PUC DAT-LAI LAT MA XIV

NEN TANG NHUNG LOI PHAT DAY

TU DIEU DE

THE FOUR NOBLE TRUTHS NEN TANG NHUNG
VO QUANG NHAN dich LOI PHAT DAY
NGUYEN MINH TIEN hiéu dinh

Ban dich Viét ngit nim trong loat sich lién
két gitra dich gia Vo Quang Nhan (Texas, Hoa
Ky) va Nha sach Quang Minh (Viét Nam), véi
su khuyén khich va chuédn thuan truc tiép cta
dic Pat-lai Lat-ma thi 14 va dugc ngai Lama
Tenzin Dhonden, dai dién chinh thidc caa ddc
Dat-lai Lat-ma cho phép in kém ban Anh ngi.

Duc Dat-lai Lat-ma la nguoi gia
ban quyén dao didc quyénsachnay




PUC PAT-LAI LAT-MA XIV

TU DIEU PE

Nén tang nhitng loi Phat day
Nguyén tac: THE FOUR NOBLE TRUTHS (1997)
Ban dich Anh ngii: Geshe Thupten Jinpa
Hiéu chinh: Dominique Side
Ban dich Viét ngii: Vo Quang Nhan
Hiéu dinh: Nguyén Minh Tién

Duc Dalai Lama la nguoi giit bdn quyén dao dic
quyén sdch nay

NHA XUAT BAN TON GIAO

LOI GIOI THIEU

1 tic Pat-lai Lat-ma thit 14\hién nay la mt trong so

it cdc vi lanh dao tinh than dugc ton kinh trén toan

thé gidi. Khong chi gidi han trong pham vi ton gido, su trdn

trong doi vdi nhitng hoat dong thuc tién va nhin cich siéu

tuyét ciia Ngai con dugc cu thé héa qua gidi thudng Nobel

Hoa binh nam 1989 - mot trong nhiing gidi thudng cao quy
nhdt ciia nhin logi.

Khong dimg lai & sy tu tdp hudng dén gidi thodt tu thin
khéi moi phién nio trong doi sdng, Ngai con néu cao hanh
nguyén ciia mot vi Bo Tdt trong tinh than Phdt gido Dai
thita, luén né luc khong mét méi vi sy an vui va hanh phiic
ciia hét thdy moi chiing sinh. Nhiing 10i day cila Ngai di
thing vao long ngudvi, mang lai lgi ich 16n lao cho tdt cd moi
nguoi thugc dii moi tang 16p khic nhau & cic nén vin héa
khic nhau, vi ching ludén gilip ta gidm nhe nhimg kho dau
trong cujc song.

Tdic phd’m T diéu dé, dugc dich gid Vo Quang Nhin dich
tir bdn Anh ngil, Io mot trong nhimg tdc pham ghi lai nhiing
loi gidng day cila diic Pat-lai Lat-ma dugc nhiéu nguoi biét
dén nhat & phuong Tay. Gidi thi¢u tic phim nay vdi doc gid
Viét Nam, chiing téi hy vong cé thé chia sé nhimg gid tri
tinh thian Ién lao da dugc Ngai ban ting dén vdi tdt cd moi
nguoi trén tinh thian vuon 1én hoan thién chinh minh trong
cupc song.

Xin trdan trong gidi thiéu cung ban doc.

NGUYEN MINH TIEN



CAM TA

Xin chén thanh cdm ta diic Dalai Lama da truc tiép
ban cho dich gid nhidu gidng hudn quy bau va cho
phép chuyén ngit cdc tic phdm cia Ngdi.

Thu but va chit ky ctia Duc Dalai Lama
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Xin tri dn Lama Tenzin Dhonden, St gid Hoa binh
cua dic Dalai Lama 14, nguoi da tao duyén cho
budi dién kién vdi diic Dalai Lama va thay mdt Ngai
dé gitip tao thudn loi cho viéc chuyén dich sach nay.
Xin tri an hoc gid Thupten Jinpa vé tét cd nhiing gi
ngai da gitup dé cho su hinh thanh ban Viét dich cua
sach nay.

Chén thanh cdm ta Tién si B. Alan Wallace Vién
trudng Hoc vién Santa Barbara vé Cdc nghién ctiu g
thiic, da vui long cung cdp bai ludn vin “Afterword:
Buddhist Reflections” va cho phép chuyén dich sang
Viét ngit dé trinh bay trong phdn phu luc.

Ddc biét xin cdm on anh Chén Nguyén (D6 Quéc
Bdo) dé hét long gitip do nguoi dich. Khéng cé anh
va nhiing bai viét trén cdc phuong tién truyén théng
thi cubn sdch nay sé kho long duoc ra mdt nhu hom
nay.

Xin trén trong cdm ta anh Nguyén Minh (Nguyén
Minh Tién) da gitp hiéu dinh bdn thdo.

Chan thanh cdm ta cdc bdc én su, cdc béc dan anh
trong dai gia dinh Phdt tu, khong phan biét bo phdi,
chiing téc, hay hoan cdnh dia lyj, da bé nhiéu cong
sic soan thdo, dién gidng va phé bién cdc vdn lidu
Phdt gido dé gitt cho Pao phdp truong ton.

NGUOI DICH



LOI NGO CUNG QUY POC GIA

rudc khi duoc diic Dalai Lama XIV ban ting quyén “The

Four Noble Truths” (bdn Anh ngti) va nhidu loi day chdn
7, dich gid da c6 mét udc nguyén rdang tat cd cong diic c6 duoc
t cdc viéc thién cua minh sé hoi huong dén Tam bdo, cho
nhiing nguoi hitu duyén la doi tuong ca viéc dang lam, va cho
moi chung sinh.

Ban dich Viét ng nay la mét dap ting vdi nguyén udc trén.

Nhén day xin c6 vai loi ngdn gon vé cudc doi hoat dong cta
dic Dalai Lama thu 14.

Ngai sinh ra ngay 6 thang 7 ndm 1935 tai ngéi lang nho
Taktser, phia dong Téy Tang, gén bién gidi Trung Hoa, trong
mot gia dinh nong dan ngheo, voi tén goi la Lhamo Dhondup.
Theo truyén thong di tim vi lanh dao tén gido tdi sinh sau khi vi
tien nhiém (tic la diic Dalai Lama thit 13) da qua doi, Ngai duoc
phdt hién vao lic mdi hai tudi, va sau do duoc chon trd thanh
vua xu Tdy Tang va la vi Dalai Lama thu 14 vao nam 1940, voi
tén goi moi la Jetsun Jamphel Ngawang Lobsang Yeshe Tenzin
Gyatso, thuong duoc viét tdt trén cdc dn bdn la Tenzin Gyatso.
Khi 25 tuéi, tic la vao nam 1959, Ngai hoan tét trinh do Geshe
Lharampa, tic hoc vi tién si Phét hoc Tdy Tang. Ngai duoc
thé gici phuong Tdy biét dén nhiéu do viéc hét long truyén bad
nhiing tinh thén Phét gido nhu la dic tu bi, Iap truong bat bao
déng va ton trong ching sinh, bdo vé moi truong song...
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Nam 1989, Ngai duoc ting gidi Nobel Hoa Binh do da co
nhidu céng hién cho muc dich hoa binh ciia nhén loai.

Nay, tuy da ngodi 70 tuéi, dic Dalai Lama vén v6 cung bdn
rén. Ngai san sang di dén moi mién, moi noi, moi xi sé t Déng
sang Tdy dé mang thong diép hoa binh va truyén ba tinh than
Phdt gido. SO luong sdch viét vé nhiing didu Ngai truyén ba
hodic do Ngai giit bdn quyén cé dén hang tram tua. Trong do,
khéng it sach duopc xép vao loai “best-selling” (ban chay nhat).
Noi dung gidng day cia Ngai khong chi gidi han trong Phdt gido
Dai thua, Mdt tong, hay Trung quan téng, ma con bao trum
nhidu mdt khdc lién quan dén moi khia canh cia cudc song nhu
la dao diic, cdch séng, phuong phdp dé cé duoc hanh phiic cd
nhan, gia dinh... Ngai cing dé cdp dén cd nhiing vén dé tuong
quan giita triét hoc Phdt gido va khoa hoc.

Quyén “The Four Noble Truth” la mét tic phdm co tinh chdt
kinh dién ghi lai nhiing l0i gidng day cia Ngai va duoc chuyén
dich sang Anh ngi to ndm 1997. Mdc du la tac phdm kinh dién,
nhung cdch trinh bay theo ngén ngd hién dai sé dén dat nguoi
doc dén v6i nhitng khdi niém co bdn nhat cua Phdt gido theo
mot cach dé hiéu va dé ndm bdt. Ngoai ra, khi cé dip Ngai ciing
dua vao trong cdc thuyét gidng cia minh nhiing so sénh, danh
gid va quan diém Phdt hoc trong moi lién hé vdi tri thiic khoa
hoc hién dai, nhadt la trong cdc linh vuc vét Il hoc, thin kinh
hoc va tém lj hoc. Qua cudn sich ndy, nguoi doc cd thé hinh
dung duoc phdn ndao nhiing gido phdp co bdn cia dic Phdt
Thich-ca, duoc dp dung dé gidi thich va qudn chiéu vao cdc
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hién tupng thuong ngay trong cudc séng, nham budc dau khai
md con duong dep bd dau khé, di dén hanh phiic vién man.

DPiic Dalai Lama trinh bay nhiing loi giang ndy khong chi
danh riéng cho Phdt tii ma con cho cd cdc déi tuong khdc nita,
ngay cd nhiing nguoi khong cé tin nguong hay khong theo Phdt
gido. Vi thé, dé viéc theo doi noi dung sach dupc thuén loi, xin
néu mot s6 quy udc chung ma dich gid si dung trong sdch
nay:

Vé 4n ban Anh ngit dugc st dung:

Quyén The Four Noble Truths nay duoc nha Thorson dn
hanh lan dau tién nam 1997. Nam 2002, cing nha Thorson
da cho tdi ban véi nhan dé mdi la “A Simple Path”. Lan tdi
bdn nay, sach duoc duyét lai, hiéu chinh mét déi ché vé mdt
vdn chuong, nhung noi chung vin giit nguyén nhiing ndi dung
thuyét gidng cia diic Pat-lai Lat-ma. Diém thay doi ding ké
nhat la phan phu luc bai néi chuyén vé chu dé tu bi mang tua
dé “Compassion, the Basic for Human Happiness” cung vdi cdc
ndi dung hdi dap & cuéi mdi phan da duoc lugc b6. Thay vao
do, sdch duoc in khé lon hon va thém vao rdt nhidu hinh dnh
minh hoa.

Khi chuyén dich, chiing toi chon si dung dn bdn diu tién
ndm 1997, vi muén gitt lai cd phdn phu luc ma ching t6i thdy
la rdt c6 § nghia d6i voi nhiing ai thuc su mudn thuc hanh gido
phdp Ti diéu dé. Tuy nhién, trong qud trinh thuc hién bdn dich,
chung t6i cting thuong xuyén tham khdo sich A simple Path,
bdi thdy rang c6 mot sé chinh sua rét hop Iy vé mdt van phong
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trong bdn in lan thit hai ndy va nén cdp nhdt cho bdn dich
Viét ngit dé ndi dung duoc hoan thién hon. Mdc du viéc ndy co
lam cho cong viéc thém phdn kho khdn, phic tap hon déi chiit,
nhung chiing (61 tin rdng nhu vdy sé cé thé cong hién cho déc
gid mot ban dich tuong doi hoan thién hon. Néu co bat ci sai
SOt nao trong quad trinh thuc hién cong viéc doi chiéu so sanh
nay, chung t6i xin hoan foan nhan I6i vé minh va mong duoc su
quan tém chi gido cua cdc bdc thic gia.

Vé cac thuét ngit c6 lién quan dén goc tiéng Phan (Sanskrit hay Pali):

Ngoai tru cac tén da duoc Viét hoa quen thudc va qua thong
dung, cdc quy tdc sau ddy sé duoc dp dung mot cach tuong
doi:

1. Cdc thudt nga la nhdn danh, dia danh sé dugc dung ¢
dang Latinh héa cua tiéng Phan. Ly do la hdu hét cdc
tén nay déu chi duoc phién ém lai t ngén nga trung
gian la tiéng Han, va da s6 cdc tu phién ém nay khong
phdn dnh diing cach doc hay nghia cia ttr. Dé doc gid
tién lién hé, cdc tén phién ém sé duoc dua vao phdn phu
chii va Bdng thudt ngit (cudi sach) cung véi nhiing cdch
chuyén dich sang Viét ngit ma dich gid da duoc biét.

2. Tén cac bo phai lon trong Phdt gido, tén kinh sach sé uu
tién dung cac thudt ng da duoc Viét hoa theo i nghia.
Tuy nhién, khi c6 nhidu thudt ngi duoc dién dich khdc
nhau thi dich gid sé chon thudt ngit ndo thich hop nhdat.
Dong thoi, tay theo ngit cdnh, cdc thudt ngit quen thugc
ciing c6 thé duoc chon dung.
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3. Trong nhiéu truong hop, mot s6 thudt ngi c6 cach viét
goc Phan (da Latinh héa) va ciing c6 cach viét dich
nghia (hay phién ém) trong tiéng Viét nhung lai duoc
su dung dan xen nhau. Ly do la vi tén trong van phong
cida ban dich Anh ngit ciing nhu dé thugn tién cho viéc
gi0i thiéu cdc thudt nga tiéng Phan vdi nguoi doc. Tuong
tu, cdch viét Phan ngat trong bdn tiéng Anh vin duoc
gid nguyén (vi du: moksha...) nhung trong bdn dich sé
cd gdng dung cdch viét chudn (vi du: moksa) va doi khi
thém phdn chi gidi dé lam ré hon (vi du: ...Phan ngi la
moksa, phién 4m 1a méc-xoa - AKX )...

4. Cdc thudt ngit déu dua vdo nhiing t dién Phdt hoc
va W dién Han Viét sdn c6 ¢ cdc dia chi trén mang
Internet nhu la vi.wikipedia.org, http.//www.quangduc.
com/tudien/index.html,  http.//perso.orange.fr/dang.tk/
langues/hanviet.him... Tuy nhién, nhiing tu khéng tim
thdy trong cdc t dién nay sé duoc chuyén dich bang
cdch tham khdo cdc tr dién Anh ngit va cdc chi gidi
Phdt hoc bang Anh ngit tim duoc trong cdc co s dit liéu
cua nhiing trang web lién hé dén Phdt gido, ddc biét la
Phat giao Tay Tang.

Vé cach viét tén ditc Pat-lai Lat-ma thi 14:

K& tur day vé sau, néu khong co chi thich gi thém thi cum
chit Dalai Lama hay Pat-lai Lat-ma sé duoc dung dé chi ngai
Tenzin Gyatso tic la vi Dalai Lama thit 14. Ngoai ra, chiéu theo
nguyén bdn, trong phdn Hoi dap, chit viét tat “HHDL” (tu chi
His Holiness the Dalai Lama) bdt déu cia méi céu trd loi sé
duoc gitt nguyén.
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Vé mit trinh bay:

Trong bdn Anh ngi, cdc chu thich duoc danh sé thi tu (1,
2, 3...) riéng trong tung chuong va tdt cd ndi dung chu thich
duoc dua vé cudi sach, ciing phdn theo tung chuong. Tuy nhién,
trong nhiéu truong hop, dich gid cdm thdy can cé thém cdc phu
chi dé lam r6 nghia hay dé doi chiéu vdi cdc thudt nga Phdt
hoc tiéng Viét, hodc chi nhdm néu ra cdc tai lidu tham khdo dé
doc gid co thé nghién ciu sdu hon. Vi thé, trong bdn dich nay
sé co ca 2 loai chu thich, mot duoc dich tu nguyén tac Anh ngt,
va mét la do nguoi dich soan thém vao. Tét cd déu sé duoc ddt
ngay & cuéi méi trang dé nguoi doc tién theo doi. Va dé phin
biét, nhiing chu thich nao cua nguoi dich sé c6 thém cum fu
(ND) 6 cuéi. Ngoadi ra, véi cdch trinh bay song ngit Anh-Viét,
nhiing doc gid si dung duoc Anh ngit sé co thé dé dang doi
chiéu ngay véi nguyén tac khi cén thiét.

Vé mit tham chiéu:

Ngoai phdn dé nghi doc thém cua bdn Anh ngd, dich gid
cing cé gdng gidi thiéu thém mot sé tai lidu tham khdo khdc,
ddc biét la nhiing tai lidu sdn co trén Internet va nhiing tai lidu
bang Viét ngit co thé tim duoc tai Viét Nam. Nhiing tai lidu nay
rét hitu ich cho viéc nghién ciu sdu hon hay gitp hiéu ro hon
nhiing § tudng ma diic Dalai Lama muén truyén gidng.

Trong phdn cuéi sdch, dich gid c6 dua thém vao bdng thudt
ngit san c6 mot s6 t vung déi chiéu cé géc Phan da Latinh héa
kem véi nghia tiéng Viét. Phdn nay duoc soan ra nham gitp doc
gid c6 thém mot s6 tu vung quen thudc khi doc cdc tai liéu Phat
gido bang Anh ngi.
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Mot s6 diém khac biét trong ban Viét ngit:

® Dung hinh dnh minh hoa tu nhiéu nguon khdc nhau, ddc biét
la 1 trang tir dién md wikipedia.org

® Ngoadi ra, danh riéng cho doc gid Viét Nam, dich gia co
thém phan phu luc la bai lugn cia Tién si B. Alan Wallace
v8 cudc thdo ludn gitia cdc nha than kinh hoc va cdc vi dai
su Tay Tang trong Hoi nghi Tam thiic va cudc séng (Mind
and Life Conference) lan thit hai ndm 1998. Bai luén nay la
phadn két cia cuén sach “Consciousness at the Crossroads:
Conversations with the Dalai Lama on Brain Science and
Buddhism” (Snow Lion — Ithaca, New York, 1999).

Cuéi cung, vi su gici han nhaét dinh trong khd ndng dién dich
nhiing vdn dé sdu sdc va uyén do, nguoi dich biét chdc khong

thé tranh khdi it nhidu sai sot. Mong rdng quy doc gid co thé

“duoc § quén loi”, b qua cho nhiing thiéu sot cua dich gid.
Nguyén udc rang tdp sach nay sé mang lai nhidu thién nghiép
va loi ich cho déc gid.

Trong liic chuyén ngi, dich gid da hét sic cé gdng dung tu
vung thdt su thong dung dé hidu. Tuy nhién, vi mic dé phic tap
cua dé tai va kién thiic sdu rong cia tac gid nén kho tranh duoc
mot s6 diém trinh bay kho hiéu hay chua hoan thién. Dich gid
chan thanh xin cdc bdc cao minh rong long chi gido va xin hoan
hi don nhdn moi su gop § hay khuyén bdo.

Cuéi cung, do sé nguyén, dich gid khong hé nhdn vé cho
minh bét cit mot nguon loi vat chdt ndo trong viéc dn lodt va
phdt hanh. Tat cd sé duoc quyén gop vé cho cong dong nguoi
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Tay Tang. Kinh mong chu vi doc gid hay (6 chiic ndo c6 khd
ndng tai chinh, néu nho vao sach nay ma co duoc it nhiéu niém
vui trong cudc séng, hay hé tro cong dong nguoi Tdy Tang bang
cdach quyén gop cho mot trong cdc dia chi lién lac cda cdc 6
chiic thién nguyén bat vu loi sau déy, hodc gui dén bat ki t6
chiic quyén gop cho nguoi Tdy Tang nao khac:

® 76 chiic Tibet Fund: httpy//www.tibetfund.org/help.html
® Sang Hoi Dalai Lama: httpy/www.dalailamafoundation.org/

® 76 chiic Tibet Aid: httpy//www.tibetaid.org/index.htm

Chan thanh cdm ta,
Namo Shakyamuni

VO QUANG NHAN
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LOI NOI PAU

hang 7 nam 1996, dic Dalai Lama c6 mot loat
@céc bai gidng vé tu tuéng va thuc hanh cho Phat
ti 6 Barbican Center (Trung tdm Barbican) tai Luan
Dbon. Nhitng budi thuyét phdp nay dugc su hd trg tu
Network of Buddhist Organisations (Lién hiép cac T6
chiic Phat gido) tai Vuong qudc Anh.

Cot 16i chia tap sach nay hinh thanh tir cht dé trong
tam cac bai giang cia ddc Dalai Lama trong dip nay,
bao gom gido ly T diéu dé, 1a nén tdng moi gido phap
cua ddc Phat. Trong cac bai giang, Ngai da giai thich
day da vé cha dé nay, gitp ching ta c¢6 duge su hiéu
biét rd hon vé T diéu dé.

Phan phu luc c6 tua dé “Tw bi, co sé cho hanh phiic
con nguoi”, la bai néi chuyén ctia Ngai truée cong ching
tai Free Trade Center (Trung Tam Mdu Dich Ty Do) &
Manchester. Su kién nay dugce t6 chic béi Tibet Society
thudc Vuong quéc Anh — 1a mot trong nhiing t& chic
hé trg nguoi Tay Tang ra doi sém nhat. Phan nay dé
cap t6i ti bi, b6 tic mot cach hoan my cho céc 1oi day
vé Tu diéu dé, béi vi day 1a nhitng minh hoa cu thé vé
cach ting dung nhiing 10i day cua dic Phat vao doi séng
hing ngay.

Vi thong diép trong tdm cua dic Dalai Lama trong
c4c bai néi chuyén la long tir bi va giang day vé cdch
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PREFACE

In July 1996, His Holiness the Dalai Lama gave a
series of lectures on Buddhist thought and practice at the
Barbican Centre in London. These talks were facilitated
by the Network of Buddhist Organisations in U.K. - a
national association of Buddhist Centres.

The central theme of His Holiness the Dalai Lama’s
lectures at the Barbican Centre, which form the core
of this book, is the Buddhist teaching on the principle
of the Four Noble Truths, which is the foundation of all
Buddha’s teachings. In these talks, His Holiness presents
a comprehensive explanation of the subject, helping us
to gain a better understanding of the Four Noble Truths.

The appendix, ‘Compassion - the Basis for Human
Happiness’, is the text of a general public talk by His
Holiness at the Free Trade Centre in Manchester. This
was organized by the Tibet Society of U.K. - which is
one of the oldest Tibetan Support organizations. This
chapter on compassion complements the teachings on
the Four Noble Truths beautifully as it illustrates how the
teachings of the Buddha can be applied in our day-to-
day life.

As His Holiness the Dalai Lama’s central message
in these talks is compassion and the teachings on how to
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thic d€ song mot cudoc doi nhan hau, nén ching téi hy
vong rang nhiing diéu trinh bay trong siach nay sé ly
tha va ich lgi cho bat cd ai, du thudc ton gido ndo, hay
tham chi la khong chia sé long tin véi ton gido.

Vian phong vé Tay Tang (The Office of Tibet) 6 Luan
Don xin gt 161 cdm ta dén Cait Collins va Jane Rasch,
nhitng ngudi da chuyén thanh van viét tir cdc bang ghi
am, va Dominique Side cung v6i ngai Geshe Thupten
Jinpa, nguoi dich sang Anh ngit, trong viéc hoan chinh
van ban dé 4n hanh.

Ba Kesang Y Takla

Pai dién caa didc Dalai Lama
tai Luan Pon

The Four Noble Truths 19

live a life of human kindness, it is our hope that this book
will be of interest and benefit to people of all faiths and
also those who do not share in any religious faiths.

The Office of Tibet in London would like to thank
Cait Collins and Jane Rasch for transcribing the tapes of
the talks, and Dominique Side and the translator Geshe
Thupten Jinpa for editing the manuscript for publication.

Kesang Y. Takla (Mrs)
Representative of H. H. the Dalai Lama

London
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PHAN MG PAU

# diéu dé 1a nén tang cot 16i cha gido ly nha

Phat, va do d6 rat quan trong. That ra, néu cac
ban khong c6 su hiéu biét vé Tu diéu dé' cing nhu
chua tu minh thé nghiém chan 1y cha 16i day nay thi
cdac ban s& khong thé thuc hanh Phat phap. Do dé, toi
luén ludn hoan hy mdi khi ¢6 co hoi dé gidng gidi vé
Tu diéu dé.

N6i mot cach téng quat, tdi tin ring hau hét cac
ton gido trén thé gidgi déu c6 khd nang phuc vu nhan
loai va dao tao nhitng con nguoi tot dep. Khi dung tu
“tot dep”, y to6i khong mudn néi dén nhiing ngudvi c6 vé
ngoai xinh dep, ma 14 nhitng ngudi c6 tam hon tot dep
va long tir 4i cao quy. Vi thé, tdi ludn cho rang viéc duy
tri truyén thong ton gido cia mdi c4d nhan l1a tot hon,
béi vi su thay déi ton gido c6 thé sé din dén nhing
khé khan vé tri tué va tinh cdm. Chang han nhu, vin
héa ton gido truyén thong & nuée Anh 1a Ki T6 gido, va
nhiing nguoi Anh c6 thé sé cam thay tot hon khi van
gill theo ton gido do6.

Mic du vay, doi véi nhitng ai cdm thay ton gido
truyén thong khong hiéu qua cho minh, ciing nhu d6i
v6i nhitng ai that su chua c6 niém tin vao ton gido, thi

! Chu dé€ () ti€ng Han-Viét c6 nghia 1a xét ky, cham chd, nhu dé
thinh (I8ng nghe). Trong Phat gido, chit nay thudng dugc hiéu la chan
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INTRODUCTION

The Four Noble Truths are the very foundation of the
Buddhist teaching, and that is why they are so important.
In fact, if you don’t understand the Four Noble Truths,
and if you have not experienced the truth of this teaching
personally, it is impossible to practise Buddha Dharma.
Therefore | am always very happy to have the opportunity
to explain them.

Generally speaking, | believe that all the major
world religions have the potential to serve humanity and
develop good human beings. By ‘good’ or ‘nice’, | don’t
mean that people look good; | mean that they have a good
and more compassionate heart. This is why | always say
that it is better to follow one’s own traditional religion,
because by changing religion you may eventually find
emotional or intellectual difficulties. For example, here in
England the traditional religious culture is Christian, so it
may be better for you to follow that.

However, for those of you who really feel that your
traditional religion is not effective for you, and for those
who are radical atheists, then the Buddhist way of

ly. TG diéu dé con c6 nhiing tén goi khiac nhu Ta thanh d€, Bon chan
ly cao ca ... (ND)
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cach giai thich su viéc cia dao Phat c6 thé 1a cudn hut.
Trong nhiing truong hgp do, viéc tin theo Phat gido co
thé 1a ding din. Néi chung, tdi cho rang cé dugc doi
chit hiéu biét vé ton gido van hon 1a khong hiéu biét
gi. Néu ban that su cdm thay bi thu hat bdi nhiing
phdap mon tu tap cua Phat gido cing nhu phuong thic
rén luyén tinh than ctia nguoi Phat ti, thi diéu quan
trong 1a phai can nhic that cAn than, va chi khi nao
cam thay Phat gido that su thich hop cho minh mdi
nén tiép nhan dao Phat va tré thanh mot Phat tu.

0 day con modt diém nita rdt quan trong. Cé mot
khuynh huéng tu nhién & con nguvi 1a, doi khi, dé bién
minh cho su ti€p nhan mot ton gido mdi, ching ta
thuong phé phan ton gido ci cia minh, hodc tén gido
truyén thong clia qudc gia minh, va cho ring né thiéu
s6t. That khong nén 1am nhu thé!

Thit nhat, mic du ton gido trudec day c6 thé khong
hitu hiéu cho ban, nhung diéu d6 khong c6é nghia 1a
n6 hoan toan vo gid tri d6i v6i hang triéu ngudi khéc.
Ching ta nén ton trong hét thdy moi con ngudi, va do
d6 ta phai ton trong ca nhiing ngudi tin theo cac ton
gido khac. Hon niia, ton gido truéc day cuaa cac ban,
cling giong nhu moi tén gido khac, déu c6 kha ning
gitp ich cho mot s6 ngudi nao d6. R6 rang 1a doi véi
mot s6 ngudi, cach tiép can cia Ki T6 gido c6 khi lai
hitu hiéu hon so v6i Phat gido. Piéu d6 con tuy thuodc
vao khuynh huéng tinh than ciia méi c4 nhan. Do vay,
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explaining things may hold some attraction. Maybe in
this case it is all right to follow Buddhism - generally, |
think it is better to have some kind of religious training
than none at all. If you really feel attracted to the Buddhist
approach, and the Buddhist way of training the mind, it is
very important to reflect carefully, and only when you feel
it is really suitable for you is it right to adopt Buddhism as
your personal religion.

There is another very important point here. Human
nature is such that sometimes, in order to justify our
adoption of a new religion, we may criticize our previous
religion, or our country’s traditional religion, and claim it
is inadequate. This should not happen.

Firstly, although your previous religion may not be
effective for you, that does not mean it will completely
fail to be of value to millions of other people. Since we
should respect all human beings, we must also respect
those who are following different religious paths.
Furthermore, your previous religion - like all religions -
does have the potential to help certain types of people.
It is clear that for some people the Christian approach
is more effective than the Buddhist one. It-depends on
the individual’s mental disposition. We must therefore
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ching ta phai biét tran trong kha ning gido héa cia
mdi ton gido, va ton trong tat cd nhitng ngudi tin theo
cac ton giao do.

Thi hai, ching ta gio day dang dugc biét dén nhiéu
truyén thong ton gido cia thé gidi va dang co gdng phat
trién mot su hoa hop chan that giita cdc ton gido. Dién
hinh ctia ndé luc nay 1a cudc hop mait nhiéu dai biéu
ton gido khac nhau tai Assisi nam 1986 dé ban vé ton
gido va mdi truong.! T6i nghi hién nay dang c6 nhiéu
su giao thoa giifa cdc niém tin khac nhau va y tuéng vé
su da dang ton gido dang dugc hinh thanh. Pay la mot
d4u hiéu rat khich 1&. Vao thoi dai ma nguoi ta dang co
ging phat trién su hiéu biét ton gido chan that & khip
moi noi thi khuynh huéng phé phan cta ca nhan riéng
18 c6 thé rat c6 hai.

Dua trén nhitng luan diém nay, ching ta nén duy tri
su ton trong do6i vdi cdc ton gido khéc.

Sé di t6i mé dau bing nhitng diém nhu trén 1a vi khi
that sy gidi thich vé Tu diéu dé, t6i budc phai ching
minh ring dao Phat 1a tot dep nhat! Hon nifa, néu céc
ban héi ridng ton gido nao tot nhat cho toi thi cau tra
161 khong ngan ngai ctia tdi s& 1la Phat gido. Nhung
diéu d6 khong c6 nghia riang dao Phat 1a tot nhat cho
tat cd moi ngudi — chic chin 1a khong! Do vay, trong

' Lan gap go dau tién clia cac lanh tu ton gido chinh va céc nha lanh
dao mai trudng 1a & Assisi, Y, vao nam 1986, dugc t6 chic bdi “The
World Wide Fund for Nature”.
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appreciate that potential in each religion, and respect all
those who follow them.

The second reason is that we are now becoming
aware of the many religious traditions of the world, and
people are trying to promote genuine harmony between
them. One example of this is the interfaith gathering
in Assisi in 1986 on religions and the environment." |
think there are now many interfaith circles and the
idea of religious pluralism is taking root. This is a very
encouraging sign. At such a time, when people are
promotinggenuinereligiousunderstandinginmany areas,
a single individual’s criticism can be very harmful.

So on these grounds, we should maintain a spirit of
respect for other religions.

| wanted to begin with these points, because when
| actually explain the Four Noble Truths, | have to argue
the Buddhist way is the best! Also, if you were to ask me
what the best religion is for me personally, my answer
would be Buddhism, without any hesitation. But that does
not mean that Buddhism is best for everyone - certainly
not. Therefore, during the course of my explanation,

! The first gathering to bring together leaders of the major world faiths
and environmental leaders took place in Assisi, Italy, in 1986 and was
organized by the Worldwide Fund for Nature.
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suot budi gidng nay, khi téi néi ring véi tdéi dao Phat
1a to6t nh4t thi xin c4dc ban diung hiéu nham y toi.

T6i muén nhadn manh thém ring khi t6i néi tat ca
cac ton gido déu c6 kha niang gido héa 16n lao, thi dé
khong chi 1a cach néi lich su hay xa giao. Piéu hién
nhién 1a, du mudén hay khéng thi toan thé nhan loai
nay ciing khong thé déu la Phat ti. Tuong tu, ciing
khong thé déu la Ki To gido hay Hoi gido... Ngay cd &
An Do vao thoi Phat tai thé thi cing khong phai tat
cd moi ngudi déu theo dao Phat! Pay 1a mot su that.
Hon nita, t6i khong chi doc sach vé céc ton gido khac
ma con da tung gap go cac vi tu hanh chin chinh ctaa
nhitng truyén théng tin ngudng khac. Ching toi da
trao doi vé nhitng kinh nghiém tam linh sau sic, dic
biét 14 nhitng trai nghiém vé long thuong yéu. Toi da
nhan ra dugc tinh thuong chan that va rdt manh liét
trong tam tu cta ho. Do d6, tdi két luan rang céac ton
gido khac nhau d6 déu c6 kha ning lam phat trién mot
tam hon tot dep.

Cho du ching ta c6 ua thich gido 1y cua nhiing ton
gido khac hay khong thi diéu dé ciing khong that su
quan trong. V6i ngudi khong theo Phat gido thi y tuéng
vé Niét-ban va kiép sau duong nhu vé nghia. Tuong tu,
v6i nhitng nguoi Phat ti thi tu tudng vé mot ddng Sang
thé nghe that phi ly. Nhung nhitng diéu nay khong
quan trong, c6 thé bé qua. Piéu quan trong la, nhd vao
cac truyén thong ton gido khic nhau nay, mot ngudi
rat toi té c6 thé dugc chuyén héa thanh mot nguoi tot
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when | say that | feel that the Buddhist way is best, you
should not misunderstand me.

| would like to further emphasize that when | say
that all religions have great potential, | am not just being
polite or diplomatic. Whether we like it or not, the entire
human race cannot be Buddhist, that is quite clear.
Similarly, the whole of humanity cannot be Christian, or
Muslim, either. Even in India during the Buddha’s time,
the entire population did not turn to Buddhism. This is
just a fact. Furthermore, | have not just read books about
other religions but | have met genuine practitioners from
other traditions. We have talked about deep, spiritual
experiences, in particular the experience of loving
kindness. | have noticed a genuine and very forceful
loving kindness in their minds. My conclusion therefore is
that these various religions have the potential to develop
a good heart.

Whetherornotwe like the philosophy of otherreligions
isn’t really the point. For a non-Buddhist, the idea of
nirvana and a next life seems nonsensical. Similarly, to
Buddhists the idea of a Creator God sometimes sounds
like nonsense. But these things don’t matter; we can drop
them. The point is that through these different traditions,
a very negative person can be transformed into a good
person. That is the purpose of religion - and that is the
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dep. P6 1a muc dich cta ton gido — va dé 1a két qua
thuc tién. Chi riéng diém nay thoi ciing dd 1a ly do dé
ton trong cac ton gido khac.

Cubi cung, nhu cdc ban c6 thé da biét, dic Phat
gido huan bing nhiing phuong cach khéc nhau, va dao
Phat c6 nhiéu hé thong triét 1y di biét nhu 1a Ty-ba-sa
bé (Vaibhashika), Kinh luong bo (Sautrantika), Duy thic
tong (Cittamatra), Trung qudn téng (Madhyamika)..." Moi
truong phai ké trén déu trich dan 16i dic Phat tir kinh
dién. Néu nhu dic Phat da day nhiing diéu khéc biét
nhau, thi c6 vé nhu tu Ngai khong nidm chéc dugce chan
tuéng caa su viéc. Nhung su that khong phai vy, ma
la do duc Phat biét ro dugc nhitng can co khdc nhau
cua cac dé tu ngai. Muc dich chinh cta su gido héa la
dé gitp ich cho con ngudi chi khong phai dé dugc noi
tiéng. Cho nén, nhitng diéu Ngai day 1a thich hop véi
cin cd cua ting ngudi nghe. Vi thé, chinh ban than
ddc Phat Thich-ca MAu-ni rat ton trong quan diém va
nhan cdch cia mbi c4 nhan. Mot gido phap c6 thé 1a
rat tham diéu, nhung néu khong phtt hop véi mot nguoi
nao do, thi su gidng gidi gido phap dé phdong cé ich gi
cho nguoi 4y? Trong y nghia nay, Phat phap tua nhu
mot liéu thudc. Gia tri chinh cla liéu thudc 1a & chd
n6é chita dugc bénh chit khong & noi s6 tién bd ra mua
n6. Chang han, mot loai thuéc c6 thé 1a rat quy va dat
tién, nhung néu né khong thich hgp v6i ngudi bénh thi
chéng c6 ich gi ca.
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actual result. This alone is a sufficient reason to respect
other religions.

There is one last point. As you may know, Buddha
taught in different ways, and Buddhism has a variety of
philosophical systems such as Vaibhashika, Sautrantika,
Chittamatra and Madhyamaka. Each one of these
schools quotes the word of the Buddha from the Sutras.
If the Buddha taught in these different ways, it would
seem that he himself was not very sure about how
things really are! But this is not actually the case; the
Buddha knew the different mental dispositions of his
followers. The main purpose of teaching religion is to
help people, not to become famous, so he taught what
was suitable according to the disposition of his listeners.
So even Buddha Shakyamuni very much respected the
views and rights of individuals. A teaching may be very
profound but if it does not suit a particular person, what
is the use of explaining it? In this sense, the Dharma is
like medicine. The main value of medicine is that it cures
illness,- it is not just a question of price. For example,
one medicine may be very precious and expensive, but
if it is not appropriate for the patient, then it is of no use.

1 C6 sach dich khac tén cac trudng phai ké trén, nhu Vaibhashika la Dai
tri hué hay Phan biét thuyét, Sautrantika 1a Tang-ca-lan-da... (ND)
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Vi ¢6 nhiéu hang nguoi khac nhau trén thé gi6i, nén
ching ta can cé nhiing ton gido khac biét nhau. T6i xin
dua ra mot vi du vé chuyén nay. Khodng dau thap nién
1970, c6 mot ky su ngudi An hét sdc nhiét thanh tin
theo Phat gido va cudi cung da trd thanh mot tang si.
Anh ta 12 nguoi hét sic chan thanh va dé mén. Réi mot
ngay no, toi gidng gidi cho anh ta vé gido ly vé ngd cia
dao Phat, tdc 1a gido ly phi nhan su ton tai cia mot
ban nga doc lap hay linh hon." Anh ta da that su chan
dong dén do run ray toan than. Néu qué that khong c6
linh hén vinh ctu thi anh ta s& cdm thay thi€u vang
mot diéu gi d6 rat thiét yéu. Anh ta da hoan toan kinh
hai. Téi thdy la rdat kho dé gidng gidi v6i anh ta y
nghia vé6 nga. Phéi can d&n nhiéu thang troi, va cudi
cung thi su kinh s¢ cia anh ta méi gidm dan. Vi thé,
d6i v6i nhitng ngudi nhu anh ta thi t6t hon nén thuc
hanh mot gido phap dua trén bdn nga (atman) hay
long tin vao su hién hitu cia linh hén.

Néu nhan thic dugc tdt cad nhitng diém vira néu trén,
ching ta s& thay rat dé dang c6 dugce su tran trong va
danh gi4 ddng vé nhiing truyén thong tin nguéng khac
hon 1a ton gido ma chiang ta dang tin theo.

1 “Khong c6 linh hdn” hay “khong c6 tu nga” dugc chuyén dich tif thuat
ngl ti€ng Phan anatman. Gido ly nay la phan thd ba trong TG phap an
(Four Seals), tic la bon diém gidp phan biét gido phap clia dic Phat
VvGi tat cd nhing tri€t thuyét va ton gido khac. Td phap &n la: Tat ca
cac phdp nhan duyén déu vo thudng, tat cd cac phap nhiém 6 déu la
khd, tat c& cac phap déu khong c6 tu nga (v6 ngd), va Niét ban la sy
an tinh chan that, hay tich tinh.
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Since there are different types of people in the
world, we need different types of religion. Let me give
you one example of this. At the beginning of the 70s,
an Indian engineer showed a keen interest in Buddhism
and eventually became a monk. He was very sincere
and a very nice person. Then one day | explained to him
the Buddhist theory of anatman, the theory of no-self or
no-soul,’ and he was so frightened by it he was shaking
all over. If there really was no permanent soul, then he
felt there was something very fundamental missing. He
was literally shivering all over. | found it very difficult to
explain the meaning of anatman to him; it took months.
Eventually his shivering grew less and less. So for such
a person, it is better to practise a teaching that is based
on atman, or a belief in the soul.

If we are aware of all these points, then it is very
easy to respect and appreciate the value of traditions
other than our own.

T “No-soul’ and ‘no-self’ are translations of the Sanskrit term, anatman.
This theory is the third of the Four Seals which distinguish Buddhism
from other philosophies and religions. The Four Seals are: all composite
phenomena are impermanent; all contaminated phenomena are by
nature unsatisfactory; all phenomena are empty of self-existence; and
nirvana is true peace.
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CAC NGUYEN LY CO BAN CUA PHAT GIAO

MSi khi gigi thiéu nhiing 161 Phat day, toi luon
chi y trinh bay theo hai nguyén ly co ban.
Nguyén 1y dau tién 1a ban chat phu thudc 14n nhau cda
thuc tai.! Moi triét ly Phat gido déu dua trén hiéu biét
vé chan 1y co ban nay. Nguyén 1y thi nhi 1a nguyén 1y
bat bao dong, nguyén ly nay dinh huéng hanh vi cta
nhiing nguoi thuc hanh dao Phat, tic 1a nhitng nguoi
c6 quan diém cong nhan ban chat phu thudc 14n nhau
ctia thuc tai. Y nghia thié€t y&u ctia nguyén ly b4t bao
dong la ching ta nén c6 hét sic dé giup dd ngudi khac,
va néu khong thé gidp dd thi chi it ciing phai khong
lam nhitng viéc gay tén hai cho ho. Truéc khi di vao
gidng gidi chi tiét vé T diéu dé, t6i mudn dugc phac
thdo so qua nhitng nét chinh cia hai nguyén 1y trén dé
lam nén téng.

Quy y va phat tam Bé6-dé

Truéc hét toi xin gidi thiéu hai nguyén ly nay bing
cac thuat ngit Phat gido truyén théng. Ching ta chinh
thic tré thanh mot Phat ti khi ta quyét dinh quy y

' Nguyén ly duyén khdi, hay c6 ngudn goc phu thudc dugc dich ti chi
Phan Pratiyasamutpada. Day la luat tu nhién, khi moi hién tugng phat
sinh hay khdgi len déu “phu thudc vao” céc nguyén do (nhan) cla
chang. Mbi su vat khéi lén dic trung do bdi va phu thudc béi su két
hop dong thoi clia cac nguyén do (nhan) va diéu kién (duyén); khong
c6 nhan duyén, ching khong thé xuat hién.
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BASIC PRINCIPLES OF BUDDHISM

Whenever |l introduce the Buddhist teachings, | make
a point of presenting them in terms of two basic principles.
The first of these is the interdependent nature of reality.!
All Buddhist philosophy rests on an understanding of this
basic truth. The second principle is that of non-violence,
which is the action taken by a Buddhist practitioner who
has the view of the interdependent nature of reality. Non-
violence essentially means that we should do our best
to help others and, if this is not possible, should at the
very least refrain from harming them. Before | explain
the Four Noble Truths in detail, | propose to outline both
these principles by way of background.

Taking Refuge and Generating Bodhichitta

First, | will introduce these principles in traditional
Buddhist terms. Technically, we become a Buddhist
when we decide to take Refuge in the Three Jewels,
and when we generate bodhichitta, which is known

! Dependent origination, or dependent arising, are translations of the
Sanskrit pratitya-samutpada. It is the natural law that all phenomena
arise ‘dependent upon’ their own causes ‘in connection with’ their
individual conditions. Everything arises exclusively due to and
dependent upon the coincidence of causes and conditions without
which they cannot possibly appear.
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Tam bdo va phat tam Bo-dé, dugc hiéu nhu 1a phat
khéi long ti bi, tam vi tha, hay mot tAm hon cao dep.
Tam bdo cha Phat gido bao gom ddc Phat, Phap — tic
14 gido phdp cia Phat, va Téng-gia, tic 14 cong dong
nhiing nguoi tu tap theo gido phap ciaa Phat. Nhu vay,
rd rang y tuéng gitp d6 nguoi khac 1a cot 16i cta ca
viéc quy y va phat tam Bo-dé. Viéc thuc hanh phat tam
Bo6-dé ro rang kéo theo su tu nguyén cé cac hanh dong
v6i muc dich chd y&u nham gidp d& ngudi khéc; trong
khi d6, viéc thuc hanh quy y dat mot nén tadng dan dit
ngudi tu tap theo mot nép song dao dic va gidi hanh,
tranh moi hanh dong giy ton hai nguoi khac va ton
trong luat nghiép bao.

Ching ta sé& khong thé c6 dugc nhan thic § mic cao
vé tam Bé-dé, trir phi ching ta c6 dugc mot thé nghiém
nén tang tot dep cha viéc thuc hanh quy y Tam bdo.
Vi Iy do nay ma su phan dinh mot c4 nhan c6 phai la
Phat ti hay khong dugc dua trén co sé nguoi dé da quy
y Tam bdo hay chua.

Mzic du thé, khi néi vé quy y Tam bdo, ta khong nén
nghi d6 chi don gidn 12 mot budi 1& quy y chinh thic
v6i mot vi thay, hay chi nhd vao hiéu luc cia viéc tham
du mot budi 1& quy y nhu thé ma ta c6 thé tré thanh
Phat ti. That su la ¢6 nghi thiic quy y trong Phat gido,
nhung nghi thic nay khong phai 1a diém quan trong.
DPiéu quan trong nhat 13, nhd vao két qua cha su tu
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as compassion, the altruistic mind, or our good heart.
The Three Jewels of Buddhism are the Buddha; the
Dharma, his teaching; and the Sangha or community
of practitioners. It is very clear that the idea of helping
others lies at the heart of both Refuge and Bodhichitta.
The practice of Generating Bodhichitta explicitly entails
committing oneself to activities which are primarily aimed
at helping others; while the practice of Taking Refuge
lays the foundation for the practitioner to lead his or her
life in an ethically disciplined way, avoiding actions that
are harmful to others and respecting the laws of karma.

Unless we have a good foundational experience
of the practice of Taking Refuge in the Three Jewels,
we will not be able to have a high level of realization
of bodhichitta. It is for this reason that the distinction
between a practising Buddhist and a non-Buddhist is
made on the basis of whether or not an individual has
taken Refuge in the Three Jewels.

However, when we talk about Taking Refuge in
the Three Jewels, we should not imagine that it simply
involves a ceremony in which we formally take Refuge
from a master, or that merely by virtue of participating in
such a ceremony we have become a Buddhist. There
is a formal Refuge ceremony in Buddhism, but the
ceremony is not the point. The point is that as a result of
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quan chiéu, suy xét, ngay ca khi khong c6 mot bac
thay, ma cac ban da hoan toan tin tuéng vao Phdt,
Phdp, Tdng nhu 1a do6i tugng chan that tuyét doi dé
nuong tua va lam theo, va chi khi 4y ban mdi that su
tré thanh mot Phat ti. Ban giao phé phan hanh phic
tdm linh cia minh cho Tam bdo, va dady méi la y nghia
thuc su ctia viée quy y. N6i cach khac, néu c6 bat ky su
nghi ngd hay do du nao trong long ban vé gia tri cia
Phdt, Phdp, Tang nhu la cac doi tuong chan that tuyét
doi dé quy y, thi cho du ban c¢6 tham du nghi thic quy
y, chinh su nghi ngt¢ va do du dé cling sé ngan khong
cho ban tré thanh mot Phat t& that su, it nhat 1a vao
thoi diém dé6. Do vay, diéu quan trong 1a phai hiéu ro
dugc vé cac doi tugng chia su quy y.

Khi néi vé Phdt trong ndi dung nay, ching ta khong
nén giéi han viéc hiéu chit Phat trong y nghia vé mot
nhan vat lich st da tung sinh ra ¢ An Do." Thay vi vay,
ta nén hiéu vé qua vi Phat? dua trén cic tang bac ctaa
su tinh thic, hoédc cac mic d6 ching ngd cua tam thiec.
Ta nén hiéu su giac ngd (qua vi Phat) nhu la mot trang
th4i tinh than cda ching sinh. Pay 1a 1y do tai sao céc
kinh van Phat gido c6 thé dé cap dén cac vi Phat trong
qua khu, hién tai va tuong lai.

' day mudn néi dén ddc Phat Thich-ca Mau-ni. (ND)
2 Danh xung Phat c6 nghia la ngudi tinh thic, gidc ngd (ti Phan ngd
bodhi); vi th&, qua vi Phat la trang thai gidc ngo.
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your own reflection, even without a master, you become
fully convinced of the validity of the Buddha, Dharma and
Sangha as the true ultimate objects of refuge, and that is
when you actually become a Buddhist. You entrust your
spiritual wellbeing to the Three Jewels, and this is what
is really meant by Taking Refuge. On the other hand, if
there is any doubt or apprehension in your mind about
the validity of Buddha, Dharma and Sangha as being the
ultimate objects of refuge, even though you may have
taken part in a Refuge ceremony, that very suspicion
or doubt prevents you from being a practising Buddhist,
at least for the time being. It is therefore important to
understand what these objects of refuge are.

When we speak about Buddha in this context, we
should not confine our understanding of the word to
the historical person who came to India and taught a
certain spiritual way of life. Rather, our understanding of
buddhahood'shouldbebasedonlevelsofconsciousness,
or levels of spiritual realization. We should understand
that buddhahood is a spiritual state of being. This is why
the Buddhist scriptures can speak about past buddhas,
buddhas of the present and buddhas of the future.

' A buddha is literally someone who is awakened (from Sanskrit bodhi,
awake) so buddhahood is the awakened state.
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Bay gio, cau héi tiép theo la: Trang th4i gidc ngd
hinh thanh nhu thé nao? Lam thé& nao mot ngudi cé
thé tré nén hoan toan giac ngd? Khi néi dén trang thai
gidac ngo, chang ta thuong c6 khuynh huéng tu hoi ngay
rang: Liéu mdi ngudi c6 thé dat dugc trang thai nhu
thé& hay khong, c6 thé hoan toan gidc ngd, tré thanh
mot vi Phat hay khong?

O day ching ta thdy ring, chia khéa ctia vAn dé nim
trong su thau hi€u ban chat ctia Phdp. Néu Phap ton
tai, thi Tdng-gia chic chin ciing ton tai. Tdng-gia 1a
nhitng ngudi da d4dn budc trén con dudng Chanh phép,
va 12 nhitng nguodi da nhan hiéu va thuc hién chan ly
cia Phdp. Néu c6 nhiing vi trong Tdng-gia da dat téi
cac trang thai tam thic vugt qua dugc nhitng cap do
tho ctia c4c cdm xtc tiéu cuc va phién ndo, thi ta c6 thé
hinh dung dugc tinh kha thi caa viéc dat t6i mot su
gidi thoat hoan toan khéi tat cd moi cAdm xic tiéu cuc
va kho dau. Trang thai gidi thoat hoan toan dé chinh
la qua vi Phat.

Trong y nghia dang trinh bay, t6i nghi ching ta
phai phan biét r6 gitia cach dung chi “Phdp” nhu mot
thuat ngit tong quat v6i cach dung trong khudn khé dic
biét cia khai niém quy y. Mot cach téng quat, Phdp c6
nghia 12 gido phdp, hay kinh dién, nhiing 161 day cda
Phat, va cac that ching tdm linh dua trén su thuc hanh
nhiing 101 day d6. Khi duge dung trong méi quan hé véi
quy y, Phdp c6 hai ndoi dung. Thi nhat 1a con dudng
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Now the next question is: how does a buddha come
intobeing? How does a person become fully enlightened?
When we reflect on buddhahood, we are bound to ask
ourselves whether or not it is possible for an individual to
attain such a state, to become a fully enlightened being,
a buddha.

Here we find that the key lies in understanding
the nature of Dharma. If the Dharma exists, then the
Sangha will certainly exist - the Sangria are those who
have engaged in the path of the Dharma, and who have
realized and actualized its truth. If there are Sangha
members who have reached spiritual states where they
have overcome at least the gross levels of negativity and
afflictive emotions, then we can envision the possibility of
attaining a freedom from negativity and afflictive emotions
which is total. That state is what we call buddhahood.

In the present context, | think we must make a
distinction between the use of ‘Dharma’ as a generic
term and its use in the specific framework of the Refuge.
Generically, it refers to the scriptural Dharma - the
Buddha’s teaching and the spiritual realizations based
on the practice of that teaching. In relation to the Refuge
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dan téi su vang bat hét thdy moi cdm xic dau khé va
phién néo; thit hai 1a chinh ban than su ving bat tich
diét d6." Nho vao su hiéu biét vé doan diét thuc thu va
con duong dan téi su doan diét nay ma ta mdéi c6 thé
nhan biét duge thé nao la trang thai gidi thoat.

Duyén khdéi

rong kinh dién, ddc Phat liap lai nhiéu lan rang:
@“Béﬂz ct ai linh hoi duge ban chat phu thudc 1an
nhau (duyén khéi) cta thuc tai thi sé hiéu duge Phép;
va bat ct ai hiéu dugc Phap thi sé hiéu dugc Phat.”
Toi tin rang, néu tiép can Phat ngdn nay ti géc dd gido
ly Trung quan cua ngai Long Thu (Nagarjuna), ching
ta sé c6 thé dat dén su hiéu biét toan dién nhat vé
y nghia sdu xa trong d6. Néu cac ban cho ring toi c6
khuynh huéng nghiéng theo ngai Long Thu, tdt nhién
tdi s& chap nhan su phé phdn d6! Theo ngai Long Thu,
ta thdy trong Phat ngdén nay c6 ba mic y nghia sau
day.

Thi nhat, cdch hiéu vé duyén khéi (pratityasamutpada),
von rat pho bién trong moi truong phdi Phat gido,
giai thich Phit ngon trén theo y nghia phu thudc vao

T “Tich diét” & day la mot thuat ngl Phat gido cdé nghia “hoan toan dut
bat moi dau khd”. Luan hdi 1a chu ki ctia dau khé, va su chdm dtt chu
ki do, dat dén su vang lang, tich diét thuong dugc xem la Niét-ban.

2 Xem thém Trung B¢ kinh (Majjhima Nikaya) 1, p.190-191 (bdn Anh
ng), Pali Text Society va Duyén Khéi kinh.
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it has two aspects: one is the path that leads to the
cessation of suffering and afflictive emotions, and the
other is cessation' itself. It is only by understanding true
cessation and the path leading to cessation that we can
have some idea of what the state of liberation is.

Dependent Origination

In the Sutras, Buddha stated several times that
whoever perceives the interdependent nature of reality
sees the Dharma,- and whoever sees the Dharma sees
the Buddha.? It is my belief that if we approach this
statement from the perspective of Nagarjuna’s teachings
of the Madhyamaka School, we can arrive at the most
comprehensive understanding of its implications. If
you were to accuse me of having a bias in favour of
Nagarjuna, | would certainly accept that criticism! So
following Nagarjuna, we find there are three levels of
meaning here.

Firstly, the understanding of the principle of
interdependent origination (pratityasamutpada) that is

! ‘Cessation’ is a technical term meaning ‘the complete cessation of
suffering’. Samsara refers to the cycle of suffering, and the cessation of
that cycle is commonly identified as nirvana.

2 See Majjhima Nikaya I, p. 190-191, Pali Text Society. See also the
Pratityamutpada Sutra.
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nhau dé sinh khéi. “Pratit” nghia 1a “phu thudc vao”, va
“samutpada” c6 nghia la “sy sinh khdi”. Nguyén 1y nay
c6 nghia 1a su hién hitu cta tat cd moi su viéc c6 diéu
kién trong vii tru déu chi 1a két qué cha su tuong tac
gitta nhiéu nguyén do (nhdn) va diéu kién (duyén). Piéu
nay rit c¢6 y nghia, vi né loai trit hai kha ning. Mot
la kha nang su vat hinh thanh mot cach hoan toan tu
nhién, khong hé c6 cac nguyén nhan va diéu kién; va
hai 12 kha nang su vat hinh thanh ti mot dang sang
thé siéu nhién hay tao héa. Ca hai kha ning nay déu
khong thé co!

Tha hai, ta c6 thé hiéu nguyén 1y duyén khdi theo
y nghia cdc yéu t6 hop thanh va toan thé. Moi d6i
tuong vat chat c6 thé dugc nhan biét qua cach thic ma
cac thanh phan hgp thanh mot thuc thé tron ven, va
qua chinh y niém vé “toan thé” hay “su tron ven” phu
thudc vao su ton tai clia cac thanh phan. Su phu thudc
nhu vy ton tai mot cach ro rang trong thé gi6i vat 1y.
Tuong tu, cac thuc thé phi vat 1y, chang han nhu tam
thic, cling c6 thé dugc ciu xét trong y nghia cac trinh
tu noi ti€p tuong tuc theo thoi gian: Su nhan biét vé
mot y tudng tron ven duge dua trén co sé cua cac trinh
tu noi ti€p nhau dé tao nén mot dong tu tuéng.' Cho
nén, khi cliu xét vii tru theo cach nay, chiang ta khong

T Xem thém céc phan tich sau hon vé& qua trinh cla y thic qua
Abhidharma (A-ti-dat-ma, A-ti-dam, hay Vi Diéu Phap, Thing Phap)
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common to all Buddhist schools explains it in terms of
causal dependence. ‘Pratit’ means ‘to depend on’, and
‘samutpada’ refers to ‘origination’. This principle means
that all conditioned things and events in the universe
come into being only as a result of the interaction of
various causes and conditions. This is significantbecause
it precludes two possibilities. One is the possibility that
things can arise from nowhere, with no causes and
conditions, and the second is that things can arise on
account of a transcendent designer or creator. Both
these possibilities are negated.

Secondly, we can understand the principle of
dependent origination in terms of parts and whole. All
material objects can be understood in terms of how the
parts compose the whole, and how the very idea of ‘whole’
and ‘wholeness’ depends upon the existence of parts.
Such dependence clearly exists in the physical world.
Similarly, non-physical entities, like consciousness, can
be considered in terms of their temporal sequences:
the idea of their unity or wholeness is based upon the
successive sequences that compose a continuum. So
when we consider the universe in these terms, not

hay qua b6 mén Tam ly hoc Phat gido. (http://www.thuvienhoasen.org/
thangphaptapyeuluan-00.htm-Thangphéaptapyéuluan,bdndich ciaHoa
thugng Thich Minh Chau). Tuy vay, trong cac bo phai khac nhau cé cac b
A-ti-dat-makhédc nhau. Cac phantiéptheo ctiasdch nay sé dé captsi. (ND)
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chi thay riang mdi su vat c6 diéu kién déu duge hinh
thanh mot ciach phu thudc (duyén sinh), ma con hiéu
rang toan bd thé giéi hién tugng cling hinh thanh theo
nguyén ly duyén khai.

Mc nghia thi ba cia nguyén ly duyén khdi 1a tat ca
su vat va hién tugng — that ra la toan bo thuc tai — chi
hién hitu nhu 14 két qua su két hop dong thoi cha tat
ca nhitng yéu t6 cdu thanh. Khi phan tich su vat trong
nhan thic bang cach chia ché ching thanh tiung yéu
t6 cau thanh, ban sé hiéu ra dugc rang bat ci su vat
nao cling déu hinh thanh véi su phu thudc hoan toan
vao cdc yéu té khac. Do d6, khong mot su vat nao c6
tu tinh doc 1ap hay riéng ré. B4t ct dic tinh nao ma
ta gan cho su vat déu tuy thudc vao su tuong téc giita
nhin thic cia ching ta va chinh ban than thuc tai.
Tuy nhién, diéu nay khong c6 nghia ring su vat khong
ton tai. Phat gido khong day thuyét hu vo. Su vat qua
that 1a c6 ton tai nhung khong phdi nhu nhitng thuc
thé doc lap, tu ton.

Bay gio, hay trd lai v6i Phat ngon vira dan trén. Dic
Phat day ring: “Viéc thdy dugc nguyén ly duyén khéi
sé¢ dan dén viéc thay dugc Phdp.” Khai niém Phéap &
day c6 ba y nghia khac nhau tuong ang véi ba mic y
nghia khac nhau ctia nguyén ly duyén khdéi ma ta via

mo ta.
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only do we see each conditioned thing as dependently
originated, we alsounderstandthatthe entire phenomenal
world arises according to the principle of dependent
origination.

There is a third dimension to the meaning of
dependent origination, which is that all things and events
- everything, in fact - arise solely as a result of the mere
coming together of the many factors which make them
up. When you analyse things by mentally breaking
them down into their constitutive parts, you come to the
understanding that it is simply in dependence upon other
factors that anything comes into being. Therefore there
is nothing that has any independent or intrinsic identity
of its own. Whatever identity we give things is contingent
on the interaction between our perception and reality
itself. However, this is not to say that things do not exist.
Buddhism is not nihilistic. Things do exist, but they do
not have an independent, autonomous reality.

Let us now refer back to the statement by the Buddha,
when he said that seeing dependent origination leads to
seeing the Dharma. There are three different meanings
to this concept of Dharma which correspond to the three
different levels of meaning of dependent origination
which we have just described.
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Truée hét, ta c6 thé lién hé Phdp véi y nghia & cdp
do nghia dau tién cda duyén khdi, tic 1a su phu thuoc
c6 tinh nhan qui. Qua viéc phat trién hiéu biét sau sic
ban chit phu thudc nhau clia thuc tai trong ¥ nghia vé
su phu thudc c6 tinh nhan qua, ta c6 thé nhan thdc ro
duoc su van hanh cta cai goi la “nghiép”, la luat nghiép
bdo nhan qua chi ph6i moi hanh dong ctia con ngudvi.
Luat nay giai thich vi sao nhiing cadm tho dau dén va
khé sé lai sinh khéi nhu 14 két qua cliia cac hanh dong,
y nghi, va cdch Gng x xau xa (bdt thién), va vi sao
nhitng cdm tho thich ¥ nhu 14 hanh phtc, niém vui lai
sinh khéi nhu 14 két qua ctia nhitng nhan duyén tuong
ting — nghia 12 cdc hanh vi, cdm xdc va y nghi tot lanh
(thién).

Su phat trién hiéu biét sau sic vé duyén khéi trong
y nghia su phu thudc c¢6 tinh nhan qua sé cho cac ban
mot su thau sudt nén tdng vé ban chat clia thuc tai. Khi
nhén thdc rd ring moi thi ta cAm nhéan va thé nghiém
déu khéi 1én nhu 1a ké&t qué cta su tuong tdc va két hop
cia cdc tdc nhan (nhdn) va cac diéu kién (duyén), thi
toan bd quan niém ciia ban sé thay d6i. Quan diém cta
ban d6i véi nhitng kinh nghiém ndi tam, va vé6i ca thé
gi6i néi chung, sé chuyén huéng khi ban bit dau nhin
nhin moi su vat trong tac dong caa luat nhan qua. Mot
khi ban dd mé rong quan diém triét hoc loai nay, ban
c6 thé dat su hi€u biét ctia minh vé nghiép vao trong
khuon khé d6, vi luat nghiép bao 1a biéu hién cu thé
clia nguyén 1y nhan qua bao quat khip thay.
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Firstly, we can relate Dharma to the first level of
meaning of dependent origination, which is causal
dependence. By developing a deep understanding of
the interdependent nature of reality in terms of causal
dependence, we are able to appreciate the workings of
what we call ‘karma’, that is, the karmic law of cause and
effect which governs human actions. This law explains
how experiences of pain and suffering arise as a result
of negative actions, thoughts and behaviour, and how
desirable experiences such as happiness and joy arise
as aresult of the causes and conditions which correspond
to that result - positive actions, emotions and thoughts.

Developing a deep understanding of dependent
origination in terms of causal dependence gives you
a fundamental insight into the nature of reality. When
you realize that everything we perceive and experience
arises as a result of the interaction and coming together
of causes and conditions, your whole view changes. Your
perspective on your own inner experiences, and the world
at large, shifts as you begin to see everything in terms of
this causal principle. Once you have developed that kind
of philosophical outlook, then you will be able to situate
your understanding of karma within that framework,
since the karmic laws are a particular instance of this
overall general causal principle.
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Tuong tu, khi ban c6é hiéu biét sau sic vé hai chiéu
huéng y nghia con lai cua duyén khdi — su phu thudc
gilta cdc yéu to cAu thanh véi toan bo, va su phu thudc
1an nhau gitta nhan thdc va thuc tai — thi quan niém
clia ban s& sau sic hon, va ban sé thay ro dugc rang cé
mot su khéc biét gitia s vdt xudt hién trong nhdn thic
ciia ban va su vdt trong bdn chdt thdt su cia ching.
Nhiing gi trong c6 vé nhu 1a mot kiéu thuc tai tu ton,
khach quan bén ngoai lai khong hoan toan dang khép
v6i ban chat that su cta thuc tai.

Mot khi ching ta nhan chan duoc su sai biét gitta su
trinh hién va thuc tai, ta dat duge su thau hiéu chic
chan vé cach thic tdc dong clia cdc cadm xidc, va cach
thic ma ching ta phan tng lai véi cac su kién, doi
tugng. Ta thdy dudc ring, phia sau nhiing phdn Gng
cam xtic manh ma ching ta c6 trong nhiéu trudsng hop
14 su thira nhan vé mot ki€u thuc thé ton tai doc lap
bén ngoai. Bing cach nay, ching ta phat trién mot
hiéu biét thau ddo vé nhiéu chic ning khéac nhau cta
tdm va cua cac muc do y thicc bén trong chiang ta. Va ta
cling nudi 16n nhan thic ring du c6 mot so kiéu trang
thdi tinh than va cdm xic dudng nhu cé that, va du
nhiéu d6i tuong c6 vé nhu rat sinh dong, thi trong thuc
t& ching ciing chi 1a 4o tuéng. Ching khong that su ton
tai theo cach thic ma ta van tudng!

Qua phuong cach quan chi€u va phan tich nay, ta sé
c6 thé dat t6i mot hi€u biét sau sic vé nhitng gi ma
thuat ngit Phat hoc goi 14 “ngudn goc ctia dau khé”; hay
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Similarly, when you have a deep understanding of
the other two dimensions of dependent origination - the
dependence of parts and whole, and the interdependence
between perception and existence - your view will
deepen, and you will appreciate that there is a disparity
between the way things appear to you and the way they
actually are. What appears as some kind of autonomous,
objective reality out there does not really fit with the
actual nature of reality.

Once we appreciate that fundamental disparity
between appearance and reality, we gain a certain
insight into the way our emotions work, and how we
react to events and objects. Underlying the strong
emotional responses we have to situations, we see that
there is an assumption that some kind of independently
existing reality exists out there. In this way, we develop
an insight into the various functions of the mind and the
different levels of consciousness within us. We also
grow to understand that although certain types of mental
or emotional states seem so real, and although objects
appear to be so vivid, in reality they are mere illusions.
They do not really exist in the way we think they do.

It is through this type of reflection and analysis that
we will be able to gain an insight into what in technical
Buddhist language is called ‘the origin of suffering’, in
other words, those emotional experiences that lead to
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noé6i cach khac 1a nhitng cdm tho dan t6i su 1an 1on, sai
lam, va gay phién néo cho tam thic. Khi su nhan biét
nay dugc két hop véi hiu biét vé ban chat phu thuoc
1an nhau cta thuc tai § mic do vi t& nh4t, thi ching
ta cling thau triét dugc cdi goi la “tinh khong ciia thuc
tai”, trong y nghia 12 moéi mot doi tugng hay su kién
déu chi sinh khdi theo cdch nhu 1a su két hop ctia nhiéu
yéu t6 va khong hé cé bat ci su ton tai doc lap, riéng
ré nao.

Di nhién 1a su hiéu biét thau ddo vé tinh khoéng
sé gilip ta nhan ra ring bat ky y tuéng nao dua trén
quan diém ngugc lai cho rang su vat tu né ton tai mot
cach doc lap déu la sai lam. Nhiing y tudng nhu thé 1a
da hiéu sai vé ban chat cia thuc tai. Ta nhan ra ring
ching khong ¢6 gia tri viilng vang trong ca thuc tai va
trong kinh nghiém dung that cha chiang ta, trong khi
d6 tinh khéng cua thuc tai lai c6 gia tri viing vang ca
vé miét 1y luan cling nhu trong kinh nghiém. Dan dan,
ta tién t6i viéc nhan thay riang cé6 thé dat dén mot
trang th4i tri kién ma moi su hiéu biét nhAm 1an nhu
vay déu bi loai trir hoan toan. D6 chinh la trang thai
tich diét hay “diét”.

Trong Minh ci ludn, ngai Nguyét Xing' cho ring
néu c6 thé thua nhan tinh khong thi ta c6 thé thia

! Nguyét Xdng (Candrakirti), cting doc 1a Nguyét Xung, la mot vi luan
su danh ti€ng thudc phdi Trung quan, sdng vao khodng nam 600 dén
650. Tuong truyén ngai sinh & Nam An Do, tinh théng Phat hoc, da
tiing tru tri chua Na-lan-da. Ngai c6 nhiéu trudc tac, trong s6 dé c6 bo
Trung quan cdn ban minh cid luan (Prasannapada), ciing dich 1a Minh
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confusion and misapprehension; and which afflict the
mind. When this is combined with an understanding of
the interdependent nature of reality at the subtlest level,
then we also gain insight into what we call ‘the empty
nature of reality’, by which we mean the way each and
every object and event arises only as a combination of
many factors, and has no independent or autonomous
existence.

Our insight into emptiness will, of course, help us to
understand that any ideas that are based on the contrary
view, that things exist intrinsically and independently,
are misapprehensions. They are misunderstandings
of the nature of reality. We realize that they have no
valid grounding either in reality or in our own valid
experience, whereas the empty nature of reality has
a valid grounding both in logical reasoning and in our
experience. Gradually, we come to appreciate that it is
possible to arrive at a state of knowledge where such
misapprehension is eliminated completely; that is the
state of cessation.

In Clear Words (Prasannapada), Chandrakirti states
that if one can posit emptiness, then one can posit the

cG luan, hién van con git dugc ban Phan van, 1a ban cha gidi cho
b6 Trung luan clia ngai Long Thu. Xem thém céc bai ctia cu si Chan
Nguyén vé Nguyét Xing: “http://vi.wikipedia.org/wiki/Nguyét_Xing va
Phap Xdng “http://vi.wikipedia.org/wiki/Phap_Xing”. (ND)
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nhan thé giéi duyén khdi. Néu ta c6 thé thita nhan
diéu do, thi ciing c6 thé thita nhan moi quan hé nhan
qua gitta kh§ dau va ngudn goc ciia né6. Va mot khi ta da
chap nhan méi quan hé nay, thi ciing c6 thé nghi dén
va chap nhan kha ning chadm dit duge dau khé. Ngai
Nguyét Xing bién luan thém rang, néu c6 thé chip
nhan nhu vay, thi ta cling c6 thé chap nhan ring mbi
con ngudi déu c6 kha nang nhan hiéu va dat téi trang
thai chdAm dit moi kho dau. Cudi cing, di nhién 1a ta c6
thé nghi ngay dén chu Phat, nhitng vi da that su hoan
tat trang thai tich diét, cham dit moi khé dau.

DPiéu quan trong la qua viéc phat trién su hiéu biét
siu xa vé nguyén ly duyén khéi, ta c6 thé thong sudt ca
hai chan ly — chan 1y vé sy kh6 & mic do vi t& va chan
ly vé su diét kho. Pay chinh 1a y nghia cia Phat ngon:
“Qua hiéu biét vé duyén khéi, ta hiéu dugc Phap.” Bing
cach nay, ta c6 thé hiéu duge chan ly vé su diét kho
va con duong dan téi su diét kho d6 (tdc 1a dao). Mot
khi hiéu duge nhitng diéu nay, ta c6 thé nhan ra ring
nhiing vi tu tap trong Téng doan cé thé gidc ngd va dat
t6i trang thai chdm ddt khé dau, va chu Phat c6 thé
hoan tat trang th4i d6. Cudi cung, ta dat t6i mot so
hiéu biét vé y nghia that su ctia qua vi Phat.

Nhi dé&

Bay gio, dé c6 thé mé rong hiéu biét day da vé Tu
diéu dé, toi cho rang ciing can lam quen vé6i khéi niém
Nhi dé trong Phat hoc. Nhi dé nghia c6 1a “hai loai

The Four Noble Truths 53

world of dependent origination. If one can posit that, then
one can posit the causal relationship between suffering
and its origin. Once one accepts this, then one can also
conceive of and accept the possibility that there could be
an endto suffering. Ifone candothat, argues Chandrakirti,
then one can also accept that it is possible for individuals
to realize and actualize that state. Finally, of course, one
can conceive of buddhas who have actually perfected
that state of cessation.

The point is that by developing a profound
understanding of the principle of dependent origination,
we can understand both the truth of the subtle origins
of suffering, and the truth of cessation. This is the
meaning of Buddha'’s statement, that by understanding
dependent origination, we see the Dharma. In this way
we can see the truth of cessation and the path that leads
to that cessation. Once we understand these, we are
able to conceive that it is possible for Sangha members
to realize and actualize these states, and for buddhas to
perfect them. Finally, we come to some understanding
of what buddhahood really means.

The Two Truths

Now in order to develop a comprehensive
understanding of the Four Noble Truths, | think it is also
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chan 1y”, bao gom chan 1y c6 tinh uéc 1& hay tuong do6i
(Tuc dé) va chan 1y t6i hau hay tuyét d&i (Chan dé).' O
day, ban phai luén nhé ring téi dang gidng gidi ching
tit quan diém cia Trung qudn téng (Madhyamaka) hay
truong phai Trung dao cia Phat gido. Di nhién, khai
niém vé Nhi dé khong chi cé trong truong phdi nay.
Ban c6 thé thay khai niém nay trong cac trudng phai
Phat gido khéc, va ngay ca trong mot s6 hé thong triét
hoc An Do khong thuoc Phat gido. Mic du thé, & day
tdi chon theo quan diém cia Trung qudn téng.

Vay lam thé& nao ta c6 thé phat trién su hiéu biét
vé nén tang gido 1y Nhi dé trong Phat gido? Qua nhan
biét vé thé giéi hang ngay trong kinh nghiém séng, ta
nhan biét dugc thé gidi thue tai uéc 1&, van hanh theo
nguyén ly nhan qua, d6 12 Tuc dé (Samvaharasatya).
Néu ta chdp nhan thuc tai cia thé gidgi nay nhu la uée
1é, thi ching ta c6 thé chap nhan ban chat trong rong
cia thé giéi ma theo Phat gido 1a chan 1y t6i hau, dé6
l1a Chéan dé (Paramarthasatya). Moi quan hé gitta hai
phuong dién nay cta thuc tai rdt quan trong. Thé gidi
cia hinh tuéng bén ngoai thuong khong phai la tuong
phan hay trai ngugc véi thé gidi cha chan ly toi hau,
ma ding hon 12 mot su hién 16, mot nén tang rat co
ban ma trén d6 ban chat t6i hau cia thuc tai dugc xac
lap.

T Xem thém “The Two Truths” clia Guy Newland, Snow Lion Publications
(1992) Ban Viét dich clia Lé Cong Pa nhan dé “Nhi dé&”, tai: “http://
www.quangduc.com/triet/57nhide.html”. (ND)
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necessary to be familiar with the Two Truths, conventional
or relative truth, and ultimate truth. Here you must keep
in mind that | explain them from the perspective of the
Madhyamaka or ‘Middle Way’ School of Buddhism. Of
course, the concept of Two Truths is not confined to this
school alone. You can find the concept of Two Truths
in other Buddhist schools of thought, and also in some
non-Buddhist Indian philosophies. Here, however, | take
the Madhyamaka view.

So how can we develop a personal understanding of
the fundamental Buddhist doctrine of the Two Truths? By
coming to know our everyday world of lived experience,
we appreciate what is known as samvaharasatya, the
world of conventional reality, where the causal principle
operates. If we accept the reality of this world as
conventional, then we can accept the empty nature of
this world which, according to Buddhism, is the ultimate
truth, the paramarthasatya. The relationship between
these two aspects of reality is important. The world of
appearance is used not so much as a contrast or an
opposite to the world of ultimate truth, but rather as the
evidence, the very basis on which the ultimate nature of
reality is established.
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Chi khi c6 mot hiéu biét vé ban chat va mdi quan hé
gitfta hai chan ly nay thi ban méi thau hiéu dugc toan
b0 y nghia cta Tu diéu dé. Va khi ban c6 mot hi€u biét
vé T diéu dé thi ban méi c6 duge nén tang viing chic
dé tir d6 phat trién thanh mot su hiéu biét hoan thién
vé ¥ nghia clia su quy y Tam bdo.

HOI DAP

Héi: C6 khac biét gi gita su thdu hi€u riéng 18 vé ting
van dé (tué gidc quan chiéu) vai sy thiu hi€u toan hio cla
chu Phat (tué gidc Bo-dé vién man)?

HHDL:' Ta hay 14y mot thi du vé viéc dat dugc su
th&u hiéu vé muic do vi t& cta tinh vo thuong va ban
chat gid tam cia moi su vat.

V6i mot c4 nhan khéi su bang 16i suy nghi cho rang
su vat 1a thudng hing, § giai doan ban dau thi su vuéng
mac cia nguoi dé6 vé tinh thudng hing cha su vat cé
thé rdt manh mé va kién c6. D& lam gidm bét su vuéng
méc d6, ban can hinh thanh mot s6 1ap luan da ph4,
ngay ca viéc chi gieo dugec mot su nghi ngo vao tdm
tuéng ctia ngudi 4y vé tinh thudng hing cha su vat
ciing c6 thé tao ra mot tdc dong, vi it nhat 1a tu né cé
hiéu qua 1am gidm di su c¢6 chdp vao ¥ tuéng cho ring
su vat 1a thudng ton hay bat diét.

T Viét tat i nguyén van Anh ngi: His Holiness The XIV Dalai Lama.
(ND)
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Only when you have an understanding of the nature
and relationship of these Two Truths are you in a position
to fully understand the meaning of the Four Noble Truths.
And once you understand the Four Noble Truths, then
you have a sound foundation on which to develop a good
understanding of what is meant by Taking Refuge in the
Three Jewels.

QUESTIONS

Q. Whatis the difference between individual’s gaining
insights and the buddhas’ perfection of those insights?

HHDL: Let us take the example of gaining insight
into the subtle impermanence and momentary nature of
all things and events.

For an individual who starts with an understanding
of things as being permanent, at the initial stage his or
her grasping at the permanence of things could be quite
strong and intense. Now in order to loosen that grip you
need some form of critical reasoning which, even if it only
casts a doubt in the person’s mind as to the permanence
of things, can in itself make an impact because it has at
least had the effect of loosening the grip on the idea that
things are permanent or eternal.
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Du vay, diéu d6 van chua di. Ban can cing c6 nhiéu
hon nita 1ap ludn phé phan dé huéng téi tinh vd thudng
clia su viéc. Va dén nhu thé ciing van chua dd. Ban can
nhiéu su thuyé&t phuc hon va diéu nay c6 thé dat duoc
thong qua su quan chiéu kién tri dé c6 thé dan téi diéu
dugc xem 12 hiéu biét suy luan vé tinh vo thudng.

Chua hét, d€ cho tri thic nay c6 modt anh hudng
quyét dinh d&n hanh vi tng x{ ctia ban, can phai dat
dugc mot su thau hiéu truc ti€p, hay mot kinh nghiém
truc gidc vé tinh vo thuong ctia su vat. Va roi chinh
diéu nay ciing phdi dugc hoan thién hon nita, vi su
vuéng méc vao tinh thuong hing di an qud sdu vao
nhén thic cia ta, nén chi mot su nhan biét don thuan
khong dG dé xua tan né. Viéc nay doi héi mot tién
trinh lau dai dé dao sau su thau triét cia ching ta,
cho dén khi ngay ca nhitng khuynh huéng bdam viu nhé
nh4t vao tinh thudng hing ciing duge nhé tan goc.

Cung mot tién trinh nhu vy sé dién ra trong trudong
hop dé thau hiéu tinh khong cia su vat, va that ra la
ciing giong hét nhu vay trong trudong hgp ban muén
th4u hiéu bat ki nguyén 1y nao.

Tuy nhién, c6 mot s6 khia canh nhat dinh cta su tu
dudng tinh than rat it lién quan dén kinh nghiém tri
thidc, ma quan hé nhiéu hon vé6i dde hanh ca ching ta.
Vé mait ddc hanh, ngay tir giai doan khéi dau, ban phai
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However, that is not enough. You need the further
reinforcement of more critical reasoning to point you
towards the impermanence of things. Even that is not
enough. You will need yet more conviction than this, and
that can be gained through constant reflection, which can
lead to what is known as the inferential understanding of
impermanence.

The process is not over yet. For this understanding
to have a definite impact on your behaviour, you need
to gain direct insight, or intuitive experience, of the
impermanence of things. That in turn needs to be further
perfected, because the point is that our grasping at
permanenceis sodeeplyembeddedinourconsciousness
that just one single insight is not enough to dispel it. It
requires a long process of deepening our insight, so
that eventually even the smallest tendency to grasp at
permanence has been eradicated.

The process would be the same in the case of insight
into the emptiness of things, or of any other principle in
fact.

However, there are certain aspects of the spiritual
path which have less to do with experiences related to
knowledge, and more to do with the enhancement of
our good heart. For the latter, at the initial stage, you
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phat trién mot s6 hiéu biét vé long tu bi, va di nhién
12 phai quan tAm dén viéc 1am sao dé nudi dudng long
tit bi. Sau d6, két qué cta su thuc hanh nay 13 ban c6
thé dat dugc mot loai kinh nghiém hinh dung vé tam
thic tot dep cia ban. Thi du, khi ngdi va quan chiéu vé
long tir bi, ban c6 thé danh thic né, nhung long tir bi
dé khong lau bén hay trai khip, va khong thAm nhuan
trong doi song cta ban. Vay nén diéu can thiét 1a phai
thé& nghiém sau sic hon nita cho dén khi long tir bi cta
ban tré nén tu sinh khéi ma khong con phu thudc vao
su hinh dung cua tri tué. N6 phai tré thanh mot phan
tng that su ty nhién khi c6 nhiing dip can t6i su dap
ting. Su thé nghiém vé ti bi nay c6 thé phat trién sau
sic hon cho t6i khi né tré thanh rong khép. Béi vay,
day lai 1a mot khia canh khéac nira cia con duong tu tap
doi héi mot tién trinh lau dai.

Hai khia canh nay cua viéc tu tap goi tén theo thuat
ngit truyén thong Phat gido 14 phuong tién va tué gidc
hay tri tué. C4 hai phai dugc thuc hién song hanh. Dé
cho tué gidc dugc phat trién sau sic, ban cin c6 yéu to
phuong tién bd sung 1a tam Bo-dé. Tuong tu, dé phat
trién sau sic va cing c¢6 su thuc hanh tam Bé-dé, ban
can c6 mot tué gidc lam nén tang. Do vay, ching ta can
c6 mot phuong phap tu tap két hgp cad phuong tién va

tri tué.
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have to develop some intellectual understanding of what
compassion is, of course, and you have to have some
notion of how it could be enhanced. Then, as a result
of your practice, you may gain some kind of simulated
experience of your good heart. For example, when you
sit and reflect on it, you may arouse your compassion,
but that compassion is not long-lasting or pervasive, and
does not permeate your very being. So what is needed
is a further deepening of that experience so that your
compassion becomes spontaneous, so it is no longer
dependent upon intellectual simulation. It has to become
a truly spontaneous response to occasions that demand
that response. That experience of compassion can be
further deepened again, until it becomes universal. So
this is a different aspect of the path, which again entails
a long process.

These two aspects of the path are known in traditional
Buddhist terms as the Method Aspect and the Insight or
Wisdom Aspect, and both must go hand in hand. For
insight to be enhanced and deepened, you need the
complementary factor of bodhichitta from the Method
Aspect. Similarly, in order to enhance, deepen and
strengthen your realization of bodhichitta, you need the
insight which grounds it. So we need an approach which
combines method and wisdom.
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Ciing thé, ching ta can c6 modt phuong phap tu tap
két hop nhiéu phuong tién khéac nhau, chi khong chi
dua trén mot phuong tién duy nhat. Hay xét nhu trudng
hop tué gidc vé tinh vo thudng ctia su vat vira duge néu
trén. Mic du tué gidc dé tu né c6 thé giiap ta vugt qua
su vuéng mic vao tinh thudng hing, nhung trong thuc
hanh ban van can thém nhiing yéu t6 bé sung sau xa
hon d€ hoan thién tué gidc nay. Ly do 1a vi cung lic c6
qud nhiéu su tréi budc khic dang siét chit tAm thdec.
Van dé cta con nguvi khong chi riéng ¢6 su bam viu
vao tinh thuong hing; ma con c6 su bam viu vao su vat
nhu nhitng thuc thé ton tai doc lap, khach quan, hoic
bam viu vio cdc nguyén tic cling nhic, van van va van
van... Tat ca nhitng yéu t6 nay déu c6 thé doi tri bing
cach phat trién mot tué gidc vé tinh khéng.

Vi thé, diéu ma ching ta dang néi dén & day la mot
tién trinh phic tap vé su phat trién nhan thic ca4 nhan
huéng t6i su hoan hao.

Héi: Ngai c6 thé néi thém vé y nghia that su cda su quy
yé

HHDL: T6i thay rang cot 16i ctia su quy y chinh 1a
phat trién long tin sau xa vao hiéu luc cia Chanh phap
nhu 12 phuong tién dé dat dén su gidi thoat, cung véi
mot chi nguyén sau xa, mong mudn dat dugc su gidi
thoat dé6.

N6i chung, dic Phat dugc xem nhu bac thiy chi day
con dudong, Chanh phap méi chinh 1a d6i tuong thuc su
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Likewise we need an approach which combines
several different methods, not an approach which relies
on only one. If we take the previous case of insight
into the impermanence of things, although that insight
might in itself enable a person to overcome grasping at
permanence, in practice you need further complementary
factors in order to perfect that particular insight. This is
because there are so many other fetters that constrict
the mind at the same time. The person’s problem is
not just grasping at permanence in isolation; it is also
grasping at the independent, objective reality of things,
like grasping at abiding principles, and so on and so
forth. All these factors can be counteracted together by
developing insight into emptiness.

So what we are dealing with here is the very
complex process of the progression of an individual's
consciousness towards perfection.

Q: Can you say more about exactly what is meant by
Going for Refuge?

HHDL: | feel that the essence of Going for Refuge
is the development of a deep conviction in the efficacy
of the Dharma as a means liberation, as well as a deep
aspiration or desire to attain that liberation.

Generally speaking, Buddha is said to be the teacher
who shows us the path, Dharma is the actual object of
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cua viéc quy y, va Tang-gia la nhiing nguoi ban trén
con duong tu tap. Do d6, long tin vilng chic vao Chanh
phép 1a tién dé cho viéc phat trién niém tin sau xa va
long ton kinh d6i véi Phat va Tang.

Trong tdc phadm Chu gidi Tdp luong ludn (Pramana-
varttika), ngai Phdp Xiung (Dharmakirti)' da cd ging
chiing minh mot cach hop ly vé gi4 tri va mdc kha tin
clia viéc dic Phat 1a mot bac thay chiing ngd. Ngai da
bdo vé lap ludn ctia minh bang cich dua ra gidng huan
cia chinh ddc Phat dé minh xét mot ciach can than,
va bing cach gidi thich su kha tin trong 16i gidng cta
ddc Phat vé Tu diéu dé, vi gido phap nay dugc dit nén
tang trén ca tinh hgp 1y cing nhu kinh nghiém xéac
thuc cia cad nhan. Diém mau chét true tién 1a ching
ta phai nhan thic duge su chan that cia Chanh phap,
va chi trén co s d6 méi nhin ra dugce dic Phat 1a mot
bac thay chan chinh.

Lap luan theo chiéu huéng ngugc lai chi thinh thodng
méi duge stt dung trong cdc pham tru hét sdc tritu tugng.
Hay néi cach khéc, nhitng 16i day ctia ddc Phat vé céc
van dé qua triuu tuong chi c6 thé tin dugce béi vi ngai 1a
mot bac thay dang tin cay. Pay 1a mot tién trinh lap
luan phtc tap. Theo véi tién trinh nay, ching ta that
su khéi dau tir su thuyét phuc chinh minh vé su ddng
tin cdy cua gido phdp Tu diéu dé, 1a gido phap cong

! Phap Xdng: mot luan su danh ti€ng clia phai Du-gia, song vao khodng
thé ky 6 — thé ky 7. Ngai la ngudi mién nam An D9, tiing theo hoc
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Refuge, and the Sangha are your companions on the
path. So therefore a deep conviction in the Dharma is a
precondition for developing deep faith and respect in the
Buddha and the Sangha.

In his Commentary on the Compendium of Valid
Cognition(Pramanavarttika), Dharmakirtitriestorationally
prove the validity and reliability of the fact that Buddha
is an enlightened teacher. He defends his argument by
subjecting Buddha’s own teaching to profound scrutiny,
and by demonstrating the reliability of his teaching on
the Four Noble Truths because it is grounded in both
reasoning and valid personal experience. The point
here is that we should first appreciate the truth of the
Dharma, and only on that basis recognize the Buddha
as a genuine teacher.

Only in relation to extremely obscure areas is the
reverse logic sometimes applied; in other words, that
Buddha’s statements on such matters can be relied
upon because he is a reliable teacher. This is a complex
process of reasoning. In order to follow it, we actually
proceed from our own conviction in the reliability of

v6i ngai Tran-na va la mot mon dé kiét xuat. Ngai da bién soan bo
sach cha gidi cho tap luan cla ngai Trin-na la Tap lugng luan. Cuén
sach chu gidi nay cling dugc goi la Thich lugng luan, Lugng binh thich
ludn hay Lugng thich ludn, hién van con gili dugc cd ban Phan van va
Tang van. (ND)
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khai chdp nhan moi su phé phan bang 1y luan. Khi
dat dugc tué gidc tu than vé su ding that ctia nhiing
chan ly nay, ta s& phat trién mot su tin phuc sau xa vé
su dang tin cay cua dic Phat nhu la mot vi dao su. Vi
dic Phat da chidng té su dang tin cay va hop ly trong
nhitng pham tri ¢6 thé ch4p nhan su suy 1y, nén ta sé
c6 du su tin cdy vao tinh chan x4dc caa dic Phéat trong
nhitng pham tru khac ma d6i véi ta 1a truu tugng, kho
nim bit hon.

Do d6, y nghia tron ven cta su quy y Tam bao chi ¢6
dugc tu hanh dong quy y Chanh phap.

Héi: Muc dich cda viéc tham gia nghi thiic Quy y la dé
lam gi, néu nhu nguodi ta van cé thé tu minh thuc hién viéc
Quy y trong tu tam?

HHDL: Trong Phat gido c6 nhiéu giéi luat hay hanh
nguyén khac nhau. Chang han, ching ta c6 Bo Tdt
hanh, mat hanh, gi6i hanh (gi6i luat ctia nguoi xudt
gia), nhiing gi6i cAm cda cu si... vAn van... Ban c6 thé
phat khéi hanh nguyén B6 Tdt tru6c mot biéu tuong
ctia ditc Phat (chang han nhu tranh, tuong...) va khong
can nhan su truyén thu ti mot ngudi khac. Tuy nhién,
viéc nhan trao truyén tif mot ngudi khéc la that su can
thiét d6i v6i hanh nguyén Kim cuong thua (Vajrayana)
hay gi6i luat, b6i vi ban can c¢6 mot su truyén thira
khong gidn doan. Mot trong nhiing 1y do cta diéu nay
c6 18 1a viéc phat nguyén véi su ching kién ctia mot vi
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Buddha'’s teachings on the Four Noble Truths, which
are open to critical reasoning. When we have gained
personal insight into the truth of these, we develop a
deep conviction in the reliability of Buddha as a teacher.
Since Buddha has proven to be reliable and rational in
areas that are open to reason, we have the confidence
to take Buddha’s testimony on trust in other areas which
we find more obscure.

Taking Refuge in the Three Jewels therefore derives
its full meaning from the act of Taking Refuge in the
Dharma.

Q: What is the purpose of Taking Refuge in a ritual
or ceremony if one can take refuge within one’s own
heart alone?

HHDL: In Buddhism we have a number of different
precepts or vows. For example, there are bodhisattva
vows, tantric vows, pratimoksha vows (monastic vows),
lay person’s precepts, and so on. It is said that you can
take bodhisattva vows in front of a representation of the
Buddha (a statue or painting, for example) and do not
need to take them from another living person. However,
it is necessary to take Vajrayana and pratimoksha
vows from another living person, because you need an
unbroken continuum. Perhaps one of the reasons for this
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dao su hay mot ai khac s& mang lai mot su quyét tam
16n hon. N6 cing c¢d quyét tAm huéng thugng va tao ra
tinh than trach nhiém. Néu ban mudn tiép tuc truy ctu
thém nita vé nhiing 1y do khéc ctia viéc nay thi toi phai
tha nhan ring chi ¢é chinh dic Phat méi c6 thé tra 1oi
dugc ma thoi.

Héi: Néu ching ta thdy ai dé dang ti€n hanh mét hanh
vi sai trdi ma sé dan tdi khé dau cho chinh ho, ching ta
c6 nén c6 ngdn chan ho thuc thi hanh déng dé, hay la dé
cho ho ganh 1dy nghiép qua? N6i cach khac, néu ching ta
tu trdi nghiém sy dau kho va tar dé rdt ra bai hoc thi ¢6 tot
hon hay khéng?

HHDL: Nhu ban da biét, mot ngudi thuc hanh dao
Phat nguyén dan than vao mot doi song hién dang tat
ca vi su cidu giap nguoi khac. 0] day nén thay ring,
trong ¥ nghia ctia dao Phat, ta dang néi vé viéc gidp
ngudi khac tu dat dén su gidi thodt thong qua viéc s6ng
theo chanh dao; nghia la séng mot cach phu hgp véi
luat nhan qua, tranh cac hanh vi bat thién va ludn thuc
hién nhiing viéc thién, tot lanh. Bdi vay, néi chung khi
mot Phat ti thdy nguoi khdc lam nhiing viéc sai trai
thi ddng 12 nén ¢6 ngan ho lai.

Mic du vay, diéu nay lai 1am ndy sinh nhiéu van dé.
Ching ta c6 thé 4p dung nhitng chuan muc dao dic hay
gia tri tinh than cia riéng minh dén midc do nao véi
ngudi khac? Tham chi ching ta c6 thé tu héi rang, lidu
16i day cta dic Phat vé viéc song theo mot nép song
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is that taking vows in the presence of a master or other
living person brings a greater sense of commitment. It
reinforces your own conscience, and gives a sense of
personal obligation. If you wish to pursue the reasons for
this further, then I must admit we would have to defer the
guestion to the Buddha himself.

Q: If we see someone engaging in a wrong action
which will lead to their suffering, should we try to prevent
them from carrying it out, or would that be imposing
on their karma? In other words, is it better for us to
experience our own suffering so we can learn from it?

HHDL: As you know, a practising Buddhist is
deliberately engaged in a way of life that is dedicated
to helping others. Here we should know that, in the
Buddhist sense, we are talking about helping others find
their own liberation through engaging in the right path;
that is, engaging in a way of life that accords with the
karmic law, where the person avoids negative actions
and engages in positive actions. So generally speaking,
when a Buddhist sees others engaging in wrong actions,
it is right to try to stop them from doing so.

However, this does raise several questions. To what
extent can we impose our own morality, or our own sets
of values, on to another person? We might even wonder
whether the Buddha’s prescription to his followers to live
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dao ddc, tranh xa Muoi diéu bdt thién' c6 phai cling 1a
mot cach ap dat cac gia tri dao ddc caa Ngai 1én ching
ta hay chang?

That 1a hitu ich dé ghi nhé mot nguyén tic quan
trong trong dao Phat 1a can chi trong dén su khé hop
trong ting truong hgp riéng biét. Cau chuyén sau day
12 mot minh hoa r6 rét cho diéu nay.

Ngai Xd-loi-phdt (Shariputra), mot trong nhitng dai
de ti cha dic Phat, biét ring néu ngai gidng day gido
phap Thanh van thua (Shravakayana) cho mét nhém
500 dé ti c6 ning luc thi chic chian ho s& thiu triét
chan 1y va ching dic qua A-la-hdn (Arhat). Nhung Bé
Tdat Van-thu-su-loi (Manjushri) da xuat hién va day
cho ho gigo ly vé Tinh khéng cha Pai thita (Mahayana).
Nhitng mén dé nay da hiéu nhiing diéu dugc day nhu
la mot gido thuyét hu vo hoan toan, phii nhan gid tri
va thuc thé ctia van vat. T4t cd bon ho déu phat trién
nhitng quan diém sai 1am vé ban chat ctia dao va cia
thuc tai, va két qua 1a ho da tao ra cdc nghiép xau dan
téi viéc tai sinh vao nhiing canh giéi thap kém hon.

Ngai Xd-lgi-phdt lap tdc tim dén trude didc Phat va
trinh bay rang, néu Bo Tdt Van-thu-su-loi dé cho ngai
huéng dan 500 ngudi nay, thi néu khong dugc gidc ngd
hoan toan, it nhat ho ciing da dat t6i nhitng mic do

! Muoi diéu bat thién (Thap bat thién dao) ma ta nén tranh la giét hai,
trom cdp, ta dam (ba gidi vé than), n6i déi, n6i vu khéng, néi 15i vo
nghia, n6i lang ma, déem pha (4 gidi vé khau), tham lam, san han, va
c6 chdp nhiing quan diém sai trai (si) (3 gi6i vé y).
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their lives according to the moral discipline of avoiding
the Ten Negative Actions’ is also a way of imposing his
set of moral values on us.!

It is useful to remember that one important principle
in Buddhism is the need to be sensitive to individual
context. There is a story which illustrates this point well.

Shariputra, one of the chief disciples of the Buddha,
knew that if he were to give the basic teachings on
the Shravakayana to a group of five hundred potential
disciples, these disciples would without doubt gain
insight to the truth and become Arhats. However, the
bodhisattva named Manjushri intervened, and instead
taught them the Mahayana doctrine of emptiness. These
five hundred disciples understood what he taught as a
doctrine of total nihilism, denying the validity and reality
of everything. They all developed wrong views on the
nature of the path and reality, and as a result it is said
that they created karmic actions that led them to take
rebirth in the lower realms of existence.

So Shariputra sought out the Buddha straightaway,
arguing that if Manjushri had let him guide these five
hundred people, they would have at least attained

! The Ten Non-virtuous Actions we should avoid are: killing, stealing,
sexual misconduct (three of the body); lying, slander, irresponsible
chatter, verbal abuse (four of speech); covetousness, vindictiveness,
and holding” wrong views (three of the mind).
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chiing ngd cao. Pic Phat tra 15i ring, that ra thi ngai
Van-thu-su-loi da van dung phuong tién thién xao. Ngai
da biét rang, trong thoi gian ngin, nhilng nguoi nay
s& c6 nhitng hanh dong tiéu cuc do hiéu biét sai lam,
nhung ngai ciing biét rang vi gido 1y vé tinh khong da
dugc gieo cdy vao tam thdc cia ho, nén vé sau nhiing
hat giong nay sé thanh thuc va dua ho t6i qua vi Phat.
Nhu thé, vé mat hidu qua thi con duong di 1én qua Phat
clia ho da dugc rat ngin.

Bai hoc ma ta rat ra duge tir cau chuyén nay la, néu
ta chua tu minh dat duoc trang thai giac ngd hoan toan
thi r4t khé dé phan xét dugec mot cdch tng xi trong
hoan canh nao dé la ding hay sai. Pon gian la ta nén
c6 hét stc dé tng xi that thich hgp v6i mdi tinh huéng
cu thé khi giao tié€p v6i nguoi khac.

Héi: Thua Ngai, ai cing biét rdng Ngai la nguoi rdt ban
ron vi phdi danh thoi gian cho rdt nhiéu viéc. Ngai cé thé
danh cho hang cu si, nhiing nguoi dang séng vdi gia dinh
va cong viéc muu sinh, mét loi khuyén vé viéc lam thé
nao dé€ phat tri€n mot phuong thic thuc hanh Phat phap
c6 hé théng hay ching?

HHDL: Nhitng nguoi ban T4y phuong thuong hoi toi
vé phuong cach nhanh nhat, dé nhat, hiéu qua nhat, va
it ton kém nh4t dé thuc hanh Phat phdp! T6i cho ring
khong thé tim duge mot phuong cach nhu vay! Cé 1& d6
14 d4u hiéu cha su that bai!

Ta nén hiéu ring thuc hanh Phat phap la cong viéc
that su can phai dugc tién hanh sudt 24 gid trong ngay.
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high levels of realization, if not full enlightenment. The
Buddha responded by saying that in fact Manjushri had
applied the principle of skilful means. Manjushri knew
that in the short term these people would create negative
actions through their wrong views, but he also knew that
because the doctrine of emptiness had been implanted
in their consciousness, those seeds would later ripen
and would lead them to buddhahood. So in effect, their
path to buddhahood had been shortened.

The moral that we can draw from this story is that
until we reach the state of full enlightenment ourselves,
it is very difficult to judge what is, and what is not, the
right response to a given situation. We should simply do
our best to be sensitive to each particular situation when
we are interacting with others.

Q: Your Holiness, it is a well-known fact that you are
a very busy person with many demands on your time.
Could you advise a lay person with home, family and
work demands, on how to develop a systematic pattern
of Dharma practice?

HHDL: My Western friends often ask me for the
quickest, easiest, most effective - and cheapest - way of
practising Dharma! I think to find such away isimpossible!
Maybe that is a sign of failure!

We should realize that practising the Dharma is
actually something that needs to be done twenty-four
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D6 1a 1y do ching ta phan biét nhitng budi tham thién
thuc thu véi giai doan sau khi tham thién. Ly tuéng
nh4t 14 ca trong khi tham thién va khong tham thién,
ban déu nén sdéng hoan toan trong su thuc hanh Phat
phap.

Trong thuc t&, c6 thé néi rang cac giai doan sau khi
tham thién 12 su th& nghiém thuc t& d6i v6i ning luc
thuc hanh ctia ban. Thoi gian tham thién chinh thic c6
thé hiéu nhu 1a ban dang nap lai nang lugng, dé€ sau dé6
ban c6 di diéu kién hon trong viéc ddi phé v6i nhiing
yéu cau clia cudc song hing ngay. Muc tiéu chinh cta
viéc nap lai binh dién 14 dé né c6 thé chay dugc mot
thi€t bi nao d6, phai khong? Tuong tu, khi ban da tu
trang bi cho minh qua su thuc hanh nhiitng phuong thic
nao do6 thi ban sé c¢6 kha ning séng phu hgp véi nhiing
nguyén tic trong su thuc hanh Chanh phdp cta ban,
b6i vi 1a mot con ngudi thi ban khong thé nao tranh
dugc nhitng cong viéc thuong ngay trong cudc song.

Di nhién, trong giai doan dau tién, nhu mot ngudi
chap chiing, ban can c6 nhitng chu ky hanh thién tap
trung dé tao lap mot nén tadng khéi dau. Pay la diéu
thiét yéu. Nhung mot khi da thiét 1ap dugc nén tang dé
roi thi ban c6 thé song theo mot nép song thudong ngay
it nhat cling phai luén phu hop véi Chanh phap. Bédi
vay, tdt cd ¥ nghia nay huéng dén tAm quan trong cta
su nd luc. Khong c6 su nd luc thi sé khong c6 cach nao
dé dua Chanh phéap vao trong cudc song clia ching ta.
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hours of the day. That's why we make a distinction
between actual meditation sessions and post-meditation
periods, the idea being that both while you are in the
meditative session and also when you are out of it, you
should be fully within the realm of Dharma practice.

In fact, one could say that the post-meditation periods
are the real test of the strength of your practice. During
formal meditation, in a sense you are recharging your
batteries, so that when you come out of the session you
are better equipped to deal with the demands of your
everyday life. The very purpose of recharging a battery
is to enable it to run something, isn’t it? Similarly, once
you have equipped yourself through whatever practices
you engage in, as a human being you can’t avoid the
daily routines of life, and it is during these periods that
you should be able to live according to the principles of
your Dharma practice.

Of course at the initial stage, as a beginner, you do
need periods of concentrated meditation so that you
have a base from which you can begin. This is certainly
crucial. But once you have established that base, then
you will be able to adopt a way of life where your daily
activity is at least in accord with the principles of the
Dharma. So all this points to the importance of making
an effort. Without some effort, there is no way that we
can integrate the principles of Dharma in our lives.
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V6i mot ngudi tu tap nghiém tac thi su nd luc toi da
14 hét sdc can thiét. Chi v6i mot vai 16i khan nguyén,
chit it thoi gian tung niém, didm ba bai cha véi tay 1an
trang hat thi khong da. Vi sao vay? Vi chi bay nhiéu
khong dt dé chuyén héa tAm hon ban. Nhiing cadm xic
tiéu cuc clia ching ta qua manh mé nén can phai cé su
nd luc lién tuc dé d6i tri. Néu ching ta thuc hanh mot
cach lién tuc thi chic chén ta sé thay doi.

Héi: C6 quan hé gi gidta tam tr bi tuong doi va tam tor
bi tuyét déi?

HHDL: C6 nhiéu cach khic nhau d€ hiéu vé y nghia
cua tir bi, tuy cach tié€p can theo quan diém Daqi thia
hay Kim cuong thita. Chidng han, Kim cuong thia st
dung cung mot chi tw bi, karuna, nhu Pai thua, nhung
c¢6 y nghia hoan toan khac.

C6 18 cau hoi nay lién quan dén mot su phan biét
khéc duge dua ra trong kinh dién vé hai mic do cia
long tif bi. O mdc dd dAu tieén, tam tir bi duge tao ra
qua su quan tuéng. Pay la giai doan khéi dau, ban can
phai thuc hanh mot s6 phép qudn tuéng nhat dinh dé
lam sinh khdéi tam ti bi. K&t qua cda su thue hanh nay
sé giup ban dat t6i mdc do thd nhi, khi tAm tir bi tré
thanh mot pham tinh hoan toan tu nhién va tu sinh
khéi. Pay 1a mot trong nhiing cich hiéu vé su khac
nhau gitta tam ti bi tuong d6i va tam tu bi tuyét doi.
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For a serious practitioner, the most serious effort is
necessary. Just a few short prayers, a little chanting,
and some mantra recitation with a mala (rosary) are
not sufficient. Why not? Because this cannot transform
your mind. Our negative emotions are so powerful that
constant effort is needed in order to counteract them. If
we practise constantly, then we can definitely change.

Q: What is the relationship between relative
compassion and absolute compassion?

HHDL: There are different ways of understanding
the meaning of compassion according to whether you
approach it from the Mahayana or the Vajrayana point
of view. For example, although the Vajrayana uses the
same word for compassion, karuna, as the Mahayana, it
has a totally different meaning.

Perhaps this question is related to another
distinction made in the scriptures between two levels of
compassion. At the first level, compassion is simulated.
This is the initial stage, when you need to practise certain
contemplations in order to generate compassion. As
a result of this practice you reach the second level, at
which compassion becomes natural and spontaneous.
This is one of the ways of understanding the difference
between relative and absolute compassion.
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CHUONG I: DAN NHAP

q’ ay gio, ching ta néi vé gido phap Td diéu dé cia

dao Phat. Nghi van dau tién c6 thé dua ra la:
Tai sao cdc chan ly nay lai dugc xem 1a co ban nhAt,
va trong thuc t&, tai sao dic Phat lai gidng day nhiing
chan 1y nay?

Dé tra 16i dugc van dé nay, ta phai lién hé gido
phap Td diéu dé& véi kinh nghiém cia chinh ta trong
kiép nguoi. Mot su that hoan toan tu nhién trong cudc
song 1a: Mdi nguoi ching ta déu c6 mot khat vong
bam sinh ludén tim kiém hanh phidc va muén vugt qua
kh6 dau. Pay 1a mot ban niang sdn c¢6, nén ta khong
can phai chitng minh su ton tai clia n6. Hanh phic la
diéu ma t4t ca ching ta déu khao khat mudn dat duoc,
va di nhién ching ta c6 quyén ddp tng su khao khat
dé. Ciing vay, khé dau la diéu ma ai cling mong mudn
tranh khéi, va ching ta ciing c6 quyén nd luc dé vugt
qua dau khé. N&u nhu su khat khao dat duge hanh phic
va vugt qua dau kho 1a ban chdt sdn c6 cia moi sinh
vat, va ciing 1a modt nhu c4u tu nhién, vay thi van dé 1a
ching ta ph&i nd luc nhu thé nao dé dap ung su khao
khat do.

Van dé nay dua ta dén véi gido phap T« diéu dé; vi
gido phdp nay gitp ta hiéu dugc moi quan hé gitia hai
loai su kién: nguyén nhan va két qua. Mot mit, ta phai
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ONE: INTRODUCING

Now let us turn to the Buddhist teaching on the Four
Noble Truths. The first question we might ask is why
these Truths are considered to be so fundamental, and
why, in fact, Buddha taught them at all.

In order to answer this, we have to relate the Four
Noble Truths to our own experience as individual human
beings. It is a fact - a natural fact of life - that each one
of us has an innate desire to seek happiness and to
overcome suffering. This is something very instinctive,
and there is no need to prove it is there. Happiness is
something that we all aspire to achieve, and of course we
naturally have a right to fulfil that aspiration. In the same
way, suffering is something everybody wishes to avoid,
and we also have the right to try to overcome suffering.
So if this aspiration achieve happiness and overcome
suffering is our natural state of being, and our natural
quest, the question is how we should go about fulfilling
that aspiration.

This leads us to the teachings on the Four Noble
Truths, which provide an understanding of the relationship
between two sets of events: causes and their effects. On
one side we have suffering, but suffering does not come
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ganh chiu khé dau, nhung khé dau khong phai tu nhién
ma c6, ma dugc sinh khéi tir cac nguyén nhan va diéu
kién cua chinh n6. Mt khéac, ta duge huéng hanh phac,
thi hanh phic cling chi ¢6 dugc ti nhitng nguyén nhan
va diéu kién ct@ia chinh né.

Trong dao Phat, khi néi dén hanh phuc ta khong
chi hiéu mot cach giéi han nhu mot trang thdi cdm
xtc. Chéc chén su tich diét (trang thdi chdm dut hoan
toan moi dau kho) khong phdi 12 mot trang thai ctia
cdm xuc, nhung ta c6 thé néi rang tich diét 1a dang
cao tot nhat cua hanh phic. Béi vi, theo dinh nghia thi
tich diét 1a hoan toan thoat khéi moi khé dau. Nhung
trang thai tich diét, hay hanh phic chan that, lai ciing
khong phai tu nhién xudt hién hay hoan toan khong c6
nguyén do. Di nhién, day 14 mot diém hét sidc tinh té&,
vi theo quan diém Phat gido thi tich diét khong phai la
mot su kién duyén sinh, nén khong thé néi 1a né dugce
tao thanh hay gay ra béi bat ci diéu gi. Thé nhung, su
hién thuc héa hay dat téi tich diét lai qua that la phu
thudc vao con dudng tu tap va noé luc ciia cd nhan. Ban
khong thé dat téi trang thai tich diét néu khong cé
su nd luc. Do d6, trong y nghia nay ta c6 thé néi riang
con dudong dan tdi su tich diét 14 nguyén nhan cla tich
diét.

Gido phap Tu diéu dé phan biét mot cach ro rang
hai loai nguyén nhan va két qua: nhiing nguyén nhan
gay ra dau khé va nhiing nguyén nhan tao ra hanh
phic. Bing cach chi ra cach phan biét nhitng nguyén
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from nowhere, it arises as a result of its own causes and
conditions. On the other side we have happiness, which
also arises from its own particular set of causes and
conditions.

Now when we speak of happiness in Buddhism, our
understanding of it is not confined to a state of feeling.
Certainly cessation (the total cessation of suffering) is not
a state of feeling, and yet we could say that cessation is
the highest form of happiness because it is, by definition,
complete freedom from suffering. Here again cessation,
or true happiness, does not come into being from
nowhere or without any cause. This is a subtle point, of
course, because from the Buddhist perspective cessation
is not a conditioned event, so it cannot be said to be
actually produced, or caused, by anything. However, the
actualization or attainment of cessation does depend on
the path and on an individual’s effort. You cannot attain
cessation without making an effort. In this sense we can
therefore say that the path that leads to cessation is the
cause of cessation.

The teachings on the Four Noble Truths clearly
distinguish two sets of causes and effects: those causes
which produce suffering, and those which produce
happiness. By showing us how to distinguish these in
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nhan nay trong cudc song, muc dich cia gido phdp nay
khong gi khac hon la giap ta dap ang khat vong sau xa
nhat cia minh — dat dugc hanh phic va vugt qua dau
khé.

Khi da nhan hiéu dugc 1y do didc Phat truyén giang
gido phap T diéu dé, c6 thé ching ta sé tiép tuc tu hoi
vé 1y do chia viéc sdp x&p cac chan ly d6 theo mot trinh
tu dic biét. Tai sao T¢ diéu dé duge day theo mot trat
tu nhat dinh, bit dau vé su khé (Khd dé) roi tiép tuc
v6i nguyén nhan cta su khé (Tédp kho dé)... Vé diém
nay, ta nén hiéu ring trinh tu gidng day gido phap Tu
diéu dé khong lién quan gi dén trinh tu sinh khdi cia
su vat trong thuc tai. Pang hon thi trinh tu d6 lién
quan dén viéc mot ngudi nén khéi dau nhu thé nao dé
thuc hanh dao Phat va dat t6i su ching ngd nho vao
su thuc hanh dé.

Trong T6i thuong ludn,' ngai Di-lic (Maitreya) cho
rang c6 bon giai doan dé chita mot ching bénh:

Ciing gidng nhu mot can bénh céan dugc chdn
dodn, nhiing nguyén nhdn gdy bénh can duoc
loai tri, mot trang thdi khoé manh can dat téi
va phuong phdp chita tri can dugc dp dung;
ciing vy, su dau khé cdn phdi duoc nhdn biét,
cdc nguyén nhan gay ra dau khé can phdi duoc
loai trw, su chdm dut ciia dau khé cédn phdi dat

1 C6 sach dich l1a “Tai thugng Tantra”. Chi T6i thugng luan ghép tif hai
cha: uttara (Uat-da-la) va tantra. Riéng ch tantra c6 nghia la nhiing
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our own lives, the teachings aim at nothing less than to
enable us to fulfil our deepest aspiration — to be happy
and to overcome suffering.

Once we have realized that this is why Buddha taught
the Four Noble Truths, we might go on to ask ourselves
the reason for their specific sequence: why are the Four
Noble Truths taught in a particular order, starting with
suffering, continuing with the origin of suffering, and so
on? On this point we should understand that the order in
which the Four Noble Truths are taught has nothing to
do with the order in which things arise in reality. Rather,
it is related to the way an individual should go about
practising the Buddhist path, and attain realizations
based on that practice.

In the Uttaratantra, Maitreya states that there are
four stages to curing an illness.

Just as the disease need be diagnosed, its
cause eliminated, a healthy state achieved
and the remedy implemented, so also should
suffering, its causes, its cessation and the

nghi thic hanh dao déc biét dé chuyén héa than, khdu, y. chdng han
nhu mandala (dé hinh cdc man-da-la), mantra (Mat chd), mudra (th(
an) ... (ND)
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t6i va con duong tu tdp dé dut khé can phdi
duoc thuc hanh.

Ngai Di-lge da st dung su tuong tu cia mot nguoi
bénh dé giai thich phuong cach dat dugc su gidc ngd
dua trén gido phap Tu diéu dé. P& mot bénh nhan duogc
lanh bénh, truéc hét ngudi dé phai biét minh dang
mang bénh, néu khong thi sé khong c6 mong mudn
chita bénh. Mot khi da nhan biét minh c6 bénh, thi tat
nhién 12 ban sé c¢6 tim biét nhitng nguyén nhan gay
bénh va nhiing gi lam cho bénh nang thém. Khi da xac
dinh dugc nhitng diéu nay, ban sé biét dugc liéu can
bénh c6 thé chita khoéi hay khong, va ban sé khdi 1én
udc mudn dugc khoi bénh. That ra ciing khong chi don
thuan 1a mot uéec mudn, vi mot khi da nhan biét duogc
cac diéu kién da din dén cian bénh, niém khao khat
dugc khéi bénh sé cang manh mé hon nhiéu vi su nhan
biét d6 mang lai cho ban su an tAm va tin chic ring sé
vuot qua dudc can bénh. Véi long tin chic d6, ban sé
sdn long dung dén tat ca cac loai thudc men va phuong
phap diéu tri can thiét.

Ciing gidng nhu vay, ngay tu dau niém khao khat
dugc thoat khéi su khé dau s& khong sinh khéi trir phi
ban nhan biét duge 14 minh dang dau khé. Béi vay, su
thuc hanh truéc tién ctia ngudi Phat ti 1a nhan biét

T The Changless Nature, ban dich cGa T6i Thugng Luan bdi Ken va
Katia Holmes, Karma Drubgyud Darjay Ling, UK 1985. Trang 135. T6i
Thugng Luan con dugc biét dugi tén Ratnagotravibhaga.
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path be known, removed, attained and
undertaken.

Maitreya uses the analogy of a sick person to explain
the way in which realizations based on the Four Noble
Truths can be attained. In order for a sick person to get
well, the first step is that he or she must know that he is
ill, otherwise the desire to be cured will not arise. Once
you have acknowledged that you are sick, then naturally
you will try to find out what led to it and what makes
your condition even worse. When you have identified
these, you will gain an understanding of whether or not
the illness can be cured, and a wish to be free from the
illness will arise in you. In fact this is not just a mere
wish, because once you have recognized the conditions
that led to your iliness, your desire to be free of it will
be much stronger since that knowledge will give you a
confidence and conviction that you can overcome the
illness. With that conviction, you will want to take all the
medications and remedies necessary.

In the same way, unless you know that you are
suffering, your desire to be free from suffering will not
arise in the first place. So the first step we must take as

' The Changeless Nature, translation of the Uttaratantra by Ken and
Katia Holmes, Karma Drubgyud Darjay Ling, UK, 1985. Page 135. The
Uttaratantra is also known as the Ratnagotravibhaga.
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trang th4i hién thoi cda minh 12 kho dau, that vong va
khong théa man, trong tiéng Phan goi 12 duhkha. Chi
khi d6 ban méi muén nhin vao cdc nguyén nhan va
diéu kién da gay ra dau khé.

Diéu rat quan trong 1a phai hiéu dugc boi cdnh ma
trong d6 Phat gido nhdn manh t6i viéc nhan ra riang
tat ca ching ta déu ¢ trong trang thai kh§ dau, néu
khong thi sé c6 nguy co hiéu nhAm quan diém ctia Phat
gido, cho rang d6 la nhiing tu tuéng u 4m, mot cha
nghia bi quan vé co ban va gan nhu 1a mot ndi 4&m anh
vé su khé dau trong thuc tai.

Ly do ma dic Phat hét siic nhan manh vao viéc phat
trién mot hiéu biét sau sic vé ban chat cia khd dau
14 vi con c6 mot kha ning thay thé — c6 mot 161 thoat,
va ching ta thit su c6 kha nang tu giai thoat khoi
moi khd dau. Pay 1a 1y do vi sao viéc nhan biét duge
ban chat cia kho dau 1a hét sic thiét yéu. Béi vi, su
thau hiéu vé khé§ dau cang vilng vang va sau sic thi su
khao khat dugc gidi thoat khéi khé dau sé cang manh
mé hon. Do vay, su nhan manh cia Phat gido vé ban
chat khé dau nén dugc nhin trong bdi canh rong hon
nhu thé, v6i su danh gid cao vé kha ning hoan toan
giai thoat khoéi khé dau. Néu ta khong nghi dén su giai
thoat, thi viéc danh nhiéu thoi gian d€ quan chiéu vé
khé dau ciing 1a hoan toan vo nghia.

Ching ta c6 thé néi ring, hai loai nguyén nhan va
két qua ma toi vira dé cap trén day, mot mét chi dén
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practising Buddhists is to recognize our present state as
duhkha or suffering, frustration and unsatisfactoriness.
Only then will we wish to look into the causes and
conditions that give rise to suffering.

It is very important to understand the context of the
Buddhist emphasis on recognizing that we are all in a
state of suffering, otherwise there is a danger we could
misunderstand the Buddhist outlook, and think that it
involves rather morbid thinking, a basic pessimism and
almost an obsessiveness about the reality of suffering.

The reason why Buddha laid so much emphasis on
developing insight into the nature of suffering is because
there is an alternative - there is a way out, it is actually
possible to free oneself from it. This is why it is so crucial
to realize the nature of suffering, because the stronger
and deeper your insight into suffering is, the stronger
your aspiration to gain freedom from it becomes. So the
Buddhist emphasis on the nature of suffering should
be seen within this wider perspective, where there is
an appreciation of the possibility of complete freedom
from suffering. If we had no concept of liberation, then
to spend so much time reflecting on suffering would be
utterly pointless.

We could say that the two sets of causes and
effects | mentioned earlier refer, on the one hand, to the
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tién trinh cda nhitng ching sinh chua gidc ngo, lién
quan dén chudi nhan qua gitta khé dau va ngudn goc
cua né; mit khdc lai chi dén tién trinh cia nhitng ching
sinh gidc ngd, gin lién véi nhing lién két nhan qua
gitta con duong tu tadp va su tich diét hoan toan. Khi
dic Phat dién gidi chi tiét vé hai qua trinh nay, Ngai
da chi day gido phap vé Thdp nhi nhdn duyén, trong
tiéng Phan goi 1a 12 nidana (dvadasanidana).’

Céc nidana 12 muoi hai méi lién hé trong chu ki cua
cudc song di tir v6 minh? dén hanh (hay “tdc y”),®> dén
thiec... va ti€p tuc cho dén gia va chét (ldo ti). Khi tién
trinh nhan qua ctia mot ching sinh chua giac ngd dugc
mo ta chi tiét — nghia 12 mot doi séng trong vong dau
khé va nhitng nguyén nhan cia dau khé — thi trinh tu
cia 12 nhan duyén bat dau ti vé minh, tiép tuc véi

' Thap nhi nhan duyén tao thanh chu ki gdm 12 y&u t6 clia cac két noi
nhan qua tr6i budc ching sinh trong cudc séng luan héi va do dé dau
khé mai mai. Cac két ndi nay dugc miéu td quanh mot banh xe luan
hdi; minh hoa sdu canh gigi clia luan hdi va cac nguyén do khac nhau
clia ching. C4c két ndi dugc trinh bay theo chiéu kim dong ho la: vo
minh, tdc y hay cac sy hinh thanh cta nghiép, thic (y thic), danh sic,
sdu co s6 cla y thac (luc can), cdm xdc (tho), ham mudn (4i), chdp
giti (tha), hinh thanh (hdu), sinh, gia va chét (lao t&). Xem thém The
Meaning of Life from a Buddhist Perspective ctia His Holiness the Dalai
Lama, ban dich Anh ngii cla Jeffrey Hopkins, Wisdom Publications,
1992.

2 Chf trang thai khong c6 kién thic, hiéu biét vé chan ly, hay néi cu thé
hon 1a khong nhan hiéu dugc gido phap Tu diéu dé. (ND)

3 Chi kha ning clia y thic dé lya chon, quyét dinh, va y dinh thuc hién
diéu gi. Chd nay thuong dugc dich 1a “hanh”, ciing c6 sach dich la
“tac y”. (ND)
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process of an unenlightened existence, which relates
to the causal chain between suffering and its origins,
and, on the other hand, to the process of an enlightened
existence which pertains to the causal links between the
path and true cessation. When the Buddha elaborated
on these two processes, he taught what is called the
doctrine of the Twelve Links of Dependent Origination,
or Twelve Nidanas.'

The nidanas are the Twelve Links in the cycle of
existence, which goes from ignorance, to volition, to
consciousness, and so on, all the way to old age and
death. When the causal process of an unenlightened
existence is described in detail - that is, a life which is led
within the framework of suffering and its origin - then the
sequence of the Twelve Links begins with ignorance, and
proceeds with volition, consciousness and so on. This
sequence describes how an individual sentient being, as

! The Twelve Links of Dependent Origination form the twelve-fold cycle
of causal connections which binds beings to samsaric existence and
thus perpetuates suffering. These Links are depicted around the famous
Buddhist Wheel of Life, which illustrates the six realms of samsara
and their various causes. The Links are, going clockwise around the
Wheel: ignorance, volition or karmic formations, consciousness, name
and form, the six bases of consciousness, contact, feeling, desire,
attachment, becoming, birth, and old age and death. See The Meaning
of Life from a Buddhist Perspective by His Holiness the Dalai Lama,
translated and edited by Jeffrey Hopkins, Wisdom Publications, 1992.
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hanh, thic... vAn van. Trinh tu nay mo ta cach thdc
mot ching sinh, do noi nhitng nguyén nhan va diéu
kién nh4t dinh, phai roi vao tién trinh cua mot doi
song mé mudi.

Mic du vay, cing mot chiung sinh d6, néu c6 thuc
hanh nhitng su tu tap tAm linh nao d6, thi c6 thé lam
dao ngugc ti€n trinh nay, va trinh tu ngugc lai d6 chinh
la trinh tu cda tién trinh din t6i gidc ngd. Chang han,
néu chudi tuong tuc cia vé minh két thdc thi chudi
tuong tuc ctia cac hanh vi tdc y cing sé diung. Néu
nhitng hanh vi d6 da diung lai, thi chd dua ctia nhiing
hanh vi 8y 1a thic cing sé ding lai, va ci ti€p tuc nhu
vay...

Ban c6 thé thay ring, trong mot y nghia nao do,
gido phap Thdp nhi nhdn duyén la mot su trinh bay
chi tiét vé hai loai nguyén nhan va diéu kién da duogc
md ta trong Tu diéu dé.
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a result of certain causes and conditions, enters into the
process of unenlightened existence.

However, if that same individual engages in certain
spiritual practices, he or she can reverse this process,
and the alternative sequence is that of the process which
leads to enlightenment. For example, if the continuum
of ignorance comes to an end then the continuum of
volitional actions will cease. If that ceases, then the
consciousness that serves as the support for such
actions will cease; and so on.

You can see that the teachings on the Twelve Links of
Dependent Origination are in some sense an elaboration
on the two sets of causes and conditions described by
the Four Noble Truths.
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Thdp Dhamekh cao 34m duoc xem la ddnh ddu noi
duc Phdt Thich-ca Chuyén phdp luén (chuyén bdanh xe
Phdp) lan ddu tién tai vuon Loc Uyén, nay thuong goi

la Thanh dia Sarnath. Noi dung gidng phdp ladn nay
bao gom Tu diéu dé, Duyén khdi va Bdt chdanh dao.

Ngai Asanga (V6 Trudc — thé ki 4) tdc gid Pai thua
A-ti-dat-ma tdp ludn, nguoi sing ldp Duy thiic tong.
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CHUONG II: KHO PE (CHAN LY VE KHO DPAU)

han 1y dau tién trong T diéu dé 1a chan ly vé
khé dau (Kho dé).

Nhiéu trudng phai triét hoc dién dich chit “chdn ly”
theo nhiéu cdch khéac nhau. Thi du c6 modt su khac
nhau vé co ban gitta trudng phai Trung qudn Cu duyén
(Prasangika-Madhyamaka)' va nhiing nguoi theo Thinh
vdan thuwa (Sharavakayana)* trong cach phan biét gitra
pham phu vé6i vi Arya (hay bac thanh). Thanh vdn
thwa phan biét dua theo viéc mot nguoi da dat téi truc
giac thau triét vé Tu diéu dé hay chua. Trung qudn cu
duyén khong chdp nhan tiéu chuidn phan chia nay, vi
ho cho rang ngay cd ngudi thuong van cé thé truc nhan
gidgo phap Tu diéu dé. Tuy nhién, toi s& khong di sau
vao nhiing tranh cii nay 6 day, vi diéu d6 sé lam phic
tap viéc giang giai.

Thay vi vay, ching ta sé di thdng vao ¥ nghia cta
duhkha hay su dau khé. Trong bdi canh dang dugc dé

' Trung quan Cu duyén (Prasarngika) 1a mot trong 2 chi phai chinh
cla Trung quan tong (Madhyamika), c6 dugc dich 1a Trung quan tng
thanh Quy mau luan ching phai, hay Tat qua tanh khong phai, do mot
ludn su ndi dong Ngai Long Thu la Phat Ho (Buddhapalita) sang lap.
Ngai Phat Ho song vao khodng ndm 470 — 540. Chi phai chinh tha
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TWO: THE TRUTH OF SUFFERING

The first of the Four Noble Truths is the Truth of
Suffering.

The various philosophical schools of Buddhism
interpret the word ‘truth’ in different ways. For example,
there is a fundamental difference between the
Prasangika-Madhyamaka school and the Shravakayana
schools in the way they distinguish ordinary beings from
Arya or superior beings. The Shravakayana makes
the distinction on the basis of whether or not a person
has gained direct intuitive insight into the Four Noble
Truths. The Prasangika-Madhyamikas do not accept this
criterion, because they hold that even ordinary beings
can have direct intuitive realizations of the Four Noble
Truths. However, | will not go into these arguments here
because it would complicate my explanation.

Instead, we will turn straightaway to the meaning of

hai cia Trung quan tong la Tu lap luan chdng phai, cling dugc goi la
Y td khdi phdi. (ND)

% Shraravakayana thudng dugc dich 1a Thanh vin thira, chi nhing ngudi
nghe phap tu hanh ma thanh tuu, cling thusng dung chi nhiing Phat t&
khong thudc Dai thua. (ND)
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cap, duhkha 12 nén tang hay co sé ctia kinh nghiém dau
dén, va chi chung cho trang th4i doi s6ng cia chiung ta,
duoc quy dinh bdi nghiép luc, ta kién,' va nhitng cam
xuc tiéu cuc.

Nhu ngai Vé Truéce (Asanga) da néi ro trong Dai thiia
A-ti-dat-ma tdp ludn (Mahayanabhidharma-samuccaya),?
khéi niém duhkha cAn phai bao quét cd canh gidi ta
dang song va nhiing chung sinh dang séng trong canh
gidgi do.

BA CANH GIGI KHO PAU

Dé c6 thé hiéu dugc canh gidi ma ching sinh dang
song, ta cAn phai néi so qua doi chit vé vii tru quan
Phat gido.® Theo Phat gido thi ¢6 ba canh gigi hién hitu
(Tam gié1) 1a: Duc gidi, Sdc gidi va Vé sdc gidi.*

DPoi véi hau hét ching ta thi khé khin & day 1a lam
thé& nao dé hiéu dugc vé Tam gisi? Nhat la 1am sao cé
thé hinh dung dugc nhiing cdnh gidi c6 hinh sdc va
nhiing cdnh giéi khong cé hinh sdc? Néu chi n6éi mot
cach don gidn 1a vi ddc Phat da dé cap dén nhitng canh

' Ta ki€n & day dugc chi chung cho tat c& nhiing nhan thic sai 1am hay
do tidng, khong ding vai su that hay ban chat clia thuc tai. (ND)

2 Pai thita A-ty-dat-ma tap luan (K FFTakiE B 4E3) 1a bo luan gidi
thich t6ng quat y nghia kinh Dai thiia A-ty-dat-ma (K FFTatif &
4). (ND)

3 Xem trinh bay chi ti€t vé& vi tru quan Phat gido bang Anh ngi trong
sach Myriad Worlds ctia Jamgon Kongtrul. Snow Lion, 1995.

# Coi nguoi 1a mot phan clia Duc gidi. Vo sac gidi 1a canh gi6i vi t€ hon
S3c gidi, va Sac gi6i lai vi t&€ hon Duc gidi.
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duhkha or suffering. In this context, duhkha is the ground
or basis of painful experience, and refers generally to our
state of existence as conditioned by karma, delusions
and afflictive emotions.

As Asanga states in the Compendium of Knowledge
(Abhidharmasamuchchaya), the concept of duhkha must
embrace both the environment where we live and the
individual beings living within it.

THE THREE REALMS OF SUFFERING

In order to understand the environment in which
unenlightenedbeingslive,we mustlook briefly at Buddhist
cosmology.' According to the Buddhist teachings, there
are Three Realms of existence: the Desire Realm, the
Form Realm, and the Formless Realm.?

The difficulty here, formost of us, is how to understand
these Three Realms. In particular, how should we
conceive of form realms and formless realms? It is not
enough to simply say that Buddha talked about these in

! For a detailed treatment of Buddhist cosmology in English, see Myriad
Worlds by Jamgon Kongtrul, Snow Lion, 1995.

2 The human world is part of the Desire Realm. The Formless Realm is
more subtle than the Form Realm, which in turn is more subtle than
the Desire Realm.
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gi6i nay trong kinh dién thi khong dd — chi riéng diéu
nay thoi khong phai 12 mot ly do théa ddng dé mot
Phat tir chdp nhan su ton tai ctia cac cdnh gidi d6. Cé
18 phuong cdch hitu ich nhat 1a hiéu vé cidc cdnh gidi
nay nhu nhitng cdp d6 khédc nhau cia tdm thic. Ching
han, theo Phat gido thi diém khac biét chinh gitta bac
gidc ngd va ching sinh mé 1am dugc chi ra trén co sé
cac cap do tuong Ung cta tam thic. Mot nguoi c6 tAm
thie budng tha phéng tung va chua dugc ché ngu thi
ludn 6 trong trang thai luan hoi hay dau khé; trong khi
nhiing ai c¢6 tam thic giit theo gi6i luat va thuan thuc
thi luén & trong trang thai Niét-ban hay an lac tuyét
doi.

Ta cling thdy riang Phat gido phan biét gitta pham
phu va cdc vi thanh (4drya) dua trén co sé cac cap do
tuong Ung cua tAm thic hay su ching ngd. Theo DPai
thita, bat ki ai dat t6i su ching ngd truc gidc vé tinh
khéng hay vé ban chat t6i hau cta thuc tai déu la mot
vi thanh, va bat ki ké nao chua dat duge su ching ngd
d6 déu goi 1a pham phu. Khi lién hé y nghia nay véi
Tam gidéi thi mot ngudi c6 tam thic cang vi t& hon sé
cang c6 nhiéu kha nang hién hitu trong mot cadnh gi6i
tinh t& hon.

L4y vi du, néu doi séng ciia mot ké pham phu luén
ddm chim trong tham duc va 4i luyén — nghia 1a ngudi
ay ludn c6 khuynh huéng phéat trién su luyén ai véi
bat ci diéu gi nhan thic duge, nhu 1a nhitng hinh sic
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the scriptures — that alone is not a sufficient reason for
a Buddhist to accept their existence. Perhaps the most
helpful approach is to understand these realms in terms of
differentlevels of consciousness. Forexample, according
to Buddhism, the very distinction between enlightened
existence and unenlightened existence is made on the
basis of the respective levels of consciousness. A person
whose mind is undisciplined and untamed is in the state
of samsara or suffering; whereas someone whose mind
is disciplined and tamed is in the state of nirvana, or
ultimate peace.

We also find that the Buddhist distinction between
ordinary and Arya beings is made on the basis of their
respective levels of consciousness or realization. Anyone
who has gained direct intuitive realization of emptiness,
or the ultimate nature of reality, is said to be an Arya
according to Mahayana, and anyone who has not gained
that realization is called an ordinary being. In relation to
the Three Realms, the subtler the level of consciousness
an individual attains, the subtler the realm of existence
he can inhabit.

For example, if a person’s ordinary mode of being is
very much within the context of desire and attachment
— that is to say that he tends to develop attachment to
whatever he perceives, like desirable forms or pleasant
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dang ua thich hay nhiing khodi cam... vin van — va
roi su luyén 4i nhu vay véi cac doi tuong vat chat, cac
y tuéng va kinh nghiém cam thu qua cac gidc quan sé
dan dat dén mot doi song gidi han trong pham vi Duc
gidi, ca trong hién tai cing nhu tuong lai. Trong khi
d6, c6 nhiing nguoi da vuot qua dugc su luyén ai vdi
cac doi tugng ctia nhan thdc truc tiép va cdc cdm xic
ly tinh, nhung vAn con bam viu vao cdc trang thdi han
hoan hay hanh phic cta noi tAm. Hang nguti nay hinh
thanh cdc nhan t6 din dit ho sé& tdi sinh vao nhiing
canh giéi ma doi séng vat chdt c6 dang tinh té hon
nhiéu.

Hon thé nifa, lai ¢6 nhiitng ngudi vuot qua duge su
luyén ai khong chi véi nhitng cdm xic ly tinh ma ca
nhiing cdm xic nodi tAm dé chiu ctia niém han hoan hay
hanh phic. Ho ¢é xu huéng huéng nhiéu hon téi trang
thai tinh léing. C4p do tam thic cta ho vi t& hon nhiéu
so vGi hai mic trén, nhung ho van con bam viu vao mot
hinh thdc ton tai dic biét. Cac caAp do tho hon cha taAm
thdc ctia ho c6 thé dan dit t6i tang troi tha tu cta Sdc
gidi, trong khi su luyén 4i vi t& hon huéng dén su tinh
ling sé dan dit dén Vo sdc gidi. Nhu vay, day la c4ach
ma ta lién hé Tam gidi v6i cac cap do cua tam thdec.

Trén co sé vil tru quan nay, Phat gido néi vé tién
trinh v6 han clia vii tru, v6i viéc hinh thanh réi hoai
diét, dé roi tiép tuc hinh thanh tré lai. Tién trinh
nay phai dugc hiéu trong méi quan hé véi Tam gidi
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sensations and so on - then such attachment to physical
objects, thought processes and sensory experiences
leads to a form of existence which is confined within
the Desire Realm, both now and in the future. At the
same time, there are people who have transcended
attachment to objects of immediate perception and to
physical sensations, but who are attached to the inner
states of joy or bliss. That type of person creates causes
that will lead him or her to future rebirths where physical
existence has a much more refined form.

Furthermore, there are those who have transcended
attachment not only to physical sensations but to
pleasurable inner sensations of joy and bliss, too. They
tend more towards a state of equanimity. Their level of
consciousness is much subtler than the other two, but
they are still attached to a particular mode of being.
The grosser levels of their mind can lead to the Fourth
Level of the Form Realm, while the subtler attachment
towards equanimity leads to the Formless Realms. So
this is the way we relate the Three Realms to levels of
consciousness.

On the basis of this cosmology, Buddhism talks about
the infinite process of the universe, coming into being
and going through a process of dissolution before again
coming into being. This process has to be understood in
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cia su séng. Theo cdc 1ap luan trong bo A-ti-dat-ma
(Abhidharma)' cia Nhdt thiét htu bé — la nhitng bai
luan vé siéu hinh hoc va tam 1y hoc duge dung nhu mot
ngudn tham khao trong Phat gido Tay Tang — thi céc
canh gi6i tir tAng thd ba cta Sdc gidi tré xudng 1a lién
tuc sinh diét. Cac canh gi6i tir tang thi tu cta Sdc gidi
tré 1én, bao gom cd Vo sdc gidi, 1a vugt ra ngoai tién
trinh sinh diét vat chat nay, ching ta cé thé goi day la
su tién hoa clha vii tru vat ly.

Tién trinh vo han cta su tién héa nay rat tuong tu
v6i gid thuyét Big Bang (Vu né 16n) ctia khoa hoc hién
dai. Néu ly thuyét Big Bang cua khoa hoc vii tru chi
chap nhan duy nhat mot vu né 16n nhu 14 ngudn géc
vii try, thi di nhién diéu d6 khong tuong hop véi co sé
vii tru quan Phat gido. Trong truong hop nay, nhing
ngudi tin Phat han phai vit 6c suy nghi dé tim ra mot
cach giai thich khong mau thuin véi quan diém Phat

' Toan bo gido phap ban dau clia Phat gido dugc chia lam ba phan la
Luat tang, tic la cac gidi luat, Kinh tang, tic la cac bai gidng phéap
clia dic Phat, va Luan tang hay A-ti-dat-ma (Vi diéu phap) la phan
ludn gidi va cdc heé théng triét hoc dugc trude tac bdi cac luan su Phat
gido. C6 hai van bdn gido dién day di clGa Luan tang (A-ti-dat-ma)
van con gitt dugc dén ngay nay. Mot ctia bo phdi Theravada (Nguyén
thdy bo) bang ti€ng Pali va mot ctia Sarvastivada (Nhat thiét hiu
bd) bang Phan ngt. Tai Tay Tang chi gidng day bd A-ti-dat-ma cua
Nhat thiét hiiu bo. Nhiing van dé chinh vé va tru quan dugc trinh bay
trong chuong 3 cla tac phdm A-ti-dat-ma Cau-xa luan clia ngai Thé
Than (Vasubandhu), da dugc Leo Pruden dich sang Anh ngti — Asian
Humanities Press, Berkeley California, 1991.
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relation to the Three Realms of existence. According to
the Sarvastivadin Abhidharma literature' (the Buddhist
discourses on metaphysics and psychology which
serve as a reference in Tibetan Buddhism), it is from
the Third Level of the Form Realm downwards that the
world is subject to the continuous process of arising and
dissolution. From the Fourth Level of the Form Realm
upwards, which includes the Formless Realm, the world
is beyond this process which we could call the evolution
of the physical universe.

This infinite process of evolution is very similar to the
modern scientific notion of the Big Bang. If the scientific
cosmological theory of the Big Bang accepts only one
Big Bang as the beginning of everything, then of course
that would not fit with basic Buddhist cosmology. In
this case, Buddhists would have to bite their nails and
come up with some way of explaining how the Big Bang

! The early teachings of Buddhism are divided into the Vinaya, or code of
discipline, the Sutras, or discourses of the Buddha, and the Abhidharma
which is the commentarial and philosophical literature composed by
Buddhist masters. Two complete corpuses of Abhidharma literature
have survived to the present day: that of the Theravada school, in Pali,
and that of the Sarvastivada school, in Sanskrit. Only the Sarvastivadin
Abhidharma was taught in Tibet. The chief reference on cosmology
is Chapter Three of Vasubandhu’s Abhidharmakosha, translated into
English by Leo Pruden, Asian Humanities Press, Berkeley California,
1991.



104 Tit diéu dé

gido vé qua trinh tié€n héa cia vii tru. Tuy nhién, néu ly
thuyét Big Bang khong nhat thiét chi c6 mot vu né 16n
duy nhat ban dau, ma chap nhan cé nhiéu vu né 16n,
thi diéu d6 sé hét siic phit hop v6i cach hiéu cia Phat
gido vé qua trinh tién hoéa.

Bo A-ti-dat-ma cha Nhdt thiét hitu bé cling néi dén
nhitng cach thic chinh xdc ma vi tru tan ra vao giai
doan két thuc ctia moéi chu ki. Khi vii tru vat 1y bi lra
hily hoai (héa tai), chi c6 nhitng tang thap hon tang
dau tién ctia Sdc gidi bi hiy hoai ma thoi; khi bi nuéc
hiy hoai (thity tai) thi ti tang thd hai cia Sdc gidi trd
xuéng sé bi huy hoai; khi bi gié hiy hoai (phong tai) thi
tir tAng thd ba ctia Sdc gidi tré xuéng sé bi hdy hoai.
Do d6, trong vii tru quan Phat gido thi su tién héa cia
vil tru vat ly dugce hiéu qua hinh thidc bén yéu to: lia,
nuée, gié va ddat (Tw dai). Ching ta thuong thém hu
khong vao danh sach nay, nén téng cong c6 niam yéu
t6. Mot luan gidi phic tap vé co ché thanh phan cta su
tan ra khong chi tim th4y trong A-ti-dat-ma, ma con cé
trong T6i thuong ludn. Nhitng gidi thich nay c6 vé rat
tuong tu v6i cdc ly thuyét khoa hoc hién dai.

Ciling can néi rang nhiing gi néu trong A-ti-dat-ma

khong phai luén luon dugc hi€u theo nghia den. Chang
han, theo A-ti-dat-ma, cu tric vii tru dua trén moé hinh
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does not contradict the Buddhist idea of the evolutionary
process of the universe. However, if the Big Bang theory
does not entail only one Big Bang at the beginning,
but accepts a multiplicity of Big Bangs, then that would
correspond very well to the Buddhist understanding of
the evolutionary process.

The Sarvastivadin Abhidharma also discusses the
precise ways in which the universe dissolves at the end
of each cycle. When the physical universe is destroyed
by fire it is destroyed only below the first level of the Form
Realm; when it is destroyed by water it dissolves from
the second level of the Form Realm downwards; when it
is destroyed by wind, it is destroyed from the third level
of the Form Realm downwards. In Buddhist cosmology,
therefore, the evolution of the physical universe is
understood in terms of the four elements of fire, water,
wind and earth. In general, we usually add space to this
list, making a total of five elements. A complex discussion
on the elemental mechanics of dissolution can be found
not only in the Abhidharma but also in the Uttaratantra.
These explanations seem to be very similar to modern
scientific theories.

Having said this, what is stated in the Abhidharma
literature does not always have to be taken literally.
According to the Abhidharma, for example, the structure
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mot nai Tu-di' & gitta, bao boc béi bon “chau luc”. Ta
ciing thay trong tap luan nay nhiéu su moé ta vé kich
thu6e cia mét troi va méit tring mau thudn véi cac giai
thich c@ia khoa hoc hién dai. Vé6i gia thiét riang cac thuc
nghiém khoa hoc da chitng minh dugc nhitng luan diém
nay la sai, ta s& chap nhan két luan ctia cdc nha khoa
hoc vé nhitng diém nay.

Vay, 6 day toi vira phac hoa mot cdch rat so lugc
cach hiéu ctia Phat gido vé su tién héa cha vii tru vat
ly, hay trong mot nghia rong hon la cia méi truong
song. Con vé cdc ching sinh séng trong nhitng moi
truong nay, Phat gido thita nhan c6 rat nhiéu ching
loai khac nhau. Cé nhitng ching sinh c¢6 hinh thé va c6
nhitng ching sinh dugc nhan biét nhu 1a khong c6 hinh
thé. Ngay ca trong thé gi6i ma ching ta quen thudc,
ciing c6 nhiéu ching sinh ta nhan biét duge va mot so
khéc ta khong nhan biét dugc, nhu nhitng ching sinh
trong thé& gi6i than linh chang han.

N6i chung, Phat gido cho riang viéc sinh ra trong céi
nguoi 12 mot trong nhitng dang séng ly tuéng nhat vi
rat thuan 1lgi cho viéc thuec hanh Chanh phéap. Vi thé,
s0 v6i con ngudi thi than linh that ra dugc xem 1a thap
kém hon, vi dang séng d6 kém hiéu qua hon trong viéc

' Ndi Tu-di dugc xem 1a trung tdm clia méi thé gidi. Cac chau luc bao
quanh goém: 1. Phat-ba-dé (9 #:42) tai phuong dong (Pirvavideha,
cting dich la Dong Thing Than chau - 4P ), 2. Cu-da-ni (£ AR
J&) tai phuong tay (Aparagodaniya — ciing dich la Tay Nguu Héa chau
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of the universe is based on the model of a Mount Meru
in the centre, surrounded by four ‘continents’. We also
find that many of the Abhidharmic descriptions of the
size of the sun and moon contradict modern scientific
explanations. Given that scientific experiments have
proved these claims to be wrong, we will have to accept
the conclusion of the scientists on these points.

So here | have outlined very briefly how Buddhism
understands the evolution of the physical universe, or,ina
broad sense, the environment. As for the sentient beings
that inhabit these environments, Buddhism accepts
many different types. There are beings with bodily forms
and beings which are perceived as formless. Even in the
world with which we are familiar, there are many beings
which are perceptible to our senses and some which are
not, like those of the spirit world for example.

Generally speaking, the Buddhist understanding
is that birth as a human being is one of the most ideal
forms of existence because it is conducive to practising
Dharma. So compared to human beings, spirits would
in fact be considered inferior because that form of

- | M), 3. Diem-phu-dé (] i$3%) tai phuong nam (Jambudvipa
— cting dich 1a Nam Thiém Bo chau - @ 8%3[ ). 4. Udt-dan-viét (&
¥4 tai phuong bac. (Uttarakuru — ciing dich 1a Bic Cu L6 chau - Jt
JE & ). Bon chau nay trong kinh dién thuong dugc goi chung la Td
thién ha. (ND)
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theo dudi thuc hanh Chanh phap. Than linh c6 thé cé
nhiing kha nang ma ta khong cé, nhu la nhiing nang
luc tién tri hay mot s6 nang luc siéu nhién, nhung that
ra ho van chi 12 mot phan cta thé giéi ma loai nguvi
dang song. T4t ca ching sinh trong thé& gi6i nay déu
chiu su chi phéi cia su nhan thic sai 1dm va nhiing
cam xuc gay dau kho. Trong mot y nghia nao d6, nguoi
ta c6 thé néi rang nhilng ching sinh nay that ra la
dugc tao thanh béi su nhan biét sai 14am va nhiing cdm
xic dau khé.

Ngai Lat-ma Toéng-khdch-ba (Tsongkhapa)' mo ta
rat sinh dong vé dvi séng mé lam cha nhiing ching
sinh trong vong luan héi. Ngai so sanh tuong tu nhu
mot ngudi bi tréi rat chit béi nhitng soi day 4c nghiép,
nhan thidc sai 14m, nhilng cdm xic va tu tudng gy
khé dau. Quan chit trong tdm luéi bdn ngd va tu ddm
chap, ho bi nhitng dong thac cta kinh nghiém dao dong
va khé dau cudn troi di khdp noi mot cach khong muc
dich.2 Boi song luan hoi 1a nhu vay!

BA LOAI KHO PAU

Va cau héi dit ra ldc nay la: duhkha 1a gi? Pau kho
l1a gi? Phat gido mo ta ba cdp do hay ba loai dau khé.

T Pai su Tong-khach-ba sinh nam 1357, vién tich nam 1419, la mot
trong nhiing tén tudi chéi sdng nhat ctia Phat gido Tay Tang. (ND)

2 Three Aspects of the Path, ké thi 7. Xem Life and Teachings of
Tsongkhapa cta Robert Thurman, Library of Tibetan Works and
Archieves, Dharamsala, 1982.
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existence is less effective for pursuing the practice of
Dharma. Spirits may have certain abilities that are not
open to us, like certain powers of precognition or some
supernatural powers, but the fact remains that they are
part of this world where human beings also live. All
beings in this world are under the control of delusion and
afflictive emotions. In some sense one could say that
they are actually the products of delusion and afflictive
emotions.

Lama Tsongkhapa describes very vividly the
unenlightened existence of sentient beings in samsara.
He uses the analogy of someone being tied up very tightly
by the ropes of negative karma, delusions, afflictive
emotions and thoughts. Encased in this tight net of ego
and self-grasping, they are tossed around aimlessly by
the currents of fluctuating experiences, of suffering and
pain.! This is what samsatric life is like.

THREE TYPES OF SUFFERING

So now the question is, what is duhkha? What is
suffering? Buddhism describes three levels or types of
suffering. The first is called ‘the suffering of suffering’,

! Three Aspects of the Path, verse 7. See Robert Thurman’s Life and
Teachings of Tsongkhapa, Library of Tibetan Works and Archives,
Dharamsala, India, 1982.
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Loai tht nhat goi la “khé vi dau kh6”,' loai thd hai 1a
“kh0 vi su thay déi”,? va loai thi ba 1a “khd vi duyeén
sinh”.3

Khi néi vé loai thi nhat, “khd kh6”, ta chi néi trong
pham vi quy uéc thong thuong cua cdac kinh nghiém
ma tat cad ching ta déu xem 1a dau khé. Nhitng kinh
nghiém nay 1a dau dén. Theo Phat gido, c6 bon kinh
nghiém chinh cta loai kh§ nay, dugc xem 1a nén tidng
clia doi song trong luan hoi. D6 1a cac ndi kho vé sinh,
gia, bénh va chét (sinh, lao, bénh, tiz). Cau chuyén vé
cudc doi cua chinh ddc Phat da minh hoa r6 rét y nghia
cia viéc nhan biét nhitng trang thai nay 1a cac dang
ctia khé dau ciing nhu tAm quan trong ctia su nhan biét
nay la chat xidc tdc tinh than cho viée muu ciu ctu
canh. Nhu chuyén dugc ké lai, khi con 1a vi thai ti tré
tén Siddhartha (Tdt-dat-da),* dic Phat da bat gip mot
ngudi bénh, mot ngudi gia, va mot ngudi chét dang
dugc khiéng di. Anh huéng ctia sy muc kich nhiing khé
dau nay ré rang da dan t6i viec Ngai nhan chan ring
khi chua thoat khéi qua trinh v6 tan cua viéc sinh ra
thi con ngudi van ludon la doi tugng cia ba dang khé
dau kia.’> Sau d6, hinh anh cia mot vi tu si thoat tuc

! Loai khd nay dugc goi la khd khé, nghia la khé vi nhiing sy dau dén
tinh than hay thé xac. (ND)

2 Loai khé nay dugc goi la hoai khé, nghia la khé vi tG dai trong than
luon tuong khic, thuong bién déi di dan chd hoai diét, va vi nhiing gi
ta ua thich caing chiu quy luat clia su thay déi, hoai diét. (ND)
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the second, ‘the suffering of change’, and the third is ‘the
suffering of conditioning’.

When we talk about the first type, the suffering of
suffering, we are talking in very conventional terms of
experiences which we would all identify as suffering.
These experiences are painful. In Buddhism there are
four main experiences of this type of suffering which
are considered to be fundamental to life in samsara:
the sufferings of birth, sickness, ageing and death.
The significance of recognizing these states as forms
of suffering, and the importance of this recognition
as a catalyst of the spiritual quest, is very strongly
demonstrated in the Buddha’s own life story. According
to the story, when he was the young Prince Siddhartha,
the Buddha is said to have caught sight of a sick person,
an old person, and a dead person being carried away.
The impact of seeing this suffering apparently led him
to the realization that so long as he was not free of the
infinite process of birth, he would always be subject to
these other three sufferings. Later, the sight of a spiritual
aspirant is supposed to have made the Buddha fully

3 Loai khé nay dugc goi Ia hanh khd, nghia 1a khé vi su thay d&i lién
tuc cGia moi th, nhan duyén sinh diét, vo thuong va bién déi khong
ngting. (ND)

4 Siddhartha, cting phién am la Si-dat-da. (ND)

% Tdc la: gia, bénh va chét. (ND)
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dugc cho 1a da gidp didc Phat nhan biét rang ngudi ta
hoan toan c6 thé thoat ra khéi chu ki dau khé nay.'

Vay nén Phat gido quan niém rang, khi ching ta con
la do6i tugng cua tién trinh tdi sinh thi tdt cd nhiing
dang khéac ctia dau khé déu 1a hé qua tat nhién cia
diém khéi dau d6. Ta c6 thé mo td doi song nhu la
su hién hitu trong chu ki cua su sinh ra va chét di, va
trong khoang gifta hai thoi diém d6, qua that 1a cé
nhiéu néi khé dau khdc nhau lién quan dén bénh tat
va gia yéu.

Cap do thd nhi cta dau khé 1a kAo vi su thay déi, chi
dén cac kinh nghiém ta thudng xem 1a khoai lac. Tuy
nhién, trong thuc t&, khi ching ta van con trong trang
thai chua gidc ngd thi tdt cd nhiing kinh nghiém vui
suéng cta ta déu la cdu nhiém va tat yéu phai mang
dén dau kha.

Vi sao Phat gido lai cho ring cdc kinh nghiém c6
vé nhu vui suéng thuc chit déu 12 nhiing trang thai
dau kh6? Van dé nidm & chd 1a ta cdm nhan ching nhu
nhitng trang thai khoai lac hay vui suéng chi vi khi
so sanh vdi nhitng kinh nghiém dau dén thi ching c6
vé la mot dang thic caa su gidi thoat nhe nhom. Tinh
chat vui thich cia ching chi 1a tuong d6i. Néu tu ching
la cdc trang thai vui thich chan that, thi cing giong
nhu cac kinh nghiém dau khé cang ting thém khi ta
dam sau vao cidc nguyén do dan téi dau dén; 1& ra khi

' ( day chi chu ky cta sinh, gia, bénh va chét. (ND)
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aware that there is a possibility of freedom from this
cycle of suffering.

So in Buddhism there is an understanding that so
long as we are subject to the process of rebirth, all other
forms of suffering are natural consequences of that initial
starting point. We could characterize our life as being
within the cycle of birth and death, and sandwiched in
between these two, as it were, are the various sufferings
related to illness and ageing.

The second level of suffering, the suffering of
change, refers to experiences we ordinarily identify as
pleasurable. However, in reality, as long as we are in
an unenlightened state, all our joyful experiences are
tainted and ultimately bring suffering.

Why does Buddhism claim that experiences which
are apparently pleasurable are ultimately states of
suffering? The point is that we perceive them as states
of pleasure or joy only because, in comparison to painful
experiences, they appear as a form of relief. Their
pleasurable status is only relative. If they were truly joyful
states in themselves, then just as painful experiences
increase the more we indulge in the causes that lead to
pain, likewise, the more we engage in the causes that
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ching ta cang chay theo nhitng nguyén nhan lam sinh
khdéi kinh nghiém vui thich thi su vui suéng hay thich
tha phdi cang ting thém nhu thé. Nhung thuc té lai
khong phai nhu vay!

Chang han, trong cudc song thudng ngay, lic dugc
&n ngon mic dep, lai c6 trang sidc long 1ay... ban sé
cam thay that 1a tuyét voi trong mot thoi gian ngén.
Khong chi riéng ban vui hudéng cam giac thoa man,
ma khi ban mang khoe nhiing viat sé hiiu cida minh
vGi nguoi khéac, ho ciing chia sé cam gidac théa man do.
Nhung ro6i sau d6 mot ngay, modt tuan, hay mot thang...
chinh nhiing thi da titng mang lai niém vui cho ban
giv day c6 thé chi tao ra su nham chédn. D6 1a ban chat
clia su vat — ching luon thay déi.

Danh vong ma ching ta c¢6 dugc cling khong khac
gi. Ban dau, ban c¢6 thé tu nghi ring “O, t6i that hanh
phic! Gio day toi dang c6 danh thom, to6i néi tiéng!”
Nhung sau mot thoi gian, nhitng gi ban cdm thay c6
thé chi con 1a su nham chédn va khong théa méan.

Su thay d6i giong nhu thé ciing c6 thé xay ra trong
tinh yéu hay trong quan hé nam nii. Lic dau, ban gan
nhu dién 1én vi su say mé, nhung sau dé thi chinh su
say mé do6 c6 thé chuyén thanh su cim han va gay han,
va trong truong hop toi té nhat tham chi c6 thé dan
dén 4n mang. Vi thé, d6 1a ban chat cta su viéc. Néu
ban quan sat that ky thi hét thay nhiing gi tot dep, hét
thay nhiing gi ta cho 14 ddng mong mudn, cudi cung
ciing déu dem lai khé dau cho ta.
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give rise to pleasurable experience, our pleasure or joy
should intensify; but this is not the case.

On an everyday level, for example, when you have
good food, nice clothes, attractive jewellery and so on,
for a short time you feel really marvellous. Not only do
you enjoy a feeling of satisfaction, but when you show
your things to others, they share in it too. But then one
day passes, one week passes, one month passes, and
the very same object that once gave you such pleasure
might simply cause you frustration. That is the nature of
things - they change.

The same also applies to fame. At the beginning you
might think to yourself, ‘Oh! I'm so happy! Now | have a
good name, I'm famous!’ But after some time, it could be
that all you feel is frustration and dissatisfaction.

The same sort of change can happen in friendships
and in sexual relationships. At the beginning you almost
go mad with passion, but later that very passion can turn
to hatred and aggression, and, in the worst cases, even
lead to murder. So that is the nature of things. If you look
carefully, everything beautiful and good, everything that
we consider desirable, brings us suffering in the end.
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Cudi cung, ching ta dé cap dén loai khé thi ba, dau
khé vi duyén sinh. Piéu nay goi 1én mot cau héi quan
trong: Tai sao day lai 1a ban chat cta su vat? Cau tra
16i 1a: Vi hét thay nhitng gi xay ra trong vong luan hoi
déu do noi v6 minh. Du6i su danh huéng hay chi phéi
cia v6 minh thi khong thé c6 modt trang thai hanh
phdc vinh cttu. Bao gio ciing ¢6 nhitng kho khén hay
rac roi nao dé xay ra. Khi ta con trong vong thong tri
cia v6 minh, tic 1a nhan thic cha ta c6 nén tang sai
lAm hay 1an 16n vé ban chat cta su vat, thi khé dau
van con tiép nodi nhau xuit hién, tua nhu cdc lan séng
trén mat nudc.

Vi thé, cdp do thd ba cia dau khé chi dén mot su
that khong che day trong doi s6ng mé ldm cta ching
ta, mot doi song chiu &nh huéng ctia s nhAm 14n vé co
ban va ctia cac nghiép bat thién do su nham 1an gay ra.
Sé di ta goi loai kho nay 1a khé vi duyén sinh 1a vi doi
song trong trang thai khé nay khong chi 12 nén tang
cua cac kinh nghiém dau dén trong ki€p nay, ma con
la nén tdng cho cdc nhan duyén cta su dau kho trong
tuong lai.

Trong ca hai tdc pham Chi gidi Tdp luong luén (Prama-
navarttika) caa Dharmakirti va Trung dao td bach
ké tung (Chatuhshatakashastrakarika) chia Aryadeva
(Thdnh Thién)' déu c6 chi ra mot phuong cach hitu ich
dé xem xét cap do thu ba cua khé, va giap ta hiéu sau

1.C6 sach dich 1a Thanh Bé Ba. (ND)
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Finally, we come to the third type of suffering, the
suffering of conditioning. This addresses the main
question: why is this the nature of things? The answer
is, because everything that happens in samsara is
due to ignorance. Under the influence or control of
ignorance, there is no possibility of a permanent state of
happiness. Some kind of trouble, some kind of problem,
always arises. So long as we remain under the power
of ignorance, that is, our fundamental misapprehension
or confusion about the nature of things, then sufferings
come one after another, like ripples on water.

The third level of suffering, therefore, refers to
the bare fact of our unenlightened existence, which is
under the influence of this fundamental confusion and
of the negative karmas to which confusion gives rise.
The reason it is called the suffering of conditioning is
because this state of existence serves as the basis not
only for painful experiences in this life, but also for the
causes and conditions of suffering in the future.

Dharmakirt’'s Commentary on the Compendium of
Valid Cognition (Pramanavarttika) and Aryadeva’s Four
Hundred Verses on the Middle Way (Chatuhshata-
kashastrakarika) both offer a useful way of looking at this
third level of suffering, and help deepen ourunderstanding
of it. Both works lay the emphasis on reflecting upon
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hon vé né. Ca hai tdc ph4dm nay déu nhan manh vao
viéc quan chiéu mic do vi t& cua ban chat vo thuong,
ngén ngui cta thuc tai.

DPiéu quan trong phai ludn ghi nhé 1a cé hai tang y
nghia ¢ day. Ngudi ta c6 thé hiéu tinh vo thuong qua
cdch ma mot su viéc nao dé khéi 1én, ton tai trong mot
thoi gian, va roi bién mat. Mdc do vo thuong nay cé
thé hiéu dugc kha dé dang. Ta nén néi thém ring, &
muc dd nay su tan ra cida mot su vat nao d6 doi héi mot
trg duyén c6 tdc dong nhu 1a chat xdc tdac dé pha hay
su tuong tuc cua no.

Tuy nhién, con c6 mot cadch hiéu thi hai vi t& hon vé
tinh tam thoi. Tu cdch nhin vi t&€ hon nay thi tién trinh
thay d6i ro rét ma ta vira mo t4 trén chi 1a hé qué ctaa
mot tién trinh thay d6i tiém 4n va nang dong sau xa
hon. O mot mdc do sau hon, moi thd déu lién tuc thay
déi trong tling sdt-na'. Tién trinh thay d6i ngén ngui
nay khong do noi mot trg duyén khéi l1én dé pha hay
mot su vat nao d6, ma dang hon thi nguyén nhan da
dan dén su hinh thanh ctia mot su vat ciing chinh 1a
nguyén nhan huy hoai n6. Néi cach khac, trong nguyén
nhin sinh khdi cia su vt dd ham chiia nguyén nhan
hay diét né.

Vi thé, tinh chat tam thoi ctia su vat nén dugc hiéu
theo hai cach. Cach hiéu thit nhat bao gom ca ba thoi

! S&t-na la don vi thoi gian rat ngdn, thuong chi dugc dung véi y nghia
tugng trung. (ND)
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the subtle level of the transient, impermanent nature of
reality.

Itis important to bear in mind that there are two levels
of meaning here. One can understand impermanence
in terms of how something arises, stays for a while,
and then disappears. This level of impermanence
can be understood quite easily. We should add that
on this level, the dissolution of something requires a
secondary condition which acts as a catalyst to destroy
its continuity.

However, there is also a second, more subtle
understanding of transience. From this more subtle
perspective, the obvious process of change we have just
described is merely the effect of a deeper, underlying and
dynamic process of change. Ata deeper level, everything
is changing from moment to moment, constantly. This
process of momentary change is not due to a secondary
condition that arises to destroy something, but rather the
very cause that led a thing to arise is also the cause of its
destruction. In other words, within the cause of its origin
lies the cause of its cessation.

Momentariness should thus be understood in two
ways. First, in terms of the three moments of existence
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diém hién hitu cia bat ky mot thuc thé nao — trong
thoi diém thd nhat, né sinh khéi; trong thoi diém tha
hai, né ton tai, trong thoi diém thi ba, né tan ra. Cach
hiéu thi nhi 12 tinh ch4t tam thoi trong chinh mai thoi
diém. Mot thoi diém khong bao gio ding yén; ngay khi
via khéi 1én né da ludn chuyén dong vé huéng su tan
ra cua chinh né.

Vi moi su vat déu sinh khéi tron ven ngay tir lic
bat dau, nén su ra doi cta su vat hién hitu cung lic véi
mAm mong ho#c tiém n#ing cha su tan rd. Vé phuong
dién nay, ngudi ta c6 thé néi ring su diét mat cia
ching khong phu thuge vao bat ky mot tro duyén nao
khéc. Do d6, trong gido ly nha Phat, tat ca hién tugng
déu dugc xem 1a “y tha”,' c6 nghia la, mdi hién tuong
déu phai chiu su chi phéi clia cdc nguyén nhan tao ra
ching.

Mot khi da phat trién dugc su hiéu biét vé ban chat
tam thoi ctia hién tugng, ban c6 thé van dung nhiing
hiéu biét vé khé dau (duhkha) vao trong boi canh nay,
va quan chiéu doi séng cia ban nhu 1a mét ching sinh
trong coi luAn hoi nay. Ban biét ring, vi thé gi6i hién
hitu nhu 12 két qua cdc nhan duyén cda chinh né, nén
né cang phai tuan theo nguyén ly “y tha”. N6i cach
khéc, né phai chiu su chi phdi ctia cdc tién trinh 1a
nguyén nhan dan t6i su sinh khdi ciia n6. Nhung trong
vong luan héi thi nhitng nguyén nhan ma ta dang dé

T Dich ti chi “other-powered”. Hiéu theo sat nghia la phu thudc
vao ngudn luc tif bén ngoai, khong thé t van hanh (bat ti hanh).
Tuy nhién, y nghia nay ciing khong ra ngoai khai niém “phu
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of any entity - in the first instant, it arises; in the second
instant, it stays; in the third instant, it dissolves. Second,
in terms of each instant itself. An instant is not static; as
soon as it arises, it moves towards its own cessation.

Since everything arises complete from the outset, the
birth of things comes together with the seed or potential
for their dissolution. In this respect, one could say that
their cessation does not depend on any secondary,
further condition. Therefore, in Buddhism, all phenomena
are said to be ‘other-powered’, that is, they are under the
control of their causes.

Once you have developed this understanding of the
transient nature of phenomena, you are able to situate
the understanding you have of duhkha within that
context, and reflect upon your life as an individual in this
samsaric world. You know that since the world has come
into being as a result of its own causes and conditions,
it too must be other-powered. In other words, it must be
under the control of the causal processes that led to its
arising. However, in the context of samsara, the causes
that we are referring to here are nothing other than our

thuoc vao cai khac” (y tha). Nguyén ly y tha khéi phat bi€u rang: T4t
cd moi su vat, hien tugng déu phu thudc vao nhiing su vat, hién tugng
khac dé sinh khdi. Va do do, ciing 1a phu thudc vao nhiing sy vat, hién
tugng khac dé van hanh, ton tai. Chang t6i chon dich bang ti nay vi
day la khai niém da quen thudc v6i hau hét nhiing ngudi hoc Phat.(ND)
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cap dén ¢ day khong gi khic hon ma chinh 1a su nham
14n vé ban chat su vat, hay vé minh (tiéng Tay Tang
14 marigpa) va cac trang thai sai 1dm do su nham lan
dé lam sinh khéi. Ching ta biét réang, khi ta van con
chiu su khong ché clia su nham l4n vé ban ch4t nay
thi khong thé c6 niém vui hay hanh phic dai 1au. Di
nhién, trong Tam gidi cling ¢6 nhiing trang thai so ra
la vui thich hon cac trang thai khac. Nhung khi ta con
trong vong luan hoi, bat ké 1a ¢ trong Duc gidi, Sdc
gidi hay Vé sdc gigi, thi van khong c6 diéu kién cho
hanh phic lau bén. Xét dén cung thi ching ta luon &
trong trang thai khé dau (duhkha). Day 1a y nghia cta
loai khé thi ba.

vO MINH

V6 minh hay su nham l4n, trong Phan ngit 14 avidya,
c6 nghia den 1a “khéng hiéu biét”. C6 nhiéu ciach dién
dich y nghia chit avidyd, tuy theo cdc trudng phai triét
hoc va quan diém khéc nhau ctia ho vé gido 1y nén tang
vo nga (andtman) ciia Phat gido. Mac du thé, y nghia
chung nh4t d6i v6i moi trudng phai 1a sy mé mudi co
ban vé coi ngudn hién hitu ctia ching ta. Nguyén do cta
diéu nay tuong d6i don gidn. Bing vao kinh nghiém tu
than, tat ca ching ta déu biét rang nhiing gi ta khao
kh4t sdu xa muén dat t6i 14 hanh phdc va nhiing gi ta
co stc tranh né 1a kho dau. Vay ma nhitng hanh vi,
cach Gng xii clia ta chi lam ting thém khé dau, khong
dem lai niém vui va hanh phic lau dai ma ta theo dudi.
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fundamental confusion orignorance (marigpain Tibetan),
and the delusory states to which confusion gives rise.
We know that so long as we are under the domination of
this fundamental confusion, there is no room for lasting
joy or happiness. Of course, within the Three Realms
there are states which are comparatively more joyful than
others. However, so long as we remain within samsara,
whether in the form Realm, the Formless Realm or the
Desire Realm, there is no scope for joy to be lasting. In
the final analysis, we are in a state of duhkha. This is the
meaning of the third type of suffering.

IGNORANCE

The Sanskrit word for ignorance or confusion is
avidya, which literally means ‘not knowing’. There
are several interpretations of what is meant by avidya
according to the different philosophical schools and their
various views of the fundamental Buddhist doctrine of
anatman or no-self. However, the general meaning that is
common to all the schools is an understanding that there
lies a fundamental ignorance at the root of our existence.
The reason for this is quite simple. We all know from
personal experience that what we deeply aspire to gain
is happiness and what we try to avoid is suffering. Yet
our actions and our behaviour only lead to more suffering
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DPiéu nay chic chin c6 nghia 1a ta dang hoat dong
trong khuon khé ctia vo minh, va ciing cho thay ching
ta dang trai qua su mé l1dm co ban ngay tir trong coi goc
cua doi song nhu thé nao.

Theo gido ly truyén thong ctia dao Phat, c6 mot
cach dé quéan chiéu ban chat cha kho dau (duhkha) 1a
quan chiéu nhitng ndi kho phai chiu dung trong moi
canh gi6i cla sdu néo luan hoi." Sdu néo nay bao gom
dia nguc, suc sinh, nga quy... P6i v6i modt s6 nguovi,
nhitng quan chiéu nhu vay c6 thé théi thuc ho phat
trién sau sic hon niém khao khat dugc thoat khéi khé
dau. Nhung d6i véi nhiéu ngudi khac, trong dé cé ca
chinh t6i, thi su quan chi€u nhitng kh6 dau ctia chinh
con nguvi c6 thé 1a hiéu qua hon. Cho du dao Phat cé
day rang cudc sdng con nguvi 1a mot dang tich cuc nhat
trong moi dang sdng, vi con nguvi cé tiém ning dat t6i
su gidc ngd hoan toan, nhung khong phai bao gi¢ con
ngudi ciing dugc hanh phtc. Chung ta tat yéu phai chiu
dung nhiing ndi khd sinh, gia, bénh, chét. Hon nita, khi
ngudi ta quan chiéu su that 1a doi séng nay bi quy dinh
va khong ché& béi su mé I1Am va cdc cdm xic, tu tudng
sai 1am khéi 1én tir su mé 1am dé, thi d6i véi mot ngudi

! Sdu néo luan héi (luc dao ->5if) la sdu canh giéi ma tat ca ching
sinh tuy theo nghiép luc phai tai sinh vao. (ND) Theo Phat gido Tay
Tang thi mdi cdnh gidi nay chiu su khong ché€ manh nhat ciia mot tam
niém xau cu thé. D6 la: canh gigi dia nguc (tdm san han), canh gi6i
stc sinh (tdm ngu si), cdnh gidi nga quy (tdm keo lan), canh gidi loai
ngudi (tdm tham duc), canh gidi A-tu-la (tam ghen ti), va canh gigi chu
thién (tam kiéu man).
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and not to the lasting joy and happiness that we seek.
This must surely mean that we are operating within the
framework of ignorance. This is how we experience the
fundamental confusion at the root of our life.

One way to reflect on the nature of duhkha, according
to the traditional Buddhist teachings, is to reflect on the
sufferings endured in each of the six ‘realms’ of the
samsaric world system.! These include the hell realms,
the animal realm, the realm of pretas or hungry ghosts,
and so on. For some people, such reflections may spur
them to deepen their quest for freedom from suffering.
However, for many other people, including myself, it can
be more effective to reflect on our own human suffering.
Although Buddhism teaches that human life is one of the
most positive of all forms of life, since human beings have
the potential to gain perfect enlightenment, itis notalways
that joyful. We are subject to the unavoidable sufferings of
birth, death, ageing and sickness. In addition, when one
reflects on the fact that life is conditioned and dominated
by confusion, and the delusory emotions and thoughts to
which confusion gives rise, then for someone like myself

' According to Tibetan Buddhism there are six realms in samsara, each
dominated by a particular mental poison. They are: the hell realms
(anger), the animal realm (ignorance), the realm of pretas or hungry
ghosts (miserliness), the human realm (desire), the demi-god or Asura
realm (jealousy), and the god realm (pride).
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nhu t6i, su nhan biét dugce diéu nay duong nhu hiéu qua
hon nhiéu so vé6i viéc suy tu vé nhitng dau khd trong
cac canh gidi khac.

Nhu da néi truée day, kinh dién Phat gido c6 mo ta
qué trinh nhan qua ma thong qua d6 vo minh lam sinh
khéi cdc hanh vi téc y, réi dén lugt cac tdc y nay lai
lam sinh khéi mot doi song trong thé gidi luan hoi, va
ct tiép tuc thé, theo nhu 12 mit xich trong chudi duyén
sinh (Thdp nhi nhdn duyén). Vé diém nay ddc Phat
dua ra ba nhan xét. Ngai noi:

“Vi cdi nay co6, cho nén cdi kia cé. Vi cdi nay sinh,
cho nén cdi kia sinh. Vi c6 cdn bdan vé6 minh nén mdi cé
cdc hanh dong tdac y.”

Khi luan gidi vé ba ph4t bi€u trén, ngai Asanga giai
thich trong A-ti-dat-ma tdp ludn rang cé ba diéu kién
can thiét cho su sinh khéi ctia bat ct su vat nao, va toi
cho ring su hiéu biét cac diéu nay 1a hitu ich & day.

Vi cdi nay cd, cho nén cdi kia cé

Ngai Asanga gidi thich tAm quan trong ctia phat biéu
dAu tién 1a tat cd moi hién tugng sinh khéi vi ching
c6 cac nguyén nhan. C6 thé néi rang, c6 mot chudi

' Loi day nay c6 thé tim thay trong kinh Trung A Ham | (trang 262, Pali
Text Society) va Trung Bo Kinh 11l (trang 43, Pali Text Society), va kinh
Tap A Ham Il (trang 28, Pali Text Society).
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it seems much more effective to recognize this than to
think about the sufferings of other realms.

As | mentioned before, the Buddhist scriptures
describe the causal process through which ignorance
gives rise to volitional acts, which in turn give rise to a
birth in one of the samsaric worlds, and so on, as the
Twelve Links in the Chain of Dependent Origination. On
this, Buddha made three observations. He said that:

“Because there is this, that ensues. Because this
came into being, that came into being. Because there
is fundamental ignorance, volitional acts come into
being.”

When commenting upon these three statements,
Asanga explains in the Compendium of Knowledge that
Three Conditions are necessary for anything to arise,
and | think an understanding of these would be useful
here.

Because there is this, that ensues

Asanga explained that the significance of the first
statementis that all phenomena come into being because
they have causes. One could say there is an infinite

! This statement can be found in Majjhima Nikaya | (p. 262, Pali Text
Society] and Majjhima Il (p. 43, Pali Text Society) and Samyutta
Nikaya Il (p. 28, Pali Text Society).
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nhan qua kéo dai vo han va khong c6 vé gi la c6 mot
nguyén nhan dau tién hay mot thoi diém “bdt dau” dé
tit d6 moi thi sinh khéi. Ngai Asarga n6i dén nhan xét
d6 nhu 1a diéu kién vé sy hién hitu cia moét nguyén
nhaén.

Vi cdi nay sinh, cho nén cdi kia sinh

Luan gidi vé ménh dé thd hai, ngai Asanga dua ra
didu ma Ngai goi 1a diéu kién vé tinh vé thuong. Y
nghia cia diéu nay la: chi riéng su hién hitu cia mot su
vat nao d6 1a chua da dé tao ra mot hau qua. Pé mot
su vat c6 dugc kha ning tao ra mot hau qua thi tu né
phai 1a d6i tugng cia nhan qua, hay néi cach khéc, tu
né phai dugc sinh khéi nhu 12 k&t qué clia cdc nguyén
nhan khdc. Ti d6 ching ta ¢6 mot chudi vo han céc
nguyén nhan. Vi thé, chi riéng su hién hitu khong lam
sinh khédi cac hdu qua; mot nguyén nhan khong chi
hién hitu ma con phdi mang tinh vo thuong va la doi
tuong cua nhan qua.

Vi ¢6 cin ban v0 minh nén maoi c6 cdc hanh dong tdc y

Gidi thich ctia ngai Asanga vé diéu nay dé cap thém
mot tiéu chudn can thiét d€ mot nguyén nhan tao ra
dugc hau qua. Ngai goi d6 1a diéu kién vé tiém ndng.
Theo d6, su hién hiiu cia mdt nguyén nhan mang tinh
vo thuong van chua di dé tao ra mot két qua cu thé.
Khong phai moi thit déu c6 thé tao ra moi thi hay bat
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causal chain. It is not as if there were a first cause, or a
‘beginning’ point in time, from which everything arose.
Asanga referred to that observation as the Condition of
the Existence of a Cause.

Because this came into being, that came into being

When commenting on the second statement, Asanga
introduced whathe calledthe Condition ofImpermanence.
The meaning of this is that the mere fact that something
exists is not sufficient for it to produce an effect. For
something to have the potential to produce an effect, it
must itself be subject to causation; in other words, it must
come into being itself as a result of other causes. Hence
we have an infinity of causes. So mere existence alone
does not give rise to consequences, a cause should not
only exist, it should also be impermanent and subject to
causation.

Because there is fundamental ignorance, volitional
acts come into being

Asanga’s comment on this mentions a further
qualification that is needed for a cause to produce an
effect, which he calls the Condition of Potentiality. The
idea is that it is not sufficient for a cause to exist and to
be impermanent for it to produce a particular result. It is
not the case that everything can produce everything or
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ky thi gi. Phai c6 méi tuong quan tu nhién nao dé
gitta mdt nguyén nhan va két qua ctia né6. Chéng han,
vi ban ch4t cudc séng cha chiung ta 12 dau khé nén ta
mong cau hanh phic, nhung do noi vd minh ta lai tao
ra thém nhiéu dau khd hon cho chinh minh, va diéu
nay do noi dau khé 1a goc ré cudc song cia ta. Do do,
két qua ta dat dugc 1a c6 tuong quan véi nguyén nhan
cua no.

Vay, néi tém lai, c6 ba diéu kién can cho mot su
viéc bat ky sinh khéi 1a: su hién hitu cia mot nguyén
nhan, né mang tinh vé thuong, va n6 tuong quan véi
két qua.

Trong quan diém nay, ta nén hiéu nhu thé nao vé
moi quan hé nhan qui, ching han, giita v6 minh va cac
hanh vi tdac y? N6i chung, Phat gidao theo khuynh huéng
phéan tich chat ché cac quan hé nhan qua, va trong kinh
dién c6 nhiéu chd dé cap dén céc loai nhan duyén khac
nhau. Tuy nhién, cht y&u c6 hai loai nguyén nhan, mot
loai 12 nguyén nhan vat chait hay chinh yéu, va loai kia
la nguyén nhan gép phdn. Nguyén nhan vat chat co
nghia 14 loai ch4t liéu dugc chuyén thanh hau qua, vay
nén ta c6 thé néi t6i, chdng han, vé mot dong vat chat
tuong tuc cia mot thuc thé vat ly. Cé6 nhiéu nhan t&
khéc can thiét dé mot nguyén nhan chuyén sang thanh
két qua cia né, va nhitng nhan t6 nay dudc goi la cac
nguyén nhan gép phan.

Thém niia, con ¢6 nhiing cach thiic khac nhau qua d6
cdc diéu kién c6 thé 4nh huéng t6i mot két qua. Nhiing
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anything. There must be some kind of natural correlation
between a cause and its effect. For example, because
the nature of our life is suffering we desire happiness, yet
out of ignorance we create more suffering for ourselves,
and this is because suffering is the root of our life. The
result we obtain thus correlates with its cause.

So to summarize, three conditions are necessary
for anything to arise: a cause should exist, it should be
impermanent, and it should correlate with the effect.

In view of this, how should we understand the causal
relationship between, say, ignorance and volitional
acts? Buddhism pursues a rigorous analysis of causal
relationships in general, and the scriptures contain
many discussions on the different types of causes and
conditions. However, there are principally two types of
cause; one is known as the material or substantial cause,
and the other as the contributory cause. By material
cause we mean the very stuff that turns into the effect,
so we can talk for example about the physical continuum
of a physical entity. Many other factors are necessary to
allow the transition to take place between a cause and
its effect, and these are called the contributory causes.

Furthermore, there are different ways in which
conditions can effect a result. These have more to do
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diéu nay lién quan nhiéu hon t6i hoat dong phic tap
clia tAm thic. Trong kinh dién xdc dinh c¢6 nam loai
diéu kién (ngi udn),' chang han nhu la diéu kién khach
quan, tdc 1a déi tugng cia nhan thic; cdc co quan cdm
thu ma tir d6 khéi 1én nhan thidc cdm gidc; hay diéu
kién dan khdi, tic 1a dong tuong tuc cua tam thic ngay
trude d6... va van van. Nhu vay, ban c6 thé thay su ly
giai cia Phat gido vé nhan qua 1a rat phic tap.

Hay 1ay mot thi du vé Itia. Nguyén nhan vat chat cta
ltia 1a gi? Ta c6 thé néi d6 1a kha néng tiém tang bén
trong chat dot duge dung dé tao ra lia, chat nay sau
dé tré thanh lta. Trong trudng hop y thic thi van dé
phiic tap hon. Chadng han, rd rang 1a ta cAn c6 céc gidc
quan bang thé chat dé c6 cac cdm gidc. Di nhién, co
s thé chat cha y thic cling sé bao gobm hé thong than
kinh, méc du trong cac kinh vin Phat gido c¢6 dién hau
nhu khong dé cap dén diéu nay, va c6 1& day la diéu
can dugc bd sung vao cdc ly thuyét Phat gido vé phan
nhan thic va tdm ly. Tuy nhién, nguyén nhan chinh
yéu cta ¥ thic hdn khong phai 1a nhitng thuc thé vat
ly nay. N6 phai dugc hiéu theo su tuong tuc cia chinh
n6, du 1a 6 dang tiém tang hay mot khuynh huéng, hay

" Ngii udn bao gébm: sdc — d6i tugng clia cac gidc quan; tho — cac loai tri
gidc va cdm xdc; twdng: — y thic bao gom sau loai sdc, thinh, huong,
vi, xc, va nhiing an tugng tinh than; hanh — nhiing hoat dong tam ly
sau khi c6 tidng bao gdm khdi niém hay hanh dong nhu cha y, danh
gid, vui thich, ghét bd, quyét tam, tinh gidc...; va thic — cac nhan thic
tuong Gng ndy sinh t mat, tai, mai, luai, than, y. (ND)
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with the complex functioning of the mind. The scriptures
identify five types of condition, such as the objective
condition, which refers to the object of perception; the
sensory organs that give rise to sensory perception; the
immediately preceding condition, which is the earlier
continuum of your consciousness; and so on. So you
can see that the Buddhist understanding of causation is
highly complex.

Let us take the example of fire. What would the
material cause of fire be? We could say that a potential
exists within the fuel that is used to make a fire, which
then becomes the fire. In the case of consciousness,
the issue is more complex. For example, it is obvious
that we need the physical sensory organs for sensory
perceptions to take place. Of course, the physical basis
of consciousness would also include the nervous system,
although in the classic Buddhist scriptures there is hardly
any discussion of this, and it is perhaps something that
needs to be added to Buddhist theories of epistemology
and psychology. However, the substantial cause of
consciousness would not be these physical entities. It
has to be understood in terms of its own continuum, be it
in the form of a potential or propensity or whatever. This
is a very difficult topic, but perhaps we can say that the
substantial cause of consciousness can be understood
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bat ky dang nao khac. Pay 1a dé tai rat khé, nhung cé
18 ta c6 thé néi ring nguyén nhan chinh yéu cta thic
c6 thé dugc hiéu nhu 1a dong tuong tuc cha thic vi té,
méic du ta nén c4dn than khong ding lai 6 chd ngu y
rang nguyén nhan vat chat cia bat ky vat nao ciing
hoan toan gidng hét nhu ban than vat d6. Nhan thdc
nay khong ding vilng duge. Chang han, ta khong thé
duy tri quan diém cho ring nhifng nguyén nhan chinh
yéu cua cdc cam gidc ludon 12 cdc cam gidc, vi cac thic
cdm thu thudc vé nhiing cdp do6 tho cta tdAm thidc va
phu thudc vao cdc gide quan cia mdi ngudi, trong khi
d6 dong tam thic tuong tuc nén dugc hiéu ¢ cap do thic
vi t&. Do vay, c6 1& ta nén néi ring cac nguyén nhan
chinh yé&u cla thic ton tai ¢ dang tiém tang thi ding
hon la nhitng trang thai nhan thdc thuc su.

Y THUC

Khi néi dén y thic, hay “shes pa” trong tiéng Tay
Tang, ta khong néi vé mot thuc thé nguyén khoi va
don doc, riéng 18 “6 bén ngoai”; ma tat nhién 1a ta dang
dé cap dén phan y thic tinh than ma theo tam ly hoc
Phat gido goi la thic thd sau.’

T Tam ly hoc Phat gido dua trén qué trinh nhan thic ti sau nang luc
nhan thic: thdy, nghe, ngtii, ném, sd cham, va suy nghi. Mdi nang luc
lien quan dén mot gidac quan (mdt, tai, mai, ludi, than, va y) cung vdi
mot thic nhan biét hoat dong dac biét tuong Ging véi gidc quan dé. Vi
thé&, c6 ca thdy sau thdc nhan biét, thic thd sau la y thic, hay nhan
thic tinh than.
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as the continuum of the subtle consciousness, although
we should be careful not to end up in a position which
implies that the material cause of anything is exactly
the same as the thing itself. This would be untenable.
We cannot maintain the position, for instance, that the
substantial causes of sensory perceptions are always
sensory perceptions, because sensory consciousnesses
are gross levels of consciousness and are contingent
on the physical organs of the individual, whereas the
continuum should be understood on the level of the
subtle consciousness. So perhaps we could say that
the substantial causes of consciousness are present in
the form of a potential rather than as actual conscious
states.

CONSCIOUSNESS

When we talk about consciousness, or shes pa
in Tibetan, we are not talking about a single, unitary,
monolithic entity that is ‘out there’. We are referring, of
course, to the mental consciousness which is the sixth
consciousness according to Buddhist psychology.’

' Buddhist psychology bases the perception process on six sense faculties:
sight, hearing, smell, taste, touch and thought. Each faculty relates to a
sense organ (eye, ear, nose, tongue, body, mind) and to a consciousness
which functions specifically with that organ. There are thus six sense
consciousnesses, the sixth one being the mental consciousness.
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N6i chung, khi ching ta ¢c6 nhan rd tAm minh thong
qua su tu quan chiéu ndi tam, ta sé thay rang tam thic
luon c¢6 khuynh huéng bi chi phoi béi cdc ¥ nghi tan
man hoéc bdi cdc cdm gide, cidm xic. Vi thé, ta hay thi
khéo sat xem cac cam xdc va y nghi tan man da khdi
lén trong tam thic nhu thé nao.

Di nhién 1a cdc cdm xic c6 thé dugc xem xét trong
moi quan hé véi hai chiéu khac nhau cia thuc tai. Ta
c6 thé chi don thuan néi vé ching & cap do 1y tinh, nhu
1a cdc cdm gidc. Nhung khi ta ¢6 nhan hiéu cdc cdm
xic vé mét nhéan thdc tinh than thi van dé sé phiic tap
hon nhiéu. Va cho du mé#c nhién chap nhan 1a phai cé
cdc moi lién lac giita y thic va hé than kinh cta co thé,
bang cich nao d6 ta vin phdi xem xét dugc dén céc
c4Ap dd sau hon clia cdm xic, hay ciing c¢6 thé goi day la
nhiing sic thai ctia kinh nghiém.

T6i mudn chi ra rang méc du c6 rat it nghién cdu
da dugc tién hanh trong linh vuc nay, va bat ké su
that 14 cdac nghién ctiu it oi nay van chi 1a trong giai
doan phoi thai, nhung cac trai nghiém caa nhiing nguoi
hanh thién da chi ra mot hién tugng c6 thé 1a rat khé
giai thich d6i véi khoa hoc hién nay. Cdc trai nghiém
nay cho thay 1a khong can dén bat ci su tu ¥ thay doéi
vat ly nao trong than thé, ciing nhu khong can cé bat
ki chuyén dong vat 1y nao cia co thé, mot ngudi van
c6 thé gay anh hudéng téi trang thai sinh 1y clia chinh
minh chi don gidn bing cich st dung ning luc tam
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Generally speaking, when we try to investigate our
mind through introspection, we find that it tends to be
dominated either by discursive thoughts or by feelings
and sensations. So let us try to examine how feelings
and discursive thoughts occur within the mind.

Feelings, of course, can be considered in relation
to two different dimensions of reality. We can speak
about them purely at the physical level, as sensations,
but when we try to understand feelings in terms of
mental consciousness the issue is far more complex.
And although we naturally accept that there must
be connections between the consciousness and the
nervous system of the body, we must somehow be able
to account for deeper levels of feeling as well, or what
we could call tones of experience.

| would like to point out that although very little
research has been carried out in this area, and despite
the fact that what little exists is still at a rudimentary stage,
experiments done on meditators point to a phenomenon
which may be difficult to account for within the current
scientific paradigm. These experiments have shown
that without any voluntary physical change in the body,
and without any physical movement on the part of the
individual, a person can affect his or her physiological
state simply by using the power of the mind through a
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thitc thong qua mot trang thdi nhat tam, tap trung tam
y. Nhitng thay d6i vé mait sinh ly dd xay ra that khé
c6 thé gidi thich dugc theo nhiing gid dinh hién thoi vé
sinh 1y hoc con nguoi.

Khong con nghi ngd gi nita, y thic va tdt ca kinh
nghiém cta ching ta phu thudc vao than xac, vi thé
nén tdm va than trong mot y nghia nao d6 la khong
thé tach biét. Nhung dong thoi, tdi cAm thay ring su
nghién ciu duong nhu chi ra ring tam thdc con ngudi
rat c6 thé tu c6 mot niang luc riéng, va c6é thé duogc
tang lén thong qua su quan chiéu va thién dinh, hay
rén luyén tam thic. Thém niia, ai cling biét rang y hoc
hién dai ngay cang phai thira nhin nang luc cta y chi
trong qua trinh hoéi phuc bénh tat. Nang luc y chi cta
mot nguoi Anh hudng t6i sinh 1y cua ngudi dé. Lam thé
nao ning luc y chi dugc phat trién? Cé thé 1a thong qua
viéc tu duy xuyén sudt mot su vat nao dé va phat hién
cdc nén tdng hop 1y cho su hiéu biét cia mot nguovi.
Ciing c6 thé 1a thong qua thién dinh. Cho du la dugc
phat trién bang cach nao, gio day ngudi ta van phai
thita nhan ring y chi ¢6 thé dnh huéng t6i su thay ddi
vat ly.

DPiéu nay c6 y nghia gi? Nhiing gi dudng nhu dugc
chap nhan vé mit khoa hoc 1a moi tu tuéng xuat hién
trong tam tri déu tao ra nhiing bién d6i héa hoc va
nhitng chuyén dong bén trong nio bo, sau dé6 ching
dugc biéu 16 qua su thay d6i sinh 1y. Nhung chi riéng tu
tuéng khong thoi liéu cé tao ra dugc nhilng anh huéng
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focused, single-pointed state. The physiological changes
that take place are difficult to explain according to current
assumptions about human physiology.

There is no doubt that our consciousness and all
our experiences are contingent upon our body, so the
human mind and the human body are in some sense
inextricable. Yet at the same time, | feel that research
seems to point to the possibility that the human mind
also has a power of its own which can be enhanced
through reflection and meditation, or training of the mind.
Furthermore, it is well known that there is a growing
recognition within modern medicine of the power of the
will in the healing process. A person’s willpower affects
his physiology. How is willpower developed? It can be
through thinking something through and discovering the
reasonable grounds for one’s understanding. It can also
be through meditation. In whichever way it is developed,
it is now acknowledged that the will can effect physical
change.

What does this mean? What seems to be accepted
scientifically is that all the thoughts that occur in our mind
give rise to chemical changes and movements within
the brain, which are then expressed in physiological
change. But does pure thought lead to such physical
effects too? And is it the case that thoughts occur solely
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vat ly giong nhu vay hay khong? Va liéu c6 phai la cac
tu tuéng chi xuat hién hoan toan nhu la két qua cla
cac bién d6i héa hoc bén trong co thé hay nido bd hay
khong? Nhiéu lan t6i da héi cdc nha khoa hoc liéu cé
thé nao tién trinh suy nghi chi bit dau truéc tién véi
tu tuéng don thuan, va réi sau d6, qua trinh phat trién
tu tudng mé6i lam xudt hién cdc bién d6i héa hoc, rdi
dén lugt cac bién déi héa hoc nay kich khédi cdc hiéu
ting sinh 1y. Hau nhu bao gio ho ciing tra 161 rang, dua
trén gia dinh y thic phu thuéc vao mot co s¢ vat ly
(nhu bd ndo chang han) nén moi tu tuéng khéi 1én déu
phai kém theo hodc gay ra béi nhitng bién d6i héa hoc
bén trong ndo bd. Tuy nhién, v6i téi thi su gia dinh
d6 dudng nhu dua trén dinh kién hon 12 ching ci thuc
nghiém. Do vay, tdi cho rdng vdn dé nay van con dé
ngd va can c6 nhilng nghién ciu sau hon nira, dic biét
l1a lién quan dén nhitng nguoi hanh thién c6 ning luc
thién dinh sau xa.'

Kinh van Kim cuong thitia c6 nhiéu chd ban dén
cac cAp do khac nhau cta thic, hay cdc mic dd vi té
khac nhau cua tam, va cac phuong thic tuong ing gita
nhitng cAp d0 khac nhau cta thic v6i cac mic do vi
t& cta nang luc. Téi nghi nhitng gidi thich nay c6 thé
déng gép rat nhiéu cho su hiéu biét cia ching ta vé
ban chat ctia tAm thic va cdc chiic ning cda né.

T Xem thém tadc phdm Consciousness at the Crossroads: Conversations
with the Dalai Lama on Brainscience and Buddhism. Ithaca, NY:
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as a result of chemical changes within the body or brain?
| have asked scientists on several occasions whether it
would be possible for the process to begin first with just
pure thought, and then, secondly, thought processes
occur which give rise to chemical changes, which in
turn trigger physiological effects. Most of the time their
answers have indicated that since it is assumed that
consciousness is contingent upon a physical base (the
brain, for instance), every occurrence of thought must
necessarily be accompanied or caused by chemical
changes in the brain. To me, however, that assumption
seems to be based more on prejudice than experimental
proof. | therefore think the question is still open and further
research is needed, particularly involving practitioners
who engage in profound meditation.

The Vajrayana literature contains discussions of
the existence of different levels of consciousness,
or different subtleties of mind, and the ways in which
these correspond to subtle levels of energy. | think
these explanations can contribute a great deal to our
understanding of the nature of mind and its functions.

Snow Lion, 1999. clia B Alan Wallace, Zara Houshmand, va Robert
Livingston. Loi két ctia B. Alan Wallace “Buddhist Reflections” ¢ dang
trén Internet (http://www.alanwallace.org/BuddhistRefls.pdf). (ND)
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Nhu ching ta da thdy tru6e day, phan 16n tam ¥ ta
luon bao gom cédc trang thai lién quan téi nhitng doi
tuong ma ta da trai nghiém trong qud khi — nhitng hoi
tic vé kinh nghiém qua khi chuyén vao trong y thic
hién tai cia ching ta — hodc 1a bao gdom mot s6 loai cAm
xuc, cam gidc. K&t qua 1a ta rat kho nhin thay dugc ban
chat thue su cia y thic, tic 12 trang thai nhan biét don
thuan hay su sang sudt cia tdm thic. Ching ta c6 thé
ngoi thién dé nhan biét dugc diéu nay. Thong qua viéc
ngo6i thién, ta gidi phéng tam thic khéi cdc tu tudng
vé kinh nghiém qud khi ciing nhu bat ki hinh thide du
tuéng nao vé tuong lai. Thay vao d6, ta an tra trong su
tuoi méi cha hién tai, mic du ta khong thé that su néi
la c6 mot thic “hién tai”.

Khi ban c6 thé giii sach cdc y tudng vé qua khi va
tuong lai, din dan ban sé bat dau cdm nhan dugc vé
khoang giita hai thoi diém d6. Ban sé& biét cach an tra
trong thoi khic hién tai. Trong khodng thoi gian doé,
ban sé bit dau thodng nhan ra dugc cii goi 1a tinh
khéng, va néu ban c6 thé duy tri trang thai & trong tinh
khéng d6 ngay cang lau hon, thi dan dan chinh cdi ban
chat cha y thdc, tic 1a su sang sudt don thuan va tinh
chat nhan biét tu nhién cia tam thic, sé tir tir hién 1§
trong ban. Thong qua su thuc hanh l4p lai nhiéu lan,
khoang thoi gian nay c6 thé duge kéo dai ngay cang
lau hon, nhd d6 ma su nhan biét clia ban vé ban chat
cua y thic tré nén cang lic cang ro rang hon.
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So, as we saw earlier, most of our conscious mind
consists either of states related with objects that we
have experienced in the past - recollections of past
experiences inform our present consciousness - or it
consists of some kind of feeling or sensation. As a result,
it is very difficult for us to glimpse the actual nature of
consciousness, which is the sheer state of knowing or
the luminosity of mind. One technique that we can use
in order to do this is sitting meditation, through which
we free our mind from thoughts of past experiences and
from any form of anticipation of the future. Instead, we
abide in the newness of the present, although we cannot
really talk of a ‘present’ consciousness.

When you are able to clear away thoughts of the
past and the future, slowly you begin to get a sense of
the space between the two. You learn to abide in that
present moment. In that space, you begin to glimpse
what we call emptiness, and if you can remain in that
emptiness for longer and longer periods of time then
gradually the nature of consciousness itself, which is
the sheer luminosity and natural awareness of mind,
will slowly dawn in you. Through repeated practice this
period can be lengthened more and more, so that your
awareness of the nature of consciousness becomes
clearer and clearer.
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Tuy nhién, diéu quan trong 14 phai nhan biét ring
kinh nghiém vé su sang sudt cia tam thic, vé ban chat
cua y thic, tu n6 khong phai la mot su chimg ngdé thAm
sau. Su tai sinh & nhiéu tang troi trong cdi Vo sdc gidi
clia luan hoi dugc xem 1a két qua ciia viéc an trd trong
cac trang thai sang suét nhu vay. Mat khac, néu ta biét
cach st dung kinh nghiém khéi dau chia su sang sudt dé
nhu 12 mot nén tang, thi ta c6 thé thiét 14p trén nén
tang d6 bang cach két hop thién dinh vé6i nhitng phéap
tu thuc hanh khéac, va bang ciach nay, kinh nghiém
sang sudt d6 sé trd nén that su tham sau.

Nhu vay, 6 day toi da gidng gidi cach nhan hiéu 1oi
day cia ddc Phat vé Khé dé. Mot khi ban da phat trién
dugc nhan thic nhu thé nay vé ban chat khé dau cia
doi séng, tic 1a ban da hiéu duge phan nao rang ngay
noi c¢di ngudn cia khé dau 1a mot su mé mudi vé can
ban — hay vé minh. Di nhién, diéu nay dua ta dén véi
chan 1y tha nhi 1a ngudn géc cia khé dau — Tdp khé
dé.

HOI DAP

Héi: Thua Ngai, néu cac chdng sinh hau hinh la vo
thuong do ban chat két hop vat ly, liéu cac chang sinh
v6 hinh c6 thuong téon do khéng cé yéu t6 vat chat hay
chang?

HHDL: Hay 14y thi du vé mot ching sinh v6 hinh,
nghia 12 mot ching sinh ma theo Phat gido 1a thudc vé
V6 sdc gidi. Khong giong nhu céac ching sinh 6 Duc gidi
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However, itis important to realize that this experience
of the luminosity of mind, of the nature of mind, is not
a profound realization in itself. Rebirth in many of the
Formless Realms of samsara is considered to result from
abiding in such states of clarity. On the other hand, if we
know how to use that initial experience of luminosity as
a basis, then we can build on it by complementing our
meditation with other practices, and in this way it will
become truly profound.

So here | have explained how we can look at the
Buddha’s teaching on the Truth of Suffering. Once you
have developed this kind of recognition of the duhkha
nature of life, you already have some understanding that
at the root of our suffering lies a fundamental ignorance.
This, of course, leads us to the Second Truth which is
the Origin of Suffering.

QUESTIONS

Q:YourHoliness,ifcorporealbeings areimpermanent
due to their complex physical nature, are spiritual beings
permanent because of their lack of physical substance?

HHDL: Let us take the example of a formless being,
that is, a being who, according to Buddhism, is in the
Formless Realm. Unlike beings in the Desire Realm or
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va Sdc gidi, chung sinh & V6 sdc giéi d6 c6 thé khong
phai 1a d6i tugng ctia céc tién trinh phan hdy tu nhién
nhu cdc ching sinh hitu hinh, nhung ching sinh 4y
van 1a vé thuong vi c6 mot tudi tho hitu han duge song
trong Vo sdc gidi. Vi doi song 6 Vo sdc gidi c6 mot thoi
diém bat dau va mot thoi diém két thic, nén ching
sinh 4y van la déi tugng cua tién trinh thay doi.

Tuy nhién, néu ta néi vé mot ching sinh da dat dugc
trang thai moksa' (gidi thodt) va tré thanh mot vi A-la-
hdn thi tinh hudng c6 khac di. Tuong tu, cdc vi Bo Tdt
dat dén mic do gidc ngd rat cao (tit Pé bdt dia tré 1én)?
sé khong con 1a doi tuong cta tién trinh 140 héa. Theo
mot nghia nao d6, nguvi ta c6 thé néi rang xét tir goc
do su lién tuc chia y thic thi ¢6 mot y nghia thuong ton
do6i v6i nhiing ching sinh gidc ngd nhu thé. Hon nira,
nhiing vi nay dugc miéu ta trong kinh van nhu la c6
mot dang thic tinh than chit khong phai 1a hitu hinh.
Ciing nén luu ¥ riang dang thic tinh than nay rat khac
biét so v6i “thé tinh than” dugc mo ta trong Kim cuong
thita, chdng han nhu vé méi quan hé vé6i cdc trang thai
sau khi chét.?

' Thuong dugc phién am 1a Moc-xoa. (ND)

2 Theo Phat gido Dai thuia, ¢6 10 dia vi tu ching clia hang B6 Tét, goi
la Thap dia (Dasabhiimi). Mudi dia vi &y bao gdm: 1. Hoan hy dia
(Pramudita-bhumi) 2. Ly cdu dia (Vimala-bhumi) 3. Phat quang dia
(Prabhakari-bhiimi) 4. Diém hué dia (Arcismati-bhiimi) 5. Cudc nan
thdng dia (Sudurjaya-bhiimi) 6. Hién tién dia (Abhimukhi-bhiimi)
7. Vién hanh dia (Dirangama-bhumi) 8. Bat dong dia (Acala-bhimi)
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Form Realm, that sentient being may not be subject to
the natural processes of decay to which corporeal beings
are subject, yet it still remains impermanent because
it has a limited lifespan during which it remains in the
Formless Realm. Since its life there has a beginning and
an end, it is still subject to the process of change.

However, if we are talking about a being who has
attained the state of moksha and has become an arhat,
then the situation is different. Similarly, bodhisattvas on
very high levels of realization (from the eighth bodhisattva
level onwards) are no longer subject to the process of
ageing. In a sense one could say that from the point of
view of the continuity of consciousness, there is a sense
of permanence for such beings, Moreover, such beings
are described in the scriptures as having a mental
rather than a corporeal form. We should note that this
mental form is very different from the ‘mental body’ that
is described in Vajrayana, in relation to the after-death
states, for example.

9. Thién hué dia (Sadhumati-bhizmi) 10. Phap van dia (Dharmamegha-
bhiimi). (ND)

3 Tdc |a trang théi than trung &m (hay trung htu), 1a giai doan chuyén
ti€p cla hai trang thai. Kim cuong thua c6 dé cap dén 6 loai Trung
dm: Trung &m ldc sinh; trung &m trong gidc mo; trung &m trang thai
dinh; trung &m lGc can t&; trung &m clGa Phap than diéu dung, cla
Phap tinh; va trung &m cla su trudng thanh va tai sinh. (ND)
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CHUONG III: TAP KHO PE (CHANLY VE
NGUON GOC CUA KHO)

rong chuong trude, ching ta da xem xét su that
@réng tat cd ching ta déu khao khat hanh phic
va uéc mudn vuot qua dau khd, va ching ta c6 khuynh
huéng tao ra nhiing diéu kién gay thém dau khé nhu
thé& nao bat chip ca su khao khat tu nhién d6, chi vi
ta khong biét cach tao ra cdc nguyén nhan cia hanh
phic. Ta nhan thdy ngudn goc cia tinh hudng nay la
mot su nham 14n vé co ban, hay goi theo thuat ngit
Phat gido 1a cdn bdn v6 minh.' Su nham 1an nay khong
chi 1a trong cach nhan thic vé sy vat, ma con ca trong
nhan thidc vé cdc mdi quan hé nhan qua nita. Do d6,
trong Phat gido ta néi vé hai loai vdo minh, hay avidya,
1a: vo minh vé luat nhan qua, cu thé 1a luat nghiép béo,
va v0 minh vé ban chat tuyét d6i cia thuc tai. Nhiing
diéu nay lién hé tuong tng t6i hai cdp do cua hiéu
biét vé 1y duyén khéi ma ta dd néi so qua trong trong
phan mé dau. Cdp do dau tién 1a hiéu biét vé su phu
thudc ¢6 tinh nhan qua, gitp pha tan di loai v6 minh
vé luat nhan qud. Cap do sau xa hon 1a hiéu biét ban

' Can ban vo minh (RA&FR), Phan ngi 1a milavidya, theo Phat
Quang Dai tf dién con c6 cac tén khac 1a can ban bat gidc (R AR
%), vo thiy vo minh (£ 45 £ 8) hay nguyén phdm vo minh (7T & £
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THREE: THE TRUTH OF THE ORIGIN OF SUFFERING

In the previous chapter we looked at the fact that we
all desire happiness and wish to overcome suffering, and
how, despite this natural aspiration, we tend to create the
conditions for more suffering because we do not know the
way to create the causes for happiness. We found that
at the root of this situation lies a fundamental confusion
or, in Buddhist terminology, a fundamental ignorance.
This confusion applies not only to the way things are
but also to the way causes and effects relate to each
other. Therefore, in Buddhism we talk about two types of
ignorance, or avidya: ignorance of the laws of causality,
specifically of the laws of karma, and ignorance of the
ultimate nature of reality. These relate respectively to
the two levels of understanding of dependent origination
that we outlined in Chapter One. The first level was an
understanding in terms of causal dependence, which
dispels our ignorance of the laws of causality. The more
profound level was an understanding in terms of the

Af]). Tat ca cac tén goi nay déu dugc dung dé phan biét v6i chi mat vo
minh (B_K £8H). Do ndi can ban vd minh ma sinh ra tat c3 cac ki€n
gidi, y widng sai 1dm goi chung la chi mat vd minh.(ND)
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chat tuyét doi cta thuc tai, giup ph4a tri loai can ban
vO minh.

Tuy nhién, diéu nay khong c6 nghia ring vé6 minh la
nguyén do duy nhat ctia sy chim dim trong mé mudi.
Tat nhién 1a con c6 nhiéu nhan duyén phat sinh khac
nita, dugce goi bang thuat ngit klesa,' chi cho “nhing y
tuéng va cdm xtuc gy dau kho”. Pay 1a mot nhém cac
cam xuc va tu tudng rat phic tap, dugc mo ta chi tiét
trong luan A-ti-dat-ma. Chang han, theo A-ti-dat-ma
thi c6 6 cdm xic va ¥ tudng phién ndo cin ban, ti dé
khéi 1én 20 loai cam xic va y tuéng phu thudc. Nhu
vay, luan A-ti-dat-ma trinh bay mot su gidi thich day

da vé toan thé thé gi6i cia tu tuéng va cdm xdc.

Trong kinh van cia Kim cuong MAat thua (Tantric
Vajrayana) con c6 mot ciach gidi thich khac vé tién
trinh chim ddm trong luan héi, trinh bay chi tiét 80 loai
y tuéng hay khai niém cho thiy ching ta dang trong
trang thai chua giac ngo. Kinh van Kalacakra,* mot 16p
gido 1y va thuc hanh thién dinh trong Kim cuong thia
con phan tich xa hon vé nguyén nhén cia su chim d&m

trong luan hoi xét vé nhitng khuynh huéng tu nhién.

" Phan ngl klesa thuong dugc phién am Han Viét la cat-1é-xa (F 24,
dich nghia la phién nao, thuong chi dén tham, san, si nhu la nhiing
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ultimate nature of reality, which dispels our fundamental
ignorance.

However, this does not mean that ignorance is the
only cause of our unenlightened existence. This has, of
course, many other derivative causes and conditions,
which are technically called kleshas or ‘afflictive emotions
and thoughts’. This is a very complex class of emotions
and thoughts, described in detail in the Abhidharma
literature. For example, according to Abhidharma there
are six root afflictive emotions or thoughts, out of which
arise 20 secondary types of emotions and thoughts.
The Abhidharma therefore presents a comprehensive
explanation of the whole world of thought and emotion.

There is another explanation of the process of being
in samsara in the Tantric Vajrayana literature, which
details the 80 types of thoughts or concepts which are
indicative of our being in an unenlightened state. The
Kalachakra literature, which belongs to the Vajrayana
class, further identifies the causes of samsaric existence
in terms of propensities or natural dispositions.

nguyén nhan lam sinh khéi cac tu tuéng va cdm xdc gay khé dau.
(ND)
2 C6 noi dich 1a Thai luan, véi y nghia la banh xe thoi gian. (ND)
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Nhiing tu tuéng va cdm xic phién ndo nay, von dugc
hinh thanh tif su mé 1am cin ban cla ching ta, sé lam
khéi lén cdc hanh vi c6 tdc ¥. Nhu vay, su mé 1am cung
v6i cdc hanh vi tao nghiép chinh 14 nguén goc cta khé
dau.

N6i chung, cdc cdm xic va y tuéng phién nido dugc
dinh nghia la nhiing cam xidc va y tuéng nao ma chi
riéng su sinh khéi cia chiang da tao ra ngay su xao
tron tic thoi trong tam thidc. Tu dé, ching gy phién
nao cho ta tu bén trong.

NGHIEP!

Phan loai cac hanh vi tao nghiép

Néu trén day la dinh nghia tong quat vé klesa, vay
dinh nghia cia karma la gi?? Ta phai nhé dat thuat ngir

T Djch t& Phan ngt la Karma — Xem thém bai viét “Phan loai nghiép”
cla tac gid Lam Nhu Tang (http://www.tongiao.com/phanloainghiep-
tiensilamnhutang.htm). (ND)

2 Thuat ngl “karma” xudt phat t& ch Phan “karman”, nghia la “hanh
vi”. N6 c6 ba y nghia chinh trong triét hoc An Do. Thi nhat karma
la hanh dong nghi 1, ding hon 1a & than, trong budi du cla triét ly
Vedas (Phé-da) va Mimasa (Di-man-sai). Thé nhi, karma dugc hiéu
nhu 1a mdt pham tra dac biét cda hanh vi ngudi, dé la hanh vi 6 ué va
bi giéi han, nghia nay tim thdy trong Samkhya Yoga (mot truong phai
tién Yoga), Advaita (Bat nhi phai), Bhagavad Gita (mot ban trudng ca
c6 tinh triét Iy ¢6 An Do) va Phat gido. Y nghia sau cling, karma khong
la mot hanh vi ma 1a mot ly thuyét vé hanh vi, dic biét ly thuyét vé
hanh vi nhu la nguyén nhan quyét dinh. 0 day dac Pat-lai Lat-ma
dang né6i dén y nghia tha ba nay.
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These afflictive emotions and thoughts, which arise
from our fundamental delusion, give rise to volitional
actions. So together, delusions and karmic actions are
the origins of our suffering.

Generally speaking, afflictive emotions and thoughts
are defined as those of which the mere occurrence
creates immediate disturbance within our mind. They
then afflict us from within.

KARMA

Categories of Karmic Action

If that is the general definition of klesha, what
is the definition of karma?' We should remember to
situate karma within the context of the wider Buddhist
understanding of the natural laws of causality. Karma

! The term ‘karma’ comes from the Sanskrit word ‘karman’, meaning
‘action’. It has three main meanings in Indian philosophy. The first
is karma as ritual action, namely the sacrifice, in the early Vedas and
Mimamsa philosophy. The second is karma as a particular category of
human action, namely defiled and limited action, which we find in
Samkhya Yoga, Advaita, the Bhagavad Gita and Buddhism. And the
third meaning refers to karma not as an action but as a theory of action,
in particular the theory of action as causal determinant. It is to this third
meaning that the Dalai Lama refers here.



154 Tit diéu dé

nay trong boi canh hiéu biét rong hon ctia dao Phat
vé luat nhan qué tu nhién. Karma, hay nghiép, 1a mot
bi€u hién cu thé cta luat nhan qua tu nhién van hanh
khép ca vii tru. Va theo Phat gido thi tat ca su vat hién
hitu chi hoan toan nhu 1a su két hop cdc nhan duyén.

Nhu vay, nghiép 12 mot biéu hién cha luat chung vé
nhan qud. DPiéu lam cho nghiép tré thanh ca biét 1a
viéc n6 gén lién v6i hanh dong cé téc ¥, va do dé ciing
gin lién v6i mot ching sinh tao tdc. Céc tién trinh
nhan qua tu nhién van hanh trong vii tru khong thé
goi 14 nghiép khi khong gén lién v6i modt ching sinh
tao tac. Mot tién trinh nhan qud muén dugc xem la
mot tién trinh cha nghiép cin phéi gin lién v6i mot ca
nhan c6 tdc y dan dén mot hanh vi cu thé. Chinh loai
co ché nhan qua dac biét nay duogc goi 1a nghiép.

Nhu vay, trong pham vi téng quét cla cac hanh vi
tao nghiép, ta c6 thé néi dén ba loai hanh vi khac nhau
tao ra céc két qua tuong tng. C4c hanh vi tao ra kho
dau néi chung dugc xem la nhiing hanh vi tiéu cuc hay
hanh vi bdt thién. Nhitng hanh vi dan téi cac két qua
tich cuc va ddng mong muén, chang han nhu la nhiing
kinh nghiém wvui thich va hanh phuac, dugc xem la cac
hanh vi tich cuc hay hanh vi thién. Loai thd ba bao
gom nhitng hanh vi din téi su than nhién, hay céc
cam xuc va kinh nghiém trung tinh; ching dugc xem la
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is one particular instance of the natural causal laws that
operate throughout the universe where, according to
Buddhism, things and events come into being purely as

a result of the combination of causes and conditions.

Karma, then, is an instance of the general law of
causality. What makes karma unique is that it involves
intentional action, and therefore an agent. The natural
causal processes operating in the world cannot be
termed karmic where there is no agent involved. In order
for a causal process to be a karmic one, it must involve
an individual whose intention would lead to a particular
action. It is this specific type of causal mechanism which

is known as karma.

So within the general field of karmic action we
can talk about three different types of action which
produce corresponding effects. Actions which produce
suffering and pain are generally considered negative or
non-virtuous actions. Actions that lead to positive and
desirable consequences, such as experiences of joy
and happiness, are considered to be positive or virtuous
actions. The third category includes actions which lead
to experiences of equanimity, or neutral feelings and
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nhiing hanh vi trung tinh, khong phai la hanh vi thién,
ciing khong phai hanh vi bdt thién.'

Xét vé ban chat thuc su cia chinh cdc hanh vi tao
nghiép, c6 hai loai chinh y&u la: hanh vi tinh than — 1a
cac hanh vi khong nhat thiét dugc biéu 16 thanh hanh
dong cu thé — va hanh vi vat thé, bao gom cdc hanh vi
dugc thuc hién bing than thé va bang miéng.? Va roi
néu xét theo phuong cach biéu hién ctia mot hanh vi,
ta phan biét c6 cac hanh vi caa y, cua 10i néi, va caa
than thé. Thém nifa, trong kinh dién ta ciing thay dé
cap dén nhitng hanh vi tao nghiép 1a thuan thién hay
bat thién, va cdac hanh vi pha 1an ca thién va bat thién.
T6i cAm thdy riang doi v6i nhiéu ngudi trong ching ta,
nhitng nguoi dang tu tap theo Chanh phép, thi hau hét
cac hanh vi 13 su pha 1an ca thién va bat thién.

Néu phan tich riéng ré mot hanh vi tao nghiép, ta c6
thé& thay dugc nhiéu giai doan trong hanh vi ay. C6 mot
giai doan khéi dau, 1a giai doan phat khéi dong luc hay
tdc y; c6 giai doan thuc su dién ra hanh vi; va sau d6
c6 giai doan dinh diém hay su hoan t4t hanh vi. Trong
kinh day réng, cudng do va tdc dong cia mot hanh vi
tao nghiép bién déi tuy theo cach thic dién ra ctia mdi
mot giai doan nay.

! Ba loai hanh vi dé cap & day tao thanh ba loai nghiép bao khac nhau,
thuong dugc kinh dién nhdc dén nhu la thién nghiép, bat thién nghiép
va vo ky nghiép. (ND)

2 Loai hanh vi tinh than & day chf cho cic y tidng, tu tidng chua biéu
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experiences; these are considered to be neutral actions,

and are neither virtuous nor non-virtuous.

In terms of the actual nature of karmic actions
themselves, there are two principal types: mental acts
- actions that are not necessarily manifested through
physical action - and physical acts, which include both
bodily and verbal acts. Then, from the point of view of the
medium of expression of an action, we distinguish actions
of the mind, of speech, and of the body. Furthermore,
in the scriptures we also find discussions about karmic
actions which are completely virtuous, completely non-
virtuous, and those which are a mixture of the two. | feel
that for many of us who practise the Dharma, most of our
actions may be a mixture of the two.

If we analyse a single karmic action, we can see
that there are several stages within that event. There
is a beginning, which is the stage of the motivation or
intention; there is the actual execution of the act; and
then there is the culmination or completion of the act.
According to the scriptures, the intensity and force of a
karmic action vary according to the way each of these
stages is carried out.

16 ra hanh dong, ching tao thanh y nghiép. Loai hanh vi vat thé bao
gom cac hanh dong cu thé va 16i néi, tao thanh than nghiép va khiu
nghiép. (ND)
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Hay 14y thi du vé mot hanh vi bat thién. Néu trong
giai doan phat khéi dong luc, nguoi thuc hién hanh vi
do6 c6 mot cam xuc tiéu cuc rat manh, chang han nhu la
gian d, va rdéi anh ta hanh dong trong con boc dong,
thuc hién hanh vi 4y, nhung ngay sau d6 lién cdm thay
héi ti€c sau sdc vé hanh vi vira 1am, thi cd ba giai doan
noéi trén s& khong hoan tdt tron ven. Két qua 1a hanh
vi bat thién dé sé c6 tac dong kém hon so vé6i truong
hop thuc hién tron ven moi giai doan — v6i mot dong
luc manh mé, hanh vi thuc su dugc thuc hién, va mot
cam giac thod man, hai long vé hanh vi da lam. Tuong
tu, c6 thé c6 nhitng truong hop ma ngudi ta c6 dong
co rat yéu 6t nhung do tinh thé& bit budc phdi thuc
hién hanh vi. Trong truoéng hop nay, mac du hanh vi
bat thién da thuc hién nhung né tdc dong tham chi
con kém hon so véi thi du dau tién, vi khong c6 mot
dong luc manh. Vi thé, tuy theo cudng do cua dong luc
thic d4y hanh vi, cda hanh vi thuc su dién ra, va cta
su hoan t4t hanh vi ma nghiép luc dugc tao ra sé c6
nhitng muic do tuong Ung.

Dua trén nhitng khac biét co ban nay, trong kinh
dién ban dén bon loai hanh vi: Hanh vi dugc thuc thi
nhung khong tao nghiép,' hanh vi ¢6 tao nghiép nhung
khong thuc thi,> hanh vi dugc thuc thi va tao thanh

T Tic nhiing hanh vi dugc thuc hién khong c6 tac y, vi thé khong tao
thanh nghiép. (ND)
2 TGc cac hanh vi tinh than nhu da néi & truée. (ND)
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Let us take the example of a negative action. If, at the
stage of motivation, the person has a very strong negative
emotion like anger, and then acts on an impulse and
carries out the action, but immediately afterwards feels
deep regret for the action he has committed, all three
stages would not be completely fulfilled. Consequently,
the action would be less powerful comparedtoaninstance
where the person has acted out all stages completely -
with a strong motivation, actual execution, and a sense
of taking pleasure or satisfaction from the act committed.
Similarly, there could be cases where the individual may
have a very weak motivation but circumstances force him
or her to actually commit the act. In this case, although a
negative act has been committed it would be even less
powerful than in our first example, because a strong
motivating force was not present. So depending on the
strength of the motivation, of the actual act, and of the
completion, the karma produced will have corresponding
degrees of intensity.

On the basis of these differences, the scriptures
discuss four types of karma: karma which is carried out
but not accumulated, karma which is accumulated but
not carried out, karma where the act is both carried out
and accumulated, and karma where there is an absence
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nghiép,' hanh vi khong dugc thuc hién ciing khong tao
thanh nghiép.2 Piéu quan trong ¢ day 1a phai hiéu duogc
¥ nghia ctia luan diém trén va danh gia ding dugc rang:
vi mbi mot hanh vi déu c¢6 nhiing giai doan khac nhau,
nén cac hanh vi tao nghiép tu ching la mot su két hop
va tinh chAt cta ching cé thé dugc md ta nhu la két
qua tich liily ctia mbi yéu td trong su két hop dé.

Mot khi danh gid ding y nghia nay thi mdi 1an cé
co hoi dé thuc hién mot hanh vi tich cuc, 14 mdt ngudi
tu tap Chanh phdp, diéu quan trong 14 ban phai chic
chin ring trong giai doan khéi diu, dong co tich cuc
clia ban rat manh mé, va rang ban c6 mot y dinh kién
cudng dé thuc hién hanh vi nay. Sau dé6, khi da that
su tién hanh hanh vi, ban phai chic chin la da lam
theo cich tot nhat, va da c6 hét sic minh dé dat dén
thanh cong. Khi hanh vi da thuc hién xong, diéu quan
trong 14 phai nhé hoéi huéng thién nghiép da dugc tao
ra vé cho su an lanh cla tat cd ching sinh ciing nhu
su gidc ngd ciia chinh ban than minh. Néu ban c6 thé
cing cd tam nguyén hodi huéng dé bang su hiéu biét vé
tu tanh cta thuc tai, thi tAm nguyén d6 hin sé cang
thém manh mé hon.

La nhitng nguoi tu tap Chdanh phép, 1y tuéng nhat di
nhién 12 ta phdi ¢6 tranh khong lam bat ¢t mot hanh
vi bat thién nao. Nhung ngay cd khi ta chgt nhan ra

' ( day bao gbm ca thién nghiép va bat thién nghiép. (ND)
2 Ttc cac hanh vi tinh than (khong dugc thuc hién) thuoc loai khong tac
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of both accumulation and the actual execution of the act.
It is important to understand the significance of this point,
and to appreciate that since there are different stages
to every act, karmic actions themselves are composite,
and their quality can be characterised as the cumulative
result of each of their composing factors.

Once you appreciate this, then whenever you have
the opportunity to engage in a positive action as a
Dharma practitioner, it is important to ensure that at the
initial stage your positive motivation is very strong, and
that you have a strong intention to engage in the act.
Then, while you are actually carrying out the act, you
should ensure that you have given it your best, and you
have put all your effort into making the action successful.
Once the action is performed, it is important to ensure
that you dedicate the positive karma that you have
thereby created towards the well-being of all beings as
well as your own attainment of enlightenment. If you
can reinforce that dedication with an understanding of
the ultimate nature of reality, it would be even more
powerful.

Ideally, as Dharma practitioners, we should of course
try to avoid engaging in any negative actions at all, but

y, chang han nhu céc y tidng khong thudc vé thién cting khong phai
bat thién. (ND)
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minh that su dang & trong tinh huoéng pham vao mot
hanh vi bat thién, diéu quan trong la phai giit sao cho
it nhat thi dong co thic ddy cling khong manh mé, va
ta hoan toan khong thuc hién v6i mot cam xidc manh.
Sau d6, ngay ca trong lic dang tién hanh hanh vi ay,
néu ta c6 mot su dan vit luong tAm manh mé va mot
cam gidc hoi ti€c, &n nin, thi tadt nhién 12 hanh vi bat
thién d6 sé rat yéu ¢t. Cudi cung, theo sau hanh vi dé
khong nén c6 bat ky mot cdm gidc thod man nao. Ta
khong nén vui suéng v6i bat ky hanh vi bat thién nao
da lam, ma t6t hon nén c6 cadm gidc an han, hoi tiéc
that sau sic, va ngay sau dé6 ta nén got sach diéu bat
thién 4y, néu c6 thé. Néu ta c6 thé lam duge nhu vay,
c6 thé song mot nép song lién hé cac hanh vi thién va
bat thién cia minh theo phuong thic nay, thi ta sé cé
thé tuan theo cdc gido huian vé nghiép luc mot cdch
hiéu qua hon nhiéu.

Mic du c6 nhiéu loai hanh vi bat thién khéc nhau,
kinh dién Phat gido tém lai thanh 10 diéu goi 1a Thdp
bdt thien dao, hay Thdp dc nghiép. Trong d6, c6 ba
diéu thuoc vé thdn, bon diéu thudc vé 16i néi (khdu),
va ba diéu thudc vé y. Ba hanh vi bat thién thudc vé
than la: giét hai, trom cdp' va ta dam;? bon hanh vi
bat thién thudc vé 16i néi 1a néi doi, néi 16i chia ré, néi

T Khéi niém “trom cdp” & day dugc hiéu theo nghia rong, chi chung tat
cd moi hinh thic chiém doat tai sdn khi khong dugc su cho phép clia
chd sé hiu. (ND)
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even if we do find ourselves in a situation where we
are committing a non-virtuous action, it is important to
make sure that at least our motivation is not strong and
there is no strong emotion involved. Then, even while
we are carrying out the action, if we have a strong pang
of conscience, and a sense of regret or remorse, then
of course the negative act will be very weak. Finally, the
action should not be followed by any sense of satisfaction.
We should not take pleasure in any negative action we
have committed, but rather we should feel deep remorse
and regret, and immediately afterwards we should purify
the negativity, if possible. If we can do this, if we can live
a way of life where we relate to our positive and negative
actions in this way, then we will be able to follow the
teachings on the law of karma much more effectively.

Although there are many different types of negative
action, the Buddhist scriptures summarize them as the
Ten Negative or Ten Non-virtuous Actions. There are
three actions of body, four of speech, and three of mind.
The three bodily negative actions are killing, stealing,
and sexual misconduct; the four negative actions of
speech are lying, engaging in divisive speech, using

2 Kh&i niém “ta dam” chi chung cho moi hanh vi quan hé tinh duc bat
chinh, véi nhiing ngudi khong phdi 1a vg hay chdng minh. (ND)
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loi ac nghiét va néi loi théu dét, vo nghia; ba hanh vi
bat thién thudc vé y 1a tham lam, nudi dudng nhiing tu
tuéng, y dinh gay hai, va ch4dp gilt nhiitng quan niém
sai trai, ta kién." Mot cdach 1y tudng, néu cé thé duoc
thi mot nguoi tu tap Chanh phdp nén song theo cach
tranh xa moi hanh vi bat thién. Néu khong thé nhu
vay thi it nhat cling phai c¢6 ging hét sic dé han ché
toi da nhitng diéu bat thién. Theo cach hiéu ctia nguovi
Phat ti thi viéc song theo giéi luat va tranh xa céac
hanh vi bat thién chinh 14 nép séng dao dic.

Nghiép va ca nhan

ot nguoi thuc hanh Phat phap that su bit dau

nd luc song doi dao hanh nhu thé nao? Khat
vong t61 hau cia mot con nguoi la dat t6i su gidi thoat
khéi luan hoi; dat duge su tu do tam linh hay su gidc
ngd. Vi thé, mot trong cdc nhiém vu chinh yé&u la phai
ché& ngu dugc moi phién ndo. Mic du vay, mdt ngudi tu
tap trong giai doan khéi dau khong cé ciach nao dé truc
ti€p d61 tri véi nhitng cam xdc va tu tudng tiéu cuc, nén
phuong cach hop 1y d€ tién hanh 1a chi don gidn tim ra
mot phuong phap dé ngén chin su biéu 16 clia cdc hanh
vi bat thién qua than, kh&u va y. Vi vay, buéc dau tién
la phai phong ho than, khiu, y tranh xa cdc hanh vi

1 Dé c6 sy gidi thich chi ti€t va tron ven hon, xin xem thém “Con dudng
dén ty do vo thugng” chuong 7 “Nghiép”. Tac gid: Pat-lai Lat-ma.
(http://www .thuvienhoasen.org/conduongdentudovothuong-07.htm).
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harsh words, and engaging in senseless gossip; and
the three negative mental actions are covetousness,
harbouring harmful thoughts and intentions, and holding
wrong views. Ideally, a Dharma practitioner should live
in such a way that he avoids all these negative actions
if possible, and if not, then at least he should refrain
from as many as he can. Leading a disciplined life and
avoiding negative actions is what Buddhists understand
as an ethical way of life.

Karma and the Person

How does a Buddhist practitioner actually go about
trying to lead a moral life? A person’s ultimate aspiration
is to attain liberation from samsara, to attain spiritual
freedom or enlightenment, so one of his or her principal
tasks is to gain victory over the kleshas. However, there
is no way that a practitioner can directly combat negative
emotions and thoughts at the initial stage, so the sensible
way to proceed is simply to find a way of containing the
expression of the negative actions of our body, speech
and mind. The first step, then, is to guard our body,

speech and mind from engaging in negative actions so
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bat thién, dé khong budng xudi trude sic manh va su
thong tri cia cdc y tudng, cdm xtc tiéu cuc.

Mot khi ban da hoan tat giai doan dau tién nay, ban
c6 thé tién lén giai doan thi nhi va gidi quyét nguyén
nhan cdi ré — d6 1a cin ban vdo minh da dugc néi t6i
truée day. O giai doan nay, ban ¢6 thé truc tiép chong
lai cdc stic manh clia phién néo. Khi da lam dugc viéc
dé, thi giai doan thd ba bao gom khong chi riéng viéc
ché& ngu dugc phién ndo, ma con phdi nhé tan géc moi
thién huéng va dau vét ma ching dé lai trong tam y.
Pay chinh 1a 1y do vi sao ngai Thanh Thién (4ryadeva)
da néi trong tac phdm Tu bdch ké tung vé Trung qudn
tong rang modt khat vong tinh than chan chinh truée
hé&t phai ché ngu duge cdc hanh vi bat thién, tiép do
phai d6i tri duge moi su chap nga, va cudi cung phai
vugt trén tat cd cdc quan diém tréi budc ta trong coi
luan héi.!

Nhu da thay, Phat gido gidi thich cdch thic ma ca
moi trudng 14an céc loai hitu tinh séng trong moi trudong
d6 dugc tao ra nhu la mot két qua cda cin ban vo minh,
cu thé 1a nghiép luc sinh khéi tif v6 minh. Tuy nhién,
ching ta khong nén nghi ring vé6 minh tu né sinh ra
moi thi ma khong c6 ngudn goc. That ra khong phai
vay. Nghiép luc khong giong nhu mot nguyén nhan bat

! Xem Chatuhshatakashastrakarika (Trung dao T bach ké tung) chuong
8, ké s6 15.
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that we don’t give in to the power and domination of our

negative thoughts and emotions.

Once you have achieved this first stage, you can
proceed to the second stage and tackle the root cause
- the fundamental ignorance of which we spoke earlier.
At this stage you are able to counteract the forces of the
kleshas directly. Once you can do that, the third stage
consists not simply of gaining victory over them, but also
of rooting out all the propensities and imprints they have
left within the psyche. This is why Aryadeva states in
the Four Hundred Verses on Madhyamaka that a true
spiritual aspirant must first overcome negative behaviour,
in the middle phase must counter any grasping at self,
and in the final stage should overcome all the views that
bind us within the samsaric realm.!

As we have already seen, Buddhism explains how
both the environment and the sentient beings living in
that environment are produced as a result of fundamental
ignorance, particularly the karma which arises from
ignorance. However, we should not think that karma
produces these things from out of nowhere. This is not
the case. Karma is not like an eternal cause. We should
realize that in order for karma to operate, and in order

1 Chatuhshatakashastrakarika, chapter 8, verse 15.



168 Tit diéu dé

diét. Ta can nhan biét ring, dé nghiép luc c6 thé van
hanh va c6 tiém ning tao ra cdc hau qud, né can phai
dua trén mot nén tdng. Piéu nay dan dén su ton tai
mot dong tuong tuc trong ca thé gi6éi vat chat va thé
gi6i tinh than. Ta c6 thé truy nguyén dong tuong tuc
clia thé giéi vat chat cho t6i su khéi dau ctia mot vii
tru cu thé, va tham chi c6 thé truy nguyén ca “su khdi
ddu” d6 ti hu khong. Phat gido chdp nhan su ton tai
cua cdi duge biét nhu la “khong gian cdc hat vt chdt”,
va tin chic ring c6 mot giai doan trong khong trong
d6 ham chia ngudn goc cta vii tru vat chat theo mot
nghia nao d6.2 Trong trudng hop cia thé gidi tinh than,
ta khong thé néi riang dong tuong tuc cha thic trong
cdc loai hitu tinh 14 k&t qua cia nghiép luc. Cang khong
thé néi ring tién trinh ndi ti€p vo tan cua vat chat va
tam thic 1a k&t qua cua nghiép luc.

Va néu diéu nay la dung, néu dong tuong tuc cin
ban khong dugc tao thanh bdi nghiép luc, thi nghiép
niam & dau? Nghiép déng vai tro tdc nhan trong viéc
hinh thanh ching sinh hifu tinh va moi trudng séng
tu nhién cta ho ¢ diém nao? Cé 1& ta c6 thé cho ring
c6 mot tién trinh tu nhién trong thé gidi, va vao mot
thoi diém nao d6, khi su tién héa dat téi mot giai doan

! Trong phan trudc ciing c6 nhic dén viéc hu khong dugc thém vao véi
tG dai (dat, nudc, gi6, Ita). Nhu vay, trong 5 yéu t6 cdu thanh van vat
c6 cd yéu t6 khong gian. (ND)
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for it to have the potential to create its consequences, it
must have a basis on which to do so. It follows that there
exists a continuum of both the physical and the mental
worlds. We can trace the continuum of the physical
world to the beginning of a particular universe, and then
we can even trace that ‘beginning’ to empty space.
Buddhism accepts the existence of what are known as
‘space particles’, and asserts there is a stage of empty
space in which the source of the material universe is in
some sense contained. In the case of the mental world,
we cannot say that the continuum of consciousness in
sentient beings is a result of karma. Neither can we say
that the unending process of the continuity of both matter
and mind results from karma.

If this is the case, if the basic continuum is not
produced by karma, then where does karma fit in? At
what point does karma play a causal role in producing
sentient beings and the natural environmentin which they
live? Perhaps we can say that there is a natural process
in the world, and at a certain point when its evolution
has reached a stage where it can affect the experiences

2 Theo vii tru quan Phat gido, moi thé& gidi déu trdi qua cac giai doan:
thanh, try, hoai, khong (hay diét). Vi cac chu ky nay xoay tron ndi ti€p
khong ngting, nén giai doan “khéng” ciing chinh |a khéi di€ém cda giai
doan “thanh” ti€p theo sau dé. (ND)
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c6 thé gay anh huéng dén cac kinh nghiém cta ching
sinh — lam sinh khéi cdc kinh nghiém khé dau hay vui
thich, hanh phic. Chinh & diém nay ma nghiép tham
gia vao ti€n trinh. Du sao thi tién trinh cba nghiép
cting chi ¢6 y nghia trong moi quan hé véi kinh nghiém
cua cac loai hitu tinh.

Cho nén, néu héi rang liéu tam thic c6 dugc tao ra
béi nghiép hay khong, hoac 1a liéu cac loai hiu tinh cé
duoc tao ra bdi nghiép hay khong, thi cu tra 1oi c6 1&
1a “eh6ng”. Nhung mit khac, néu héi ring liéu than thé
va y thic cua con nguoi c6 duge tao ra béi nghiép hay
khong, thi cau tra 16i 1a “c6”, vi cd hai diéu nay déu la
két qua cia cac hanh vi thién." Viéc chap nhan vai tro
tao tac chia nghiép ¢ day 1a vi khi néi vé than thé va
y thdc con ngudi, ta dang chi dén mot trang th4i hién
hitu lién quan truc ti€p vdi cac kinh nghiém dau dén va
sung suéng clia mot cd nhan. Cudi cung, néu héi riang
liéu c4i ban nang tu nhién tim kiém hanh phic va vuogt
qua khé dau ctia chiing ta c¢6 dudc tao ra béi nghiép hay
khong, thi ciu tra 161 c6 1é cing la “khong”.

Nghiép va thé giéi tu nhién
Bay gio, khi chuyén sang v6i su tién héa ctia thé g6i

vat 1y néi chung, ta khong thé néi rang cdc tién trinh
nhan qua tu nhién dugc tao ra béi nghiép. Tién trinh

! Mic du nhan thac nhiing khé dau trong ki€p ngudoi, Phat gido van cho
rang dugc sinh lam ngudi 1a két qua clia cac thién nghiép, vi doi song
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of beings - giving rise to either painful experiences of
suffering or joyful experiences of happiness - that is the
point where karma enters the picture. After all, the karmic
process only makes sense in relation to the experience
of sentient beings.

So if we were to ask whether consciousness is
produced by karma, or whether sentient beings are
produced by karma, it seems the answer should be ‘no’.
But on the other hand, if we ask whether the human body
and the human consciousness are products of karma,
then the answer is ‘yes’ because both result from virtuous
actions. This is because, when we talk about the human
body and human consciousness, we are referring to a
state of existence which is directly related to the painful
and pleasurable experiences of an individual. Finally,
if we were to ask whether or not our natural instinct to
seek happiness and overcome suffering is a product of
karma, it seems the answer would again be ‘no’.

Karma and the Natural World

Now when we turn to the evolution of the physical
universe at large, we cannot say that the natural

con ngudi c6 rat nhiéu sy thuan Igi hon cho viéc tu tap Chanh phap so
véi cac loai hiu tinh khac. (ND)
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nhan qua trong thé gi6i tu nhién dién ra bat chap
nghiép. Du vy, nghiép cliing gitt mot vai tro trong viéc
quyét dinh dang thic cta tién trinh hay chiéu huéng
cua no.

O day, ciing nén nhic dén mot didu 13, theo quan
diém phan tich cia Phat gido ta phan biét hai linh vuc
ctiu xét. Mot linh vuc c6 thé goi 1a “tu nhién”, trong dé
chi ¢6 tién trinh tu nhién cta céc luat nhan qua van
hanh, va linh vuc kia 14 khi xuat hién nhiing tinh chAat
nh4t dinh nao d6, tiy thudc vao cdc tuong tdc nhan qua
da c6. Dua trén su phan biét nay, ta thay cac dudong 161
lap luan khac nhau da duge van dung trong né luc tim
hiéu ban chat cia thé gigi hay thuc tai.

Thi du, trong phan tich Phat gido ta van dung Bén
nguyén ly cia ldp ludgn.' Pau tién 1a Nguyén ly vé bdan
chdt. Suthat 1a c¢6 cdc su vat ton tai, va ring cdc nguyén
nhan din t6i cac hau qua. Ta hau nhu cé thé néi ring,
nguyén ly nay ngu y mot su chdp nhdn cdc quy ludt tu
nhién. K& d6 1a Nguyén ly vé ndng luc. Nguyén ly nay
dé cap dén cach thic ma cdc su vat c6 kha ning tao
ra nhitng két qua nao d6 tuy theo ban chit cia ching.
Thua ba la Nguyén ly phu thudc: Dua vao hai nguyén ly
trén, ta thay c¢6 mot su phu thudc tu nhién giia cdc su
vat va hién tuong, gitta cdc nguyén nhan va két qua.

T Xem phan phu luc 2 Gtrang 298, dich ti luan van “Buddhist Reflections”
(http://www.alanwallace.org/BuddhistRefls.pdf) trich trong tac phdm
Consciousness at the Crossroads: Conversations with the Dalai Lama on
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processes of cause and effect are a product of karma.
The process of cause and effect in the natural world
takes place regardless of karma. Nevertheless, karma
would have a role to play in determining the form that the
process takes, or the direction in which it leads.

Here we should mention that from the Buddhist
analytical point of view, we distinguish two realms of
enquiry. One realm we could call ‘natural’, where only the
natural process of causal laws operates, and the other
is where certain properties emerge, contingent on these
causal interactions. On account of this distinction we find
that different avenues of reasoning are used when trying
to understand the nature of the world or of reality.

For example, in Buddhist analysis we use what
we call the Four Principles. The first is the Principle of
Nature: the fact that things exist, and that causes lead to
effects. We could almost say that this principle implies an
acceptance of natural laws. Then we have the Principle of
Efficacy: this deals with the way things have the capacity
to produce certain results according to their nature. The
third is the Principle of Dependence: given the first two
principles, we see there is a natural dependence between
things and events, between causes and effects. On the

Brain Science and Buddhism. Snow Lion, Ithaca, New York, 1999. clia
B. Alan Wallace, Zara Houshmand, va Robert Livingston. (ND)
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Trén co sé cua ba nguyén ly nay, phan tich bién giai
Phat gido 4p dung rat nhiéu cach 14p luan khac nhau
dé phat trién sau rong su hiéu biét cia ching ta vé thé
gidi tu nhién. Do d6, ching ta chdp nhan nguyén ly thi
tu 1a Nguyén ly chiing minh hop ly. Dua vao diéu nay
thi diéu kia chic chdn phai nhu thé; va dua vao diéu
kia thi diéu nay han phai la nhu vay.

V6i mot nguoi tu tap Phat phap, diéu quan trong la
phai chd trong dén cdc nguyén ly nay cta thé gidi tu
nhién, dé& tir d6 van dung sy hiéu biét vao mot nép song
phit hop v6i cdc nguyén tac cia Phat phap. Do d6 ta cé
thé néi rang, khi sdng phit hgp v6i Chanh phép 1a ta
dang ap dung Nguyén ly chiing minh hop ly, xét theo y
nghia cach song tranh xa cdc hanh vi bat thién va phat
trién cdc hanh vi thién.

Nhu da dé cap truée day, cac van dé gio day ta phai
cdu xét la: O diém nao trong qud trinh nhan qua thi
nghiép hién hitu? Va bing ciach nido ma nghiép tuong
tac v6i tién trinh cta cdc luat nhan qua tu nhién?

C6 1& ta c6 thé van dung chinh nhitng kinh nghiém
c4 nhan cia minh dé tra 15i cdc cau héi trén. Chang
han, kinh nghiém chi ra ring c6 nhitng hanh vi nao dé
dugc ta thuc hién vao budi sang sé tiép tuc duy tri anh
huéng cho dén tan chiéu tdi. Hanh vi nay da tao ra mot
trang thai nao dé cia tam thic. N6 s& dé lai mot dau
an trong cam xuc va tri gidc cia chung ta khi § trong
trang thai d6, nén cho du né dugc thuc hién vao budi
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basis of these three principles, Buddhist critical analysis
applies various types of reasoning to broaden or deepen
our understanding of the natural world. Therefore the
fourth principle we accept is the Principle of Valid Proof:
given this, that must be the case; and given that, this
should be the case.

For a practising Buddhist, itis important to appreciate
these principles of the natural world, so that one is in a
position to utilise that knowledge to live a life that is in
accord with the principles of Dharma. We could therefore
say that by living according to the Dharma we would be
applying the Principle of Valid Proof, in terms of the way
in which we avoid negative actions and enhance virtuous
actions.

So, as | mentioned earlier, the questions we now
have to consider are: at what point in the causal process
does karma come into the picture? And in what manner
does karma interact with the process of the natural
causal laws?

Perhaps we can refer to our own personal experience
in order to answer these questions. Experience shows
that certain actions we do in the morning, for example,
will have a continuing effect even in the evening. The
action will have created a certain state of mind. It will
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sang nhu mot su kién da két thdc, nhung dnh huéng
cua né van kéo dai trong tam thic ta. Toi nghi 1a cung
mot nguyén ly nhu vy da van hanh nghiép va cdc anh
huéng cta n6, ngay ca trong truong hgp cac anh huéng
lau dai cta nghiép. Pay la cach d€ ching ta hiéu rang
nghiép c6 thé tao ra cdc dnh huéng nhan biét duoc
ngay ca mot thoi gian dai sau khi hanh vi dugc thuc
hién. Di nhién, theo cdach gidi thich cia dao Phat thi
anh hudng ctia nghiép c6 thé duge nhan biét qua nhiéu
ki€p song noi tiép nhau ciing nhu ngay trong doi song
hién tai cua chung ta.

O diém nay, téi cAm thdy cAn phai b8 sung cho su
gidi thich t6ng quat vé tién trinh nghiép trong kinh
dién Phat gido' bang cdc luan diém cha Kim cuong thia
thi su hiéu biét ctia ta méi duge day da. Kim cuong thia
gidi thich ring cd thé gidi vat chat va than xac cta
ching sinh déu dugc cdu thanh tit ndm thanh to: dat,
nuée, lta, gi6 va hu khong. Hu khéng ¢ diay nén dugce
hiéu theo nghia trong khong, hay khodng trong, hon 1a
theo y nghia thuat ngit chi su khong c6 chudéng ngai.
Kinh van Kim cuong thia ban dén cac thanh té nay
trong y nghia 12 cdc thanh t6 bén ngoai va cac thanh
t6 bén trong, va chi ra ciach thic ma ching quan hé véi
nhau ¢ mic do rat tham diéu. Qua hiéu biét moéi quan

! Xem chi tiét trong chuong 3 va 4, A-ti-dat-ma Cau-xa luan ctia B6 T4t
Thé& Than (Vasubandhu).
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have had an impact upon our emotion and our sense of
being so even though it was committed in the morning
as an event that is finished, its effect still lingers on in
our mind. | think the same principle operates with karma
and its effects, even in the case of long-term karmic
effects. This is how we understand that karma can create
effects which are felt even a long time after the act was
committed. According to the Buddhist explanation, of
course, the impact of karma can be felt over successive
lifetimes as well as in our present life.

At this point | feel that unless we complement the
general explanation of the karmic process found in
the Buddhist literature' with points from the Vajrayana
literature, our understanding will not be complete. The
Vajrayana explains that both the physical world and the
bodies of living beings are composed of the five elements:
earth, water, fire, wind, and space. Space here should
be understood in terms of vacuum, of empty space,
rather than as space in the technical sense of absence
of obstruction. The Vajrayana literature discusses these
in terms of external elements and internal elements,
and shows how they are related to each other at a very
profound level. Through understanding this relationship,

! See in particular the third and fourth chapters in Vasubandhu's
Abhidharmakosha.
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hé nay, su thau sudt clia ta vé cach thic ma nghiép dnh
huéng dén thé gi6i sé sau sic hon nhiéu.

Nhu da ban truée day, su hién hiiu caa tdm thdc la
mot su that tu nhién. Tam thic dang hién hitu; chi cé
vay thoi. Tuong tu, dong tuong tuc cia thic cing la
mot nguyén ly tu nhién: tam thic duy tri su tuong tuc
clia n6. Vé diém nay ta can phai néi thém riang, trong
Phat gido c¢6 su nhan hiéu rang tadm thidc khong thé
hoan toan tu né sinh khéi hay khong c6 mot nguyén
nhan; nhung dong thoi tAm thic cling khong thé sinh
ra ti vat chat. Piéu nay khong c6 nghia 1a vat chat
khong thé anh huéng téi tAm thic. Tuy nhién, ban chat
clia tam thdc l1a sdng té thuan khiét, 1a kinh nghiém
thuan tay; né 1a ning luc nhan biét nguyén so, va do
d6 khong thé sinh ra tir vat chat von c6 ban chat khac
v6i né. Theo d6, vi y thitc khong thé sinh khéi khong
c6 nguyén nhan va vi n6 khong thé sinh khdi tir mot
nguyén nhan vat chit, nén né phai sinh khdi tir mot
dong tuong tuc khong dit. Chinh dua trén tién dé nay
ma Phat gido chdp nhan la that c6 nhitng ki€p song
truge day (khéi dau tu vo thay).!

Ta da thay ring ngudn goc cta dau kho 1a nghiép

va v6 minh, nhung vé6 minh méi that su 1a nguon goc
chinh.

! Xem thao luan chi ti€t hon vé dé tai nay cla dic Dalai Lama trong
cudc doi thoai véi David Bohm trong sach “Dialogues with Scientists
and Sages: The search for Unity”, Renée Weber bién tap, Routledge va
Kegan Paul, London, 1986.
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our insight into the way karma affects the world is a much
deeper one.

As we discussed earlier, the fact that consciousness
exists is a natural fact. Consciousness exists; that is
it. Similarly, the continuum of consciousness is also a
natural principle: consciousness maintains its continuity.
To this we must add that in Buddhism, there is an
understanding that consciousness cannot arise from
nowhere or without a cause; and, at the same time, that
consciousness cannot be produced from matter. This
is not to say that matter cannot affect consciousness.
However,the nature of consciousnessis sheerluminosity,
mere experience; it is the primordial knowing faculty,
and therefore it cannot be produced from matter whose
nature is different. It follows that since consciousness
cannot arise without a cause, and since it cannot arise
from a material cause, it must come from a ceaseless
continuum. It is on this premise that Buddhism accepts
the existence of (beginningless) former lives.!

We have seen that the origin of suffering lies in
both karma and ignorance, but actually ignorance is the
principal origin.

! See a fuller discussion of this topic by His Holiness the Dalai Lama in
dialogue with David Bohm in “Dialogues with Scientists and Sages:
The Search for Unity”, edited by Renée Weber (Routledge and Kegan
Paul, London, 1986).
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Nghiép va cam xuc

0i truong phai Phat gido hiéu vé ban chat cta

phién néo (klesa) theo cach khac nhau, tuy theo
su dién dich cia ho vé hoc thuyét vé nga (anatman),
hay ly thuyét “phi linh hén”. Thi du, d6i v6i mot so
trang thai tam thdc va nhitng y tuéng, cdm xic nhat
dinh, trong khi cac truong phai Trung qudn Y tu khdi
(Madhyamika-Svatantrika)' va Duy thuc (Cittamatravada)
xem la khong 4o tuéng thi theo quan diém cta truong
phai Trung qudn cu duyén (Madhyamika-Prasangika) lai
xem 1a 4o tudng. Di nhién, day 12 mot van dé rat phdc
tap va doi héi nhiéu nghién ciu.

DPiéu quan trong nh4t cAn phai biét 1a: cAdm xic gay
phién n&o chinh 12 ké thu 16n nh4t cda ta va 1a nguon
goc cia khé dau. Mot khi né phat trién trong tam thdec,
né sé lap tic phd hiay su binh an cia tAm thdc ta, va
cubi cung sé hiy hoai stic khoé ta, cho dén ngay ca céc
moéi quan hé than thiét cla ta v6i ngudi khac. Tat ca
nhitng hanh vi bat thién nhu giét hai, 4p b, lira ddo...
déu phat sinh ti cdc cdm xtc gy phién néo. Vi thé, né
chinh la ké thu that su cta ching ta.

Mot ké thu tir bén ngoai lam hai ban hém nay nhung
ngay mai c6 thé tré nén rat sdn long gitp ban. Trong
khi d6, ké thu noi tam thi m&i mai gay hai. Hon thé
nita, du ban séng & bat ci noi dau thi ké thu bén trong

' Trung quan Y t khéi (Svatantrika) doi khi ciing dugc dich la Doc lap
bién chiing phai hay Tu lap luan ching phai. (ND)
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Karma and the Emotions

There are differences in the way each school of
Buddhism understands the nature of the kleshas,
corresponding to their various interpretations of the
doctrine of anatman, or no-soul theory. For example,
certain states of mind, and certain thoughts and emotions
which, according to the Madhyamaka-Svatantrika and
Chittamatra schools, may be considered non-delusory,
are seen as delusory from the point of view of the
Madhyamaka-Prasangika school. This is a very complex
point, of course, and would require a lot of study.

The most important thing for us to know is that
afflictive emotion is our ultimate enemy and a source of
suffering. Once it develops within our mind, itimmediately
destroys our peace of mind, and eventually destroys our
health, and even our friendships with other people. All
negative activities such as killing, bullying, cheating and
so forth, stem from afflictive emotion. This, therefore, is
our real enemy.

An external enemy may be harmful to you today, but
tomorrow could become very helpful, whereas the inner
enemy is consistently destructive. Moreover, wherever
you live the inner enemy is always there with you, and
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van ludn c6 mét v6i ban, va chinh diéu nay lam cho
ké thu bén trong tré nén rat nguy hiém. Ngugce lai,
ta thudng c6 thé gitt mot khodng cdch nao dé véi ké
thi bén ngoai. Chang han, vao nam 1959 ching tdi
da dao thoat khoéi Tay Tang vi hanh vi cu thé nay la
c6 thé thuc hién; nhung véi truong hgp ké thu 1a cam
xic phién néo bén trong thi du téi § Tay Tang, & dién
Potala, 6 Dharamsala hay ¢ Luan Pon nay, bat cd noi
nao toi di dén né ciing déu theo tdi. Toi cho ring ké thu
bén trong hién dién ngay ca trong ldc tdi thién dinh; va
ngay ca néu nhu tdi quan tuéng hinh dnh mot man-da-
la,' c6 1& toi van thay ké thi nay ngay noi trung tam
cia hinh 4nh dé! Béi vay, day 1a diém chinh y&u ma
ta phai nhan thic duge: Nguyén nhan that su huy hoai
hanh phic caa ta luon hién hitu ngay bén trong ta!

Vay ta c6 thé lam dugc gi? Néu nhu khong thé lam
gi dugc véi ké thu d6 va khong thé loai trir né, thi tot
hon la chiang ta hay quén di con duong tu tap va chi
nhd vao nhiing thi nhu rugu che, sic duc... d& 1am cho
cudc song cuia minh duge kha hon! Tuy nhién, néu viéc
loai trir ké thii cdm xdc phién néo bén trong 1a cé thé
lam duoc, thi téi nghi rang ta nén nidm 1ay co hoi dang
c6 duge mot than ngudi, mot khoi 6¢ va trai tim tot
dep, két hop tat ca cdc stic manh nay dé lam gidm b6t
va cudi cung la nhd tan goc ré cla cdm xic phién néo.
DPay 1a ly do tai sao dao Phat day ring cudc séng con
nguoi dugc xem la vo cung quy bau; vi chi ¢6 dugc lam
nguoi thi mot ching sinh méi ¢6 kha nang rén luyén
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that makes it very dangerous. In contrast, we can often
keep an external enemy at some kind of distance. In
1959, for example, we escaped from Tibet since escape
was a physical possibility; but in the case of this inner
enemy, whether | am in Tibet, or in the Potala, or in
Dharamsala, or here in London, wherever | go it follows
me. | think the inner enemy is even there in meditation;
and even if | visualize a mandala, | may still find this
enemy in its very centre! So this is the main point we
have to realize: the real destroyer of our happiness is
always there within us.

So what can we do about it? If it is not possible to
work on that enemy and to eliminate it, then | think we
had better forget the spiritual path and rely on alcohol and
sex and other such things to improve our lives! However,
if there is a possibility of eliminating the inner enemy,
then | think we should take the opportunity of having a
human body, human brain and a good human heart, and
combine these strengths to reduce and ultimately uproot
it. This is why human life is considered to be so precious
according to the Buddhist teachings, for it alone enables

! Man-da-la (Mandala): Xin xem thém bai viét vé Mandala (http://
vietsciences.free.fr/timhieu/trietly-giaoduc/mandala800.htm). (ND)
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va chuyén héa tam thdc, chi yéu nho vao tri tué va ly
luan.

Phat gido phan biét hai loai cam xic. Mot loai khéng
hop 1y, va chi dua trén ¢dp khi.' Long cim thu la mot
trong cac cam xuic loai nay. T4t nhién 1a loai cdm xdc
nay c6 dua trén nhing ly 1€ nong can, nhu la “nguoi
nay da xtc pham téi kinh khiing...” Nhung di sdu vao
ndi tAm, néu ban truy ctu ly do d6 xa hon nita, ban sé&
thay riang né khong thé di qua xa. Cac cdm xic khong
c6 1y do chinh dang duoc goi 1a cam xic tiéu cuc. Loai
cam xuc con lai 1a cdm xic hgp 1y; vi qua su quan chiéu
siu sdc ban c6 thé chiitng minh 14 né tot dep, can thiét,
va hitu ich. Trong s6 cdc cAm xic nay c6 tam ti bi va
long vi tha. Hon nifa, mic du vé ban chat thi day la
mot loai caAm xuc, nhung that ra né lai tuong hgp véi ly
luan va tri tué. Trong thuc t€, chinh nho su két hgp tri
tué véi cadm xuc (loai nay) ma ta méi c6 thé thay doi va
chuyén héa thé& giéi noi tAm ctia minh.

Khi ké thu cdm xdc tiéu cuc van con trong ta, va
ta van con chiu su chi phdi cla né, thi khong thé cé
hanh phtc lau dai! Hiéu duge su can thiét phai chién
thidng ké thu nay la mot nhan thidc chan that, va viéc
phat khéi su khao khat manh liét muén vugt qua céc

' Tap khi, dich tif Phan ngl 1a vasana; chi nhiing théi quen, céch Gng
X dugc huan tap t 1au ngay, hoac tham chi la lau doi, tao thanh
nhiing khuynh huéng nhét dinh thac giuc ta ludn hanh dong theo cach
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a being to train and transform the mind, mainly by virtue
of intelligence and reasoning.

Buddhists distinguish between two kinds of emotion.
One type is without reason, and is just based on
prejudice. Hatred is one of these. This sort of emotion
will rely on superficial reasons, of course, such as ‘this
person has hurt me terribly’, but deep down, if you
pursue that reasoning further, you find it does not go
very far. Emotions without proper reason are what we
call negative emotions. The other kind of emotion, which
includes compassion and altruism, is emotion with reason
because through deep investigation you can prove it
is good, necessary and useful. Furthermore, although
by nature it is a type of emotion, it is actually in accord
with reason and intelligence. In fact, it is by combining
our intelligence and emotion that we can change and
transform our inner world.

So long as the inner enemy is there, and so long
as we are under its control, there can be no permanent
happiness. Understanding the need to defeat this enemy

pht hop véi khuynh huéng do6. Tap khi dugc huan tap ngay trong doi
s6ng hién tai goi la “biét tap khi”, chdng han nhu mot ngudi séng
trong quyén thé& lau ngay dé c6 théi quen xem thudng ngudi khac va
tu cao, ngd man... Tap khi sau xa va vi t& hon, dugc huan tap ti nhiéu
ki€p song trugc day dugc goi 1a “thong tap khi”. (ND)
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cam xuc tiéu cuc chinh la nguyén vong vuon t6i su giai
thoat, ma thuat ngit Phat gido goi 1a xudt thé. Do dé,
viéc thuc hanh phan tich cdc cdm xdc va thé gidi noi
tam la rat thiét yéu.

Trong kinh day ring, long mong cau vuot qua cap do
dau tién cha dau khd, tic 1a “khé vi dau kh6”' thi ngay
ca loai vat ciing ¢6 dugc mot cach tu nhién; con khat
vong tu minh tho4t ra khéi cAp do thd hai ctia dau kho,
tic 14 “kho vi su thay doi”, ciing khong phai 1a diéu chi
c6 rieng trong dao Phat. Nhiéu ton gido khac thoi cd
An D ciing tuong tu nhu thé, da tim kiém sy tinh ling
noi tdm biang viéc tu dinh.2 Tuy nhién, su khao khat
that su huéng dén gidi thoat hoan toan khéi luan hoi
chi c6 thé sinh khéi tir su nhan biét dugc cap do tha ba
cua dau kho, tic 1a “phién ndo do duyén sinh”. Khi ay
ta méi nhan biét duge rang: khi con chiu su chi phdi
cia vo minh thi vaAn con phéi chiu dung kho dau, va sé
khong thé c6 niém vui, hanh phic lau bén. Cé thé néi
rang, su nhan biét dugc cap do thua ba cia dau khé 1a
diéu chi c6 duy nhat trong dao Phat.

' Thuong goi 1a “kh& khd”. Xem lai phan néi vé ba loai khd. (ND)
2 Pinh: dich tif nguyén ngti samadhi trong ti€ng Phan. Ciing phién am la
tam-mudi hay tam-ma-dé. O day chi trang thai tap trung tam y. Khai

The Four Noble Truths 187

is true realization, and developing a keen desire to
overcome it is the aspiration to seek freedom, technically
called renunciation. Therefore this practice of analysing
our emotions and our inner world is very crucial.

The scriptures say that so far as the desire to
overcome the first level of suffering is concerned, the
‘suffering of suffering’, even animals have it naturally. And
so far as the aspiration to free oneself from the second
level of suffering is concerned, the ‘suffering of change’,
this is not something that is unique to the Buddhist path.
Many ancient Indian non-Buddhist paths were similar,
seeking inner tranquillity through samadhi. However,
the genuine aspiration to seek complete liberation from
samsara can only arise from a recognition of the third
level of suffering, the ‘suffering of conditioning’, where
we realize that so long as we remain under the control
of ignorance we will be subject to suffering, and there
will be no room for lasting joy and happiness. It may be
said that the recognition of this third level of suffering is
unique to the Buddhist path.

niém tam-muoi hay dinh trong Phat gido dugc hiéu rong hon vi huéng
dén mot trang thai dinh c6 chd dich, va thuong dugc st dung nhu mot
phuong tién két hgp véi cdc phap tu khdc, nén goi dd 1a chanh dinh.
(ND)
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HOI PAP

Hoi: Xin Ngai gidi thich vi sao nghiép qua doéi khi xay ra
tiic thi, va cé khi phai trdi qua nhiéu doi mai xdy ra?

HHDL: Mot nguyén nhan c6 thé tinh dén 1a cuong
dd cda chinh hanh vi tao nghiép. Mot nguyén nhan
khéc nita 1a mic do hoan tat cia rat nhiéu diéu kién
khéc can thiét cho su chin mudi ctia nghiép qua, va
diéu d6 dén lugt né lai phu thudc vao nhiitng hanh
vi tao nghiép khac. Ngai Thé Than (Vasubandhu)
c6 dé cap dén van dé nay trong A-ti-dat-ma Cdu-xd
(Abhidharmakosa-$astra).' Trong d6 ngai cho rang, néi
chung thi cdc hanh vi tao nghiép nao méanh liét nhat
sé& c6 khuynh huéng tao thanh nghiép qua truéc nhat.
Néu hai hanh vi tao nghiép c6 cuong do tuong duong
nhau thi nghiép qua cia hanh vi nao quen thugc hon
v6i nguoi tao nghiép sé& c6 khuynh huéng chin mudi
truge. Tuy nhién, néu hai hanh vi tao nghiép c6 cudng
do va su quen thudéc nhu nhau thi hanh vi nao thuc
hién truéc sé c6 khuynh huéng két qua trudc.

Héi: Vé mat nghiép qud, cé su khdc biét nao gida y
tuong va hanh dong hay khéng? Noi cach khac, mot y
tudng cé thé nao tao ra mot hanh déng hodc ngugc lai hay
khoéng?

! Xem thém tac phdm A-ti-dat-ma Cau-xa luan, bdn dich clGia Tué Si
(http://www.phatviet.com/dichtht/luan/In01/cxl.htm)..
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QUESTIONS

Q: Could Your Holiness please explain why the
result of karma is sometimes instant and why on other
occasions we have to wait life-times before the causal

effect occurs?

HHDL: One factor would be the intensity of the
karmic action itself. Another factor is the extent to which
the various other conditions that are necessary for that
karma to ripen are complete, and this is dependent, in
turn, on other karmic actions. Vasubandhu addressed
this issue in the Abhidharmakosha, in which he states
that, generally speaking, the karmic actions which are
the most forceful tend to produce their effects first. If the
intensity of a karmic action is equal to that of another
karmic action, then the result of the action with which the
individual is most familiar tends to ripen first. However
if two karmic actions are equally forceful and equally
familiar, then the one that is committed earlier tends to

produce its result first.

Q: Is there a difference between thought and action
with regard to karmic effects? In other words, can a
thought cause an action and vice versa?
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HHDL: Nhu t6i da giai thich, khai niém nghiép caa
Phat gido khong chi gigi han trong hanh vi thuc hién
bdi than thé,' ma bao gdém cd cac hanh vi tinh than,
hay ta c6 thé goi 1a hanh vi cdm xdc. Chang han, khi
n6i dén mot hanh vi tham lam, hay mot y dinh gay
hai, nhitng diéu nay khong nhat thiét phai dugc biéu
16 thanh hanh dong. Nguoi ta c6 thé suy nghi nhiing
su viéc nhu thé mot cach tron ven va chi tiét ma hoan
toan khong c6 su biéu 16 thanh hanh dong, cho nén qua
that ¢c6 mot su hoan tdt nhat dinh cua cdc hanh vi nay
x4y ra trong mic d6 tinh than.?

Thém nita, c6 mot sé loai hanh vi nhat dinh khong
can thiét phai c6 mot dong co hay tac y ngay lac dé,
ma do su quy dinh ti cac hanh vi tao nghiép trong qua
khit, nguoi ta ¢6 thé c6 mot khuynh huéng hanh dong
theo mot cach thic nao d6. Piéu nay c6 nghia 1a, mot
s6 hanh vi c6 thé khéi 1én khong do dong co thuc day,
ma la do cac khuynh huéng nghiép luc.?

' Ttc 1a than nghiép. (ND)

2 Tdc 1a y nghiép. (ND)

3 Xin doc thém tai lieu “Phan loai nghiép” cla tac gid Lam Nhu Tang
(http://www.tongiao.com/phanloainghiep-tiensilamnhutang.htm))
(ND)
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HHDL: As | explained, the Buddhist concept of karma
is not confined to bodily action alone; it also embraces
mental acts, or we could say emotional acts. Forexample,
when we talk about an act of covetousness, or a harmful
intention, these are not necessarily manifestin behaviour.
One could think such thoughts fully and in detail without
expressing them in action at all, so a certain completion
of these acts does happen on the mental level.

Furthermore, there are certain types of actions
which do not necessarily have an immediate motivation
or intention, but because of the conditioning from past
karmic actions, one could have a propensity to act in
a certain way. This means that some actions can arise
not as a result of motivation, but as a result of karmic
tendencies.



192 Tit diéu dé The Four Noble Truths 193

<2 RN RV ARETNER Y N |

SN N B

Thdnh gid Nagarjuna (Long Thu) thé ki 1-2 Ngai Nguyét Xung (Candrakirti - thé ki 6-7)
- nguoi sang ldp Trung qudn téng, tdc gid Can bdn - ludn su vi dai, tdc gid Minh ct ludgn va Nhdp Trung
Trung qudn ludn. quadn ludn.
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CHUONG IV: DIET KHO DE (CHAN LY VE DIET
KHO)

han 1y thd ba 1a Chdn ly vé diét khé. Nhiing van

dé m&u chdt ma ta phdi tu héi vé viéc nay la:
Niét-ban' 1a gi? Giai thoat hay moksa 1a gi?? Khi ta néi
dén diét hay nirodha® thi c¢6 y nghia gi? Va that su cé
thé dat téi trang th4i diét kho hay khong?

Néu néi ta phai chdp nhan rang su gidi thoat l1a cé
thé dat dugc vi dic Phat c6 day diéu nay trong kinh
dién, thi toi khong nghi d6 1a cau tra 16i théa dang. Cé6
thé 1a hitu ich khi ta xét dén mot quan diém ma ngai
Thanh Thién (dryadeva) dua ra trong Trung dao Tu
bdch ké tung. Ngai luan rang, khi ta néi vé ban chat
tuyét doi cua thuc tai, hay tinh khong, ta phai nhan
thic rang viéc thau hiéu vé tinh khéng khong phai l1a
diéu phai dua vao su tin cay noi kinh dién.* Ta c6 thé
dat dugc su thau hiéu d6 thong qua su phan tich bién
giai va lap luén.

! Thuat ng Niét-ban (ZZ%%) dugc phien am tir Phan ng, trong tiéng
Sanskrit 1a nirvana va tleng Pali 1a nibbana, nén cting n6i di 1a Niét-
ban-na GE# AR), c6 thé dich nghia la tich diét hay tich tinh. Nhung vi
khai niém Niét-ban Ia rat rong va dugc hiéu c6 phan khac nhau & moi
truong phai, nén hau hét cac kinh van trong Han tang déu han ché viéc
dich nghiattrnay ma chiding tructi€p cach phién amla Niét-ban. (ND)
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FOUR: THE TRUTH OF CESSATION

The third Noble Truth is the Truth of Cessation. The
key questions we must ask ourselves on this are the
following: What is nirvana? What is moksha or liberation?
What do we mean by nirodha or cessation? And is it
really possible to attain cessation or not?

If we were to reply that we must accept that liberation
is possible on the grounds that Buddha spoke of it in the
scriptures, | don’t think that is a satisfactory answer. It
may be useful to reflect on a point that Aryadeva makes in
his Four Hundred Verses on the Middle Way. He argues
that when we talk about the ultimate nature of reality,
or emptiness, we must realize that the understanding of
emptiness is not something which requires reliance on
scriptural authority. We can approach it through critical
analysis and reasoning.

2 Thuat ngti gidi thoat (##2) dugc dich nghta tif Phan ngtt moksa, phién
am 1a moc-xoa (A X). Vi thé, trong nguyén tac dung cé 2 cach viét
moksa va liberation (gidi thoat) v6i nghia nhu nhau. (ND)

3 Thuat ngt diét () dugc dich w Phan ngti nirodha, phién am 1a ni-
lau-da (EAEFE). Vi thé, nguyén tac dung ca 2 céch viét nirodha va
cessation (diét) véi nghia nhu nhau. (ND)

* Mot y nghia tuong ty c6 thé thdy trong Thién tong. Quan di€ém chiing
ngd khong dua vao kinh dién dugc bi€t dé€n bdi bon cau dugc xem
la ctia B6-dé Pat-ma, So t6 Thién tong Trung Hoa: “Gido ngoai biét
truyén, bat lap van ty, tric chi nhan tam, kién tinh thanh Phat.” (3
A%, R LF, AAAS, U RAM) (ND)
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Phat gido tin ring c6 mot loai hién tugng hién nhién
doi véi ta va c6 thé duge nhan biét mot cach truc tiép,
nén khong can phai c6 bat ky mot ching ¢ hop 1y nao
vé su ton tai cua ching.' Loai hién tugng thd nhi cé
thé& khong hién nhién véi ching ta, nhung ta c6 thé suy
biét su ton tai ctia ching thong qua mot tién trinh lap
luan.? Hién tugng nay dugc biét nhu la “hién tugng hoi
khé nhan biét”. Tinh khong thudc vé loai hién tugng
nay.

Vi c¢6 thé suy biét dugc chan ly vé tinh khong, nén
ta phai chdp nhan ring su gidi thoat ciing c6 thé suy
biét duge thong qua tién trinh 1ap ludn. N6i nhu ngai
Long Thu (Nagarjuna) 1a, su hiéu biét chan that vé gidi
thoat phai dua trén mot hiéu biét vé tinh khéng, béi vi
giai thoat khong phai gi khac hon 1a su loai bé hoan
toan, hay cham dit hoan toan, ctia do tudng va dau
khé, thong qua su thau triét tinh khéng. Khai niém
gidi thodt do d6 quan hé rat chit ché v6i khdi niém
tinh khong, va ciing giong nhu tinh khéng cé6 thé suy
biét duogc, su gidi thoat hay moksa ciing c6 thé suy biét
dugc.

" Thuat ngit Phat gido goi loai hién tugng nay la hién lugng. (ND)

2 Loai hién tugng nay dugc goi la ty lugng. Xem thém céc tai liéu vé
tri tué nhu trong cac bai gidng “Phat hoc Phd thong” clia Hoa thugng
Thich Thién Hoa (http://www.thuvienhoasen.org/phathocphothong-
04-08B.htm). (ND)
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In Buddhism, we assert that one category of
phenomena manifest to us and can be perceived
directly, so there is no need for any logical proof of their
existence. A second category of phenomena may not be
obvious to us, but we can infer their existence through
a process of reasoning. These are technically known as
‘slightly obscure phenomena’. Emptiness belongs to this
second category.’

Since we can infer the truth of emptiness, we must
also accept that liberation can be inferred through
the reasoning process too. As Nagarjuna says, a true
understanding of liberation should be based on an
understanding of emptiness, because liberation is
nothing other than the total elimination, or total cessation,
of delusion and suffering through insight into emptiness.
The concept of liberation is therefore very closely related
to that of emptiness, and just as emptiness can be
inferred, so can moksha.

! The third category of phenomena are ‘very obscure phenomena’, which
are beyond ordinary direct perception and logical inference. Generally,
they can only be established on the basis of another’s testimony or
through scriptural authority.

3 Dang thi ba ctia hién tugng la cac “hién tugng bi &n” , vugt quéa tdm
ctia nhan thdc tryc ti€p va suy luan logic thong thuong. N6i chung,
ching chi c6 thé dugc thiét 1ap dua trén sy xac quyét clia mot ngudi
khéac hay thong qua sy tin cay vao kinh dién
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Do méi quan hé chit ché giita tinh khong va su gidi
thodt trong Phat gido, nén phan néi vé Chdn ly thu
ba trong Hién qudn trang nghiém ludn' caa dic Di-lgc
(Maitreya) c6 doan ban rat rong vé 16 loai tinh khéng.
Su that riang gidi thoat 14 mot chan ly tuyét doi (va do
do6 lién hé vé6i tinh khong) ciing dugc ban dén rat ky
trong cac tdc phdm cia ngai Nguyét Xung. Nhu vay,
duong nhu su chap nhan kha nang dat dén giai thoat
1a mot dap tng cho thay su hiéu biét vé khdi niém tinh
khong cua ching ta sdu dén mdc do nao.

TINH KHONG

Bon dién dich vé V6 nga hay vé Tinh khong

Khi néi vé tinh khong trong Phat gido, ro rang ta
dang néi t6i su ving méit cia mot diéu gi d6, tic 1a mot
dang phu dinh. Tuong tu, 1y thuyét vé ngd cing 1a mot
dang pht dinh. Tai sao phdi nhan manh nhiéu lan vao
su pht dinh tuyét d6i nhu vay? Mot lan nita, ching
ta hay tam dimg day trong chéc lat va ciu xét kinh
nghiém cta minh.

Gia st to1 c6 mot ndi s¢ hai nao dé xudt phat tir su
hoai nghi rang dang c6 mot de doa nao d6 gan ké. Néu
t6i chot nghi rang c6 18 minh da nham l4n, ring d6 cé
thé chi 1a su phéng dai, thi dau cho su s¢ hai cta toi c6

T Tén Phan ngl clia bd luan nay la Abhisamaydalamkara-sastra. (ND)
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On account of this intimate connection between
emptiness and liberation in Buddhism, the passage in
Maitreya’s Abhisamayalamkara which deals with the
third Noble Truth contains an extensive discussion of
the 16 types of emptiness. The fact that liberation is an
ultimate truth (and therefore related to emptiness) is
explicitly discussed in Chandrakirti’s writings as well. So
it seems that our acceptance of liberation as a possibility
is a function of how well we understand the concept of
emptiness.

EMPTINESS

Four Interpretations of No-self or Emptiness

When we talk about emptiness in Buddhism, it is
clear that we are referring to the absence of something,
a form of negation. In the same way, the no-self theory is
a form of negation. Why such insistence on categorical
negation? Once again, let us pause for a while and
consider our experience.

Let’'s imagine that | have a certain fear based on
some kind of suspicion that there might be something
threatening nearby. If the thought occurs to me that |
may be mistaken, that it may be my projection, then
although it will lessen my fear it will not completely
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giam bdt nhung sé khong hoan toan bi xua tan. Nhung
néu thay vi vay, toi lai ndy sinh y nghi ring diéu dé
dit khoat chi hoan toan 1a do gidc, rang khong c6 bat
ci diéu gi 6 d6 ca va toi chi tudng tugng ra né, va néu
su pht nhan cta toi 1a tuyét doi dén thé thi di nhién
né sé c6 mot tac dong tic thi xua tan di ndi so hai cia
t6i. Cau hoi ¢ day 1a: néu su that ding nhu vay thi diéu
gi that su bi pht nhan? C4i gi 1a su trong khong cta
cai gi?

Dua theo kinh dién thi su trong khong trong thi
du nay 1a su ving mit doi tugng cia su pht dinh, ma
trong trudng hop nay la doéi tugng cia su s¢ hai. Tuy
nhién, diéu nay khong gidi thich tron ven cdc su viéc,
nén ta phai tién xa hon nita va c6 ging dé hiéu duoc
do6i tugng cua su phu dinh that ra 1a gi. Piém then chot
clia van dé nay that su nim & cach hiéu cta ching ta
vé y nghia cta atman (tu ngd) trong bdi cdnh anatman
(v6 ngd). Tuy theo su dién dich vé méit triét 1y cua
moi nguoi doi véi gido phdp vé ngd cta dic Phat, sé
c6 nhitng khéc biét trong cach xac dinh diéu gi bi pha
nhan G day.

Kinh dién Phat gido trinh bay rat nhiéu mdc do vi t&
khé4c nhau trong viéc nhan dién tu ngd nhu la mot doi
tugng ctia pht dinh. Ching han, trén mot cdp do thi
tu ngd duoc nhan dién nhu 1a mot tw thé c6 that,! mot
linh hon ton tai trong mdi ching ta, va nhu vay, trong

' Pay la quan diém cu thé cla céc truong phai Thanh van, dic biét la
clia Ti-ba-sa luan bd hay Nhat thiét hiu bo, va Kinh lugng bo.
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dispel it. However, if instead | develop the thought that it
is pure and utter illusion, that there isn’t anything there
at all and I'm just imagining it, and if my negation is that
categorical, then of course it will have an immediate
impact on dispelling my fear. The question is: if that is
the case, what is actually being negated? What is empty
of what?

According to the scriptures, emptiness in this
example is an absence of the object of negation, which
in this case is the object of our fearful apprehension.
This does not explain things fully, however, so we have
to go further and try to understand what the object of
negation actually is. The key to this question really lies
in the way we understand the meaning of atman (self) in
the context of anatman (no-self). Depending upon one’s
philosophical interpretation of the Buddha’s teaching
on anatman, there will be differences in the way one
identifies what is being negated here.

Buddhist literature expresses varying degrees
of subtlety concerning the identity of the atman as an
object of negation. For instance, on one level' the atman
is identified as substantially real, as a soul that exists
within each one of us, and so in this context anatman

! This view is held in particular by the Shravakayana schools, especially
the Vaibhasikas or Sarvastivadins, and the Sautrantikas.



202 Tit diéu dé

boi canh nay thi vé ngd c6 nghia la su phii nhan mot tu
thé c6 that va ton tai doc lap, hay linh hén vinh cliu.

Ké& d6, ta c¢6 su dién dich cua trudng phai Duy thiic
(Cittamatravada). Phai nay hiéu vé cdn bdn vé minh
khong phai 12 su tin vao linh hon c6 that va vinh ctu,
ma 1a tin vao su c6é that cla thé gigi vat chat. Do dé,
nhitng ngudi theo phai nay hiéu vé cdn bdn vé6 minh
nhu 14 su tin nhén (sai 1dm) vao tinh nhi nguyén cia
tam thic va vat chat, cho nén do6i tugng bi phu dinh bdi
v6 ngd chinh la su tin nhan nay.

Thit ba la cach hiéu cia truong phdi Trung qudn Y
tu khéi (Madhyamika-Svatantrika) vé tinh khéng. Theo
phai nay thi cho dit moi su vat hién hitu nhu 1a k&t qua
ciaa cac nhan duyén, va cho du trang thai cia moi su
vat dang hién hitu xét theo mot nghia nao dé la phu
thudc vao su nhan thidc cia ching ta, thé nhung su vat
va hién tugng van c6 mot tinh chdt tu hitu' nhat dinh.
Theo trudng phai nay thi diéu bi pht dinh 1a su ¢6 chdp
ring cac doi tugng ton tai doc lap v6i nhan thic, va
chinh nhan thic nay da tao nén cach hiéu ctia ho vé
tinh khong.

Tuy nhién, theo quan diém cda truong phai Trung
qudn Cu duyén (Madhyamika-Prasangika) thi d6 khong

T Ty hiiu: chi tinh chat that cé, tu tdn tai cha su vat. Khi dugc soi chiéu
duéi anh sang clia nguyén ly duyén khdai thi khong mot su vat nao that
c6 tinh chdt nay, vi ching luon phu thudc 1an nhau dé ton tai. (ND)
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means the negation of a substantially real autonomous
agent or eternal soul.

Then we have the interpretation of the Chittamatra
school, which understands fundamental ignorance not
as the belief in a substantially real and eternal soul, but
rather as the belief in the reality of the physical world.
The Chittamatrins understand fundamental ignorance,
then, as the (erroneous) belief in the duality of mind
and matter, so the object to be negated with respect to
anatman is precisely this belief.

Thirdly, there is the Madhyamaka-Svatantrika
understanding of emptiness. According to this school,
although things come into being as a result of causes and
conditions, and although the status of things as existing
is in one sense or another dependent on our perception,
nevertheless there is a certain intrinsic reality to things
and events. Whatis negated by this school is the assertion
that objects exist independent of perception, and it is this
that constitutes their understanding of emptiness.

Fromthepointofview ofthe Madhyamaka-Prasangika
school, however, that is not the final meaning of the
Buddha’s teaching on anatman. According to this view,
so long as we have not deconstructed or dismantled the
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phai 1a ¥ nghia rot rdo Phat day vé vé ngd. Theo quan
diém nay, khi ta chua x6a bd hoan toan y kién cho
rang su vat va hién tugng c6 thé c6 mot kiéu tinh chdt
tu hitu bat ky nao d6, thi ta vAn con ndm bat su vat
nhu la c6 thdt, nhu thé 1a ching c6 mot kiéu trang thai
khong phu thudc nao d6. Do dé, phai nay pha nhan su
ton tai tinh tu hitu va c4 biét ctia su vat va hién tugng,
va cho riang day méi 1a ¥ nghia chan that caa tinh
khoéng.

Bat chap nhiing su khéc biét nay, diém chung cta
cd bon trudng phai trén 1a quan tAm nhan manh ring,
trong khi tién hanh mot cadch ding din viéc d6i tri véi
su chdp nga, thi diém quan trong la phai chic chin
rang su phd dinh cia ta khong di nguogc lai véi thuc t&
cia thé gidi theo tuc dé,' thé gidi clia kinh nghiém song.
Va trong tién trinh nay, cac truong phai déu hiéu giong
nhu nhau ring khong nén phi nhan quan hé nhan qua
va su van hanh cta nghiép. Vé diém nay, dudng nhu
phuong phap caa phai Trung qudn Cu duyén la thanh
cong nhat, ¢ diém la ho s dung mot cdch phan tich
cho phép phu nhin bdn nga mot cach hoan toan va
triet dé, trong khi van chic chan 1a thé gidi cia duyén
khdéi va nghiép khéng bi hay hoai, nguoc lai con dugc
tai khing dinh.

' ( day chi thé gi6i dugc nhan thic theo tuc d€, nghia la theo nhiing quy
ugc duge nhan biét trong doi séng thuong ngay; phan biét véi thé gidi
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notion thatthings and events can have any type of intrinsic
existence whatsoever, then we are still grasping at things
asreal, as though they enjoyed some kind of independent
status. Therefore the Prasangika-Madhyamikas negate
the intrinsic existence and identity of things and events,
and claim that this is the true meaning of emptiness.

Despite these differences, what all four schools
have in common is a concern to emphasize that while
we are rightly engaged in counteracting our grasping at
the self, it is important to ensure that our negation does
not defy the reality of the conventional world, the world
of lived experience. There is a shared understanding
that causality and the operation of karma should not be
negated in the process. It seems that the Madhyamaka-
Prasangika approach is the most successful in this
respect, in so far as it uses a form of analysis that allows
a thorough and complete negation of atman, while at
the same time ensuring that the world of dependent
origination and of karma is not destroyed but, on the

contrary, reaffirmed.

dugc nhan thic theo chan d&, nghia la dua trén ban chat tuyét déi clia
hét thdy moi su vat, hién tugng. (ND)
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TRUNG PAO

6 mot doan van rat quan trong trong Cdn bdn
Trung qudn ludn tung (Miulamadhyamaka-sastra-
karika) cua ngai Long Thu' viét rang: “Su vat nao cé
ngudn goc phu thudc,? toi goi 1a khéng. Va roi su vat dé
lai dugc dinh danh mot cach phu thudc.” Theo y nay thi,
bat ci su vat nao dugc sinh khéi mot cach phu thuoc
déu 1a trong khong trong y nghia rot rdo, va nhiing gi
ta dinh danh, mot cach phu thudc, khong phai gi khac
hon 13 hién tugng trong khong. Viéc cdc su vat va hién
tuong dugc dinh danh mot cich phu thuéc ham y ring
ching khong phdi la khéng hién hitu, khong phai la
su trong khong hoan toan. Vi thé, khi su hiéu biét vé
duyén khéi duge k&t hop véi hiéu biét vé tinh khong,
ta thdy rang diéu nay sé md ra kha ning di trén con
duong Trung dao. Goi tén nhu vay la vi con dudng nay
tranh dugc nhitng cuc doan ctua chi nghia tuyét doi va
chii nghia hu vé.
Cho nén, cach dién dat “duoc dinh danh mét cdach
phu thuéc” caa phai Trung qudn c6 mot y nghia siu
sidc. Cum tir “moét cdch phu thudc” ham y rang su vat

' Chuong 24,bai ké tha 18.
2 TGc la dugc sinh khdi mot cach phu thudc vao cac nhan duyén khac.
(ND)

The Four Noble Truths 207

THE MIDDLE WAY

There is a very important passage' in Nagarjuna’s
Fundamental Treatise on the Middle Way (Madhyamaka-
mulakarika), where he states: “That which is dependently
originated, | call empty. And that is, in turn, dependently
designated.” The idea is that whatever is dependently
originated is empty in the ultimate sense, and that
what we designate, dependently, is nothing other than
empty phenomena. The fact that things and events are
dependently designated implies that they are not non-
existent, they are not mere nothingness. So when an
understanding of dependent origination is combined with
an understanding of emptiness, we find that this enables
an individual to tread the Middle Way, so-called because
it avoids the extremes of absolutism and nihilism.

So the Madhyamaka expression ‘dependently
designated’ has a deep significance. The first word,
‘dependently’, implies that things and events come into
being through dependence on other factors, which means
that they do not possess independent, autonomous, or

! Chapter XXIV, verse 18.
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va hién tugng dugc hién hiu théong qua su phu thudc
vao nhiitng nhan t6 khdc, tic 12 ching khong cé su
doc lap, tu ton, hay ton tai tuyét doi. Vi thé, y nghia
nay pha nhan chi nghia tuyét déi. Cum ti “duoc dinh
danh” ham y ring cac su vat va hién tugng khong chi
14 su trong khong hoan toan, khong phai 1a khong ton
tai — ching qua that 1a ¢ tén tai. Do d6, y nghia nay
x4c quyét rang hién thuc ctia thé gi6i hién tugng khong
bi phu nhan. Ngai Phdt H6 trong Can bdn Trung ludn
chu' c¢6 lap luan riang: Né&u cac su vat va hién tugng
c6 mot trang thai ton tai doc 1ap, va hinh thanh ma
khong phu thugc vao cdc nhan t§ khdc, thi tai sao cdc
su dinh danh caa chiang lai phu thudc va tuong quan
vGi nhau?

Lién quan dén diém nay, nhiéu nha vat ly tiing néi
v6i toi ring ho biat dau gap phai nhitng van dé khi dua
ra gid dinh mot ¥ niém vé thuc tai phtu hgp véi hiéu
biét lugng ti vé thé gi6i vat 1y — ngay cd chi 1a mot
kh4i niém, thi thuc tai da 12 mot nan dé.2 P6i véi toi,
diéu nay chi ra su khé khan dé tim kiém céc thuc tinh
khi ta nhin vao ban chat cia su vat. Mic du vay, néu
ta chuyén sang mot cuc doan khéc va cho riang van vat
chi 14 toan 1a 4o tudéng, chi thuan l1a hinh dung héa cia
tam thiec, thi ta sé roi vao cdi by ma cac nha Duy thuc

' Phat Ho (Buddhapalita): luan su danh ti€éng ngudi An bo, la nguoi
khai sang Quy mau luan chiing phai, nién dai dugc phdng chting trong
khodng nam 470 dén 540. Ngai la dé t& ca ngai Long Hiiu, sau theo
hoc gido Iy Trung quan cla ngai Long Thu dat dén chd uyén do. Ngai
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absolute existence. So this first point negates absolutism.
The second word, ‘designated’, implies that things and
events are not mere nothingness, that they are not
non-existent - that they do indeed exist. This part of
the expression therefore ensures that the reality of the
phenomenal world is not denied. As Buddhapalita states
in his commentary on the Fundamentals of the Middle
Way, if things and events have an independent existential
status, and come into being without depending on other
factors, then why are their designations dependent and
interrelated?

In connection with this point, | have been told by
various physicists that they are beginning to have
problems in postulating an idea of reality that is in
accordance with the quantum understanding of the
physical world — even as a concept, reality is a problem.
For me this points to the difficulty of finding essences
when we look into the essence of things. However, if
we jump to the other extreme and say that everything is
pure illusion and a mere projection of the mind, then we

tru6c tac sdch “Phat H6 Can ban Trung luan chd” (Buddhapalita-
miillamadhyamaka-vrtti - 75 F37E), cho dén gin day vin
con thdy ban dich tiéng Tay Tang. (ND)

2 Xem thém chi ti€t mo ta trong bai “Khoa Hoc va Phat Gido: Tru6c Nga
Tu Budng”. GS. Trinh Xuan Thudn, Thu Vién Hoa Sen. http://www.
thuvienhoasen.org/khoahocvaphatgiao-txthuan.htm (ND)
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da roi vao, tic 1a quan diém cho riang tat ci chi hoan
toan la thdc tam.

Vay néu nhu su vat khong ¢6 that tinh tu hitu, nhung
déng thoi ching ta ciing khong hai long véi két luan
ring moi su vat chi 1a hinh dung héa cha tam thiec,
thi thay vao dé phai la gi? Con duong G gitrta hai quan
diém d6 1a gi? Cau tra 10i cta Trung qudn (Madhyamika)
la: C4ac su vat va hién tugng khdi 1én chi hoan toan la
két qua su két hgp ctia nhiéu nhan t3, va su ton tai
cua ching theo ugc 1&" phat sinh tu dac tinh ma ta gan
ghép cho méi su két hop dé.

Vé su dién bay hoc thuyét tinh khéng ctia Phat gido
néi chung, ta thiy c6 nhiéu cdch lap luan dugc trinh
bay trong kinh luan, déu nhim din téi mot su hiéu
biét vé tinh khong. Trong tat cd nhiing cadch 1ap luan
nay, cach lap luan dua trén su hiéu biét vé duyén khéi
dugc xem 14 hiéu qua nhat. P& phat trién su hiéu biét
sau sic nhat vé y nghia cla duyén khéi, toi cho ring
nhiing trude tac cha cac ngai Phdt H6 va Nguyét Xung
la rat quan trong. Phan 16n hiéu biét cta toi, va do dé
dan d&n hau hét nhiing gi téi trinh bay ¢ day, dugc dua
trén su giang gidi cua ngai Lat-ma T'songkhapa (Téng-
khdch-ba) vé cac dé tai nay, ma nhiing gidng giai dé
lai dua rat nhiéu trén cdc luan gidi vé ngai Long Thu

' Tic 1a xét trong thé gigi nhan thic theo tuc dé. (ND)
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will be falling into the trap into which the Chittamatrins
fell, namely the view of total mentalism.

So if things do not possess intrinsic reality and yet,
at the same time, if we are not happy with the conclusion
that everything is a mere projection of the mind, what is
the alternative? What is the middle way? The answer
given by the Madhyamikas is that things and events arise
purely as a result of the aggregation of many factors,
and their conventional existence stems from the identity
we impute to each aggregation.

As regards the exposition of the Buddhist doctrine
of emptiness generally, we find there are many forms of
reasoning presented in the literature which are designed
to lead to an understanding of emptiness. Of all of
these, the reasoning that is based on the understanding
of dependent origination is considered to be the
most effective. In order to develop the most profound
understanding of the meaning of dependent origination,
| think the works of Buddhapalita and Chandrakirti are
crucial. Much of my own understanding and, naturally,
most of the presentation | am making here, is based on
Lama Tsongkhapa’s exposition of these topics, which in
turn is very much based on the reading of Nagarjuna
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(Nagarjuna)' clia hai ngai Nguyét Xing va Phat Ho, dén
muc gadn nhu ngai Tsongkhapa da ching minh hau hét
moi luan diém quan trong bang cach trich din céc chua
giai cua hai vi ludn su vi dai nay.

Khi nghién ctu Can bdn Trung qudn ludn ciua ngai
Long Thu, toi da két hop chuong 23 ban vé Thdp nhi
nhdn duyén vé6i chuong 18 ban vé Vé ngd. Chuong 18
chi ra cach thic ma tién trinh cia su bam chdp vao
thuyé&t thuong hiing, hay mot linh hon chic chin thuc
hitu, tréi budc ta trong doi séng khong gidc ngd. Thém
nita, chuong nay ciing cho thdy viéc pht nhan thuyét tu
ngi va trit bé su bam chap dé sé dan téi gidi thoat nhu
thé& nao. Piém chinh 12 nhan manh tam quan trong cta
viéc dat t6i su thau triét tinh khéng.

Sau do, toi két noi su nghién ctu hai chuong nay véi
chuong 24, trong dé ngai Long Thu da luong trudc mot
s6 diém phan bac c6 thé dugc néu ra béi nhitng truong
phai Phat gido Duy thdt. Cot 16i cia nhitng diém phan
bac d6 c6 thé dugc tém lai nhu sau: Néu khong c6 thuc
tai tu hitu, va néu moi su vat va hién tugng déu khong
c6 tu tinh thuc hitu va tu tinh ca biét, thi sé khong c6
gi ca. Tu d6 suy ra la khong thé c6 Tu diéu dé; néu
khong c¢6 Tu diéu dé thi khong c6 Tam bdo; néu khong
c6 Tam bdo thi khong thé c6 Chdnh dao dua dén chiing
ngd. Ngai Long Thu déap lai bing cach dung chinh luan

' day chi hoc thuy&t Trung quan dugc ngai Long Thu trinh bay trong
b6 Trung luan.
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by Chandrakirti and Buddhapalita, to the extent that
Tsongkhapa substantiates almost every crucial point
by referring to the commentaries of these two great
masters.

When | study Nagarjuna’s Fundamentals of the
Middle Way, | combine the 23" chapter dealing with the
12 links of dependent origination, with the 18" chapter on
anatman. This latter chapter shows how it is the process
of grasping at an eternal principle, or a substantially
real soul, that binds us to unenlightened existence. It
further shows how negating the principle of atman, and
eliminating that grasping, lead to liberation. The main
point is to underline how important it is to gain insight
into emptiness.

| then combine my study of these two chapters with
that of the 24th, in which Nagarjuna anticipates a number
of the objections which could be put forward by the realist
schools of Buddhism. The core of their objections could
be summarized in this way: If there is no intrinsic reality,
and if there is no intrinsic existence and identity to things
and events, then there is no-thing. It follows that there
cannot be any Four Noble Truths; if there are no Four
Noble Truths there are no Three Jewels; if there are no
Three Jewels there cannot be a Path to enlightenment.
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diém phan béc ctia cdc nha Duy thdt dé chong lai ho.
Ngai néi ring, ngugc lai, néu su vat qua that ton tai
mot cdch tu hitu thi nhitng suy dién c@ia cdc nha Duy
that d6i v6i 1ap luan cha Ngai ciing sé& ding véi céc
luan diém cha ho. C6 nghia 13, néu cac su vat 1a cé tu
tinh ty hiu thi chidng can dung dén T¥ diéu dé, va cac
nguyén nhan ciing khong thé tao ra két qua. Do d6, y
nghia trong tAm cta chuong 24 nay la cho thdy nhiing
gl ngai Long Thu mudn néi vé tinh khéng khong phai
chi 1a mot su trong khong thuan tay, hay pht nhan
hoan toan su ton tai. Tinh khéng nén duge hiéu trong
y nghia 12 ban chat phu thudc 14n nhau cta thuc tai:
Chinh vi c6 ngudn géc duyén khéi ma su vat hoan toan
khong c6 su tén tai doc lap.

Mot dai su Tay Tang & Amdo la Lodro Gyatso da ghi
lai dugc diém quan trong nay trong mot bai ké rat
hay.! Ngai néi rang, tinh khéng trong ngii cdnh nay
khong c6 nghia la khong c6 tinh nang. Vay né6 c¢6 nghia
gi? b6 la n6i khong ¢6 su hién hitu chan that hay tuyét
d6i. Gigo ly duyén khéi khong lién quan dén thuc tai
tu hitu hay tu tinh c4 biét, nhung diéu né thuc su gian
lién 1a thé giéi hién tuong nhu do héa nay. Vi thé, khi

! Pdc Dalai Lama mudn néi dén bai “Xung tung luéi duyén khdi” (sPal
mar bstod pa), 1a bai ké viét vé tac phdm ndi ti€ng “Xung tung diic Phat
va gido phap Duyén khdi (rTen ‘brel bstod pa) clia ngai Tsongkhapa.
Ngai Lodrao Gyatso 1a mot vi dai su séng vao cudi thé ky 19 § Amdo,
thuoc phdi Cach-16, thuong dugc biét dén nhiéu hon vé6i danh xung la
Chone Lama Rinpoche.
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Nagarjuna responds by turning the realists’ own criticism
against them by saying that, on the contrary, if things
do exist intrinsically then the consequences the realists
attribute to his argument would apply to theirs. That is
to say, if things are intrinsically real then the Four Noble
Truths would not apply, nor could causes produce effects.
So the central message of that chapter is to demonstrate
that what Nagarjuna means by emptiness is not a mere
nothingness, or a mere non-existence. Emptiness should
be understood in terms of the interdependent nature of
reality: It is by virtue of their dependent origination that

things are devoid of independent existence.

Lodro Gyatso, a Tibetan master from Amdo, captured
this point in a beautiful verse.' He said that emptiness in
this context does not mean the absence of functionality.
What does it mean then? It is the emptiness of real or
absolute existence. Dependent origination does not
entail intrinsic reality or intrinsic identity, but what it
does entail is illusion-like, phenomenal reality. So when
you understand the meaning of both emptiness and

! His Holiness is referring to a text known as The Interwoven Praise
(sPal mar bstod pa), which is a commentary in verse on Tsongkhapa’s
famous Praise to the Buddha for his teachings on Dependent Origination
(rTen ‘brel bstod pa). Lodro Gyatso was a late nineteenth century
Gelug master from Amdo and was more widely known as Chone Lama
Rinpoche.
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hiéu dugc y nghia cta ca tinh khong 1an gido ly duyén
khdi, ban sé& c6 thé dong thoi thita nhan ca tinh khong
va nhiing gi dugc nhin thiy trong cing mot pham vi
ma van khong c6é gi mau thuan.

Hon thé nifa, vi dai su nay con thém ring, tit cd cac
truong phai triét hoc déu mo td quan diém cta ho 1a
tranh khéi cuc bién c@ia cht nghia tuyét doi bing c4ch
dé cap t6i mot dang tinh khong nao d6; va tranh khéi
cuc bién kia c@ia cht nghia hu vé bang cach néi vé cap
do cua thé gigi hién tugng. Du vay, ngai chi ra ring,
chi khi nao ban ddo ngugc dugc tién trinh thi ban méi
vuot qua dugc tat cd cac hinh thic bam chdp. Di nhién,
d6 chinh 1a quan diém cta phai Trung quan Cu duyén.
Vi thé, theo quan diém cua phéai nay thi chinh nho vao
su hiéu biét vé sy trinh hién (cta thé& gi6i hién tugng)
ma nguoi ta duge gidi thoat khéi bam chap vao su tuyét
doi; va chinh nho vao su hiéu biét ¥ nghia chan that
cua tinh khéng ma nguoi ta tranh khoéi roi vao chu
nghia hu vo.

Cac truong phai Trung quan

Tru6c day tdi c6 néi rang, ngay trong trudng phai
Trung quan ciing d3 c¢6 hai cdch hiéu khdc nhau
vé tinh khong, va toi cling da néi so qua su khic
nhau nhu thé nao gitta phdi Trung quian Y tu khdi
(Madhyamaka-svatantrika) va phai Trung quan Cu
duyén (Madhyamaka-Prasangika). Su chap nhan khiéc
biét nay dugc dua trén cac trudc tac caa ngai Thanh
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dependent origination, you can posit emptiness and
appearance simultaneously, within one locus, without

contradiction.

Furthermore, the same master added that all
philosophical schools describe their own position as
avoiding the extreme of absolutism by talking about some
form of emptiness, and avoiding the other extreme of
nihilism by talking about the level of phenomenal reality.
He pointed out, however, that it is only when you reverse
the process that you overcome all forms of clinging: that
is the Madhyamaka-Prasangika position, of course.
From the point of view of Madhyamaka-Prasangika,
then, it is through understanding appearance that a
person is liberated from grasping onto absolutes, and it
is by understanding the true meaning of emptiness that
a person is freed from falling into nihilism.

The Madhyamaka Schools

Earlier | spoke about there being two different
understandings of emptiness even within the
Madhyamaka school itself, and | outlined how the
Madhyamaka-Svatantrika view differs from that of the
Madhyamaka-Prasangika. The basis for accepting this

difference comes from the writings of Bhavaviveka, one
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Bién,' mot trong nhitng ludn su chinh xién duong gido
phap cta ngai Long Thu. Ngai Thanh Bién la nguoi
day céc truong phai Duy thdt vao mot su khdo hach
rat khit khe nhung dong thoi cling phé phan luan gidi
cia ngai Phat Ho (Buddhapalita) vé ngai Long Thu.
Quan diém riéng cta ngai Thanh Bién néi bat 1én qua
hai su phé phan nay. Vé co ban, Ngai cho ring mic
du cac phai Duy thdt va ngai Phat Ho pha nhan su
ton tai tuyét doi, nhung ho that ra vin chdp nhan céc
su vat va hién tugng la ¢c6 mot dang tu hitu va khach
quan nao dé, 1a diéu ma cac dai su phai Trung qudn Cu
duyén nhu ngai Nguyét Xing da hoan toan pha nhén.
Nhu vay, méac du cac ngai Nguyét Xung, Phdt Ho va
Thanh Bién déu la cac luan su chinh y&u néi dong cia
ngai Long Thu, nhung van c6 su khac biét quan trong
trong cach hiéu cia mdi vi vé triét ly tinh khong ctaa
ngai Long Thu. Chinh vi su khac biét nay ma cac hoc
gia Phat gidao Tay Tang phén biét hai chi phai thuoc
Trung qudn téng, v6i tén goi la Y tw khéi phdi va Cu
duyén phdi.

Hai phéai nay ciing khiac nhau vé phuong phdp luan.
phai Cu duyén nhan manh rat nhiéu vao kiéu lap luan

! Thanh Bién (Bhavaviveka), dich am 1a Ba-ty-phé-gia (2 2K 4h) hay
Ba-ty-ti€t-ca (4 & & #2), dich nghia la Thanh Bién hay Minh Bién,
cting dich la Phan Biét Minh . Ngai [a mot dai luan su cGia phdi Trung
quan, sdng vao khodng thé ky 6, ngudi mién Nam An Do. C4c trudc
thuat clia ngai chd yéu c6 Pai thiia chudng tran luan (2 quyén), Bat-
nha dang luan thich (15 quyén). Ngoai ra con ¢6 Trung quan tam luan
tung dugc truyén vao Tay Tang. (ND)
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of the chief disciples of Nagarjuna, who subjects the
Buddhist realist schools to very critical examination,
and at the same time criticizes Buddhapalita’s reading
of Nagarjuna. Bhavaviveka’s own position emerges
through these two critiques. In essence, he maintains that
although they deny absolute existence, they do accept
some form of intrinsic and objective reality to things and
events, which Madhyamaka-Prasangika masters like
Chandrakirti totally reject. So although Chandrakirti,
Buddhapalita and Bhavaviveka were all great disciples
of Nagarjuna, there is a substantial difference in their
respective understanding of Nagarjuna’s philosophy of
emptiness. It is on account of this difference that Tibetan
Buddhist scholars distinguish two divisions within the
Madhyamaka school, which they call Svatantrika and

Prasangika.

These two schools also differ in their methodology.
The Madhyamaka-Prasangikas lay much greater
emphasis on what is called the consequentialist style
of reasoning. This resembles the reductio ad absurdum

where you are not so much using reason to affirm
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cht yéu dua theo su phan xét két qua.' Phuong phép
luan ctia ho khéng dung nhiéu l4ap luan dé€ tu khang
dinh ma chi yéu la tap trung chi ra nhitng mau thuan
ndi tai trong quan diém cta doi phuong.? Nguoc lai,
phéi Y tu khéi c6 khuynh huéng s dung kiéu suy dién
theo Tam doan ludn® dé xac lap quan diém riéng cta
minh.

Ngoai ra con ¢6 su khac nhau co ban giira ngai Thanh
Bién va ngai Nguyét Xung vé cach thic cdc gidc quan
nhan biét d6i tugng vat chat. Ngai Thanh Bién cho
rang khi mdt nhan thde hinh dnh khéi lén 12 ta dang
nhin thay su trinh hién ctia mot thuc thé khach quan,
vi ngai chdp nhan rang su vat qua that c6 mot mic do
cia tinh khach quan dé€ réi sau d6 dugc hinh dung héa
lén nhan thic. Piéu nay bi pht nhan hoan toan béi
phai Cu duyén caa ngai Nguyét Xung. Do do, ro rang

' Nguyén tac dung chit consequentialist, dung chinh lap luan cda doi
phuong dé chi ra chd khong viing chdc cta lap luan d6, & day chi dén
quan di€m cho ring viéc danh gid mot hanh vi chi hoan toan dua vao
k&t qud cta hanh vi d6. Quan diém nay ciing thuong dugc dién dat la
“muc dich bién minh cho phuong tién”, bdi vi nhiing ngudi theo quan
diém nay cho rdng chi can dat d&n mot két qué t6t dep thi cho du
c6 hanh dong theo cach nao ciing khong quan trong. Tat nhién day
la mot quan di€ém c6 phan cuc doan, nén chi dugc dua ra dé so sanh
phan tuong dong (su nhan manh vao két qud) chd hoan toan khong
c6 nghia cho rdang phuong phép luan cGa Cu duyén phai thuoc loai
nay. (ND)
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something yourself, but rather you are concerned with
showing the internal inconsistencies of your opponent’s
standpoint. In contrast, the Madhyamaka-Svatantrikas
tend to use a syllogistic type of reasoning to establish

their own positions.

Furthermore, there is another fundamental difference
between Bhavaviveka and Chandrakirti which concerns
the way our senses perceive material objects. For
Bhavaviveka, it is valid to say that when a visual perception
arises we see the appearance of an objective entity,
because he accepts that things do possess a degree of
objectivity which is then projected on to the perception.
This is totally rejected by the Madhyamaka-Prasangika
school of Chandrakirti. It is clear, therefore, that the

2 Trong nguyén tac dung thuat ngt “reductio ad absurdum” dé so sénh
vGi phuong phap lap luan mang tén nay. Trong kinh luan Han van
diing mot tif c6 nghia tuong duong la quy mau (¥%3%), nghia la huéng
dén nhiing di€ém sai l1am, § day la sai 1dm trong quan di€ém cla di
phuong. Chinh vi th€ ma phai nay thudng dugc goi la Quy mau luan
ching phéi (5% 3/3435 k). (ND)

3 Tam doan luan: phuong phép bién luan bao gobm ba luan dé. Nguoi
lap luan can c vao su xéac that va tuong dong nhat dinh cda hai luan
dé da c6 dé dua ra mot két luan bang luan dé tha ba. Vi du: 1. Con
ngudi ai cting sé chét; 2. Ong B la con ngudi; (2 luan dé xac that va
tuong dong) 3. Vay 6ng B cling sé chét. Ca sé cta phuong phap nay
[a: Vi 2 luan dé da néu trudc 1a xac that nén két luan dugc rat ra tr do
cling xac that.(ND)
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diém khac biét quan trong nhat giita hai chi phai cia
Trung qudn téng 1a & chd ngudi ta c6 chaAp nhan bat ky
mot y niém nao dé vé tinh tu hitu hay khong.

Ung dung hiéu biét vé Tinh khong

¢ di viéc nhan hiéu van dé tinh t& nay lai rat

quan trong la vi né gan lién vé6i viéec nhan hiéu
nhiing kinh nghiém c4 nhén cua chinh ching ta trong
cudc song. Khi nhitng cdm xic manh mé khéi 1én trong
ban, chdng han nhu 1a su luyén 4i hay san han, néu
ban xem xét kinh nghiém vé cdm xic d6, ban sé thay
phia sau cdm xtdc nay 12 mot su méc nhién chap nhan
ring c6 mot cai gi d6 1a khach quan va that c6 ¢ bén
ngodi, va ban dang bam chap vao d6, rdéi sinh khéi
nhitng pham tinh kh4t khao hodc khong ua thich d6i
v6i n6. Tuy theo loai ph4m tinh ma ban sinh khéi d6i
v6i su vat hay hién tugng, ban sé cam thay bi cudn hit
hay muén tranh né. Vi thé, nhitng dap Gng cdm xic
manh mé that ra 1a thita nhan su ton tai mot dang nao
d6 caa thuc tai khach quan.

Tuy nhién, né€u ban nhan chan ring cic sy vat va
hién tuong khong hé cé tu tinh tu hiu, thi chic chan
diéu nay sé tu nhién giip ban hiéu rang, cho du nhiing
cam xuc ¢6 vé nhu rat that va manh mé dén dau, ching
cing khong hé dua trén mot nén tang xac that. Mot
khi ban biét ring nhiing cdm xtc that su dua trén y
niém sai l1am co ban vé thuec tai, thi tu ching sé tré nén
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central point of difference between the two Madhyamaka
schools is whether or not one accepts any idea of
intrinsicality.

Applying our Understanding of Emptiness

The reason why it is so important to understand this
subtle point is because of its implications for interpreting
our own personal experience of life. When strong
emotions arise in you, say attachment or anger, if you
examine the experience of that emotion you will see that
underlying it is an assumption that there is something
objective and real out there which you are holding on
to, and on to which you project desirable or undesirable
qualities. According to the kind of qualities you project
on to a thing or event, you feel either attracted to it or
repulsed by it. So strong emotional responses in fact
assume the existence of some form of objective reality.

However, if you realize that there is no intrinsic
reality to things and events then, of course, this will
automatically help you to understand that no matter how
real and strong emotions may seem, they have no valid
basis. Once you know that they are actually based on a
fundamental misconception of reality, then the emotions
themselves become untenable. On the other hand,
if your understanding of emptiness is not thorough, in
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khong thé duy tri. Mat khéc, néu ban chua thau triét
vé tinh khéng, theo nghia 1a chua loai trit dugc hoan
toan y niém vé tinh tu hitu, thi tat nhién 1a cdch nhin
nh4n cdm xidc ctia ban sé c6 phan khong dit khoat, va
ban c6 thé cadm thdy 1a theo mot ¥ nghia nao d6 thi
cam xuc van 1a hop ly hay théa dang.

Khi ban da phat trién mot hiéu biét nhat dinh vé
tinh khong, cho du chi 1a mot su hiéu biét dua vao ly
tri,' ban sé c6 mot cach nhin méi vé su vat, hién tugng
va ban c6 thé so sanh diéu nay vé6i cac phan Gng thong
thudng cia minh. Ban sé nhan biét dugc khuynh huéng
hinh dung héa nhiing ph4m tinh d6i vé6i thé gi6i bén
ngodi ctia ching ta nhiéu dén mic nao. Pac biét hon,
ban sé nhan ra ring hau hét cdc cdm xic manh mé cta
ta déu khdi 1én tir su thita nhan tinh that hitu cia mot
su vat nao d6 vén la khong thdt. Biang cach nay, ban
c6 thé dat téi tri giac kinh nghiém vé su khac biét giita
cach ma ban nhan thidc su vat véi cach ma su vat thuc
su hién hiu.

Bai hoc ma ta c6 thé rat ra tir tdt ca cdc diéu trén 1a
cidc cdm xic manh mé gay phién ndo trong tam ta khéi
l1én tir mot trang théi sai 1am co ban, va diéu nay khién
cho ta nhan hiéu su vat nhu 1a that c6 va ton tai mot
cach doc lap. Tém lai, ta biét rdng cdc cdm xic va y

! Phat gido phan biét hai cdp do ctia su hiéu biét. Sy hiéu biét dya vao

suy luan, so sanh va phan biét cac khai niém (tri tué tuong doi hay thé

tri) va sy hiéu bi€t dua vao tri tué giac ngd hay truc giac gidi thodt,
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the sense that you have not succeeded in negating the
notion of intrinsicality completely, then of course your
attitude towards emotion will be somewhat ambivalent,
and you may feel that there is some sense in which it is

valid or justified.

When you have developed a certain understanding of
emptiness, albeit an intellectual one, you will have a new
outlook on things and events which you can compare to
your usual responses. You will notice how much we tend
to project qualities on to the world. More especially, you
will realise that most of our strong emotions arise from
assuming the reality of something that is unreal. In this
way you may be able to gain an experiential sense of the
disparity between the way you perceive things and the
way things really are.

The moral that we can draw from all of this is that
the strong emotions which afflict our mind arise from
a fundamental state of confusion, which leads us to
apprehend things as real and existing independently.

khong thong qua bat ky hinh thic suy luan hay phan doan, so sanh
nao (trf tué tuyét doi hay xuat thé tri). Cap do hiéu biét dua vao ly tri
c6 su gi6i han nhat dinh cta n6, bdi vi bdn than nhiing tién dé ma né
dya vao da khong phdi la nhiing chan ly tuyét d6i. Mac du vay, day
chinh Ia phuong tién dau tién ma ngudi tu hoc phal dua vao dé c6 thé
budc di trén con dudng hudng dén su gidi thodt rét rao.
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tuéng gay dau khé khong cé nén tdng xdc that, khong
nhiing trong kinh nghiém cta ta ma ca trong thuc tai,
va ca trong ly luan.

Nguoc lai, su thau sudt tinh khéng cha su vat khong
chi dua trén 1y ludn ma cé trén thé nghiém: né cé6 chd
dua x4c that. Thém vao d6, hiéu biét vé tinh khong va
su bam chadp vao su vat nhu 1a c6 that 1a truc tiép trai
ngugc nhau, nén diéu nay sé loai trir diéu kia. Vi ching
14 cac stic manh trai ngugc nhau, va vi mot bén c6 nén
tdng xdc that trong khi bén kia thi khong, nén két
luan cudi cung c6 thé rat ra la: cang hiéu biét sau sic
vé tinh khéng, va ning luc ndi quan cang manh mé thi
ta cang thiy ro su lira doi cia céc cdm xice, va hé qua
14 cdc cam xdc d6 cang tréd nén yéu 6t hon. Su that 1a
ta sé& dat dén su nhan biét rang cdc cdm xdc manh mé
va y tuéng gay khé dau, cing véi nén tdng cda ching
14 v6 minh, déu c6 thé bi lam cho suy yéu, trong khi su
th&u sudt vé tinh khong thi c6 thé dugc ting thém.

SU GIAI THOAT

Qua su ctiu xét, ching ta da dat téi chd c6 thé chap
nhan vé mit nhan thic ring sic manh cta sy nhan
biét sai 1am va vé minh c6 thé bi lam cho gidm thiéu,
nhung van dé con lai 1a liéu c6 thé loai trir hoan toan
va nho tan goc ré ching khéi tam thic cia ching ta
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In conclusion, we know that afflictive emotions and
thoughts have no valid basis, neither in our experience,
nor in reality, nor in reason.

By contrast, your insight into the emptiness of things
is not only grounded in reason but also in experience:
it has valid support. In addition, your understanding
of emptiness and your grasping at things as real are
directly opposed to one other, so one cancels the other
out. Since they are opposing forces, and given that one
has valid grounding whereas the other does not, the final
conclusion we can draw is that the more we deepen our
understanding of emptiness, and the greater the power
of our insight becomes, the more we see through the
deception of emotions, and consequently the weaker
those emotions become. Indeed, we come to realize that
strong afflictive emotions and thoughts, and their basis
which is ignorance, can be weakened, while insight into
emptiness can be enhanced.

LIBERATION

We have arrived at a point in our examination where
we can conceivably accept that the power of delusions
and of ignorance can be reduced, but the question
remains as to whether it is at all possible to eliminate
them completely and eradicate them from our minds.
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hay khong? O day, mot s6 van dé néu lén trong 76i
thuong ludn cia ngai Di-lgc c6 thé la rat thiét yéu.
Theo d6 thi nang luc tri tué 1a tu tinh cua thic va la
mot phdm chat tu nhién sin c6 chia tam, trong khi tat
cd cac yéu to gay phién ndo cho tam lai khong phai
12 mot phan nhat thiét phai c6 cia tam thic. Nhing
trang thai phién ndo l1a khac biét hoan toan véi ban
chat thiét yéu cia tdm va do d6 dugc goi 1a nhan t&
ngoai lai.

Vi vay, khi néi vé su dat dén tri tué vién man cla
mot dic Phat, ta khong nén nghi ring can phai tao ra
cac phdm chat von khong sdn cé trong tu tam, va dat
dugc ching ¢ dau d6 tu bén ngoai. Ngugce lai, ta nén
hiéu Phdt tri viéen mdan nhu 12 mot kha nang tiém 4n
dang dan dan dugc nhan biét. Nhiing cAu nhiém trong
tam thic ngin che su hién 16 tu nhién cia kha ning
tiém 4n 4y, von sin c6 trong tam thic ching ta. Ciing
giong nhu la kha néng hiéu biét khong ngin ngai luén
sdn c6 trong tam thic, nhung cdc cdu nhiém da ngin
che khong cho né phét trién va hién 1§ hoan toan. Mic
du vay, mot khi trong su hiéu biét vé taAm thic cia ta
c6 duge nhan thic rang ban chat tinh yéu ciia tam thic
l1a su sang td tuyét doi va kinh nghiém thuan tdy, hay
kh& nang nhan biét don thuin,' thi ta c6 thé nhan thic
dugc khd nang loai trir hoan toan cdc phién néo cau
nhiém nay.

' Kha ning nhan biét don thuln: tic tri tué vo phan biét. (ND)
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Some of the points in Maitreya’s Uttaratantra may be
very critical here. According to that text, our potential for
knowledge is intrinsic to our consciousness and is an
inherent, natural quality of our mind, whereas all those
factors which afflict the mind are not an essential part of
it. Mental afflictions are distinct from the essential nature
of our mind, and are therefore called adventitious.

So when we talk about gaining the perfect wisdom
of a buddha, we should not think that we need to create
qualities in ourselves that are not there already, and
acquire them from somewhere outside of us. Rather, we
should see perfect buddha wisdom as a potential that is
being realized. The defilements of the mind hamper the
natural expression of that potential which is inherent in
our consciousness. Itis as if the capacity for unobstructed
knowledge is there in our mind, but the defilements
obscure and hinder it from being fully developed and
expressed. However, once our understanding of the
mind is informed by the idea that the essential nature
of mind is pure luminosity and mere experience, or the
sheer capacity to know, we can then conceive of the

possibility of eliminating these afflictions completely.
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Tém lai, trong chuong nay ta da dung phuong phap
kh4i niém dé gidi quyét van dé liéu c6 thé thuc su dat
tdi su giai thoat hay khong.

Cudi cung, néu chap nhan ring gidi thoat 1a c6 thé
dat dugc, thi diéu d6 dugc hiéu mot cach chinh xac nhu
thé& nao? Theo kinh dién, su gidi thodat dugc mod ta cu
thé qua bon dic tinh. P#c tinh thid nhat mo ta su gidi
thoat nhu 14 su cham ddt that su cia dong phién néo
tuong tuc. Theo déc tinh thd hai thi giai thoat la su an
on that su, tic 1a trang th4i tinh ling hoan toan khi
hanh gid dat t6i su vo nhiém tuyét d6i doi véi moi cau
nhiém trong tam thic. Giai thoat dugc mo ta trong dic
tinh thd ba nhu la mdt sy man nguyén hoan toan, vi
hanh gid da dat dén trang thai man nguyén t6i hau.
Dac tinh thd tu dién ta su gidi thoat nhu l1a vugt thoat
hoan toan, theo y nghia la hanh gia da hoan toan vugt
thodt ra khéi khéi tién trinh cia doi song mé muoi.

' Trong sdch“Niém an Dlc Phat” cla Susanta Nguyén (http:/www.
zencomp.com/greatwisdom/uni/u-9anducphat/00.htm) gidi thich bon
dac diém cda gidi thodt nhu sau: 1. C6 nang luc lam cho thodt khoi
phién nao (su khé) va ra khéi tam giéi (Nissaranattho); 2. C6 trang
thai yen tinh lanh xa su khé (Vivekattho); 3.- C6 trang théi khong cho
nguyén nhan tao thanh dugc (v6 sanh) (Asankhatattho); 4. C6 trang
thai khong chét, bat diét (Amatattho). (ND)
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To sum up, in this chapter we have followed the
conceptual approach to the question of whether or not it

is actually possible to attain liberation.

Finally, if we accept that liberation is possible,
how exactly is it to be understood? In the scriptures,
liberation is characterized in terms of four features. The
first feature describes it as the true cessation of the
continuum of afflictions. According to the second feature,
liberation is true peace, the state of total tranquillity
where the individual has attained complete freedom from
all defilements of the mind. It is described in the third
feature as totally satisfying, because one has reached
ultimate satisfaction. Fourthly, it is described as definite
emergence, in the sense that one has definitely emerged

from the process of unenlightened existence.
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CHUGNG V: PAO PE (CHAN LY VE CON PUONG
THOAT KHO)

‘\Né’u ta chap nhan rang gidi thoat 1a muc tiéu cé
thé dat dén, thi lam thé& nao dé c6 thé dat dén?
Cau hoi nay dua ching ta dén v6i Chén ly thi tu, néi
vé dao chan that.

Theo su giai thich cua Trung qudn téng thi dao chan
that nén dugc hiéu theo y nghia 1a su phat trién mot
chiing ngd truc gidc vé tinh khong. Ly do 1a vi ching
ngd truc gidc vé tinh khong truc tiép dua t6i su dat
dugc trang thai tich diét. Tuy nhién, dé c6 dugc mot
su ching ngd nhu thé&, hanh gid phdi c6 mdt nén tidng
trong phap thién dinh nhat tam, béi vi diéu nay dan
t6i mot tri kién thé nghiém vé tinh khong. Dia vi cla
hanh gia khi dat t6i tri kién thé nghiém dé' dugc xem
14 khéi diém cta Lé trinh néi tiép hay Lo trinh chudn
bi, va khi hanh gia dat dugc su truc gidc vé tinh khong
thi dugc goi 1a Lo trinh tri kién.

T N6i chung, c6 10 giai doan hay 10 dia vi lan lugt dugc dat dén trén
dudng tu tap la: 1 Phat tam try (&S 4E); 2. Tri dia try (78 34%); 3. Tu
hanh try (f5-474%); 4. Sanh quy tru (£ 1%); 5. Phuong tién cu tic try
(F A2 B R A%); 6. Chanh tam tru (LB 4%); 7. BAt thoi tru (RiBA4E); 8.
Péng chan tru (& EAE); 9. Phdp vuong ti try (7% E-F4%); 10. Quéan
danh try (FETE4E) (ND) Xem gidi thich vé& cic giai doan trén con
duding tu tap cta Bo Tat trong kinh Thap dia (Dasabhumika Sutra).
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FIVE: THE TRUTH OF THE PATH

If we accept that liberation is an achievable goal, how
is it possible to achieve it? This question brings us to the
fourth Noble Truth, which deals with the true path.

According to the Madhyamaka explanation, the true
path should be understood in terms of developing a
direct intuitive realization of emptiness. This is because
the intuitive realization of emptiness leads directly to the
attainment of cessation. However, in order to have such
a realization one must have a basis in single-pointed
meditation, since this is what leads to an experiential
knowledge of emptiness. The point at which an individual
attains that experiential knowledge' is said to be the
beginning of what is called the Path of Connection or
Path of Preparation, and the point at which he gains
direct intuitive realization of emptiness is called the Path
of Seeing.

! See the Dasabhumika Sutra for an explanation of the stages of the
bodhisattva path.
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Tri kién thé nghiém vé tinh khong lai phai dua trén
co s6 tri thic hiéu biét vé tinh khong, duge phat trién
thong qua suy luan. Qua théat, khong cé su suy luan do
thi khong thé dat t6i mot su thé nghiém dua trén thién
dinh vé tinh khong. Giai doan khéi dau su phat trién
tri thiac hiéu biét duge goi 1a Lo trinh tich liy. Diém
khéi dau cha 16 trinh nay 1a khi hanh gid phat trién
mot tAm nguyén chan that huéng dén su giai thoat —
va day dugc xem 1a khéi diém t6i so cia Phat dao.’

Giao phap Thanh van thua

Ngay ca truée khi bat ddu viéc tu tap,? ta cling can
c6 mot su chudn bi hét sic ki ludng. Pé khéi dau, su
thuc hanh quan trong nh4t 14 ba phdp tu tap cao hon:

! Su phat khéi tam nguyén chan that huéng dén viéc thanh tuu qué Phat
thuong dugc biét dén nhiéu hon véi thuat ngtr “phat tam B6-dé”, va
dugc xem la khéi diém ciing nhu yéu cau tat yéu cla viéc thuc hanh
B6 Tat dao. (ND) ;

2 Trong truyén thong An Do, con dudng tu tap theo dao Phat dugc trinh
bay téng quét trong Bat chdnh dao, bao gdm chéanh ki€n, chanh tu
duy, chanh ngt, chdnh nghiép, chanh mang, chanh tinh tdn, chanh
niém va chanh dinh. Truyén thong Tay Tang md t& con dudng tu tap
theo Phat gdm Nam giai doan: giai doan tich Idy, giai doan ngi két,
giai doan nhin thdu, giai doan thién dinh, va giai doan khong con gi
dé hoc. (Nam giai doan nay con dugc dich la Tu luong dao, Gia hanh
dao, Thong dat dao, Tu tap dao, va Vo6 hoc dao; hodc ciing dugc dich
la Tich lay, Gia hanh, Ki€n, Tu tap va V6 lau hoc - ND) Theo céch
phan chia nay thi B4t chanh dao dugc bao gom trong giai doan thién
dinh.
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The experiential knowledge of emptiness mustin turn
be based on an intellectual understanding of emptiness,
developed through inference. Indeed, without that, it is
impossible to attain a meditatively-based experience of
emptiness. That initial stage of developing intellectual
understanding is part of what is known as the Path of
Accumulation. The threshold of this path is the point
where the practitioner develops a genuine aspiration to
attain liberation - and this we consider to be the very
beginning of the Buddhist Path.

The Shravakayana Path

Even before we embark upon the Path,' a great deal
of preparation is necessary. To begin with, the most
important practice is that of the three higher trainings:
the trainings in morality (Skt. shila), concentration or

" In the Indian tradition, the Buddhist path was generally presented
as the Noble Eightfold Path, which is composed of: right view, right
intention, right speech, right action, right livelihood, right effort,
right meditation, and right concentration. The Tibetan tradition also
describes the Buddhist path in terms of the Five Paths, which are the
path of accumulation, the path of connection, the path of seeing, the
path of meditation, and the path of no more learning. Within this
framework, the Noble Eightfold Path would be included in the path
of meditation.
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tu tap gi6i luat (Sila), su tap trung tAm tri hay thién
dinh (samadhi), va tué giac hay tri tué (Prajia).’

Kinh dién thudong moé ta mot cach tong quat su chuyén
doi tur giai doan nay sang giai doan khéc dua vao kinh
nghiém cta hanh gid. Do d6, diéu quan trong cin phai
hiéu dugc 1a con dudng thuc su ma hanh gid dang theo
dudi chinh 1a con dudng lién tuc phat trién sau sic hon
nifa tri kién va su gidc ngd vé tinh khong; thuat ngi
Phat gido goi day 1a phan Tué hoc. Hon nifa, tri tué
gidc ngd tinh khong nay phadi dugc phat trién trong
boi canh két hop gitta trang thai nhat tAm va su quan
chi€u noi tam; thuong dugc bi€t dén nhu 1a su két hop
gitra hai phap tu chi (samatha) va qudn (vipasyana).

Dé c6 dugc su két hop gitta hai diéu nay, ta phai
phat trién phdp tu chi trudc tién, vi chi c6 diéu nay
mdéi cho phép ta dinh huéng dugc nang luc va su tap
trung ctia minh. Do vay, viéc tu tap phap chi 1a diéu
then chot. D& dat dén thanh cong, can phai c6 hai yéu
t0, d6 1a su van dung chanh niém va su van dung tam
tinh gidc. Ban than hai niang luc nay lai chi phat trién
thanh tuu néu su nhit tdm cua ta duge dua trén co sd
mot nép song dao hanh, ludn tudn thu gidi luat trong
cd thai do va cach song. Di nhién, diéu nay nhdn manh

T Tue giac hay tri tug, dich ti Phan ngi |a Prajiia, nhung theo nguyén
tdc “ngd chiing bat phién” (5 trudng hop khong chuyén dich) clia ngai
Huyén Trang thi nghia cla t nay khong thé chuyén dich tron ven (vi
qué rong), nén trong cac kinh dién Dai thira thudng dung cach phién
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meditation (Skt. samadhi), and wisdom or insight (Skt.
prajna).

The scriptures generally describe the transition from
one stage to another in terms of a meditator’s experience.
It is important to understand, therefore, that the actual
path on which the individual travels is that of his or her
progressively deepening knowledge and realization of
emptiness, technically known as the wisdom aspect of
the path. Moreover, the wisdom that realizes emptiness
must be developed within the context of the union of
the single-pointedness of mind and penetrative insight,
known as the union of shamatha and vipashyana.

In order to experience a union of these two, we
have to develop shamatha first, for only this will enable
us to channel our energy and concentration. Training
in shamatha is therefore key. For it to be successful
two factors must be present, namely the application of
mindfulness and the application of mental alertness.
These two capacities themselves will only develop
successfully if our single-pointedness of mind is based
on an ethically sound life, in which we apply discipline
both to our attitude and to our way of life. This, of course,

am 1a Bat-nha. Ba phép tu tap trinh bay 4 day thuong dugc biét nhiéu
hon véi tén goi 1a Tam vo 1au hoc, gom c6 gidi hoc, dinh hoc va tué
hoc.
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tam quan trong co ban cda gidi hanh. Nhu vay, gio day
ta c6 thé thdy 1a cd ba phép tu tap gidi, dinh va tué cé
quan hé gin lién v6i nhau nhu thé& nao.

Va ca ba phap tu tap nay la chung cho ca Thanh vdn
thwa cing nhu Pai thua.

Giao phap Dai thua

Bay gio ta phai xét dén mot phuong dién quan trong
khéc cia Phat gido, d6 1a phan gido phap ma toan bod
nhitng 16i day cia ddc Phat déu dit nén méng trén
yéu to ti bi. TU bi chinh 14 nén tdng cia Chanh phap.
Su thuc hanh nang cao tdm hon dep dé va phat trién
tam vi tha 12 nham d& dao sau hiéu biét cia ching ta
vé long tur bi va khoi day nang luc ti bi sn c6 trong
ta. Chinh trén co sé cia long tu bi sdu sic ma ta phat
trién tAm nguyén vi tha dé tim cAu su gidc ngd mang
lai lgi ich cho mué6n loai.

Theo truyén théng thi diéu nay goi 1a phdt tam Bé-
dé. Tam Bé6-dé 1a gi? Trong Hién qudn trang nghiém
ludn (Abhisamayalankara-sastra) cua ngai Di-ldc thi tam
Bo-dé duge miéu ta nhu la viée ¢6 hai nhan t§ thic d4y:
Nhan t6 dau tién long ti bi chan that huéng vé tat ca
chiing sinh, va nhan t6 thd hai 14 nhan biét vé sy thiét
yéu phai dat téi gidc ngd vién man dé mang lai lgi ich
cho muon loai. That vay, dé phat trién long vi tha cda
tam Bo-dé thi chi c6 long tit bi khong théi 1a chua dua.
Tam Bé-dé nhat thiét phai dua trén mot long ti bi ¢
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underlines the fundamental importance of morality. So
now we can see how the three trainings are connected
to each other.

All of these practices are common to both the
Shravakayana and the Mahayana.

The Mahayana Path

We must now look at another important aspect of
Buddhism, namely the way that the entire teaching of
Buddha is founded on compassion. Compassion is the
very foundation of the Dharma. The practice of enhancing
our good heart and developing an altruistic mind is
aimed at deepening our understanding of compassion,
and invigorating the compassionate potential that exists
within us. It is on the basis of profound compassion that
we develop the altruistic aspiration to seek enlightenment
for the benefit of all.

Traditionally thisis calledthe generation ofbodhichitta.
What is bodhichitta? In Maitreya’s Abhisamayalamkara
bodhichitta is described as having two motivating factors:
the first is genuine compassion towards all beings,
and the second is recognition of the need to attain full
enlightenment in order to fulfil the welfare of others.
Indeed, to develop the altruistic mind of bodhichitta, it is
not enough to have mere compassion. Bodhichitta must
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y thic trach nhiém dé ban luén sin long tu nhan 18y
nhiém vu ciu v6t mudn loai.

Y thtc trach nhiém nay chi khéi 1én khi ban phat
khéi mot long tur bi chan that va tré thanh ban nang
tu nhién, rong mé dén tat ca ching sinh khong c6
ngoai lé. Pay la long tu bi phd quat. N6 dugc goi 1a
mahakaruna hay 1a “dai bi” d€ phan biét véi long bi
thong thudng von c6 gidgi han. Mac du vay, long dai bi
tu n6 sé khong phat khéi trir phi ban ¢6 mot tué giac
x4c that vé ban chat cia khé dau, khong chi 14 khé dau
cua chinh minh ma con la cta ké khédc. Ban nhan biét
tinh trang ctia minh 14 dang dau khé, va réi ban ciing
cdm thdy mot su cdm thong chan that va gin bé véi
nguoi khac. Trong tuong quan vé6i tué gidc vé ban chat
cia khé dau, su quan chiéu Chdn ly thi nhdt — Khé
dé — sé gilip ban phat trién sau sic hon tué gidc cta
minh.

V6i mot ngudi thuc hanh vi tha thi diéu quan trong
14 phai hiéu rang viéc dat t6i gidi thoat cho riéng minh
khong thoi 1a chua dd. Piéu nay khong chi 14 mang
tinh chat chi nghia c4 nhan ma ngay ca xét tit géc do
con dudng tu tap dé hoan thién ban than nguvi d6 thi
cing chua phai la trang thai hoan toan tinh giac.

Do d6, diéu thiét yéu 1a ta phai nudi dudng long cadm
thong tu nhién va cdm gidc gan bé véi ngudi khac.
Kinh dién c6 day mot trong nhitng phuong thic dé lam
dugc diéu nay l1a hinh dung moi ching sinh déu 1a me

The Four Noble Truths 241

be based on a compassion which carries a sense of
responsibility so that you are willing to take upon yourself
the task of helping others.

This sense of responsibility will only arise if you have
generated a spontaneous, genuine compassion which
extends to all sentient beings without exception. This is
universal compassion. It is called mahakaruna or ‘great
compassion’ to distinguish it from ordinary compassion
which is limited. However, this itself will not arise unless
you have genuine insight into the nature of suffering, both
your own suffering and that of others. You recognize your
state as being one of suffering, then you will also feel a
genuine empathy and connection with others. So far as
gaining insight into the nature of suffering is concerned,
reflection on the first Noble Truth, the Truth of Suffering,
will assist you in deepening your insight.

For an altruistic practitioner, it is important to realize
that attaining liberation for oneself alone is not enough.
Not only is it individualistic, but even from the point of
view of one’s own path to perfection, it is not a state of
full awakening.

It is therefore crucial to nurture our natural empathy
and our sense of closeness with others. One of the
methods described in the Buddhist scriptures for doing
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ta, hay mot nguoi nao dé than thiét véi ta. Ban khoi
day long thuong yéu tu nhién d6i véi me minh hay mot
ngudi nao dé than thiét, va mé rong long thuong yéu
ay dén véi tat ca ching sinh. Bang cach nay, ban phat
trién dugc mot su thong cidm tu nhién va tic thi. Mic
du vay, su cdm thong 4y khong thé sinh khdi néu céc
cam xudc ctia ban d6i v6i nguoi khac thay doéi do cach
nhin nhan mot s6 nguoi nao dé 1a ké thu va mot so
khéc 1a ban hitu. Su phan biét doi xit nay can phai vugt
qua truéc nhat, va dé lam dugc diéu nay thi viéc thuc
hanh tdm binh than 14 nén tdng quan trong.

Mot phuong phap khac dugc ngai Tich Thién
(Santideva) trinh bay trong Nhdp Bé-dé hanh lugn.'
Ngai giai thich mot phuong phap dé nudi dudng su cadm
thong thuc su bang cdch xem ngudi khac nhu chinh ban
than minh. Thi du, ciing giong nhu ban than ban ludén
mong u6c dugc hanh phic va vugt qua dau khé, nguvi
khac ciing ¢6 su khao khat tuong tu nhu vay; va cling
giong nhu ban than ban c6 quyén dat dugc diéu dé, moi
nguoi khéc ciing vay. V6i y thic binh dang d6, ban dao
ngugc quan diém ludn tu xem minh 14 tAm diém quan
trong, dat ban thdn minh vao vi tri cia nguoi khac va
lién hé v6i ho nhu thé 1a nhitng ngudi minh thuong yéu
hon ca chinh ban than.

' Nguyén ban Phan ngt 1a Bodhicaryavatara, tac gia la ngai Santideva
(Tich Thién), s6ng vao khodng th€ ky 7 — 8. Ban dich Han ngti c6 tén
la B6-dé hanh kinh (¥424748), do ngai Thién Tdc Tai dich vao dai
Tong (Dai chanh tang quyén 32, kinh s6 1662). Gan day lai c6 ban dich
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this is to imagine that all beings are your mothers, or
someone else who is dear to you. You awaken the
compassion you naturally feel foryour mother orsomeone
dear, and extend it to all other beings. In this way you
develop a natural and spontaneous empathy. However,
empathy cannot arise if your emotions towards others
fluctuate due to the fact that you view some as enemies
and others as friends. That discrimination has to be
overcome first, and for this the practice of equanimity is
fundamental.

A different method is presented by Shantideva
in The Guide to the Bodhisattva’s Way of Life
(Bodhicharyavatara). He explains a way of cultivating
genuine empathy by considering others as equal to
oneself. For example, just as you personally wish to
be happy and overcome suffering, others too have a
similar desire, and just as you have the right to achieve
this, so do they. With that sense of equality you reverse
your self-centred perspective, putting yourself in others’
shoes and relating to them as if they were dearer to you
than you are to yourself.

Han ngti cGia Tran Ngoc Giao va ban dich Viét ngti ctia Thich N& Tri
Hai, déu 14y tua dé 1a Nhap B6 Tat hanh. Bén dich ti€ng Tay Tang
c6 tua dé Byan-chub-sems-dpahispyod-pa-la hjug-pa. Ngoai ra, sach
nay con dugc dich sang cac ngdn ngti khac nhu Mong C6, Phap, Dc,
Nhat... (ND)
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Theo truyén thong Tay Tang, hai phuong phap khac
biét trén duge két hop va dung lam d6i tuong cta thién
quan. Mot khi nho vao két quéd ctia su quan chiéu va
thién dinh ma ban dat dugc du chi 14 mot kinh nghiém
mo6 phong cua tdm vi tha, thi thuong la dic tinh d6 sé
dugc 6n dinh va cing cd qua viéc tham gia mot nghi
1& phdt tam Bo6-dé. Tiép theo sau d6, cAn phai c6 mot
tAm nguyén manh liét ddn than vao thuc hanh B Tdt
hanh. Theo truyén thong, hanh gid chinh thic phat
khéi hanh nguyén Bé Tdt vao thoi diém nay. Ly tuéng
Bo Tdt, hay Bo Tdt hanh, duge thau gom trong ba diéu
Gi6i luat: thi nhat 1a ngén ngita hét thay moi diéu bat
thién; thd hai 1a quyét tam thanh tuu hét thay céac diéu
lanh; va thd ba 1a luén ctu vét gitp d6 mudn loai.

T quan diém vé cach thic cdc nhan t6 thuc hanh
sé& dan tdi mot trang thai két qua, cac hanh Bé Tdt doi
khi cing dugc mod ta trong hai dang tich lay: tich lay
tri tué va tich liy cong duc. Hai dang tich Ity nay cung
xuat hién trong su két hop gitta phuong tién véi tri tué,
va trong dao Phat ching khong bao gio tach roi nhau.

Giao phap Kim cuong thua

Su sdu sic va tinh t& cha Mdt tong (Tantra)' hay
Kim cuong thua (Vajrayana) phat xudt ti su thuc hanh

T Tantra: véi nghia chi mot by phéi c6 thé dich 1a Mat tong, néu trong
gido nghia thi c6 séch dich 1a Mat dién. (ND)
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According to the Tibetan tradition, these two different
methods are combined and then meditated upon.
Once you have gained even a simulated experience
of the altruistic mind as a result of your reflection and
meditation, then the custom is to stabilize and reinforce
it by participating in a ceremony where you explicitly
generate bodhichitta. This should then be followed by a
keen desire to engage in the activities of a bodhisattva.
According to tradition, the practitioner formally takes the
vows of a bodhisattva at that point. The bodhisattva ideal,
or the activities of a bodhisattva, are summed up in the
Three Precepts: the first is the precept of refraining from
negative actions; the second is the precept of deliberately
engaging in virtuous actions; and the third is the precept
of helping others.

From the point of view of how causal practices
lead to a resultant state, bodhisattva practices are also
sometimes described in terms of the two accumulations:
the accumulations of merit and wisdom. The two
accumulations come together in the union of method
and wisdom and, in the Buddhist path, should never be
separated.

The Vajrayana Path

The profundity and sophistication of Tantra or

Vajrayana stem from the practice of unifying method and
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hop nhat phuong tién va tri tué. N6i mot cach hét sic
van tat thi mot trong nhitng nét doc dao cha su hop
nhat phuong tién va tri tué trong gido phap Kim cuong
thita 12 hanh gid trudc tién phai huéng nhan thic vé
ban ngi va thé gidi cia minh d&én mot sy hiéu biét vé
tinh khéng va hoa tan moi thia vao tinh khéng d6. Va
roi nhan thic vé tinh khéng d6 sé duge hinh tugng héa
(di nhién vao giai doan khéi dau thi chi 14 mot cdch
tudng tuong) nhu la mot dang toan hao caa Thdnh hé
tri' thién. K& dén, ban quan chiéu vé ban chat phi vdt
thé hay trong khong cta vi Thdnh hoé tri d6. Nhu vay,
chi trong mot truong hop nhan thie, ca phuong tién va
tri tué déu c6 mit va tron ven: c6 su hinh tuong héa
cia mot vi Thdnh ho tri va cung liac c6 ca su hiéu biét
vé ban chat trong khong cta vi Thdnh hé tri dé.

Trong truyén thong Kim cuong thiia c6 bon 16p nguyén
ly tantra chinh yé&u, theo cdc phai Gelug,> Sakya® va
Kagyu.* B6 1a Kriya tantra, Carya tantra, Yoga tantra,

' Trong Kim Cuong thira cac hinh tugng nay thuong 1a nhiing biéu tugng
clia cac vi Phat hay B6 Tat nhu la A-di-da, Quan Thé Am, Vin Thi Su
Loi, Pai Nhat, Bao Sinh, .... (ND)

2 Gelug, hay Gelugpa, mot trong céac tong phdi chinh ctia Phat gido Tay
Tang, dugc phién am 1a Céch-16. Phai nay do chinh ngai Tsongkhapa
(1357-1419) sang lap. Vi dai su nay thudng dugc biét dén vaéi tén
phién am la Tong-khach-ba. (ND)

3 S’dkya, dugc phién am la Tat-ca. Tén goi S’dkya dugc dat theo tén tu
vién chinh ctia phai nay la Sakya, thanh lap vao nim 1073. (ND)
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wisdom. To put it very briefly, one of the unique features
of the union of method and wisdom in the Vajrayana
teachings is that the practitioner first subjects his or her
perception of self and the world to an understanding of
emptiness, and dissolves everything into emptiness. That
cognition of emptiness is then visualized (imaginatively,
of course, at the beginning) as the perfect form of a
meditational deity. Next, you reflect on the non-substantial
or empty nature of that deity. So within one instance of
cognition, both method and wisdom are present and
complete: there is visualization of a deity and at the same

time an understanding of the empty nature of that deity.

Within the Vajrayana tradition there are four principal
classes oftantraaccordingtothe Gelug, Sakyaand Kagyu
schools,- these are Kriya tantra, Carya tantra, Yoga
tantra, and Highest Yoga tantra (Anuttarayogatantra).

The first two classes do not involve taking Vajrayana

4 Kagyu, dugc phién am la Ca-nhi-cu, do ngai Marpa Lotsawa (1012-
1097) sdng lap, va la mot trong cac tong phai 16n ndi tiéng clia Tay
Tang, vGi su truyén thiia qua hinh thic tai sinh ctia cac vi Karmapa
(Cat-ma-ba). Vi Karmapa thé nhat 1a Dsum Khyenpa (1110-1193)
dugc tin la da lién tuc tai sinh qua 16 1an, nay la vi Karmapa thi 17
mang tén Urgyen Trinley Dorje, sinh nam 1985 va hién van dang git
cuong vi ding dau phai nay. Xem Cac vi dai su tai sinh Tay Tang -
Nguyén Minh Tién, NXB Ton gido, 2007. (ND)
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va T6i thuong Du-gia tantra.' Hai 16p nguyén ly dau
tién khong bao gom viéc phat nguyén Vajrayana; cac
phat nguyén tantra thudc vé Mdt tong Du-gia va Mat
Tong To6i thuong Du-gia. Mat Téng Toi thuong Du-gia
con c6 cdc thuc hanh thién dinh s dung nhiéu yéu t&
sinh 1y da dang, chdng han nhu viéc hinh tugng héa
cac kénh ning luc ctia co thé, cac niang luc luan chuyén
trong cdc kénh 4y, cac “giot vi t&”... Trong tdt ca cac
phép thién khic nhau nay thi diém then chét luon luon
14 nguyén luc cia tam Bé-dé va tué giac vé tinh khéng.
Thiéu di hai nhan t6 nay, khong mot phap thién nao
ké trén tham chi c6 thé dugc xem 1a phdap Phat.

Tuy nhién, theo mot s6 kinh vin x4c that va rat dang
tin cay cua Mdt téng Du-gia thi phap tu Kim cuong
thiza cing c6 thé dua trén hiéu biét vé tinh khong cia
phai Duy thiic, khong nhat thiét phdi 1a theo Trung
qudn tong. Mac du vay, tdi vAn cdm thdy riang néu
mudn cho cdc thuc hanh tantra 1a toan dién, va mudn
dat t6i su gidc ngd vién man theo gido phap tantra, thi
mot tué gidc vé tinh khong dua theo Trung qudn téng
14 thuc su can thiét.

! Kriya tantra dugc dich sang Anh ngii 1a Action tantra, mang nghia la Mat
dién Hanh dong. Carya tantra dugc dich sang Anh ngii |a Performance
tantra, theo Thich Tri Hai dich la Mat dién thién vé tu duy. Chi Yoga
dugc phién am thanh Du-gia; va Highest Yoga tantra dugc dich la Tai
thuong Du-gia tantra (Anuttarayogatantra). (ND)
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vows, — it is in the Yoga tantra and Highest Yoga tantra
that tantric vows are taken. The Highest Yoga tantra also
has meditative practices which use various physiological
elements, such as visualizing the energy channels of
the body, the energies that flow within the channels, the
‘subtle drops’, and so on. In all of these various types of
meditation the key is always the aspiration of bodhichitta
and insight into emptiness. Without these two factors

none of them would even be considered to be Buddhist
practices.

However, in some very reliable and authentic texts
belonging to Yogatantra, itis said that the Vajrayana path
can also be based on the understanding of emptiness
held by the Chittamatra school, not necessarily on that
of the Madhyamaka. Despite this, | feel that if tantric
practice is to be comprehensive, and if one is to attain full
realization of the tantric path, an insight into emptiness
based on the Madhyamaka is actually crucial.
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Loi khuyén cho ngudi thuc hanh Phat phap

Cé6 3 101 khuyén t6i mudn chia sé cung cac ban.

Diéu dang néi trudc tién 1a trir phi ban cé thé thiét
lap mot nén tdng viing chic trong cac thuc hanh can
ban ctia Phat phap, nhu nhitng diéu ma to6i da vach ra,
bang khong thi ngay ca cac phap tu dugc xem 1a sau xa
cua Kim cuong thua cing sé khéong mang lai hiéu qua
gi. Piéu quan trong 1a, d6i v6i nguoi thuc hanh Phat
phap thi su phat trién mot hiéu biét vé Tu diéu dé va
suy gdm sau xa vé gido phdp nay la thuc su thiét yéu.
Do d6, thién tap phai 12 mot phan trong yéu trong su
thuc hanh cda ban, bao gom cad hai phép chi va qudn.

Nhan t6 quan trong thi hai 1a su quyét tAm cta ban.
Ban khong nén tuéng tugng riang tat cd moi su tién
trién noéi trén c6 thé dién ra trong vong vai ba ngay hay
vai ba nidm; ching that ra c6 thé phai can dén nhiéu
doi, nhiéu ki€p, nén su quyét tAm rd rang la thiét yéu.
Néu ban tu xem minh 14 mot Phat t& va mudén thuc
su thuc hanh Phat phdp, thi ngay tir khi bat dau ban
phai ha quyét tAm thuc hién dén cung, bat chdp viéc
ay c6 phai trai qua dén hang triéu hay hang ty kiép
song. N6i cho cung, y nghia cudc song cta ta la gi? Tu
n6 khong hé c6 mot ¥ nghia noi tai nao ci. Tuy nhién,
néu ta st dung cudc song theo modt cach tich cuc, thi
ngay ca nhing ngay thang va nhing nién ky d6 cing
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Advice on Following the Buddhist Path

There are three pieces of advice | would like to share
with you.

The firstis to say that unless you are able to establish
a firm grounding in the basic practices of the Buddha
Dharma, such as those | have outlined, then even the
supposedly profound practices of the Vajrayana will have
no effect. The point is that for a practising Buddhist, it
is really vital to develop an understanding of the Four
Noble Truths, and to meditate upon them. Meditation
should therefore be an essential part of your practice,
and include both shamatha and vipashyana.

Another important factor is your determination. You
should not imagine that all these developments can
take place within a few days or a few years; they may
even take several aeons, so determination is evidently
vital. If you consider yourself a Buddhist and want to
really practise Buddha Dharma, then right from the
start you must make up your mind to do so until the
end, regardless of whether it takes millions or billions of
aeons. After all, what is the meaning of our life? In itself,
there is no intrinsic meaning. However, if we use life in
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sé tréd nén diy y nghia. Ngugc lai, néu ban hoang phi
doi s6ng mot cach khong muc dich thi du chi mot ngay
ciing s& cam thay l1a qud dai. Ban sé thdy ring, mot khi
ban c6 dugec mot quyét tAm kién dinh va mot muc dich
ro rang thi thoi gian sé khong la quan trong.
Nhu ngai Tich Thién da viét trong bai thi ké rat hay

nay:

Bao ldu con dé hu khéng,

Sinh linh cam chiu trong vong khoé dau,

Nguyén rdng toi van con ddy,

Tén tr dau kho dén ngay sdng tuoi.'

Loi 1& trong bai thi ké that su da truyén dat mot
tri kién nhat dinh cho t6i, va nhiing 16i tho that hét

stc truyén cam.

Va 101 khuyén cudi cung cta toi 1a, ban cang non
néng, cang mong muén mot phuong thic nhanh nhat,
it ton kém nhat hay tot nhat, thi lai cang c6 nhiéu kha
ning phdi nhan 14y mot két qua rat téi. Vi thé, toi cho

ring d6 12 mot phuong phép sai 1am.

" Nhap B6-dé hanh luan (Bodhicaryavatara) cta Tich Thién (Santideva),
chuong X (Hoi hudng), thi ké s& 55.
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a positive way, then even the days and the months and
the aeons can become meaningful. On the other hand,
if you just fritter your life away aimlessly then even one
day feels too long. You will find that once you have a
firm determination and a clear objective, then time is not
important.

As Shantideva writes in this beautiful prayer:

For as long as space exists

And sentient beings endure,

May | too remain,

To dispel the misery of the world.’

His words really convey a certain understanding to

me, and they are so inspiring.

My final point is that the more impatient you are, and
the more you want the way that is quickest, cheapest or
best, the more likely you are to obtain a poor result. So |

suggest this is the wrong approach.

! The Bodhicharyavatara by Shantideva, X, 55.
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KET LUAN

gidng nay, han tbi sé néi rang: Néu su hiéu biét
i diéu dé cia ban hinh thanh tif cdc quan chiéu sau
sidc nhu da néi trén, thi ban sé c6 mot su kinh nguéng
sau xa doi v6i Chanh phdp, von 1a do6i tuong chan that
cia su quy y, va ban ciing sé phat trién long tin vao
kha nang van dung Chanh phdp ngay trong ban than
minh. Trén co s¢ cia mot long tin nhu viy, ban sé cé
thé phat trién tin tAm chan that doi véi dic Phat, bac
thay da chi ra cho ban con dutong tu tap, va ban ciing sé
c6 mot long ton kinh sau xa d6i véi ching Tang, nhiing
ngudi dong hanh tinh than trén con dudng nay.

gé’u phdi néu ra diém thiét yéu nhat trong bai
vé

Néu su hiéu biét cia ban vé Tam bdo dugc dua trén
mot ching ngd tham sau vé Ty diéu dé nhu da néi
trén, thi méi khi ban nghi dén Phat, Phap va Tang,
Tam bdo sé hién dén véi ban that séng dong, véi su
sang tuoi mdi mé. Pay chinh la y nghia cua viéc thuc
hanh quy y Tam bdo.

Trong thuc t&, dé tém gon mot cdch chinh xac va rod
rang hon nita, c6 thé néi ring toan bo nhitng gi toi da
gidng gidi ¢ day chinh 12 dé chi ro y nghia ciia viéc quy
y Tam bdo.
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CONCLUSION

If | were to essentialize my talk, | would say that
if your understanding of the Four Noble Truths arises
from deep reflections such as these, then you will gain
a profound admiration for the Dharma, which is the true
Refuge, and you will also develop a conviction in the
possibility of actualizing the Dharma within yourself. On
the basis of such a conviction you will be able to develop
genuine devotion in the Buddha, the master who showed
you the path, and you will also have a deep respect for
the Sangha members who are your spiritual companions
on the path.

If your understanding of the Three Jewels is based on
a realization of the Four Noble Truths that is as profound
as this, then whenever you think of Buddha, Dharma,
and Sangha, they will come alive for you with renewed
freshness. This is what is meant by Going for Refuge.

In fact, to summarize even more succinctly, the whole
of the explanation | have given here is to show what is
meant by Going for Refuge in the Three Jewels.
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Mic du su thuc hanh cta riéng toi 1a rat kém céi,
qua that rdt kém céi, va méc du toi c6 tri cha cling nhu
quan tuéng mot sé6 man-da-la (mandala), nhung trong
tam chinh trong su tu tap hing ngay cta téi van la Tu
diéu dé va tdm Bo-dé. Toi cAm nhan riang hai phép tu
nay la thuc su mang lai loi ich thiét thuc. Poi khi toi
nghi ring viéc quan tudng cac vi Thdnh ho tri c6 thé
gan nhu 12 mot cdch tu lua doi. Trong quan diém cta
toi, ching ta nhat thiét phdi theo dudi viéc thuc hanh
theo trinh tu tiing buéc mot, v6i su kién nhan va quyét
tam. Néu ban thuc hanh theo cdch nay thi sau mot
nim hay mudi nidm, ban s& nhan ra dugc it nhat 1a mot
su hoan thién nao d6 trong ban than. Va khi ban thay
dugce nhu vay, diéu d6 sé mang lai mot su khich 1& méi
dé ti&€p tuc. Tuy nhién, ching ta phdi nhan biét ring
su thay d6i that khong dé dang chit nao.

Gio day ban da doc qua nhiing 16i day vé Tu diéu dé,
Néu ban tu xem minh 12 mot Phat ti thi xin hay thuc
hanh nhiing 161 day nay. Nhing 161 day nay khong nén
chi dung lai ¢ mac do tri thde. Thuc hanh va gido ly
phdi gin lién v6i cudc song ching ta. Di nhién, diéu
nay ciing ding véi nhitng nguoi thuc hanh va tin d6
cia céc tin ngudng khéac, nhu 1a Thién chiua gido, Hoi
gido hay Do Thdi gido; du v6i bat ci niém tin nao, néu
ban chdp nhan niém tin d6 thi né phai tré thanh mot
phan trong cudc séng ctia ban. Chi di 1& nha tho vao
Cht nhat va chdp tay cdu nguyén trong chéc lat thi
van 1a chua dd, néu nhu trong khodng thoi gian con
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Although my own practice is very poor, very poor
indeed, and although | recite mantras and visualize
certain mandalas, even so the main emphasis of my daily
practice is the Four Noble Truths and bodhichitta. These
two practices | feel are of real practical benefit. Sometimes
| think that visualizing deities can almost be like a way of
deceiving oneself. In my view we must pursue practice
step-by-step, with patience and determination. If you
practise in this way, then after a year or after a decade
you will notice at least some improvement in yourself,
and when you see that, it brings a new encouragement
to continue. However, we must realize that change is not

at all easy.

So now you have read these teachings on the Four
Noble Truths, if you consider you are a Buddhist then
please put them into practice. They should not remain
merely on an intellectual level. Practice and teaching
must be part of our life. The same applies, of course,
to practitioners and believers of other faiths, such as
Christians, Muslims or Jews: whatever your faith, if you
accept that faith then it must become part of your life.
It is not sufficient to attend church on Sunday and join
your hands together in prayer for a few moments, if
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lai cach Gng xtf cia ban van khong c¢é gi thay déi. Cho
du ban ¢6 tu than di dén nha tho hay khong, t6i nghi
rang gido ly ton gido ctia ban phai luén nam trong trai
tim ban. Piéu d6 rat quan trong. Chi khi d6 ban méi cé
dugc mot thé nghiém vé gia tri chan that cla né, néu
khong thi dé chi don gidn 1a mot phan kién thic trong
dau ban, va khi ban d6i mit véi nhitng khé khan trong
cudc song thi diéu d6 sé khong gitp ich duge gi.

Mot khi gido phap da gén lién vé6i cudc song ciia ban,
bat ct lic nao ban giap phai khé khan that sy thi su
thuc hanh gido phdp sé cho ban mot ndi luc. Ciing thé,
khi ban gia yé&u, hay mic phai mot cian bénh nan y, va
khi c4i ché&t cudi cing tim dén, thi su tu tap cia ban sé
thuc su mang lai cho ban mgt noi tdm ving chai, an
on. Xét cho cung thi cdi chét 12 mot phan cla su song;
n6 khong cé gi la cd; sém muodn gi tat cd ching ta déu
ciing phai trai qua. Lic d6, cho du con cé kiép sau hay
khong thi su binh than ctia tAm hén van 1a rat quan
trong. Lam thé& nao dé c6 dugc su binh tAm trong mot
thoi khic quan trong nhu thé? Diéu dé chi c6 thé dat
dugc néu ta c¢6 duge nhitng kinh nghiém tu thAn mang
lai cho ta noi luc, vi khong ai khéac c6 thé cho ta stc
manh nay — khong than thanh nao, khong bac thay
nao, va cing khong ban bé nao hét! Pay 1a ly do tai
sao dic Phat day riang ban phai 1a bac thay cta chinh
minh.
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the rest of your behaviour remains the same. Whether
or not you are physically in a church or a cathedral, |
think the teaching of your own religion must be in your
heart. That’s very important. Only then will you have an
experience of it that is of real value, otherwise it is simply
a piece of knowledge in your head and when you are
faced with problems in life it won’t be of any help.

Once the teaching is part of your life, whenever you
have a real problem it gives you inner strength. Also,
when you grow old, or have an incurable illness, and
when death finally comes, then your practice truly gives
you some kind of inner guarantee. After all, death is
part of life; there is nothing strange about it; sooner or
later we all have to pass through that gate. At that time,
whether or not there is a life after, it is very valuable to
have peace of mind. How can we achieve peace of mind
at such a moment? It is possible only if we have some
experience in ourselves that will provide inner strength,
because no one else can provide this for us - no deities,
no gurus, and no friends. This is why the Buddha says
you must be your own master.
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PHU LUC 1: TU BI - CO SG HANH PHUC CON
NGUOI

Bai néi chuyén trude cong ching cia

duc Dalai Lama tai Sanh Puong Mdu Dich
Ty Do, Manchester, thuoc Lién Hiép Anh,
vao ngay 19 thang 7 nam 1996.

6i cho rang mdi con ngudi déu c6 mot y thiic bAm
@sinh vé “cdi ta”. Ching ta khong thé gidi thich
tai sao ¢c6 cam nhan d6, nhung qua théat la c6. bi kem
v6i n6 la mot su khao khat dugc hanh phic va mong
mudn vuot qua khd dau. Piéu nay l1a hoan toan hop ly:
Ching ta duong nhién c6 quyén dat t6i nhiéu hanh
phic nhat trong pham vi c6 thé dugc, va ta ciing c6
quyén vuot qua dau khé.

Toan bo lich st loai ngudi da phat trién trén co sd
cam nhin nay. That ra, n6 cing khong chi giéi han
trong loai nguoi; theo quan diém cua Phat gido, ngay ca
loai con trung nhé nhAat cling c6 cdm nhan dé, va trong
pham vi kha ning cia minh, ching ciing ludn c6 ging
dé dat dugc phan hanh phic nao d6 va né tranh nhiing
hoan canh khong vui.

Tuy nhién, ¢c6 modt s6 khéc biét quan trong giita con
ngudi va céc loai vat. Nhitng khéc biét d6 bat nguon tu
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APPENDIX: COMPASSION, THE BASIS FOR
HUMAN HAPPINESS

Public talk given by His Holiness
the Dalai Lama in the Free Trade Hall,
Manchester, UK 19th July 1996

| think that every human being has an innate sense
of ‘I'. We cannot explain why that feeling is there, but it
is. Along with it comes a desire for happiness and a wish
to overcome suffering. This is quite justified: we have a
natural right to achieve as much happiness as possible,
and we also have the right to overcome suffering.

The whole of human history has developed on the
basis of this feeling. In fact it is not limited to human
beings; from the Buddhist point of view, even the tiniest
insect has this feeling and, according to its capacity,
is trying to gain some happiness and avoid unhappy
situations.

However, there are some major differences between
human beings and other animal species. They stem from
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tri thong minh cta con nguoi. Nho vao tri thong minh,
ta dugc lgi thé hon rat nhiéu va c¢6 nhiéu nang luc hon.
Ta c6 kha nang tu duy rat xa vé tuong lai, va tri nhé
cia ta dd manh dé nhé6 lai nhiéu nam trong qua khd.
Hon thé nita, ching ta c6 cdc truyén thong truyén khiu
va qua chif viét, c6 thé nhic nhé ta vé cac su kién cach
day nhiéu thé ki. Gio day, nho vao cac phuong phap
khoa hoc, ching ta tham chi con c6 thé khdo sat cdc su
kién da x4y ra cach day nhiéu triéu nam.

Nhu vay, tri thong minh 1am cho ta rat tinh khon,
nhung cung lic, n6i mot cach chinh xac la cing do noi
diéu d6 ma ta c6 nhiéu su hoai nghi, ngd vuc hon, va
do d6 cling c6 nhiéu ndi s¢ hai hon. Téi nghi riang su
hinh dung ra ndi s¢g hii da phat trién rat nhiéu hon §
con nguvi so véi cdc loai khac. Thém vao dé, rat nhiéu
nhiing mau thuan trong cong dong nhan loai va trong
chinh gia dinh ctia mdi nguoi, chua néi dén nhitng mau
thuln gitia cac cong déng xa hoi va giita cdc qudc gia,
ciing nhu cdc xung dot noi tAm trong mdi con nguvi —
tat cd cdc xung dot va mau thuin nay déu khéi lén tu
su khac biét vé tu tuéng va quan diém, von dugc sinh
ra ti tri thong minh cta ching ta. That khong may, tri
thong minh d6i khi c6 thé gy ra mot trang thdi hoan
toan khong vui cho tdm thic. Trong y nghia nay, né
tré thanh mot nguén dau khd khéc cho con nguvi. Du
vay, nhung cung ldc t6i van cho ring xét dén cung thi
chinh tri thong minh 14 cong cu ta c6 thé dung dé vuogt
qua tat cd cdc mau thudn va khéc biét nay.
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human intelligence. On account of our intelligence, we
are much more advanced and have a greater capacity.
We are able to think much further into the future, and our
memory is powerful enough to take us back many years.
Furthermore, we have oral and written traditions which
remind us of events many centuries ago. Now, thanks to
scientific methods, we can even examine events which
occurred millions of years ago.

So our intelligence makes us very smart, but at the
same time, precisely because of that fact, we also have
more doubts and suspicions, and hence more fears. |
think the imagination of fear is much more developed
in humans than in other animals. In addition, the many
conflicts within the human family and within one’s own
family, not to mention the conflicts within the community
and between nations, as well as the internal conflicts
within the individual - all conflicts and contradictions arise
from the different ideas and views our intelligence brings.
So unfortunately, intelligence can sometimes create a
quite unhappy state of mind. In this sense, it becomes
another source of human misery. Yet, at the same time, |
think that ultimately intelligence is the tool with which we
can overcome all these conflicts and differences.
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T quan diém d6, trong tat cd moi ching loai khac
nhau trén hanh tinh nay thi loai nguoi la ké gay roi
16n nhat. Piéu d6 da qué ro rang. Toi tudng tuong néu
trén trai dat nay khong con béng dang con ngudi, thi
tu n6 han sé dugc an toan hon! Chic chin 1a hang
triéu con vat nhu ca, ga va cac loai tha nhé khac sé
dugc tdn huéng mot su giai thoat that su!

Do d6, diéu quan trong 1a tri tué con nguvi can dugc
st dung theo mot cach thic xay dung. Pay 1a diém then
chot. Néu ching ta st dung khd ning cua tri thong
minh mot cach ding din, thi khong chi c6 con nguovi
tré nén it gay hai cho nhau hon, va it gy hai hon cho
hanh tinh nay, ma mdéi mot con nguvi riéng 18 ciing déu
s& dugc hanh phic hon. Diéu d6 ndm trong tam tay cia
ching ta. Viéc st dung tri tué theo cach ding din hay
sai 1am 1a tuy noi ching ta. Khong ai c6 thé ap dit cac
gia tri clia ho 1én ching ta. Lam thé nao dé ta hoc dugc
cach st dung kha nang cia minh mét cach xay dung?
Tru6c tién, cAn phai nhan biét badn ch4t cta ching ta,
va sau d6, néu ta c6 su quyét tdm thi sé c6 mot kha
ning thuc su trong viéc chuyén héa long ngudi.

Trén co sé nay, hom nay toi sé néi vé cach thic dé
mdi mot con ngudvi rieng 18 c6 thé tim thay hanh phuc,
béi vi toi tin ring mdi c4 nhan déu la chia khéa doi
v6i tat cd nhitng ngudi con lai. P& thay d6i bat ki cong
doéng nao, su khéi dong phai xudt phat tir mdi ca nhan.
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From this point of view, of all the various species
of animal on the planet, human beings are the biggest
troublemakers. That is clear. | imagine that if there were
no longer any humans on the planet, the planet itself
would be safer! Certainly millions of fish, chicken and
other small animals might enjoy some sort of genuine
liberation!

It is therefore important that human intelligence be
utilized in a constructive way. That is the key. If we utilize
its capacity properly, then not only human beings would
become less harmful to each other, and to the planet,
but also individual human beings would be happier in
themselves. It is in our hands. Whether we utilize our
intelligence in the right way or the wrong way is up to
us. Nobody can impose their values on us. How can
we learn to use our capacity constructively? First, we
need to recognize our nature and then, if we have the
determination, there is a real possibility of transforming
the human heart.

On this basis, | will speak today on how a human being
can find happiness as an individual, because | believe
the individual is the key to all the rest. For change to
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Néu mdi c4 nhan cé thé trd nén mot nguoi tot dep,
diém tinh va hién hoa, thi diéu nay sé tu dong dem lai
mot bau khong khi tich cuc cho gia dinh chung quanh
ngudi d6. Khi cac bac cha me 1a nhitng nguoi tot bung,
giau tinh cdm, hién hoa va diém tinh thi néi chung con
cai ho ciing sé phat trién nhitng ciach dng x va thai
do nhu vay.

Th4i d6 séng cua ching ta thuong chiu anh hudng
roi rdm béi cdc nhan td bén ngoai; vay nén, mdt phan
clia van dé 1a phai loai trit cdc phién nhiéu quanh ban.
Mobi truong sdng, tic hoan cianh xung quanh, 12 mot
nhan t6 rdt quan trong trong viéc tao ra mot tam trang
hanh phtc. Tuy nhién, phan con lai cia vAn dé tham
chi con quan trong hon nita, d6 1a thai do tinh than
riéng cia moi ngudi.

Hoan canh xung quanh c6 thé khong m4y than thién,
tham chi c6 thé 1a thu nghich, nhung néu thai d6 tinh
than trong ban la ding din, thi hoan cdnh dé sé khong
khudy dong dugc su binh yén bén trong ban. Nguoc lai,
néu thdi do cua ban la khong dung, thi ngay ca khi
quanh ban déu 1a nhitng ngudi ban tét va nhitng diéu
kién thuan lgi nhat, ban ciing khong thé c6 hanh phic.
DPay 1a 1y do tai sao thai do tinh than lai quan trong
hon cédc diéu kién bén ngoai. Méc du vay, duong nhu toi
thdy nhiéu ngudi chd tdAm hon dén cac diéu kién bén
ngoai va khong hé luu y dén th4di do bén trong clia tAm
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happen in any community, the initiative must come from
the individual. If the individual can become a good, calm,
peaceful person, this automatically brings a positive
atmosphere to the family around him or her. When
parents are warm-hearted, peaceful and calm people,
generally speaking their children will also develop that
attitude and behaviour.

The way our attitude works is such that it is often
troubled by outside factors, so one side of the issue is
to eliminate the existence of trouble around you. The
environment, meaning the surrounding situation, is a
very important factor for establishing a happy frame of
mind. However, even more important is the other side of
the issue, which is one’s own mental attitude.

The surrounding situation may not be so friendly, it
may even be hostile, but if your inner mental attitude
is right, then the situation will not disturb your inner
peace. On the other hand, if your attitude is not right,
then even if you are surrounded by good friends and the
best facilities, you cannot be happy. This is why mental
attitude is more important than external conditions.
Despite this, it seems to me that many people are more
concerned about their external conditions, and neglect
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thic. Toi dé nghi ching ta nén luu y nhiéu hon dén céc
ph4dm tinh noi tam.

C6 nhiéu phdm tinh quan trong cho su yén binh tinh
than, nhung theo kinh nghiém it oi ma to6i da c6 dugc,
toi tin ring mot trong nhiing y&u t6 quan trong nhat la
long ti bi cia con nguoi: mot cam gidc quan tam cham
soc.

Toi sé gidi thich ¥ nghia cia long tir bi duge néi dén
¢ day. Thong thuong, khéi niém cia ching ta vé long
thuong hay tinh yéu la chi cho cdm gidc than thiét véi
ban bé va nhiing ngudi than yéu. Po6i khi long thuong
cling mang y nghia cta su thuong hai. Piéu nay khong
ddang — bat ki su thuong yéu nao lién quan dén viéc
xem nhe ngudi khac déu khong phai 1a thuong yéu
chan that. P& tré nén chan that, long thuong yéu phai
dua trén co sé ton trong nguoi khac, va dua trén nhan
thiic réng: nhitng nguodi khac cling ¢6 quyén duge hudng
hanh phic va vugt qua khé dau nhu chinh ban than ta.
Trén co s6 nay, ngay khi nhin thiy nguoi khac dang
dau kho, ban sé& phat khéi mot cAm xdc chan thanh
quan tam dén ho.

Con vé su than thiét ma ta cdm nhan d6i véi ban
be clia minh, diéu nay thudng giong véi mot su luyén
ai hon la tinh thuong. Tinh thuong chéan that khong
nén c6é su thién vi. Néu ta chi cdm thay than thiét véi
cdc ban minh, va khong cdm th4y nhu vay vé6i nhiing
ké thi cua ta; hay v6i vo s nhiing ngudi ma tu than
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the inner attitude of mind. | suggest that we should pay
more attention to our inner qualities.

There are a number of qualities which are important
for mental peace, but from the little experience | have, |
believe that one of the most important factors is human
compassion and affection: a sense of caring.

Let me explain what we mean by compassion.
Usually, our concept of compassion or love refers to the
feeling of closeness we have with our friends and loved
ones. Sometimes compassion also carries a sense of
pity. This is wrong - any love or compassion which entails
looking down on the other is not genuine compassion.
To be genuine, compassion must be based on respect
for the other, and on the realization that others have the
right to be happy and overcome suffering just as much
as you. On this basis, since you can see that others are
suffering, you develop a genuine sense of concern for
them.

As for the closeness we feel towards our friends,
this is usually more like attachment than compassion.
Genuine compassion should be unbiased. If we only feel
close to our friends, and not to our enemies, or to the
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ta khong hé quen biét, hay véi nhitng nguvi ta khong
quan tdm, thi tinh thuong cia ching ta chi la khong
tron ven hay thién vi.

Nhu da néi, tinh thuong chan that duogc dua trén
nhan thic riang ngudi khéc cling c6 quyén dugc hanh
phic nhu chinh ban, va do dé, ngay ca ké thu caa ban
ciing 14 mot con ngudi véi su mong mudn va quyén dugc
huéng hanh phic giéng nhu ban. Mot y thic quan tAm
dugc phat trién trén so s§ nay, ta goi la tir bi; né rong
mé dén moi ngudi, bat ké thai do cia nguoi d6 doi véi
ban la thu dich hay than thién.

Mot phuong dién cua long tir bi l1a y thdc luon ¢6
trach nhiém quan tAm dén ngudi khac. Khi ta phat
trién su thoi thic nay trong long, su tu tin clia ta sé tu
nhién gia tang. Piéu nay lai sé l1am gidm bét su lo sg,
va su gidm b6t lo s¢ 1a nén tdng cho su quyét tam. Khi
ban that su quyét tAm ngay ti dau 14 sé hoan thanh
mot nhiém vu khé khan, thi ngay c4 néu ban cé that
bai mot 1an, hai 1an, ba 1an... cling khong quan trong.
Muc tiéu ctia ban rat rdo rang, nén ban van sé tiép tuc
nd luc. Thai do lac quan va kién dinh nay la yéu to
then chot dé thanh cong.

Long tir bi ciing dem dén cho ta mot noi luc. Mot khi
long tir bi dugc phat trién, né sé tu nhién mé ra mot
c4anh clra ndi tAm, qua dé ta c6 thé giao ti€p v6i moi con
nguoi, va ngay ca véi nhitng ching sinh hitu tinh khac,
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countless people who are unknown to us personally and
towards whom we are indifferent, then our compassion

is only partial or biased.

As | mentioned before, genuine compassion is
based on the recognition that others have the right
to happiness just like yourself, and therefore even
your enemy is a human being with the same wish for
happiness as you, and the same right to happiness as
you. A sense of concern developed on this basis is what
we call compassion; it extends to everyone, irrespective
of whether the person’s attitude towards you is hostile or
friendly.

One aspect of this kind of compassion is a sense
of caring responsibility. When we develop that kind of
motivation, our self-confidence increases automatically.
This in turn reduces fear, and that serves as a basis for
determination. If you are really determined right from the
beginning to accomplish a difficult task, then even if you
fail first time, second time, third time, it doesn’t matter.
Your aim is very clear, so you will continue to make an
effort. This sort of optimistic and determined attitude is a
key factor for success.

Compassion also brings us an inner strength. Once
it is developed, it naturally opens an inner door, through
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mot cach dé dang va chan thanh. Mat khac, néu ban
cam thay ciam ghét va 4c cdm vé6i nguoi khéc, thi c6
thé ho cling cdm thay tuong tu nhu vay d6i v6i ban, két
qua la su ngo vuc va lo sg sé tao ra mot khoang cach
gilta c4dc ban, lam cho su giao ti€p tré nén khé khan.
Ro6i sau d6 ban sé cdm thay c6 don va cach biét. Khong
phai tat cd thanh vién trong cong dong cia ban déu cé
cdc cam xuc tiéu cuc tuong tu ddi v6i ban, nhung mot
s6 nguvi c¢6 thé nhin ban theo c4ch tiéu cuc bdi vi chinh
cam nhén cua ban.

Né&u ban nudi dudng cdc cdm xtc tiéu cuc vé ngudi
khac, nhung lai mong dgi ho than thién véi ban thi
that 1a vo ly. Néu muon bau khong khi quanh minh tré
nén than thién hon, truéc hét ban phéi tao ra nén tang
cho diéu d6. Cho du su d4p Gng cia nhiitng nguvi khac
1a tich cuc hay tiéu cuc, trude hét ban phai tao ra duge
nén tang cia su than thién. Néu sau d6 nhiing ngudi
khéc van ti€p tuc Gng xit v6i ban mot cach tiéu cuc, thi
ban c6 quyén hanh dong theo cach thich hop.

T6i ludbn c6 géng tao ra mot nén tdng than thién
v6i moi ngudi. Chang han, mdi khi 1an dau gap g& mot
ngudi nao d6, toi thay khong can dén cac 191 gidi thiéu.
R6 rang ngudi 4y ciing 12 mot con nguoi. C6 18 mot lic
nao doé trong tuong lai, cac tién bd ki thuat c6 thé dong
nghia véi viéc t6i c6 thé nham 1an gitta mot ngudi may
v6i mot con nguoi, nhung cho tdi nay thi chuyén nay
chua tiing xay ra. T6i nhin thdy mot nu cudi, vai cai
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which we can communicate with fellow human beings,
and even other sentient beings, with ease, and heart to
heart. On the other hand, if you feel hatred and ill-feeling
towards others, they may feel similarly towards you,
and as a result suspicion and fear will create a distance
between you and make communication difficult. You will
then feel lonely and isolated. Not all members of your
community will have similar negative feelings towards
you, but some may look on you negatively because of
your own feeling.

If you harbour negative feelings towards others,
and yet expect them to be friendly to you, you are being
illogical. If you want the atmosphere around you to be
more friendly, you must first create the basis for that.
Whether the response of others is positive or negative,
you must first create the ground of friendliness. If others
still respond to you negatively after this, then you have
the right to act accordingly.

| always try to create a ground of friendliness with
people. Whenever | meet someone new, for example, |
feel no need for introductions. The person is obviously
another human being. Maybe sometime in the future,
technological advances may mean that | could confuse
a robot for a human being, but up to now this has never
happened. | see a smile, some teeth and eyes, and so
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rang va doi méit... va t6i nhan ra ngay dé 1a mot con
ngudi! Trén co sé 1a nhitng con ngudi, vé mit cidm xic
thi t4t ca ching ta déu nhu nhau, va co ban thi vé mit
thé chat chung ta ciing 1a nhu nhau, trir ra su khéc biét
mau sic. Nhung cho du nhitng ngudi Tay phuong cé téc
vang hay téc xanh, hay téc trang, ciing déu khong thuc
su quan trong. Piém quan trong 1a ching ta déu giong
nhau vé mét cAdm xic. V6i su tin chic d6, tdi cAm thay
ngudi mé6i gip kia 12 mot ngudi anh em dong loai, va
dén gan nguoi dé6 mot cach hoan toan tu nhién. Trong
hau hét cac trudng hgp, ngudsi méi gap kia sé tic thi
phan Gng theo cach tuong tu, va tré thanh mot nguoi
ban. P6i khi toi that bai, nhung khi 4y t6i c6 quyén tu
do phdn tng tuy theo tinh huong.

Vi vay, vé cd badn ching ta nén ti€p can ngudi khac
mot cach c¢di mé, thira nhan mdi ngudi khac déu 1a mot
con ngudi ciing giong nhu chinh ta. Khong cé nhiéu
khéc biét gitta tdt ca chung ta!

Long tir bi tao nén bau khong khi tich cuc mot cdch
tu nhién, va k&t qua 1a ban cdm thay an 6n va hai long.
Nguoi c6 long tir bi s6ng & bat e noi nao thi bau khong
khi ¢ noi d6 ludn dugc dé chiu. Ngay ca cdc loai ché hay
chim ciing d& dang dén gin ngudi d6. Cach day chiing
50 ndm, to6i thuong git vai cha chim trong Cung dién
Mua Ha Norbulingka (Norbulingka Summer Palace) &
Lhasa. Trong s6 d6 c6 modt con vet nho. Lac do, toi
c6 mot ngudi phuc vu 16n tudi trong khong may than
thién — mat clia 6ng ta tron va nghiém nghi — nhung
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on, and | recognize the person as a human being! On
that basis, on the emotional level we are the same, and
basically on the physical level we are the same, except
for colouring. But whether Westerners have yellow hair,
or blue hair, or white hair, does not really matter. The
important thing is that we are the same on the emotional
level. With that conviction, | feel that the other person
is a human brother, and approach him spontaneously.
In most cases, the other person immediately responds
accordingly, and becomes a friend. Sometimes | fail,
and then | have the liberty to react according to the
circumstances.

Basically, therefore, we should approach others
openly, recognizing each person as another human
being just like ourselves. There is not so much difference

between us all.

Compassion naturally creates a positive atmosphere,
and as a result you feel peaceful and content. Wherever
there lives a compassionate person, there is always a
pleasant atmosphere. Even dogs and birds approach
the person easily. Almost fifty years ago, | used to
keep some birds in the Norbulingka Summer Palace,
in Lhasa. Among them was a small parrot. At that time
| had an elderly attendant whose appearance was
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ong ta luon cho chi vet nay an cac loai hat va thic an
khéc. B6i vay, mbi khi nguoi phuc vu sap dén, chi can
nghe tiéng budc chan hay tiéng ho ctia 6ng 1a con vet
da t6 ra phan khich. Nguoi phuc vu ¢6 mot thai do cuc
ky than thién v6i con chim nhé d6, va né ciing dap tng
mot ciach ddng ngac nhién véi ong ta. C6 mot vai lan
toi cling cho con chim an mot it hat, nhung n6 khong
bao gio t6 ra than thién nhu thé& véi toi. Toi dung mot
cai que khéu né, hy vong né sé phdn tng khac hon;
nhung ké&t qua hoan toan x4u di. Toi da dung stc qua
manh hon so véi stic chim, va n6 da dap lai theo cach
tuong Ung.

Do vay, néu ban mudn c¢6 mdt ngudi ban chan that,
truge nhat ban phai tao ra bau khong khi tich cuc quanh
minh. Xét cho cung, chung ta 12 nhitng dong vat song
cong dong va ban beé 1a rat quan trong. Lam thé& nao dé
ban mang lai nu cudi trén khudén mit moi ngudi? Néu
ban duy tri su lanh lung va ngo vuc thi diéu d6 sé rat
khé. Ciing c6 thé 1a néu ban c6 quyén thé va tién tai
thi mot s6 nguvi c6 thé dén véi ban bing mot nu cudvi
gia tao, nhung mot nu cudi chan that chi c6 thé cé dugce
nho long ti bi ma thoi.

Cau héi dit ra 1a 1am thé nao dé phat trién long tu
bi. Trong thuc t€&, ta c6 thé that su phat trién mot long
tu bi hoan toan khéng thién vi hay khéng? Cau tra 1oi
clia t6i 1a ta chic chén c6 thé lam diéu d6. Toi tin ring
ban chat ctia con ngudi 1a hién lanh va tir 4i; méc du cé
nhiéu nguvi, trude day ciing nhu bay gid, cho ring ban
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somewhat unfriendly - he had very round, stern eyes -
but he was always feeding this parrot with nuts and so
on. So whenever the attendant would appear, just the
sound of his footsteps or his coughing would mean the
parrot would show some excitement. The attendant had
an extraordinarily friendly manner with that small bird,
and the parrot also had an amazing response to him.
On a few occasions | fed him some nuts but he never
showed such friendliness to me, so | started to poke him
with a stick, hoping he might react differently; the result
was totally negative. | was using more force than the bird
had, so it reacted accordingly.

Therefore, if you want a genuine friend, first you must
create a positive atmosphere around you. We are social
animals, after all, and friends are very important. How
can you bring a smile to people’s faces? If you remain
stony and suspicious, it is very difficult. Perhaps if you
have power or money, some people may offer you an
artificial smile, but a genuine smile will only come from
compassion.

The question is how to develop compassion. In fact,
can we really develop unbiased compassion at all? My
answer is that we definitely can. | believe that human
nature is gentle and compassionate, although many
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chat con nguoi vé co badn 12 hung hing. Ching ta hay
xem xét diém nay.

Vao thoi diém thu thai, va su6t thoi gian ¢ trong thai
me thi trang th4i tinh than yéu thuong va hién hoa cta
ngudi me 1a nhan t& rat tich cuc cho su phat trién cia
thai nhi. Néu tam tu ngudi me bi kich dong manh s&
c6 hai cho thai nhi. Va d6 chi 1a diém khdéi dau cta su
song! Ngay ca trang th4i tinh than ciia cha me vao thoi
diém thu thai cling 14 quan trong. Chang han, néu mot
ddra bé duge thu thai bdi su cudng hiép, thi né sé 1a mot
dda bé ngoai ¥ mudn, va diéu dé that khing khiép. Dé
viéc thu thai xdy ra t6t dep, n6é phdi xuat phat ti tinh
yéu chan that va su ton trong 14n nhau, khong chi 1a su
dam mé cudng nhiét. Chi c6 quan hé tinh duc thodng
qua v6i nhau thi khong dd, hai nguoi can phai hiéu biét
rd vé nhau va ton trong 1an nhau nhu nhitng con ngudi;
day la co s6 cho mot cuoc hon nhan hanh phic. Hon
thé& nita, hon nhan tu né nén la tron doi, hay it nhat
ciing phai dugc bén lau. Cudc song nén biat dau mot
cach tot dep trong tinh hudng nhu thé.

Sau d6, theo y hoc thi trong nhitng tuan 1& diu sau
khi sinh nd, bd ndo cia tré so sinh van ti€p tuc 16n 1én.
Trong sudt thoi ki nay, cdc chuyén gia cho ring su vudt
ve 12 nhan td rat thiét y&u cho su phat trién thich hop
clia bd ndo. Chi diéu nay thoi cling cho thdy rang su
16n 1én cta riéng than thé ta ciing da can dén su triu
mén cta ngudi khéc.
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people, in the past and now, think that it is basically
aggressive. Let us examine this point.

At the time of conception, and while we are in our
mother's womb, our mother's compassionate and
peaceful mental state is a very positive factor for our
development. If the mother's mind is very agitated, it is
harmful for us. And that is just the beginning of life! Even
the parents’ state of mind at conception is important. If a
child is conceived through rape, for example, then it will
be unwanted, which is a terrible thing. For conception
to take place properly, it should come from genuine
love and mutual respect, not just mad passion. It is
not enough to have some casual love affair, the two
partners should know each other well and respect each
other as people; this is the basis for a happy marriage.
Furthermore, marriage itself should be for life, or at least
should be long lasting. Life should properly start from
such a situation.

Then, according to medical science, in the few weeks
after birth, the child’s brain is still growing. During that
period, the experts claim that physical touch is a crucial
factor for the proper development of the brain. This
alone shows that the mere growth of our body requires
another’s affection.
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Sau khi sinh, mot trong nhiing viéc lam diu tién cia
ngudi me la cho con bd, va viéc dau tién cia dda tré
l1a ba stta me. Dong sita thuong dugc xem nhu 1a biéu
tugng cua tinh thuong. Theo truyén thong, khong cé
stta thi dda tré khong thé séng con. Thong qua tién
trinh ba sita tao ra mot su gdn b6 than thiét gitta me
va con. N&u khong c6 su gdn bé than thiét dé, hin
dda tré da khong tim kiém bau vi me, va néu nguvi
me cdm thdy khong ua thich dda tré thi sita ciia ba sé
khong tiét ra mot cach dé dang. Vi thé, dong sita hién
hifu ciing vé6i tinh thuong. Piéu nay c6 nghia 1a, hanh
dong dau tién trong doi ta — viéc ba sita — 14 mot biéu
tugng clia tinh thuong. T6i ludon dugce ggi nhé dén diéu
nay moi khi t6i thim mot nha thd va nhin thay ddc Me
bong Chia Jesus con 1a mot dda tré; hinh dnh Ay doi
v6i toi 1a mot biéu tugng chia tinh yéu va su triu mén.

Nguoi ta da biét duge ring tré em 16n 1én trong céc
gia dinh c¢6 su yéu thuong va triu mén thi phat trién
thé chdt manh khée hon va hoc giéi hon & trudng.
Nguoc lai, nhitng em s6ng thiéu tinh thuong s& gip
khé khan trong su phat trién thé chat 1an tinh than.
Nhiing dia tré nay ciing cdm thay khé khin trong viéc
bay t6 tinh thuong khi ching 16n 1én, va day la mot
tham kich 16n.

Bay gio hay nhin vao giay phut cudi cung cua cudc
song — su chét. Ngay cd 6 thoi diém sip ra di vinh vién,
méc du nguoi hap hoi khong con nhan duge 1oi ich gi
nhiéu tif bang hitu, nhung néu dugc vay quanh béi ban
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After birth, one of the first acts on the mother’s side is
to give milk, and from the child’s side it is to suckle. Milk
is often considered a symbol of compassion. Without it,
traditionally the child cannot survive. Through the process
of suckling there comes a closeness between mother
and child. If that closeness is not there, then the child will
not seek its mother’s breast, and if the mother is feeling
dislike towards the child her milk may not come freely.
So milk comes with affection. This means that the first
act of our life, that of taking milk, is a symbol of affection.
| am always reminded of this when | visit a church and
see Mary carrying Jesus as a small baby, that to me is a
symbol of love and affection.

It has been found that those children who grow up in
homes where there is love and affection have a healthier
physical development and study better at school.
Conversely, those who lack human affection have more
difficulty in developing physically and mentally. These
children also find it difficult to show affection when they
grow up, which is such a great tragedy.

Now let us look at the last moment of our lives
- death. Even at the time of death although the dying
person can no longer benefit much from his friends, if
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be thi tam thic ngudi 4y c¢6 thé tréd nén binh thin hon.
Do d6, trong sudt cudc doi ta, ngay tir lic khéi dau cho
dén khi nham mat, sy yéu thuong triu mén ludn gid
mot vai tro rat quan trong.

Khuynh huéng yéu thuong khong chi lam cho tam
thic dugc an 6n va binh than hon, ma con 4nh huéng
dén thé chat mot cach tich cuc nita. Nguoc lai, su thu
han, ghen ghét va s¢ hai lam x40 tron su yén binh cua
tam thdc, lam cho ta bi khich dong va anh huéng téi
co thé mot cach bat lgi. Ngay cd thé xdc ta cling can
dén su an binh cua tdm thic, va khong thich hop véi
su khich dong. Piéu nay cho thdy su nhan biét gia tri
cia mot tam thic an 6n 1a ban chat sn c6 trong ching
ta.

Do vay, du mot s6 ngudi c6 thé khong dong y, nhung
toi van thay ring, cho du khia canh hung h#ing trong
ban tinh cta ching ta 12 mot phan cia doi song, thi sdc
manh vugt troi trong doi séng van 1a long yéu thuong
con nguvi. Pay 1a ly do vi sao ta c6 thé cing c6 va ting
cudng nén tdng tot dep 4y, vi d6 von 1a ban chat cia
con nguoi.

Ta cling c6 thé ti€p can tinh chat quan trong cta
long tir bi thong qua su phan tich 1y luan. Néu toi gitp
do nguoi khéc va bay toé su quan tdm dén nguoi dé, thi
tu to6i ciing sé dugc huéng loi tir diéu nay. Nguogc lai,
néu tdi lam hai nhitng nguoi khéc, cudi cung toi sé gip
rac roi. To6i thuong néi dua, véi mot phan chan that
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he is surrounded by friends his mind may be more calm.
Therefore throughout our lives, from the very beginning
right up to our death, human affection plays a very
important role.

An affectionate disposition not only makes the mind
more peaceful and calm, but it affects our body in a
positive way too. On the other hand, hatred, jealousy
and fear upset our peace of mind, make us agitated and
affect our body adversely. Even our body needs peace
of mind, and is not suited to agitation. This shows that an

appreciation of peace of mind is in our blood.

Therefore, although some may disagree, | feel that
although the aggressive side of our nature is part of life,
the dominant force of life is human affection. This is why
it is possible to strengthen that basic goodness which is

our human nature.

We can also approach the importance of compassion
through intelligent reasoning. If | help another person,
and show concern for him or her, then | myself will
benefit from that. However, if | harm others, eventually

| will be in trouble. | often joke, half sincerely and half
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va nghiém tic, rdng néu ta mudn that su vi ky thi nén
vi ky theo cach khon ngoan hon la vi ky mot cach dai
dot. Tri khon cé thé giap ta diéu chinh thai do trong
phuong dién nay. Néu st dung tot tri thong minh, ta
c6 thé thau hiéu duge cach thic dé dat dugc nhiing loi
ich cia riéng minh bing cich song mot nép song tir bi.
Tham chi c6 thé bién luan rang song tir bi 1a vi ky mot
cach tuyét doi.

Trong trudng hop nay, t6i khong cho ring vi ky 1a
sai trdai. Yéu thuong chinh minh 14 thiét yéu. Néu ta
khong yéu thuong chinh minh, 1am sao ta c¢6 thé yéu
thuong ngudi khac? C6 vé nhu khi mot s6 ngudi néi
vé long ti bi, ho nghi rang diéu dé gin lién véi viéc
hoan toan khong luu tam dén lgi ich cia riéng minh
— mot su hy sinh cac quyén 1gi ban than. Diéu nay la
khong dung. That ra, tinh yéu chan chinh trudc hét
nén huéng vé chinh minh.

No6i vé “cai to6i” c6 hai ¥ nghia khac nhau. Mot “cai
t6i” khong ngan ngai ham hai nguoi khéc, dé 1a tiéu
cuc va dan t6i su rdc roi. “Cai t6i” thi hai dugc dua
trén su quyét tAm, y chi manh mé va su tu tin, va y
nghia nay cta “cai t6i” 1a rat can thiét. Khong c6 né,
lam sao ta c6 thé phat trién su tu tin can thiét dé thuc
hién bat ¢t nhiém vu nao trong cudc séng? Tuong tu,
cling ¢6 hai loai ham muén. Tuy nhién, su tht han thi
bao gi¢ cling la tiéu cuc va pha hoai su hoa hgp.
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seriously, saying that if we wish to be truly selfish then we
should be wisely selfish rather than foolishly selfish. Our
intelligence can help to adjust our attitude in this respect.
If we use it well, we can gain insight as to how we can
fulfil our own self-interest by leading a compassionate
way of life. It would even be possible to argue that being
compassionate is ultimately selfish.

In this context, | do not think that selfishness is wrong.
Loving oneselfis crucial. If we do not love ourselves, how
can we love others? It seems that when some people
talk of compassion, they have the notion that it entails a
total disregard for one’s own interests - a sacrificing of
one’s interests. This is not the case. In fact genuine love

should first be directed at oneself.

There are two different senses of self. One has no
hesitation in harming other people, and that is negative
and leads to trouble. The other is based on determination,
will-power and self-confidence, and that sense of | is very
necessary. Withoutit, how can we develop the confidence
we need to carry out any task in life? Similarly, there are
two types of desire also. However, hatred is invariably

negative and destructive of harmony.
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Lam thé nao ta c6 thé gidm bét su thu han? Thu han
thuong theo sau su gidn di. Su gidn di sinh khéi nhu
132 mot phan ng cdm xdc, va dan dan phat trién thanh
cam giac thu han. Phuong phap khéo 1éo ¢ day la,
truge tién phai nhan biét ridng su gian dit 1a tiéu cuec.
Nguoi ta thudng nghi rang su gian dir 1a mot phan gin
lién v6i ching ta, t6t hon 14 biéu 16 né ra, nhung toi
cho day 14 mot sai 1am. Ban c6 thé c6 nhitng phién ha
hay bat binh vé qud khit ctia minh, va bang cach biéu
160 su gian dit ban c6 thé chdm dit nhitng tam trang
dé. Diéu do6 rat c6 kha niang xdy ra. Tuy nhién, thong
thudng thi tot hon 1a nén kiém ché& con gian cta ban,
va dan dan, ndm nay sang nam khéc, né sé tiéu mat.
Theo kinh nghiém cla toi, cach 1am nay c6 hiéu qua tot
nh4t khi ban chap nhan ring su gian dir 1a tiéu cuc va
tot hon 12 khong nén c6 né. Cach nhin nhan nhu thé
tu né sé tao ra mot su khac biét.

Mbi khi con gian sap khéi lén, ban c6 thé tu ren
luyén dé nhin vao doi tugng gay ra con gian theo mot
cach khdc. B4t cit ngudi hay tinh huéng nao gay ra
con gian, xét vé co ban déu 1a tuong doi; nhin ti mot
gbéc do, diéu dé lam cho ban gian dit, nhung nhin ti
mot phuong dién khéc, ban c6 thé phat hién ra mot s6
diém tot dep trong d6. Chang han nhu viéc ching toi
mat nudc va tréd thanh nhitng ké ti nan. Néu ching toi
nhin nhén tinh trang cia minh tir géc d6 d6, chiung toi
c6 thé cadm thdy that vong va budn ndn, nhung ciing
chinh su kién d6 da tao ra nhiéu co hdi méi - nhu la
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How can we reduce hatred? Hatred is usually
preceded by anger. Anger rises as a reactive emotion,
and gradually develops into a feeling of hatred. The skilful
approach here is first to know that anger is negative.
Often people think that as anger is part of us, it is better
to express it, but | think this is misguided. You may
have grievances or resentment due to your past, and by
expressing your anger you might be able to finish with
them. That is very possible. Usually, however, it is better
to check your anger, and then gradually, year by year, it
diminishes. In my experience, this works best when you
adopt the position that anger is negative and it is better
not to feel it. That position itself will make a difference.

Whenever anger is about to come, you can train
yourself to see the object of your anger in a different
light. Any person or circumstance which causes anger is
basically relative; seen from one angle itmakes you angry,
but seen from another perspective you may discover
some good things in it. We lost our country, for example,
and became refugees. If we look at our situation from
that angle, we might feel frustration and sadness, yet the
same event has created new opportunities - meeting
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viéc duge gap gd nhitng ngudi ban tir cdc truyén thong
ton gido khac nhau... Ph4t trién mot cach nhin su viéc
linh hoat hon sé gitp ta nudi duéng dugec mot thai do
tinh than can biang hon. Pay 12 mot phuong cich [dé
chuyén héa con gian].

C6 nhiing tinh hudng khéc, ching han nhu khi ban
ngi bénh, cang nghi nhiéu dén bénh tinh thi su that
vong cia ban cang tré nén toéi té hon. Trong trudng hop
nhu vay, that 1a hitu ich néu ban so sanh tinh trang
cia minh vé6i vién dnh x4u nh4t cia can bénh, hay véi
nhiing gi ¢6 thé xay ra néu ban méc phai mot cin bénh
nghiém trong hon nita... Theo phuong cach nay, ban c6
thé tu an Gi bing cach nhan ra ring moi viéc c6 thé
da tdi té hon thé& nhidu. O day mot 14n nifa, ban tu rén
luyén dé nhin vao tinh tuong do6i clia tinh huéng. Néu
ban so sdnh véi diéu gi d6 toi té hon rat nhiéu thi su so
sanh nay sé 1ap tdc lam gidm di su that vong cia ban.

Tuong tu, khi nhitng diéu khé khan xay dén, ching
c6 thé c6 vé nhu hét stc ghé gém khi ban nhin ching
mot cach can ké, nhung néu ban ti€p cian cung mot van
dé ti mot géc nhin rong mé hon thi né sé c6 vé nhéd
nh#t hon. Véi cac phuong phdp nay, va bing cach phat
trién mot cach nhin rong mé hon, ban c6 thé lam gidm
b6t su that vong clia minh mdi khi phai doéi dién véi
cdc van dé khé khin. Ban c6 thé thdy rang can cé su
nd luc kién tri, nhung khi ban 4p dung theo cach nay
thi tinh cdch gian dif trong ban sé& suy gidm di. Pong
thoi, ban ph4t trién thém long tir bi va lam gia ting
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with other people from different religious traditions, and
so on. Developing a more flexible way of seeing things
helps us cultivate a more balanced mental attitude. This

is one method.

There are other situations where you might fall sick,
for example, and the more you think about your sickness
the worse your frustration becomes. In such a case, it
is very helpful to compare your situation with the worst
case scenario related to your iliness, or with what would
have happened if you had caught an even more serious
illness, and so on. In this way, you can console yourself
by realizing that it could have been much worse. Here
again, you train yourself to see the relativity of your
situation. If you compare it with something that is much
worse, this will immediately reduce your frustration.

Similarly, if difficulties come they may appear
enormous when you look at them closely, but if you
approach the same problem from a wider perspective, it
appears smaller. With these methods, and by developing
alargeroutlook, you canreduce yourfrustration whenever
you face problems. You can see that constant effort is
needed, but if you apply it in this way, then the angry
side of you will diminish. Meanwhile, you strengthen your
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tiém n#ng tot dep clia minh. Bing viéc két hop ca hai
phuong phap nay, mot ngudi xau c6 thé dugc chuyén
héa thanh mot nguoi tot. Pay la phuong phap duge
dung dé€ thuc hién su chuyén héa dé.

Thém vao d6, néu ban cé long tin ton gido, diéu dé
c6 thé hitu ich trong viéc mé rong nhitng pham chat
nay. Chang han, Kinh Thanh Tan Ué6c day ta (khi c6
nguoi danh vao ma bén nay, hay) dua ma bén kia ra,
rd rang cho thay su thuc hanh nhan nhuc. D6i véi toi,
thong diép cha yéu cia Kinh Thénh 1a long yéu thuong
con nguoi va 1y do dé ta phat trién long yéu thuong nay
12 vi ta yéu kinh Chda. T6i hiéu diéu nay trong ¥ nghia
cua mot tinh yéu vo han. Nhiing gido Iy nhu vay cé stc
manh rat 16n trong viéc tang cudng va md rong cac
pham chat tot dep cha ching ta. Pao Phat dua ra mot
phuong phép rat ro rang. Truéc hét, chung ta c6 ging
xem tat ¢4 ching sinh déu binh dang nhu nhau. Sau d¢,
chiing ta xem cudc sdng cla tit ca ching sinh déu quy
gia nhu c@ia chinh minh, va thong qua diéu nay, ching
ta phat trién mot y thic quan tAm dén nguoi khac.

Trong truong hop nhitng ngusi khong cé long tin
ton gido thi thé nao? Viéc tin theo mot tin ngudng
hay khong 1a quyén lya chon cd nhan. Van cé thé gidi
quyét moi viéc ma khong can dén ton gido, va trong
mot s6 truong hop thi diéu d6 c6 thé lam cho cudc song
tré nén don gian hon! Nhung khi ban khong ¢6 su quan
tam dén ton gido, thi ban cling khong nén chdi bo gia
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compassionate side and increase your good potential.
By combining these two approaches, a negative person
can be transformed into a kind one. This is the method
we use to effect that transformation.

In addition, if you have religious faith, it can be useful
in extending these qualities. For example, the Gospels
teach us to turn the other cheek, which clearly shows
the practice of tolerance. For me, the main message of
the Gospels is love for our fellow human beings, and the
reason we should develop this is because we love God.
I understand this in the sense of having infinite love.
Such religious teachings are very powerful to increase
and extend our good qualities. The Buddhist approach
presents a very clear method. First, we try to consider
all sentient beings as equal. Then we consider that the
lives of all beings are just as precious as our own, and
through this we develop a sense of concern for others.

What of the case of someone who has no religious
faith? Whether we follow a religion or not is a matter of
individual right. It is possible to manage without religion,
and in some cases it may make life simpler! But when

you no longer have any interest in religion, you should
not neglect the value of good human qualities. As long
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tri cdc pham chat tot dep ctia con nguvi. Khi ching
ta la con nguoi, la thanh vién cia xa hoi con nguoi,
ta phdi can dén tinh thuong con ngudi. Khong cé tinh
thuong, ta khong thé hanh phdc. Béi vi tdt ca ching ta
déu muén c6 hanh phiic, muén c6 mot gia dinh va ban
be song trong hanh phic, nén ta phai phat trién long
tir bi va nhan 4i. Piéu quan trong 13 phdi nhéan biét
rang c6 hai cdp do tinh than, mot 14 c6 niém tin ton
gido va mot 1a khong c6 niém tin ton gido. Khi khong
c6 niém tin tén gido, ta chi don gidn la cd ging dé tré
thanh mot nguoi giau long nhan hiu va tinh cam.

Tuéng ciing nén nhé riang, mot khi ta nudi dudng
th4i d9 séng ti bi thi tu nhién s& din dén su bat bao
dong. B4t bao dong khong phdi 14 modt cdch néi xa
giao, ma chinh 1a long tir bi biéu 16 thanh hanh dong.
Néu trong long ban con c¢6 han thu, thi hanh dong cta
ban thudng 1a bao dong; ngugc lai, néu c6 long tir bi thi
hanh dong ctia ban sé 1a bat bao dong.

Nhu t6i da néi, chiing nao con nguoi con trén trai
dat nay thi van ludn c6 nhiing quan diém bat dong va
xung dot. Néu ta dung bao luc dé lam gidm cdc bat
dong va xung dot thi khi ta phadi sdn sang hing chiu
bao luc hing ngay, va téi nghi ring hau qua clha diéu
d6 that khing khiép. Hon thé nita, thuc su khong thé
x6a bd cac bat dong bang bao luc. Bao luc tham chi chi
tao ra thém nhiing o4n han va bat man.
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as we are human beings, and members of human
society, we need human compassion. Without that, you
cannot be happy. Since we all want to be happy, and
to have a happy family and friends, we have to develop
compassion and affection. It is important to recognize
that there are two levels of spirituality, one with religious
faith, and one without. With the latter, we simply try to be
a warm-hearted person.

We should also remember that once we cultivate a
compassionate attitude, non-violence comes automatically.
Non-violence is not a diplomatic word, it is compassion
in action. If you have hatred in your heart, then very
often your actions will be violent, whereas if you have
compassion in your heart, your actions will be non-
violent.

As | said earlier, as long as human beings remain
on this Earth there will always be disagreements and
conflicting views. We can take that as given. If we use
violence in order to reduce disagreements and conflict,
then we must expect violence every day and | think
the result of this is terrible. Furthermore, it is actually
impossible to eliminate disagreements through violence.
Violence only brings even more resentment and
dissatisfaction.
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Mait khéc, bat bao dong c6 nghia 1a ddi thoai, tic
la dung ngon tu dé giao ti€p. Va doi thoai c6 nghia
la nhan nhugng 1an nhau: ¢6 ham y ling nghe quan
diém cia ngudi khic va ton trong quyén lgi ctia ho
trong tinh than hoa gidi. Sé khong c6 ai gianh duoc
100% théng lgi, va ciing khong c6 ai phai mat hét tat
ca. D6 1a phuong thic thuc tién, va trong thuc t& dé 1a
phuong thic duy nhat. Ngay nay, khi thé giéi tré nén
ngay cang nhé hon, cac khai niém “ching ta” va “bon
ho” hau nhu da 16i thoi. Néu cac quyén lgi ctia ching ta
ton tai mot cach doc lap véi quyén loi clia nguoi khac,
thi s& c6 thé c6 ké gianh duogc tat cd va c6 ngudi mat
hét tat cd. Nhung vi trong thuc t&€ tdt cd ching ta déu
phu thudc 1a4n nhau, nén cac quyén lgi clia ta va cia
ngudi khdc tuong quan rat chit ché véi nhau. Vay lam
sao ban c6 thé gianh dugc 100% thang lgi? Diéu nay la
khong thé dugc. Ban budc phdi chia sé, mbi bén mot
ntia, hay c6 thé 1a 6 phan cho bén nay va 4 phan cho
bén kia! Khong dung dén phuong thic chia sé nay thi
su hoa giai 1a khong thé thuc hién.

Thuc t& ctia thé gidi hom nay cho thdy ching ta can
tu duy theo cdch nay. Pay la nén tang cho phuong thic
cua riéng toi - phuong thic “trung dao”. Nguoi Tay Tang
s& khong thé gianh dugc 100% thang lgi, vi du muén
hay khong thi tuong lai Tay Tang ciing phu thudc rat
nhiéu vao Trung Hoa. Do d6, trén tinh than hoa giai,
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Non-violence, on the other hand, means dialogue,
it means using language to communicate. And dialogue
means compromise: listening to others’ views, and
respecting others’ rights, in a spirit of reconciliation.
Nobody will be 100 per cent winner, and nobody will be
100 per cent loser. That is the practical way. In fact, that
is the only way. Today, as the world becomes smaller
and smaller, the concept of ‘us’ and ‘them’ is almost
outdated. If our interests existed independently of those
of others, then it would be possible to have a complete
winner and a complete loser, but since in reality we
all depend on one another, our interests and those of
others are very interconnected. So how can you gain
100 per cent victory? It is impossible. You have to share,
half-half, or maybe 60 per cent this side and 40 per cent
the other side! Without this approach, reconciliation is
impossible.

The reality of the world today means that we need
to learn to think in this way. This is the basis of my own
approach - the ‘middle way’ approach. Tibetans will not
be able to gain 100 per cent victory for whether we like it
or not, the future of Tibet very much depends on China.
Therefore, in the spirit of reconciliation, | advocate a
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t6i cha truong mot su chia sé quyén lgi dé cho su tién
bo thuc su la kha di. Nhan nhugng 14n nhau 1a cdch
duy nh4t. Thong qua phuong phap bat bao dong ching
ta c6 thé chia sé cdc quan diém, cAm nhan, quyén lgi,
va bang cich nay ta c6 thé gidi quyét duge van dé.

Doi khi t6i goi thé ki 20 1a thé ki cda su giét hai, cia
chién tranh. Trong thé& ki nay da c6 nhiéu xung dot,
nhiéu su giét hai va ¢6 nhiéu vii khi hon bao gio hét.
Gio day, trén co sé kinh nghiém ma tat ca ching ta da
trai qua trong thé& ki nay, va trén co sé nhiing gi ching
ta da hoc dugc tir d6, t6i nghi rang ching ta nén huéng
vé thé ki 21 nhu 1a thé& ki cda sy d6i thoai. Nguyén tic
bat bao dong nén dugc thuc hanh & khap moi noi. Diéu
nay khong thé thanh tuu don gidn chi bing cich ngoi
day cdu nguyén, ma c6 nghia la phai hanh dong va nd
luc, va nd luc nhiéu hon nita.

Xin cam on cac ban!
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sharing of interests so that genuine progress is possible.
Compromise is the only way. Through nonviolent means
we can share views, feelings, and rights, and in this way

we can solve the problem.

| sometimes call the 20" Century a century of
bloodshed, a century of war. Over this century there
have been more conflicts, more bloodshed and more
weapons than ever before. Now, on the basis of the
experience we have all had this century, and of what
we have learned from it, | think we should look to the
next century to be one of dialogue. The principle of non-
violence should be practised everywhere. This cannot
be achieved simply by sitting here and praying. It means
work and effort, and yet more effort.

Thank you!
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PHU LUC 2: CAC QUAN CHIEU PHAT GIAO
Tién si B. Alan Wallace

| o su luge yéu mot cach bat thuong cua Hoi nghi

Téam thic va doi séng (Mind and Life Conference)
nay,' chi kéo dai trong 2 ngay thay vi 5 ngay nhu
moi cudc hoi nghi khac trong cung loat nay,? Robert
Livingston da dé nghi t6i viét mot bai tém luge cung
cdp thém vé toan cdnh va gidi thich rd hon cdc dé tai
Phat gido duoc didc Dalai Lama néu ra trong cudc hoi
nghi nay. Nhitng gi trinh bay sau day 1a su c¢6 ging cia
toi dé dap tng su mong méi d6, cht yé&u la dé khéi mot
s0 quan diém Phat gido nhat dinh vé van dé than-tam,
va ¢ mot vai chd cling xem lai cdc xdc quyét ctia khoa
hoc hién dai du6i anh sang ciia thé giéi quan Phat
gido. Pong co viéc lam cua t6i khong phai nhiam ching
minh su vugt troi cia quan diém nay so véi quan diém
kia, ma 14 d€ mé ra cho cac nha khoa hoc ciing nhu

T Noi dung cudc hoi thdo nay dugc ghi lai trong tap sdch Consciousness
at the Crossroads, do Snow Lion Publications (Ithaca, New York) an
hanh. Phan phu luc nay la chuong thd 15, cang la chuong cudi cling
clia tap sach, dugc chang t6i chuyén dich sang Viét ngii véi su cho
phép chinh thdc cta Tién si B. Alan Wallace. (ND)

2 Pay la mot loat hoi thdo véi cting cht dé chinh 1a Tam thdc va doi
song (Mind and Life) va cting ¢6 su tham du clia cadc nha khoa hoc
hang dau thé gidi vé cac chuyén nganh lién quan nhu Tam ly hoc,
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AFTERWORD: BUDDHIST REFLECTIONS
B. Alan Wallace

Due to the unusual brevity of this Mind and Life
Conference, which lasted two days instead of the five
days for all the other meetings in this series, Robert
Livingston asked me to write a concluding essay
providing further context and elucidation of the Buddhist
topics raised here by the Dalai Lama. The following is my
attempt to fulfil that wish, principally setting forth certain
Buddhist perspectives on the mind/body problem, and at
times viewing modern scientific assertions in light of the
Buddhist world view. My motivation in doing so is not to
demonstrate the superiority of one view over the other,
but to open up new avenues of theoretical and empirical

Than kinh hoc..., cing v6i cadc nha Phat hoc ma dai dién la dic
Dalai Latma va céc vi Lat-ma cao cap khac. Cudc hoi thao dau tién
trong loat nay dugc t8 chiic vao thang 10 nam 1987, lan thi 2 vao
thdng 10 ndm 1989, lan thd 3 vao ndm 1991, 1an thG 4 vao nim
1993. Ndi dung cac cudc hoi thdo nay dugc ghi lai thanh sach va
da phat hanh vao nhiing nam sau dé. Quy vi cé thé tim doc cac ban
Anh ngii v6i nhan dé: Gentle Bridges: Conversations with the Dalai
Latma, Consciousness at the Crossroads, Healing Emotions, Sleeping,
Dreaming and Dying. (ND)
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Phat hoc nhiing con dudng mdi trong viéc nghién cdu
ly thuyét va kinh nghiém. Béi vi téi tin rang, hién nay
ngay cang cé nhiéu nguvi giéng nhu téi, déu cAm thay
rang khoa thin kinh hoc hién dai va Phat gido c6 rat
nhiéu diéu dé hoc héi 1an nhau, khong bén nao nim
gilt phuong cach duy nhat dé kham ph4d ban chat thuc
su cia tam thic hay co thé.

SU THAT VE KHO DAU

T diéu dé dugc biét dén trong vai tro tong thé nhu
12 mot cdu tric nén tdng cha Phat gido. T4t cid cac
phan gido 1y va thuc hanh cta dao Phat déu duge trinh
bay trong pham vi ndi dung ctia bon chan ly nay, cu
thé 1a su thuc vé khé dau, su thuc vé cdc ngudn goc cta
khé dau, su thuc vé cham dit khé dau va nhitng nguyén
nhéan tiém 4n cda né, va cudi cung la su thuc vé con
duong dé dat t6i su cham ddat d6. Nhitng 1oi day cda
ddc Phat vé bon chan 1y nay 1a: ngudi ta nén nhan biét
dugc su thuc vé khé dau, loai trir cdc nguon goc clia kho
dau, hoan tat su cham ddt khé dau, va nuong theo con
duong dan téi su chdm diat hoan toan moi kho dau.

Phat gido nhan dién hai loai khé dau: thé xac va
tinh than. Hai loai nay khong dong nhat, béi vi vé mit
thé nghiém rd rang 1a nguoi ta c6 thé khé chiu vé thé
x4c — chang han nhu trong lic tham gia rén luyén thé
chat rat cing thing — nhung lai ph4an khdi vé méit tinh
than; va ngugc lai, nguoi ta ciing c6 thé ban loan tinh
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research to scientists and Buddhists alike. For there are,
| believe, an increasing number of people today who, like
myself, feel that modern neuroscience and Buddhism
have a great deal to learn from each other. Neither has
sole access to exploring the true nature of the mind or
body.

THE REALITY OF SUFFERING

The fundamental structure of Buddhism as a whole
is known as the Four Noble Truths. All Buddhist theories
and practices are presented within the context of these
four, namely the reality of suffering, the reality of the
sources of suffering, the reality of the cessation of
suffering together with its underlying causes, and finally
the reality of the path to such cessation. The Buddha’s
injunctions regarding these four is that one should
recognize the reality of suffering, eliminate the sources
of suffering, accomplish the cessation of suffering, and
follow the path leading to cessation.

Buddhism identifies two kinds of suffering: physical
and mental. The two are notidentical, foritis experientially
apparent that one may be physically uncomfortable
— for instance, while engaging in a strenuous physical
workout — while mentally cheerful; conversely, one
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than trong ldc dang dugc thodi mai vé thé xac. Diéu
nay lap tic goi 1én van dé vé mdi quan hé gitta than
thé va tam thic. Ching ta c6 cic nén tadng chic chin
dé khong danh gid mot cadch don gidn cdc muc do lanh
manh cua tinh than va thé chat 12 nhu nhau; va su
that d6 ham y mot kiéu nhi nguyén cam tinh gitta than
va tdm. Chu truong nhi nguyén nhu vay duoc Phat gido
chap nhan mot cach ré rang va khong cé6 nguyén do
nao dugc trinh bay trong hoi nghi nay vé viéc tai sao
diéu dé lai bi bac bé béi khoa than kinh hoc hién dai.

Nhi nguyén cdm tinh c6 thé dugc bao gom trong
pham tru rong 16n hon cua cai kha di dugc cho la nhi
nguyén kinh nghiém: Nhing kinh nghiém cta chiang ta
vé cac hién tugng vat 1y khach quan hoan toan khic
v6i nhitng kinh nghiém vé cdc hién tugng tinh than
cht quan. Mot su kién nhu qud tdo roi xudng tir trén
cdy, hay mot su vat nhu ban thén trai tdo, c6 vé nhu
hoan toan khéc hén véi su that vong hay kinh nghiém
tu tin. Tuong tu, c6 su khac biét dang ké vé mit kinh
nghiém giita viéc quan sat céc tién trinh ndo mot cach
khéach quan véi viéc theo doi céc tién trinh tinh than
mot ciach chi quan. Viéc quan sat tién trinh nfo c6
nhitng vi tri cu thé va bao gom cédc thuc thé vat chat c6
hinh ddng, mau sic, khéi lugng, va nhiéu thudc tinh vat
1y khac. C4c tién trinh tinh than dudng nhu thiéu hin
cdac thuodc tinh vat ly d6, trong khi lai ¢6 mot s6 tinh
chat riéng biét khong thdy ro trong cac tién trinh nio.
Cac nha tu hanh Phat gido da quan sat tdm thdc trong
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may be mentally distraught while experiencing physical
comfort. This immediately raises the issue of the mind/
body relationship. The fact that we have compelling
grounds for not simply equating mental and physical
degrees of well-being implies a kind of affective dualism
between the body and mind. Such dualism is explicitly
accepted by Buddhism and no reasons were presented
in this conference why this should be refuted by modern
neuroscience.

Affective dualism may be included in the broader
category of what may be deemed experiential dualism:
our experiences of objective, physical phenomena
are quite unlike our experiences of subjective, mental
phenomena. An event like an apple dropping from a tree,
or a thing like an apple itself, appears quite different from
the event of losing hope, or the experience of confidence.
Similarly, there are significant experiential differences
between objectively observing brain processes and
subjectively observing mental processes: the former
have specific locations and are composed of material
entities that have shape, color, mass, and numerous
other physical attributes; mental processes seem to lack
those physical attributes, while possessing qualities of
their own that are not apparent in brain processes. The
fact that Buddhist contemplatives have observed the
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nhiéu thé ki nhung khong hinh thanh ly thuyét nao
vé nao bo, su that d6 ham y rang tri kién quan chiéu
ndi tdm khong can thi€t phai soi roi bat ct chiut anh
sang nao vao nao bo. Cing vay, viéc nghién ciu riéng
vé ndo bo — doc lap v6i tat cd ciac khodn thé nghiém vé
ngoi danh xung thi nhat cia cdc trang thai tinh than
— khong nhat thiét tao ra bat ci hiéu biét nao vé hién
tugng tinh than. Nhu vay, cht truong nhi nguyén kinh
nghiém bao luu rang c4c hién tugng tinh than va vat ly
duong nhu 14 khac nhau vé mat thé nghiém. Piéu nay
dugc chap nhan béi Phat gido ciing nhu béi it nhat mot
s0 nha khoa hoc trong hoi nghi nay.

Chu truong nhi nguyén kinh nghiém ciing bao gom
diéu c6 thé duoc goi 1a nhi nguyén nhdan qud, béi vi
hé thong thdn-tdm, theo ciach noi caa Allan Hobson,
“ro rang la chdp nhdn hai kiéu can thiép khdc nhau:
su can thiép vé mdt sinh hoc va su can thiép vé mdt
nhdn thiuc”. Lewis Judd tan thanh nhu vay khi nhan
xét rang “c6 bang ching la c6 thé c6 mot hiéu ung tong
hop gita tam ly duoc hoc va cde dang ddc biét cia tdm
ly tri liew”. Béi vi v6i su két hop cha ca hai phuong
phap, ti l1é giam nhe cta trang thai suy nhugc l1Am sang
12 cao hon so véi ngudi chi duge diéu tri riéng bing
thudc. Thém vao dé6, Phat gido cho rang tAm thic chiu
anh huéng va ciing déong thoi tao ra anh huéng doi véi
cd hién tugng tinh than va hién tuong vat ly.

Ta sé lam gi v6i cha truong nhi nguyén thdan-tém
dugc cong nhan rong rai trong Phat gidao va khoa hoc
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mind for centuries yet formulated no theory of the brain
implies that introspective knowledge of the mind does
not necessarily shed any light on the brain. Likewise,
the study of the brain alone — independent of all first-
person accounts of mental states — does not necessarily
yield any knowledge of mental phenomena. Thus,
experiential dualism, which maintains that physical and
mental phenomena experientially seem to be different,
is accepted by Buddhism as well as by at least some of
the scientists in this meeting.

Experiential dualism also includes what may be
called causal dualism, for the mind/body system, in Allan
Hobson’s words “is clearly open to interventions of two
distinctive kinds. One is a biological intervention, the
other is a conceptual intervention.” Lewis Judd concurs
when he comments that there “is evidence that there may
be a synergistic effect between psychopharmacology
and specific forms of psychotherapy.” For with the
combination of the two, the rate of relief for the clinically
depressed is higher than if one administers medications
alone. Likewise, Buddhism maintains that the mind is
influenced by, and exerts its own influence upon, both
mental and physical phenomena.

What shall we make of such mind/body dualisms,
whichare commonly acceptedin Buddhismandinmodern
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hién dai? Quan diém cta Trung qudn téng, dugc ngai
Dalai Lama tan thanh va duge xem la dinh cao caa
triét hoc Phat gido Tay Tang, cho riang con ngudi cé
xu huéng bam sinh cu thé héa ca ndi dung ciua kinh
nghiém ciing nhu chinh minh nhu 14 cht thé dang kinh
nghiém. Theo quan diém nay, trong khi viéc nhan biét
su khac biét hién nhién giita cac su kién tinh than va
vat ly 1a hitu ich trong céc cach thic trén, thi viéc két
luan rang thién nhién tu n6 — khong phu thudc vao céc
cdu trdc nhan thic cia chiung ta — da tao ra mot ranh
gi6i tuyét doi nao dé gilia cac hién tugng tinh than va
vat 1y lai 14 mot sai 1dm sau sdc. Do d6, quan diém
Trung qudn dat khoat bac bo cha truong nhi nguyén
thuc thé caa Descartes, 1a chu truong da ting bi céc
nha than kinh hoc duong thoi cong khai phé phéan.
Nhiing nguoi theo Trung qudn téng hoac nhiing nguoi
ing ho quan diém nay néu ré riang: Néu tdm va than
mdi cdi déu tu né ton tai — khong phu thudc vao céc
danh xung theo khdi niém — thi hin ching da khong
bao gi¢ tuong tac véi nhau. Do do, c6 su khong tuong
hop sau sic gitta nhitng gi duge nhin thay va thuc tai:
trong khi tam thic va vat chdt duong nhu von di 1a hai
kiéu khéc nhau cia “dang” ton tai doc 1ap, thi nhiing
vé ngoai nhu vay lai 1a sai léch; diéu nay chi tré nén
rd rang qua su phan tich ban thé hoc vé ban chat cia
ca hai loai hién tugng.’

' Diéu nay khong phl nhan viéc trén binh dién tuong déi hay theo
truyén théng Trung quan tong qud that c6 thira nhan sy phan cach
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science? The Madhyamaka view, which the Dalai Lama
endorses and which in Tibet is generally considered the
pinnacle of Buddhist philosophy, maintains that humans
have an innate tendency to reify both the contents of
experience as well as ourselves as experiencing agents.
According to this view, while it is useful to recognize
the apparent differences between physical and mental
eventsinthe above ways, itis a profound errorto conclude
that nature itself — independently of our conceptual
constructs — has created some absolute demarcation
between physical and mental phenomena. Thus, the
Madhyamaka view explicitly refutes Cartesian substance
dualism, which has been so roundly condemned
by contemporary neuroscientists. Madhyamikas, or
proponents of the Madhyamaka view, declare that if the
mind and body did each exist inherently — independently
of conceptual designations — they could never interact.
Thus, there is a deep incongruity between appearances
and reality: while mind and matter seem to be inherently
different types of independently existing “stuff,” such
appearances are misleading; this becomes apparent
only by an ontological analysis of the nature of both
types of phenomena.’

! This is not to deny that on a relative, or conventional level, Madhyamikas
do assert the duality of mental and physical phenomena. However,
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Su khé khian trong viéc dua ra bat ci giai thich nao
vé su tuong tdc nhan qua giffa than va tAm néu ca hai
duogc xem la nhiing “su vat” thuc hitu va tach biét da
dugc néu ra mot cach rdo rang trong hoi nghi nay, va
d6 1a 1y do chu yé&u gidi thich tai sao dai da s6 cac nha
than kinh hoc da chdp nhan moét quan diém vat ly vé
tdm thic. Tu cach nhin caa Phat gido, trong khi buédc
nay giai téa duge su can thiét ctia bat ky mot co ché
nhan qué nao lién hé gitta mot tam thic phi vat thé véi
néo b, thi né lai c6 khuyét diém 1a khong soi roi duogc
chiut anh sdng nao vao ban chat thuc su hay nhiing
ngudn goc cua y thic.

Qua thuc, du than kinh hoc hién dai da kham pha
nhiéu thanh t6 ctia bo ndo va cac tién trinh than kinh
can thiét cho viéc tao ra céc tién trinh y thic cu thé,
nhung khoa hoc nay khong nhiing khong dua ra dugc
su gidi thich thuyét phuc nao vé ban chat cta y thic,
ma ho ciing khong c6 bat cit phuong thie khoa hoc nao
dé nhan biét duge su hién hitu hay ving mét cha y thic

gilia cdc hién tugng tinh than va vat chat. Tuy nhién, theo quan diém
clia Phat gido Mat tong dugc chap nhan bdi dic Dat-lai Lat-ma va hau
hét cac nha Phat hoc Tay Tang khéc, thi su phan cach nay khong ro
rét nhu sy phan cach gitia cac thuc thé hiu tinh va vo tinh. Diéu nay
la do tat cad cdc su kién tinh than vé cd ban déu sinh khéi t “ning
lugng cuc vi té cia tam thic” (ti€ng Tay Tang a shin tu phra ba’i rlung
sems), von la mot thuc thé nguyén so gdm di cac tinh chat vat Iy va
nhan thac. Thé gidi vat thé cang dugc cho 1a su bi€u hién sang tao
(Tiéng Tay Tang la rtsal hay rol pa) clia cing mot ning lugng tam thac
nay. Vi th&, theo Kim cuong thira thi su khac biét uge |é gidia tam thic
va vat chat chinh 1a dya trén mot sy thong nhat vé co ban.
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The difficulty of providing any explanation for the
causal interaction of the body and mind if the two are
regarded as real, separate “things” has been clearly
addressed in this conference, and it is a chief reason
why the great majority of neuroscientists have adopted
a physicalist view of the mind. From a Buddhist
perspective, while this step eliminates the need for any
causal mechanism relating a nonphysical mind with the
brain, it has the disadvantage of shedding no light on the
actual nature of consciousness or its origins.

Indeed, though modern neuroscience has discovered
many elements of the brain and neural processes that
are necessary for the production of specific conscious
processes, it has provided no cogent explanation of
the nature of consciousness, nor does this discipline
have any scientific means of detecting the presence or
absence of consciousness in any organism whatsoever.

the Buddhist tantric view adopted by the Dalai Latma and most other
Tibetan Buddhists, this duality is not as radical as the duality, say, of
sentient and nonsentient entities. The reason for this is that all mental
events fundamentally stem from the “very subtle energy-mind” (Tib.
shin tu phra ba’i rlung sems), which is a primordial reality having
both physical and cognitive attributes. The physical world, too, is said
to be a creative display (Tib. rtsal or rol pa) of this same energy-mind.
Thus, according to the Varjayana, the conventional dualism of mind
and matter is base upon a fundamental monism.
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trong bat ki mot loai sinh vat nao cad. Nhiéu nidm sau
cudc hoi nghi nay, t6i van khong nghe ¢6 thém su giai
thich sang tdé nao cia cdc nha duy vat vé y thic, ngoai
nhiing gi da néu ra § day, néi ro hon, ho cho ring d6 chi
hoan toan 1a mot diéu kién tu nhién ctia bdo néo dugc
hoat héa. Tbi ciing khong nghe dugc gi thém vé ngudn
gbc cia ¥ thic ngoai phat biéu ring y thic 12 mot cai
gi d6 sinh khéi khi c¢6 du céc t& bao than kinh cung véi
cac noi két da phdc tap dé hd trog hoat dong nhan thdec.
Nhiing trinh bay dé khong thuc su giai thich duoc gi,
va hau nhu khong thé xem 1a céc 1y thuyét khoa hoc,
vi ching khong thich hop cho ca viéc kiém nhan hay
bac bo kinh nghiém.

Trung qudn téong khong chi bac bdé quan diém ring
tdm thic 1a mot cai gi d6 tu hitu, ma ho ciing phi nhan
mot cdch tuong tu viéc cho rang cic hién tuong vat ly
nhu ta thé nghiém va nhan thic vé ching 1a cac su vat
tu ton; thay vi vay, cac hién tugng vat ly dugc cho 1a
ton tai trong mdi quan hé véi cdc nhan thic va quan
niém cta ta. Nhitng gi ta nhan thic chic chin cé quan
hé véi cac kiéu cidch cdm nhan cia ta trong viéc quan
sat, va céc cach thic ta nhan hi€u vé cdc hién tuong
chic chin c6 lién hé t6i nhitng quan niém va ngén ngi
cua ta.

Khi phti nhéan su ton tai doc lap cta tat cd moi hién
tuong 1am nén thé gidi kinh nghiém cua ching ta, quan
diém Trung qudn tach roi khoi ca chi nghia nhi nguyén
thuc thé cua Descartes 1an chi nghia don nguyén thuc
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Over the years since this meeting, | have heard no more
illuminating materialist explanation of consciousness
than that offered here, namely that it is simply a natural
condition of the activated brain. Nor have | heard anything
more revealing concerning the origins of consciousness
than the statement that it is something that arises
when there are enough neurons with elaborate enough
connections to support conscious activity. Such accounts
actually explain nothing, and they can hardly be counted
as scientific theories, for they do not lend themselves to
either empirical verification or refutation.

Not only do Madhyamikas reject the notion that
the mind is an inherently existent substance, or
thing, they similarly deny that physical phenomena
as we experience and conceive of them are things in
themselves; rather, physical phenomena are said to exist
in relation to our perceptions and conceptions. What we
perceive is inescapably related to our perceptual modes
of observation, and the ways in which we conceive of
phenomena are inescapably related to our concepts and
languages.

In denying the independent self-existence of all the
phenomena that make up the world of our experience,
the Madhyamaka view departs from both the substance
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thé — tic 1a chi nghia duy vat — dé 1a dac tinh ctia khoa
hoc hién dai. Chii nghia duy vat dé xuat béi nhiéu nha
khoa hoc duong thoi dudng nhu khing dinh rang thé&
gidi thuc dugc cdu thanh béi cdc thuc thé vat ly tu hitu,
trong khi tat ca cac hién tugng tinh than dugc xem nhu
chi hoan toan la nhiing su trinh hién, khong c6 bat ki
thuc thé nao trong d6 va thudc vé ching. R4t nhiéu
luan diém dugc hinh thanh tir su khéc biét nay gitta cac
trinh hién va thuc tai.

Quan diém Trung qudn ciing nhan manh su khéc
biét gitia cac trinh hién va thuc tai, nhung theo mot
cach hoan toan khédc. Quan diém nay cho ring tat ca
cac hién tuong tinh than va vat 1y ma ta kinh nghiém
xuat hién nhu thé 1a ching ton tai trong nhau va thuoc
vé nhau, hoan toan khong phu thudc vao kiéu cach hay
nhén thic va quan niém cia chiang ta. Ching c6 vé nhu
la nhitng su vat tu hitu, nhung trong thuc tai ching
ton tai nhu la céc su kién c6 lién hé phu thudc. Su phu
thudc ctia ching c6 3 tang:

1. Cac hién tuong khéi 1én trong su phu thudc vao cac
anh huéng nhin qua ngay truge do,

2. Chiung toén tai phu thudc vao céc thanh phan va
(hoac 1a) cac thuodc tinh caa riéng ching,

3. C4c hién tuong tao nén thé& giéi kinh nghiém cua
ching ta phu thudc vao su dinh danh ngdén ngt va
quan niém cta ching ta vé ching.
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dualism of Descartes and the substance monism —
namely, physicalism — that is characteristic of modern
science. The physicalism propounded by many
contemporary scientists seems to assert that the real
world is composed of physical things-in-themselves,
while all mental phenomena are regarded as mere
appearances, devoid of any reality in and of themselves.
Much is made of this difference between appearances
and reality.

The Madhyamaka view also emphasizes the disparity
between appearances and reality, but in a radically
different way. All the mental and physical phenomena
that we experience, it declares, appear as if they existed
in and of themselves, utterly independent of our modes or
perception and conception. They appear to be inherently
existing things, but in reality they exist as dependently
related events. Their dependence is threefold:

(1) phenomena arise in dependence upon preceding
causal influences,

(2) they exist in dependence upon their own parts and/
or attributes, and

(8) the phenomena that make up the world of our
experience are dependent upon our verbal and
conceptual designations of them.
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Vé mat truc gidc, su phu thudc ba tang nay khong ro
rét, vi ching bi che gidu bédi su trinh hién cha cdc hién
tuong nhu 1a c6 kha nang tu ton va khong phu thuoc
vao su dinh danh theo khai niém. Dua trén nhiing trinh
hién sai léch nay, ciing 1a diéu hoan toan tu nhién khi
nghi vé cdc hién tugng, hay nim b&t ching vé mit
khai niém, nhu la nhitng su vat tu xac dinh minh trong
chinh toan thé 4y. Xu huéng nay dugc biét téi nhu la
su vdt thé héa, va theo quan diém Trung qudn, day la
mot su sai IJAm bam sinh tao ra nén tadng cho vd s6 céc
phién n&o tinh than. Su vdt thé héa tach rdi moi su
vat ra khoi toan canh, nhin cac hién tugng ma khéng
hé xem xét t6i moi quan hé nhan qua lam sinh khéi
chiang, va ciing khong xem xét téi nhitng phuong thic
quan sat va hinh thanh khai niém cu thé dugc sit dung
dé nhan biét chiang. Tén goi Trung qudn dugc hinh
thanh 1a vi quan diém nay c6 tranh khéi hai phia cuc
doan: mot bén 1a vat thé héa cic hién tugng va mot
bén 1a pht nhén su ton tai clia ching.

Theo quan diém Trung qudn, cdc su kién tinh than
cling c6 thuc tinh khong khac gi so vdi cac su kién vat
ly. Trong kinh nghiém tri giac thong thuong cta ching
ta, qua that c6 nhiing kiéu khac biét gitta céc hién
tugng vat 1y va tinh than. Trong khi cdc hién tugng vat
ly thuong c6 khoi lugng, vi tri, van tdc, hinh dang, kich
c6, va nhiéu thuodc tinh vat Iy khac, thi nhitng diéu nay
néi chung khong phai la déc tinh cia cac hién tuong
tinh than. Chang han, ta thudng khong nhan biét dugc
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This threefold dependence is not intuitively obvious,
for it is concealed by the appearance of phenomena
as being self-sufficient and independent of conceptual
designation.Onthebasisofthesemisleadingappearances
it is quite natural to think of, or conceptually apprehend,
phenomena as self-defining things in themselves.
This tendency is known as reification, and according
to the Madhyamaka view, this is an inborn delusion
that provides the basis for a host of mental afflictions.
Reification decontextualizes. It views phenomena
without regard to the causal nexus in which they arise,
and without regard to the specific means of observation
and conceptualization by which they are known. The
Madhyamaka, or Centrist, view is so called for it seeks
to avoid the two extremes of reifying phenomena on the
one hand, and of denying their existence on the other.

In the Madhyamaka view, mental events are no
more or less real than physical events. In terms of our
common-sense experience, differences of kind do exist
between physical and mental phenomena. While the
former commonly have mass, location, velocity, shape,
size, and numerous other physical attributes, these are
not generally characteristic of mental phenomena. For
example, we do not commonly conceive of the feeling of
affection for another person as having mass or location.
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tinh cdm yéu mén cia mot ngudi déi véi nguoi khac
nhu 12 ¢6 khoi lugng hay vi tri. Nhitng thudc tinh vat ly
nay ciing khong hop véi cdc hién tugng tinh than khéc
nhu 14 su buén ba, mot hinh dnh duge nhé lai ti thoi
tho au, hinh dung ctia mot déa hong, hay y thic vé bat
ci diéu gi. Do d6, cac hién tuong tinh than khong duoc
xem nhu 1a vat thé, bdi 1& don gidn 1a ching khong c6
nhiéu thudc tinh 1a dac tinh chi c6 § cac hién tugng vat
ly. Do d6, Phat gido chua titng chdp nhan cdc nguyén
ly vat 1y chi xem cac vat thé vat ly méi 1a c6 thue. Tré
lai v6i Chdn ly thi nhdt, cd nhitng kho dau thé chat va
tinh than déu dugc thita nhan, nhung theo quan diém
Trung qudn, chung déu khong ton tai nhu 1a nhitng su
kién tw hitu, va do do, tinh nhi nguyén gitia ching la
mot ban tinh tuong doi, khong phai tuyét doi.

SU THAT VE NGUON GOC CUA KHO DPAU

Ciing giong nhu viéc thua nhan hai loai khé dau
— thé ch4t va tinh than — Phat gido cling x4c nhan su
ton tai ctia ca hai loai 4nh huéng tinh than va thé chat
142 nguyén nhan lam sinh khéi dau khé. Chang han,
cac ton thuong vat 1y tao ra dau dén vé thé chat va
ciing c6 thé gay hau qua thong khé vé tinh than. Mt
khéc, cac thai do nhat dinh nhu la kiéu ngao, thiéu tu
tin, them muén, thu dich va ghen tic cling c6 thé gay
ra su kh§ néo vé tinh than, va nhiing thic bach tinh
than nay ciing c6 thé dan ngudi ta t6i cac hanh vi tao
ra su dau dén thé xac. Ciing c6 diéu rd rang la nhiing
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These physical attributes are no more appropriate to
other mental events such as sadness, a recalled image
from one’s childhood, the visual perception of a rose,
or consciousness of any sort. Mental phenomena are,
therefore, not regarded as being physical, for the simple
reason that they lack many of the attributes that are
uniquely characteristic of physical phenomena. Thus,
Buddhism has never adopted the physicalist principle
that regards only physical things as real. To return to
the First Noble Truth, both physical and mental suffering
are to be recognized, but according the Madhyamaka
view, neither exists as a thing-in-itself, and therefore the
dualism between them is of a relative, not an absolute,
nature.

THE REALITY OF THE SOURCES OF SUFFERING

Just as Buddhism recognizes two types of suffering
— mental and physical — so does it affirm the existence
of both mental and physical causal influences that give
rise to suffering. Physical injury, for example, produces
physical pain and it may also result in mental anguish.
On the other hand, certain attitudes such as arrogance,
insecurity, craving, hostility, and jealousy may also result
in mental distress, and these mental impulses may also
lead one into activities that produce physical pain as well.
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dau 6m va ton thuong thé chat khong nhat thiét gay
hau qua budn dau vé tinh than — ching khong gay hau
qua nhu thé cho tat cd moi ngudi bat ci khi nao cé céc
su kién vat ly nhu vay xdy ra — va nhitng dau khé tinh
than ciing c6 thé sinh khéi ngay cd khi khong c6 bat
ki 4nh huéng vat ly rd rét nao. Chang han, ngudi ta
c6 thé cdm thay budn khé sau sic vi khong nhan duoge
mot cudc dién thoai tir ai d6. Piéu nay khong c6 y néi
12 khong c6 cdc mdi tuong quan sinh 1y hoc than kinh
v6i trang thai buén khé nhu thé — nghia 1a khong cé
cac su kién ndo bo c6 thé 1a can thiét cho su sinh khéi
trang thai buén kh§ d6 — nhung khong c6 bang ching
cho thdy cédc tién trinh vat ly 1a nhitng nguyén nhan
chinh y&u gay ra su dau buon ctia mot nguoi. That ra,
Phat gido Tay Tang xdc nhan rang tat cd nhiing trang
th4i tinh than ma con ngudi trai nghiém qua la cé céc
tuong quan sinh 1y trong co thé, nhung khong ha thap
cdc trang thdi tinh than dugc thé nghiém mot cich
chi quan thanh cédc trang thai co thé thuan tay khéch
quan.

Puc Dalai Lama da nhiéu 1an khing dinh rang, néu
cac yéu td nao trong Phat hoc, bao gom cd quan diém
Trung quédn, bi bac bé modt ciach thuyét phuc bdi cac
chiing ci thuc nghiém méi hay 1ap luan viing chéc, thi
nhiing yéu t6 d6 phai bi loai bé. Nhiéu nha than kinh
hoc ngay nay cho ring céc tién trinh tinh than thuc ra
khong gi khdc hon 1a cdc tién trinh ndo bo: T4t ca céc
hién tugng tinh than hoic 12 dong nhat véi cac su kién
néo bd hoic hoan toan dugc tao ra bdi ching va khong
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It is also apparent that physical illnesses and injuries do
not necessarily result in mental distress — they do not do
so for everyone whenever such physical events occur
— and mental suffering may arise even in the absence
of any apparent physical influences. For example, one
may feel deeply distressed by not receiving a telephone
call from someone. This is not to say that there are no
neurophysiological correlates to such unhappiness — that
is, that there are no brain events that may be necessary
for the arising of unhappiness — but it is not evident
that those physical processes are the primary causes
of one’s distress. Indeed, Tibetan Buddhism asserts
that all the mental states we experience as humans do
have physiological correlates in the body, but it does not
reduce the subjectively experienced mental states to
purely objective, bodily states.

As the Dalai Lama has affirmed many times, if
elements of Buddhistdoctrine, includingthe Madhyamaka
view, are compellingly refuted by new empirical evidence
or cogent reasoning, then those Buddhist tenets must be
abandoned. Many neuroscientists today claim that mental
processes are in fact nothing other than brain processes:
all mental events are either identical to brain events or
are solely produced by them and have no existence apart



320 PHU LUC 2

hé c6 su ton tai tdch biét vé6i cdc su kién ndo bo. Quan
diém nay khong tuong hop v6i Phat gido, vay nén néu
c6 cédc lap luan thuyét phuc dé chap nhan né thi Phat
hoc can phai dugc xem xét lai mot cach tuong tng.

Su phat trién lién tuc vé s6 luong cdc kham pha
than kinh hoc vé su tuong Ung gitfa cdc tién trinh tinh
than nhat dinh véi cdc su kién than kinh cu thé c6 thé
dugc dién dich hgp ly theo mot trong hai cach. Thu
nh4t, ching ci nay c6 thé goi ¥ ring cic tién trinh tinh
than 1a dong nhat hay it ra ciing 1a di kem véi cac tién
trinh néo tuong Ung. Néu ding vay thi day c6 thé xem
1a ching cid hd trg cho quan diém duy vat ring tam
thic chi don thuan 1a mot chiic ning cia néo bd, nhung
chic chan day khong phai la két luan hop 1y duy nhat
c6 thé rat ra tir chiing cid nay. Cach dién dich khéc 1a,
c4c tuong Uing nhu thé giita céc tién trinh tinh than va
than kinh c6 thé biéu thi ring cac tién trinh tinh than
x4y ra trong su phu thudc vao cédc tién trinh nio. Piéu
nay goi ¥ vé mot moi quan hé nhan qua gitta hai loai
hién tugng, dé ngé kha ning c6 thé c6 nhitng nguyén
nhan khéc — c6 thé 1a mot ban chdt nhan thic phi vat
ly — von 1a can thiét cho viéc tao ra céc tién trinh tinh
than.

Kinh nghiém tri gidc thong thudng cho thay rang
cac su kién tinh than va vat 1y gay ra cidc &nh huéng
nhan qua tdc dong 14n nhau. Tir 1au ta da biét rdng céc
kich thich vat 1y tU moi trudng va than thé cta ching
ta anh huéng dén cdc nhan thic, tu duy va cidm xuc.
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from them. This view is at variance with Buddhism, so if
there are compelling grounds for adopting it, Buddhist
doctrine should be revised accordingly.

The ever-growing body of neuroscientific discoveries
concerning the correspondence of specific mental
processes to specific neural events can be reasonably
interpreted in either of two ways. This evidence might
suggest that mental processes are identical to, or at least
concomitant with, their corresponding brain processes.
If this turns out to be the case, this could be regarded as
evidence in support of the materialist view that the mind
is simply a function of the brain, but this is certainly not
the only logical conclusion that could be drawn from such
evidence. Alternatively, such correspondences between
mental and neural processes might demonstrate that
mental processes occur in dependence upon brain
processes. This suggests a causal relation between two
sorts of phenomena, which leaves open the possibility
that there may be other causes — possibly of a non-
physical, cognitive nature — that are necessary for the
production of mental processes.

Common-sense experience suggests that mental
and physical events exert causal influences upon each
other. It has long been known that physical stimuli
from our environment and from our body influence our
perceptions, our thoughts, and feelings. And mental
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Va céc hoat dong tinh than — bao gdm chinh c4dc nhan
thic, tu duy, va cdm xic d6 — lai &nh huéng dén co thé.
Phat gido xem cdc hd tuong nhan qud nhu thé chi 1a
giad tri bé mit; cd tdc nhan vat 1y 14n tinh than déu
khong dugc loai trir dua vao bat ci gia thiét suy luan
nao. Phat gido xem céc su kién tinh than thé nghiém
mot cdch chd quan nhu 14 phi vdt thé trong y nghia
rang ching khong tao thanh tir cdc hat ti vat chat;
va xem céc su kién vat ly nhu 1a phi tinh than trong y
nghia ring ching khong thudc vé ban chat nhan thic.
Theo nhu kiéu gi6i han cda cht truong nhi nguyén nay,
thi loai co ché& vat 1y nao cé thé gidi thich cho su tuong
tac nhan qua gitra hai loai hién tuong nay? Cau héi nay
gia dinh rang tat cd cdc nguyén nhan déu doi héi phai
c6 co ché vat 1y, nhung gid dinh nay chua titng dugc cdc
nha Phat hoc néu ra.

Véi toi, khong c6 bang chiing cho thdy nganh vat ly
duong thoi bac bd quan diém nhi nguyén giéi han dua
ra b6i quan diém Trung qudn. Vil tru hoc hién dai goi
y riang thé gi6i vat ly c6 thé da tung hinh thanh tu
chinh khéong gian, von khong bao gom cac hat ti vat
chat va do d6 1a phi vdt thé trong y nghia cua tir ngit
nay theo Phat gido nhu vira néi trén. Nhiéu nha vat
ly gio day ciing xem thoi gian la rat giong nhu mot
chiéu ctia khong gian, va ngay ca ning luong tu né
ciing khong nhat thiét 12 mot thuc thé vat chat hoan
toan khach quan. Trong khi nguyén ly bao toan nang
luong da ting dugc cdc nha than kinh hoc thita nhan
nhu mot dinh luat vat 1y loai trir bat ctt &nh huéng phi
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activity — including those same perceptions, thoughts,
and feelings — influences the body. Buddhists take
such causal interrelatedness at face value; neither
physical nor mental causal agency is discounted due
to any speculative presuppositions. Buddhism regards
subjectively experienced mental events as being
nonphysical in the sense that they are not composed of
particles of matter; it regards physical events as being
nonmental in the sense that they are not of the nature of
cognition. Given this limited kind of dualism, what kind of
physical mechanism does it posit to account for the causal
interaction between these two kinds of phenomena?
This question presupposes that all causation requires
physical mechanisms, but this assumption has never
been held by Buddhists.

It is not evident to me that contemporary physics
refutes the limited dualist view proposed by the
Madhyamaka view. Modern cosmology suggests that
the physical world may have arisen from space itself,
which is not composed of particles of matter and hence
is not physical in the above Buddhist sense of the term.
Many physicists now regard time, too, as being very
like a dimension of space, and even energy itself is not
necessarily a purely objective, material entity. While the
principle of the conservation of energy has often been
posited by neuroscientists as a physical law that prohibits
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vat thé nao trong thé gi6i vat 1y, thi Richard Feynman
(ban than la mot nha vat 1y néi tiéng)! chi ra ridng day
la mot nguyén ly toan hoc va khong phai su md ta mot
co ché& hay bat ki diéu gi cu thé. Ong néi thém ring,
trong vat 1y hoc ngay nay, ching ta hoan toan khong
biét ning lugng 1a gi,> &€ ngd kha ning - nhu cdc nha
Trung qudn dé xudt - ring ning lugng theo nhu ta
nhan thic khong phai 12 mot cdi gi ton tai hoan toan
khich quan nhu mot thuc thé vat ly doc lap. Do noi
kha ning chuyén d6i gitta khoi lugng va nang lugng,
diéu nay ciing lam ndy sinh nhitng vdn dé ly tha vé
trang thai ban chat cua vat chat.

Euan Squires, mdt nha vat ly ly thuyét duong dai,
xdc nhan mot cdch dit khoat riang cdc dinh luat bao
toan cha vat ly khong nén dugc dung nhu nén tang
viing chic dé bac bo gid thuyét nhi nguyén vé tam thic
va vat chat.? Truge khi c¢6 cong trinh ctia Newton,* cac
nha vat 1y da tin ring tat cd cdc luc chi hoan toan la
cac hiéu ting “ddy xa ra hodc hat lai gan” cla cac vat

T Richard P. Feynman (1918-1988), nha vat ly ngudi My, doat gidi Nobel
Vat ly vao nam 1965 Nobel ciing véi mot ngudi My khac la Julian S.
Schwinger va mdt ngudi Nhat |a Tomonaga Shin’ichiro. (ND)

2 Xem The Feynman Lectures on Physics (Reading, Mass.: Addison-
Wesley, 1963), trang 42, tac gid R. P. Feynman, R. B. Leighton va M.
Sands.

3 Xem Conscious Mind in the Physical World (Bristol: Adam Hilger,
1990), trang 22, tac gid Euan Squires.

% Isaac Newton (1642-1727), ngudi Anh, la nha vat ly, todn hoc va triét
hoc tu nhién, dugc xem 1a mot trong cac nha khoa hoc vi dai nhat tu
tridc dén nay. (ND)
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any non-material influences in the physical world, Richard
Feynman (himself an avowed physicalist) points out that
this is a mathematical principle and not a description of a
mechanism or anything concrete. He adds that in physics
today we have no knowledge of what energy is,' leaving
open the possibility, as the Madhyamikas propose, that
energy as we conceive it is not something that exists
purely objectively as an independent physical reality.
Given the interchange-ability of mass and energy, this
raises interesting questions concerning the ontological
status of matter as well.

The contemporary theoretical physicist Euan
Squires explicitly claims that the conservation laws of
physics should not be posited as compelling grounds
for refuting dualist hypotheses of mind and matter.2 Until
the work of Newton, physicists believed that all forces
were simply “push/pull” effects of material bodies, but
Newton’s law of gravitation countered that the presence
of an object at one place could influence the behavior of
another at an arbitrarily large distance away, without any
intervening medium or mechanism. Thus, as Squires

TR. P. Feynman, R. B. Leighton, and M. Sands, The Feynman Lectures on
Physics (Reading, Mass.: Addison-Wesley, 1963), p. 42.

2 Euan Squires, Conscious Mind in the Physical World (Bristol: Adam
Hilger, 1990), p. 22.
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thé vat chat, nhung dinh luat hdp dan luc cia Newton
néi ngudc lai ring, su c6 méit cia mot vat thé § mot noi
c6 thé gay ra anh huéng dén mot vat thé khac trong
khodng cdch rat xa tuy ¥, ma khong can dén su can
thiép cia bat cd phuong tién hay co ché nao. Do d6,
Squires chi ra rang, “chi truong vdt chdt” theo cach
hi€u hep nhat da két thac vao thé ki 17. Tuong tu, cho
dén cudi thé ki 19, hau hét ciac nha khoa hoc déu nhin
thé& gi6i theo quan diém cht nghia vat chat co gidi, von
doi héi mot phuong tién vat chat cho su truyén anh
sang. Nhung nguyén 1y co hoc nay ciing trd nén 16i thoi
khi Maxwell' chiing minh bang toan hoc ring khong
hé can dén phuong tién vat chat nao cid. Va Michelson?
va Morley chiing minh bing thuc nghiém su khong cé
mit cia bat ki ching ct vat 1y nao cho mot phuong
tién nhu thé. Do d6, nguyén 1y co hoc ¢6 dién da bi dao
thai trong thé& ki 19 va tham chi cang bi chon sau bdi
cac kham ph4 trong linh vuc co hoc lugng tit cia thé ki
20.% Trong nhiing thi du néu trén, cac gia dinh dua vao
su suy doan da bi loai bé béi nhiing tién bo vé tri thic
trong tinh than thdm van khoa hoc cao nhat.

T James Clerk Maxwell (1831-1879), nha vat ly ngudi Anh, nGi ti€ng voi
cong trinh nghién ctu vé mdi quan hé gitia &nh sang va séng dién .
(ND)

2 Albert A. Michelson (1852-1931), nha vat ly ngudi My géc Duc, doat
gidi Nobel Vat ly nam 1907. (ND)

3 Toi (Tién si Alan Wallace) da khdo sét toan dién cht dé nay ti quan
diém Phat gido trong sdch Choosing Reality: A Buddhist View of
Physics and the Mind. (Ithaca, Snow Lion, 1996).
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points out, “materialism” in its narrowest interpretation
died in the seventeenth century. Similarly, until the late
nineteenth century, most scientists viewed the world
from the perspective of mechanistic materialism, which
required a material medium for the propagation of light.
But this principle of mechanism also became obsolete
when Maxwell mathematically demonstrated that no
such medium was necessary, and Michelson and Morley
empirically demonstrated the absence of any physical
evidence for such a medium. Thus, the classical principle
of mechanism died in the nineteenth century and was
even more deeply entombed by twentieth-century
discoveries in the field of quantum mechanics.! In the
examples cited above, speculative preconceptions have
been dispelled by advances in knowledge, in the best
spirit of scientific inquiry.

| have delve into this topic from a Buddhist perspective in Choosing
Reality: A Buddhist View of Physics and the Mind. (Ithaca, Snow Lion,
1996).
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Trd lai v6i su gidi thich cta Phat gido vé céc tac
dong qua lai gitta than va tam, néu cac tién trinh tinh
than va vat ly khéong d&nh huéng dén nhau bing vao
mot co ché nao dé, vay lam thé nao ching tuong tac véi
nhau? Phat gido mé dau bang viéc xdc nhan gia tri cia
két luan dua theo tri gidc thong thudng rang cac hién
tugng tinh than va vat chat c6 dnh huéng 14n nhau
— diéu ma cic nha khoa hoc trong hoi nghi nay ciing
hoan toan thira nhan. Su thira nhan nay dua trén co sé
su gidi thich rat ro rang ctia Phat gido vé quan hé nhan
qua: A chi c6 thé duge xem la nguyén nhan cia B néu
(1) A xuit hién truée B va (2) khi su xuat hién cta A bi
ngan chin thi su xuit hién cta B cling bi ngén chén.
Nhu vay, ly thuyét hién tuong nhin qua nay khong
nhat thiét doi hoi phai c6 mot co ché.

Nhu ddc Dalai Lama da chi ra, ¢6 mot sy phan chia
thanh hai 16p don gian cda quan hé nhan qua va diéu
dé6 lién quan chit ché dén ban chat cha y thic. A c6 thé
1a nguyén nhan chinh yé&u cta B, trong trudsng hop né
thuc su chuyén dang thanh B, hay A c6 thé 1a nguyén
nhan phoi hop ctia B, trong truong hop né gép phan cho
su xudt hién ctia B nhung khong chuyén dang thanh
B. Vay, néu cac trang thai tinh than thuc su khong gi
khéc hon 1a cdc trang thai ndo bo, thi khong c6 van dé
gi trong viéc khing dinh céc su kién sinh 1y than kinh
truge dé6 chuyén dang thanh cac trang thai tinh than,
va vi thé& c6 vai trd nhu 1a cdc nguyén nhan chinh yéu
clia cac trang thai tinh than dé6. Nhung dé két luan

APPENDIX 2 329

To return to the Buddhist account of mind/body
interactions, if mental and physical processes do not
influence each other by means of some mechanism,
how do they interact? Buddhism begins by affirming
the validity of our common-sense conclusion that
mental and physical phenomena influence each other
— a point that the scientists in this conference explicitly
confirmed. This affirmation is made on the basis of a
very straightforward, Buddhist definition of causality: A
can be regarded as a cause of B if and only if (1) A
precedes B, and (2) were the occurrence of A to have
been averted, the occurrence of B would have been
averted. Thus, this phenomenological theory of causality
does not necessarily require mechanism.

As the Dalai Lama pointed out, there is a simple,
twofold classification of causality that has a strong bearing
on the nature of consciousness. A may be a substantial
cause of B, in which case it actually transforms into B,
or A may be a cooperative cause of B, in which case it
contributes to the occurrence of B, but does not transform
into it. Now if mental states are in fact nothing other than
brain states, then there is no problem in asserting that
prior neurophysiological events transform into mental
states, and thereby act as their substantial causes. But
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chic chin ring cdc su kién tinh than 1a dong nhat véi
nhiing su kién than kinh tuong Ging ciia ching — hay cho
ring cac su kién tinh than d6 chi don gidn 1a mot chic
nang hay trang thai cta cac trang thai ndo bo tuong
ting — thi phai chiing minh bing thuc nghiém ring ca
hai su kién xdy ra déng thoi chi khong tiép néi nhau.
Diéu nay doi héi phai biét dugc thoi diém chinh x4c
khi mot su kién tinh than xay ra va thoi diém chinh
xdc khi su kién than kinh tuong Gng cta né xay ra, va
x4c dinh xem liéu hai thoi diém d6 1a dong thoi hay
tiép noi nhau. Trong pham vi kién thic cia téi thi diéu
nay chua tirng dugc thuc hién, va téi cing khong biét
phai lam thé& nao dé thuc hién dugc diéu nay véi mot
do chinh x4c can thiét. Néu cdc hién tuong tinh than
dugc sdn sinh tir cdc hién tuong than kinh truéc dé, thi
cd hai khong thé dong nhat. Trong trudng hop dé, cau
héi hop 1y c6 thé dua ra la: C4c tién trinh vat ly gii
vai trd nhu cdc nguyén nhan chinh y&u hay nhu nhiing
nguyén nhan phéi hgp cho cédc tién trinh tinh than?

Néu cac su kién vat ly trong khi gdy ra cdc hién
tugng tinh than phi vat 1y sé chuyén dang vao céc
hién tugng tinh than d6, thi khoi lugng va ning lugng
clia cdc sy kién vat ly d6 han phai mat di trong tién
trinh nay. Quan diém nay bi bac bd béi cd Phat gido
1an khoa hoc, du 1a véi nhitng 1y 1& khéc nhau. Vi thé,
Phat gido dé xuat ring céc tién trinh vat ly c6 thé giit
vai tro ph6i hop, nhung khong chinh yé&u, trong viéc
gay ra cdc hién tugng tinh than. Trong khi d6, cdc su
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to conclude with certainty that mental events are identical
to their neural correlates — or that those mental events
are simply a function or state of the corresponding brain
states — it would have to be demonstrated empirically
that the two occur simultaneously and not sequentially.
This would entail knowing the precise moment when a
mental event takes place and the precise moment its
neural correlate takes place, and ascertaining whether
those two moments are simultaneous or sequential.
To the best of my knowledge, this has not yet been
done, and it is not clear to me how it could be done with
sufficient precision. If mental events are produced from
prior neural events, the two cannot be identical, in which
case it is valid to ask: Do physical processes act as
substantial causes or as cooperative causes for mental
processes?

If physical events, in causing nonphysical mental
events, were to transform into them, the mass/energy
of those physical events would have to disappear in the
process; this is a position rejected by Buddhism and
science alike, albeit for different reasons. Buddhism
therefore proposes that physical processes may act
as cooperative, but not substantial, causes for mental
processes. In the meantime, physical events commonly
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kién vat ly thuong gitt vai tro nhu nguyén nhan chinh
yéu ctia nhitng su kién vat ly tiép theo sau. Nhung diéu
nay lam nay sinh ciu héi: Néu céc tién trinh vat ly
lién trude dé chi git vai tro nhu cdc nguyén nhan phéi
hop, thi diéu gi 14 nguyén nhan chinh yé&u cia céc su
kién tinh than, néu c6? Con néu cédc tién trinh tinh
than khong c6 nguyén nhan chinh yéu, thi diéu nay sé
ham y ring ching khéi 1én khong tir dau ci. Phat gido
bac bdé kha nang nay, ciing gidng nhu da bac bé quan
diém cho ring cac su kién vat 1y c6 thé khéi 1én khong
ti dau ca.

Két luan ctia Phat gido 1a: cdc su kién tinh than xay
ra tru6e gilf vai tro nhu cdc nguyén nhan chinh yéu cia
cac su kién tinh than theo sau. Poi khi, mot s6 trang
th4i tinh than nh4t dinh chuyén sang trang thai tiém
tang, chang han nhu nhén thic' tiém 4n khi ta ng.
Nhung dong tuong tuc cua tAm thic thi khéong bao gio
mat di va ciing khong bao gio khdi 1én khong tir dau ca.

Toan bd nén Phat hoc déu lién quan dén viéc nhan
dién ban chit va ngudn goc cia dau khé cling nhu tim
ra cdc phuong thiic dé loai tri khé dau tan coi ngudn
clia né. Chi yéu dua vao su khdo sat bang cac phuong
thic suy nghiém va luan ly, Phat gido quan tam trudc
nhit dén cdc phién nido tinh than, phan biét vé6i céc

' Nhan thic: niang luc nhan biét hinh sic. Phat gido quan niém c6
nhiing nang luc nhan biét khdc nhau déi véi cac doi tugng khach
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act as substantial causes for subsequent physical
events. But this raises the question: If preceding physical
processes act only as cooperative causes for mental
events, what, if anything, are the substantial causes of
mental events? If mental processes had no substantial
causes, this would imply that they arise from nothing;
Buddhism rejects this possibility, just as it rejects the
notion that physical events can arise from nothing.

The conclusion drawn by Buddhism is that prior
mental events actasthe substantial causes of subsequent
mental events. At times, specific mental states enter a
dormant state, as, for example, when visual awareness
is withdrawn as one falls asleep. But the continuum of
the mind is never annihilated, nor does it ever arise from
nothing.

The whole of Buddhism is concerned with identifying
the nature and origins of suffering, and with exploring
means to eliminate suffering from its source. Relying
chiefly on contemplative and logical modes of inquiry, it

quan, nhu nhan thic 1a ndng luc nhan biét hinh sdc, nhi thic 1a ning
ldc nhan biét am thanh... cing véi ti thic (nhan biét mui huong), thiét
thic (nhan biét vi ném), than thic (nhan biét sy xtic cham) va y thic
(nhan biét cdc tu tudng) tao thanh sdu thic (Luc thac), tuong Gng véi
séu tran (Luc trdn) 1a 6 d6i tugng khach quan vira ké. (ND)
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bénh tat thé chat, va chi y t6i cdc nguyén nhan tinh
than ctia su dau budon nhiéu hon 1a nhitng nguyén nhan
vat ly.

Trong viéc tim hi€u cdc nguyén nhan vat 1y cha su
dau khé tinh than, Phat gido c6 rat nhiéu diéu dé hoc
héi tir khoa than kinh hoc hién dai. Trong Phat gido
khong c6 diém nao bac bd cdc &nh hudng cta di truyén,
su mAt can bing dién héa trong ndo bd va nhiing loai
ton thuong nao khac gép phan gay ra céc roi loan chiic
ning tinh than, nhung truéc nhitng ching ci thuyét
phuc nhu thé&, ngudi Phat ti c6 thé néu ra cdc cau héi
nhu 1a: Né&u hai ngudi cing chiu mot kiéu réi loan tinh
than nao d6 do di truyén, tai sao mot ngudi guc nga
truée can bénh con nguoi kia thi khong? Tuong tu, hai
ngudi cung hing chiu cdc loai chan thuong rat giong
nhau, nhung phdn Gng tdm 1y cta ho c6 thé rat khac
nhau. Su giéi han viéc theo dudi cadc cau héi nhu vay
riéng trong pham vi cac nguyén nhéan sinh 1y c6 vé nhu
khong thoa dang, cho du khuynh huéng siéu hinh ctaa
ngudi 4y c6 1a gi di nira.

Su x4c dinh mdt nguyén nhan vat 1y cia mot rdi loan
tinh than khong loai trir kha nang con cé cic nhan t&
tam ly quan trong ciing lién quan dén né. Vi thé, viéc
khuyén mot ngudi né tranh hay xi ly t6t mot s6 tinh
hudéng c6 thé dan téi cdc vAn dé tinh than nao d6 1a
16i khuyén ding dan. Tuy nhién, dao Phat chd trong
nhiéu hon dén viéc nhan dién va chita lanh céc tién
trinh tinh than noi tAm lam cho mot ngudi dé bi ton
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is concerned chiefly with mental afflictions, as opposed
to physical illness, and it has attended more to the mental
causes of distress than to physical causes.

In its pursuit of understanding the physical causes
of mental suffering, Buddhism has much to learn from
modern neuroscience. There is nothing in Buddhism to
refute genetic influences, electrochemical imbalances
in the brain, and other types of brain damage as
contributing to mental dysfunctions, but in the face of
such compelling evidence, a Buddhist might ask such
questions as: if two people are genetically prone to a
certain type of mental disorder, why is it that one may
succumb to the disease and the other not? Likewise,
two people may be subjected to very similar kinds of
trauma, yet their psychological responses may be very
different. To limit the pursuit of such questions solely to
physiological causation seems unjustified, regardless of
one’s metaphysical orientation.

The identification of a physical cause of a mental
disorder does not preclude the possibility of important
psychological factors also being involved. Thus,
counseling someone to avoid or more successfully
manage certain kinds of circumstances that may lead
to mental problems may be sound advice. However,
Buddhism is more concerned with identifying and healing
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thuong béi nhitng tdc dong tir bén ngoai nhu thé. Thay
vi co stc kiém so4t hay tranh né hoan cinh bén ngoai,
dao Phat nhan ra rang c6 nhiéu tinh hudéng khé khan
bén ngoai la khong thé kiém soat va doi khi khong thé
tranh né. Do d6, dao Phat tap trung chi yéu vao viéc
tim hiéu kha nang linh hoat ctia tam thic, dic biét 1a
trong ¥y nghia lam cho tdm thdc giam b6t dugc khuynh
huéng dau khé, bat chadp méi truong xung quanh.

Tém lai, Phat gido nhan manh vao viéc kiém soat
tu tam hon 1a kiém soat moi truong chung quanh. Pay
c6 thé 1a 1y do tai sao dic Dalai Lama biéu 16 mot moi
quan tAm nhu thé vé cdc nguyén nhan gay cédc ching
roi loan tinh than, chdng han nhu ching trdm cam
kinh nién, bdi vi Phat gido quan tam dén viéc trir bo
cac nguyén nhan chinh yéu ctia nhitng r6i loan nhu thé,
khong chi don gian 1a viéc diéu tri c4c triéu ching. Bat
chdp céc tién bo y hoc trong hiéu biét vé ching tram
cam kinh nién, Lewis Judd van thang thin thita nhan
rang cac loai thudc chong tram cdm khong “chita khéi”
cac roi loan nay; ching chi “déi phé” hay “kiém ché”
cac roi loan nay khi cdc thay thudc 1am sang “cé gdng
loai b6 cdc triéu ching”. Piéu nay truéc mit c6 thé
13 hét stc hitu ich, nhung nhiam dé&n lau dai thi Phat
gido nhan manh taAm quan trong cda viéc xac dinh cac
nguyén nhan can va dd cha tat cid cac dang roi loan
tinh than vé6i hy vong rang ching c6 thé bi loai trir va
ngudi bénh c6 thé hoan toan binh phuc.
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the inner mental processes that make one vulnerable to
such outer influences. Rather than trying to control or
avoid outer circumstances, Buddhism recognizes that
many difficult outer circumstances are uncontrollable
and at times unavoidable; therefore it focuses primarily
on exploring the malleability of the mind, especially in
terms of making it less prone to afflictions regardless of
one’s environment.

In short, Buddhism places a greater emphasis on
controlling one’s own mind rather than on controlling
one’s environment. This may be why the Dalai Lama
expressed such an interest in the range of causes
of such mental disorders as chronic depression, for
Buddhism is concerned with counteracting the principal
causes of such disorders and not simply with treating
their symptoms. For all the medical advances in
understanding chronic depression, Lewis Judd candidly
acknowledged that antidepressants do not “cure” these
disorders; they “treat” or “manage” them as clinicians
“try to remove the symptoms.” This may be immensely
useful in the short term, but for the long term, Buddhism
stresses the importance of identifying the necessary and
sufficient causes of all kinds of mental disorders with the
hope that they may be eliminated and the individual may
be utterly healed.
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Tai sao y hoc rat thudng tu giéi han véi cdc giai thich
lién quan dén nguyén nhan vat ly va rat nhanh chéng
chuyén huéng nhitng 4nh huéng khic sang pham tru
dugc goi mot cach hoa my la “cac hiéu ung gid duoc”
(nén nhé rang gid duoc duge dinh nghia nhu 1a cac chat
khong c6 hiéu qud y hoc ddng ké)? Toi ngo riang diéu
nay phan 16n do noi su kién 1a trong 300 nim theo sau
thoi ky Cdach mang Khoa hoc' da khong c6 nganh khoa
hoc nao vé tam thic & Tay phuong, va trong 100 ndm
dau tién phat trién nganh tam 1y hoc thi ban chat,
ngudn goc va hiéu luc nhan qua cta y thic da bi bé
qua mot cdch phd bién véi ngoai 1& ngian ngii cia mot
vai nha ndi quan hoc nhu William James.? Nhu James
da nhan xét, nhitng hién tugng ma ta hét sic cha tam
vao sé trd nén c6 that doi véi ta, va nhitng hién tugng
ma ta khong quan tdm téi s€ mo nhat di thanh trang
th4i ctia cdc trinh hién tuéng tuong, mo o, cudi cung
14 tuong duong véi chang cé gi ca.? Trong khi ndo bo da
tré thanh rat that d6i v6i cac nha khoa hoc quan sat
né, thi céc tuong quan vat ly ctia hoat dong tinh than,
do khong c6 dugc su phat trién cac ki thuat tinh vi

T Thoi ky Cach mang Khoa hoc (Scientific Revolution): giai doan dugc
xac dinh vao khodng nam 1500 dén 1700, la thoi ky cac nén tang
khoa hoc hién dai dugc thiét lap & Tay Au. (ND)

2 William James (1842-1910), triét gia ngudi My va la nha tam ly hoc,
nguvi da phat trién triét ly cGia chl nghia thuc nghiem. (ND)

3 Xem “The Perception of Reality” trong sach The Principles of Psychology
(New York: Dover Publications, 1950) ctia William James, trang 290-
291.
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Why is it that medical science so often confines itself
to explanationsinvolving physical causation and so swiftly
relegates other influences to the euphemistic category
of “placebo effects” (bearing in mind that a placebo is
defined as something that has no significant medical
effects)? | suspect this is largely due to the fact that
for the first three hundred years following the Scientific
Revolution, there was no science of the mind in the
West, and for the first hundred years in the development
of psychology, the nature, origins, and causal efficacy
of consciousness were widely ignored, with the brief
exception of a few introspectionists such as William
James. As James commented, those phenomena to
which we attend closely become real for us, and those
we disregard are reduced to the status of imaginary,
illusory appearances, equivalent finally to nothing at
all.” While the brain has become very real for scientists
observing the objective, physical correlates of mental
activity, with nocomparable development of sophisticated

techniques for exploring mental phenomena firsthand,

' William James, “The Perception of Reality” in The Principles of
Psychology (New York: Dover Publications, 1950), pp. 290-291.
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tuong duong dé truc ti€p tham sat cac hién tuong tinh
than, cac hién tugng chii quan nhu 14 hinh anh tinh
than, long tin, cdm xdc va chinh tu than y thic, da bi
xem mot cach pho bién nhu cac hién tugng phu khong
that ctia nao bo.

Cac thién gid Phat gido thi ngugc lai, tir 1au da khong
luu tAm dén cdc anh hudng ctia ndo bo lén tAm thic,
va do d6 cho riang cidc Anh huéng nay, néu cé, 1a khong
dang ké. Nhung ho da phat trién mot pham vi rong 16n
cac phuong phap qudn chiéu va suy nghiém noi tam dé
rén luyén su tap trung tdm y nhim truc tié€p khéo sat
vé ban chat, ngudn goc va hiéu luc nhan qua cta céc
hién tugng tinh than, bao gom ban than y thic; va dé
chuyén héa tam thic theo cac chiéu huéng cé lgi. Kinh
nghiém rat ra tir sy thuc hanh dao Phat trong nhiéu thé&
ky qua néi 1én ring tam thic c6 thé linh hoat hon va
tiém 4n mot ning luc 16n lao hon nhiéu so véi gid dinh
hién nay cia khoa hoc hién dai. Tuy nhién, nhu dic
Dalai Lama c6 1an da nhan xét, nhitng phat biéu nhu
thé ciing gidng nhu gidy bac. Néu mudn gan mot gia tri
cho chiing, ta phai xdc nhan dugc ring ching dugc bao
ching bdi kinh nghiém c¢6 gia tri. Chi ¢6 nhing kinh
nghiém dé méi la lugng vang bdo ching cho loai tién
té 1a cac phat biéu nhu trén ciia Phat giso.

Liéu khoa nhan thic hoc hién dai c6 da hiéu biét vé
nido bd va tam thdc dé két luan ma khong sg sai 1am
ring gia thuyét vé mot tam thic phi vat 1y 1a vo ich?
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such subjective phenomena as mental imagery, beliefs,
emotions, and consciousness itself have been widely

regarded as mere illusory epiphenomena of the brain.

Buddhistcontemplatives, onthe otherhand, have long
ignored the brain’s influence on the mind and therefore
attribute little if any significance to it. But they have
developed a wide array of introspective, contemplative
methods for training the attention, probing firsthand into
the nature, origins, and causal efficacy of mental events,
including consciousness itself, and for transforming the
mind in beneficial ways. Centuries of experience derived
from Buddhist practice suggest that the mind may be far
more malleable and may hold far greater potential than
is now assumed by modern science. However, as the
Dalai Lama has commented elsewhere, these claims are
like paper money. If we are to attribute value to them,
we must be able to verify that they are backed by valid
experience. Only that is the gold standard behind the
currency of these Buddhist claims.

Does modern cognitive science know enough about
the brain and mind to safely conclude that the hypothesis
of a nonphysical mind is useless? When asked what
percentage of the functioning of the brain we presently
understand, neuroscientist Robert Livingston replies,
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Khi dugc héi ching ta hién nay hiéu dugc bao nhiéu
phan tradm vé chiic niang cta ndo bd, nha than kinh
hoc Robert Livingston tra 1oi: “Khodng 0,5%”, va Lewis
Judd ciing tan thanh: “Chiung ta hdu nhu chi méi khdo
sdt duoc phdn can cot nhdt.” Du vay, ngudi ta van cé
thé theo quan diém duy vat vé tam thdc trén co sé la
khong c6 ching ci khoa hoc nao vé su ton tai ctia bat
ki mot hién tugng phi vat 1y nao ci, nén gia thiét vé
mot tAm thdc phi vat 1y khong phai xem xét dén, du
chi trong choc 14t. Pay han 14 mot két luan rat viing
chic néu nhu khoa hoc phat trién dugc cac thiét bi
dé phat hién su c¢6 mit cha cdc hién tugng phi vat ly
va céac thiét bi d6 xac nhan 12 khong hé c6 cdc hién
tuong nay. Tuy nhién, trong pham vi hiéu biét cta toi
thi chua tiing c6 thiét bi nao nhu thé. Do d6, phat biéu
rang khong cé chiing ci khoa hoc nao vé su ton tai cta
bat ki hién tugng phi vat 1y nao 1a vo cin ci. Néu cac
nha than kinh hoc da c6 mot hiéu biét toan dién vé tat
cd c4dc nguyén nhan can va di cho viéc tao ra y thic, va
néu tat cd cdc nguyén nhan dé déu la nguyén nhan vat
ly, thi tat ca cac ly thuyét nhi nguyén ctia tAm thic va
nido bd han phai bi bac bé. Nhung cdc nha than kinh
hoc hién thoi déong y rang ho con cach rat xa muc tiéu
do.

Ciing 1a thich dang khi néu ra rang, néi mot ciach
nghiém kh#c thi van chua c6 bang chiing khoa hoc nao
vé su ton tai ctia ¥ thide! Cac nha khoa hoc biét dugc su
ton tai clia né chi vi ty minh nhan biét, va ho suy dién
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“Half of one percent,” and Lewis Judd concurs that
“‘we have barely scratched the surface.” Nevertheless,
one may still hold to a physicalist view of the mind on
the grounds that there is no scientific evidence for the
existence of any nonphysical phenomena whatsoever,
so the hypothesis of a nonphysical mind should not be
entertained even for a moment. This would be a very
cogent conclusion if science had developed instruments
for detecting the presence of non-physical phenomena
andthose instruments yielded negative results. However,
to the best of my knowledge, no such instruments have
ever been developed. Thus, the statement that there
is no scientific evidence for the existence of anything
nonphysical is unsubstantiated. If neuroscientists had
a thorough understanding of all the necessary and
sufficient causes for the production of consciousness,
and if all those causes turned out to be physical, then all
dualist theories of the mind and brain would have to be
rejected. But contemporary neuroscientists agree that
they are very far from that goal.

It is pertinent to point out here that, strictly speaking,
there is still no scientific evidence for the existence of
consciousness! Scientists know of its existence only
because they are conscious themselves, and they infer
on that nonscientific basis that other similar beings are
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trén co sé khong khoa hoc dé, ring cic sinh vat tuong
tu khéc cling ¢6 y thitc. Nhung mot thuc thé khic phai
tuong tu nhu thé nao véi con ngudi méi c¢6 thé cho 1a c6
y thic? Khi xét dén su c6 mit hay ving mét cha y thic
trong mot bao thai con nguoi chua sinh ra va trong cac
loai vat thi khong c6 dugc su nhat tri khoa hoc, vi ly do
don gidn 1a khong c6 phuong tién khoa hoc nao dé phat
hién su c¢6 méit hay ving mit cta y thic trong bat ki
thuc thé nao. Diéu nay cho thay su thiéu thon tri thic
khoa hoc hién nay vé ban chat, nguén goc va hiéu luc
nhan qué cta ¥ thidc. Luu ¥ dén diéu nay, bay gid ching
ta chuyén sang dé tai su chdm dit cia khé dau va kha
ning c6 sy vang bit cla tu than y thdec.

Su that vé su cham dit cia khd dau

Khi toan bo kho dau da dugc nhan dién va cac nguyén
nhan cin va da cha né da dugce phat hién, cau hdi Phat
gido dua ra la: C6 thé nao vinh vién thoat khéi khé
dau va cdi ngudn cia né hay khong? Nhiéu nha khoa
hoc sé& tra 16i v6i su khang dinh nhanh chéng: Khi ban
chét, tdt ca cac kinh nghiém ctia ban déu ngung lai, vi
y thic tan bién mat. Néi cach khéc, su cham dit cta
khé dau x4y ra do su diét mat ca nhan. Trong khi diéu
nay thudng duge nang 1én thanh quan diém khoa hoc,
thi tir géc nhin ctia Phat gido, tinh trang thiéu hiéu
biét clia than kinh hoc hién thoi vé nguon goc va ban
chat cia y thic tao ra do tin cay rat thap doi vdi bat ki
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conscious as well. But how similar to a human being
must another entity be to be deemed conscious? When
it comes to the presence or absence of consciousness
in unborn human fetuses and in other animals there
is no scientific consensus for the simple reason that
there is no scientific means of detecting the presence
or absence of consciousness in anything whatsoever.
This accounts for the current lack of scientific knowledge
concerning the nature, origins, and causal efficacy of
consciousness. With this in mind, we now turn to the
topic of the cessation of suffering and the possibility of
the cessation of consciousness itself.

The Reality of the Cessation of Suffering

Once the full range of suffering has been identified
and its necessary and sufficient causes discovered,
Buddhism asks: Is it possible to be forever freed from
suffering and its sources? Many scientists would
respond with a swift affirmative: when you die, all your
experiences stop, for consciousness vanishes. In other
words, the cessation of suffering occurs due to personal
annihilation. While this is often promoted as a scientific
view, from a Buddhist perspective, the present state of
neuroscientific ignorance concerning the origins and
nature of consciousness lends little credibility to any
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két ludn nio ma céc nha khoa hoc c6 thé rat ra vé tac
dong 1én y thic cta cai chét vé méit sinh hoc.’

Phat gido Tay Tang xdc nhan ring trong tién trinh
cia su chét, cdc gidc quan thong thudng va ning luc
nhén thic tré nén tiém tang. K&t qua cudi cung cia tién
trinh nay — khi t4t cd ning luc tinh than binh thudng
cia ching ta da mat di — khong phai 1a su doan diét
tam thic, ma 1a su hién 16 cia tam thic rat vi t&€ ma
tir d6 tat ca cac tién trinh tinh than khéi nguon. Theo
Phat gido Tay Tang, su hién dién cia tam thdc vi té&
nay khong phu thudc vao nao bo, ciing khong doi héi su
mat di cia y thice. Pang hon, kinh nghiém cta loai tAm
thic nay 1a kinh nghiém ctia su nhan biét truc ti€p va
nguyén s, dugc xem nhu 1a nén tang cau thanh cta thé
gi6i tu nhién. Khi su noi két gitta tam thic vi t€ nay
va than thé bi cit dit, cai chét xdy ra. Nhung tam thic
nay khong bién mat. Nguogc lai, tif noi tam thic nay
tam thoi khéi 1én mot “than thé tinh than” (¢thdn trung
dm), tuong tu nhu loai than thé phi vat 1y ma nguoi ta
c6 trong gidce mo. Theo sau cdi chét cia mot ngudi 1a
mot chudi kinh nghiém tuong tu nhu trong gidc ma, roi
sau d6 “thdan thé tinh than” nay ciing “ chét di”, va ngay
khodnh khic tié€p theo dé thi doi s6ng ké tiép bat dau,
chidng han nhu trong ti cung clia ngudi me tuong lai.
Trong sudt thoi gian ph4t trién bao thai, cdc gidc quan

' Vé co bdn, Phat gido khong cho ring “chét 1a hét”. Vi thé, cdi chét ma
chang ta nhin thdy dugc chi dugc xem la céi chét cla than xdc, hay
céi chét vé mat sinh hoc ma thoi. (ND)
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conclusions scientists may draw about the effect of
biological death on consciousness.

Tibetan Buddhism asserts that during the process
of dying, our normal sensory and conceptual faculties
become dormant. The end result of this process,
when all our normal mental faculties have withdrawn,
is not the cessation of consciousness, but rather the
manifestation of very subtle consciousness, from which
all other mental processes originate. The presence
of this subtle consciousness, according to Tibetan
Buddhism, is not contingent upon the brain, nor does it
entail a loss of consciousness. Rather, the experience
of this consciousness is the experience of unmediated,
primordial awareness, which is regarded as the
fundamental constituent of the natural world. When the
connection between this subtle consciousness and the
body is severed, death occurs. But this consciousness
does not vanish. On the contrary, from it temporarily
arises a “mental body,” akin to the type of nonphysical
body one may assume in a dream. Following a series of
dreamlike experiences subsequent to one’s death, this
mental body also “perishes,” and in the next moment
one’s next life begins, for example in the womb of one’s
future mother. During the development of the fetus, the
various sensory and conceptual faculties are developed
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va ning luc nhan thic khiac nhau duge phat trién dua
vao su hinh thanh cia co thé. Nhung y thic tinh than
dugc cho 14 da c6 miét ti thoi diém thu thai.

Nhiing gi la nén tdng kinh nghiém cta ly thuyét
luan héi via duge trinh bay so lugc nhu trén? Nhiéu
thién gid Tay Tang bac cao néi ring ho c6 thé nhé lai
dugc cac su kién trong 1an chét tru6ec day cta ho, nhitng
kinh nghiém tuong tu nhu trong gidc mao theo sau dé,
va tién trinh cta su tho sinh. Trong nhiéu trudng hgp,
ho cling nhé lai dugc cac su kién chi tiét tit nhitng kiép
song qua khi; vi theo thuyét nay thi céc ki tc dugc luu
gitr trong dong tuong tuc cia tdm thic dugc mang theo
tit kiép nay sang ki€p khdc. Nhitng ngudi khong tu tap
thién dinh ciing c6 thé c6 khd niang nhd lai cdc tién
kiép ctia ho, nhu trong thi du dic Dalai Lama da dua ra
vé hai ¢6 géi & An P6 néi riing ho nhd lai duge tén cta
nhitng ngudi ho quen biét trong kiép trudc. Tuy nhién,
theo Phat gido thi hau hé&t nguvi ta khong thé nhé duoge
tién kiép cua ho, vi cac kinh nghiém d6 bi che khuat
béi cac kinh nghiém gan hon cha doi song hién tai,
cling giong nhu hau hét nhitng nguvi 16n chi nhé dugc
rat it vé thoi tho 4u cta chinh doi song nay.

Trong hoi nghi nay, su kh6é khan cia cac nha khoa
hoc trong viéc nhan hiéu khai niém tam thic vi t&€ cia
Phat gido c6 vé nhu that ky la, béi vi ¥ niém vé céc
hién tugng vat ly vi t& 12 phd bién trong khoa hoc.
Chéang han, truong dién tir cia mot don dién ti 12 mot
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in reliance upon the formation of the body. But mental
consciousness is said to be present from the moment of
conception.

What are the empirical grounds for this theory of
metempsychosis, presented here only in outline? Many
highly trained Tibetan Buddhist contemplatives claim
to be able to recall the events of their previous death,
the subsequent dreamlike experience, and the process
of taking birth. In many cases they also recall detailed
events from their past lives, for the memories are stored,
according to this theory, in the continuum of mental
consciousness that carries on from one life to another.
Other people, too, may have the sense of recalling their
past lives, as in the example the Dalai Lama gave of
the two girls in India who purportedly recollected the
names of people that they had known in previous lives.
However, most people do not remember their previous
lives, according to Buddhism, for those experiences are
eclipsed by the more recent experiences of this life, just
as most adults have few memories of their infancy in this
life.

In this conference, the scientists’ difficulty
in understanding the Buddhist concept of subtle
consciousness may appear odd, for the notion of
subtle physical phenomena is common in science. For
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hién tugng vi t&, chi c6 thé duge nhan biét bdi cac thiét
bi rat tinh vi. Ciing vay, 4nh sang tir cdc thién ha cdch
xa hang ti ndm 4nh sdng 1a rat vi t& va chi c6 thé dugc
phat hién béi cac kinh vién vong rdt manh va tinh vi.
Tuong tu, Phat gido thita nhan su ton tai cia céc trang
th4i vi t& clia su nhan biét va céc su kién tinh thin ma
chi c6 thé dugc phat hién vé6i su chd tAm nhay cdm, tap
trung bén vitng. Y thdc thong thudng qué tho thién va
khong 6n dinh nén khong thé nhan ra cac hién tugng
nhu thé&, nhung Phat gido da ph4t minh ra rat nhiéu
phuong thic ren luyén su dinh tAm — ma khoa hoc hién
dai khong biét t6i — dé tam thic c6 thé nhan biét chic
chin cédc hién tugng tinh than va vat ly ngay cang vi
t& hon.! Trong khi cdc trang thai vi t&€ cia su nhan biét
chi c6 thé dugc nhan ra béi su nhan biét rat tinh té,
thi ngay cad cdc trang thdi tinh than tho thién nhAt,
ching han nhu su gian di (c6 thé dugc nhan biét chic
chan mot cach truc ti€p béi mot tAm thic binh thudng
khong tu tap) thi vAn khong thé phat hién truc tiép béi
cdc thiét bi vat ly cia than kinh hoc hién dai: ho chi
phat hién dugc cdc tuong quan than kinh tam 1y cia
nhiing trang th4i tinh than nhu thé& va cac biéu hién
vat ly khac c6 lién hé. Do d6, moi trang thai cua y thdc
c6 thé xem 1a qud vi t&€ dén mic than kinh hoc hién dai
khong thé phat hién.

! Cac phuong thic nay dugc ban dén mot céch chi tiét trong tic phdm
The Bridge of Quiescense Experiencing Tibetan Buddhist Meditation
(Chicago: Open Court, 1997) ctia B. Alan Wallace.
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example, the electromagnetic field of a single electron is
a subtle phenomenon, which can be detected only with
very sophisticated instruments. Likewise, the light from
galaxies billions of light years away is very subtle and can
be detected only with very powerful, refined telescopes.
Similarly, Buddhism posits the existence of subtle states
of awareness and mental events that can be detected
only with very sensitive, focused, sustained attention.
Ordinary consciousness is too unrefined and unstable
to detect such phenomena, but Buddhism has devised
numerous techniques for training the attention, unknown
to modern science, so that it can ascertain increasingly
more subtle mental and physical phenomena.” While
subtle states of awareness can be detected only with
very refined awareness, even the grossest mental states,
such as rage (which can be ascertained firsthand by an
ordinary, untrained mind), cannot be directly detected
with the physical instruments of modern neuroscience:
they detect only the neurophysiological correlates of
such mental states and other related physical behavior.
Thus, all states of consciousness may be regarded as
too subtle for modern neuroscience to detect.

! These techniques are discussed in detail in The Bridge of Quiescense
Experiencing Tibetan Buddhist Meditation by B. Alan Wallace
(Chicago: Open Court, 1997).
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Trong khi § TAy phuong niém tin vao ki€p sau hay
su tuong tuc cia tam thic sau khi chét thudng chi duoc
xem nhu mot cdch hanh x{ lac quan ctia niém tin, thi
Phat gido trai lai cho rdng niém tin vao su cham dut
mot cach tu dong va vinh vién cia khé dau ¢ thoi diém
chét do su bién mat cha y thic chi 14 mot cAch hanh
xU lac quan clia niém tin ma khong c6 cdc co sé thuc
nghiém hay 1ap luan thuyét phuc nao dé hd trg. Phat
gido qua that c6 néi rang khéd dau cung véi ngudn goc
cia n6 c6 thé diét trur tdn géc mot cach vinh vién,
nhung diéu nay doi héi modt su tinh luyén khéo 1éo
va lau bén cha tam thic va su diét trir nguyén nhan
cin ban ctia khé dau — cu thé 1a vé6 minh va 4o tudng
— thong qua viéc nudi dudng tué gidc thién dinh va tri
thitc. Nhitng phuong thic dé phat trién mot tué giac
nhu thé dugc trinh bay trong con dudng huéng dén su
giai thoat cua Phat gido.

Su that vé con duong diét kho

Theo Phat gido Tay Tang, goc ré nén tdng cia khé
dau 12 mot loai vo minh c6 tinh b4m sinh vé ban chat
cd tinh cta chinh minh, y thic ctia chinh minh va thé
gi6i ma minh nhan thic. Truyén théng nay xdc nhan
ring tat cd moi ngudi déu sinh ra véi nhitng su vo
minh nay, trir nhitng nguoi da duoc gidac ngd ¢ bac cao.
Nhung su v6 minh nay c6 thé bi suy yéu di va tham
chi 1a bi loai b6 hoan toan. Mot cach cu thé, do anh
hudng cia su vo minh bam sinh nhu vay, ta baAm chép
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Whereas belief in an afterlife or the continuity of
consciousness after death is often regarded as an
optimistic act of faith in the West, Buddhism counters that
the belief in the automatic, eternal cessation of suffering
at death due to the disappearance of consciousness is
an optimistic act of faith, with no compelling empirical
or rational grounds to support it. Buddhism does indeed
propose that suffering, together with its source, can be
radically, irreversibly dispelled, but this requires skillful,
sustained refinement of the mind and the elimination
of the root cause of suffering — namely, ignorance and
delusion —through the cultivation of contemplative insight
and knowledge. The means for developing such insight
are presented in the Buddhist path to liberation.

The Reality of the Path to the Cessation of Suffering

According to Tibetan Buddhism, the fundamental root
of suffering is a type of inborn ignorance regarding the
nature of one’s own identity, one’s own consciousness,
and the world of which one is conscious. This tradition
claims that all but highly realized people are born with
these, but they can be attenuated and even eliminated
entirely. Specifically, under the influence of such inborn
ignorance we grasp on the absolute duality of self and
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vao tinh nhi nguyén tuyét doéi cha ta va nguoi khdc, va
diéu nay lai din t6i su cu thé héa tat cd kiéu loai hién
tugng tinh than va vat 1y, ciing nhu 1a su phan chia cta
chinh hai pham tru tinh than va vat chat. Theo quan
diém Trung qudn, loai vd minh nhu thé& bi do6i tri béi
viéc nhan biét ro cach thic ma tat cd cdc hién tugng,
ké cad bdn ngd, ton tai nhu 1a cac sy kién cé quan hé
mot ciach phu thudce 1An nhau nhu da mo ta trude day
trong luan van nay.

Cung v6i su vdo minh bam sinh nhu thé, con nguvi
con la déi tuong cia mot loai kho ndo tinh than tha
hai dugc biét nhu 14 vé6 minh tc dodn. Khong ai sinh
ra sin c6 loai v6 minh nay, né thuc ra dugc ti€p nhan
thong qua su truyén ba va tc dodn sai 1am. Phat gido
ludn cho ring do két qud cta viéc ti€p nhan cac gia
dinh Gc doan khong c6 cin cd, ta c6 thé tr§ nén nham
14n nhiéu hon so vé6i khi khong nhan dugc bat ki su
gido duc chinh thic nao.

Vi vay, nhiém vu ding din cta viéc ren luyén trong
Phat gido 1a khong truyén thu cho ngudi ta nhiing gido
diéu dinh s&n hay mot loat cac nguyén ly triét hoc.
Thay vi vay, phai khich 1& ngu¢i ta tu minh khao sat
va kiém dinh cac gid thiét dugc 4p G lau nhat vé ban
chat cia thuc tai. Biang cach lién tuc kiém tra lai céc
gid dinh cta ching ta qua su khdo sat khit khe bing
phuong phap quan sat cAn than va lap luan rdé rang, ta
tu tao ra kha ning kham ph4d va x6a bd su nham lan
do tic dodn ctia chinh minh. Mot khi sy nham 14n nay
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other, which leads in turn to the reification of all manner
of mental and physical phenomena, as well as the
division of mental and physical itself. According to the
Madhyamaka view, such ignorance is to be countered by
realizing the manner in which all phenomena, including
oneself, exist as dependently related events as described
earlier in this essay.

In addition to such inborn ignorance, human beings
are subject to a second type of mental affliction known
as speculative ignorance. No one is born with this kind of
ignorance, ratheritis acquired through false indoctrination
and speculation. Buddhism maintains that as a result of
adopting unfounded, speculative presuppositions, we
may become more confused than we would have been
without receiving any formal education whatsoever.

Thus, the proper task of Buddhist training is not
to indoctrinate people into a given creed or set of
philosophical tenets. Rather, it is to challenge people
to examine and re-examine their own most cherished
assumptions about the nature of reality. By repeatedly
putting our presuppositions to the test of critical
examination by way of careful observation and clear
reasoning, we empower ourselves to discover and
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dugc quét sach, ta sé& dat dén mot muc do c6 hiéu qua
hon nhiéu trong viéc nhan biét va ché& ngu phan vo
minh b4dm sinh tiém &4n cung v6i nhitng dau khé tinh
than do né gay ra. Trong dao Phat, su lanh manh tinh
than va muc do truéng thanh tam linh c6 thé dugc do
luong trong méi quan hé truc tiép véi su thanh cong
clia mot nguoi trong viéc ch& ngu hai loai khé néo tinh
than nay.

Trong khi luu tAm dén su phan loai hai 16p vo6 minh
nhu thé&, ta hay khdo sat nhitng diém chung gitta Phat
gido va khoa hoc hién dai nhu la 2 phuong phap khac
hén nhau trong viéc d6i mat véi thuc tai. Mot bén st
dung nhiing phuong thic gén lién véi mot hé thong tu
tuéng va bén kia thi biang cdch theo dudi cac nghién
ctiu khoa hoc. Nha nhan ching hoc xuat sac Clifford
Geertz' nhan xét vé van dé nay: “Khoa hoc ddt tén cdu
tric cia cdc trang thai theo cdach sao cho khuynh huong
ham y déi véi chung la vo tu... Nhung hé tu tudng
ddt tén cdu tric cta cdc trang thdi theo cdch sao cho
khuynh huéng ham y doéi véi chung la su tin tuéng.”?
Geertz dé cap t6i long tin ton gido nhu 1a mot mo thic
kiéu mau cia hé tu tuéng, va 6ng luu y rang diéu nay cé

1 Clifford Geertz, nha nhan chiing hoc ngudi My, sinh ndm 1926 va mat
nam 2006. Ong da c6 nhiing déng gép quan trong mang tinh cach
mang vé quan diém trong nganh hoc nay vao nhiing nam 70 cla th&
ky tru6c. (ND)

2 The Interpretation of Cultures (New York: Basic Books, 1973) cua
Clifford Geertz, trang.230-231.
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eliminate our own speculative confusion. Once this is
cleared away, we are in a much more effective position
to detect and vanquish the underlying, inborn ignorance
and its resultant mental afflictions. In Buddhism, mental
health and spiritual maturation may be measured in
direct relation to one’s success in overcoming these two
types of mental afflictions.

With this twofold classification of ignorance in mind,
let us examine the interface between Buddhism and
modern science in terms of two quite disparate ways of
confronting reality. One is by means of adhering to an
ideology and the other is by pursuing scientific inquiry.
The eminent anthropologist Clifford Geertz comments in
this regard, “Science names the structure of situations
in such a way that the attitude contained toward them
is one of disinterestedness... But ideology names the
structure of situations in such a way that the attitude
contained toward them is one of commitment.”" Geertz
regards religious belief as a paradigmatic example of
an ideology, and he remarks that this involves a prior
acceptance of authority which transforms experience. In

! Geertz, Clifford. The Interpretation of Cultures (New York: Basic Books,
1973), pp. 230-31.



358 PHU LUC 2

lién quan t6i su thita nhan truéc mot quyén luc chuyén
héa kinh nghiém. Mot cach ngian gon, doi véi bat ca
hé tu tudng nao, ai muén hiéu biét thi trugc hét phai
c6 long tin.

Khé khin cta viéc tiép thu mot hé tu tuéng phat
sinh khi c¢6 su khac biét gitta nhiing gi dugc tin tuéng
v6i nhitng gi ¢6 thuc hiéné dugc xdc nhan bédi chiing ci
thuyét phuc. Nhung cdi gi cdu thanh ching cd thuyét
phuc va né dugc danh cho ai? Cac nha khoa hoc tin
vao chi nghia duy vat thi hét stc hoai nghi d6i véi
bat ki chiing ci nao khong phu hop véi quan diém dé.
Nhu Allan Hobson' nhan xét, taAm tu cua ho phai cdi
mdé doi v6i cdc ching ci nhu thé, nhung su c¢di mé doé
con rat hep hoi. Mit khéc, cac nha Phat hoc Tay Tang
12 nhitng ngudi tin vao thuyét luan hoi thi lai hét sic
hoai nghi cac khang dinh ctia khoa hoc than kinh ring
tam thic chi hoan toan la mot hién tuong phu hay chic
nang caa bé ndo. Do d6, v4i cung mot ching ci cua
khoa hoc than kinh dugc dua ra, cdc nha vat ly thay
d6 1a ching ct thuyét phuc dé bac bd su ton tai phi
vat 1y cua tAm thiec, trong khi cac nha Phat hoc Tay
Tang theo truyén thong va nhitng nguoi khong theo
cht nghia duy vat thi khong thay nhu vay.

HAu hét cac nha khoa hoc han phai thita nhan ho
khong that su biét ring “y thuc khong phdi la gi khdc

1. Allan Hobson, nha gido duc va tam ly tri liéu ngudi My, sinh nam
1933. (ND)
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short, with respect to any ideology, one who would know
must first believe.

The problem of adopting an ideology arises when
there is a discrepancy between what is believed and
what can be established by compelling evidence. But
what constitutes compelling evidence and for whom?
Scientists who are committed to physicalism are
extremely skeptical of any evidence that is incompatible
with that view. As Allan Hobson comments, their minds
must be open about such evidence, but that opening
is quite narrow. On the other hand, Tibetan Buddhists
who are committed to the theory of metempsychosis
are extremely skeptical of neuroscientific claims that the
mind is simply an epiphenomenon or function of the brain.
Thus, with the same neuroscientific evidence presented
to them, physicalists find compelling evidence for
refuting the nonphysical existence of the mind, whereas
traditional Tibetan Buddhists and other nonmaterialists
do not.

Most scientists would acknowledge that they do not
know that consciousness is nothing more than a function

of the brain, and most Buddhists, | believe, would
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hon mét chiic nang ciia ndo”; va téi tin rang hau hét
cac nha Phat hoc hin ciing thita nhan ho khong that
su biét rang “y thiuc la moét cdi gi d6 nhiéu hon la mot
chiic ndng cia ndo”. Va su thuyét phuc dién ra rat
manh § ca hai phia, cho thay ring hai bén tin theo céc
hé tu tuéng rat khac biét nhau. Néu diéu nay ding,
thi cdc nha khoa hoc ciing nhu cdc nha Phat hoc déu
nhu nhau, cing c6 khuynh huéng nghiéng vé cac hé tu
tuéng — theo cach néi caa Robert Livingston' 1a “cdc gid
dinh tc dodn”. Trong khi lich s khoa hoc phan 16n 1a
viéc tu stra chifa cdc gia dinh Gc dodn sai 1am, thi nhu
Robert Livingston chi ra, Phat gido cling dat uu tién
cao cho viéc x6a bd cdc vo minh nhu thé dé cé thé loai
trit v6 minh bdm sinh 4n sau hon noi cdi ngudon cha
dau kho.

C6 le dé khido sat diém chung nay ma didc Dalai
Lama da dan ra su phan chia ba loai hién tugng theo
Phat gido. Loai thi nhat bao gom cac hién tugng cé
thé truc ti€p nhan hiéu hay chiing minh bing thuc
nghiém. Loai thd hai 14 cdc hién tugng dugc biét qua
suy luan hop ly, nhung khong truc ti€p. Loai thd ba bao
gobm nhiing hién tugng dugc chdp nhan hoan toan dua
trén su xac nhin hay uy tin cia mot nguoi khac. Ngai
ciing bd sung ngay riang day khong phai 1a cidc phdm
chat von c6 cha cac loai hién tugng khac nhau; ma 1a

! Robert Livingston: dong tdc gid cla tic phdm Consciousness at the
Crossroads, bién soan cting véi ti€n si B. Alan Wallace. (ND)
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acknowledge they do not know the consciousness is
something more than a function of the brain. And yet
convictions run strong in both ways, indicating that both
sides are committed to disparate ideologies. If this is true,
then scientists, together with Buddhists, may be equally
prone to ideologies — or to use Robert Livingston’s term,
“speculative suppositions.” While the history of science
is largely an account of disabusing ourselves of mistaken
speculative suppositions, as Robert Livingston points
out, Buddhism also places a high priority on dispelling
such ignorance in order to eliminate the deeper, inborn

ignorance that lies at the root of suffering.

Perhaps in order to explore this commonality, the
Dalai Lama cited a threefold classification of phenomena
that is made in Buddhism. The first of these categories
includes phenomena that can be directly apprehended,
or empirically demonstrated. The second includes those
that are known by logical inference, but not directly.
The third includes those that are accepted simply on
the basis of someone else’s testimony or authority. He
hastened to add that these are not qualities inherent to
different types of phenomena; rather, they are related
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tuy thudc vao su giéi han kién thic cia chinh ching
ta. Mot su kién dugc mot nguoi biét dén hoan toan dua
trén su xdac nhin cua nguoi khac (loai tha ba), nhung cé
thé dugc mot nguoi thd hai biét dén qua suy luan (loai
thi nhi); va cing mot su kién d6 lai c6 thé dugc mot
nguoi thit ba nhan biét truc tiép (loai thi nhat). Moi
ngudi da dong ¥ riang nhiém vu ctia khoa hoc 1a gidm
thiéu s6 lugng cac hién tugng thudc loai thi ba, va cé
ging hét stc dé chuyén d6i toi da cac hién tugng thuoc
loai thi nhi sang loai thi nhat. Piéu nay that ra ciing
la muc tiéu cua dao Phat.

Béi vi Phat gido duge phan 16n ngudi Tay phuong
xem nhu chi don thuan 1a mot tén gido, nén nén hoc
thuat cia dao Phat van dugc nhiéu ngudi xem nhu 1a
mot hé thong tu tuéng, ngugc lai véi kién thic khoa
hoc. Qua that, nhiéu nha Phat hoc tié€p nhan mot c4dch
khong phé phan cac gido ly trong tin ngudng cua ho
nhu 12 mot gido diéu, ma khong hé dua ra phan tich
bang 1y 1& hay thuc nghiém. Cic hé théng tu tuéng
thuong khong dua trén kinh nghiém truc ti€p hay su
phan tich hgp ly va thuyét phuc, ma 1a dua trén su
chiing nhan clia mot nguoi khac, chang han nhu dic
Phat, ngudi duge xem 1a ¢6 da uy tin. Néu nhiing 1oi
day cia didc Phat khong dugc chdp nhan nhu la ddng
tin c4y, thi nén tdng clia hé tu tuéng nay sé hoan toan
tan bién. Cho du nhiéu Phat tif qua 1a c6 chidp nhan
gido ly nha Phat theo cach nay, nhung didc Phat tung
ran day cdc dé ti tin theo Ngai rang: “Cdc ty-kheo!
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to the limitations of our own knowledge. An event that
is known to one person solely on the basis of someone
else’s testimony may be inferentially known by a second
person; the same event may be known directly by a third
person. Everyone agreed that it is the task of science to
reduce the number of phenomena in the third category,
and to move as many phenomena as possible from the
second to the first category. This, in fact, is the goal of
Buddhism as well.

Since it is widely regarded in the West simply as
a religion, Buddhist doctrine is still widely regarded as
an ideology, in contrast to scientific knowledge. Indeed,
many Buddhists do uncritically adopt the tenets of their
faith simply as a creed, without subjecting it to either
empirical or rational analysis. Ideologies are commonly
based not on immediate experience or on cogent, logical
analysis, but on the testimony of someone else, such as
the Buddha, whom one takes to be an authority. If the
words of the Buddha are not accepted as authoritative,
then the basis for this ideology vanishes into thin air. Even
though many Buddhists do accept Buddhist doctrine in

this way, the Buddha admonished his followers: “Monks,
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Cung nhu nguoi khén ngoan chi chdp nhdn vang sau
khi da thi nghiém bdng cdch nung néng, cdt got, va
nén ddp né, nhing loi ciia ta cing vdy, chi dugc chdp
nhén sau khi da kiém tra ching, chi khéng phdi do
su ton kinh (d6i véi ta).” Do d6, su tin tuéng khong
tra xét vao mot hé tu tuéng chang nhitng 14 khong can
thiét trong Phat gido, ma con bi qué trach ro rang bdi
chinh ddc Phat!

Trong khi tri thic khoa hoc thuong dugc xem nhu
tuong dong vé6i cdc kham pha thuc nghiém, vé6i viéc
lién tuc gidm thiéu su phu thudc vao suy doan hay su
x4dc nhan cta ngudi khéc, thi toi tin ring ngay ca chi
v6i mot su kiém tra lu6t qua vé lich st khoa hoc ciing
dia dé ching minh ring quan diém so sdnh nay khong
hé chinh xdc. Vé6i su chuyén mon héa do so trong céc
nganh khoa hoc va khdéi lugng khéng 16 cac nghién ciu
da tung thuc hién xuyén sudt lich st va trén toan thé
gidi ngay nay thi khong mot ai c¢6 thé hy vong xac nhan
dugc bang thuc nghiém cac kham ph4 cia nhitng nguovi
khéc trong cong dong khoa hoc. Hon thé nita, nghién
ctu khoa hoc thuc nghiém tin cdy vao cac cong cu tinh
vi cia cong nghé, nhung it ¢6 khoa hoc gia nao da thi
gid hay c6 ¥ muén kiém tra ki thuat ctia moi cong cu
ma ho sit dung. D€ tri thic khoa hoc c6 thé tién trién,

T Cau nay thuding dugc trich dan trong kinh van Tay Tang, dugc trich ti
ban s6 gidi Vimalaprabha vé Kalacakra, mic du n6 ciing thdy xuat
hién trong Kinh tang Pali. Phan tiéng Sanskrit dugc trich dan trong
Tattvasamgraha, do D. Shastri bién tap (Varanasi: Bauddhabharari,
1968), k. 3587.
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just as the wise accept gold after testing it by heating,
cutting, and rubbing it, so are my words to be accepted
after examining them, but not out of respect [for me].”
Thus, unquestioning commitment to an ideology is
not only unnecessary in Buddhism, it was explicitly
condemned by the Buddha himself!

While scientific knowledge is commonly equated
with empirical discoveries, with an ever decreasing
reliance upon inference and others’ testimony, | believe
even a cursory examination of the history of science
demonstrates that this view is far from accurate. With
the enormous specialization among the sciences and
the vast amount of research that has been conducted
throughout history and throughout the world today, no
single individual can hope to empirically confirm the
findings of the rest of the scientific community. Moreover,
empirical scientific research relies upon the sophisticated
tools of technology, and few scientists have the time or
inclination to check the engineering of every instrument

! This verse, often quoted in Tibetan Buddhist literature, is cited from
the Vimalaprabha commentary on the Kalacakra, although it appears
in the Pali Canon as well. The Sanskrit occurs as a quotation in
Tattvasamgraha, ed. D. Shastri (Varanasi: Bauddhabharari, 1968), k.
3587.
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cac nha khoa hoc ngay cang budc phai tin ciy nhiéu
hon vao cdc xdc nhan cia nhitng dong nghiép khoa hoc
va cong nghé trong qua khi ciing nhu hién tai. Trong
hau hét cac trudng hop, téi tin ring su tin cay dé la
can thiét, nhung néi chung thi nhu vay qua that 1a tin
cdy vao uy tin cua nguti khac chd khong phai cac quan
sat cla chinh minh hay cédc lap luan chét ché. Vi diéu
nay la ding trong gidi khoa hoc, nén n6 con hoan toan
ding hon d6i véi cd cong dong xa hoi, von 1a ngudn tai
trg cho nghién ciu khoa hoc — ngusi ta xem cac nha
khoa hoc nhu la nhiing nguti cé uy tin trong lanh vuc
tuong Ung cia ho va chdp nhan nhitng 151 néi cta ho
trén co sé su tin cay d6. Su tin cay nay duoc bao dam
béi long tin rang, néu mot ngudi da duge tham gia su
dao tao khoa hoc can thiét va tu minh tién hanh mot
loai nghién ctu cu thé nao dé, thi vé nguyén tic nguovi
d6 han c6 thé tham tra két qua nghién ctu clia nhiing
ngudi khidc mot cdch thuc nghiém, hay it nhat cing
bang su phan tich hop 1y. Cac thién gid Phat gido ciing
c6 cung mot su tin cdy nhu thé khi ti€p nhan su gido
hudn chinh thic trong Phat gido va c6 géng tu minh
ching nghiém cdac kham pha ¢6 muc dich cta chinh ddc
Phat vé ban chat ctia khé dau, ngudn goc cha khé dau,
su chAm dat ctia khé dau, va con duong di dén su chdm
duat do.

Su thdm tra cia nguoi Phat tir d6i véi ba loai hién
tugng trén duge tién hanh bang vao bon nguyén 1y lap
luan' ma didc Dalai Lama chi néu ra mot cdch van tit

T Xem lai phan Nghiép va thé gigi tu nhién, trang 170. (ND)
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they use. For scientific knowledge to progress, scientists
must rely increasingly on the claims of their scientific and
engineering colleagues of the past and present. In most
cases, | believe, that trust is well earned, but in most
cases that is indeed reliance upon others’ authority,
not upon one’s own observations or rigorous logic. As
this is true within the scientific community, it is all the
more true for the public at large, which provides the
funding for scientific research — people regard scientists
as authorities in their respective fields and accept their
words on the basis of such trust. This trust is warranted
by the belief that if one were to engage in the necessary
scientific training and perform a specific type of research
for oneself, one could, in principle, verify other’s findings
empirically or at least by logical analysis. It is with this
same kind of trust that Buddhist contemplatives receive
formal training in Buddhism and try to put to the test the
Buddha’s own purported discoveries about the nature of
suffering, the source of suffering, its cessation, and the
path to that cessation.

Buddhist inquiry into the above three types of
phenomena proceeds by way of four principles of
reason, to which the Dalai Lama referred only briefly in
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trong cudc hoi nghi nay." P& mé rong mot cach tinh
gidn nhitng 16i gidng ctia Ngai & day, c6 thé hiéu la
nguyén ly phu thudc chi cho su phu thudc cia cac hién
tuong két hop vao cdc nguyén nhan cta ching, chang
han nhu su phu thudc cia nhén thic vao than kinh thi
gidc. Nguyén ly nay ciing gén lién vé6i su phu thuodc cia
bat ky loai hién tugng nao vao chinh céc thanh phan
va thudc tinh cia né, hosc phu thudc vao cac thuc thé
khéac, nhu trong su tuong thudc gitia “lén” v6i “xudéng”,
gitia “cha me” v6i “con cdi”. Nguyén ly vé nang luc gan
lién v6i hiéu qua nguyén nhan ctia mot hién tugng cu
thé, chdng han nhu khd nang ctia mot hat bip tao ra
mot than cay bap. Nguyén ly ching minh hop ly bao
gbm ba phuong thic dé ngudi ta xdc nhan su ton tai
cia bat ki diéu gi — d6 1a: truc ti€p nhan thic, suy doan
chic chin, va tri thitc dua vao su xdc nhan. Ba phuong
thic nay tuong dng vdi su phan chia ba loai hién tuong
vé mét nhan thic nhu di néi trén, va ro rang la khong
phai 12 vé mat ban thé. Nguyén ly vé bdn chdt chi dén
ban chat clia céc hién tugng ton tai trong cdc dic tinh
riéng va chung cta ching. Ching han, mot dac tinh
riéng cua nhiét la do néng va mot trong cac dic tinh
chung ctia né 1a vo6 thuong. D€ minh hoa cho nguyén

! Pac Dalai Latma dé cap dén 4 nguyén tic nay ddy dd hon trong tac
phdm The World of Tibetan Buddhism (Boston: Wisdom, 1995), trang
47-49, nhung chang con dugc thdo luan chi tiét hon nia trong bai luan
van clia Matthew Kapstein: “Mi-pham’s Theory of Interpretation”, trong
tac pham Buddhist Hermeneutics, dugc bién tap bdi Donald S. Lopez,
Jr. (Honolulu: University of Hawaii Press, 1988), trang 152-161.
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this meeting.' To expand briefly on his comments here,
the principle of dependence refers to the dependence
of compounded phenomena upon their causes, such
as the dependence of visual perception upon the optic
nerve. It also pertains to the dependence of any type of
phenomenon upon its own parts and attributes, or upon
other entities, as in the interdependence of “up” and
“down” and “parent” and “child.” The principle of efficacy
pertains to the causal efficacy of specific phenomena,
such as the capacity of a kernel of corn to produce a
stalk of corn. The principle of valid proof consists of
three means by which one establishes the existence of
anything: namely, direct perception, cogent inference,
and knowledge based upon testimony, which correspond
to the above threefold epistemological — and explicitly not
ontological — classification of phenomena. The principle
of reality refers to the nature of phenomena that is
present in their individuating and generic properties. An
individuating property of heat, for instance, is heat, and
one of its generic properties is that it is impermanent.

! The Dalai Latma addresses these four principles at somewhat greater
length in his work The World of Tibetan Buddhism (Boston: Wisdom,
1995) pp. 47-49, a yet more detailed discussion is found in Matthew
Kapstein’s essay “Mi-pham’s Theory of Interpretation” in Buddhist
Hermeneutics, ed. Donald S. Lopez, Jr. (Honolulu: University of Hawaii
Press, 1988), pp. 152-161.
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ly nay, ddc Dalai Lama néu ra su that ring co thé 1a
su k&t hop ctia cac hat tit vat chat va su that 1a y thic
hoan toan thudc vé ban chat ciia su sdng té va nhan
biét. Nhilng su kién nay hoan toan phai dugc chip
nhin vi y nghia hién nhién: ching khong dugc gidi
thich béi su khdo sit cdc nguyén nhan cia co thé va
tdm thdc hay hiéu qua nguyén nhan caa riéng ching.

Hay 4ap dung bon nguyén ly nay vao su hiéu biét
duy vat vé y thic. Theo quan diém nay, ¥ thic chi don
thuan 12 mot diéu kién tu nhién ctia ndo by da hoat
héa, rat giong nhu hoi néng 1a mot diéu kién tu nhién
cua lta (nguyén ly vé bdan chdt) Nhu thé, y thic tan
bién ngay khi ndo khong con hoat dong (nguyén ly phu
thuoéc), va né6 khong c6 hiéu luc nguyén nhan nao caa
riéng né, ngoai trit ndo bo (nguyén ly vé ndang luc). Cac
két luan nay dua trén nhitng quan sat truc tiép cta cac
nha than kinh hoc khi khdo sat vé cdc moi tuong quan
gitta tAm thic va nao bo; ching dugc suy doan ra bdi
cdc nha triét hoc hiéu biét vé cdc tuong quan nhu thé;
va chung dugc chdp nhan nhu mot su that béi nhiéu
nguoi thita nhan chu nghia duy vat khoa hoc ma khong
tu biét dugc cac su kién thuc nghiém hay cac ly 18 16-
gic lam nén tang cho né (nguyén ly vé chitng minh hop
ly).

Ngugc lai, theo quan diém Phat hoc thi y thic hoan
toan thudc vé ban chat sang té va nhan biét, rat giong
nhu ltta thudc vé ban chat cia nhiét (nguyén ly vé bdn
chdt). Cac trang thai cu thé cia y thuc khéi 1én trong
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The Dalai Lama cites as examples of this principle the
fact that the body is composed of particles of matter and
the fact that consciousness is simply of the nature of
luminosity and cognizance. These facts are simply to
be accepted at face value: they are not explained by
investigating the causes of the body and mind or their
individual causal efficacy.

Let us apply these four principles to the materialist
understanding of consciousness. According to this
view, consciousness is simply a natural condition of the
activated brain, much as heat is a natural condition of
fire (the principle of reality). As such, consciousness
vanishes as soon as the brain is no longer active (the
principle of dependence), and it has no causal efficacy
of its own apart from the brain (the principle of efficacy).
These conclusions are based on the direct observations
of neuroscientists investigating mind/brain correlates;
they are inferred by philosophers who know of such
correlates; and they are accepted as fact by many people
who accept scientific materialism without knowing for
themselves its supporting empirical facts or logical
arguments (the principle of valid proof ).

According to the Buddhist view, in contrast,
consciousness is simply of the nature of luminosity and
cognizance, much as fire is of the nature of heat (the
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su phu thudc vao cac gidc quan,' cac d6i tugng ctia su
cam thu,? va cdc trang thai phi vat ly truéc d6 cua y
thic (nguyén Iy phu thudc); va roi cac trang thai y thic
nay lai &nh hudng dén nhiing trang th4i tinh than va
vat 1y tiép theo sau, gdbm cd cdc dnh hudng gian tiép
lén thé& gidi vat chdt bén ngoai (nguyén ly vé ndng
luc). Cac két luan nay dugc thita nhan dua trén quan
sat truc ti€p cta cdc thién gid, nhitng ngudi da tham
nhap va nhan hiéu mot cach thau ddo vé ban chat cia
y thic; ching duge suy doan ra bdi cdc nha triét hoc
dua trén co s§ kinh nghiém cta nguoi khac; va ching
duge chdp nhan nhu mot su that béi nhiéu Phat ti
tin nhan Phat hoc ma khong tu biét duge cdc su kién
thuc nghiém hay cac ly 1& 16-gic 1am nén tdng cho né
(nguyén ly vé chiing minh hop ly).

Trong viéc danh gid hai cach hiéu vé y thic hoan
toan khac nhau nay, cau hdi trong tdm ndy sinh la:
Nhiing ngudi nao dugc cho 14 ddng tin ciy trong van
dé y thic, dua trén tri kién truc tiép riéng biét cia ho?
Nhiing ngusi Tay phuong hién dai c6 thé hét sic hoai
nghi bat ki ai tu cho minh 13 ngudi ddng tin cay ma
khong phai 1a mot nha than kinh hoc tai ba. Ngugc lai,
cac Phat ti Tay Tang truyén thong ciing c6 thé hoai
nghi tuong tu d61 v6i bat ki ai tu cho minh 14 d4ng tin

! Thuat ngii Phat hoc goi la cac cdn, bao gdm 6 can (luc can) la mat,
tai, mai, lugi, than va y (nhan can, nhi can, ti can, thiét can, than can
va y can).
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principle of reality). Specific states of consciousness
arise in dependence upon the sense organs, sensory
objects, and prior, nonphysical states of consciousness
(the principle of dependence); and they, in turn, exert
influences on subsequent mental and physical states,
including indirect influences on the outside physical world
(principle of efficacy). These conclusions are purportedly
based on the direct observations of contemplatives who
have thoroughly fathomed the nature of consciousness;
they are inferred by philosophers on the basis of others’
experiences; and they are accepted as fact by many
Buddhists who accept Buddhist doctrine without knowing
for themselves its supporting empirical facts or logical
arguments (the principle of valid proof).

In evaluating these two radically different ways of
understanding consciousness, the central question
arises: which people are deemed to be authorities on
consciousness due to their privileged, direct knowledge?
Modern Westerners may look with deep skepticism
upon anyone claiming to be an authority who is not
an accomplished neuroscientist. Traditional Tibetan
Buddhists, on the other hand, may look with equal

2 Thuat ngtt Phat hoc goi la céc trdn, bao gdm 6 trdn (luc tran) la hinh
sdc, am thanh, mai huong, vi ném, su xGc cham va céc y tudng (s3c,
thanh, huang, vi, xtc, phap).
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cay trong van dé y thic ma chua dat duge cdc mic do
thién dinh bac cao dé qua d6 tu quay vao qudn xét ban
chat cha tam thie. Nguoi ta phdi dua vao nhitng tiéu
chudn nao dé danh gia ai 12 ngudi dédng tin cay, va ai
c6 thé dua ra mot su xdc nhan dang tin cay? Néi cach
khéc, nhitng quan sat truc tiép cta ai dugc cho 1a dang
tin cay? Toi rdt ngd ring nhiing gidi dap cho céc cau
héi trén phai huéng t6i vai tro cua hé tu tudng, va cé
18 su that héa ra lai 1a: nhitng ai muén hiéu biét — du
la thong qua su suy doan hodc dua trén su xac nhéan
dang tin ciy — thi truéc hét phai c6 long tin. Nhiing
cau héi nay chic chan 1a rat dang dé dugc khao sat chi
tiét hon nhiéu, dac biét 1a trong khuon khé cta cudc
do6i thoai giao luu vén héa nhu thé nay.

Tru6e khi két thide, t6i mudn néu lén mot van dé
cudi cuing, von 1a trong tAm cia Phat gido cling nhu d61
v6i chinh ddc Dalai Lama, d6 la long tu bi. Nhu duc
Dalai Lama da nhiéu 1an nhan xét, cac ly thuyét triét
hoc va ton gido d6i khac ti nén vin héa nay sang nén
van héa khéc, va cac ly thuyét khoa hoc phai thay déi
theo thoi gian, nhung tam quan trong ctia yéu thuong
va ti bi thi lai khong thay déi trong suét lich sit con
ngudi. Con dudng di dén gidi thoat va thdc tinh tAm
linh cia Phat gido Tay Tang ciing thé, luon nhan manh
nhu nhau vao viéc nuéi dudng tué giac va tu bi. Trong
thuc té&€, tri ki€n ching nghiém huéng dén trong dao

APPENDIX 2 375

skepticism upon anyone claiming to be an authority on
consciousness who has not accomplished advanced
degrees of meditative concentration by which to explore
the nature of the mind introspectively. By what criteria
does one judge who is and who is not an authority who
can provide reliable testimony? In other words, whose
direct observations are to be deemed trustworthy? |
strongly suspect that answers to these questions must
address the role of ideology, and perhaps it will turn out
to be true that one who would know — either through
inference or on the basis of authoritative testimony —
must first believe. These questions certainly deserve to
be examined in much greater detail, especially in the
context of such cross-cultural dialogue.

Before closing, | would like to raise one final issue
that is central to Buddhism and to the Dalai Lama
himself, and that is compassion. As the Dalai Lama has
commented many times, philosophical and religious
theories vary from culture to culture, and scientific theories
are subject to change over time, but the importance of
love and compassion is a constant throughout human
history. The Tibetan Buddhist path to liberation and
spiritual awakening likewise places an equal emphasis
on the cultivation of insight and compassion. Indeed, the
experiential knowledge sought in Buddhism is said to
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Phat dugc cho 1a dé€ hd trg va nang cao long ti bi cia
con nguvi, va bat ci quan diém nao lam suy giam long
tir bi déu bi xem 1a hét siic dang ngo.

Cé6 1& vi nghi dén diéu nay nén trong hoi nghi dic
Dalai Lama da héi nhiing nguoi tham du T4y phuong —
nhitng ngudi ludn qud quyét vé su dong nhat gitta tam
thic (vAa ham ¥ mot con ngudi) v6i ndo bd — rang ho
c6 thé cdm thay xdc dong v6i mot bo ndo hay khong?
Phan tng chung trong cdc nha than kinh hoc c6 1& dugc
biéu 16 ro nhat bdi Antonio Damasio: “Diéu ma téi cé
thé cam thdy xic dong phdi la mot cd nhan cu thé,
moét nguoi ma toi quen biét... Toéi khong thdy xiic dong
chiut nao [véi cdc bé ndol”. Lewis Judd da phat biéu
trong mot kiéu cach tuong tu: “Nguoi y si cong hién
tri thiic va ki ndang cia minh vi loi ich cia bénh nhdn
nhu la moét téng thé, mot con nguoi, khong phdi vi mét
bé phdn riéng ré hay mot co quan nao do... Bénh nhdan
khong phdi chi la mét ld gan hay bé nao cé bénh, hay
bdt ky co quan nao... Bénh nhdn la mét con nguoi két
hop tron ven.” Nhung “cd nhéan cu thé” hay “con nguoi
tron ven” nay phai tim thay ¢ dau? Theo chi nghia duy
vat, liéu day c6 phai la gi khac hon mot ao giac khong
c6 co sG6? Va trong truong hgp nao thi hé tu tuéng nay
khong lam suy giam nghiém trong long yéu thuong va
tur bi?

Theo quan diém Trung qudn, mot ngudi khong thé
dugc xéc dinh v6i chi rieng phan tam thic hay néo b,
hay phan con lai clia than thé. Nhung khong c6 c4 nhan
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support and enhance one’s compassion, and any view
that undermines compassion is viewed with extreme
skepticism.

It was perhaps with this in mind that at one point
in this conference the Dalai Lama asked the Western
participants whether they — who asserted the identity
of the mind (and implicitly the person) with the brain —
could feel affection for a brain. The general response
among the neuroscientists was perhaps best expressed
by Antonio Damasio: “What | can feel affection for is a
particular individual, a person whom | know... | don’t
feel any affection whatsoever [for brains].” Lewis Judd
commented in a similar vein, “the physician is dedicating
his or her knowledge and skills on behalf of the patient
as a totality, as a person, not to some fractional part or
organ system.... The patient is not just a diseased liver or
diseased brain, or whatever. The patient is an integrated,
whole person.” But where is this “particular individual” or
“‘whole person” to be found? According to physicalism,
is this anything more than a baseless illusion, in which
case, doesn’t this ideology critically undermine love and
compassion?

According to the Madhyamaka view, a person cannot
be identified with the mind alone or with the brain or the
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nao c6 thé dugc tim thay qua su phan tich bén ngoai
than thé ciing nhu tam thic. Khong c6 “cdi t6i”, hay tu
ngi nao c6 thé duge tim thay dudi su khao sat ki ludng
theo kiéu ban thé hoc nhu thé&, vdy nén nhiing nguovi
theo Trung qudn tong két luan, cing giong nhu nhiéu
nha than kinh hoc ngay nay, riang bdn ngd khong ton
tai mot cach khach quan hay von c¢é, khong lién quan
dén su dinh danh theo khdi niém. Tuy nhién, nhiing
nguoi theo Trung qudn téng ciing thém rang, trong
khi khong c6 ai trong ching ta ton tai nhu nhiing thuc
thé doc 1ap, thi ching ta qua that cé tén tai trong moi
tuong quan qua lai v6i nhau. Do d6, ta khong ton tai
trong su cach biét xa la véi cac ching sinh hiiu tinh
khac va v6i moi truong quanh ta; thay vi vay, ching ta
ton tai trong su phu thudc sau siac 14n nhau, va nhan
thic nay duge cho la tao ra duge cam xdc thuong yéu
va ti bi sau sic hon nhiéu so v6i cAm xic gin lién véi
y thic vat thé héa vé su riéng biét va tu ton ctia mdi
ca nhan ching ta.

Du ¢6 bat ct su hiéu biét méi mé nao cé thé ndy sinh
tlr su cOng cac giita cac nha Phat hoc va than kinh hoc,
t6i hy vong l1a nhitng hiéu biét 4y c6 thé dan dit ching
ta tré nén nhitng con ngudi ngay cang tu t€, giau tinh
cam va biét cdm thong hon. Téi xin két thic luan van
nay bing chinh nhitng 16i két luan cta ddc Dalai Lama:
“Cho du long tw bi cé tén tai doc ldp trong bdn ngd hay
khong, toi nghi rdng trong doi séng hdng ngay, chdc
chdn long ti bi védn la nén tdng cho niém hy vong, la
nguoén géc va su bdo ddm cho tuong lai con nguoi.”
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rest of the body. But no individual can be found under
analysis apart from the body and mind either. No “l,” or
self, can be found under such ontological scrutiny, so
Madhyamikas conclude, like many neuroscientists today,
that the self does not exist objectively or inherently,
independently of conceptual designation. However,
the Madhyamikas add that while none of us exist as
independent things, we do exist in interrelationship with
each other. Thus, we do not exist in alienation from other
sentient beings and from our surrounding environment;
rather, we exist in profound interdependence, and this
realization is said to yield a far deeper sense of love and
compassion than that which is conjoined with a reified
sense of our individual separateness and autonomy.

Whatever fresh insights may be arise from the
collaboration of Buddhists and neuroscientists, it is my
hope that these may lead us to become more and more
“‘warm-hearted persons.” | would like to conclude this
essay with the Dalai Lama’s own concluding words:
“Whether compassion has an independent existence
within the self or not, compassion certainly is, in daily
life, | think, the foundation of human hope, the source
and assurance of our human future.”
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Abhidharma A-ti-dat-ma hay Vi diéu phdp

Abhidharmakosha (Abhidharmakosa-sastra) A-ti-dat-
ma Cdu-xd ludn, caa ngai Vasubandhu. Ban dich
Anh ngtt (dich lai tit ban dich tiéng Phap) cta Leo
M. Pruden,Abhidharmakoshabhashyam,Berkeley,
California, Asian Humanities Press, 1991.

Abhidharmasamuchchaya (Mahayanabhidharma-samuccaya)
Dai thuwa A-ti-dat-ma tdp ludn, cua ngai Asanga.
Ban dich Phap ngit cia Walpola Rahula, Le
Compendium de la Super-Doctrine (Philosophie
d’ Asanga), Paris, Ecole Francaise d’Extréme-
Orient, 1971. Tén Anh ngii 1a Compendium of
Knowledge.

anatman (anatman) vé nga

Arhat A-la-hdn. Tré thanh A-la-hdn 14 muc tiéu cudi
cung cua Srdvakaydna (Thanh van). Mot dang Niét-
ban, vuot qua tai sinh nhung chua dat Phat qua.

Arya vi thdanh

Aryadeva (Aryadeva) Thdanh Dé-ba (Thdnh Thién),
hoc tro cia ngai Nagarjuna va 1a tac gid ctia nhiéu
bo ludn giai quan trong. ’

Asanga (4sanga) Vo Truée. Pai su vi dai nguoi An
(vao khoang thé ki thi 4), anh em cung me véi
Vasubandhu (Thé Than), ngudi da soan ra nhiéu
truge tdc quan trong ctia Pai thira, duge ban truyén
tia ddc Bo Tdt Di-lge. Ngai dac biét duge xem la
nguoi dé xuéng Duy thic tong.

asura a-tu-la, giéi thén

atman (atman) hitu nga
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avidya (avidya) vé6 minh

Bhavaviveka (Bhavaviveka) Thanh Bién, cing dich la
Phdn Biét Minh, mot ludn su quan trong trong
truong phai Svatantrika-madhyamika (Trung quan
Y tu khdi).

bodhi bo-dé, gidc tri, gidc ngé. Su gan loc tinh té& khéi
mé mo va liéu ngd dugc moi phdm chat (cta thuc
tai).

Bodhicharyavatara (Bodhicaryavatara) Pai gidc nhdp
mén hay Nhdp Bo-dé hanh ludn. TaAc phdm cia
ngai Santideva. Cac ban dich Anh ngit bao gom A
Guide to Bodhisattva’s Way of Life chua Stephen
Batchelor, Dharamsala, Library of Tibetan Works
and Archieve, 1979; va The Way of Bodhisattva,
cuia Padmakara Translation Group, Shambhala,
Boston, 1997.

bodhichitta (Bodhi-citta) bo-dé tam

Bodhisattva (Bodhisattva) Bo-dé-tdt déa, B Tdt. Nguoi
phat dai nguyén dua moi ching sinh dén liéu ngd
va la ngudi thuc hanh Bé Td¢ dao cia Pai thira.

Buddhapalita (Buddhapalita) Phét Hé. Pai su An Do
song vao thé ki 4, ngudi sdng lap truong phai
Prasangika-madhyamika (Trung quan Cu duyén).

Chandrakirti (Candrakirti) Nguyét Xiing, song vao
khoang thé ki 3 — 4, ludn su vi dai cua trudng phai
Prasangika-madhyamika (Trung quan Cu duyén).

Chantideva Xem Shantideva

Chatuhshatakashastrakarika (Catuhsataka) Trung
Dao ti bdch ké tung, tdc phdm clua Aryadeva.
Cédc ban dich Anh ngit cia K. Lang, Aryadeva’s
Chatuhshataka: On the Bodhisattva’s Cultivation
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of Merit and Knowledge, Indiske Studier, Vol. VII,
Copenhagen, Akademish Forlag, 1986; va Geshe
Sonam Rinchen va Ruth Sonam, Yogic, Deeds
of Bodhisattvas: Gyelstap on Aryadeva’s Four
Hundred, Ithaca, Snow Lion, 1994.

Chittamatra (Cittamatravada) Duy thic tong

Dasabhumika Sutra (Dasabhiimika-sutra) Thdp dia
kinh

Dharmakirti Phdp Xung, dai su néi tiéng thé ki 7.

duhkha (duhkha) dau kho

Gelug Hoang mao phdi hay Cdch-l6 phdi

Kalachakra (Kalacakra) Thoi ludn, Banh xe thoi gian

karma nghiép

karuna (karuna) tw bi, tw di, tw tdm, nhdn tw

klesha (klesa) y tuéng va xic cdm uu phién, phién
nao

Madhyamaka (Mddhyamika) Trung qudn, dung theo
nghia 14 “trung dao”, trudng phai triét hoc Phat
gido, mot trong bon trudng phdi chinh. Pau tién
duge dién gidi béi Nagarjuna va duge xem 1a co sG
caa Kim cuong thua. Trung dao nghia la khong
chap giif theo cac quan diém cuc doan, dic biét 1a
cac chi nghia thudng hang va chi nghia hu vé.

Mahayana (Mahayana) Dai thiva, nghia 1a “c6 xe 16n”,
phuong tién cia cac Bé Tdt. Muc tiéu ciia Dai thira
l1a toan giac (Phat qua), vi loi ich va su ctu v6t tat
ca chung sinh.

Mahayana-uttaratantrashastra (Ratnagotravibhaga-
mahdayananottaratantra-sastra) Pai thia t6i thuong
lugn, Ciu cdnh nhdt thia bdo tinh ludgn. Bo luan
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nay dugc cho la cta ngai Maitreya (Di-ldc). Ban
dich Anh ngit tir tiéng Phan cta E. Obermiller,
Sublime Science of the Great Vehicle to Salvation
in Acta Orientalia 9 (1931), trang 81 — 306; va
Takasaki, A Study on the Ratnagotravibhaga,
Rome, ISMEO, 1966. Ban dich Anh ngii tif tiéng
Tay Tang cua Ken va Katia Holmes: The changeless
Nature, Dumfriesshire, Karma Drubgyud Darjay
Ling, 1985. Tén Anh ngii: Supreme Continuum of
Mahayana.

Maitreya Di-ldc, vi Phat tuong lai, sé ra doi ti€p theo
sau Phat Thich-ca Mdu-ni.

Majjhima Nikaya (Madhyamdagama - Pali: Majjhima-
nikaya) Trung A Ham, Trung Bé Kinh

mandala (mandara) Man-da-la, va tru v6i cung dién
cua mot vi thanh & trung tdm, dugec mé ta nhu la
su hinh tuong héa trong thuc hanh Mat tong.

Manjushri (Masijusri) B6 Tdt Van-thu-su-loi

mantra (mantra) chi, mdt chu, than chu, chén ngon.
Biéu thi ctia gidc ngd toi cao trong dang 4m thanh.
Céc am tiét dugce dung trong cac thuc hanh hinh
tugng héa dé cau khédn céc vi thanh tri tué.

Meru (Sumeru-parvata) nii Tu-di

moksa (moksa) moc-xoa; gidi thodt, tu do thoat khoi
luan hoi, dat quéd vi A-la-han ho#c qua vi Phat.

Mulamahyamakakarika (Miilamadhyamaka-sastra-karika)
Cdn ban Trung qudn ludn tung, Trung qudn ludn.
Tac pham cua Nagarjuna. Ban dich Anh ngit cta F.
Streng, Emptiness: A Study in Religious Meaning,
Nashville and New York, Abingdon Press, 1967.
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Xem thém K. Inada, Nagarjuna: A Translataion of
his Mulamadhyamaka, Tokyo, Hokuseido, 1970.

Mulamahyamakavrttiprasannapada (Madhyamakavrtti
-prasannapadd) Trung qudn minh cu ludn. Mot
luan gidi cta Candrakirti vé Milamadhyamaka-karika
clia ngai Nagarjuna. Ban dich Anh ngit cia mot s6
chuong c6 trong M. Sprung, “Lucid Exposition of
the Middle Way”. Tén Anh ngii: Clear Words.

Nagarjuna (Nagarjuna) Bo Tdt Long Thu, dai luan su
ngudi An ctia thé ki 1-2, 1a ngudi didn gidi gido
ly Trung quan, va soan thao nhiéu luan giai triét
hoc.

nirodha diét, Diét dé, trang thdi chdm dut hoan toan
dau kho.

Nirvana (Nirvana - Pali: Nibbana) Niét-ban

Paramarthasatya (Paramartha -satya) Chdan dé, chan
ly tuyét doi

prajna (Prajiia) bdt-nhd, tué, hué, tri tué

Pramanavarttika Xem Pramanavarttikakarika

Pramanavarttikakarika(Pramanavarttika-karika) Chu
gidi tap luong ludn, Luong thich ludn, tic phdm
caa ngai Dharmakirti. Tén Anh ngi: Commentary
on the Compendium of Valid Cognition. Xem
thém Dreyfus, Georges B. J. Recognizing Reality:
Dharmakirti’s  Philosophy and Its Tibetan
Interpretations. Albany: State University of New
York Press, 1997.

Prasangika (Prasangika) Truong phdi (Trung qudn)
Cu duyén



386 THUAT NGU

Prasannapada Minh ci luin. Xem & tén day da la
Mulamahyamakavrttiprasannapada

pratimoksha (pratmoksa) gioi ludt

pratiyasamutpada (pratitya-samutpada) duyén khdi,
c6 nguon géc phu thubc

preta nga quy

samadhi (samadhi) dinh

samsara (samsara) ludn hoi, chu trinh cua su séng
chua gidc ngd trong d6 ching sinh bi luan chuyén
khong két thic béi cdc xic cam tiéu cuc va nghiép
tu trang thai nay tai sinh sang trang thai khac.
Coi ré cta luan hoi 1a vd minh.

Samvaharasatya (samvrti-satya) Tuc dé, chan ly tuong
d6i, su that trong vong thé gian

Samyutta Nikaya (Samyuktagama - Pali: samyutta-
nikaya) kinh Tap A-ham, Tuong ung bé kinh

Sarvastivadin (Sarvastivada) Nhét thiét hiu bo

Sautrantika (Sautrantika) Kinh luong bo

shamatha (samatha) chi, dinh tinh, tinh lgng, lam cho
tam thic an dinh dé 1idng dan cdc vong tudng.

Shantideva (Santideva) Tich Thién, luan su vi dai caa
thé& ki 7, tac gida Nhdp Bo-dé hanh ludn.

Shariputra (Sariputra) Xd-loi-phdt, mot trong 10 vi
dai dé tu vao thoi dic Phat, dugec Phat khen la
Tri tué dé nhat.

shila (sila) gidi

Shravaka (Sravaka) Thanh van. Ngudi theo gido phép
Thanh van thiua, v6i muc dich tu minh dat dugc
su gidi thoat khéi dau khé ctia luan hoéi, tdc 1a qua
vi A-la-han.
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Shravakayana (Sravakayana) Thanh van thita, nghia
1a gido phap clia “nhiing ngudi ldng nghe” d€ nhan
hiéu va tu tap trén co sé chia yéu la Td thanh dé&
(Td diéu de).

shunyata (sinyata) tinh khéng, su thi€u vang clia tinh
chat ton tai that su trong moi hién tugng.

Siddhartha (Siddhartha) Tét-dat-da, Si-dat-da, vi thai
ti con vua Tinh-phan, sau nay gidc ngd va tré
thanh ddc Phat Thich-ca.

sutra kinh dién, chi chung tat ca gido ly do ddc Phat
truyén day, gom cd Thinh vin thira va Dai thua.

Svatantrika (Svatantrika) (Trung quan) Y tu khoi
tong

Tantrayana (Tantrayana) Kim cuong thuwa, Mdt thua.
Xem thém Vajrayana.

Theravada (Theravada) B6 phdi Nguyén thuy, Trudéng
ldo b6, Thuong toa bo

Tsongkhapa Tong-khdch-ba, dai su noi tiéng ctia Phat
gido Tday Tang.

Uttaratantra 767 thuong ludn. Xem & tén day da la
Mahayana-uttaratantrashastra.

Vaibhashika (Vaibhasika) Ti-ba-sa bd, truong phdi ddt
co sG trén bo Pai Ti-ba-sa ludn (Mahavibhdsa).

Vajrayana (Vajrayana) Kim cuong thia, Mdt thia.

Vasubandhu Bé Tt Thé Thén, dai su ngudi An, anh
em cung me v6i ngai Asanga, 1a nguoi soan thao
c4c bo luan triét hoc c6 dién vé cac hoc thuyét cia
Nhat thiét hitu by, Kinh lugng bd, va Duy thic
tong.

vipashyanan (vipasyana) minh sdt, phap thién thau
su6t nho su quén sit, xem xét rd rang.
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