offences. Now is the good day of this month, we arrange the incense
sticks, flowers with onee-mindedness to recite the honourable sitras of the Mahayana
dbamma, the siitra such-and-such, and in addition, the Hsiao-tsai-chi-hsiang-shén-chou
(K EHEMIT, Dbarant of Calamity-Dispersing Omens) with other dbarani, to pay
worship to the respected figures of a thousand merit and the precious looks of the Three
Bodies (ti-kiya, = 5).9" We collect all these good causes to pray for increasing the result of
merit. Now the letter bas been filled with content and then we bow down our heads and pay
homage to:
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We pay bomage to the permanently-existing Triple Gem—DBuddhas, Dbhammas, and
Sanghas—in ten directions for great proving.

We pay homage to the Sakyamuni Buddha, the Dhamma Lord of this world—Saha-
lokadhatu, the Principal Master seated on the lotus seat for proving.

We pay homage to the Great Compassionate Avalokitesvara Bodhisattva.

We pay homage to the Mira-Subjugating Great Emperor—King Guan-shéng,"™ the
Bodbisattva, the Crowned Prince Guan-ping and the General Zhou-cang.

The sanits of the Three Vebicles, Ten thousands deities in the Four Halls, the Dhamma
Guardians, the dragons and devas, as well as all good gods altogether look down and shed
lights for justification and bless omens.

We bow down again and beg:

The Buddbas to look down and protect us, the saints to support us so that our dangers are
destroyed to their end, and merit and omens as uncountable as the sands of the Ganges
River are gathered, then our bodies become healthy, our lives are safe. Thus we beg for and
would like to send to all of you this letter. -
The Buddbist calendar such-and-such, the date so-and-so, we, disciples, so-and-so bow down
and send the letter.”

(N2
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2. The ¢é (B) for ede ecee (CKiB)

This kind of ¢& (Bi) is utilised for the rites of praying for being reborn in
another good world or on the Pure Land of the Amitabba Buddba. Based on the
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purpose of every rite of the edw ocgx (*KHB), then there are many kinds of ¢2 (i)
such as the o2 (%) for offering in every week, the ¢& (Jit) for offering foods and

drinks to the hungry ghosts, the ¢& (i) for the normal rite of ed« scew CKi#8), and

so on. Here would I like to introduce the last one.

“We prostrate ourselves to say:

The Dhamma Lord of this world, Saha, widely opened the gate of emancipation; and the

Leading Master of the Realm of Highest Joy (Sukhivat, HR¥L) received and led to the

path of being reborn. Now is the letter of such-and-such place (address of the family),

Vietnam. The family obeys the teachings of the Buddbas to offer incense sticks and recite

siitras to pray for day of praying for being reborn. We bow down and beg the Great

Enlightened One, the Exalted One for receiving and saving the fragrant spirit of the

Buddbist layman (laywoman), the dbamma name so-and-so, etc.

We wish that thanks to the Buddbist teachings the fragrant spirits will be reborn, and

based on the siitras’ words they will be enlightened. Now is the day of so-and-so. We follow

the monks to recite the honourable siitras of the Mabayana dbamma, the stitra such-and-

such, and in addition, the Wang-shén-ching-t'u-shén-chou (EEIF LT, Dharani of
 Rebirth in the Pure Land), to pay worship to the respected figures of thousand merit and

the precious looks of the Three Bodies (ti-kiya, =5). We collect all these good causes to

pray for being reborn. Now the letter bas been filled with content and then we bow down

our beads and pay homage to:

We pay homage to the permanently-existing Triple Gem—DBuddhbas, Dhammas, and

Sanghas—in ten directions for great proving.

We pay homage to the Amitabha Buddha in the West, the receiving and leading Master,

seated on the lotus seat for proving.

We invite Avalokitesvara Bodbisattva for leading; the Mabasthamaprapta Bodhbisattva for

upholding; the Ksitigarbba Bodhisattva, the Compassionate Revered One, for receiving and

leading out of the suffering of the dark paths; the saints of the ying and yang, who

altogether look down with your pitiful mind.

We bow down again and beg for:

You, with your immense loving-kindness, feel pity for the sentient beings and then receive

and lead the fragrant spirits for sauntering in the Buddba land, and then bless the family

and relatives to live in longevity. We look upon and beg the Buddha for proving for this

letter.

The Buddbist calendar such-and-such, the date so-and-so, we, disciples, so-and-so bow down

-172-



and send the letter.”
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3. The &cz¢ (%) for offering for each week

This kind of #zs (i&) is utilised for the rite of edw sczw CKHB, praying for being

reborn) for each week from the day the dead was deceased.

“The necessaries for being reborn with the letter of offering.

Now at the so-and-so place (address of the family), Vietnam, the family obey the Buddha’s
teachings to cultivate, offer incense sticks and recite the siitras to pray for being reborn on
the so-and-so week (the first, second, third week, etc.). Now the owner of the rite (the lonely
son, the sad son, etc.), altogher with bis family, the paternal and maternal velatives, male
and female, the doughters-in-law, the sons-in-law, the nieces and nepheuws, etc., respectfully
arrange the incense sticks, flowers, vegetarian dishes and necessary things, and look to the
Buddba’s grace for looking down and receiving the fragrant spirit such-and-such, dbamma
name such-and-such, who was born on date so-and-so (the birthday of the deceased), and
died on date so-and-so (the death date).

We pray for the spirit, thanks to the Buddha’s forces to be blessed, and depending on the
siitras’ words to be enlightened. Now is right on the such-and-such week, the report is made
in front of the Yama King such-and-such (name of the Yama King) of the Hall so-and-so
(name of the Hall). Therefore, we ask the monks to recite the sitra so-and-so of the
Mabayana precious dbamma, and in addition, the Wang-shén-ching-t'u-shén-chou (F 4
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18+ #%E, Dharant of Rebirth in the Pure Land). We collect all these good causes to pray
for the spirit to be reborn in the Realm of Highest Joy. Now the offering rite has been
finished and the letter is announced. The spirit veceives this as the prajiia ferry across the
stream and as eternal vefuge for being reborn.

Thus is the letter for recommendation to the spirit who receives it. The letter is sent to the
Ksitigarbha Bodbisattva, the Compassionate Revered One, who will transforms it to the
Yama King for great release the spirits in the declusive paths and then opening the
awakened roads.

Now is the date such-and-such when the letter is sent.”

CEEEMAE, BREES, LBREE. . KESHEERL . ZHFOBES.
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4. The funeral #¢cée (%)

This kind of #ze¢ (i§) is utilised for funeral rites such as receiving the

mourning clothes, offering the breakfast, offering the dinner, etc. In comparision
with the above kind of normal #ge (F¥), which is always called the

recommendation letter (&), this kind is often called worshipping letter (k%)
Here I would like to introduce the #zg¢ () for offering breakfast during the

mourning time.

“Necessities for offering to the spirit with the letter of worship.

Now at the so-and-so place (address of the family), Vietnam, the family obey the Buddha’s
teachings to cultivate, offer incense sticks and recite the siitras to perform the rite of moving
the coffin and offer breakfast in order to repay the merit and grace and to pray for being
reborn. Now the filial son (the lonely son, the sad son, etc.), altogher with bis family, the
paternal and maternal relatives, male and female, the daughters-in-law, the sons-in-law,
the nieces and nephews, etc., vespectfully arrange the incense sticks, flowers, vegetarian
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dishes and necessary things, and look upon to the Buddha’s grace for looking down and
receiving with lights the fragrant spirit such-and-such, dbamma name such-and-such, who
was born on date so-and-so (the birthday of the deceased), and died on date so-and-so (the
death date).

Alas ! My father (mother) has just deceased, then on whom can I rely ? The coming-and-
going marks cannot be seen in the back hall and front yard. Then the sounds of laughing
and talking cannot be heard in the east eaves and the west bouse. Below the fountain the
moon is so cold, the dews invade through dark clouds. The night watch bas passed and the
bell sound finished. The tea has been poured and the wine offered. Reminding the sound of
instruction bebind the screen, the flowers seem falling down. Looking to the water flowing
along the stream, the image in the stream faces with real face. Now we ask the monks for
reciting the siitras, relying on the dbamma gem to announce and vespecfully perform the
rite of offering breakfast, so as to repay a little in the uncountable merit of giving and
nourishing us. Just praying that the fragrant spirit, thanks to this good profit, becomes
enlightened the birth-and-death to be free from the Three Ways,""” and based on the
siitras’ words to attain the state of Nirvana and step up the Nine Grades"™
Thus is the letter for worship. The Ying and Yang messengers veceive the spirit.

Now is the date so-and-so when the letter of worship is sent.”
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5. Remarks

Through the contents of the above-mentioned ¢2 (i) and dzge (h%), we can

make such remarks as following:

- Depending on the purpose of each rite, its content is different; but in general
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if for thr rite of praying for safety and longevity, the Hsigo-tsai-chi-bsiang-shén-chou
(Y K HHEMTE, Dharani of Calamity-Dispersing Omens) is always recited, and if for
the rite of praying for being reborn in the Pure Land, the Wang-shén-ching-t'u-
shén-chou (FEA {119, Dbarani of Rebirth in the Pure Land) is often utilised for
recitation.

- In these kinds of ¢¢ (J) and #z¢ (), there appear some Confucianist figures
such as the Guan-shéng-di-jian (BT E), the Crowned Prince Guan-ping (B X
F) and the General Zhou-cang (JEIB ¥4 &), or the Yama Kings (EIBEE). Thus the R
Vietnamese Buddhists do not only believe in the Buddhas and Bodhisattvas, but
also in other holy gods and deities. As in his book, 7a Hgung Din Gean Fu& (The
Folklore Belief of Hue), Tran Dai Vinh affirms that “in the minds of the common

Vietnamese people, the Buddhas never stand at a sepevate position, but frequently appear
in the relationships of Heaven-Buddba or Buddha-Saint.”"'” Therefore, the inter-
relations can be seen through the ways of worship and enshrining in the

Buddhists’ houses as well as in temples. For example, the case of the Qudc An
Temple (BI/EF), one of the oldest temple of Hue City, it is the same. Beside the

statues of the Buddhas and Bodhisattvas are enshrined, one can see the existence
of some statues such as the Guan-shéng-di-jan (B4ZE 5 8), the Crowned Prince

Guin-ping (BTFKT), the General Zhou-cang (A1 E), the Fade Emperor (£
_E7%), the Yama Kings of the Ten Halls (TBtZE), etc."'” The cases of the other

are similar. This shows a harmoniuosly fascinating mixture between Buddhism, .

Taoism and Confucianism in the beliefs of the Vietnamese Buddhists.

E. Annual Festivals

Festivals are important and necessary food for the Vietnamese people. The
area where there are most festivals must be considered as the North of Vietnam,
where a great number of ancient Buddhist temples have remained and are
preserved. During the year round, one can see many festivals, both national and
Buddhist, which are held mostly at temples. The Vietnamese temples have
attached their activities to the daily cultural lives of the people as a close
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relationship from the day when Buddhism was introduced into Vietnam. A
Vietnamese proverb says about the sacred relationship:

Mii chiia che chd hon dén toc

Né&p song bao ddi ciia t3 tién.

(The temple’s roof covers the nation’s soul

And the ways of life through generations of the ancestors)

The ways of life or modes of livings of the ancestors are manifested in many
facets of culture, art, ways of thinking, etc., in which the most remarkable
manifestation is through traditional festivals. Here in this part I would like to
focus on the main and most important festivals such as the Tet, the Buddba Jayanti
Day, the Ullambana Day, the Mid-Autumn, and some other festivals around the

country.

1. The Tet Festival

Among many festivals, the most important, most cherished and richest
traditional festival in Vietnam is Tet, which is a good chance for everybody to
meet together, for all members of Vietnamese families reunite, and above all, for

the people to relax and enjoy the fun. The Vietnamese word Tét is a distortion of
the word Tiét (87),"'? meaning season or national holiday."” No historical records |

are made about the date when Tet was first celebrated, but it is accepted that Tet
is as old as the nation of Vietnam itself.

The Vietnamese Tet is always held according to the lunar calendar and begins
a week before the New Year’s Day. During these days, there are some preliminary
preparations such as seeing the God of Hearth (%) off the Kingdom of

Heaven, erecting a Ciy Néu (Signal Tree)—a very high bamboo with a sonorous

clay tablet and a piece of yellow cloth attached to the top, in front of every

house,""® arranging flowers, lamps and necessary things on the ancestors’ altar. It

is thought that when the New Year comes, everything becomes new. Therefore, at

temples as well as the people’s houses, everything should be cleaned both inside
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and outside.

Some kinds of fruits for offering to the ancestors in the New Year also play
decisive and important role in the daily life of the Vietnamese people wishing for
happiness, longevity, richness and safety. For example, in the New Year, some
kinds of fruits chosen to offer are the papaya, #« &4 in Vietnamese which means
sufficience or adequacy, which symbolises the strong wish for a year of sufficiency.
Or the water melon, 4w 44z in Vietnamese, inside of which has the red colour, is

a symbol of luck or fortune, because the Vietnamese word &£ (red or lucky) has the

same meaning with this.“'®

Then when all these precautions have been taken, the Vietnamese calmly
await the arrival of Spring. On the New Year’s Eve, Giao Thifa in Vietnamese, the
transition between the old and new, at temples monks and nuns perform the
ceremony of “seeing the Giao Thila in” by three times striking the great bell and
big drum. _

It is necessary to refer here to the first sound heard in the new year is most
important and everyone tries to listen to it. For example, a cock crow signals hard
work and bad harvest. The lowing of a buffalo symbolises a year of sweat and toil.
A dog barking signifies a year of confidence and trust. The worst of all is the cry
of an owl, a warning of coming epidemic and calamity for the whole
community.®"” |

It is on the New Year’s Eve, a traditional custom which has been kept
following up to now by the Vietnamese people is to come to visit the Buddhist

pagodas, temples, etc for prayers and gathering the e (#%), a branch of young
leaves which symbolized hope and good fortune.”"® Moreover, it is believed that
everything in the temples are holy, sacred and full of merit and fortunes;
therefore, beside putting the incense sticks in the incense burners, one also put the
incense sticks at the trees’ roots, or anywhere else in the temples. The tradition is
very popularized especially in Hochiminh City. And as a matter of fact, some trees
became bare on the first day of the New Year in the consequence of the e
gathering. Furthermore, the custom of lighting a long big incense stick at the
temple and then bringing it home to put at the ancestors’ altar can also be seen in
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Hochiminh City and other places of the nation. This is also a way of begging for
the . The fire symbolises the prosperity and sufficiency around the year.

The custom of going out, xuat hanh (Hi1T) in Vietnamese, for gathering the e

in the New Year and then returning home soon often has the effect of preventing

from the first visitor to the home in the New Year. Because the custom of dap dat

or xdng dat (being the first stepper on the soil of the home) has became a strict

taboo for the Vietnamese people. Then the first visitor to the home on the New
Year ought to be a happy man, a man of virtue, or at least the eldest in the village.
Therefore, for sure the Vietnamese Buddhist followers often ask monks to be the
first visitor.*"”

On the third day of the Tet, most Vietnamese families perform the rite of
bidding their ancestors farewell. The Cdy Néu (Signal Tree) is taken down when

the God of Hearth and all benevolent spirits have returned to earth to watch over
the human race and the Vietnamese people.

From this day on, the Vietnamese Buddhist laity often go to the temples daily
to recite the siitras to pray for safety and prosperity at the beginning of the year.
At the same time, they also invite monks or nuns to perform the rite at their own
home. And on the lunar 15th of January there is a great ceremony of praying for
safety collectively held at temples. This ceremony can be seen in the Hue area, but
it has became a traditional festival in Hochiminh City and another places.

When the New Year comes, everything ought to be very new, lucky, happy
and good, therefore, some taboos still remain up to now in Vietnam. Apart from
some taboos I have referred above, I will introduce some others as follows:

- One should not sew as to do so would mean hardship for the whole year.

- One should not sweep the flour, as this could chase away the 742« 7a¢ (A,

God of Wealth), who may happen to be on the premises.

- One must absolutely not curse, get angry, use vulgar words, or break glasses,
because all these inharmonious acts attract the malediction of bad spirits.

- One should pay all debts in the old year to prevent from the being asked for
debts in the New Year, because this can influence to whole year.

- During the mourning period of time, one should not pay a visit to any house,
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because this can bring bad luck to the others."*”

2. The Buddba Jayanti Festival (1 5E &)

One of the most important and significant event for the Vietnamese Buddhists
as well as the world is the anniversary of the Sakyamuni Buddha’s birthday. In
Vietnam, this event has become one of the main traditional Buddhist festivals.
Likened to other festivals, the Buddha Jayanti Day is also celebrated on the lunar
15th day of April every year.

In order to welcome the Great Enlightened One who came into existence in
this world with his wonderful and essential dhammas for saving the sentient
beings out of the round of birth-and-death, before this day, the temples prepare
everything just the same as with the Tet holiday. From outside to inside the
temples, everything is cleaned and the Buddhist flags and lanterns are hung
everywhere. Each temple becomes a exhibition hall of rich and magnificent
Buddhist arts.”>® And the most notable thing is that at temples have a so-called
stand of Buddba Birthday, on which a statue of the newly-born Buddha is enshrined
in combination with the abundance of flowers, fruits and so on.

However, at a central temple of a city or province everywhere in Vietnam, one
can see big ceremonial stands of Buddha Birthday (i&ZZ i 5E), where all Buddhist
followers will gather to celebrate the great ceremony. Three main places of three

regions of Vietnam which always establish big ceremonial stands are at the Quén
St Temple (fE{#=F) in Hanoi City, the Tif Dam Temple (FZ<F) in Hue City,
and the Vinh Nghiém Temple (7K #%=F) in Hochiminh City."*”

As seen in Hue City and in Hochiminh City, on this day there are some so-
called “flower cars”—the cars on which many living scenes of the Buddha’s
descending from the Tusita, or the Buddha’s enlightenment, etc. are decorated
skilfully that remind us of the life of the Buddha. The “flower cars” become a long
procession with the participation of many Buddhist followers, monks and nuns
going through the main streets. Therefore, this day is also a happy, joyful day for

the Vietnamese Buddhists in memory a Great Awakened One comes into being on
this world.
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After this day, the Vietnamese monks and nuns enter upon the summer retreat
during three months.

3. The Ullambana Festival (35T 4. € , Filial Piety Festival)

When three months of summer retreat has been finished, there comes
spiritually important and sacred event called the Ullambana Festival (A ),
which, as seen in Vietnam is held on the lunar 15th day of July every year. From
the story as recorded in the Ullambana-siitra (R AL, Yii-lan-pén-ching)"*” about
the Mabamaudgalyayana (3£ %) who tried his best to save his mother who was
descended in the realm of hungry ghosts with much suffering, in Mahayana
Buddhist countries such as Japan, Korea, China, Vietnam, etc., the event has
become an important Buddhist deed to offer to the ancestors in combination with
the Buddhiist ideology of offering (dana, 7 i) and Invitation (pavarand, B #) and
the Chinese traditiional ideology of filial piety.

Up to now, no one knows when the Ullambana Festival was celebrated in
Vietnam and the Vietnamese oldest historical records made no reference to this
event, but I think that because this is a holy Buddhist event for all Buddhists, then
it could have come into existence at the time when Buddhism was introduced into
Vietnam, at least in the first century A.D.

At present, the festival is marked with many different expressions of the
Vietnamese Buddhists toward their present parents as well as the parents in seven
previous generations. Different from the Japanese tradition which has many
important and interesting festivals in this national event such as the Bonodori (HH

0) , Bon Festival dance), etc. and the time for celebrating this event from 13th to

16th days of July, or sometimes even during the whole of July in some places,"*”

the Vietnamese Ullambana Festival is only held among the Buddhists and only on
one day, the lunar July 15th.

However, one week before this day, monks and nuns often perform the rite of
reciting the Ullambana-siitra (FWHAE, Yii-lan-pén-ching) at temples with the
participation of the Buddhist layfollowers everyday.

When the day comes, the layfollowers go to the temples to pay worship to the
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Buddhas, recite the sitras and visit monks and nuns, from whom the former
receive a rose, white or pink. The pink rose symbolises a good fortune for those
who still have the existence of their parents, especially mother, in this world. The
white rose has the opposite meaning that those who have unluckily lost their
parents. The roses are fixed on the upper clothes of the Buddhist followers by
monks or nuns to remind the latter the immense and uncountable merit of their
parents, and at the same time to remind the latter constantly to express the filial
duties to the ones who gave birth and nourished them.

Moreover, as seen nowadays, apart from two kinds of white and pink roses,
another kind of yellow pink is also utilised for fixing to monks and nuns by the
Vietnamese Buddhist followers with the meaning of expressing the deep thanks
and reward to the forth-goers who have taught and instructed the laity in mind-
cultivation.

The event does not only aim at repaying and offering to the present parents,
but also at praying for the deceased parents as well as ancestors in the family to be
reborn in the Realm of Highest Joy (Sukbavati, 18%2) of the Amitibba Buddha as

well. Therefore, at private houses or even at temples, one can see the Great Rite of

Offering Foods to the Hungry Ghosts (Kt ) to be performed on this day.

4. Other Buddhist festivals throughout Vietnam

Apart from the above-mentioned main festivals, there are some other
important Buddhist festivals celebrated at other regions throughout Vietnam,
especially in North Vietnam, where many ancient temples are preserved up to
now despite the destruction of wars. These festivals are also celebrated at Buddhist
temples with the participation of a great number of people in the region and have
become cultural events which cannot be missed in the daily spiritual life of the

Vietnamese Buddhists. These festivals can be listed as follows:**

4.1. The 7edne Giaw Temple™™® Festival, celebrated on the lunar 4th of January,
is an event with many games such as martial arts wrestling, playing chess, dancing
water pupet, a traditional show which was created by Ch’an Master Tif Pao Hanh
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(384T, P-1117),%? the 12th successor of the Vinitaruci Ch’an Sect (BRRZHi=X
TEER).

4.2. The P45 @hcea Temple™™ Festival is on the lunar 4rd of January.

4.3. The Back Fao Temple"™ Festival, celebrated on the lunar 6th of January, is
the festival for competition of swimming, cooking rice and catching ducks.

4.4. The Vua Temple™ Festival is celebrated during three days on the lunar
days of 6th, 7th and 8th of January. Formerly it was a place of assembling all
genius in competition of playing chess. Now it is the event for cock-fighting, lion-
danciing, etc.

4.5. The Busng Temple Festival is the most long-lasting event from the lunar
6th day of January up to the lunar 15th day of March. This is a traditional annual
festival which attracts hundreds of thousands of people from all over Vietnam
coming here to take part in and pray for good luck with multi-coloured and rich
content. It is said that the B«sxg Temple is the most famous Buddhist pilgrimage
site®*” in Vietnam.

4.6. The Tam Sdu Temple"? Festival highlights during five days from the lunar
8th to 12th of January, consisting of many games such as water pupet shows, cock-
fighting, ect.

4.7. The Bsz &#z Temple"™ Festival is celebrated during four days from the
lunar 10th to 13th of January with some interesting games such as rowing boats to
catch ducks, lighting firecrackers, showing sticks.

4.8. The Lem Temple® Festival is held on the lunar 13th day of January with
many games such as martial arts competition, cooking rice, rowing boats, etc.

4.9. The Ba Temple™ Festival, hold on the lunar 15th day of January, is an
impoatnt event with a parade on the street in combination with giraffe-and-
dragon-dancing.

4.10. The 7z Phag Temple™® Festival on the lunar 17th day of January is a
Buddhist holy event with some ceremonies of praying for the harmonization of
the rain and wind and good harvest.

4.11. The Pac B¢ Temple"" Festival lasts 6 days from the lunar 18th to 23th

days of January with many traditional games which are still preserved up to now.
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4.12. The 7z3m Temple™*® Festival is celebrated on the lunar 2nd day of

February with some joyful games such as the competition of dragon-dancing,
giraffe-dancing, water pupet shows, etc.

4.13. The & Temple® Festival is celebrated on the lunar 16th day of February
with highlights such as the competition of shooting arrows, etc.

4.14. The Thant Wac Temple®™® Festival is celebrated on the lunar 1st day of
March under many forms in memory of the deceased day of the Ch’an Master
Phap Loa (FHL, 1284-1330), the second patriarch of the 7xie Lam Yeu 7 Ch’an
Sect (Tr k)4

4.15. The Liang Temple"™ Festival lasts three days from the lunar 5th to 7th
days of March with some traditional games like playing chess, wrestling, etc.

4.16. The P4ay Temple®® Festival, celebrated during three days from the lunar

5th to 7th days of March, is marked with the traditional pupet water shows in an
historical and idyllic setting, and the pilgrimage of the three incarnations of Ch’an

Master Tii Dao Hanh (81817, ?-1117).

4.17. The sy Phatsng Temple™™ Festival, held during five days from the lunar
6th to 10th days of March with the participation of many visitors coming from
everywhere to pay worship at the temple as well as to 18 famous statues of Arhats
enshrined here. A

4.18. The Ding Pha Temple'™ Festival on March 15th is marked with the
memory of three princess of the .£g Dynasty (%=, 1010-1225), who taught the
regional people how to cultivate mulberry and nourish the silkworms.

4.19. The Dac Temple™® Festival is celebrated on the lunar 19th day of March
with some interesting games such as wrestling, playing chess, water pupets, ect.

4.20. The Daw Temple"™ Festival on the lunar 8th of April is marked with the
big formal procession of the Four Dbamma Deities, ie. the Dbamma Cloud (FE),
the Dbamma Rains (EF), the Dbamma Thunder ((58), and the Dhamma
Lightning (%) in combination with some games such as lion-dancing, drum-

dancing, etc.
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4.21. The Mount Sam(148) Festival, held for a long time from January to April
at the 74y 4« Temple (FAZ=F), is considered as the biggest Buddhist event in

Southern Vietnam with the participation of many people coming here for
pilgrimage, paying worship, etc.

4.22. The Kwan Yin Festival, is celebrated on the lunar 19th day of February at
the Mount #ps Bank Sen*® with the participation of thousands of people from

everywhere coming to pay worship at the sites of many holy temples here.
F. Summary

I have mentioned some Buddhist rites, ceremonies and traditional festivals as
seen to be very popular in Vietnam nowadays. They represent many facets of the
daily spiritual life of the Vietnamese Buddhists with the purpose of self-profit and
other-profit. These events are mainly celebrated at temples, a firmly spiritual
refuge and reliance for the Buddhists. So long as the rites and festivals are
performed and celebrated, the permanent inter-relations and combinations
between the temples and the society become more and more firmly and closely
established. In other words, the temples are also socially cultural centers where
these assemble many strata of people coming to participate. They come to the
temple to find a restful peace of mind from business, worries and hurriedness in
the outside society, and then forget themselves among the holy and interesting
festivals.

No matter how the times have and will change, these rites and festivals will
always an play important role as the spiritual meals for the Vietnamese Buddhists
at any time. The incarnation and embodiment of Buddhism through these multi-
coloured events are remarkable indicaters which enable Buddhism to exist in the
country where the latter was introduced. Therefore, instead of calling the Indian

Pili word Buddha, the Vietnamese called it B« as a very close image of an Exalted
One among their minds and in reality the image of a close and kind-hearted Bz

has appeared in many Vietnamese old tales and legends."*”
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Notes:

1.

See Thich Tin Nghia: @z 7éy Mgbc Le Phae Gazo (BRI, The Marrow of
Buddbist Rituals). Dai Nam Xuat Ban (Dai Nam Publishing Houses), 1983, pp. 11-
96. Also see Hghc L& (ITiBHER, Rituals), Vol. I, compiled by Thich Giic Lam,
1968 (Buddhist calendar 2512), material of inner circulation, pp. 34-49.

2. The tradition of performing the Rite of Offering [Foods] to the deceased monk or

nun, which has been transformed from China, is very popularized in Vietnam as
well as in Mahayana Buddhist countries such as Japan, Korea, etc. The way of
counting the date of each week to perform the rite as seen in Vietnam is to count
from the day when the very person is still alive up to his or her death one week.
This is called the first week (#1/8)). Then from that comes the second, the third,
etc. up to the last seventh week (#t)—which is called as shijukunichi (™4 +JLH,
the last 49th day) in Japanese, the very important point of time when it is believed
that the spirit of the dead will be reborn either in other realms or in this world or
in the Pure Land. Therefore, during these 49 days, the relatives of the dead try
their best to do meritorious deeds as much as possible to transfer the merit to the
deceased and pray for him or her to be reborn in the Pure Land of the Amitabba
Buddba. That is the reason why such these rites are taken seriously among the
Vietnamese Buddhists, monks and nuns as well as the laity.

. See Thich Tin Nghia: @5z 7éy Mghe L& Phar Gare (B REHETRVEEL, The Marrow of

Buddbist Rituals). Dai Nam Xuat Ban (Dai Nam Publishing Houses), 1983, pp. 99-
298. Also see Hgée L& (1TTEAE, Rituals), Vol. 11, compiled by Thich Gidc Lam,
1968 (Buddhist calendar 2512), material of inner circulation, pp. 33-43.

4. Tbid. pp. 365-431.

5.

For the anniversary days of the Buddhas and Bodhisattas celebrated yearly in
Vietnamese Buddhist temples, see note No. 4 of Chapter II: Monks—Life and
Activities.

6. There are many Incense Stotras utilised for ceremonies and rituals in Vietnamese

Buddhist temples, among which the above-mentioned one and the stotra in the
note No. 31 of Chapter II: Monks—Daily Life and Activities are the most popular.

. Five Attributes of the Dbhammakaya (FL.57 5 5) or Five Attributes of the “Spiritual”

Body of the Tathagata, are Morality (%), Concentration (5E), Wisdom (),
Enlightenment (’%Jii) and Freedom from All Knowledges (50 7). These Five
Attributes surpass all conditions of form, or the Five Aggregates (paficakbandhba, f

7!-0—
).

. The one whose mind meditates on the Buddha becomes interpenetrated and
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glorified by Buddha-fragrance and light. There are several deva-sons and others
called Huang-yen (&1E). (See William Edward Soothill & Lewis Hodous: 4

Dictionary of Chinese Buddhist Terms, p. 379)

9. Based on the book Hg4¢ L& (1T, Rituals) the above-mentioned dharani is
chosen to recite, but in reality some other dbarapis in the Ten Dharant (1 50),
which are utilised for reciting in the early morning session of the Vietnamese
monks and nuns, are also recited in such a rite like the Hsizo-tsai-chi-hsiang-shén-
chou (S8 EHEAMTE, Dbarant of Calamity-Dispersing Omens), the Ch’i-fu-mié-zui-
zhen-yin (LHRIEIRE S, Dharant of Annibilation Offences Against the Seven
Buddhas) or the Shan-t’ien-nu-chou (3R YL, Dharani of the Good Female Deva).

10. The Three Vehicles or Conveyances (tiyana, =€), which carry living beings across
the round of birth-and-death (sezzsara, i 18) to the shore of Nibbana (EHR), are
the Savakayina (% &)—the vehicle of hearers or obedient disciples, the
Paccekayana (%55 3€)—the vehicle of fully enlightened ones for themselves, and
the Bodhisattayina (7% 5)—the vehicle of those who lead after countless ages of
self-sacrifice in saving others and progressive enlightenment to ultimate
Buddhahood. The first two vehicles belong to the Hinayana and the last one to
the Mahayana.

11. The Four Fruitions (catu-phala, V9) are the Sotapanna-phala (FAFEIER or Fiit
H)—the fruition of those who have entered the stream of holy living, or of those
who goes against the stream of transmigration, Sakadagamin-phala (HiFEE# or
— 3% 8)—the fruition of those who ought to be reborn to this world once, the
Anagamin-phala (FIIRE R or A& ) —the fruition of those who no longer
return to this world, and Arabant-phala (FI5#HER)—the fruition of those who are
enlightened, saintly ones, the highest type of ideal saint in Theravada in contrast
with the bodhisatta in the Mahayana. The Arabants are called the one worthy of

merit (& H). (See William Edward Soothill & Lewis Hodous: A Dictionary of
Chinese Buddbist Terms, p. 290)

12. Because the truth is that most monks and nuns in Hue City as well as in
Southern Vietnam belong to the Lin-chi Sect (5% 5%), the name of Chinese
Patriarch Lin-ji-yi-xudn (B3 X, ?-866 or 867), who has founded the Ch’an

Sect bearing his name, is also recited in such a rite in Vietnamese temples.
13. The Chinese Ch’an Master Yudn Shio (JCiH, 1648-1728), the 33th generation of

the Chinese Lin-chi Sect (&%), is the native of Guing-dong Province (3
44) who went forth at the age of 19 and later arrived in the Middle Area of
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Vietnam in 1665. He resided at 2«¢ w4 (present-day Binh Dinh Province) and
founded the 742z 7444 D¢ Da Temple (T¥EFESF). Later he came to P4wde
%isa (NEL, present-day Hue City) and established the %2 Zzaxg Temple (i
2 Phii Loc District, Thila Thién Province) and then the 2«sz 4w Temple (B
3F), which is located at Trudng An Ward, Thily An Commune, Hue City and is
considered as the patriarch temple of the Lin-chi Sect in this area. In response to
the request of the Lord Hp«yén Phac 74ac(1687-1691 in reign), he returned to
China and invited Most Venerable Shi-lidn (i) and some other famous monks
to come to Vietnam. He passed away in 1729 at the age of 81 and was bestowed
the title Bant Poan Thin S (1TIHIERN, Righteous-Performance Ch’an Master) by
Emperor £z Fiw Ting (3REI5R, 1740-1786 in reign). (See Thich Thanh Tu: 74
St Vist Nam [FRTEREN, Vietnam’s Ch’an Masters]. Published by the Municipal
Buddhist Association of Hochiminh City, 1995, pp. 432-434)

14. The Chinese Ch’an Master Jué-réng (Fl, ?-?), the 34th generation of the Lin-
chi Sect (& {#5%), is the native of Gudng-dong Province (FEH4) who followed
Ch’an Master Yudn Shio (TCEE) and arrived at Z4«gn #ia (IR1L, present-day Hue
City), Middle Area of Vietnam. He founded the Aw T5e 72 Dam Temple (FI5E
#%4:5F) and became its abbot. No records show that when he passed away, but
one thing can be known that he has handed down the “mind-seal” (‘L+Ell) to
Ch’an Master Lz 2uine (T 81). (Ibid., p. 442)

15. The Vietnamese Ch’an Master Legx 2wan (1 B, 1670-1742), the 35th
generation of the Chinese Lin-chi Sect (F&#%5%) and the founder of a Buddhist
CR’an sect bearing his own name, the L& Z«a« Lineage (T#LIR), is the native
of the Bach Mi Village, Dong Xuan District, Phii Yén Province. At the age of 6, he
was sent by his father to the #s¢ 75« Temple (& 5%5F) to study the Buddhist
teachings with a Chinese Most Venerable 7i-yudn (FF[E 1), Seven years later,
his master passed away and he went to Z4«g« #sa (1L, present-day Hue City)
to study with a Chinese Ch’an Master named Fido-féng (52€) at the 8o Zust
Temple (HEZF). In 1695, he was ordained as a samanera by a Chinese Most
Venerable Shi-lién (FiBE) and then two year later, in 1697, was ordained as a
bhikkbu with a Chinese Most Venerable C/-lin GEM A=) at the 72 Lzw Temple
(##3F). He often returned to Phii Yén and then came back Hue City to
propagate Buddhist teachings. Later he settled at the 74wgée 7s« Temple (5
Z7), which is located at the Ngii Tdy Hamlet, Thiy An Commune, Hue City. He
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passed away in 1743 at the temple and was bestowed the title Zané Geze Veen
W95 Foa Thidng (IEZEEM R, The Truly Awakened and Fully Enlightened Most
Venerable) by Lord #gayén Phac Rhsaz (1738-1765). He left a successive gatha
for the L& 2uan Lineage (T #LUK) which is very popularized nowadays in both
Hue City and in Southern Vietnam. (Ibid., pp. 443-447)

16. The Ch’an Master 7ém ik (L5, 1880-1939), the 41th generation of the Lin-
chi Sect (& #57%), was the disciple of Ch’an Master %44z Dnk (—%E, 1784-
1847), abbot of the 7z #@ Temple (#%%5F), which is located at the Thily Xuén
Commune, Hue City. The former went forth at the temple and became the its
abbot for many years, but later in 1904 he succeed the position to Ch’an Master
Fuz Mink (5H]) and then came to the 74y 74w Temple (FARF) to build a
small thatched hut for cultivation. He passed away at the age of 59 at the temple.
Some of his disciples became well-known monks at that time such as Zae 7n
(5L55), Giae Npuyen (BEIR), Gise Whien (FE5X), etc. (See Nguyén Lang: Ve Ham
Phse Giao S Ludw 111 [FEBRELER, Commentary Book on the History of Vietnam
Buddbism I11). Nha Xuét Ban Vin Hoc Ha Noi [Hanoi Literary Publishing Houses],
1994, pp. 125-128)

17. The Ch’an Master %«e Phag (=%, 1871-1927), teacher of Ch’an Master Zéze
Zeen (F3:55) and the abbot of the 74 Hwng Temple (KELSF), was born at the
Trung Kién Village, Triéu Phong District, Quang Tri Province. Gone forth at the
7z ez Temple (%% 3F), he was ordained as a samanera at the age of 21 and
then in 1894 was ordained as bbikkhu at the Bas 2«se Temple (FESF). Two
years later, in 1896, monks of the 74 Hung Temple (R#5F) invited him to be
the abbot of the temple. He trained himself very diligently and every year he
entered upon the vassa twice in the summer and the winter. In 1911, he was
granted the position of abbot of the D« D& Temple (WEF3F), which is located
at No. 100 Bach Ding Street, Phii Cat Ward, Hue City, by the king of the Nguyén
Dynasty (bti], 1802-1945), Rédc Dent (&5E, 1916-1925). In 1926, he burnt
himself at the 74ewn Hung Temple (RELZF) at the age of 56. (Ibid., pp. 128-132)

18. This title can be changed according to the founder’s name of the temple where
the rite is held. And the order must be changed in accordance with the position,
junior or senior, in comparision with the above titles. The case is the founder of

my temple, Zrae Lane (Tr#k).

The Ch’an Master Gage 7n (55, 1880-1936), the 42th generation of the Lin-

chi Sect (Fi5%), was born at the Gia L& Thugng Village, Hudng Thuy District,
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Thiia Thién Province. Going forth at the age of 15 at the 7z B« Temple (=%
Z), he was ordained as a s@manera at the age of 21 and became diciple of Ch’an
Master 7am Tak (LF) and was ordained as a bhikkbu in 1908 at the age of 28.
In about 1913, he was invited to be the abbot of the 7zze Liue Temple (f7#). In
1925, he was granted the abbot of the Dege DeTemple (WHF). In 1925, he
opened a Buddhist school at the former temple. He made considerable
contributions to the renovation movement of Buddhism at the beginning of the
20th century in the Middle Area of Vietnam. Some of his disciples are later

" outstanding monks such as %4z P4E (FBEL), Mar Rhe (BEL), Mat Fien (% E),
M it Npwyen (BT, etc. and besides especially a well-known layman, £& Daxi
Zam, who established the s #n Nam Phir Foe (LTAMELT, Annam Buddbist
Studies Association) in the Middle Area of Vietnam. (Ibid., pp. 91-95)

19. See #gh¢ L& (FTTEMER, Rituals), Vol. II, compiled by Thich Giac Lam, 1968
(Buddhist calendar 2512), material of inner circulation, pp. 19, 20. Also see the
Thconw Min Whit Tung (WP H R, Temple’s Daily Recitation or Ch’an-mén-jib-
sung). Carved on wood on the lunar January 15th of the tenth year (1898) in reign
of King 7éant Thac (NF, 1889-1907), pp. 59a-61a (HFR+ 4 1E A £ Hi24H).
Also based on my field-work on the March 2nd, 1999 in Hue City.

20. There are many reciting verses like that which can be uitilised in such a rite such
as the long praying verses of the Amitabha Buddha, etc. Moreover, it depends on
the head of the rite who begins reciting with his favourite verses. Normally these
verses referring to the Ten Vows of the Samantabbadra Bodbisattva is popularized.

21. One can recite the above-mentioned verses or the passage Hegm Phat Ging Die
(&8 I1E, The Merit of Reciting the Buddbas® Names) as followings:
“The merit of reciting the Buddbas® names (nembutsu) is beyond thought and description,

which can make the dbamma-realm widely glitter with lights, the Three Existences
altogether rely on, and the Four Graces universally gain benefir. We invoke all sentient
beings to be reborn in the Pure Land (Sukbavati), both the Four Forms of Birth and
Nine Existences altogetber to ascend to the Profound Gate of Lotus-Treasury, both the
Eight Difficulties and Three Ways to enter into the Dhamma-realm of Vairocana.”
(SHTERTT Bk, BRI, SAFE, MERF, LA SRS

B, R, AU R IR LT JNHE= 3RS0 A SRR 1 1)

22. See HMghe L& (ATTEHER, Rituals), Vol. II, compiled by Thich Giac Lam, 1968
(Buddhist calendar 2512), material of inner circulation, pp. 18-21. Also based on
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my field-work on the March 2nd, 1999 in Hue City.
23. See Thich Hoan Quan: P4dz 75 Mga Rk (BHFHTLKE, Five Sriptures of the Buddha
and Patriarchs). Nha Xuat Ban Thanh Phé H6 Chi Minh (Hochiminh City

Publishing Houses), 1998, p. 518.
24. Ling-yu (%%, 771-853), his worldly family name Zhao (#), was a native of Fii-

zhou-zhang-xi (FINE %), belonging to present Fi-jian Province (fRE%H).
Because he lived on I-shan (iB1L, Mount I), he was called I-shan-ling-yu ({51115
#4). Going forth at the age of 15, he came to study the sitras and the vinaya at
Léng-xing Temple (BEB=F) in Hing-zhou (FLIN, present day Zhé-jiang Province
[#T7L%]), and then became a disciple of Bii-zhang-hudi-hii (H X1k, 749-814).
Among the disciples practising with him, there existed Hudng-bo-xi-yin (¥5€
J&, ?-circa 856) who accompanied him and together won fame among the Ch’an
Masters of the Téng (&) Dynasty. After this, Ling-yu came to reside on the Dai-I-
shan (KiB1L, Mount Dai-I) in Tén-zbhou (I, present day Hii-ndn Province [ it
R 44)]), starting the propagation of his school’s Ch’an style and dispatching
everywhere well-trained disciples. Among his 41 disciples, Ying-shan-bui-ji ({111
£, 807-883) was the most excellent. Other well known monks such as Xiang-
yién-zhi-xidn (5 RS ), Ting-qing-fi-duan GEBREEIR), Fing-shan-héng-yan (FE1L
HLEE), Ling-yin-zhi-qgin (B Z5Y)), Wing-jing-chi-ching-shi (LRI HF) etc.
were regarded as his disciples.
He passed away on January 9th of the seventh year (853) of Dai-zhing (KH) at
the age of 83 with 64 years of standing (vassa, B i), he was bestowed the title Dai
~yudn-ch’an-shi (REIMFN, Great Perfected Ch’an Master). He left two precious
works, the I-shan-ching-ts'¢ (IBILER, The Awaking Advices of I-shan) and the Tin-
zhou-I-shan-ling-yu-ch’an-shi-yi-Ii (EINIB 1L HRADF5E 5%, The Analects of Ch’an
Master I-shan-ling-yu of Tin-zhou). (See Taisho 47, No. 1989, the I-shan-ling-yu-
ch’an-shib-yii-lu (U511 Bt MER SR, Analects of Chdn Master I-shan-ling-yu), p.
577. Also see Komazawa University: Zengaku daijiten [Great Dictionary of Zen
Studies), pp. 1306, 1307. (B AEt, [iERRERM] | RIBEEEIE])

25. As referred to in former chapters, his work, the I-shan-ching-ts’¢ (1L, The
Awaking Advices of I-shan), is considered as the most important scripture for

Vietnamese monks and nuns, and especially for the s@maneras, samaneris and
sikkbamand in the examination for the entrance at the Upasampada ceremony.
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Therefore, the latter are instructed to memorize this scripture, which is recited by
heart at the ceremony. It is also a subject at the Basic Buddhist Schools in
Vietnam.

26. See Vinaya-Pitaka V, Cullavagga 1-3.

27. See HUghe Le (ATTHEAER, Rituals), Vol. 11, compiled by Thich Gic Lam, 1968
(Buddhist calendar 2512), material of inner circulation, p. 19.

28. Ve Da (28X), skandba in Sanskrit, is transliterated as Sai-jian-tud (FE3EFE), Si-
jian-tud (FLEERE), Fian-tud (EFE), Si-jian (FZ3E) and Wéi-tud (&5X). Futhermore,
it is also translated as W¥éi-tud-tian GEFER, the God Wéi-tud), Wéi-tud-zan-tian
GEEKELR, the Respected God Weéi-tud), Dai-jian (K8, the Big-Shoulder One), Pian-
chiin-gui (1S R, Aside-Mouth Demon), and Yin-kudng (F&%E). From ancient
times, it was considered as the guarding god for Buddhism, especially for the
temples and for food-offering vegetarian ceremonies; therefore his statues are
worshipped at the store houses or kitchens of the temples. His statue is worn an
armor with his joined palms in which a precious sword is held. Formerly, he was
considered as the son of god Siva (i&7%), the heavenly general of thousands of
soldiers, one of Braihmanist gods; but later he was said to have converted to
become the Buddhist guarding god. (See Komazawa University: Zengaku daijiten
[Great Dictionary of Zen Studies), p. 27. [BE#ERE:, I E N BN
J&1.)

29. Based on my field-work in 3 days in Hue City from March 1st to 3rd, 1999.

30. This rite is taken very seriously by the deceased’s relatives and is performed in
the secret screen. Man washes for man and woman for woman. This tradition is
still kept by the people in the rural areas, but in big cities such as Hochiminh City
there have appeared the funeral groups which perform this rite without any taboo
of either male or female, but the deceased’s relatives always keeps careful watch
on the group’s deed. (See Pham Con Son: Géa L& Awa Va Nay [Family
Rituals—OId and Now). Nha Xuét Ban Dong Thép [Dong Thap Publishing Houses],
1996, p. 89.)

31. This tradition has the meaning that the deceased will not see his or her relatives
to be sad, but in reality the meaning is contrary, that is to say, by doing that his or
her relatives will not be sad while seeing the face of the dead. From this tradition
it has become a taboo for children to put paper on their faces for play. Today
people often utilise a silk cloth for covering the dead’s face with the meaning of
“quspicious happiness”. (Ibid., p. 87.)

32. It is explained that for the dead the glutinous rice is used for meals, and the
money for travel expenses on his or her way to the realm of the dead. (Ibid. p. 91)
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33. Thid. p. 87.

34. See Kankonsosai otsukiai jiten (EHSIELR B D & &\ FHIL, Wedding and Funeral: A
Friendly Encyclopedia). Fujinseikatsusha (f AZET&L), 1999, p. 364.

35. See Thich Tin Nghia: sz 7y Hghe L& Phat Giao (7 HHRIEEL, The Marrow of
Buddbist Rituals). Dai Nam Xuét Ban (Dai Nam Publishing Houses), 1983, pp. 99-
119.

36. Thid. p. 118.

37. See Kankonsosai otsukiai jiten GEIS3ESR B2 & & \WEHL, Wedding and Funeral: A
Friendly Encyclopedia). Fujinseikatsusha (i NAETE4L), 1999, p. 368.

38. See Pham Con Son: Gea L& Fwa Va Way (Family Rituals—OId and Now). Nha
Xuét Ban Dong Thap (Dong Thap Publishing Houses), 1996, p. 104.

39. Thid., pp. 106-107.

40. Thid., p. 107.

41. See Thich Tin Nghia: @5z 7éy Ngbhc L& Phie Giao (B BEEENE L, The Marrow of
Buddbist Rituals). Dai Nam Xuét Ban (Dai Nam Publishing Houses), 1983, pp. 120-

123.
42. Potala (&% or #iFE), also called Pattala, is an ancient port near the mouth of the

Indus. It is also the Tibetan Potala in Lhasa, but in this form is the sacred island
of Pootoo, off Ningpo, also called the Potaraka Monastery (¥ FETENIL). (See
William Edward Soothill & Lewis Hodous: A Dictionary of Chinese Buddhist
Terms, p. 379)

Moreover, according to the Zengaku Daijiten (TREX K& IL), the Pi-tud-shan (EFE
I or #iFEL), located at the Ning-bo-fii (BEKT), Zhe-jiang-shéng (#TILA), isa
holy place of the Avalokitesvara Bodhisattva. This place, Wii-tdi-shan (L2 11), E-
méi-shan (%8 111) and Firi-hua-shan (JLE L) are considered as the four great and
holy mountains of Chinese Buddhism. (See Komazawa University: Zengaku
daijiten [Great Dictionary of Zen Studies], p. 1079. (B ks, [EELRErL] |
KIBREEE].)

43. Cakravida-parvata (S.) or Cakkavila-pabbata (P.) GEEL, #imEL, &R,
SHIEL. £@l. #10) is the iron enclosing mountains supposed to encircle
the earth, forming the periphery of a world. Mount Meru (JH##11) is the centre
and between it and the Iron Mountains are the seven metal-mountains and the
cight seas. (See William Edward Soothill & Lewis Hodous: A Dictionary of Chinese
Buddhist Terms, p. 485. Also see Komazawa University: Zengaku daijiten [Great
Dictionary of Zen Studies], p. 884. [0 KEE, (SRR | KIBEEEIE])

44. See Thich Tin Nghia: @5z 7éy Hgbc L& Phar Geao (F RERTEHEL, The Marrow of
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Buddhbist Rituals). Dai Nam Xuat Ban (Dai Nam Publishing Houses), 1983, p. 126.

45. See Phan K& Binh: ¥z Wam Phong Tue (BFEJAMR, Vietnamese Manners and
Customs). Nha Xuat Ban Thanh Ph8 H6 Chi Minh (Hochiminh City Publishing
Houses), 1995, p. 28.

46. Ibid. p. 25. Also see Pham Con Son: Gia L& Aua Va Nay (Family Rituals—Old
and Now). Nha Xuat Ban Pong Thip (Dong Thap Publishing Houses), 1996, p.
111.

47. Based on my field-work during 3 days in Hue City from March st to 3rd, 1999.

48. See Pham Con Son: Gia L& Awa Va Nay (Family Rituals—Old and Now). Nha
Xuat Ban Dong Thap (Dong Thap Publishing Houses), 1996, p. 113. Also see Phan
K& Binh: Yz Ham Phong Tue (BFI B, Vietnamese Manners and Customs). Nha
Xuit Ban Thanh Phé Ho Chi Minh (Hochiminh City Publishing Houses), 1995, p.
25.

49. See Kankonsosai otsukiai jiten (EAEFES B0 & & \WEEUL, Wedding and Funeral: A
Friendly Encyclopedia). Fujinseikatsusha (I NAETE L), 1999, p. 389.

50. See Thich Tin Nghia: @5z 7éy Mghe L& Phiz Giao (B BTG, The Marrow of
Buddhbist Rituals). Dai Nam Xuit Ban (Dai Nam Publishing Houses), 1983, p. 154.
51. See Pham Con Son: Gz L& Xuta Va Nay (Family Rituals—OIld and Now). Nha

Xuat Ban Dong Thap (Dong Thap Publishing Houses), 1996, p. 117.

52. Thid. p. 129.

53. Pii-an-yin-si Ch’an Master (I FEFIFTRAT, 1115-1169), a successor of the Ying-
g Lineage (BIIR), Lin-chi Sect (B4 ), his title as Pi-an (& HE) and his
worldly name as Xt (%), was the native of the Yi-chin (E), Yudn-zhou (ZM,
present day Zhé-jiang Province [#[7L#]). In 1134, he went forth with Master
Shou-léng-xizm (3 and had his hair cut to be a monk at the age of 27. ‘Then
one year later, he was ordained at the Kzi-yudn Temple (1 7C¥) of Yudn-zhou €
). In 1143, he called on Master Mi-an-fa-zhong (BurEis i) in the Mount I (B
1L1) and was enlightened under the latter’s instructions. Then he succeeded the
teachings of Master Fi-zhing (i%/E.) and settled down at the Ci-bua Temple (&1L
Z£). In 1169, he passed away at the age of 55 with 28 years of standing (vassa, =
). (See Komazawa University: Zengaku daijiten [Great Dictionary of Zen Studies),
p. 57. [BuiE ke, [WiEtkfmei] . KIBEEEIS])

54. See Pham Con Son: G L& Xua Va Hay (Family Rituals—OIld and Now). Nha
Xuét Ban Dong Thap (Dong Thap Publishing Houses), 1996, p. 130.

55. Ihid., p. 131.

-194-



56. Tbid., p. 134.

57. Thid., p. 147.

58. Ibid., p. 158.

59. See Taisho 13, No. 412, 784b.

60. There are many kinds of kaimyos (8.4, pothumous Buddbist name) which are
different according to each Japanese Buddhist sect, but some main kinds can be
listed as the Indengo (Wil %, His Holiness Ex-emperor), Ingo (B& 7, Ex-emperor),
Shinji (18 %, layman), Doji (¥, child) and Gaiji (#4F, newly-born baby). (See
Kankonsosai otsukiai jiten [[EIEFEE B0 & H\WEF L, Wedding and Funeral: A
Friendly Encyclopedia). Fujinseikatsusha [## A4 15%L], 1999, pp. 400-401.)

61. This program is broadcasted on Japanese Aichi Television on channel 25
everyday from Monday to Friday, from 12:00 to 12:45 at noon.

62. See Pham Con Son: Gea L& Xeta Va WNay (Family Rituals—Old and Now). Nha
Xuat Ban Dong Thap (Dong Thap Publishing Houses), 1996, p. 79.

63. See Noritada Kubo (ZEfE): Dokyo no kamigami GEF DH %4, The Gods of
Taoisms). Hirakawa Publishing Houses (i HihiAL), 1986, pp. 225-226.

64. See Taisho, No. 412, 784b.

65. See Kankonsosai otsukiai jiten (EIE3EE: B D & S\ TR, Wedding and Funeral: A
Friendly Encyclopedia). Fujinseikatsusha (#f AZET&#L), 1999, p. 496.

66. Based on my field-work during 3 days in Hue City from March 1st to 3rd, 1999.

67. Ibid.

68. See Kankonsosai otsukiai jiten (EIEZEE: B D & H \ L, Wedding and Funeral: A
Friendly Encyclopedia). Fujinseikatsusha (it AZEiif%L), 1999, pp. 496-497.

69. Based on my field-work during 3 days in Hue City from March Ist to 3rd, 1999.

70. See Kankonsosai otsukiai jiten (EIEZES B2 & &\ L, Wedding and Funeral: A
Friendly Encyclopedia). Fujinseikatsusha (#f A2 {E#L), 1999, p. 497.

71. Based on my field-work during 3 days in Hue City from March Ist to 3rd, 1999.

72. Taisho, No. 1313.

73. Taisho, No. 1314.

74. Taisho, No. 1318.

75. Taisho, No. 1319.

76. Ibid.

77. Taishé, No. 1320.

78. Méng-shan-dé-yi (5 1LE5%, 1231-2), a successor of the Ydng-g/ Lineage (I IR),
Lin-chi Sect (Fa552), his title as Méng-shan (5°111), often called Bhikkhu Gii-yin
(5 % &) and his worldly name as Lz (Jif), was the native of the Gao-an (F%,
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present day Fiang-xi Province [{LVE44]). He came to visit Gi-chdn-rii-ying (INYE
N%%) at Chéng-tian (FAR) of Si-zhou (#J1), then became a disciple of Hudn-shan
—zheng-ning (BEILIIEHE) at Gii-shan ($X1L1) of Fr-zhou (f8M) and succeeded his
master. He was well-known for his outstanding work Méng-shan-huo-shang-lii-
divo-pii-shus (S WIFI R A B Y 3, Most Venerable Méng-shan’s Widely-Proclaiming
Book of the Six Ways). (See Komazawa University: Zengaku daijiten [Great
Dictionary of Zen Studies], p. 947. B Ass, [MEREe] | KIBREEIS])

79. Tbid., p. 1223.

80. The book was carved under the reign of the King Dang R#ans (15, 1885-1888
in reign) of the #g«yén Dynasty (BLi], 1802-1945) and is preserved at the
Royally-Recognised Bdo Qudc Temple (5 R B SFAR) in Hue City.

81. Based on my field-work during 3 days in Hue City from March 1st to 3rd, 1999.

82. The Flaming-Face Great One (#&1i K L), also called the Flaming-Face Great
Demon King (T K B.E) or the Flaming-Face Demon King (BT KE), is the
great king of the red-faced hungry ghosts. (See Komazawa University: Zengaku
daijiten [Great Dictionary of Zen Studies], p. 947. (B, [MEARHL] | X
1EEEEE].)

In Vietnamese temples, the god is enshrined face to face with the Dhamma

Guardian.
83. See Taisho 13, No. 412.

84. Tts Sanskrit version is nanto bhii-piri kari tiri tathagataya (FerAR A% VL UNE 25 1 4H
i BES 1, I take refuge in the Exalted One who fills the Great Earth, performs acts and
salvation). (See Bonjidaikan ¥ K8, Great Book of Sanskrit Letters). Edited by
the Shuchiin Daigaku Mikkyo Gakkai [% bt KF# # = #fi]. Published by the
Meicho Fukyukai [%3% & &FI17], p. 759.)

85. Tts Sanskrit version is omz bbii-puteri kiri tari tathagataya (VAT A7 E M 25 N6
M1BES1, Om. [1 take refuge in] the Exalted One who fills the Great Earth, performs
acts and salvation). (Ibid., p. 760)

86. Taisho, No. 1315.

87. Taisho, No. 1320. As seen in this siitra, there are 27 different kinds of mudras.

88. For the content of the work, see Thich Dlic Nghiép: Pae Phaz Ve Nam
(Vietnam Buddbisn). Thanh Hoi Phét Gido Thanh Phé H6 Chi Minh (published by
the Municipal Buddhist Association of Hochiminh City), 1995, pp. 639-651.

89. For the content of the work, see ibid., pp. 653-659.

90. The Dharani of the Buddha Mother Cundi (BB B EEFE AT is:
1 bow down my bead and pay respect to Susiddhi, to the Saptakotibuddha with my bead
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and face. Now I would like to praise the Great Cundi and would that ber compassion
protect me.

Namah saptinim samyaksambuddha-kotinam tad yatha. Om cale cule cundi
svaha. (I pay respect to the Saptakotibuddha [the fabulous mother of seven kotis of
Buddbas] of perfect universal widom. That is to say, om. The one that moves about. The
one that is laid upon my head. The revered Cundi. Svaha.)

R IRKERRE ., I IER LR, FAMMAAHELE, MERE AR IEINGE, PR
SAHE. SIM=iREL. (RAKRET. (DM, M, B, Tl dER. HHET. )
The Buddba Mother Cundi (BiFFHER), also called Saptakotibuddba (CIEREBEED), is
the typical female Respected One and was added to the family of the
Avalokitesvara Bodbisattva. Especially in the Shingonshu (B35 57, the True Word
Sect) she is included among one of six Avalokitesvara Bodhisattvas. And in the
Garbbadhitu-mandala (G555 FE5#, the Womb-Treasury Mandala), she embodies
in the form of 18 hands. (See Bonjidaikan [35F K, Great Book of Sanskrit
Letters]. Edited by the Shuchiin Daigaku Mikkyo Gakkai FE I RF B R
Published by the Meicho Fukyukai [#3 ¥ & £T47], pp. 611-612.)

91. The Dharani of the Calamity-Dispersing Omens (i SEHEFEARTT) is:

Namah samanta-buddhanam, apratihataasananam, tad yatha, Om kha kha khahi
khahi him him jvala jvala prajvala tistha stri stri sphut sphut $antikasriye svaha. (I
take refuge to everywhere Buddhas whose teachings are without obstacle. That is to say,
Om ! The empty space ! The empty space ! Destroy ! Destroy ! Hiimp ! Hiim ! Shine !
Shine ! Well shine ! Well shine ! Stay still ! Stay still ! Star ! Star ! Appear [suddenly] !
Appear ! For the sake of causing calamity to cease with auspicous omen. Svahi !)
(BB, MEBE, KL &, ZEW, HEM,. B, £1E,
(EMGRI, MR, ABENG, SKNRAMENE, SkURAMENE, KB, KB, B
I EES RN, ZIE, R, EMWH, ZKEET). (Ibid., pp. 541-542.)

92. See Bonjidaikan (SR8, Great Book of Sanskrit Letters). Edited by the Shuchiin
Daigaku Mikkyo Gakkai (Fi% Bt K2 % #( & #). Published by the Meicho
Fukyukai (%% & &HI4T), pp. 588-589.

93. See Mphc L& (fTTEHER, Rituals), Vol. I, compiled by Thich Gidc Lam, 1968
(Buddhist calendar 2512), material of inner circulation, pp. 14-15. Also see Thich
Tin Nghia: @iz Tdy Mgbc Le Phar Giao (‘B BERIEBEEK, The Marvow of Buddbist
Rituals). Dai Nam Xut Ban (Dai Nam Publishing Houses), 1983, pp. 348-349.

94. The Twelve Divisions of the Buddhist Canon (dvadasanga-buddhasisana, + =% or
+47#) are the classification of the Buddha’s teachings into twelve seperate
divisions from the teachings’s forms and contents. They are:
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a. Scriptures (siitra [s.] or sutta [p.], BZ . . LR BAL),

b. Repeat again and again (geya [s.] or geyya [p.], B, FEAT, EH),

d. Giving a prediction (vyzkarana [s.] or veyyakarana [p.], FMMFEA, %5, 5
Al), ’

e. Verses (gatha [s., p.), FE. #AE, &, FIGEEAH),

f Utterance (udana [s., p.), BEFEIS. B, HEH H &),

g. Reason (nidana [s., p.], JEFEAR, H#Z),

h. Stories (evadina [s.), apadiana [p.], FIEFEIR, ER),

i. Quotation (itivrttaka [s.] or itivuttaka [p.], fFF7F H 2l A, WEEF),

j. Former birth-stories (jataka [s., p., M, A4,

k. Enlargement (vaipulya [s.] or vedalla [p.], BB HEE, AH)

1. Mysterious dhamma (adbbuta-dharma [s.] or abbbuta-dbamma [p.], FIIFFEE
B, REHE)

m. Indication (upadesa [s.] or upadesa [p.], BEIRE. k).

(See Komazawa University: Zengaku daijiten [Great Dictionary of Zen Studies], p.
492. (B REE, [WBERERR) | KIBREEIS])

95. The White Horse Temple (F1 F53F), located in the west of the ancient city, Luo-
ydng (#H5), 20 miles distance from the east of Lud-ydng District (i /% %), Hé-ndn
Province (iR 44), is considered as the first Chinese Buddhist temple. It is said
the in A.D. 67 two Indian monks, Matanga GIEEERE) and Gobbarana (7 %)
loaded the siitras and Buddha’s statues on a white horse and came to Luo-ydng.
The then king permitted them to stay at the Hong-/i Temple (5 ESF)—a public
office—for the satra translation, and then made a temple called Béi-mi (H 5,
White Horse) built outside the royal city in memory of the horse. Later many
Indian monks came and resided here also for siitra translation. (See Komazawa
University: Zengaku daijiten [Great Dictionary of Zen Studies], p. 1016. [5 EERER,

ﬁﬁ%ﬁﬁ@ﬁij . KIBfEETE]. Also see William Edward Soothill & Lewis
Hodous: A Dictionary of Chinese Buddbist Terms, p. 198.)

96. The Three Insights (tisro vidyah [s.] or tissovijiz [p.], =HH) are the insight into the
mortal conditions of self and others in previous lives (parva-nivisa-jiina-
saksatkriya-vidya [s.], Ta#wB), the supernatural insight into future mortal
conditions (cyuty-upapada-jiana-siksatkriyi-vidya [s.], RIRH), and the nirvina
insight into present mortal sufferings so as to overcome all passions or
temptations (Zsrava-ksaya-jiiana-siksatkriya-vidya [s.], Te3EH). (See William
Edward Soothill & Lewis Hodous: A Dictionary of Chinese Buddbist Terms, p. 66.)

97. The Eight Stages of Emancipation (asta-vimoksa [s.] or attha-vimokkha, /\f%Jji) are:
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a. The emancipation when subjective desire arise, by examination of the object, or
of all things and realization of their filthiness (/Y A EaBA M FIR).

b. The emancipation when no subjective desire arise, by still mediating as above
(PSRBT ARL).

c. The emancipation by concentration on the pure to the realization of a
permanent state of freedom from all desires (1 B VERE B R EMENL).

d. The emancipation in realization of the infinity of space or the immaterial (228
B R IFIL).

e. The emancipation in realization of infinite knowledge (RO 5 L PR ).

f. The emancipation realization of nothingness or nowhereness (BERT A BRI

g. The emancipation in the state of mind where there is neither thought nor
absence of thought (FEABIEIEAE AR ).

h. The emancipation by means of a state of mind in which there is final
extinction—nirvina—of both sensation (vedana, %) and perception (se/iid, )
(RS TEERI).

(See William Edward Soothill & Lewis Hodous: A Dictionary of Chinese Buddhist
Terms, pp. 39-40.)

98. The Five Kinds of Eyes or Visions (LHR) are human eyes (AfIR), deva eyes (RIR),
wisdom eyes (E%), dhamma eyes (%), and Buddha eyes (BRHR). (See
Komazawa University: Zengaku daijiten [Great Dictionary of Zen Studies], p. 331.
Bk, [EEARE] | KRIBEEEIE])

99. The Six Kinds of Supernatural Powers (733l or 7X113#) consists of the psychic
power to appear at will in any place (fi/218), the psychic power of heavenly eyes
(FIR:#), the psychic power of heavenly ears (K H i), the psychic power of
knowing one’s previous births (& @), the psychic power of knowing others’
thoughts (f.{:), and the psychic power of knowing the extinction of all asava
and certainty of emancipation already attained (§%i:#). (Ibid., p. 1318)

100. The six “hours” or periods (7<) in a day, three for night and three for day, ie.
morning, noon, evening; night, midnight, and dawn. (See William Edward
Soothill & Lewis Hodous: A Dictionary of Chinese Buddbist Terms, p. 135)

101. As seen in Hue City, there are some places of publishing these kinds of ¢ €)
and #@e (HE), but the main place is the 7«8#g Zwang Temple (F£55F), located at
Chi Ling Street. (Based on my field-work during 3 days in Hue City from March
1st to 3rd, 1999.)

102. The Threefold Body (ti-kaya, = %) or nature of a Buddha consisting of
dbammakdaya (55, the body of dhamma or truth), sembhogakiya (%, reward
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body) and nirmanakaya (1 L% or M &, miraculous body). (See William Edward
Soothill & Lewis Hodous: A Dictionary of Chinese Buddhist Terms, pp. 77-78)

103. King Guan-shéing (BB E) is Guan-yii (#7F1), whose pseudonym is Yiin-ching
(ZE), and the saintly title is Guan-shéng-di-jin (B EE5F %), and was called for
Guin-shéng (B1Z2) short. Besides, he was also called as Guan-di-yé (B 5%), Shan-
xi-fii-zi (LT RF), Gai-tian-gi-fé (&R, Xié-tian-tai-di (BRKT), Fi-md-
tai-di (IRIEK7), etc. He fraternized with Zhang-fei () and Lin-bei (B4iF).
The belief in Guan-shéng (%) became popular from the Tang Dynasty (ER),
but in the Qing Dynasty (i%fX) he was worshipped as the guardian deity for the
royal family. Therefore, during this period of time, nowhere could Guan-di Miao
(B758A, Guan-di Temple) be seen. He is also considered as the Money Deity (%
#), the deity who helps for make money and for business prosperity. (Noritada
Kubo (B 5.): Dokyo no kamigami B DI 4 , The Gods of Taoism]. Hirakawa
Publishing Houses [*F- Hifii#L], 1986, pp. 235-236.)

104. See Thich Tin Nghia: 74 Mén Van Dep (T[IICRE, Temples’ Passages of
Records), Chua Vién Gidc (HI#:3F, Vien Giac Temple), Germany, 1995, pp. 142-
149.

105. Ibid. pp. 171-177.

106. Ibid., pp. 248-252.

107. The Three Ways (=3 or =) are three evil paths including the hells, the
hungry ghosts and the animals.

108. The Nine Grades or Rewards (JLih) of the Pure Land, corresponding to the nine
grades of development in the previous life, upon which depends, in the next life,
one’s distance from Amitibha Buddha, the consequent acons that are needed to
approach him, and whether one’s lotus will open early or late. These grades are
applied in many ways, i.e. the highest type of incarnate being (b _E4E) to the
lowest with corresponding karma (F & F£E). Each grade may also be subdivided
into nine, thus making a list of eighty-one grades, with similar further subdivision
ad infinitum. (See William Edward Soothill & Lewis Hodous: A Dictionary of
Chinese Buddbist Terms, p. 16)

109. See Thich Tin Nghia: Pcée Mén Vin Dige (WFIICHE, Temples’ Passages of
Records), Chita Vién Giéc ([H#:3, Vien Giac Temple), Germany, 1995, pp. 207-
213.

110. See Tran Pai Vinh: 7a Hgedng Din Gian Fue (The Folklore Belief of Hue). Nha
Xuat Ban Thuan Hbéa (Thuan Hoa Publishing Houses), Hue City, 1995, p. 222.

111. See Tran Pai Vinh, Nguyén Hifu Thong and L& Vin Sich: Dawst Lam A& Hué
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(Famous Temples of Hue Area). Nha Xuét Ban Hoi Nha Vin (Writer Association
Publishing Houses), Hochiminh City, 1993, p. 152.

112. See Helen West: Vietnam. APA Publications Ltd., 1993, p. 109.

113. See Koide Kanju, Nishida Taiichiro, Akatsuka Tadashi (/"I 5245 | U K—
BB, FRIFI): Shinjigen (HT1R, New Dictionary of Words® Origin). Kadokawa
Shoten (f&JIIE]E), first edition: 1968, revised edition: 1994, p. 753.

114. The God of Hearth ((E%), 74e 2udn or Oug 74s in Vietnamese, Zao-jin in
Chinese, is the Chinese heavenly deity who watches the actions of the family and
then reports them to the Heaven. Many literatures record that the day is difficult
for him to go to report is on the last day of every month, but according to the
materials of dated in the 10th century, A.D., the date is on the 23rd or 24th lunar
days of December. While his birthday is on the lunar 3rd day of August, but
nowadays as seen in China, instead of worshipping him on the birthday, the
Chinese do that on the day which is difficult for him to go to report. As for the
content of report, from the 3rd century to 9th century the content is
concentrated on the evil deeds of the family only. However, recently the content
does not only aim at all members of the family, but mainly at the words and
actions of the housewives as well. (Noritada Kubo (FEfE.): Dokyo no kamigami
[EH D %, The Gods of Taoism]. Hirakawa Publishing Houses [P R,
1986, pp. 271-272.)

In Vietnam, the customs of worshipping the God of Hearth is very popularized
and preserved up to now with the same meaning as above. Moreover, it is
believed that he also takes charge of taking care of newly-born children,
therefore, when the child got sick, caught cold or had a stomachache, the family
always prays the God of Hearth for recovery. That is the reason why at the
kitchen, an altar of God of Hearth can be seen in every Vietnamese family,
Buddhist or non-Buddhist. (See Huynh Dinh Ké&t: Zxe 743 74én & #ueThe
Customs of Worshipping Deities in Hue]. Nha Xuat Ban Thuan Héa [Thuan Hoa
Publishing Houses], 1998, pp. 32-33.)

The Vietnamese legend of the God of Hearth stems from a tragic story of a
woodcutter and his wife. They lived happily and modestly together but lost their
happiness as time went by and the marriage remained childless. The husband
became so sad that he began to drink so much and mistress his own wife, who,
unable to stand him any longer, gave him up and re-married a hunter in the
neibouring village. Quite lonely and disappointed, the woodcutter one day
decided to pay a visit to his former wife to apologize her; but soon after his
arrival, the hunter returned home. To avoid any misunderstanding, the woman
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hid her former husband in a small thatched barn near the kitchen. The hunter
was smoking his game in the kitchen when a spark from the fire set the small barn
ablaze. The woman raced to the barn to save her former husband; and at the same
time the hunter followed in pursuit with an attempt to save his wife, but finally all
three perished in the fire. Deeply touched by such devotion, the Jade Emperor in
the Kingdom of Heaven made them Gods. He assigned them the duty of
watching over the welfare of man on earth from the vantage point of the kitchen.
(See Helen West: Vietnam. APA Publications Ltd., 1993, pp. 110.)

115. The origin of this custom are expounded in a story which goes back to the birth
of the Vietnamese nation when the Vietnamese ancestors were frequently
threatened by many malevolent spirits. This story has a deep relationship with
Buddhism. The story says that the Buddha took compassion on the Vietnamese
ancestors and one day descended from Nirvana to visit them. He was immediately
surrounded by all kinds of evils with whom he struck up a deal for a small piece of
land in exchange for precious stones, gold and silver, which he laid before them.
When the devils asked him the size of the piece of land he had in mind. The
Buddha told them it would be as large as his gown. The devils agreed to this
thinking they had struck a very good deal, but when Lord Buddha dropped his
gown, it spread as far and wide as the territory of Vietnam. The devils were very
furious, but the deal had been made. Then the Buddha advised the Vietnamese:
“At the end of the year, when you invite your ancestors to your home for Tet, the
devils may mingle with them. You must erect a bamboo pole flying my emblem
on a piece of cloth on front of your house to prevent the devils from coming to
disturb you while you are enjoying the Tet.” (Ibid., pp. 110-111.)

116. Based on my field-work for 3 days in Hue City from March Ist to 3rd, 1999.

117. See Helen West: Vietnam. APA Publications Ltd., 1993, p. 112.

118. See Toan Anh: Phang Tue 743 Ging Trong Gia Dbk Vigt Nam (The Customs of
Worshipping and Offering in Vietnamese Families). Nha Xuit Ban Dong Thap (Dong
Thap Publishing House), 1998, pp. 119-121. Also see Phan K& Binh: ¥z Nam
Phong Tue (BT AN, Vietnamese Customs). Nha Xuét Ban Thanh Phé H6 Chi Minh
(Hochiminh City Publishing Houses), 1995, p. 36.

119. Based on my field-work during 3 days in Hue City from March 1st to 3rd,
1999. Also see Helen West: Vietnam. APA Publications Ltd., 1993, pp. 112-113.
120. See Phan K& Binh: ez Yam Phong Tue (BT A, Vietnamese Customs). Nha

Xuit Bin Thanh Phé H6 Chi Minh (Hochiminh City Publishing Houses), 1995, p.
254. Also see Helen West: Vietnam. APA Publications Ltd., 1993, p. 112.
121. See the Weekly Buddhist Magazine e Hgs (Fi15, Enlightenment) No. 163
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(May 15th, 1999), p. 36.

122. Ibid., No. 166 (June 5th, 1999), pp. 4-5.

123. See Taisho 16, 779, No. 685.

124. See Nakamura Hajime (4% 7€), Fukunaga Koji (?mﬂO[E—J) Tamura Yoshiro
(F#7% BB), Konno Itaru (58 :%): Bukkyojiten (P ¥k &L, Buddbist Dictionary).
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Chapter IV

Theravada Buddhism in Vietnam

Up to now, there have been no remarkable studies on Theravada Buddhism in
Vietnam, and even in books written on Vietnamese Buddhism made by
outstanding Vietnamese scholars such as Ven. Thich Mat Thé,® Prof. Nguyén
Lang,® Prof. Nguyén Ding Thuc,” etc., there are no references made concerning
this school. I think, however, Theravada Buddhism, no matter what it is, is also a
part of Viethamese Buddhism.

Here, in this chapter I would like to make a thorough study of the Vietnamese
Theravada Buddhism through its history of introduction, the living activities,
modes of practice and way of living of its monks and finally the reason why it
could not been welcome especially in Northern Vietnam.

A. Period of introduction
I. At the time of King Asoka’s reign

There is an opinion that Theravada Buddhism was introduced into Vietnam in
about 3rd century B.C.® by the propagating mission led by Sona and Uttara.”
Naturally, we cannot completely believe in this information, but there are some
facts that can make us confident that this may be basically true.

1. According to the P4dy Rent @hic OKFERE, Commentary Book on Waterway), a
collection commenting on the waterway system of Vietnam in the 6th century,
written by Lé DPao Nguyén (?-529), there appears a passage in Vol. 37, page 5 as
followings:

“Separated from the river is Naraka castle said to bave been constructed by Asoka.”®
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The Pili and Sanskrit zaraka, which is translated into Chinese as Z=VEM, B
% WiEk. or EFF, means hell, prison under the earth, or prefecture of
darkness.” It is pronounced in Vietnamese as &a «g«e. Then, why was this
construction called naraka ? There is no satisfactory answer for this question,
because no materials which explain it clearly can be found. However, based on the
following information, we can understand the problem and affirm the location of
Naraka castle.

“In the Tam Dds mountain range,” the three highest mountains are Thach Ban, Phu
Nghia and Thien Thu. At the foot of Thach Ban, there is a village named Son Dinb,
where is situated a temple called Py Thien which is often called Dia HWoe.””

The Vietnamese @ wg«e (H.55X) means naraka in Pali, or hell or prison under
earth in English. Then is there any relationship between the so-called B Hgue of
this temple and the above-mentioned Naraka castle ? Is it possible that the ¢
Wpue temple was constructed on the remains of stupas and auditoriums built by
Asoka in the Naraka castle ? This is another interesting suggestion for us to come
to a proper answer to this problem.

The information that Naraka castle was constructed by Asoka can make us feel
contradictory because no records have been found to justify that he indeed came
to Db Son district, Noth Vietnam, where Naraka castle was located. Further
according to the legends recorded in the Dipavarsa VIII, Mabavanisa X1I, etc.,
the mission of Sona and Uttara was dispatched by Ven. Moggaliputtatissa, not by
Asoka. Then, why does the information say that the castle was built by Asoka. The
answer can be inferred that because of the great patronage of Asoka and his effort
to propagate the Buddha’s Teachings, the mission of Sona and Uttara widely
praised his merit at the places where they came to propagate. As a matter of fact,
such regional people as the Vietnamese have named constructions Asoka in
memory of him.

-206-



2. According to geological investigations, Naraka castle is identified with a place
named D6 Son ([ 1), a district 12 km distan‘c‘é from Hai Phong city, North
Vietnam. In the fifth poem of the Eight Arias of ©5 Sdu (& 1L /\5X), there appear
first four verses referring to the presence of King Asoka and his sttipas, which can
be roughly translated as followings:

“The ancient stiipas and their remained ruins

Lie in disorder among mounds of grass.

After King Asoka passed away,

Now there remains withered smoke and their decay.

The sound of the ten-thousand-ton bell

As a precious instrument echos along the flowing waters.

And the nine-storey stiipa became eternal ashes.”

GRS, EEREALEE, FERREEM, THEEHBIK, AETEEAL
EUB€¥W)

On the basis of this poem, stiipas under Asoka’s name had been built during his
reign, about 3rd century B.C,, and later became ruin. Then a Vietnamese king, Ly
Thanh Tong (Z2E5%, 1023-1072), had a new stipa named Tudng Long erected on
the old foundation in about 11th century A.D. At present, the latter has also
perished and next to the stipa’s foundation is situated a temple under the stiapa’s

name.®?

3. Based on the leger:ds recorded in the Dipavarmsa VIII, Mabavamsa X1I,
Samantapasadika, Introduction p. 61 £f., in the 3rd century B.C., under the
patronage of King Asoka, the Third Council was held and Ven. Moggaliputta-
tissa dispatched preaching missions of bhikkbus to remote regions to propagate the
Buddha’s teachings. Among the dispatched missions, the mission of Sona and
Uttara was sent to Suvannabbiimi, where they preached the Brabmajila [-suttanta]
(3EAA#E) and established 60,000 people enlightened with 3,500 people renouncing
their worldly lives.
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According to Prof. Jean Filliozat in his Présence du Bouddhbisme, Suvanpabbiimi is
present day Burma, the whole Oriental peninsula, all of Indochina and a part of
© Malaysia. The mission of Sona and Uttara came not only to Burma, but also to
Yin-nan (Z#) in China and then crossed into the valley of The Hong River in
the North of Vietnam, which actually is Hai Phong province and Hanoi city."”

If the legends recorded in the Dipavanisa VIIL, Mahavarnisa XII, etc. are
recognized officially as well as the above-mentioned evidence, we can come to a
conclusion that:

a. It is possible that the mission of Sona and Uttara arrived in Vietnam to
propagate the Buddha’s teachings and that is the reason why the regional people
built stiipas named Asoka, who gave great patronage to these missions.

b. If the above-mentioned facts truly happened, Buddhism must have been’
introduced into Vietnam in the 3rd century B.C.

c. At the time of 3rd century B.C., the Buddhism which was introduced into
Vietnam must have been Theravada Buddhism, not Mahayana Buddhism.

However, based on Vietnamese historical materials and documents writen in
Chinese language such as D¢ Vegr S& Ky Toan Tic (K EFE &, A4 Complete
Work of Historical Records of Dai Viet), Thcen Uyén Tt réns (EFEERYE, A Collection
of the Quintessence of the Ch’an Garden), and Dac Ham Thcen Uyen Trnayén Diing
76 Lue (KFETEILEIE LT, Recorded Transmission of the Lamps in the Ch’an
Garden of Dai Nam), etc., we cannot find any references as to how the school
developed and spread or how the situation of its transmission was, or the living
nuance of Theravida Buddhist monks at that time. Thus, though much or less, if
the Theravada Buddhism was really introduced in about the 3rd century B.C.,
these books may have recorded this information. No reference to this matter in
these books means that Theravada could have not appeared at that time. .

Then no clear evidence let us believe that this school came into existence as
long as about the 3rd century B.C. Moreover, at present no signs of Theravada
Buddhist temples or remains to prove for the above problem. The existence of its
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temples in Hue City as well as in Southern Vietnam is only proofs at the
beginning of the 20th century. And we can merely be based on this second stage
with the clear apearance of the Theravada Buddhism in Southern Vietnam.

II. At the beginning of the 20th century A.D.

In 1935, Doctor Lé Vin Giang, a Vietnamese living in Cambodia, came back
Vietnam from Nam Vang to visit his friend, Mr. Nguyén Vin Hi€u. Both
exchanged what they had learnt together and vowed to bring the Theravada
Buddhism of Cambodia to propagate in Vietnam. Later Docter Giang went back
to Nam Vang to study the Pali Tripitika, founding Sung Phidc temple (52185F) to
lead the overseas Vietnamese who were following Theravada Buddhism there, and
finally he became a monk with a Cambodian Monk Raja with a religious name as
Ho6 Tong (Varmsarakkhita, #5%). He was responsible for propagation Theravada
Buddhism in Vietnam later.

In 1939, in response to the invitation of Mr. Nguyén Vin Hiéu and some of his
friends, Vens Hd Téng, Thién Ludt, Hué Nghiém and other foreign monks (?)
officially returned to South Vietnam and took up a residence at Bliu Quang temple
(Ratanaramsyarama, T IE5F),"” which is considered as the first Theravada
Buddhist temple in Vietnam. Thus, Ven. Ho Tong (Varsarakkbita, #5) and his
colleagues are considered as the founding patriarchs of Theravada Buddhism in
South Vietnam. It was also in this year when the Cambodian Raja Monk named
Chuon Nath and 30 other bhikkbus were respectfully invited from Cambodia to
Vietnam to perform the sima ceremony and to name 2 temple. In 1945, the
French occupied Saigon (now Hochiminh city), Biiu Quang temple
(Ratanaramsyirima, B J6=F) was also destroyed by them in 1957. Then four years
later the temple was renovated and is preserved up to now.

III. The establishment of the first Theravida Buddhist Sangha in
Vietnam
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1. Establishment of the 7dng #s¢ Cu S¢ (B EE L, General
Association of Buddhist Laity)

In the first period of propagating Theravada Buddhism in Vietnam, monks as
propagaters only had an interest in practice and propagating Dhamma, but not to
organizing a sangha. Eventually layman Nguy&n Vin Hiéu and a group of laymen
held a meeting and compiled a copy of by-law regulations in 1956 and then
petitioned for permission of organization from the government. One year later
the permission was granted and an organization was established under the name of
Fing Hae Cu St WG ETL, General Association of Buddbist Laity). Its main office
was located at Ky Vién temple (Fetavana Vibara, TKH ), Saigon and later moved
to Phiic Tué Tinh Mén (18 2% F9).9» The founding board of the Association
included:

- Nguyén Vin Hiéu, retired worker,
- Tridng Vin Hudn, teacher,

- Tran Vin Cam, officer,

- Tran Vin Nhén, secretary,

- Tran Vin Nhon, secretary,

- Huynh Céng Ti€n, secretary,

- Ping Vin Chat, teacher,

- Bing Vin Ngd, teacher."”

2. Establishment of the Vietnam Theravada Buddhist Sangha

Also at the end of 1957, Buddhist followers of Ky Vién temple invited monks
from everywhere to perform the year-end confession (patikaroti, 1) ceremony
and to pray for the nation’s prosperity and people’s peace for one week. On this
occasion, attending monks held a meeting to discuss the establishment of a
Buddhist Sangha to be able to lead the followers as effectively as possible. They
elected a temporary board of management including 7 members"® and then
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petitioned for permission from the government. On December 18th, 1957, the
permission was granted and an official Board of Management of the 1958-1961
term was established with the following members:

- Monk Supervisor: Bhikkhu Ho Tong,

- First Vice-Supervisor: Bhikkhu Biiu Chdn,

- Second Vice-Supervisor: Bhikkhu Thién Luat,
- General Secretary: Bhikkhu Kim Quang,

- Vice-Secretary: Bhikkhu Gidi Nghiém,

- Adviser 1: Bhikkhu T&i Thing,

- Adviser 2: Bhikkhu Giéc Quang."”

This was the first board of management of the Vietnam Theravada Buddhist
Sanigha which became an official member of the Vietnam Unified Buddhist
Sangha. Through the ups-and-downs of the nation, the Theravada Buddhism has
held a firm position in spreading and propagating the Buddha’s teachings
throughout Southern Vietnam. After Vietnam was completely liberated and
unified, the Theravada, Mahayana and Mendicant Buddhist Sangha together
united under a general organization named Vietnam Buddhist Sangha, in which
the Theravada Buddhist Sangha became the Vietnam Theravada School.

Beside domestic activities, the Theravada School also performed diplomatic
relationships with South East Asian Theravada Buddhist countries such as Laos,
Cambodia, Burma, etc. Her most outstanding operation in 1979 was helping to re
_ordain Cambodian monks who had been made to return to the worldly life by the
genocidal Pol Pot regime. In the list of 7 persons who received the renunciation
(pabbajjd) and re-ordination ceremony on September, 19th 1979 most were
formerly well-known monks, of whom Ven. Tep Vong is now one of the
outstanding leaders of Cambodian Buddhism."?

Thus on the basis of the above-mentioned information, we can see that in the
first stage Theravada Buddhism was introduced into Northern Vietnam in around
the 3rd century B.C. by the propagating mission of Sona and Uttara dispatched by

-211-



Ven. Moggaliputtatissa under the great patronage of King Asoka. Then in the
second stage it was propagated again in South Vietnam, Saigon city, by overseas
Vietnamese monks living in Cambodia. This has been developing its activities up
to the present day.

Up to now why has Theravada Buddhism not been referred to in books written
by Buddhist scholars as well as other writers ? The possible reason for this is that
because the second introduction of it into Vietnam was as late as at the beginning
of the 20th century, old materials as well as recent books written on Buddhism
make no references to it.

Why did the Theravada Buddhism only develop in South Vietnam, and could
not develop in North Vietnam ? Especially in Hue city, the area of my study, why
has Theravada Buddhism only experienced limited development and not on a
large scale ? All these problems, I would like to discuss in the next section.

B. Social activities and modes of pratice of Theravada monks as seen in
Hue city |

Hue city, where nowadays we can find traditional ways of pratice, is considered
as cradle of Vietnamese Buddhist activities. It is also the place which gave birth to
the movement of Gia Dink Phae 72 (W1 RIE, Buddbist Followers’ Family), an
organization which made and has been making considerable contributions to the
history of Vietnam Buddhism (see last chapter). Among 110 temples and 47 Niém
Phat Pudngs (B2, halls for reciting Buddhas’ names) in Hue city, there are
only 7 Theravada Buddhist temples, 3 of which have no resident monks. In spite
of a very small quantity of Theravada temples in Hue city, they still have
characteristics which are different from other Theravada temples in Vietnam.
That is the reason why I choose Hue as the center for my study of Vietnamese
Buddhism and Vietnamese Theravada Buddhism as well.

Based on the most recent report of the Vietnam Buddhist Sangha, among the
total of 28, 787 of monks and nuns and 14, 048 Buddhist temples all over
Vietnam, the Theravida monks number 7, 687 with 469 temples."” However, the
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" amount of Theravada monks who are actually of 'Vietnamese nationality is only
1/5 of that number and all the others are Khmer Theravada monks. Compared to
the other Theravida Buddhist countries, the way of practice and lifestyle of the
Vietnamese Theravada Buddhists is the same, but it still has a purely national
color of its own and outstanding characteristics in its form of existence.

Here I will discuss some of the ways in which Theravada has had to change and
adapt to fit in within the Vietnamese context, while many fundamental principles
and distinctive features have continued much as they are found in other
Theravada Buddhist societies. What makes Theravada distinctive from Mahayana
are wearing yellow robes in daily life as well as in recitation of sutras, taking one
meal a day, reciting the Pali scriptures, going for alms, etc.

In contrast to such clearly distinctive features, I will focus on such areas of
change and adaptation as induction rituals, the training and education for novices
and monks, and finally on important festivals and ceremonies, both national and
more specifically Theravada.

I. Modes of practice

To understand the modes of practice as well as Way of living of the Vietnamese
Theravida Buddhists, first of all, I think, it is necessary to refer to the daily
schedule applied daily in Vietnamese Theravada temples. Because at present the
existence of the Theravida Buddhists can be seen only in the Middle and
Southern Region of Vietnam, then my study aims mainly at Hue City and
Hochiminh City, in which the latter is considered as the main area of activities of
the Vietmamese Theravada Buddhists.

1. Daily schedule

In Vietnam, the people living in Theravada Buddhist temples are not only
limited to bhikkbus, but also consist of beginning practitioners, sémaneras and laity
as well. Therefore, the daily schedule is also applied to all members of the temple.
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During more than one month of investigation of Theravada Buddhism in Hue
city from August 2nd to September 22nd, 1997, I visited Tdng Quang
(Sangharanmsyarama, 18 765F), Thién Lam (Samadbivana Vibara, TEAMR=FE), and
Huyén Khong temple (% 225F), in which the first is considered as the first
Theravada Buddhist temple in Hue city. I met with the abbots and asked them
about their daily schedules. Inspite of some small differences, most of the temples
have the same schedule as follows:

- 3: 00: waking up, washing face

- 3: 30: reciting sitra, meditation.

- 5: 30: doing assigned works (cleaning the Main Hall, the temple’s garden, etc.)
- 6: 00: having breakfast

- 7: 00: going about for alms

- 8: 00 ~ 10h 30: returning to temple, meditation practice
- 11: 00: having lunch

- 12: 00 ~ 14: 00: taking a rest

~ 14:00 ~ 16: 00: studying satras and vinaya

- 17: 30: reciting sitras (about 30 minutes)

- 19:00: sitting and walking meditation (cankamati, #1T)
- 20: 00: sleeping

This schedule is applied to all members, from the beginning pratitioners to
samaneras and bbikkbus as well as servants of the temple. For the head monk, there
is an exception which sometimes he does not go for alms or takes part in studying,
etc. Basically, studying and observing discipline, getting up early in the morning,
having meals, going for alms, taking part in reciting sutras, etc. are considered as
the regulated daily routine for monks while residing in the temple. Especially the
beginning practitioners and s#maneras must strictly observe the above-mentioned
schedule. Naturally there also are some allowances made for those who have
personal routines such as going home to visit sick parents, etc.

Among 4 temples in Hue city, now there only are 2 temples, Téng Quang and
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Thién Lam temple, which maintain the tradition of going for alms everyday. The
rest are self-sufficient. As the case of Huyén Khong temple, formerly its monks had
~ to do gardening so that they could earn money to cover daily living; and at present
they continue this but allow much time for young monks to go to Buddhist school.
Looking at the very small quantity of Theravada temples in Hue city, we can

- understand the reason why monks can not go for alms.

Firstly, most of people in Hue city believe in Mahayana Buddhist teachings,
thus they haven’t become accustomed to the tradition of giving alms to Theravada
monks. However, monks like Most Ven. Ho Nhin (Khantipilo, #7.), the abbot of
the Thitn Lam temple and the eldest Theravada monk of Hue city, keep going for
alms; and giving alms for monks has become usual to a few people.

The second reason is that since Theravada followers always bring food and
other resources to the temple to offer monks, monks don’t need to go for alms.
. Most of the Theravada temples in Hochiminh city are the same. However,
especially in the winter retreat (vassa, %¢J&), monks must take turns to go for alms.

2. Some remarks of the schedules followed in Vietnam and Burma

The abbot of the Ting Quang said that he once came to Burma to attend the Six
Council held in Rangoon and that subsequently the way of pratice in his temple is
based upon the Burmese way. Here I would like to introduce the daily schedule of

the Burmese Dhammikayon temple in the old capital Mandalay as seen in
Masataka Ikeda’s Biruma Bukkyo (Burmese Buddhism):*”

- 5 00: waking up, washing face, paying worship, vipassana, doing work.
- 6: 00: having breakfast

- 7: 00: going for alms

- 8: 00: studying

- 11: 00: having lunch

- 12: 00: taking rest

- 14: 00: taking bath
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- 15: 00: studying

- 16: 00: sitting in meditation, dhamma talk

- 17: 00: walking meditation (carikamati, about 30 ~ 50 minutes)
- 19: 00: reciting siitras

- 20: 00: reviewing (voice or sound of reciting)

- 21: 00: sleeping

In comparision with this, we can see that in general the daily schedules applied
in Vietnamese Theravada Buddhist temples and in Burmese are the same, that is,
going for alms, pratising meditation (vipassani), reciting sutras and studying.
However, there are some differences in actual details. They are:

- Vietnamese monks wake up earlier than Burmese and therefore, they go to
sleep earlier.

- No regulated time of taking bath for Vietnamese monks.

- No regulated time of reviewing voice or sound of reciting for Vietnamese
monks.

- The Burmese monks go to sleep later than Vietnamese monks. Naturally, the
reason for that may be easily understood because of their waking up later.

I1. Daily life of monks

As members of the temple who are leading the life of going-forth, there are 3
classes of people, viz. diéu (beginning pratitioner), sémanera and bhikkbu. Of
course, their purpose is the same, that is to say, aiming at the freedom from all
suffering and the attainment of enlightenment; but because of difference of the
precepts which they have been ordained, and of their going forth being late or
early, therefore the classification came into existence and the daily life of each
member is different. Based on that meaning, here I like to refer to the life course
of practice orderly from the beginning practitioner to s@zanera up to bhikkbu.
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1. Daily life of diéu (beginning practitioner)

In Burma, Sri Lanka and Thailand too, the countries where Theravada
Buddhism is considered as national religion, there still remains a tradition that all
young boys and men from the age of 7~15 should once in their lives become a
pabbajita (one who goes out from home and undertakes the holy life). An
auspicious day is always chosen in the period of vassz (winter residence) to
celebrate the s@manera ceremony at the temple.®” They need not to pratise for a
period of time before becoming szmanera. However, the case in Vietnam is
different. Not everyone but only those who vow to go out from the home and
undertake the holy life through the permission of his parents and the acceptance
of the temple’s abbot, regardless of any age are allowed. Then he must practise
one or two years or more as a diéu. This is a regulated rule and a difference from
the other Theravada Buddhist countries.

A second difference is that when celebrating the pabbaji ceremony, the diéu
(beginning practitioner) will shave his head not completely but leaving part of the
hair left. The reason is that after becoming a pabbajita (forth-goer) for a long or
short time, he may return to the worldly life. The remaining hair is considered as
a chance for those who do that. Furthermore, a newcomer, who enters the holy
life, at first has remaining afflictions (kilesa, JENS) and craving (tanha, 787%%), which
are symbolized in the remaining hair. This style is also used for both Mahayana
and Mendicant diéu, male and female.

A third difference is that in Burma and Sri Lanka, as a boy he must during his
lifetime go forth from his worldly home and receive the Ten Precepts of a
samanera. He will be sent to a temple to train and get accustomed to the temple’s
life for a period of time. Normally, on the day of his ordination there will be a
parade to the temple. The boy, who is at the age of from 7 to 15, will be adorned
with royal clothes, riding a horse with a golden canopy covered above,
accompanied with his relatives.”” This is a very important ceremony that cannot
be seen in Vietnamese Theravida Buddhism.

The diéu must observe all the regulated rules and discipline of the temple,
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always obey senior monks, not be lazy but often diligent (padbina, F5 ) in
reciting sttras, doing work, studying and memorizing sutras regulated for a diéu,
etc. After one or two years or more, when the head priest sees that he is qualified
to become a s@manera, he will choose a good day to ordain him to be a samanera.

In Vietnam, the period of pratising as a diéu is taken seriously, because this is
the first important step for him to go forth into the holy life. During this time, if
he cannot endure the hardship and strictness of practice, then he himself can
return to the worldly life.

Today, most of Theravada diéus are sent to public school to attend worldly
educational courses.

2. Daily life of samanera

After being observed to have enough qualifications to be a samanera by his
master, the diéu is sent to an Upasampadi (higher ordination) ceremony held by
the regional sangha in important and good days such as the Uposatha (A5 ¥, Precept
Recital), the Pavarani (B %, Invitation), etc. According to the Luat Xuit Gia Tém
T4t (Pabbajita Vinaya Sankbepa, A Summarization of Forth-Going Disciplines),”” the
ceremony of ordination for szmaneras is performed as followings:

The percept-receiver wearing the white clothes with the samanera’s yellow robe
on his two hands followed his master to stand in the middle of the safigha and the
upajjhaya (F1i¥, Most Venerable), then to whom he pay worship and reads the
following passage:

“Ukdsa® vandami bbante sabbam aparadbam kbamathame bbante maya katam puiiiian
saming anumoditabbam saminikatam puiiiam maybam databbam sadbu sadbu
anumodami. Ukdsa karuiiiam katod pabbajjam detha me bbante.”

(“Ahem ! Honoured Sirs ! I pay worship to you. May you, Honoured Sirs, pardon
me all offences done by me. Be pleased, the master, with my meritorious actions
ans share me the merit done by you. How good it is ! How good it is ! I enjoy
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them. Ahem ! Ordain me, Honoured Sirs, out of compassion !”)

Then he sits down on his haunches with joined palms and goes on saying that:

“Abam bbante pabbajitam yacami. Dutiyampi abam bhante bhante pabbajitam yacami.
Tatiyampi bhante pabbajitam yacami.”

( beg for, Honoured Sirs, the ordination. I beg for, Honoured Sirs, the ordination
the second time. I beg for, Honoured Sirs, the ordination the third time.)

Next he recites the following passage of “offering robe to the master” three times:

“Sabbadukkba-nissarana-nibbana-sacchikaranatthiya, imam kasavam gahetva
pabbijethamam bbante anukampam upadiya.”
(“For the realization of freedom from all suffering and of [the attainment] of

Nibbina, out of compassion, hold these yellow robes and ordain me !”)
And then reciting the passage of “asking for taking back the robe” three times:

“Sabbadubkba-nissarana-nibbana-sacchikaranatthaya, etam kasavam datva
pabbajathamam bhante anukampam upadaya. ”
(“For the realization of freedom from all suffering and of [the attainment] of

Nibbana, out of compassion, give me these yellow robes and ordain me !”)

When the precept-receiver has finished reciting this, the upajjbaya (F11=, Most
Venerable) passes the robe to former and gives instructions on the meditation

practice as followings:
“Kosi loma nakba danta taco. Taco danti nakhba loma kesa.”

(“[Here are] the hair, the hair of the body, the nails, the teeth and the skin. [Here
are] the skin, the teeth, the nails, the hair of the body, the hair.”)
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Next the upajjbaya (F1i#, Most Venerable) explains briefly something
concerning to this body. After that, the precept-receiver goes out to put the robe
on and while doing that he contemplates that:

“Patisankhd yoniso civaram patisevami, yavad eva sitassa patighataya, uphassa
patighitaya damsa-makasa-vatatapasarisapa-samphassanam patighataya, yavad eva
birikopinappaticchadattham.”®

(I wisely reflect and accept the robe. But it is only accepted for the warding-off of
cold, for the warding-off of heat, for the warding-off of the touch of gadflies,

mosquitoes, wind, heat and reptiles, and only for the covering of one’s private part.)

Having put on the s@manera’s robe, the precept-receiver returns back with a
tray of lamps and incense sticks on his hands, kneeling down in front of the
upajjbiya (F114, Most Venerable), offering to the latter and paying worship to him
and then the former stands up recites the following passage with joined palms:

“Ukdsa vandami bhante sabbam aparadbam kbamatha me bhante mayi katam puiiiiam
saming anumoditabbam saming katam puiiiiam maybam databbam sadbu sadbu
anumodami. Ukadsa karuiiiiam katvd tisaranena sahasilani detha me bbante.”

(“Ahem ! Honoured Sirs ! I pay worship to you. May you, Honoured Sirs, pardon
me all offences done by me. Be pleased, the master, with my meritorious actions
ans share me the merit done by you. How good it is ! How good it is ! I enjoy
them. Ahem ! Ordain me, Honoured Sirs, out of compassion, the Three Refuges

together with precepts !”)

Next the precept-receiver sits down on his haunches with joined palms and
goes on saying three times like that:

“ Abam bbante saranasilam yiacami. Dutiyampi abam bhante saranasilam yacami.
Tatiyampi abam bbante savanasilam yacami. ?

( beg for, Honoured Sirs, the Three Refuges and precepts. I beg for, Honoured
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Sirs, the Three Refuges ans precepts the second time. I beg for, Honoured Sirs, the
Three Refuges ans precepts the third time.)

Then the upajjhaya (F1i#, Most Venerable) says that:

“Yamabam vadamitam vadebi.”

(“You speak moderately from these words.”)

Having replied “Ama bbante” (“Yes, Reverend, Sir 1), the precept-receiver
follows the upajjbiya to say: '

“Namo tassa bbagavato arabato sammdsambuddhassa (3times)

Buddbanam saranam gacchami. Dbhammam sarvanam gacchami. Sangham saranam
gacchami.

Dutiyampi buddbanam saranam gacchami. Dutiyampi dbammam saranam gacchimi.
Dutiyampi savigham savapam gacchami.

Tatiyampi buddhanam saranam gacchami. Tatiyampi dbammam savanam gacchami.
Tatiyampi sangham saranam gacchami.”

(“Praise to that Lord, the Perfected One, the Fully Self-Awakened One.

I take refuge in the Buddha. I take refuge in the Buddha the second time. I take
refuge in the Buddha the third time.

I take refuge in the Dhamma. I take refuge in the Dhamma the second time. I take
refuge in the Dhamma the third time.

I take refuge in the Sangha. I take refuge in the Sangha the second time. I take
refuge in the Dhamma the third time.)

Then the upajjbaya (F11, Most Venerable) says that:

“Tisaranaggahanam pavipuppam.”
(“The acquisition of the Three Refuges has been finished.”)
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Having replied “Ama bhante” (“Yes, Reverend, Sir "), the precept-receiver goes
on reciting the Ten Precepts as followings:

a. Panatipiti veramani sikkbapadam samadiyami. (1 undertake the precept of
restraint from onslaught on creatures)

b. Adinnadani veramani sikkbapadam samadiyami. (I undertake the precept of
restraint from taking what is not given)

c. Abrabmacariyi veramani sikkbapadam samadiyami. (1 undertake the precept of
restraint from unchasty)

d. Musividi veramani sikkbiapadam samadiyami. (I undertake the precept of restraint
from lying)

c. Suramerayamajjapamidatthand veramani sikkbapadam samadiyami. (I undertake
the precept of restraint from the occasion of sloth [induced by] fermented
liquor, spirits and strong drinks)

f. Vikilabhojand veramani sikkbiapadam samadiyami. (1 undertake the precept of
restraint from eating at wrong time)

g. Naccagitavaditavisikadassana veramant sikkbapadam samadiyami. (I undertake the
precept of restraint from seeing shows of dancing, singing and music)

h. Mdlﬁgandbavilepanadbﬁmnamandanavibbz?mna_t;bdmi veramani sikkbapadam
samadiyami. (1 undertake the precept of restraint from the occasion of using
garlands, scents, unguents and wearing finery)

i. Uccasayanamahasayani veramani sikkbapadam samadiyami. (1 undertake the precept
of restraint from using high beds, large beds)

k. Fatariparajatapatiggabani veramani sikkbapadam samadiyami. (I undertake the
precept of restraint from accepting gold and silver)

Then having recited the sentence “Imani dasa sikkbapadini samadiyami” (“1
undertake these Ten Precepts”), the newly-ordained szmanera must perfrom the act
of “asking for nissaya” (K 1L, reliance) by saying that:

“Ukdsa karufiiam katvd nissayam detha me bbante.”
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(“Ahem ! Give me, Honoured Sirs, out of compassion, the reliance !”)

Next he sits down on his haunches with joined palms and goes on saying three
times like that:

“Abam bbante nissayam yacami. Dutiyampi abam bbante nissayarm yacam. Tatiyampi
abam bhante nissayam yacami. Upajjhiyo me bhante hobi.”

(“I, Honoured Sirs, beg for the reliance. I, Honoured Sirs, beg for the reliance the
second time. I, Honoured Sirs, beg for the reliance the third time.”)

After having heard the upajjbaya replying “Sadhu” (Yes ), the newly-ordained

samanera recites the last following sentences:

“Ukasa sampaticchami. Sampaticch@mi. Sampaticchami. Ajjataggedini thero maybam
bharo, abampi therassa bbaro.”
(“Ahem ! I receive. I receive. I receive. From this very day on the venerable is my

heavy load and I am yours, too.”)
Thus is the ending of the ordination ceremony for szmanera.

After the ordination as a Theravada samanera (Sa « in Vietnamese), he will be
instructed to study the Pili language and Ten Precepts®® so that he can
understand their importance and practise them as correctly as possible. At the
same time the s@maneras must study the 75 Rules of Good Training (sekbyadbamma,
SEELE) @D the Ten-fold Mark (dasanga-linga, +1E1H), the Ten-fold Punishment
(dasanga-danda, +FE1), and the Four Kinds of Consideration (catu-paccavekkhana, U
B

2.1. The Ten-fold Mark (dasanga-linga, +78#H), also called the Ten-fold of
Expulsion (dasandsananga), consists of the commitment to the Five Precepts (pafica-
sila, viz. restraints from killing sentient beings, from taking what is not given, from
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unchastity and from strong drink), not insulting the Buddha, Dhamma and
Sangha, avoiding wrong-view, and not defiling a bhikkbuni.®® If a samanera
commits one of these ten offences, he will be expelled from the temple as well as
the sangha. The Ten-fold of Expulsion (dasandsananga) are:

a. Panatipati hoti (the onslaught on creatures).

b. Adinnadiya hoti (the taking of what is not given).

c. Abrabmacari boti (the unchasty).

d. Musavadi boti (the lying).

e. Majjapayi boti (the drinking of intoxicating liquors).

£. Buddbassa avannam bhasati (the reproach upon the Buddha).

g. Dbammassa avannam bhasati (the reproach upon the Dhamma).
h. Sasighassa avannam bbisati (the reproach upon the Sangha).

i. Miccha ditthiko boti (the wrong-viewer).

k. Bhikkbuni diisako boti (one who defiles the bhikkbuni).””

2.2. The Ten-fold Punishment (dasanga-danda or dasadandakamma, TTEE)
includes the commitment to the Five Precepts and another five more prohibitions
such as trying to make the bbikkbus unprofitable, making the bhikkbus homeless,
causing loss to the bhikkbus, cursing or slandering the bhikkbus and making the
bhikkbus do wrong.®® Anyone who commits one of these offences, will be punished
by the bhikkbu by carrying the water.

The Ten-fold Punisbment (dasanga-danda or dasadandakamma, +f#5i) can be
listed as following:

a. Vikilabhogi boti (taking meals at wrong time).

b. Naccidivisitkadassiko boti (appearance at dancing, shows and so on).

c. Maladidbaranidiko boti (wearing garlands and so on).

d. Uccasayandidiko boti (using high beds and so on).

e. Jatariiparajatapatiggabanako boti (accepting gold and silver).

f. Bhikkbinam alibbiya parisakkati (trying to make the bhikkbus unprofitable).
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g. Bhikkbinam anatthiya parisakkati (trying to make the bhikkhus homeless).

h. Bhikkbianam anavisiya pavisakkati (trying to cause loss to the bbikkhus).

i. Bhikkbu akkosati paribbasati (insulting or slandering the bbikkhbus).

k. Bhikkbinam bhikkhithi bbedeti (causing the disunion between the bhikkhus
and bbikkbus).””

2.3. The Four Kinds of Consideration (catu-paccavekkhana, T E): as for a
monk, there are four important things, that is to say, a robe (civara, 1K), alms
(pindapita, HF), a dwelling (sendsana, fF7) and the requisite of medicine for the
sick (gilanapaccayabbesajjaparikkbira, #5284 B). He must wisely reflect (patisankha
yoniso, SI¥EBLEE) on the origin of these four things so that he can use them
correctly without committing offence (Zpatti):

a. For the yellow robe:

“Patisankha yoniso crvaram patisevami, yavad eva sitassa patighatiya, unhassa
patighdtaya damsa-makasa-vatatapasarisapa-samphassanam patighataya, yavad eva
birikopinappaticchadattham.””

(I wisely reflect and accept the robe. But itis only accepted for the warding-off of
cold, for the warding-off of heat, for the warding-off of the touch of gadflies,

mosquitoes, wind, heat and reptiles, and only for the covering of one’s private part.)

b. For the alms:

“Patisankba yoniso pindapatam patisevami, neva daviya na madiya na mandaniya na
vibhisaniya, yavad eva imassa kayassa thitiya yapaniya, vibimsiparatiya
brabmacariyanuggahiya, iti puranafi ca vedanam patibankami, navaii ca vedanam na
uppadessimi, yatra ca me bbavissati anavajjata ca phasuvibaro ca.”

(I wisely reflect and accept the alms. It is accepted neither for sport nor for
intoxication, neither for personal charm nor beautification, but only for the
preservation of this body, for the allaying of the pangs of hunger, for aiding the
practice of the noble life. Thus I shall subdue the old feeling and I shall cause no

new feeling to arise. And maintenance shall be mine with the faultlessness and
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comfort also.)

c. For the dwelling:

“Patisankhbad yoniso ses@sanam patisevami, yavad eva sitassa patighataya, unhassa
patighataya damsa-makasa-vatatapasarisapa-samphassanam patighataya, yavad eva
utuparissaya vinodanappatisallanaramattham.””

(I wisely reflect and accept the dwelling. But it is only accepted for the warding-off
of cold, for the warding-off of heat, for the warding-off of the touch of gadflies,
mosquitoes, wind, heat and reptiles, only for the dispelling of the danger of the

weather and for the purpose of delighting in solitude.)

d. For the requisite of medicine for the sick:

“Patisaikba yoniso gilanapaccayabbesajjaparikkbaram patisevimi, yavad eva uppannanam
veyyabidbikanam vedananam patighataya avyapajjha-paramatiya. »63)

(I wisely reflect and accept the requisite of medicine for the sick. But it is accepted
only for the warding-off of feelings which have arisen connnected with diseases, and

for the freedom from pain.)

Thus the simanera reflects and practices every mode of conduct (iryapatha)
from words to work, from body to mind with his mind concentrated and in self-
awareness so that he does not commit any offence nor is ungrateful to the
Buddhist followers’ offerings.

Together with the other monks, the Theravada samaneras are also allowed to go
out in public and to Buddhist schools to earn possible knowledge and
understanding of worldly as well as Buddhist education. If they do not have the
graduate certificate of the Buddhist Elementary School, they cannot advance to
higher level of Buddhist studies such as the Vietnam Institute of Buddhist Studies

(L B 2R B).

3. Daily life of bbikkbu
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After a period of time of practice as a s@manera, so long as he is full of twenty
years of age and is considered as being enough qualifications to become a bhikkhu,
the s@manera will have the permission and introduction of his master to participate
the Upasampada (higher ordination) ceremony. As seen in Hochiminh nowadays,
the Theravada samaneras are often sent to the Upasampadi (higher ordination)
ceremony held by the Vietnam Buddhist Sangha to be ordained the bhikkhu’s
precepts. Thus the Theravada samaneras follow all regulations of the ceremony
such as taking part in the examination before the ordination, being present during
the days until the ceremony finishes, etc together with monks of two other sects,
viz. Mahayana and Khat ST (Mendicant). However, when performing the higher
ordination, each sect does its own traditional way. The case of Hue City is
different, that is to say, the Theravada sangha holds the ceremony seperately.

Also based on the Ludt Xuat Gia Tém Tit (Pabbajita Vinaya Sanikbepa, A
Summarization of Forth-Going Disciplines),*® the process of the Theravada
Upasampadi ceremony is as following:

Having gathered at Main Hall, the precept-receiver bring his bowl on his hands
coming among the sangha and paying respect to the upajjhiya (A1, Most
Venerable), then the kammacariya (F3HEFT), a member of judgement, gives him a
contemporary name as “Nigo nama” and asks him some following questions:

“Tvam nago nama.” (“Is your name Naga ?”
¢4 Y 8
“Ama bhante.” (“Yes, Honoured Sir !”)
“Tuyham upajihayo ayasma tissathero nama.” (“Is your master’s name Venerable
'y jnayo &y y
Tissa?”)
“Ama bbante.” (“Yes, Honoured Sir !”)

Next the kammicariya (FBFEFT) points some things and asks:

“Ayam te patto.” (“Is this your bowl ?”)
“Ama bbante.” (“Yes, Honoured Sir !”)
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“Ayam sanghati.” (“Is this your great robe ?”)

“dma bhante.” (“Yes, Honoured Sir !”)

“Ayam antaravisako.” (“Is this your intermediate robe »”)
“Ama bhante.” (“Yes, Honoured Sir !”)

“Gaccha amumbi okdse titthani.” (“Go standing there and return !”)

After the precept-receiver has gone out standing with joined palms, the
kammicariya (FBERT) says to the sangha that:

“Sundtu me bbante sangho nago dyasmato tissassa upasampadapekkho yadi sanighassa
pattakallam abam nagam anusaseyyan.”

(“Honoured sirs, let the Order listen to me ! This Naga wishes the Order for
higher ordination from the Venerable Tissa. If it seems right to the Order, I should
give advice upon him [Naga].”)

Then he stands before the precept-receiver and instructs the latter as
followings:

“Sundsi niga ayante saccakalo bhitakalo. Yam jatam tam sanghamajjhe pucchante.
Santam atthiti vattabbam asantam natthiti vattabbam. Makbo vitthasi makbo manku
abosi. Evantam pucchissanti santi te evaripa ahosi.

(“Listen, Naga ! It’s real time for you to tell the truth. These natural things should
be questioned among the Order. What is pure is the usual custom, and what is not
pure is the usual custom. Then do not be embarassed and not be in red face. Just so
I will question that if you have forms like this ?”)

“Kuttham.” (‘Do you have a leprosy ?”)

“Natthi bbante.” (“No, I have not, Honoured Sir.”)

“Gando.” (“Do you have a boil ?”)

“Natthi bhante.” (“No, I have not, Honoured Sir.”)

“Kildso.” (“do you have an eczema ?”)

“Natthi bbante.” (“No, I have not, Honoured Sir.”)
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“Soso.” (“Do you have a consumption ?”)

“Natthi bbante.” (“No, I have not, Honoured Sir.”)

“Apamaro.” (“Do you have epilepsi ?”)

“Natthi bhante.” (‘No, I have not, Honoured Sir.”)

“Manussosi.” (“Are you human being ?”)

“ Ama bhante.” (“Yes, Honoured Sir !”)

“Purisosi.” (“Are you a man ?”)

“ 4ma bhante.” (“Yes, Honoured Sir !”)

“Bhujissosi.” (“Are you a freeman ?”)

“ Ama bbhante.” (“Yes, Honoured Sir !”)

“ Ananosi.” (“Are you without debt ?”)

“ 4ma bbante.” (“Yes, Honoured Sir !”)

“Nasi rijabbato.” (“Are you not in royal service ?”)

“ dma bhante.” (“Yes, Honoured Sir !”)

“ Anuiiiitosi matapitohi.” (“Are you allowed by your mother and father ?”)
“ 4ma bhante.” (“Yes, Honoured Sir !”)

“Paripunnavisativassoti.” (“Have you completed twenty years of age ?”)
“ Ama bbante.” (“Yes, Honoured Sir !”)

“Paripunnante pattacivaram.” (Are you complete as to bowl and robe ?”)
“ Ima bhante.” (“Yes, Honoured Sir !”)

“Kinnamosi.” (“What’s your name ?”)

“ Abam bbante nagonama.” (“My name, Honoured Sir, is Naga.”)
“Konamote upajjbayo.” (‘What is your preceptor’s name ?)

“Upajjbiyo me bbante Gyasma tissatthero nama.” (“My preceptor’ s name, Honoured

Sir, is Venerable Tissa.”)"”
Then the kammiacariya (F3EHT) comes among the sangha saying that:

“Sunditu me bbante saigho nago ayasmato tisssassa upasampadapekkho anusittho so maya
yadi sanghassa pattakallam nago agaccheyya agacchibiti vattabbo agacchahi.”
(“Honoured sirs, let the Order listen to me ! This Naga wishes for higher
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ordination from the Venerable Tissa. He has been instructed by me. If it seems
right to the Order, let him come. This Naga should be told: ‘Come I”)*®

The s@manera returns sitting among the sangha and in front of the upajjhiya @il
%, Most Venerable), to whom he pays worship and sits down upon his haunches
with joined palms saying like that:

“Sangham bbante upasampadam yiacami, ullumpatuman bhante sangho anukampaimn
upadaya. Dutiyampi bbante sangham upasampadam yacami, ullumpatumam bhante
sangho anukampam upadaya. Tatiyampi bhante sanigham upasampadam yacami,
ullumpatumam bhante saiigho anukampam upadiya.”

(“Honoured Sirs, I beg the Order for the higher ordination. Honoured sirs, may
the Order raise me up out of compassion. Honoured Sirs, I beg the Order for the
higher ordination the second time. Honoured sirs, may the Order raise me up out
of compassion. Honoured Sirs, I beg the Order for the higher ordination the third

time. Honoured sirs, may the Order raise me up out of compassion.”)*”

When the precept-receiver has been ordained among the sangha, the
kammicariya (FEVERT) recites as following:

“Sunatu me bhante sanigho ayam nidgo Gyasmato tissassa upasampadipekkho yadi
sanghassa pattakallam abam nigam antariyike dbamme puccheyyam.”

(“Honoured sirs, let the Order listen to me ! This Naga, wishes for higher
ordination from the Venerable Tissa. If it seems right to the Order, I question him
[Naga] about stumbling-blocks.”)™

Then he turns to the precept-receiver to ask the latter that:

“Yam jatam tan pucchami. Santam atthiti vattabbam asantam natthiti vattabbam. Santi
te evaripa abadha.”
(“I will question you these natural things. What is pure is the usual custom, and
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what is not pure is the usual custom. Do you have diseases like this ?”)

Thus he goes on questioning the precept-receiver about the stumbling-blocks
(antardyike dbamme, FEREE) once more as mentioned above such as having the
diseases such as leprosy, boils, eczema, etc. Having finished the questions, he
recites four times the following passages:

“Sunitu me bhante sangho ayam nigo Gyasmato tissassa upasampadapekkho parisuddho
antardyikehi dbammehi paripunnassa pattactvaram nago sangham upasampadarnm yacati
Gyasmata tissena upajjhayena yadi sanghassa pattakallam sangho nagam upasampadadeyya
dyasmata tissena upajjhayena esa niatts.”

(“Honoured sirs, let the Order listen to me ! This Naga wishes for higher
ordination from the Venerable Tissa. He is entirely pure in regard to the things
which are stumbling-blocks, he is full twenty years of age and he is complete as to
bowl and robes. This Naga is begging the Order for higher ordination by means of
the Venerable Tissa. If it seems right to the Order, let the Order ordain him
[Naga] by means of the Venerable Tissa. This is the motion.”)

“Sunatu me bhante sanigho ayam nigo Gyasmato tissassa upasampadapekkho parisuddho
antariyikebi dbammebi paripunnassa pattacivaram nago sangham upasampadam yacati
Gyasmata tissena upajjhiyena yassayasmato kbamati nigassa upasampadi dyasmatd tissena
upajjbiyena so tunbassa yassa nakkbamati so bhaseyya.”

(“Honoured sirs, let the Order listen to me ! This Naga wishes for higher
ordination from the Venerable Tissa. He is entirely pure in regard to the things
which are stumbling-blocks, he is full twenty years of age and he is complete as to
bowl and robes. This Naga is begging the Order for higher ordination by means of
the Venerable Tissa. The Order is ordaining Naga by means of the Venerable
Tissa. If the ordination of Naga by means of the Venerable Tissa is pleasing to the
venerable ones, let them be silent; he to whom it is not pleasing should speak.”)
“Dutiyampi etamattham vadami. Sunatu me bhante sangho ayam nago dyasmato tissassa
upasampadapekkhbo parisuddho antariyikebi dbammebi paripunnassa pattacivaram nago

sangham upasampadam yicati Zyasmata tissena upajjhayena yassayasmato kbamati
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nagassa upasampada Gyasmata tissena upajjhiyena so tunhassa yassa nakkhamati so
bhaseyya.”

(“The second time I speak forth this matter. Honoured sirs, let the Order listen to
me ! This Naga wishes for higher ordination from the Venerable Tissa. He is
entirely pure in regard to the things which are stumbling-blocks, he is full twenty
years of age and he is complete as to bowl and robes. This Niga is begging the
Order for higher ordination by means of the Venerable Tissa. The Order is
ordaining Naga by means of the Venerable Tissa. If the ordination of Naga by
means of the Venerable Tissa is pleasing to the venerable ones, let them be silent;
he to whom it is not pleasing should speak.”)

“Tatiyampi etamattham vadami. Sunatu me bhante sanigho ayam nago ayasmato tissassa
upasampadapekkho parisuddho antardyikehi dbammehi paripunpassa pattacroaran nago
sangham upasampadam yacati Gyasmati tissena upajjbayena yass@yasmato khamati
nagassa upasampada ayasmata tissena upajjbiyena so tunbassa yassa nakkbamati so
bhaseyya.”

(“The third time I speak forth this matter. Honoured sirs, let the Order listen to
me ! This Naga wishes for higher ordination from the Venerable Tissa. He is
entirely pure in regard to the things which are stumbling-blocks, he is full twenty
years of age and he is complete as to bowl and robes. This Naga is begging the
Order for higher ordination by means of the Venerable Tissa. The Order is
ordaining Naga by means of the Venerable Tissa. If the ordination of Naga by
means of the Venerable Tissa is pleasing to the venerable ones, let them be silent;
he to whom it is not pleasing should speak.”)

“Upasampanno sanghena nago yasmatd tissena upajjhiyena khamati sanghassa tasma
tunbi evametam dharayami.”®

(“Naga is being ordained by the Order by means of the Venerable Tissa. It is
pleasing to the Order, therefore it is silent. Thus do I understand this.”)

When the kammacariya (F8EHT) has finished reciting these words, he
announces the sangha the time and it is the time which the precept-receiver has

advanced to the bhikkhuship. Thus is the ending of the Upasampadi (higher
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ordination) ceremony performed in accordance with the Theravada traditional
way. :

Right after the ceremony, the newly-ordained bhikkhus are often offerred by the
laity followers with necessary things such as toothpastes, towels, soaps, etc.

As for studying, formerly Theravada monks attended either Buddhist school
operated by their Sanigha or inner classes of temple. From the day of our nation’s
reunification, 1975, up to now, most monks are being sent to public school to
attend worldly educational courses, and also to Buddhist school as well. Thus at
Buddhist schools operated by the Vietnam Buddhist Sangha of each region the
Theravida monks share the same course with the other sects, i.e. Mahayana and
Mendicant. As we see in other Theravada Buddhist countries that most monks
only study the Pali language, but the case of Vietnam is different. Apart from the
Pali, Theravada monks also study Chinese language and some Mahayana
scriptures as well. |

To make it more clear, here I will give an example of subjects of second year
applied presently in the studying program of four-year course of the Vietnam
Institute of Buddhist Studies (B g # %X Z:F%) in Hochiminh City.®”

On Buddhist subjects, they study Majihima Nikiaya, Agama Sitra, Vajracchedika-
prajiaparamita-sitra (EWKE, Diamond Sitra), Saddbarma-pundarika-siitra (EE
& Lotus Siitra), Vinaya Studies, Buddbavatamsaka-nama-mabiavaipulya-sitra (FERE
&), Sitra of Full Awakening (Bl $24E) and Practical Meditation; as well as non-
Buddhist subjects such as Psychology, Religious Studies, Aesthetics, English, Pali,
Chinese, and History of Vietnam.*”

Thus general thoughts and concepts about Mahayana Buddhist scriptures such
as Vajracchedika-prajiiaparamita (W&, Diamond Sitra), Saddbarma-pundarika-
siitra (BEHERE, Lotus Sitra), etc., are imbued in them and it is possible, I think, that
a bridge of sympathy combining the two Buddhist schools has been built in
Vietnam. That is an outstanding characteristic of Vietnamese Buddhism in
general and Vietnamese Theravada Buddhism in particular; and it represents the
harmonious combination between the two different great traditions.

Beside studying and other facets of activities, even in the Upasampadi (higher
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ordination) ceremony held for monks and nuns, we can see the presence of
superior Thereviada monks in the members of the Assembly of Three Masters and
Seven Eye-witnesses (= fli-CFE). Formerly each sect would often hold the ceremony
seperately with their own rites and ordination, but in Vietnam, after the
unification of the three sects had been established, the ceremony of higher
ordination is always held with their participation. Precept-receivers (BF) are
members of three sects, but because the Upasampads rite of each sect is different,
the ordination is performed particularly in the same siza (regulated boundary).*
Thus in the spirit of solidarity and harmony, all sects can work toward a common
goal. This is an outstanding and unique characteristic of Vietnam Buddhism in
general as well as Vietnamese Theravada Buddhism in particular which cannot be
seen in any other Buddhist countries.

C. Precept Recital, Summer Retreat and Invitation

As a Buddhist monk or nun, one of the most essential duties he or she must do
is to participate in the important ceremonies such as the Precept Recital or
Observance (uposatha, Fi ¥E) twice a month, the Summer Retreat (vassa, % &) and
the Invitation (pavirana, H %5) once a year. The vitality of Buddhism as well the
prosperity of the sangha depend on the existence and presence of these holy
ceremonies. Therefore, there is a tradition of giving consent (chandam datum, B
#K) regulated at the Buddha-time, if someone is ill or cannot manage to participate
in these ceremonies. It is a clear evidence and earnest willing for taking part in the
ceremonies of the very person at which although he cannot be present. This also
represents the duty and responsibility of each member of the sangha toward the
rise and fall of Buddhism.

Here, in this part, I will refer to these traditional important ceremonies
performed by the Vietnamese Theravada Buddhists.

1. Precept Recital (uposatha, Aii FE )
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According to the tradition regulated before the Buddha-time, the Uposatha (#i
F#, precept recital) was fixed for observance upon the full moon day and upon the
dark of the moon, as well as upon the quarter moon days, which are equivalent to
the fifteenth of the waxing moon, the fifteenth or fourteenth of the waning moon,
and the eighth of the waxing and waning moons respectively.”” Then after that,
when the Buddha-time came, the Buddha allowed the sangha of bhikkbus to
perform the ceremony only on the full moon and the dark moon days.

In Vietnam, likened to the Mahayana tradition, the Theravada Buddhists also
perform the Uposatha ceremony twice a month on lunar days of 15th and 29th or
30th. The Uposatha performed on the lunar 29th days is called the catuddasi
uposatha (174 H AiBE, the Observation on the 14th days of the waxing moons),
and on the lunar 30th day the pannarast uposatha (+F.H Aii i, the Observation on
the 15th days of the waning moons). As seen at the Ky Vién (Fetavana Vibara)
temple in Hochiminh City, monks here often celebrate the Uposatha ceremony
twice a month on above montioned lunar days after the afternoon recital sessions.

At that time, both s@maneras and bhikkbus gather at the Main Hall and the
samaneras, after having paid respect to the sangha of bhikkbus, listen to their
ordained Ten Precepts and then go out of the Main Hall. Next the assembly of
bhikkhus performs the recitation of the Patimokkha. However, as mentioned in
Chapter Two: Monks—Life and Activities, there are 9 things which should be done
before coming to the recitation of the Patimokkha. They are: cleaning the
uposathigara (FiHE %, hall for performing the Uposatha), lighting lamps, making
seats, putting out drinking water and water for washing, conveying the consented
absence (chandam datum, $4K) of a sick bhikkhbu if having, conveying the entire
purity (parisuddbi, 1) of the sick bhikkhu, informing about the reason, counting
the number of bhikkhus and giving precepts to bhikkbunis.*

The first four things are called pubbakarana (Ri4T, things which should be done
beforehand) and the last five things are pubbakicca (Rii%%5, duties which should be
done beforehand).

As for the duty of giving precepts to bhikkbunis is not necessary to perform in
the Uposatha ceremony of the Theravada Buddhists, because at present no
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bhikkbunis are seen in their sangha.

And one more important duty that monks should do before the recitation of the
Patimokkba is to make confession for entire purity (parisuddbi, {& ). After having
entered the uposathagira (FiBE 2, hall for performing the Uposatha), monks divide
into groups of 2 monks and perform the rite of confession (patikira, B1E). The
purpose of making confession before reciting the holy Patimokkba is at helping
one to purify entirely before listening to the holy precepts. Apart from the grave
offences belonging to the Four Offences Involving Defeat (cattaro pardjika dbamma,
IO 9% B2 1) and the Thirteen Offences Entailing a Formal Meeting of the Order
(terasa sanighadidesa dbammi, + = N % F %), one must confess the other
offences among 227 bhikkbu precepts which he may have committed.®”

Then when these above 9 duties and the confession have been done completely,
monks can recite the Patimokkha. |

Based on Mahavagga II (Kih, Book of Discipline), before reciting the
Patimokkha, the sanigha should be informed by an experienced, competent monk
the following verse:

“Sundtu me bbante samgho. Ajj’ uposatho pannaraso. Yadi samghassa pattakallam,
samgho uposatham patimokkbam uddiseyya.” ™

“Honoured sirs, let the Order listen to me. Today, the fifteenth day, is an
Observence day. If it seems right to the Order, the Order may carrry out

Observance, it may recite the Patimokkha.”

In this verse there is one place to be changed. If it is the fourteenth, one should
recite ajjuposatho ciruddaso (118 H AT BE, the Uposatha day on the fourteenth); and
if it is a day for the concord of bhikkhus, one should recite ajjuposatho samaggi (T
&7 %, the Uposatha on concord day).

As for the reciter should be selected among the clever bbikkbus who can learn the
Patimokkba by heart. Such a bbikkhu is clever at reciting and knows where to pause
between phrases. He knows the values of the letters and the way to tress them clearly, and
he bas the ability to recite and is not a bhikkbu with a coarse, unclear voice, neither be
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caught a cold. The reciter should try to recite both clearly and loudly, enough for the
assembly to bear. If be pretends to recite, mumbling the words indistinctly, be is dukkata
(253 7%, wrong-doing).®”

As for the ways of reciting the Pztimokkba laid down by the Buddha, there 5
different ways,®" in which the second way is said to be popular among the
Vietnamese Theravida Buddhists, concretely as seen at the Ky Vién (Fezavana
Vibara) temple in Hochiminh City. That is having recited the Provenance (nidana,
F%) and having recited the Four Offences Involving Defeat (cattaro pardjika dbamma,
U0 3% 3 1%), the rest may be announced as though it had been already heard.
Naturally, if monks have enough time, they will recite throughout the

Patimokkha ?
II. Summer Retreat (vassa, % &)

According to the Theravada tradition of summer retreat, there are two periods
of entering upon summer retreat as laid down by the Buddha:

“Nonks, there are these two (periods) for beginning the vains: the earlier and the later. The
carlier may be entered upon the day after the day after (the full moon of) Asalbi, the later
may be entered upon a month after (the full moon of) Asalbi. These, monks, are the two
(periods) for beginning the rains.”

(Dve ’ma bhikkhave vassupanayika purimika ’ti. Aparajjugatiya asalhiya purimika
upagantabbi, masagataya asilhiya pacchimika upagantabba. Ima kho bhikkhave dve

vassupanayika ’ti.)*”

The Asalbi or Asilba (FII5FE or 8P %) is the Indian name of a month which is
the June-July.®® Different with the Mahayana Buddhists who often enter upon the
summer retreat on the lunar 16th day of April every year after having finished the
Fayanti ceremony on the lunar 15th day of the same month, the Theravada monks
still follow the above tradition, that is to say, always entering upon the summer
retreat on the lunar 16th day of June, the earlier period (purimikavassupaniyika, Hif
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Z2JE).%9 Most Theravida monks enter upon this period, but if those who cannot
manage to do that must enter upon the later period (pacchimikavassupaniyika, "%
J&), on the lunar 16th day of July.

The period of three months which the Theravada monks enter upon the
summer retreat is from the lunar 16th day of June to 16th day of September.
Concretely there are some Theravada temples which enter the summer retreat in
Southern Vietnam such as the Ky Vién (Jetavana Vihara)®® with 6 monks, the Phé
Minh®? with 10 monks, the Bliu Long®® with 10 monks and 70 female
practitioners, the Phudc Son®” with 30 monks and 100 female practitioners.”

Entering upon the rains is considered as vital responsibility of monks,
therefore, the Buddha laid down that whoever should not enter upon the rains,
there is an offence of wrong-doing (dukkata, %27 #).“> Moreover, based on the
Article 34 in the Regulations of the Board of Monks® Affairs (FFLILIEH) of the
Vietnam Buddhist Sangha, the importance of entering upon the summer retreat is
also emphasised as following:

“According to the disciplines laid down by the Buddha, every year monks and nuns must
enter upon the summer retreat to control and observe ones’ own body and mind, to make
unadulterated progress in cultivation and to practice the Morality, Concentration and
Wisdom.”

Before performing the ceremony of Vassa-residence, monks should prepare the
preliminary duty such as sweeping clearly the temple and arranging it in order, or
also called the sangharama ($88), setting out drinking water and water for general
use, and so on. Then monks, after having meet together at the Main Hall and paid
worship to the Triple Gem three times, recite together the following words of the
adbitthana (3% F§, resolution):

“Imasmim vibare imam temasam vassam upens.”

(“I enter the rains in this temple for this three months.”)*”
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And naturally the boundary (szma, 5t) should be necessary to lay down to mark
the area where monks should stay. There are two kinds of simas, viz. small stma
(/INFY) and great sima (KFR). As regulated popularly in Vietnam nowadays, the
former is always the boundary limit of the temple, and the latter the limit of the
city or district where the monks reside.

Thus according to the regulations laid down by the Buddha, monks should not
set out on tours or go out during three months of vassa. However, in the case of
being invited or sent for by seven classes of people, viz. monk (bbikkbu, ), nun
(bbikkbunt, Yo I2JB), novice (samanera, {Y), woman novice (samaneri, WiRe),
probationer (sikkhamana, XX EHR), lay follower (upisaka, &%) and woman
layfollower (upasika, HE#5%) and the case of the business being done in seven days
(sattiba, & H), monks can go out the regulated boundary and return the temple
within this period of time.®”

Moreover, during this three months of vassa, monks can go for sattaba (£ H,
seven days) once or many times, but it must be very necessary to go and it must be for
some very pressing business.

At present as seen in Vietnam, both Mahayana and Theravada as well as
Mendicant monks go out during the three months of vassa mainly for Buddhist
deeds such as reciting satras for the sick or the dead, for praying the goodness at
an inauguration rite of a new house or restaurant, hotel, etc., or for reciting sttras
at the dana-offering rite for the hungry ghosts (petas, % 52) or the rite for release
from false charge (%K% 3X) and so on, at the layfollowers’ houses. In this case,
by facing to either one bhikkbu or the sangha or even an image of the Buddha,

Theravada monks often recite the following verse 3 times:

“Sace me antariyo natthi, sattahabbbantare abam puna nivattisimi.”
(“If there are no obstacles, I will return back in seven days.”)*

During these three months the Vietnamese Theravada Buddhists pay special
attention on the meditation practice of Four-fold Application of Mindfulness
(catusatipatthana, /), referring to the body, the sensations, the mind and
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phenomena. Every temple organises a class of studying Buddhist teachings for the
female practitioners and laity which aims at guiding the latter to know how to
recite the Pali scriptures and to master the contents of some Buddhist scriptures
such as the Majjhima-nikaya (FERHE, The Middle Length Sayings), the Saddbamma
(B8, The “Doctrine of the Good”), etc. Especially there is also a class of studying
teachings for children in every Sunday as seen in the Ky Vién temple.

Apart from these activities, each temple also holds rites of confession twice a
month for its monks as well as for the laity. In addition, the Theravada monks are
very active in charitable activities. For example, during this time monks of the Ky
Vién temple has offered 2 friendly houses and donated some presents to the ethnic

people in the Bombo region.®

II1. Invitation (pavarana, H %)

After the three months of vassa have completed, the Theravada monks also
perform an important ceremony called Invitation (pavarana, B %) in accordance
with the permission of the Buddha during his lifetime.“” This ceremony aims at
ending the period of vassa on one hand, and at revealing as well as confessing all
possible offences (@patti, J&18) which may have been committed by someone on
the other hand, so that one can remove his offences and keep following the
discipline as rightly as possible.

As seen in the Vietnamese Theravada society nowadays, those who entered on
the lunar 16th day of June, the earlier period (purimikavassupandyiki, MiZ)E),
must perform the Invitation ceremony on the lunar 15 th day of September. And
those who entered upon the later period (pacchimikavassupandyika, %% J&), on the
lunar 16th day of July, must do the ceremony on the lunar 15 th day of October.

Here it should be necessary to refer to the days for performing the Invitation
ceremony. Traditionally, there are 3 days: the fourteenth, the fifteenth and the
concord day. And there are also 3 ways of doing the Invitation: to the sangha, to

each other, and determining in the mind by oneself.”

Normally the preliminary duties for the [nvization ceremony resemble those of
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the Uposatha but in the duties which should be done beforehand there is no
bringing of purity.®” |

Then, after the bbikkbus have assembled at the Main Hall and paid worship 3
times to the Triple Gem, the sangha is informed by a superior monk with the

following verse:

“Sunditu me bbante samgho. Ajja pavarand pannarasi. Yadi samghassa pattakallam
sarngho pavareyya 'ti.”"”
(“Honoured sirs, let the Order listen to me. Today is the fifteenth [day] of

invitation. It seems right to the Order, the Order may invite.”)

Then first the head superior monk, having arranged his upper robe over one
shoulder, sits down on his haunches with joined palms and recites as follows:

“Samgham avuso pavaremi ditthena va sutena va parisaitk@ya va, vadantu mam
dyasmanto anukampanm upadaya, passanto patikarissami. Dutiyampi ... Tatiyampi ..”""

(“Your reverences, I invite the Order in respect of what has been seen or heard or
suspected. Let the venerable ones speak to me out of compassion, and seeing I will

make amends. The second time ... The third time ...”)

And junior monks alternately one by one go on performing the Invitation
ceremony by reciting the above verse but only replacing the word avuso by bhante.

Thus is ended the Invitation ceremony in Theravada traditions as seen Vietnam,
Thailand, etc.

Normally after the Invitation ceremony has been finished, following is the
solemn and holy offering rite of the Kathinas (Y184, meritorious robes)
performed by the Theravada Buddhist followers. It is at this time that the laity one
-mindedly offer the robes and necessary things for daily use to monks so that they
can gain uncountable merit.

D. Festivals and Ceremonies
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Festivals and ceremonies are considered as important events which represent
the particular essence of culture and tradition of each country where Buddhism
exists. In Vietnam, along with the Mahayana Buddhism, the Theravada Buddhism
holds annual festivals on lunar days on the basis of two traditions, that is to say, its
own and national traditions.

I. Festivals
1. Festival of January 15th

This event occurs after the Vietnamsese traditional Tét (New Year) with two
meanings: in the memory of the day when the Buddha proclaimed the Mara that
he would pass way three months later,” the day when 1250 bhikkhbus assembled to
pay a visit to the Buddha before his great decease. It is on this day that especially
in the North and South Vietnam, the Mahayana Buddhists also often hold rituals
at temples to pray for safety and properity at the beginning of the new year. And it
is also the time for Buddhists to go on pilgrimage to old and famous temples in
Northern Vietnam.”

2. Festival of April 15th

Apart from the meaning of memory of the Buddha’s birthday which can be seen
in solemn ceremony of Mahayana Buddhism, the Theravada Buddhists also hold
an important festival with other two meanings: in memory of the days of the
Boddhisatta’s enlightenment and entering Nibbana. The day after this day the
Mahayana monks and nuns enter the summer retreat, but the Theravada monks
do that two months later.

3. Festival of June 15th

242-



Different with the tradition of Vietnamese Mahayana Budhhism, the
Theravida Buddhist celebrate a solemn ceremony in this day in memory of the
days of the Bodhisatta’s descending from the Tusita Heaven, renunciation and
turning the Dhamma Wheel. It is after this day Theravada monks enter upon the
vassa (rain-residence) for three months.

4, Kathina-Offering Festival

After three months of diligent practice have finished, Theravada monks hold a
ceremony for ending the period of the vassa on the lunar 16 th day of September
which is called the Invitation (pavarana, BZS). On this occasion, Buddhist
followers prepare the Kathinas (M #&IFK or TIfEL, meritorious robes) and
necessary suppliments to offer to the monks, through which the former believe
that they will receive much more merit than doing in normal days.

II. Ceremonies

Beside the above-mentioned festivals, Vietnamese Theravada Buddhists also
celebrate other ceremonies as seen to be held in Mahayana temples. These
ceremonies, of course, play important role in lives of Vietnamese Theravada
monks as well as their followers.

1. The Tét Holiday

Influenced from Chinese tradition from the old days, the Vietnamese, Buddhist
or non-Buddhist, celebrate a traditional festival for the lunar New Year which is
called Tét. So do the Mahayana and Theravada Buddhists to see the old year off
and welcome a new properous year. It is on this day or on the eve of the new year
the Buddhists always gather at temples to pray, offer money to monks as a symbol
of wishing longevity and at the same time receive money form the monks as a
symbol of good luck and best wishes in the new year.
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Furthermore, the custom of picking up some flowers from the temple or
lighting long incense sticks at temple then bringing them back to their own home
is quite popular for Vietnamese Buddhists which can be seen in both Mahayana
and Theravada Buddhist temples in New Year days. Because it is believed that to
bring back their own home holy things such as flowers or incense sticks as well

being very lucky will bring happiness for their lives during one year.”

2. The Filial Piety Festival (& ¥ % & , Ullambana Festival)

To perform the spirit of filial duty to their parents, all Vietnamese Buddhists
have the tradition of holding an important festival on the lunar 16th day of July to
express their filial respect to present parents, parents of many births as well as
parents of seven previous generations. Different with Theravada tradition, it is on
this day when Mahayana monks and nuns have just finished their 3 strenuous
months of summer retreat and celebrate the Invitation (pavarans, B7) Day. The
laity assembles at temples to recite sutras, practicing meditation, listening to the
Dhamma talks, ect. with their whole minds to tranfer all merit earned from these
good deeds to their own parents and the sentient beings.

All these Buddhist festivals are chances for Theravada monks to cultivate the
mode of dbita (FEFE, scrupulous practice) by practicing meditation, debating
Buddhist teachings over night without sleeping.”” Furthermore, they always take
advantage of these occasions to ordain precepts to beginning practitioners as well
as Buddhist followers. It is on these occasion that the laity can meet each other at
temples, exchange Buddhist understandings and knowledge and spend much time
with monks to cultivate and do Buddhist deeds.

Apart from traditional festivals such as the Festival of January 15th, Festival of
April 15th or the Festival of June 15th, ect. as seen to be held in Theravada
Buddhist countries, Vietnamese Theravada Buddhists show some borrowings
from Vietnamese Mahiyana Buddhism through festivals like the Filial Piety Day.
Naturally the tradition of paying filial reward to parents can be seen in Theravada
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Buddhism, but the form of expression through fixing a pink or white rose” on
upper clothes of Buddhist followers which is popular nowadays in Theravada
temples comes from the tradition of Vietnamese Mahayana Buddhism. However,
instead of reciting the Ullambanastitra (EWHAE, Vii-lan-pén-ching) or confessing
all offences (@parti, 58 i8) with the aim of transferring the merit to their own
parents like the Vietnamese Mahayana Buddhists do, the Theravada Buddhists
spend most of their time at temples to practice meditation, listen to the Dhamma
talks, etc. also with the same purpose.

Conversely the Theravada tradition of offering the Kathinas (A ARER or THTE
4%, meritorious robes) is a strong influence in Mahayana temples as seen in
Hochiminh city. Normally Theravada Buddhists perform this festival on the lunar
16th day of September by bringing the robes to the temple, walking around the
Main Hall three rounds with the robes and suppliments in trays putting them on
their heads, and reciting the praising verses as following:

“How imposing and virtuous is the robe,

The pure color of the samanas,

Who take the example of the Exalted One,

To widely propagate eighty~four thousand teachings.

Today we the upasakas and upasikas

Celebrate solemnly the Kathina festival

And offer these robes with our heartful mind.

We walk around the Buddba 3 round for prayer with our same voices,
When monks receive these with their joy,

We can cultivate good seeds for the future.

We vow to free from dust of afflictions

And practice with diligence for the sake of enlightenment.
We pray for the Buddhist teachings lasting forever

And deeply imbueing to all kind of beings in the world.
Praying for all sentient beings

To take refuge along the good path with their faithful mind,
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And to take the example of the Compassionate One,

To renounce their worldly lives and wearing these robes to be seated next to Him. »an

After the recital of each sentence, there is a praying sentence that “would the
devas and mankind be joyful with the merit done by us today” is loudly intoned and the
followers reply three times with “Sadbu ” (How good is it!).

The competition of making the anabbidosika-civara (the robe which does not
last overnight) and the tradition of bringing these robes walking around the Main
Hall three times, which are characteristics of Burmese Theravada Buddhism,”
have become deeply rooted in Vietnamese Theravada Buddhist tradition.

The Vietnamese Mahiyana Buddhists also prepare yellow robes for monks on
the Invitation (pavarand, B %) Day, July 15th, but the difference is that they do
not bring the robes and suppliments walking three rounds like the Theravada
Buddhists often do.

Furthermore, nowadays there are some Theravida monks who wear
Vietnamese Mahayana clothes while going out to study at Buddhist schools.
Therefore, sometimes one cannot distinguish who is the Theravada or Mahayana.
The case is the same with the mode of practice of the diéu (beginning practitioner)
of the two schools, who also wear Mahayana clothes.

E. Some Main Scriptures Utilised By the Theravada Buddhists

It is necessary, I think, to give some more references to some suttas as well as
parittas and gathas utilised by the Vietnamese Theravada Buddhists. To clearly
understand the matter, I depend on four books, viz. Rué Whze Tang Cia Cu Si
(Daily Recitation Scriptures for the Laity),"” Renk Teeng (Recital Scriptures),®” Hgbe
Zhite Tung HNeam (Rites for Chanting and Praying),” and Rewk Teng Pate (Recital Pali
Scriptures).®”

Some mains scriptures are listed in titles as follows:

1. About suttas (&, scriptures or discourses
’ p
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. 1. Mangalasutta (5 +4E, Good Omen Discourse).

. 2. Ratanasutta (BFE, [Triple] Gem Discourse).

. 3. Mettasutta (348, Lovingkindness Discourse).

. 4. Dbammacakkappavattanasutta (BiEEAE, Discourse on Turning the
Dbhamma Wheel).

_'S. Girimanandasutta (Discourse on Girimananda).

. 6. Anattalakkhanasutta GEFAHRE, Discourse on Selfless Mark).

. 7. Adittapariyayasutta (BRKBHE, Discourse on Teachings of the Fire).

. 8. Bojjhangasurta (E3253%E, Discourse on Factors of Wisdom).

9. Dasadisabuddbasutta (75 B6#E, Discourse on the Buddbas in Ten
Directions).

. 10. Angulimalasutta (FYRRERERE, Discourse on Angulimala).

. 11. Abbayaparittasutta (BEFERHE, Discourse on Protection of Fearlessness).

bk pemdk ek fd ped [ e

ek ek

Among these above-listed suztas, before coming the main content of each sutta,
there appears some drambhas, meaningly the phrases for the announcement to
begin reciting the sutta, such as the Marigalasutta (FHERE, Good Omen Discourse),
the Ratanasutta (B#E, [Triple] Gem Discourse), the Mettasutta (%&#&, Lovingkindness
Discourse), the Dbammacakkappavattanasutta (B85 48, Discourse on Turning the
Dbamma Wheel).*”

Normally while performing the Buddhist service of praying for safety and peace
for the laity, the Theravada monks always recite either of these scriptures such as
the Mangalasutta (AL, Good Omen Discourse), the Ratanasutta (Bi&, [Triple]
Gem Discourse), the Mettasutta (F&#E, Lovingkindness Discourse),(84) which are very
popular in Burmese Theravada Buddhists.®® Especially the Girimanandasutta
(Discourse on Girimananda) is utilised for reciting for the sick.®®

2. About gathas (15, stanzas)

1. 1. Anumodaniarambhagirhi (FEE% 118, Stanza of Rejoicing One’s Effort).

247-



2. Samanianumodanagitha (3—BEEAE, Stanza of Rejoicing the Conformity).

. 3. Bhojanadiananumodanagatha (Wi & B8 =18, Stanza of Rejoicing the Food-

Offering).

1. 4. Tirokuddagirha (FEYMB, Without-the-Walls Stanza).
1. 5. Yanadananumodanagatha (Y HEREE &, Stanza of Rejoicing the Carriage

T T T

-Offering).

. 6. Kiladanappakisanagathi (FiRs3LBB, Stanza of Explaining the Time of

Offering).

7. Vibaradanasuttagathi (WikG&+E18, Stanza on the Discourse of Offering

Vibaras).

8. Devatoddissadakkbinanumodanagitha (RUtEBEE R, Stanza of Rejoicing

the Offerings to the Devas).

9. Adiyasuttagathi (7] EHENB, Stanza on the Discourse of the Edible).

. 10. Sangabavatthugithi (18, Stanza of the Objects of Sympatky).

. 11. Saccapanavidhyaniripagatha (2).

. 12. Nidbikandagatha (%4 Hiwid®m, Treasure-Store Stanza).

. 13. Krniyanumodanagithi (2, Stanza on the Origin).

. 14. Siddbiyacanagithi (LK, Stanza on the Begging for

Accomplishment).

. 15. Dhbatucetiyanamakaragitha (EFERTEFERiE, Stanza on the Acts of

Worship to the Cairns of Relics).

. 16. Buddbajayamangalagithi (BEs1T1E, Stanza on the Buddha’s Victory and

Good Omen).

1. 17. Sariwvejaniyagithi (FERRBES, Stanza Apt to Cause Motion).

. 18. Tiratananamassakaragarhi (= EaIF1E5 1@, Stanza on the Acts of

Waorship to the Triple Gem).

. 19. Buddhapadanamakkaragatha (Ph T FEVE R 18, Stanza on the Acts of

Worship to the Buddha’s Feet).

. 20. Tividbacetiyavandanagathi (=T T&FEAE), Stanza on the Worship to

Three Kinds of Cairns).

. 21. Anantariyagathi (%218, Boundless Stanza).
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1. 22. Dhammadesaniyacanagithi (FEC K@, Stanza on the Begging for
Dhamma Preaching).
1. 23. Pattidanagitha (JERSATHENB, Stanza on the Transference of Merit).
1. 24. Tilokavijayardjapattidanagatha (= FAEAR ERERATHit, Stanza on
Transfering Merit to the King Who Conquers the Three Realms).
1. 25. Parittabbasaniyacanagitha (L3R Z K1, Stanza on Begging For
Reciting the Paritta).
1. 26. Sivaligatha (2, Stanza on Stval).
. 27. Mabajayamangalagatha (RBsFI 25 $18, Stanza on the Great Victory and
Good Omen).
. 28. Udanagithi (BFLEIB, Utterance Stanza).
. 29. Bhaddekarattagathi (B3 —1&, Stanza of One Night As A Reverend).
. 30. Narasihagatha (KX 1B, Stanza on A Lion-man).
. 31. Khaggavisinagathi (18, Stanza on Rhinoceros).
. 32. Jayaparittagitha (GEFR 1B, Stanza on Supreme Protection).

[a—

o ek ek ek

These above-mentioned gathds such as the Anumodanirambbagathi FEE57]
{8, Stanza of Rejoicing One’s Effort), the Samafniianumodanagitha F—FEE1B,
Stanza of Rejoicing the Conformity), the Bhojanadaninumodanagitha (FEPEE 1S,
Stanza of Rejoicing the Food-Offering), the Kaladanappakisanagatha (Fafssi A1,
Stanza of Explaining the Time of Offering),etc. are mainly utilised for recitation in
the case of being offered by the layfollowers.®

Apart from these, there are some gathds recited for praying safety and peace (K
42) such as the Parittabbasanidyicanagitha (YL FEZ KB, Stanza on Begging For
Reciting the Paritta), the Buddbajayamangalagatha (BB BE1T18, Stanza on the Buddha’s
Victory and Good Omen), the Bbaddekarattagitha (& #E—7K18, Stanza of One Night
As A Reverend), the Narasibagitha (HEXT N 1B, Stanza on A Lion-man), the
Kbaggavisinagatha (B4, Stanza on Rbinoceros), etc. as seen in the part of
Scriptures for Praying Safety (REHE) of the Renk Whgt Teng Cha C St (Daily
Recitation Scriptures for the Laity).™

As for the case of reciting scriptures for the dead to be reborn in auspicious

-249-



realms, the Sarivejaniyagathi (ERRHEN, Stanza Apt to Cause Motion), the gathds
referring to imparmanence, suffering and seflessness, and the Paticcasamuppida (7%

F2, dependent origination) are recited.®”

3. About paritta (# L, protecting spell)

3. 1. Pakinnakaparitta CHEFEST, Miscellaneous Protecting Spell).

3. 2. Dasannam bojjbangaparitta (133257 7EJT, Protecting Spell of Ten Marks
of Wisdom).

3. 3. Khandbaparitta (B2, Aggregate Protecting Spell).

3. 4. Moraparitta (FLZE L, Peacock Protecting Spell).

3. 5. Vattakiparitta (353 0, Quail Protecting Spell).

3. 6. Chaddantaparitta (T HE, Six-Tusked Protecting Spell).

3. 7. Angulimalaparitta CEYRRE FEE K, Angulimala Protecting Spell).

Beside the suttas and gathds, the parittas also play important role in the daily
recitation as well as Buddhist services for the Vietnamese Theravada monks’
layfollowers. The parittas such as the Khandbaparitta (FEFE 50, Aggregate Protecting
Spell), the Moraparitta (FLZERETL, Peacock Protecting Spell), the Vattakaparitta (F57
., Quail Protecting Spell), the Chaddantaparitta (NTF &L, Six-Tusked Protecting
Spell), Angulimalaparitta (EYRIE FEE T, Angulimala Protecting Spell), etc. are
mainly utilised together with other suttas as well as gathas for praying safety and
peace.®® The above parittas are also very popular in Burmese Theravada

Buddhists.””
F. Summary

In this paper I have discussed some areas of mutual interaction between the two
great traditions, Mahayana and Theravada, especially the influence of Mahayana
on the Theravada. In its period of existence in a Mahayana Buddhist country like
Vietnam, it is true that Theravada has had to interchange and inter-relate to exist
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without losing its fundamental identity. Some monks wear Mahayana clothes, but
in reality they are Theravada monks and vice versa.

Either at Buddhist conferences or at Buddhist schools or at Upasampadi (higher
ordination) ceremonies or in offering rites held at Theravada as well as Mahayana
Buddhist temples in over Vietnam we can see the presence of monks of the two
great schools sitting together. The mutual exchanges and sharing show us the
close relationship, combination, and sympathy of the two traditions aiming at the
same goal: for the sake of the existence and development of Buddhism. Therefore,
this is a distinguished characteristic of Vietnamese Buddhism in general and
Vietnamese Theravada Buddhism which cannot be found in other Buddhist
countries.

Nowadays, Theravada superior monks have the tendency of Vietizing the Pili
language by translating Buddhist scriptures into Vietnamese to be able to
propagate Theravada Buddhist teachings to its followers as much as possible.
Moreover, the Sangha is also trying its best to widen its activities to the North of
Vietnam. Many efforts were made to propagate the Theravada Buddhist teachings
to this area but no successful results have been seen up to now, because Mahayana
Buddhism is too deeply rooted in Northern culture. The acceptance of the
Theravada way of thinking, its mode of practice as well as the Pali language is a
difficulty that the Sangha has to face to when doing that. This is also the reason
why the Theravada Buddhism could not develop in Northern Vietnam with the
reality that no Theravada temples as well as monks can be seen in this region.
However, the interchange of Buddhist studies of the North and the South has
been widely made from the day of our nation’s liberation and the movement of
studying the Theravada Buddhist teachings as well as Pali language is increasing
more and more both in the world and in Vietnam; then, I hope that this is a good
chance for the Vietnamese Theravada Buddhist Sangha to perform its above-
mentioned sacred mission in a near future.
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1. Mat Thé: Vcer Wam Phic Giso S Litde (8 Rg b # L g, A Brief History of
Vietnamese Buddhbism). Nha Xuat Ban Thuin Héa Hu€ (Thuan Hoa Publishing
House), reprint, 1996.

2. Nguyén Lang: Vet Ham Phae Giao Sk Luin (B b ¥k S 5, A Commentary Book
on the History of Vietnamese Buddhism). 3 vols., Nha Xuit Ban Thuian Héa Ha Noi
(Hanoi Literary Publishing House), 1992 (Vol. I, II), 1994 (Vol. I1I).

3. Nguyén Ding Thuc: 74dn Fee Vige Nam (TEE2HERE, Vietnam’s Ch’an Buddbism).
Nhi Xust Ban Thuan Héa Hu€ (Thuan Hoa Publishing House), reprint, 1996.

4. 18 Manh Thét: S¢ Tédoe Lick Si Phat Giao Vige Nam (W5 R S v, A
Beginning Draft on the History of Vietnamese Buddhism), Vol. 11, Roneo, 1979.

5. According to the legends recorded in the Dipavarisa VII1, Mahavamsa XII,
Samantapisadika, Introduction p. 61 f., the Third Council was held in Pataliputta
under the patronage of King Asoka and at that time, in order to propagate the
Buddha’s Teachings, Ven. Moggaliputtatissa dispatched a group of clever
bhikkhus to remote regions. The dispatched regions and names of bhikkhus are
listed as following:

a. [Kasmira], Gandhara : Majjhantika

b. Mahisamandala : Mahideva

c. Vanavasa : Rakkhita

d. Aparantaka : Yona, Dhammarakkhita

e. Yonaloka [or Yonavisaya] : Maharakkhita

f. Himavantapadesa : Majjhima and another four persons

g. Suvannabhtimi : Sona and Uttara

h. Lankadipa : Mahinda and another five persons

(See Egaku Mayeda: Genshi bukkyo seiten no seiritsu shi kenkyu (B AA T EE HL D A%
SERFZE, A History of the Formation of Original Buddhbist Texts]. Sankibo-
Busshorin Publishing Co. Ltd., Tokyo Japan, 1964, pp. 141, 142).

6. “Cach thiiy hifu N& L& thanh ngdn A Duc Vudng sg triic gid (RKERBREME L
i 43, (Tu Tuong Magazine 8&9, Vién Dai Hoc Van Hanh (Van Hanh
University), 1973, p. 202)
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7. See Ernest J. Eitel: A Sanskrit-Chinese Dictionary. With Vocabularies of Buddhist
Terms in Pali, Singhalese, Siam, Burmese, Chinese, Tibetan, Mongolian and Japanese.
Cosmo Publications, New Delhi, 1981, p. 105.

8. This mountain range is situated in the North of Vinh Yén Province, North
Vietnam.

9. Tu Tuong Magazine 8&9, Vién Pai Hoc Van Hanh (Van Hanh University), 1973, p.
197.

10. See Thich Diic Nghiép: Das Phse Viee Nam (Vietnamese Buddbism). Thanh Hoi
Phat Gido Thanh Ph& H6 Chi Minh (published by the Municipal Buddhist
Association of Hochiminh City), 1995, p. 30. The rest of the poem is HEFf3 177
IRAFE. MR T I, B AR e LfgFE, RS —E.

11. Ibid., p. 29.

12. Jean Filliozat: Présence du Bouddbisne, p- 371.

13. Ty Kheo Thién Minh: Leeé S Phar Geao Nam Ting Vit Ham (History of
Vietnamese Theravida Buddbisni). Ronéo thesis, 1997, pp. 36, 37.

14. K Vién temple, whose present abbot is bhikkhu Tang Dinh (Fhayino, {8 5E), is
located at 610 Nguyén Dinh Chiéu (formerly Phan Pinh Phiing) Street, Ward 3,
District 3, Hochiminh (formerly Saigon) city and now is considered as the
central headquarters of Vietnam Theravida Buddhism. Phiic Tué Tinh Mo6n is
located at 491/12 Phan Dinh Phung Street, Saigon city.

15. See Ty Kheo Thién Minh: Lec# Sz Phgt Gias Nam Ting Vit Ham (History of
Vietnamese Theravada Buddbism), pp. 44-46.

16. Seven members of the temporary board of management are listed as follows:

- Monk Supervisor: Bhikkhu Bifu Chdn,
- First Vice-Supervisor: Bhikkhu Thién Ludt,
- Second Vice-Supervisor: Bhikkhu Ho Tong,
- General Secretary: Bhikkhu Kim Quang,
- Vice-Secretary: Bhikkhu Gigi Nghi€m,
- Adviser 1: Bhikkhu T&i Thing,
- Adviser 2: Bhikkhu Giédc Quang.
17. See Ty Kheo Thién Minh: Lieé S& Phat Giao Nam Tsng Vgt Nam (History of
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Vietnamese Theravada Buddhism), pp. 50-52.

18. Ibid., pp. 56~60.

19. See the Vietnam Buddhist Sangha: %4 % éx Dac Fsc Dac Bidu Phat Giao Toan
2use Lin T4z IV (Bulletin of the Fourth Conference of All-nation Buddbist
Representatives). Published by the Hochiminh City Publishing House, 1999, pp.
14, 15.

20. See Masataka Ikeda: Biruma bukkyo (Burmese Buddbism). Hozokan, 1995, p. 169
GEER. [Er<fE] | ).

21. Thid, p. 139.

22. Ibid., pp. 139, 140.

73. See the Vietnam Buddhist Sangha—Theravada Buddhism: Lugz Fwaz Gia Tom
732 (Pabbajita Vinaya Sankhepa, A Summarization of Forth-Going Disciplines),
composed by Vansarakkhita Bhikkhu. Published by the Municipal Buddhist
Association of Hochiminh City, 1993, pp. 15-26. |

24. The word “ukasa” as seen in this book cannot be found in the Pali dictionaries
such as the Pali Text Society’s Pali-English Dictionary (Edited by T. W. Rhys
Davids and William Stede, published by the Pali Text Society, London, 1986),
the Paligo jiten (Edited by Mizuho Kogen, published by the Shunshusha, first
publication: 1968, second publication: 1995. KEFBLTE, [7%— V) REERLD | *
#t]). I think this is a misprinting of the word ukkdsa, which is the aorist form
of the verb wkkisati meaning “to abem”, an indication of a voice made when
clearing the throat, especially to get somebody’s attention. (Pali Text Society’s Pali
-English Dictionary, p. 125.

25. Visuddbi-magga, PTS. 1975, pp. 30, 31.

26. See the Duaily Life of Samanera in Chapter II: Monks—Life and Activities.

27. Vinaya Pitakam Vol. IV, pp. 185-206

78. See Masataka Tkeda: Biruma bukkyo (Burmese Buddbism). Hozokan, 1995, pp. 167,
168 (HEIER., [Er~#iEd | TR

19. See the Vietnam Buddhist Sangha—Theravada Buddhism: Lugz Zwa? Gia Tom
725¢ (Pabbajita Vinaya Sankbepa, A Summarization of Forth-Going Disciplines),
composed by Vansarakkhita Bhikkhu. Published by the Municipal Buddhist
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30.
31.

32.
33.
34.
35.
36.

37.
38.
39.
40.
41.
. At present, there are 3 Institutes of Buddhist Studies in three main areas of

42

43

Association of Hochiminh City, 1993, p. 41.

Ibid. p. 168.

See the Vietnam Buddhist Sangha—Theravada Buddhism: Legz Twa? Gea Tm
7i¢ (Pabbajita Vinaya Sankbepa, A Summarization of Forth-Going Disciplines),
composed by Vansarakkhita Bhikkhu. Published by the Municipal Buddhist
Association of Hochiminh City, 1993, pp. 39, 40.

Visuddhi-magga, PTS. 1975, pp. 30, 31.

Ibid., pp. 31-33.

Tbid., p. 34.

Ibid., pp. 34, 35.

See the Vietnam Buddhist Sangha—Theravida Buddhism: Legz Awa? G Tim
iz (Pabbajita Vinaya Sankbepa, A Summarization of Forth-Going Disciplines),
composed by Vansarakkhita Bhikkhu. Published by the Municipal Buddhist
Association of Hochiminh City, 1993, pp. 27-37.

Mahavagga I, PTS, 76, 1.

Ibid., 76, 8.

Ibid., 76, 8.

Ibid., 76, 9.

Ibid., 76, 12.

Vietnam, one in Hanoi City (North), one in Hue City (Central) and one in
Hochiminh City (South). In Central and Southern Buddhist Institutes there is
the presence of Theravada students, but in Northern Institute no Theravada
students are seen. The reason is that there are no Theravada temples or monks in

Northern Vietnam.

Based on the most recent study course of the Vietnam Buddhist Institute. Also

see Report of Research Results: A Synthetic Study Relating to Southern Theravada
Buddbism’s Development and Mutual Interchange by Egaku Mayeda. Arumu
Publishing Co., 1994, pp. 7, 8. (LB RME L, HEHIEA, RFEH  HH
. TR BRSO R L MERTRICHT 2R a5 « FH6F)

44. See the Vietnam Buddhist Sangha: %G % &« Dac #sc Das B Phit Gizo Toan
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Duse Lin Tha IV (Bulletin of the Fourth Conference of All-nation Buddbist
Representatives). Published by the Hochiminh City Publishing House, 1999, p. 15.

45. See Somdet Phra Maha Samana Chao Krom Phraya Vajirafianavarorasa: The
Entrance to the Vinaya, Vol. II. Mahamakut Rajavidyalaya Press, Bangkok, 1973, p.
9%4.

46. See Nanamoli Thera: The Patimokkba. The Social Science Association Press of
Thailand, Bangkok, 1966, p. 7. Also see Akira Hirakawa: Nibyaku gojukai no
kenkyu (Study of the 250 Precepts). Shunshusha, 1993, p. 74. cemz, [ZEART
WmOWFE] . FFEL). And also see Somdet Phra Maha Samana Chao Krom
Phraya Vajirafianavarorasa: The Entrance to the Vinaya, Vol. II. Mahamakut
Rajavidyilaya Press, Bangkok, 1973, pp- 96~101.

47. For more informations about the confession passages, see Masataka Ikeda:
Biruma bukkyo (Burmese Buddbism). Hozokan, 1995, pp. 171, 172 (i IEEE.

[U <%k . :348). Also see the Vietnam Buddhist Sangha—Theravada
Buddhism: Luge Auat Gia Tsm Ti¢ (Pabbajita Vinaya Saikbepa, A Summarization
of Forth-Going Disciplines), composed by Vansarakkhita Bhikkhu. Published by the
Municipal Buddhist Association of Hochiminh City, 1993, pp. 264~266.

48. See Mahavagga I, 2, 3.

49. See Somdet Phra Maha Samana Chao Krom Phraya Vajirafianavarorasa: The
Entrance to the Vinaya, Vol. II. Mahamakut Rajavidyalaya Press, Bangkok, 1973, p.
106.

50. Ibid., p. 106.

51. See Mahavagga I, 15, 1.

52. Based on my recent field works on February 16th, 1999.

53. See Mahavagga I1I, 2, 2.

54. See T. W. Rhys Davids & William Stede: Pali Text Society’s Pali-English
Dictionary, P.T.S., London, 1986, p. 115. Also see Mizuho Kogen: Paligo jiten.
Shunshusha, first publication: 1968, second publication: 1995, p. 55. GKEFELTT,

[7$—v) gERedL) | KAL)

55. See the Weekly Buddhist Magazine Gae #¢ (515, Enlightenment) No. 174

(July 31th, 1999), p. 10. Ibid., No. 182 (September 25th, 1999), p. 7.
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56. This temple, located at 160, Nguyén Dinh Chiéu Street, District 3, Hochiminh
City, is one of the first Vietnamese Theravada ones. Most Theraviada superior
monks such as Most Venerables H6 Tong (7#57%), Thién Ludt (3%#8), Bliu Chon (&
i), Gi6i Nghiém (%), etc., have resided here.

57. This temple is located at 2, Thién Ho Dudng Street, GO Vap District, Hochiminh
City.

58. This temple is located at District 9, Hochiminh City.

59. This temple is located at Tan Cang Hamlet, Phudc TAn Commune, Pong Nai
Province, Southern Vietnam.

60. Based on the report on the summer retreat of Theravada Buddhists in 1999
recorded in the Weekly Buddhist Magazine Gaie 53 (515, Enlightenment) No.
182 (September 25th, 1999), p. 7.

61. See Mahavagga II1, 4, 1.

62. See the Vietnam Buddhist Sangha—Theravada Buddhism: Legz Twa? Gia Tom

“i¢ (Pabbajita Vinaya Sankbepa, A Summarization of Forth-Going Disciplines),
composed by Vansarakkhita Bhikkhu. Published by the Municipal Buddhist
Association of Hochiminh City, 1993, p. 271. Also see Somdet Phra Maha
Samana Chao Krom Phraya Vajirafianavarorasa: The Entrance to the Vinaya, Vol.
IL. Mahamakut Rajavidyalaya Press, Bangkok, 1973, pp. 86, 87. And also see
Masataka Ikeda: Biruma bukkyo (Burmese Buddbism). Hozokan, 1995, p. 174 (itb H
ERe, Te<ihsl . 5.
In the case of those who are setting out on tours and cannot manage to return
their temple when the day of the summer retreat came around, they can enter the
vassa at that place by making their minds firm, then thinking or saying that: “Idha
vassam upemi.” (“I enter upon thee rains bere.”) (See Somdet Phra Maha Samana
Chao Krom Phraya Vajirafianavarorasa: The Entrance to the Vinaya, Vol. 1L
Mahamakut Rajavidyilaya Press, Bangkok, 1973, p. 88.)

63. See Mahavagga III, 5, 4.

64. See Somdet Phra Maha Samana Chao Krom Phraya Vajirafianavarorasa: The
Entrance to the Vinaya, Vol. II. Mahamakut Rajavidyalaya Press, Bangkok, 1973, p.
90.
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65. See the Vietnam Buddhist Sangha—Theravada Buddhism: Lesz KXwat Gea Tom
<2:i¢ (Pabbajita Vinaya Sankbepa, A Summarization of Forth-Going Disciplines),
composed by Vansarakkhita Bhikkhu. Published by the Municipal Buddhist
Association of Hochiminh City, 1993, p. 272.

66. See the Weekly Buddhist Magazine Gae #ps (515, Enlightenment) No. 182
(September 25th, 1999), p. 7.

67. Anujaniami bhikkbhave vassam vutthiinam bhikkbiinam tibi thanehi pavaretum
ditthena v@ sutena va parisaiikaya va. S vo bhavissati afiiamaiiianulomata
apattivurthanati vinayapurekkbarata. (1 allow, monks, monks who have kept the
rains to ‘invite’ in regard to three matters: what has been seen or heard or
suspected. That will be what is suitable for you in regard to one another, a
removal of offences, an aiming at [grasping] the discipline.) (Mahavagga IV, 1,
13)

68. See Somdet Phra Maha Samana Chao Krom Phraya Vajirafidnavarorasa: The
Entrance to the Vinaya, Vol. I. Mahamakut Rajavidyalaya Press, Bangkok, 1973, p.
117.

69. Ibid., p. 111.

70. See Mahavagga IV, 1, 14. Also see The Vietnam Buddhist Sangha—Theravada
Buddhism: Lugz Xuidt Gia Tam it (Pabbajita Vinaya Sasikbepa, A Summarization
of Forth-Going Disciplines), composed by Vansarakkhita Bhikkhu. Published by the
Municipal Buddhist Association of Hochiminh City, 1993, p. 275.

71. See Mahavagga IV, 1, 14. Also see The Vietnam Buddhist Sangha—Theravada
Buddhism: Lugz Kwat Gia Tém iz (Pabbajita Vinaya Sarikbepa, A Summarization
of Forth-Going Disciplines), composed by Vansarakkhita Bhikkhu. Published by the
Municipal Buddhist Association of Hochiminh City, 1993, pp. 275, 276.

72. In reply to the request of Mara, the Buddha spokes thus: “Trouble not thyself, O
Evil One ! In no long time shall be the utter passing away of the Way-farer. At
the end of three months from now the Way-farer shall pass utterly away.”
(“Apposukko tvam papima bobi. Na ciram tatbagatassa parinibbanam bhavissati, ito
tipnam mandsam accayena tathagato parinibbayissati ‘ti.” [Udana, Faccandhavaggo, p.
64.])
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73. See Vietnam Airline Inflight Magazine: HERITAGE, No. 34, January/ February
1999, p. 24.

74. Ibid., pp. 49-51.

75. Based on my recent field works on February 16th, 1999.

76. The pink rose is a symbol of the fortune for those who have the existence of
their parents in this world and the white rose asa symbol of misfortune for those
who lost their parents. Besides at present there appears a kind of yellow rose
which is utilised for fixing to monks and nuns representing a respect of the laity
to their own masters on this day.

77. The Vietnamese version is as following:

Ca sa oai diic chi bing,

Séc vang thanh bach ctia hang Sa mon.

Noi gudng Tif Phu Thé Tén,

Holing khai gido php tdm mudn bon ngan.
Ngay nay thién tin cic hang,

Ca sa dai 18 nghiém trang cd hang.

Déng y vdi tim 10ng thanh,

Ba vong nhiu Pht dong thanh nguyén cau.
Chu Ting hoan hy lanh thau,

Ciin 1anh gieo giéng d€ hau mai sau.
Nguyén mau thoat khoi tran lao,

Tu hanh tinh tién tiéu dao dao mau.

Chic cho Phat Phép bén 1au,

Th&m nhuin trim ho nim chéu thanh hanh.
Chiic cho ca thay chiing sanh,

Hbi dau hidng thién tim thanh quy y.

Lan theo gudng dang Ti Bi,

Xuét gia hanh dao mang y ngoi ke.

This version is learnt by heart by the followers and utilised in annual Kathina-
offering festivals.

(See Biiu Chon: L& Ding Y Rathina (Kathina-Offering Festival), 1971, p. 12).
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78. See Masataka Tkeda: Biruma bukkyo (Burmese Buddbism). Hozokan, 1995, p. 176
GREERE, [Er <] | SR,

79. Published by the Hochiminh City Publishing Houses, 1998.

80. Translated by Ho Tong (Varisarakkbita, 257), published by the Hochiminh City
Municipal Buddhist Association, 1992.

81. Composed by the Vietnamese Theravada Buddhist Sangha, published by the V6
Uu Publishing Houses, first revised edition: 1985, second revised edition: 1996.
82. This book belongs to the material of inner circulation, having no date of

publication.
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Chapter V

The Vietnamese Khat Si Sect

A. Tts origin

I. An overview of this Sect

Along with the existence of the two sanghas of Mahayana and Theravada
throughout Vietnam, there is also the appearance of another Sangha often called

Khat Si (2%, Mendicant), which belongs to the Vietnamese Buddhist Sangha.
This is a Buddhist Sect which deeply has the color of Vietnam, and embodies a

skillful combination between the two great Buddhist traditions, Mahayana and
‘Theravada, with its particular way of practice and ideology.

Founded by Master Minh Dang Quang (BREEYG, 1930-?) in 1944, it is

considered as the newest and youngest Buddhist sect in Vietnam, but up to now
the number of its Tinh X4s (vihara) as well as monks and nuns is rather
considerable. Based on the most recent report of the Vietnam Buddhist Sangha,
the number of monks and nuns of this sect is 1,879 including diéus (beginning
probationers), s#maneris (Y€, woman novice), sikkbaminas (G BT, young
women undergoing a probationary course of training in order to become nuns)

and bhikkbus (Y I£) and bbikkbunis (Yt ILJE); and the number of its Tinh Xés

amounts to 516.% If we make a comparision with the number of monks and nuns
of these two older sects, Mahayana (19,221) and Theravada (7,687), and then their
number of temples, Mahayina (14,048) and Theravada (469),” we can see that
although the Khit ST Sect was recently established, it has gained a firm position in
the community of Vietnamese Buddhism. Especially the area of activities of this
sect is mainly in the South of Vietnam, the land which gave birth to its founder.
Though the difficulty due to the lack of materials writen about this sect is

inevitable, in this chapter I will refer to the biography of its founder and focus a
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real living picture about the their mode of practice, daily life, ways of livings as
well as activities which the Vietnamese Khét ST Sect have been making
contribution to the Vietnamese Buddhist Sangha and its followers nowadays.
Furthermore, by this way, I also try to discuss the reason why this sect has attained
the popularity particularly in the South of Vietnam, but not in the Central as well
as in the North of Vietnam.

IL. Master Minh Piang Quang (B & Jt:)—Its Founder

In order to understand clearly and fully the way of practice of monks and nuns
of this sect, first of all I think, it is necessary to make a reference to the biography
of its founder as well as his activities during his lifetime.

His biography was recorded as followings:

“Master Minh Ping Quang (FHES, 1930-2), his worldly name as Nguyén Thanh Dat
and bis personal name as Ly Hudn, was born in 1923 at Phii Hau Village, Tam Binh
District, Vinh Long Province (present Ctiu Long), Southern Vietnam. His father’s name is
Nguyén Ton Hiéu and his mother’s name is Pham Thi Nhan. Of bis five brothers and
sisters, be was the youngest brother. His mother died ten montbs after bis birth and then be
lived with a foster motbher.

As a child be bad an extraodinary intelligence superior than his contemporaries, therefore be
gained more love from bis father and neighboring people. He loved to study materials
concerning Buddhsim, Taoism and Confucianism. At the age of 15, he left Vietnam for
Campuchia without the permission of bis father. At the beginning be met a Vietnamese
monk living there, who was well-known for bis morality and practice, and asked the monk
for cultivation. After four years of studying Buddhist scriptures and practicing along with
the traditional way of Buddhist path, he asked his master for permission to return to
Vietnam in ovder to propagate the teachings.

However, when be came back Vietnam, he had to get married to a woman named Kim Hue
in response to his father’s request and to fulfil bis filial duty. One year later after bis wife’s
death, be wandered some places like That Son (Seven Mountains), Ha Tién and then Phii
Qudc, etc, practicing meditation and going for alms. His first dbamma talk as “Prajiia
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Boat” was delivered at Linh Bilu Temple, My Tho Province. He insisted on going for alms
to “follow the True Dhamma of Sakyamuni Buddha’.

On February 1st, 1954, on the way to Vinh Long Province, he was kidnapped midway and
was missing from that date up to now. Today, in memory of the founder of this sect, his
followers always take his date of being kidnapped to be the date of his absence.

During ten years of propagating his teachings, be ordained more than 100 monks and nuns,
more than 10,000 Buddhist laity and founded about 20 Tinh Xds (vihiras) in Eastern
provinces and Ciu Long Delta of Southern Vietnam. He left for the later generation two
precious books named Ghdn Lg(BHE, The Truth) and 85 7ac Geao (HETEH, The
Boddbisattva’s Teachings).”

III. Remarks

Thus through his biography, we can see that first Master Minh Dang Quang
followed, to practice as a probationer with a Vietnamese monk living in
Campuchia at that time. The materials written about him haven’t referred to
which Buddhist sect the monk belonged to, but there are two pieces of
informations which enable us to deduce that the master of Minh Déng Quang must
have been a Theravada monk.

Firstly, the master lived in Campuchia, a Buddhist country where Theravada
Buddhism is considered as national religion.

Secondly, Master Minh Ping Quang’s insistence was going for alms, which also
is the unchangeable tradition of Theravada Buddhism.

Then during the time of practice with his master in Campuchia, Minh Déng
Quang has deeply imbued the tradition of Theravada Buddhism, and more or less,
he went for alms there. Thus we can come to a conclusion that Minh Déng Quang’s
master was a Theravida monk and the Buddhist teachings that Master Minh Ding
Quang followed at the beginning were the Theravada ones.

However, when he returned to Vietnam, he didn’t follow completely the
Theravada way of practice or way of living; although at that time the Theravada
Buddhism came into existence in Vietnam.” He may also have studied the
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Mahiayana Buddhist teachings during the period of wandering to such places as
That Son (Seven Mountains), Ha Tién, Phi Qudc, etc. About this matter, I will
discuss later in the part of daily life of monks and nuns of this sect.

In reality, the founder of this sect followed completely the ways of living of
neither Mahayana nor Theravada, but he synthesized them skillfully and gave
birth a new sect, Khat ST (Mendicant), with its particular characteristics.

B. Some outstanding characteristics

Before referring to the way of practice as well as daily life of its monks and
nuns, it is unevitable, in my opinion, to discuss about some outstanding and
particular characteristics which enable us to recognize that this sect is a little
different from the two other sects, Mahayana and Theravada.

I. Its teachings—A synthetic harmony between Mahayana and
Theravada teachings

To understand this matter, one must depend on the work @#dw L7 (EEE, The
Truth),” which he left for the later generations of his followers and is considered
as an important scripture of this sect, and futhermore, #gé¢ 74ae Tung Neigm
(Rituals for Recital and Chanting),® an important scripture for daily recitation of
monks and nuns of this sect.

1. The case of the @ésnw Ly (EF, The Truth)

Based on this book, the Buddhist teachings of both Mahayana and Theravada
can be seen as being mixed together. Then here I will introduce shortly some
parts in the content of this book relating to basic Buddhist teachings:

1.1. World view: the formation of the earth, its shape, its light, the
evolution of mankind on the earth, what happen will after its destruction,
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the sentient beings in the universe, the self in the universe.

1.2. The Five Aggregates (pasicakhandba, TL7E): a discussion of five
components of an intelligent being, especially a human being, viz. form
(riipa, 8), feeling (vedand, %), conception (safifid, #8), volitional impulses
(sankhara, 1T) and consciousness (vififiana, #); the relationship between
the Five Aggregates and the Five Realms (paiicagati, 7.18), viz. hells,
hungry ghost, animals, human beings and devas; the freedom from the
Five Aggregates.

1.3. The Six Sense-Organs (cha-indriya, 731R): a reference of the cause of
giving birth these-organs, viz. eye (cakkhu, AR), ear (sota, E), nose (ghana,
£), tongue (jivha, &), body (kiya, &) and mind (manas, %), their
purification.

1.4. The Twelve Relational Conditions (dvadasanga-paticcasamuppida, 1 A
#%): a discussion of how these linked factors in the chain of existence,
which include ignorance (avijja, ), volitional impulses (sankbara, 17),
consciousness (vifiiana, #), name-and-shape (n@maripa, 2 f8), sixfold
sense (sal@yatana, 75 N), feeling (vedana, %), craving (tanha, %), grasping
(upadina, BL), becoming (bhava, ), birth (jati, #£) and old age and dying
(jaramarana, Z3E), rule the world and sentient beings; the classification
of these relational conditions as seen in human beings.

1.5. The Eightfold Noble Truth (ariyatthangika-magga, A /\IEE): a reference
to eight right paths leading the pratitioners to nibbana, viz. right view
(sammaditthi, IE 5, right thought (sammasankappa, IEEHE), right speech
(sammavica, 1IE7E), right action (semmakammanta, 1E3€), right living
(sammijiva, IE4%), right effort (sammaviyama, IEFGTE), right mindfulness
(sammisati, IE7) and right concentration (sammasamadbi, 1IE%E); the
conditions relating to these eight truths.

1.6. Existence and non-existence: the rule of the eternal law of existence and
non-existence in this world.

1.7. Birth and death: the concept of birth and death in Buddhist point of

VIEW.
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1.8. Sammaisambodbi (1IEE %8, supreme Buddhahood): its definition, meaning
and role in mind cultivation.

1.9. The mendicant: its definition and meaning.

1.10. Bowls (patta, k) and robes (civara, &<)—true handing down: their
explanations and role for the practitioners.

1.11. Taking vegetarian diet: its definition, meaning and usefulness in the
process of mind-cultivation.

1.12. Entering meditation: its meaning and role in mind-cultivation.

1.13. Lessons for the laity: including gathas utilised for daily recitation for
the laity. _

1.14. Mind (citta, -U>): an explanation of the meaning of mind, both secular
and Buddhist.

1.15. True enlightenment (sammdisambodbi, 1E%4): a reference of the Four
Things of Reliance (cattiro nissayd, TAHKE), viz. reliance on coarse robe (&
47 4%), reliance on going for alms (fK'Z £), reliance on sitting under
tree ({18 F4) and reliance on rotten medicines (K& HZE); the Four
Excessive Things, viz. refraining from eating, nakedness, staying in
sunlight and rain in open place, and not taking medicines while being ill;
and Four Things, viz. taking too much meals and dishes, wearing clothes
and dressing up, living in luxurious habitation, and storing many
medicines to nourish body.

1.16. The three religions—Buddhism, Taoism and Confucianism: a
reference to the relationships among three great religions.

1.17. Going forth to homelessness: its meaning and role.

1.18. The Mahayana Buddhism: its discussion.

1.19. Heaven: its explanation.

1.20. The Buddhahood

1.21. Cultivation and kamma (3£, action): a reference to the meaning and
role of cultivation in the freedom from the bondage of kamma.

1.22. Immesurable sweet dew (amata, H #%): a reference to the Amitibha

Buddba and his Realm of Highest Joy (Sukbavati, 1R2E).
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1.23. Avalokitesvara Bodbisattva (B EEHE)

1.24. Mabiamoggallana (K B 1)

1.25. Ksitigarbha Bodbisattva (Mi5EEFE)

1.26. Contemplation of counting in-and-out breath B EB)
1.27. The Khat S7 Buddhism

2. The case of the #g4¢ 74bze Tung Hiem (Rituals for Recital and
Chanting)

This book contains rites and satras for daily recitation of this sect. Its contents
consists of:

2.1. Offering rite

2.2. Chanting scripture for nine generations of parents
2.3. Rite for chanting

2.4. Rite for confession

2.5. Transferring merit

2.6. Chanting rite for praying for peace and safety

2.7. The Universal Gate Sitra (& FI#E)

2.8. Chanting rite for the dead

2.9. The Ullambana-siitra (W 748, Yi-lan-pén-ching)
2.10. The Sitra of Parents’ Heavy Grace ((CEEEEAE, Fu-mu-én-chung-ching)
2.11. The Smaller Sukbavativyiba-siitra (5 FTRFEAE)
2.12. The Prajiiapiramita Sitra (B# LAE, Heart Siitra)
2.13. The Lovingkindness Discourse (Metta-sutta)

2.14. The Selflessness Discourse (Anattalakkbana-sutta)
2.15. Chanting gathas

Thus apart from some Theravada scriptures such as the Lovingkindness Discourse
(Metta-sutta), the Selflessness Discourse (Anattalakkbana-sutta), etc., there appeared
some Mahayana scriptures such as the Universal Gate Sitra (& FAE), the
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Ullambana-siitra (Za W 2248, Yii-lan-pén-ching), the Smaller Sukbavativyiha-sitra
(BB SLFTRPERS) and the Prajaaparamita Satra (A% LAE, Heart Sitra) in this
book.

3. Remarks

Through the above-listed contents from these two books, we can make such
remarks as following:

Most teachings such as the Five Aggregates (paicakbandba, F.5E), the Six Sense-
Organs (cha-indriya, X1R), the Twelve Relational Conditions (dvadasanga-
paticcasamuppida, + _[Hi%), the Eightfold Noble Truth (ariyatthangika-magga, N
TF3#), existence and non-existence, birth and death, mind (cétta, -L+), kamma CE,
action), contemplation of counting in-and-out breath (BLE ), etc., in the two
above-mentioned books are very basic teachings which can be found in both
Mahayana and Theravada Buddhism. And the appearance of the above-listed
scriptures proves a synthetic mixture and borrowings from both great schools.

However, concepts concerning the taking vegetarian diet, the Buddhahood, the
Mahayana Buddhism, A#itibba Buddba and his Realm of Highest Joy (Sukbavati, 1%
88), Avalokitesvara Bodbisattva (BR1-EETE) and Ksitigarbba Bodbisattva (H1ETE)
are Mahayana teachings.

Moreover, scriptures such as the Universal Gate Sitra (& FI#E), the Ullambana-
sitra (KRS, Yii-lan-pén-ching), the Smaller Sukbavativyiha-sitra (3557 e
¥%) and the Prajiiaparamita Sitra (%% \¥E, Heart Siitra) can only be found in the
Treasure of Mahayana Holy Scriptures. Through that a conclusion can be reached
out that it is unevitable that during his lifetime Minh Ding Quang had studied and
deeply imbued these teachings.

This proves that he had skillfully combined the teachings of two great schools,
Mahayana and Theravada, to create a new sect for his own with his way of practice
and living rather particularly, which his followers, both monks and nuns have
succeeded and are practicing nowadays.
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II. Vietization and poetization of scriptures

Why do I raise this matter ? The reason is most scriptures utilised by monks
and nuns of the Khat Si (Z. &, Mendicant) Sect, as seen through some books such
as Chdn Ly (B, The Truth), Chsn Lj—Ludt Ngbe Rbat Sc (The Truth—The
Disciplines and Ceremonies of Mendicants),” 7@ Rg Teats 7am (Fourfold Gatha for
Mind Purification),® Wghe Thite Tung Wegm (Rituals for Recital and Chanting), etc.,
are Vietized skillfully and is easy to understand their meannings. Furthermore, if
we make a comparision of these scriptures with the ones utilised by Vietnamese
monks and nuns of Mahiyana and Theravada, some differences can be found.

1. Some examples

In order to understand the matter, I will cite some examples relating to
scriptures for daily recitation.

As mentioned above, the holy book utilised for daily recitation of monks and
nuns of this sect is Hgbe Thite Tung Neem (Rituals for Recital and Chanting), which
has the same title as with the one of Mahayana. All chanting scriptures as well as
gatha in this book are transferred into poems in the Vietnamese way, that is to say,
the form of luc bat (7S/\, a poem with many sentences in which there are always
two sentences applied according to the rule that the first contains 6 words and the
second 8 words) and song that lyc bat (¥-£75/\, a poem with many sentences in
which there are always four sentences applied according to the rule that the first
and the second are 7 words, the third 6 words and the forth 8 words), or tht ngén
td tuyét (£ S MUHi, a poem with only four sentences each of which contains 7
words) of the Tang poems (& &¥).

For example, the gathi of paying worship to the Buddha reads:

“Kinh lay Phat Tii Bi cffu the
Pem dao lanh phd t€ chiing sanh
Tran gian bi€t néo tu hanh
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Nhd den trf hué quang minh soi dudng.”®

(“I pay worship to the Buddba of lovingkindness who saves the world,
And brings good teachings to universally ferry the sentient beings,

So the world knows how to practice

Thanks to the light of his lamp of wisdom to light the path.”)

Thus this gatha is written according to the form of song thét lyc bat (-t N\),
one of popular poetic forms of which can be seen in the field of Vietnamese
poetry.

Or some initial lines of the Prajiiaparamiti Satra (W55 LAE, Heart Sitra) as are
following:

“Khi hanh B4t Nha Ba La

Ngai Quén Ty Tai soi ra tdt cung

Thay ra nim uin déu khong

Bao nhiéu khd 4ch khén cuing do qua...”"®
(“While practicing the prajiaparamiti

The Avalokitesvara enlightens to the end
And sees that the Five Aggregates are empty

Then all sufferings and difficulties are overcome...”)

As seen in this book, the whole Prajiaparamiti Sitra (A&7 A, Heart Sitra)
are interpreted into Vietnamese in the poetic form of luc bat (x/\) in such a way.
While the origin of these above verses in Chinese is as following:

“BEEEATIRBCE AR R, BMERMEEE, E—UFE...”
(“The Bodhisattva Avalokitesvara while moving in the deep course of Perfect
Understanding, shed light on the Five Aggregates and found them empty. After this

penetration, be overcame all pain...”)

And the case of the Lovingkindness Discourse (Metta-sutta) is poetized similarly:
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“Ngudi khon c6 du dic tai

Hing tim 16i ich tidng lai cho minh

Don long an tinh thanh binh

Tién vao Cuc Lac vo sinh Niét Ban...”""

(“The intelligent who has enough virtue and talent
Always looks for future benefit for himself

By purifying his mind as peacefully and calmly

To attain the Highest Joy of the unborn Nibbana.”)

While the Pili original source of these verses recorded in the Kbuddaka-Pitha
reads as following:

“Karaniyam atthakusalena
yan tam santam padam abhisamecca
sakko uji ca sijit ca

suvaco ¢’ assa mudu anatimani.”"?

(“What should be done by one with skill in good
The State of Peace to have attained is this

He would be able, right, upright,

And meek and gentle and not proud.”)"”

2. Some remarks

Through these above examples we can see that the insistence of Vietization as
well as poetization of the founder of this sect is a creation to make the Buddhist
teachings easy to understand and memorize. Although by comparision of the
above-mentioned verses with their original sources, there may be some differences
in meanings in but generally the contents are the same.

This is not a way of translation of scriptures as well as gathas from Chinese or
Pili languages into Vietnamese, but a way of summing up their contents and then
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illustrating them in a poetic form so that the practitioners enable to understand
and memorize easily. This form is not only popularized in the Khat ST Sect, but
can be seen everywhere in the Rews Wbzz Fwng (Scripture for Daily Recitation)™
applied for the Theravada laity. This gives us the information that it is possible
that the Khat Si Sect has had some borrowings from the Theravada School.
Because as I have mentioned above, in reality, the latter came into existence in
Vietnam earlier than the former.

However the distinguished difference I want to refer to here is that the
scriptures as listed above are translated and recited only in Vietnamese.
Meanwhile, the Theravada monks and nuns still keep the tradition of reciting in
Pali, naturally, although they sometimes recite in Vietnamese. As for the
Theravada laity, of course, recites in Vietnamese, but Pili passages remain along
with their Vietnamese translation as seen everywhere in the Rewd Wbge Twns
(Scripture for Daily Recitation) which is utilised by them.

The case of Mahayana School is rather the same. Most Mahayana scriptures
were translated into Vietnamese, but its monks and nuns continue to keep the
tradition of reciting Chinese scriptures in the Vietnamese way of pronunciation,
but not with translation.

It is this outstanding characteristic, that is to say, the Vietization and
poetization of scriptures of the Khat ST Sect, gained the sympathy and belief of the
people in the South of Vietnam, especially the West Region including Eastern
provinces and Cfiu Long Plateau of Southern Vietnam. The evidence proves that
at the time of establishment of the sect, from 1944 to 1954, there appeared 20
temples with more than 100 monks and nuns and thousands of laity followers."”
And then up to now the number of its monks and nuns amounts to as many as
1,879 and its Tinh X4s (viharas) 516.“°

M. Its robes (ctvara, %) and bowl (patta, £K)

1. One set consisting of three parts of robe (tecivara, =7X)
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Apart from the two above-mentioned features, viz. the synthetic harmony of
the teachings of the two great traditions, Mahayana and Theravada, and the
Vietization of scriptures through the poetic form, another distinguished
characteristic of this sect is its robes which often called mended ones.

The same with Theravada monks who always uitilise one set consisting of three
parts of robe (tecivara, =), monks and nuns of the Khat ST Sect also have the
same number of robes, viz. the one-upper hundred-pieced robe (B #1K), the
middle robe (F14<) and lower robe (T X).

The @hsn Lj—Luit Wgthe Khiaz Se (The Truth—The Disciplines and Ceremonies of
Mendicants) explains how to make each robe and their sizes as following:

a. The upper hundred-pieced robe (E #X):

“It must be mended by old or scattered cloths. It must not sewn from scattered fragments of
cloth which has image of flowers with the abundance of multi-colors. It should be sewn
firom fragments whose color is white, yellow or rather pale so that after having been made,
it is dyed to become the dark yellow. These following things are probibited from use: silk,
wool, skins of living creatures and colors such as black, green, purple, red, etc.

The length of this robe is 2.70m, horizontal 1.80m and is wrapped when putting it on.
For the case of samanera, the upper robe is simply a piece of cloth, that is, not having been
mended by so many fragments like the one of the bhikkbu.

This upper robe should be worn only one and every year will be changed once on the lunar
day of Fuly, 15th. Those who want to keep the old ones during their lifetime can.”"”

b. The middle robe (F¥):

“This robe, whose length is 2m and horizontal 0,70m, is made without folds and is fixed
by a knot at each bip. Dyed with the same color of the upper robe and also washed the same
time with the two other robes, it is worn with one’s right shoulder open. It is permissible
that the color of this robe is either dark yellow or a little paler than those of the upper and
lower robes.
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This robe is also changed once a year on the lunar day of July, 15th and one can keep an
old one to alternate with the other. One should put the old one on the new one so that it
can be seen to be the same color as the upper robe. Or one can keep wearing the old one so
Jong as it gets worn and then changed for the new one. It is the best for those who can wear
only one middle robe.

As for nuns, they can keep for them two sets of robes for body protection and a small bag
whose length is 0,60m and borizontal 0,30m. The length of the middle robe for nuns is

Im and horizontal 0,70m.”"

c. The lower robe:

“This robe, whose length is regulated as 2m and horizontal 1m, is sewed by combining
together its borders so that it can become just 1,2m. Its upper fold is 0,10m and the lower
0,5m. Monk wears it by folding so that the robe can reach to half of his leg. But nun
should wear it up to ber navel and lengthen to her ankle bone.

This robe is also changed once a year on the lunar day of July, 15th and one can keep an
old one to alternate wiith the other. When going out one should put the old one on over the
new one so that it can be seen to be the same color with the upper robe. At night or when
sleeping, as well as while working, one should wear the old one. Or for those who want to

wear only one middle robe, it is permissible.”"”

d. Remarks:

The upper hundred-pieced robe (E#.L%), as it is always called by the Kht
Sis (Mendicants) as ¢ #4«dug €a wap in Vietnamese, I think, is the upper robe
whose Sankrit and Pali name is uttardsanga (£ 7X). Normally this robe, also called
Seven-Striped Robe (L157K), includes seven stripes each of which has three
rectangular squares combined together. But the robe which the Khat Sis are
wearing nowadays is mended by a great number of fragments without following
the rule of seven stripes as explained above.

Here it is necessary to give some more explanations about kinds of Buddhist

-274-



robes each of which has the different numbers of stripes. The Intermediate
Garment or Robe (antaraviasaka, NI or T &K) has 5 stripes, while the Great Robes
(sanghati, K1) include from 9 strips to 25 stripes. Beside these two kinds of
robes, there is also another kind of robe named Formsless Robe (JEAHZK), which is
classified into three kinds: 60 stripes, 250 stripes and 84,000 stripes.®”

Thus the upper hundred-pieced robe (B #4L7X) does not belong to any kind of
the above-listed robes. This is different from the Mahayana and Theravada
Buddhist robes. However, in reality, this robe utilised by monks of this sect is
rather similar with the Theravada one in appearance. And the nuns’ robe is the
same with the regulated one, that is to say, made from many fragments. Naturally
although it is called hundred-pieced robe, but the number of fragments are more
or less than that.

The middle robe, often called in Vietnamese as ¢ sy wdé ngayén, is maybe the
the Upper Robe whose Sankrit and Pali name is uttarasanga (13). According to
the above regulations, this robe is is made from an integral cloth, meaningly, not
being combined by fragments which is different from the above-mentioned robe.
And because of having no stripes, the method of making it differs from the
uttarasanga (15%), which normally includes 7 stripes.®”

And the lower robe, often called in Vietnamese as ¢ #2 «d¢ wgwyén, is maybe the
Intermediate Garment or Inner Robe (antaravisaka, 7K or T ZX), but having no
stripes.

Moreover, according to the usage of these robes regulated by the Theravada
Buddhists that the Great Robe (sanghati, K1) is the robe for wearing in the winter
or for putting on the outside, the Upper Robe (uttardsanga, +£.3X) for wearing above
and the Intermediate Garment or Inner Robe (antaravisaka, WA or T K) for
putting round the lower part of the body;® we can see that the way of using these
robes of the Khat ST monks and nuns is likened to the Theravada Buddhists.

2. Bowl (patta, $K)

Apart from the three robes, the bowl is also considered as an important item for

-275-



Buddhist monks and nuns, without which, the monk will not be accepted to
participate the Upasampadi (higher ordination); and it will be preserved during the
monk’s lifetime. Monks and nuns of the Khat S Sect also use the bowl for
themselves to go for alms.

The way of making the bowl and things related to it are recorded in the
Chidn Lg—Ladt Nytc Rhazr Se¢ (The Truth—The Disciplines and Ceremonies of
Mendicants) as following:

“The bowl must be made from the earth, round with its diameter being 6 inches and its
mouth is wide and made black-hot. Its light covering lid is made by white aluminum.
Then there must be a bag with handle whose horizontal is one inch to cover the bowl. The
length of the handle is so long as to one’s bip when carrying the bowl. The bag should be

dyed the same color with the robe.”*”

C. The periods of development of this sect

From the day of being founded by its founder, Master Minh Ding Quang ()&
%), up to now, the Khat ST Sect has experienced following periods:

I. The embyo period (1944-1954)

This period is connected with the life and activities of its founder through his
propagation of Buddhist teachings as mentioned in his above biography.
Throughout 10 years of diligently enlarging his thought and teachings, he
ordained more than 100 monks and nuns, more than 10,000 Buddhist laity and
founded about 20 Tinh X4s (viharas).*?

II. The period of development (1954-1964)

After the disappearance of its founder in 1954, five propagating commissions of
wandering monks and nuns were established.
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1. Commission I: also called the main sangha, led by Ven. Gidc Chanh ($£1E)
and late Most Ven. Gidc Nhu ($&#[1), which succeeded the founder to propagate
the teachings in provinces of Southern Delta.

2. Commission II: led by late Most Ven. Gidc Tanh ($2{%) and Ven. Gi4c Tinh
(%1%) which was responsible to propagate the teachings in coastal provinces of
the Middle Area.

3. Commission III: led by late Most Ven. Gidc An (5£%) to propagate the
teachings in some coastal and plateau provinces of the Middle Area.

4. Commission IV: led by Ven. Giac Nhién (3#X) to propagate the teachings in
Southern and Eastern provinces as well as the Delta of Cdu Long River (JLEEIL).

5. Commission V: led by late Most Ven. Gi4c Ly (5:3) who was resposible to
propagate the teachings in some provinces in the Middle Area as well as the Near-
Eastern and Southern plateaus.

Each commission developed from 15 to 20 Tinh Xés (viharas) and from 50 to
100 monks. Apart from these, some other commissions such as the one of Most
Ven. Tii Hué () or the one of Ven. Gidc Hué (5£3), etc. were established but
their scale of activity was more limited than the above five main commissions.

Along with the foundation of monk commissions, the sangha of nuns was also
established under the leading of two Head Nuns Huynh Lién (#5£) and Bach Lién
(F13#) which during this period developed more than 70 Tinh Xas (viharas) and
more than 500 nuns. At the same time there were another two nun commissions
including from 30 to 50 nuns led by Nun Ngén Lién (R3£) in Ha Tién Province
and Nun Tri Lién (&) in Tan Hiép (M§ Tho City), which founded about 15 Tinh
Xas (viharas).

III. Legalised period (1964-1974)

Under the encouragement of monks, nuns and followers of the sect, Most Ven.
Giac Nhu (83F) and Ven. Gidc Tudng (#4¥) of the Commission I undertook to be
the founding members to establish the Vietnamese Khat ST Sanigha with the all
qualifications of juridical persons and ligalisation.
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In the first week of May, 1966, a first general meeting was summoned to
establish the Administration Board of its sangha in the first term (1966-1969).
Then in 1971, in order to meet the needs of development, the sangha founded
two departments: Department of Supervision including superior head monks and
Department of Propagation including venerables and reverends who have enough
ability for spreading the teachings. These two departments existed until the day of
unification of our nation, 1975. ‘

During this period, from 100 to 150 Tinh Xds (viharas) were founded and from
300 to 500 monks were ordained.

IV. Period of stable settlement and harmony (1975 up to now)

After 1975 monks and nuns of this sect stopped their wandering and lived
stably in the Tinh X4s (viharas) founded formerly without forgetting their mission
of propagation. Especially the spirit of harmony and solidarity has been being
strengthened within the sangha.®”

As mentioned above at present the number of its monks and nuns amounts to as
many as 1,879 and its Tinh X4s (viharas) as 516.

V. Remarks

Thus through more than 5 decades from the day of its establishment up to
1975, the Khat ST (Mendicant) Sect had overspred its activities through provinces
of Southern Vietnam, the Middle Area and especially the West Region, which are
considered the main areas of activities of this sect. Through the ardent and restless
propagation of above-listed commissions, the number of monks and nuns as well
as Tinh Xas (viharas) have increased more and more in the course of time.

During this time, its monks and nuns are led their lives by going for alms
everyday and wandering everywhere in right accordance with the tradition
regulated by its founder as following:
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“Everyday we go for alms once to accumulate the merit, guide the sentient beings, pay the
» (26)

Buddhas’ grace and propagate the vight dbamma.

Therefore, there was a regulation that monks must always wander not live more
than three months in one Tinh X4.“” And after that period of time they must leave
for another new residence.

However, after 1975 all monks and nuns of this sect settled in formerly-
constructed Tinh Xds (viharas) and the mode of going for alms was gradually
decreased from that time. As a matter of fact, at present, one seldom sees a Khat Si
monk or nun going for alms in Vietnam.

As for the way of naming of this sect, through the outstanding activities of
above-listed commissions, most of them were named with the first word as Giac
(%), meaning enlightenment or awakening, like Gidc Chanh (8 1E), Gidc Nhu (B11)
or Gidc Tudng (7+F). The way of naming of the sect’s founder, Master Minh Diing
Quang. That way one can understand that those who bear the dhamma names
having first word as Giac (%) are his disciples.

Up to 1969 a second generation was born with monks bearing the dhamma
name having first words as Minh (), which means bright or clear.

And then in 1998 the sangha agreed to name the dhamma names with the first

word as above Minh (BH). This regulation is still followed up to now.®®

"The nuns of this sect are named their dhamma names with the second words as
Lién (¥£), meaning lotus flower, like Bach Lién (HH3#), Ngan Lién ($83#) or Tri
Lién (), etc.

Furthermore, the way of naming viharas of this sect is also notable
characteristic, through which one can recognize the temple is belongs to the Khat
St Sect when being heard its name. Generally most temples of this sect are begun
with the word Ngoc (&, meaningly jade or gem) plus with some other word. For
example, two Khat ST temples in Hue City are the Ngoc Kinh (E4%) and Ngoc
Kinh (£#E), or the Ngoc Phudng (£75) in Hochiminh City is the same case like
that, etc. However, there are also some exceptional cases such as the Tinh X4
Trung T4m (#5455 H[+) in Hochiminh City or the Phap Vién Minh Ding Quang (3
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FEBR#E L) in Thi Pic District, etc.
D. Its monks—daily life and activities

"To understand more clearly the mode of practice as well as way of living of
moonks of this sect, first of all, I will introduce the schedule recorded in the @4z
Lg—Lege Nyt Rhat Se (The Truth—The Disciplines and Ceremonies of Mendicants),
its book of disciplines. And through it we can find out some changes while
comparing it with the schedule applied for present day.

I. Former schedule

This schedule is called Niét Ban Thoi Khic Biéu (R824 5) in Vietnamese,
meaning Nibbina schedule, that is to say, those who practice it will attain the realm

of Nibbana.

- 5: 00 ~ 6: 00: meditation

- 8: 00 ~ 9: 00: going for alms

- 11: 00 ~ 12: 00: lunch-time

- 15: 00 ~ 16: 00: giving dhamma talks
- 18: 00 ~ 19: 00: meditation

- 24: 00 ~ 1: 00: meditation®

Thus the main goals as seen through this schedule is to practice meditation
three times and to go for alms once aday. Apart from these monks of this sect
didn’t do any thing like labouring for self-sufficience, but concentarting on
meditation pratice and giving dhamma talks to their followers.

Each day they only take one meal, at lunchtime after returning from going for
alms which is similar to the Theravada mode of pratice. The way to go for alms is
recorded as following:

-280-



“When going for alms, it is acceptable for 1 or 2 persons to go, except the case of coming to
a strange place then the first or second day one can go together with the others so that be
can remember the roads. Each person walks with the distance of 2m from each otber.

When going to receive boiling rice or to attend the offering rites at the laity’s houses, monks
can go together with one straight line with the distance of 2m from each other. Those who
are elder in vassa (years of standing) go abead, and the probationers behind.

If it is the case that the Board of Dbhamma-Supporting Laity or many people ask to give
offering on any day of the month, the sangha, if crowded, should divide into two: half for
going for alms and half for staying at the temple to receive the donation.

It is better for everyone to go for alms everyday and for the Board of Dbhamma-Supporting
Laity only support with some more food.

While going for alms, if those who cannot manage to return due by the lunchtime, must
have lunch at deserted places, by the voots of trees, far way from crowded streets or markets.
While going for alms, one must not enter markets or stand at the market corners or hustle
at crowded people. One should enter villages or roads which are far from markets.

One can go on three consecutive days, without going for more than 3,000m.

One should not receive things which are put inside his pocket, outside the bowl or on its lid.
One must not receive money, rice as well as non-vegetarian foods. While being offered, one

should ask the donators if the foods are vegetarian or non-vegetarian...””

Thus the most notable thing is that while going for alms, monks of this sect can
only receive vegetarian foods and they insist on taking vegetarian diets, which is
the same as with the insistence of the Mahayana Buddhists. This point is a
difference with the Theravada monks, who also go for alms everyday but receive
any foods, vegetarian or non-vegetarian, offered by the people with their kindness.
Not receiving non-vegetarian foods shows the influence of the Mahayana
tradition.

And through the above-mentioned schedule, one can see that there is no dinner
time for monks and nuns of this sect. It means that they have practiced the

Theravada way, viz. taking one meal a day.

However, as seen nowadays monks and nuns of this sect have settled in their
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own temples, doing their Buddhist deeds without wandering whereabouts; and the
tradition of going for alms has not been followed strictly as formerly. To
understand more clearly the reality of their activities as well as their way of living,
I will introduce here the schedule applied presently in temples of this sect. -

II. Present schedule in temples of the Khat Si Sect

The present headquarters of the Vietnamese Khat St Sect is Tinh X4 Trung Tam
(#E& H0, Central Vihara)®” of Hochiminh city, where every year a center of
summer retreat is often held with about 100 monks, and where now there are 50
monks living permanently. The daily schedule applied at this famous temple is as
follows:

- 3: 00: waking up, striking great bell

- 4: 00: early morning session (reciting siitras) and practicing meditation
- 5: 30: doing assigned jobs

- 6: 00: having breakfast

- 7: 00 ~ 10h 00: working or studying at school

- 11: 00 ~ 12: 00: having lunch

- 13: 00 ~ 14: 00: taking noon rest

- 15: 00 ~ 16: 00: dhamma talks

- 13: 30 ~ 16: 00: self-study of sitras or going to school
- 17: 00: having dinner

- 17: 45 ~ 18: 45: practicing meditation

- 19: 00 ~ 21: 00: self-study and cultivation

(32)

- 22: 00: sleeping

By comparision of this schedule with the previous one, we can see that
nowadays monks of this sect don’t go for alms but are staying at temples to
concentrate on practice and studying. Meditation practice is paid special attention
through their daily life, that is to say, twice a day after the early morning session
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and at night before going to bed.

In the early morning session, they recite the Universal Gate Satra (FF4E) and
in the night session the Sukbivativyiha-sitra (BhZLFTHFERE). Thus the satras the

Khat ST Sect utilises for daily recitation are the Mahayana ones.

Instead of the time for going for alms, they concentrate on doing works at their
temples or attending courses at Buddhist schools or secular courses at other
universities.

There is a Board of Dbhamma-Supporting Laity who are responsible to cover daily
foods as well as necessary things for monks and moreover, the temple has also
opened a bookstore for selling Buddhist books. Thus by that way, monks of Tinh
X4 Trung Tam (54 .0, Central Vihara) can manage to lead a peaceful life
without worrying about anything else.

Another difference with the above formerly regulated schedule is that about 70
per cent of the temples of this sect began taking dinner from 1975 up to now.*”

III. Daily life of chii hué

Similar with the digu (practitioner) in Mahayana way of calling, the Khat ST Sect
calls the probationers as chil hué, who are from 18 years of age downward. They
are received to cultivate at temples as beginners to enter the path of
enlightenment. There are no regulations of the age of these beginners, but they
must have a possible level of education so that they can understand basic Buddhist
teachings.

Naturally, when being received as a chii hué, he is ordained the Five Precepts if
he has not been ordained before. During this time chii hué¢ must show his
persistent diligence (nikkama, ¥6#)j) in fulfilling all assigned jobs, spending the rest
of the time for learning by heart instructed scriptures and sitras, and participating
in regulated daily schedule applied in the temple. His duty of participating in the
early morning session as well as night session is inevitable as regulated in the
regulation No. 46 of 114 additional regulations of this sect:
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“That young probationers do not recite siitras in the early morning session and afternoon

session is prohibited.”?

It is this period of time which he can accumulate merit by reciting the satras,
serving the abbot, working, etc. so that later he can receive the higher holy
precepts.

He will be instructed to study and learn by heart the moral modes of movement
of a samanera as recorded in the Sha-mi-lii-i-yao-liao (VM EIEERE, A Summary
of Precepts and Modes of Conduct of the Samanera), Ten Precepts for a szmanera,
some chanting gathas as recorded in the P’i-ni-jib-yung-ch’ieb-yao (B2JE H FYIE,
Essential Daily-Use Vinaya), the Lessions for the Mendicants in the @édw Lj—Leuige
Wb Rbat S¢ (The Truth—The Disciplines and Ceremonies of Mendicants).®”
Naturally during the probationary period, the male beginning pratitioner can only
be allowed to wear the regulated clothes of a probationer. He spends most of his
time at the temple and is not led to go for alms. Because the Regulation No. 111
among 114 additional regulations of this sect probibits leading a probationer to go for
alms P

So long as chii hué reaches the age of 18, he will be examined his moral conduct
and be ordained to be a s@manera. Thus regardless of any age when he began to be
a practitioner, he must wait a period of time up to 18 to enter another higher
step—samanera. And if he is above the regulated age of 18 as a practitioner, he
must also experience this period of probation at least one year or more before

becoming a szmanera.
IV. Daily life of samanera

Right at the age of 18, after having been checked and examined his moral
conduct as well as his acts from walking, standing, lying and sitting, chi hué is
ordained the Ten Precepts of a samanera. At the same time, he is passed a
samanera robe and a bowl. And a dhamma name is also given to him at that time.

Normally the ceremony of samanera ordination of this sect is often held on
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memorial days such as the day in memory of the disappearance of the sect’s
founder, February Ist, or the lunar 15th day of April, the birthday of the
Sakyamuni Buddha, etc. However, nowadays most s#zaneras of this sect have been
sent to Upasampadi (higher ordination) ceremony held by the Vietnam Buddhist
Sangha of each region to be ordained the s@zanera precepts.

According to the regulations recorded in the @édn Lj—Luge Ngtic Riaz Sz (The
Truth—The Disciplines and Ceremonies of Mendicants), the samanera robe has the
same length and width with the bbikkbu robe, but without stripes and only a
cloth.®” Moreover, the s@manera should prepare a small bag for containing
scriptures and lessions while going out.®”

As seen in the @han Lj—Ludt Ngbe Rhaz S (The Truth—The Disciplines and
Ceremonies of Mendicants), the samanera of this sect also practise and train in
accordance with the teachings recorded in the P’i-ni-jib-yung-ch’ieh-yao (B&J& B H
Y)E, Essential Daily-Use Vinaya) and the Sha-mi-li-i-yao-liao (YRR ENE, A
Summary of Precepts and Modes of Conduct of the SZmanera),”” which are main
scriptures for Mahayana s@maneras to learn by heart and practice during the this
period.

Moreover, the regulation No. 52 among 114 additional regulations of this sect
gives us the information that if a s@manera does not memorize the regulated sutras,
he cannot be ordained to be a samanera:

“That ordaining the samaneras who have not yet memorized the Four Reliance Things,
Ten Precepts and the Offering Verses is probibited.”*”

The Four Reliance Things (cattiro nissaya, IUHKEE) of this sect are recorded as
followings:

1. Reliance on coarse robes ({347 7X): the mendicant going for alms should
gather discarded fragments then combine them into robes, but if someone
offers old cloths, it is possible to receive.

2. Reliance on going for alms ({2 £): the mendicant going for alms should
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only eat begging foods, but it is possible to eat at temples in days of
festival, dhamma preaching, reciting the precepts.

3. Reliance on sitting under trees (4 T 4£): the mendicant going for alms
should stay under tree roots, but if someone offers tent, small hut which is
made by leaves and has only one door, it is possible to stay there.

4. Reliance on rotten medicines (K& ##%%): the mendicant going for alms
should only utilise the dung of oxen as medicines for treatment illness, but
if someone offers other medicines, oil and sugar, it is possible to use

them.®”

The s@manera must wake up early to serve his master, be diligent in listening to
dhamma talks and studying satras, fulfill his modes of movement (iriyapatha, B
%) such as walking, standing, sitting, lying, speaking, etc.

Beside reviewing some sutras which the sZmanera has learnt and memorized
during his probationary period, he will be instructed to study some more basic
Buddhist satras such as the Dbammapada (FRKE), the Ssi-shib-érb-chang-ching
(W0 -+ 2 {E, The Fourty-Chapter Sitra), the part of Morality (sila, ),
Concentration (semadbi, %) and Wisdom (pasifid, &); and especially he can study
beforehand the bbikkbu’s precepts which are prohibited to learn for Mahayana
samaneras. This is an outstanding difference from the Mahayana tradition as
applied presently in Vietnam.

Twice a month on the early mornings of the lunar 8th and 23th days, the
samaneras of this sect also participate in the recital rite of sémanera’s precepts at
the temple after making the confession rite.

Nowadays, all samaneras of this sect are sent to Buddhist schools to attend
Buddhist courses, therefore they can understand the teachings of the two great
schools, Mahayana and Theravada.

V. Daily life of bhikkbu

Likened to the Mahayana and Theravida regulations, the sZmaneras of this sect
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who are fully twenty years of age are ordained the bbikkhu’s 250 precepts.

Formerly the Upasampadi ceremony was often held on the lunar 15th day of
July every year by the sangha of this sect. The regulation for ordaining the
bhikkhuship reads as following:

“When ordaining the Khat ST (Mendicant) precepts, there must be enough a small sargha
including 20 monks, lacking one of them is impossible. At that time, there must be a monk
who stands out to introduce the precept-receiver and ask the sangha for ordination, then
there is a monk who ordains the precepts, and a Reverend or Thera who is responsible for
giving instructions to the newly-ovdained bbikkhbu. All members of the sangha should agree

and if there is anyone who disagrees, the ordination is impossible.”™

Thus different with the assembly of ten superior monks as regulated by the
Mahiayina and Theravada traditions in the Upasampada (higher ordination)
ceremony, the number of the assembly in the Khat ST Sect must be 20.*” This is a
remarkable difference.

Moreover, another difficult condition to be a bhikkbu as recorded in the
regulation No. 53 among 114 additional regulations of this sect is as following:

“That receiving the bhikkhbus who have not yet mastered the moral modes of movement, the

disciplines, the mantras as well as chanting siitras is probibited.”™

Nevertheless, today most s@maneras of this sect are sent to the Upasampadi
(higher ordination) ceremony held by the Vietnam Buddhist Sangha in each
region. By that way, they participate in the examination together with the other
Mahiayana and Theravada s@maneras and in necessary rites; but when performing
the ordination ceremony, each sect often celebrates its own traditional way.

As stated above, formerly monks of this sect would lead their wandering life and
go for alms, however, now mostly they don’t do that but reside stably in their own
temples to concentrate on study and practice. Those who reside in rural temples
lead their life by labouring or doing farming for self-sufficiency. And those who
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live in city temples, thanks to the frequent assistance of their laity, don’t worry
about daily living but spend most of their time on cultivating their mind, studying
satras and doing Buddhist deeds such as reciting sutras for the dead, the living, the
sick, etc., doing charitable activities, giving dhamma talks to their followers, etc.
These are duties of the Khat ST monks as well as monks of the other two sects,
Mahayana and Theravada.

Especially on every Sunday morning a dhamma talk held at the Tinh X4 Trung
Tam (F4H-0, Central Vihara) is always given to the lay followers by monks of
this sect. Many people come here to listen to the dhamma talks and the evidence is
that in the list of preaching Buddhist teachings at Buddhist temples in Hochiminh
City, carried by the Weekly Buddhist Magazine Giac Ngd (%1%, Enlightenment)
on its final pages, there always appears the name of this temple.*”

Every year, on the occasion of the summer retreat, the temple is considered as a
center for monks of this sect to enter. This tradition of “concentration of summer
retreat”, of course, was begun for a long time ago in Hochiminh City, but this
temple began in 1988. For example, the number of monks of this sect who
participated in the summer retreat of 1998 is 105 including monks from
everywhere coming here.*”

During this time monks often spend their most time on mind-cultivation, study
of sitras and diciplines, and listening to dhamma talks given by preaching masters
of the sangha. Some Buddhist scriptures, both Mahayana and Theravada, which
are normally preached during 3 months of summer retreat at this temple are: the
Pa-ta-jén-chiao-ching (/N KR NEERE, Discourse on Eight Enlightened Things of the
Great), the Majjbima-nikaya (P48, Middle Length Sayings), the Agama-siitra (F
& #%), some basic teachings, the @4aw Ly (EFE, The Truth) writen by the founder
of this sect, etc.””

Every month at temples monks of this sect often celebrate the ciing hoi (making
festival sacrifices) rites on the lunar days of 8th, 15th, 23rd and 30th. With the
participation of many layfollowers, the rites aim at praying for the dead to be
reborn in the Realm of Highest Joy (Sukbavatr, #.5%) and safety and happiness for

the living as well as the sick. It is on these days which monks often deliver
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dhamma talks to their laity. Besides, on every Sunday an Organization of Eight
Commandments (atasilamiadavima, J\JE) is also held for the laity to have the
chance of mind-cultivation.

VI. Remarks

Through these above informations, we can see that there are some similarities
and some differences in the daily life of monks of this sect in comparision with the
ones of the Mahayana and Theravada monks in Vietnam.

1. Some similarities

- The monks of this sect also take vegetarian diets the same as with the
Mahayana monks.

- As for the stages of practice, this sect also classifies into 3 stages: the
beginning practitioner (chd hué), samanera and bhikkhbu, which are the same as with
the ones of both Viethamese Mahayana and Theravada traditions.

- Nowadays most sttras they recite in the early morning session as well as night
session are Mahayana siitras such as the Universal Gate (5 FI#4E), the Smaller
Sukhivativyitha-sitra (BaiFIRFERE), etc.

- Most siitras or scriptures that the beginning practitioners (chi hug) and
s@maneras must study and learn by heart are likened with the ones regulated for
the Mahayana digus and s@maneras such as the Sha-mi-li-i-yao-lino (VR FEEERE,
A Summary of Precepts and Modes of Conduct of the Szmanera), the P’i-ni-jib-yung-
ch’ieh-yao (B8 B FY)3E, Essential Daily-Use Vinaya), the Ssii-shib-érb-chang-ching
(HU-+ZEH&&, The Fourty-Chapter Sitra), etc. This shows that this sect follows to
mainly the Mahayana Buddhist teachings.

- Its former tradition of going for alms is the same as with the Theravada
tradition.

- Although formerly monks of this sect took one meal a day which is the same
with the Theravada tradition, but from 1975 up to now about 70 per cent of its
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monks and nuns have changed to take 3 meals a day which is likened to the
Mahayana tradition.

- Monks and nuns of this sect also perform the Uposatha ceremonies for reciting
the bhikkhu’s precepts twice a month on the lunar days of 15th and 30th, which is
the same as with the Mahayana and Theravada traditions.

- While studying the Patimokkba (K FEHRR L or IA) applied for monks of
this sect,*® even its preface as well as its content of 250 precepts are the same as
with the ones recorded in the Si-fen-i (1U47) which the Vietnamese Mahayana
monks and nuns utilise nowadays in their daily practice as well as for recital in
Uposatha (i BE) days. Although there are little differences in Vietnamese
translation and explanations, in all the content of the former is the same as the
latter.

2. Some differences

- When ordaining the bhikkbu’s precepts, instead of an assembly of Three
Superior Monks and Seven Eye-witnesses as seen popularly in the tradition of
both Theravada and Mahayana traditions, the Vietnamese Khat Si Sect regulates
that the assembly must be at least 20 monks.

- The robes of this sect is quite different with the ones of the other two great
sects in their forms as well as way of making, although their colors are the same,
yellow or orange.

- Before the precept recital in the Uposatha day, monks of this sect often
perform the confession (patikara, ) rites which is the same as with the
Theravada tradition, but is different from the Mahayana tradition, that is to say,
on the nights before the Uposatha days. Moreover, the regulated days for reciting
Ten Precepts of samaneras of this sect are not the same with the Uposatha day,
meaningly, on the lunar days of 8th and 23rd.

- Another remarkable difference is that, instead of being prohibited to study or
read the bhikkbhu’s precepts during the probatinary period of a Mahayana
samanera, the Khat ST Sect has given permission for its s@maneras to study these
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precepts.
- The way of putting on robes of this sect is different from the one of the
Mahayana, but is likened to the one of the Theravada.

E. Its nuns—daily life and activities

Although having some influences from the Theravada tradition through going
for alms, way of wearing robes, the ways of calling its temples as Tinh Xas (viharas)
or its superior monks as Theras (&), the sect has some modes of activities as
well as ways of living similar to the Mahayana tradition as mentioned above.
However, one of notable characteristics I would like to refer to here is the
existence of a Khat S sangha of nuns.

Different from the Theravada tradition, up to now as seen in countries such as
Sri Lanka, Burma, Thailand, Laos, Campuchia, etc., where the Theravada
Buddhism is considered as national religion, no existence of a sangha of
Theravada bbikkbunis can be seen. That is to say, although there have existed,
more or less, some associations or groups of nuns who cannot be ordained the
bhikkbuni’s precepts, wearing white robes to practice the Theravada way in these
countries. But the Vietnamese Khat Si Sect has established a sangha of nuns, who
can be ordained the bhikkbuni’s precepts, along with the sangha of monks.

In this part, I will discuss on the modes of practice as well as the ways of living
of this sect’s nuns as seen in Hochiminh City.

I. Daily schedule

Beside the Tinh X4 Trung Tam (&% " /(», Central Vihara), the central
Headquarters of the Khat ST Sect as well as for its monks, there is an exitence of
the Tinh X4 Ngoc Phidng (& £ 7%, Ngoc Phudng Vihara), where is considered as
the central temple for nuns of this sect and has about 96 nuns residing here
permanently. Here I like to introduce the daily schedule applied at this temple.
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- 3: 00: waking up, striking great bell

- 4: 00 ~ 5: 00: early morning session (reciting siitras) and meditation practice
- 5: 30: doing assigned jobs

- 6: 00: having breakfast

- 7: 00 ~ 10h 00: working or studying at school
- 11: 00 ~ 12: 00: having lunch

- 13: 00 ~ 14: 00: taking noon rest

- 14: 00 ~ 16: 00: self-practice and study

- 17: 00: meditation practice

- 18: 30 ~ 19: 30: night session (reciting siitras)
- 20: 00: self-practice and study

(49)

- 22: 00: sleeping

Looking at this schedule, we can see that it is the same as with the one applied
for monks of this sect in general, that is to say, having twice a day the recitation of
siitras in the early morning and night session, meditation practice, times for self-
practice and study at the temple as well as at Buddhist schools. However, some
differences can be seen as following:

_ The time for having dinner is not regulated publicly in this schedule. It means
that having dinner is not prohibited for nuns of this temple, therefore they can
have it or not depending on their own vows. The abbess of this temple said that
the temple often prepares only lunch for its nuns, but those who want to have
dinner have to serve themselves by the form of self-sufficience. Moreover,
according to the informations given by the abbot of the Tinh X Trung Tam (Fie
1.0, Central Vihara) of monks, Ven. Thich Giéc Toan, at present about 70 per
cent monks and nuns of this sect have changed to take dinner from 1975 up to
now. It means that there remained some nuns among this 30 per cent who are
following the tradition of not having dinner due to the former tradition regulated
by the sect’s founder, Master Minh Déng Quang. Naturally this tradition shows the
influence of the Theravada way of living.
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- Different with the schedule of monks, the time for giving dhamma talks to
Buddhist followers cannot be found in the schedule of nuns.

I1. Period to become a bbhikkbuni

Also likened to the period of practice to become a Mahayana bhikkbuni, nuns of
the Khat Si (Mendicant) Sect must undergo the same period including four stages:
beginning practitioner, s@zaneri (Y€, woman novice), sikkhamana (N X EEHR,
a young woman undergoing a probationary course of training) and bhikkbuni (ft

FJE, an ordained nun).
1. Beginning pratitioner

It is said that, according to the regulations of this sect applied today for nuns,
there are no distinctions of ages of those who want to be a forth-goer (pabbajita, H
K H&); but the educational level is needed for the very person to enable her to
attend some secular schools.

Especially before receiving a beginning practitioner of woman probationer, the
abbess of the temple or the probationer’s master must report to an assembly of at
least 4 monks right at that time."”

Under the frequent patronage of her master, the beginning practitioner always
takes at least 2 years to undergo the probationary period of practice in the temple
with all trials and difficulties.

Naturally she will be instructed to make acquaintance with the temple’s way of
living through modes of movement such as walking, standing, sitting, lying,
speaking, etc.; through staying late at night to learn by heart regulated scriptures
and waking early to participate the morning session; or doing assigned works.
During this period of time, she can only wear the regulated clothes for a woman
probationer. Most of her time at temple is to study, practice and work; but she is
not led to go for alms.

The satras that a woman probationer is instructed to study and learn by heart
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are the same as with the probationer (cht hug), viz. Sha-mi-ni-li-i-yao-liao (VB2
HEREWE, A Summary of Precepts and Modes of Conduct of the Samaneri), Ten
Precepts for a sémaneri, some chanting gathis in the P’i-ni-jib-yung-ch’ieh-yao (B2
Je.H FHADE, Essential Daily-Use Vinaya), the Lessions for the Mendicants in the
Chidn Lg—Ludgt Ngtc Réat Si (The Truth—The Disciplines and Ceremonies of
Mendicants).

These are initial preparations for her to get the second stage, samaneri, which is
more strict than this.

2. Samaneri (Y5 JE , woman novice)

The case of samaneri V€, woman novice) of this sect is also the same as
with the one of Mahiayana, that is to say, she spends at least 2 years as a
probationer. The ordination of a szmaneri performed by the sangha of nuns must
also be reported to the sangha of at least 4 monks to ask for permission as
mentioned above.

After the ordination of Ten Precepts of a samaneri, she will also be instructed to
study some basic Buddhist teachings just the same as with a samanera (Y,
novice) does. Besides, studying important teachings recorded in the @4dw Ly (E.
B, The Truth) as well as the @hdn Lj—Luge Nobe Rbaz St (The Truth—The
Disciplines and Ceremonies of Mendicants) is inevitable. Simultaneously, studying and
memorising the bbikkbuni’s precepts during her time as a s@maneri are an
outstanding characteristics which cannot be found in Mahayana modes of practice.

3. Sikkbamandi (3. ) and bbikkbuni (1t k= JE)

Likened to the modes of practice of Mahayana nuns as seen in Vietnam, the
Vietnamese Khat ST nuns must undergo a further probationary step of practice as a
sikkhamani (. X EEF, a young woman undergoing a probationary course of
training) before advancing to the next step, bbikkbuni.

Thus after two years of practice as probationer, the s@maneri (¥5#iJe, woman
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novice) is often proposed to receive the sikkbamana’s 6 precepts, viz. restraint
from unchastity (abrabmacariyi veramani, 7NEML), restraint from taking what is
not given (adinnadand veramani, 7SEEL), restraint from onslaught on creatures

atipata veramant, NIREETN), restraint from lying (musavada veramani, N5
), restraint from eating at the wrong time (vik@labhojani veramani, 1~IEFRFETX),
restraint from the occasion of sloth (induced by) fermented liquor, spirits and
strong drink (suramerayamajjapamadatthani veramani, FEKIEAX).

According to the regulations of this sect applied nowadays at the Tinh X4 Ngoc
Phudng (E55 ¥4, Ngoc Phudng Vihara), the sikkbamani must undergo 4 years of
probation before becoming a bhikkbhuni.®? Formerly the Upasampadi (higher
ordination) ceremony for the Khat ST monks and nuns was held among the inner
sect, but at present most samaneris, sikkbhamind are sent to Upasampadi ceremonies
held by the Vietnam Buddhist Sangha around the nation to be ordained.

Naturally the precept-receivers (78 F) of the Mahayana, Theravada and Khat Si
(Mendicant) must follow the regulations of the Organization Board of the
ceremony; but when performing the ordination ceremony, each sect performs it
its own way.

The Regulation No. 85 among 114 regulations made by the founder of this
sect, Master Minh Dang Quang, gives out strict instruction concerning the
ordination for a nun as following:

“That to let the nuns, who bhave not followed correctly in accordance with the Eight
Important Rules (attha garudhamme, \NEE or NNUE), disciplines and meditation,

wear robes and use bowl is probibited.”"”

Thus the Eight Important Rules (attha garudbamme, J\EE: or J\EE) is also
taken seriously by the founder of this sect and, as a matter of fact, at present nuns
of this sect as well as the Mahayana nuns have been following them. It is said that
before the Upasampida ceremony, the sikkbamands of this sect are always checked
the bhikkbuni’s 348 precepts as well as for regulated scriptures. If those who
cannot manage to memorize these precepts miss the chance of being ordained.
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And “to let an almswoman to be ordained must have the observation of the sangha of
monks.””

After the ceremony, the Khét ST newly-ordained bbikkbhunis are led by superior
nuns of this sect to come to central monk temple to be re-ordained by monks and
then pay worship to them under the latter’s justification.

The Khat ST nuns also perform the Uposatha (#iFE, precept recital or
Observance) ceremonies twice a month and naturally before doing that, some
representative nuns must come to the monk temple to ask for instructions and
justification of the sangha of monks as regulated in the Rule No. 6 in the Eight

Important Rules (attha garudbamme, \E % or J\EE):

“Nuns must ask the sangha of monks for justification to recite the Patimokkba every half a

month.”?

Every year the Khat ST sangha of nuns performs the summer retreat of three
months after the Buddba Jayanti Day, the lunar 16th of April, and an Invitation
(pavarana, B %) Day after the Ullambana Festival. The Tinh Xa Ngoc Phudng (154
EJ5, Ngoc Phudng Vihiara) is also a center of summer retreat for the Khat ST nuns
coming from everywhere to enter. Concretely in 1998, the temple gathered 165
nuns for summer retreat.””

Apart from the regulated time for mind-cultivation, study and going out for
propagation of Buddhist teachings, today the Khat S1 nuns living in the rural areas
do their farming, gardening and planting vegetables and fruit trees to cover their
daily lives. They bring the news and knowledge to the rural women.®®

However, the case of nuns living in big cities like Hochiminh City is different.
Instead of doing farming, typically the nuns of the the Tinh X4 Ngoc Phudng (i &
FJ5, Ngoc Phuidng Vihara) concentrate on making paste cakes for Mid-Autumn or
the Tet holidays (New Year), and then making jams and marmalades in the lunar
15th day of October. This makes a good chance for the neighbouring unemployed
people to have jobs to do. There is also a bookstore at this temple for selling
Buddhist books and the Buddhas’ images. By doing these, the temple can stably
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guarantee its daily life of self-sufficience apart from the permanent support of its
laity.

Moreover, the temple pays special attention to doing charitable deeds by
organizing many visits for comforting and helping the people in remote and
difficult regions as well as the people who are victims of natural calamity.

II1. Remarks

Through the above-mentioned informations, we can see that the nuns of this
sect also perform their modes of practice just the same as with the Mahayana nuns
with 4 stages of cultivation, viz. beginning practitioner, samaneri, sikkbhamini and
bbikkbuni.

The observance of the Eight Important Rules (attha garudbamme, \NEE or J\EK
{%) as seen through the frequent reports of nuns to the sangha of monks in the
receptance of a beginning practitioner or ordination ceremonies for szmaneris,
sikkbamand and bbikkbunis to ask for permission. Even the places where nuns of
this sect come to propagate the teachings must be decided and justified by the
sangha of monks as seen in the Regulation No. 84 that:

“That having the defects in justifying for nuns to go for propagation of teachings at every
(57)

place is probibited.

The Khat S1nuns, often called ni Khat St do vang (yellow-robe almswomen),
though different from the Mahayana nuns wearing 4o lam (brown clothes) in
appearance, participate in activities of the sangha of Vietnamese nuns and make
considerable contributions to propagating the Buddha’s precious teachings as
effectively and practically as possible.

F. Additional regulations of this sect

Apart from 250 precepts for a bhikkbu and 348 precepts for a bhikkbuni, the
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founder of the Khat ST Sect, Master Minh Ding Quang, gave out another 114
regulations as precepts for his monks and nuns to follow. They are essential things
and so very important for those who go forth into the homelessness to practice
that I would like to introduce in this thesis. These regulations are recorded at the
end of the @hon Lj—Lude Ngtc Kbar S¢ (The Truth—The Disciplines and
Ceremonies of Mendicants). Their content is as following:

1. That all monks as well as probationers, young or old, without the permission
of the sangha and without having emergent things, intentionally go out or
covertly escape from the temple is prohibited.

2. That anyone who says that I only know my master is prohibited. All must
obey the regulations of the sangha.

3. That talking about the affairs of king or ministers or astrology is prohibited.

4. That usurping and proudly establishing another groups to create the
disunion in the sangha is prohibited.

5. That intentionally changing one’s master is prohibited.

6. That the mendicants bringing along with robes and bowls do farming,
industry, merchant business and soldier is prohibited.

7. That the mendicants bringing along with robes and bowls earn fame, profit,
noble appearance, talent and beauty, carriages and horses is prohibited.

8. Receiving followers or laity to establish personal group to give treat for the
sick by amulets and incantations is prohibited.

9. That rudeness and egoism is prohibited. When having anything one must ask
for permission. The assembly must be in harmony and live in accordance with the
schedule.

10. That all members in the sangha anyone speak in rude, loud and arrogant
voice is prohibited.

11. That anyone speaks in pride is prohibited. When having offences, one must
respecfully ask the sangha for confession.

12. That being undisciplined and lack of moral conduct is prohibited. One must
keep the serenity and tranquility for the sangha.
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13. That when having something with relatives without the eye-witness of the
superiors is prohibited.

14. That giving dhamma talks at the layfollowers’ houses without asking for
permission beforehand to the superiors is prohibited.

15. That mocking at, joking and getting close to the upasakas (laymen), upasikas
(laywomen) and nuns is prohibited.

16. That receiving students without having the responsibility to instruct them
during two years is prohibited.

17. That being a master without keeping moral modes of movement is
prohibited. One should not talk, laugh and stare at women or children out of the
time of preaching dhamma talks.

18. That the mendicants bringing along with robes and bowls manage the
finance while printing Buddhist satras and scriptures is prohibited.

19. That the mendicants, apart from their own robes and bowls, possess
personal wealth, even Buddhist satras and scriptures is prohibited.

20. That anyone that does not know the biographies of the superiors is
prohibited.

21. That violating the orders in the sangha, though the newcomers and seniors
are not distinguished, is prohibited.

22. That not knowing the date of entering the temple, one’s purpose, name, old
age and native country is prohibited.

23. That receiving youngsters under 18 for cultivation as probationers is
prohibited. ,

24. That ordaining robes and bowl to one who is ignorant and not knowing the
national language’s letters is prohibited.

25. That giving permission to someone to experience the probational priod
without having an instructor is prohibited.

26. That ordaining robes and bowl to one who has not enough the justification
of three monks is prohibited.

27. That sitting and lying untimely is prohibited.

28. That talking untimely is prohibited.
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29. That reciting the siitras and having meals untimely is prohibited.

30. That laughing, crying and speaking in a loud voice is prohibited.

31. That dividing into intimate groups is prohibited.

32. That intentionally desiring, demanding or asking for something that is
contrast to the discipline is prohibited.

33. That young probationers talk idly and make fun is prohibited.

34. That the wisdom-practitioner talks so much without the practice of
Morality, Concentration and Wisdom is prohibited.

35. That those who go forth do not practice meditation is prohibited.

36. That seperating from (the sangha) to live alone, unless those who have
enough ability and have permission from the sangha, is prohibited. Anyway, one
must live together with the sangha.

37. That discussing one’s affairs is prohibited.

38. That practicing untimely is prohibited.

39. That talking slanderously is prohibited.

40. That talking to hurt the superiors is prohibited.

41. That quarrelling in loud voices is prohibited.

42. That not respecting the superiors is prohibited.

43. That speaking with rude and coarse words is prohibited.

44. That speaking useless words to the master is prohibited.

45. That receiving the offerings on the spot if in normal days and it is not
raining, one is not ill or not have personal affairs is prohibited.

46. That young probationers do not recite sutras in the early morning session
and afternoon session is prohibited.

47. That (young probationers) play in the vihara and gather around the master
is prohibited.

48. That putting robes on and using the bowl wrongly is prohibited.

49. That begging at the laity’s house excessively is prohibited.

50. That not concentrating on cultivation and study, but tending to eating,
wearing, residing is prohibited.

51. That speaking out the agreeable words to the superiors is prohibited. One
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should keep silent.

52. That ordaining the s@maneras who have not yet memorized the Four
Reliance Things, Ten Precepts and the Offering Verses is prohibited.

53. That receiving the bhikkhus who have not yet mastered the moral modes of
movement, the disciplines, the mantras as well as chanting satras is prohibited.

54. That speading out hands to receive anything from anyone is prohibited.

55. That when being offered things without justification is prohibited.

56. That entering inside the vihara, talking in loud voices and laughing is
prohibited.

57. That going out while in a meeting is prohibited.

58. That being ambitious for things to beautify and decorate one’s body is
prohibited.

59. That residing in contrast with the order of the sangha is prohibited.

60. That having gone forth but still regretting worldly affection with friends,
even monks and monks become attached to each other is prohibited.

61. That working together with the laity, doing worldly affairs, talking,
laughing and seeing visitors just the same as with the laity is prohibited.

62. That talking so much more than one hour is prohibited. If everyday there is
something necessary, one should talk only some sentences.

63. That having gone forth but admitting relatives, personal family is
prohibited.

64. That writing letters to acquainted persons to tell something without the
permission is prohibited.

65. That a monk follows his master forever is prohibited. He must change one
master everyday.

66. That a newcomer get close to the master is prohibited.

67. That monks possess personal wealth apart from the three robes, bowl,
satras and book of disciplines, spoon, toothbrush, sitting mat, razor blades, papers
and mosquito net (two sets of clothes and blanket are possible for the szmaneras) is
prohibited.

68. That monks go far bringing along three bags untidily not the same as nuns
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do is prohibited.

69. That the forth-goer retains sadness, joys, hapiness, anger, hatredness, love,
desire and laughing like children is prohibited.

70. That the forth-goer retains greed, anger and illusion is prohibited.

71. That the forth-goer has his eyes, ear, nose, tounge, body and mind unpure
like the worldly persons is prohibited.

72. That hiding one’s as well as other’s offences before the sangha is prohibited.

73. That discussing one’s offences secretely is prohibited.

74. That being angered when being instructed about one’s own offence is
prohibited.

75. That quarrelling advantage or disadvantage, right or wrong in loud voice is
prohibited.

76. That monks and nuns wear coloured robes having shapes of flowers is
prohibited. Those who have not fulfilled their precepts must wear the clothes of
probationers. The nuns who are from 12 to 54 years of age must not go out alone,
not seperate from the sangha. That receiving those who are under 18 years of age
is prohibited.

77. That reading other statras and scriptures that do not belong to the sangha, if
one is not an experienced superior monk, is prohibited.

78. That not reaching the age of 30 but seperating the sangha to propagate the
teachings is prohibited.

79. That studying foreign languages is prohibited (according to some cases).

80. That ordaining robes and bowl to those who are ignorant in national
language is prohibited (they wear the clothes of probationers).

81. That giving permission to wear robes and use bowl to those who cannot
follow disciplines and meditation practice is prohibited.

82.