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Dispel All Pretenses
and Smile

o

Dispel all pretenses and smile
In a composed and tranquil manner.
Be respectful, wholesome, and sincere
As if the Buddha were standing before you.

Our pretenses are an expression of the ego-salf, Th
we are true practitioners of the Dharma, we muspeliall
our pretenses, the false masks of the ego-selfegbeself is
the iron fist at the gateway of the mind, the pcove for-
tress of the “.” So we must utilize our time eftigely to
sever our notion of self. When you can subdue aadieate
the self, then you will be able to face all peoplth whole-
some joy. You will be able to look at everyone vitie most
sincere mind of Dharma, smile at them warmly, ared-w
come them in a very composed way.

A true practitioner of the Dharma must understamat t
the Buddha is one who has attained Buddhahood leatd t
ordinary people are all potential Buddhas. So uiadlerir-



cumstances, we should look upon all people as ifavee
facing the Buddha. We should look upon all Buddas$f

we are seeing all people. Thereby, we see the Buadti all
people equanimously and equally. If we were to ldown

at other people with a conceited mind, that wouddlike

looking down on all the Buddhas — a serious traesgjon
indeed. If we look upon all people as if we wereiisg the
Buddha before us, we will always respect and reesee

ryone with the purest and most wholesome mind.

When our Buddha Shakyamuni first attained Buddhdhoo
he said that nothing can be achieved without resgdxs
means that if we do not extend sincere respedhers, we
cannot realize any great achievement. The Buddipeected
all the Buddhas as well as all people. Why? Bechagseuly
understood that while his Dharma-body came frontredl
Buddhas, his form-body came from all sentient b&ing

The wave of compassion surges like the sea,
Purification comes by severing the “I.”
Thus, the bodhi task is firm and wide,
Ever bolder, without obstruction.

All the Buddhas and the great bodhisattvas arentue-
festation of great compassion and great wisdonprasti-

tioners of the bodhisattva path, we should devalopnd of
compassion as vast as the great ocean. We alsotimeed
wisdom to eradicate and purify ourselves by segetire
“l.” Thus, we must learn the great wisdom and geah-
passion of all the great bodhisattvas.

The word “bodhi” is short for bodhi-mind, the agtion
for enlightenment. This is the great vow of a bedtiva,
which combines great wisdom with great compassén.
person who has generated the bodhi-mind is alwayag,
firm, and strong in spirit. Such a person will newegress.
In their mind they can embrace and reach out teeadtient
beings. They are unobstructed in learning the Dhaand
thus can eradicate the “l,” the unreal notion df. se

Distinguish clearly between the old and the new,
Distinguish things to be abandoned and nurtured.
Distinguish clearly what it means to sink and wtwagjenerate,
Distinguish clearly between the defiled and theepur
In this verse, “the old” refers to old habitual wayhe
ways of defilement. An old way, for instance, i¢ being
able to firmly uphold the five precepts; the newyws to
firmly uphold the five precepts. If you can cleadistin-

guish between the old ways and the new, you catepubto



eradicate defiled qualities and nurture the pureletiled
path.

“To sink” means to fall down to the lower realm$o “
generate” means to promote, to be upright andesitigf we
can clearly distinguish what should be eradicatstl\ahat
should be nurtured, then we will no longer fall aown
countless lifetimes to come, we will always be abléake
the initiative and make the resolve to walk thighp#o
Buddhahood. Thereby we will eradicate all defiletseand
acquire all purity.

These verses of advice clearly show the conciseness
of Dharma practice. The Dharma is the highest amégb
kind of culture, the most perfect civilization. Aié practi-
tioner of the Dharma must learn from this cultukevizdom
how to eradicate the self, the false “I,” and thearn to
manifest in body, speech, and mind the purity aerfegtion
of that ultimate civilization. Thus, one will becerthe most
righteous and luminous kind of person. You will als
walk the path and promote the path for countldéesrines to

come. Our lives can become the Dharma-body of the

Dharma, the manifestation of all the Buddhas. Sol al-

ways encourage myself, | urge you all to remembaendke
that vow in life after life: to live in the Dharnand thereby
be a bodily manifestation of Dharma.

(A talk given at the close of a ten-day Vipassariseat
held at Bodhi Monastery in June 2003.)



Respect:
The Basis for
Compassion and Wisdom

v

Throughout history we have seen many examples of
people who were willing “to walk through fire anciter” to
uphold justice, to preserve the integrity of threiligion, and
to protect their country. These are very diffidalsks. The
fire fighters who were involved with the rescue soss
following the 9/11 terrorist attacks were exampéshose
who “walk through fire.” They went right throughetffire to
fight the fire, even though they knew they migtg.dihey
did this because it was their responsibility. Where is
willing to go through fire and water, one demonssa
compassion and resolve in action.

A focus of wisdom is openness. “Openness” mearts tha
there’s nothing covert; our heart and mind arerbtjedis-
played for others to see; we are willing to “shaw ocards."
Such openness and enthusiasm require true wisdam. T

wisdom illuminates: it puts our physical and mewctahduct
under the spotlight so that everyone knows what'&wuar
mind. We will then have the courage and vigor to qur
moral beliefs into action.

The wisdom of Dharma is the most excellent. The
teaching of the Buddha is most worthy of our respéte
revere the words of the Buddha — the Teacher opthia
and simple truth. We aspire to truly understanddharma.

Compassion means the ability to place everyone else
above ourselves. Even the Buddha, the most loftaliof
upheld the notion of equality. Our willingness talare our
own pain and suffering will enable us to providieerss with
protection and safety.

Buddhism often speaks of having great aspiratioth an
resolve. “Aspiration and resolve" means determomatiVe
apply this firmness to everything we do — true fiess
arises only if we are never deceitful — and witblspurity
of all our actions, we do what should be done afchin
from doing what shouldn't be done.

When an ordinary person's own determination gralual
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becomes pure, he/she begins to see the greatribesgyéat
bodhisattvas. Great bodhisattvas are great beadHubeir
extraordinary qualities, the qualities that stemnfrtheir
great resolve. They do what others hesitate to they take
up what others fear to undertake. They considen slifti-

cult deeds as their own responsibility, which thayst
never shirk.

Though we all have a heart and a pair of eyes, #ney
often blind. They are blinded by the delusion off.se
Therefore, the single most important aim in practc
Buddhism is to eliminate the fallacy of self. WesH first
understand that a “true self" does not exist; thermenly a
“conditioned self" — this entity that we call “séi§ only a
temporary conditional existence. If we understdngdtature
of this conditioned self, we can make good useéhefdon-
ventional entity “self." Through the conditionedifsave
resolve to create a bright future. With such wisdosm will
be able to break through our delusion of self.

We walk around as if we are wearing a blindfoldrower
eyes and a veil over our hearts and minds. If wierstand
this, we should apply wisdom to remove the blindfahd
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pull off the veil. Then we will be able to trulymeafor others
and extend to them our loving-kindness. There are t
elements of loving-kindness. The first elementasonal
differentiation — knowing and choosing right fronmomg;
the second is forbearance of the truth, holdingkbac
personal liberation in order to help others. If uwalerstand
the true meaning of loving-kindness, we can trudyate
ourselves and truly promote and spread moralitguitin
loving-kindness.

What does it mean to “open and broaden™? We should

first recognize that we cannot exist in this warldepend-
ently. We exist through our connections with innuaide
supporting conditions, both human and material rdtoee,
we need to devote ourselves to the public welfateapen
the valve of our hearts to broaden the capacibuoiminds.

How do we open our hearts and broaden our minds® Fi
we make a determination to purify our actions byoeing
the blindfolds, by not being controlled by the dtun of self.
Gradually our deeds become righteous and our resuvy
lidifies. The luminous and virtuous quality will entually
manifest itself, enabling us to break through thedifold of
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self and sustain our practice. Over time, our wsdaill
gradually gain in strength, and the capacity ofraurd will
be further enlarged.

Human beings have two treasures besides the Taighe
(the Buddha, the Dharma, and the Sangha) — timespade. (N.B.
The word space in Chinese also means emptllen we spend
time on worthy causes, we cultivate an upright abtar and
we are free from the disdain of others. Withoutgrity,
wealth and lofty social position do not make usfuisku-
man beings.

The doctrine of emptiness teaches us not to cbntpe
two extreme wrong views of eternalism and annilafasm.
When we understand the true nature of self antteedrom
any false view of self, there would be no advefsece(the
delusion) in the activities of “self," and we will gradually
achieve purity in our physical and mental conduct.

The word “discourse” in Chineg#) also means the ul-
timate principle or guideline. What kind of printgpis
considered the ultimate guideline? The principlense to
the ultimate truth — the truth that can withstahd scru-
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tiny of the most rigorous logic. Once we penettaie ul-
timate truth, we are “victorious" because from tlwanour
actions will always reflect the principle, namellge truth.
If we can then clearly explicate this principle, wan
transform and inspire others.

Everyone should share the responsibility to spribed
Dharma. Whether you are a lay person or a monasiic,
need to spend time studying the Dharma, so thatwibbe
able to give discourses. Do not think it is anotherson’s
responsibility. Do not simply enjoy the benefit die
Dharma. Do not be lazy and waste your time. Dordste
yourlife as a human being.

We should have respect at all times. Having resfgect
more than paying lip service. We demonstrate respe|
our actions. Once we can hold respect in our matdsll
times, it naturally flows out through all our adties. All
moral actions, whether mundane or supramundanighen
be born from respect.

What difference does it make to have a sense peot3
Without a sense of respect, we are without sinceiih in-
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sincere person follows the flow of samsara, frdmto life,
like a leaf drifting on flowing water. If we apptgspect, we
can reach a relaxed state of mind because the wilhde
free from the control of our ego. Any pressure thet
normally feel in life will not affect us, and ourima will be
calm and strong.

Whether you are a monastic or lay person, if yauar
pure follower of the Buddha, you will be able tawespect
wherever you go and you will face a path that eacland
wide. If you can have this open mind, you will hatve any
selfishness in your mind and everything you do, gloufor
others; wherever you go, others will want to makeoa-
nection with you. Once you are able to make conoest
with everyone, you will be able to make connectiorth all
the Buddhas. That is the great effectiveness piects

We should look to the Buddha to learn how to shew r
spect. The Buddha Shakyamuni not only paid respedt
showed reverence to all the Buddhas of the pasgldee
showed respect to all sentient beings in the passent, and
future. This is the true essence of Buddhism. Thithe
difference between it and other worldly religions.
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You should apply the same kind of reverence angecs
to everybody surrounding you. With this kind of wamsal
reverence, you will not lose your temper. Not oshould
you show respect to good people, you should alsavsh
respect to bad people because whatever these [kd phat
makes them bad is only temporary. You should appby
attitude of equality to everyone and then you Wwdlve no
anger or aversion. Your mind will then be calm,guand
steady.

What kind of person was the Buddha? He was one who
always placed others before himself. He never hagl o
thought of craving for himself. Because he posskdisis
kind of mentality, he was able to dedicate evengthe had
to everybody else. If you are able to follow thamyple set
by the Buddha, you will have no craving and gréafith
non-greed, your behavior will show integrity andesdéver
you go, you will exude purity and integrity in yoaictions.

(A discourse given at Bodhi Monastery, March 1340
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Inspirations from
the Natural World

v

Today my talk will revolve around four natural phe-
nomena: the sun, space, the ocean, and the moyeizks.
If we are inspired by these four great phenomen#hef
natural world, we can make the great resolve taiaedhe
right view that functions effectively within the wd and the
penetrating vision that transcends the world.

The Sun. “With high spirits, welcome the glorious
morning sun. With the light shining through the Idar
shadows, our eyes open wide and see cleavilhen we get
up early in the morning, we feel a pure energy ingn
through us, invigorating us and filling us withality. Most
of us have dark shadows or blind spots either witls or
around us. Therefore, if we can see the sunlighthef
Dharma, we will be able to rise up from the daricgls in
our life and obtain a clear, open vision of eveingh

“The Buddha, Offspring of the Sun, awakened and-tra
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scended the world.” The Buddha Shakyamuni, likethel
other Buddhas, was called th®ffspring of the Sun.” If we
can learn from the “Offspring of the Sun,” we vk able
to transcend mundane, worldly affairs. Like the,stine
Buddha was so bright that he could shine througiryev
thing. His enlightenment goes beyond the mundanddwo
and can enlighten everyone. However, though thedBad
was the Offspring of the Sun, born into the soezhibolar
Race, he was not the least bit arrogant or cortteite al-
ways had the most humble attitude.

In the Mahayana scriptures, the Buddha is descradsed
the foremost in brilliance. This means that héésforemost
in conduct. His conduct is most majestic and sublifthere
are no inconsistencies between the Buddha’'s meoraluct
and his bodily and verbal conduct. His mental cahdsl
most pure. His appearance is most pure. His phHysa
pearance, all his bodily features, manifest hisemiate of
mind. So he is able to devote his entire life fosahtient
beings, and he has the greatest aspiration, tredegtere-
solve to work for the benefit of everybody. Histug is the
greatest, for it does not center around the sataBse he
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was able to abandon the self, the ego, he was@blevote
himself to delivering all sentient beings from suiig.

“Learn transcendence; with backbones straight, ifero
ourselves tahe world and obliterate the danger of defile-
ments.” Whether we are monastics or lay persons, we
should learn from the Buddha. With this kind ofrgpio
deliver yourself, when you follow the spirit of tiBaiddha,
you will be able to return to the world and devgteirself
purely to the benefit of all sentient beings. Adluy actions,
speech, and mental activities will be consisterth whis
spirit, and you will be able to totally remove Hik terrors
of the world.

Space. “Space is a grand opening that is endlessly
vast.” The space that we are familiar with is only a small
portion of space in its entirety. The greatest spaicthe
world is boundless, vast beyond description.

“With steady footsteps, he marches straightforwiatd
the state of the foremost in meaning.” What is “skette of
the foremost in meaning”? It is the state of all Buddhas
and bodhisattvas. Their attainment is permanent raotd
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subject to change. Because it is permanent anduigect
to change, for them there is no birth, aging, gkeand
death.What does this mean? If people maintain the five
precepts well, they will be reborn in heaven. Sachkbirth,
however, is tainted. One day, they will lose theerit and
fall down from heaven. In contrast, the attainmehthe
Buddhas and great bodhisattvas is taintless. Theg true
brightness, true liberation, and true excellendeyTnever
fall away from their realization of truth. Becausgch at-
tainment is not subject to change, it transcendsntiun-
dane, transcends all phenomena tied up with bagmg,
iliness, and death. The great parinirvana attaiogdhe
Buddha and the bodhisattvas is not subject to bt
subject to aging, not subject to illness and deHtlerefore,
it is called the “taintless attainment.” It will wer again be
touched by affliction and suffering. The Buddha I8z
muni realized such truth and the truth he realizesb uni-
versally true in the world today that we say itwghout
birth, aging, iliness, or death.

“Only when the ground has frozen over and the air i
chilling cold canthe seed germinate in the barren field.”
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Venerable Master Yin-shun once said that we muse ha
the spirit of a person who is willing to spread ge=d in
the most barren climate, in chilling cold and onz&n
ground. We need such a spirit to spread the sedtieof
Dharma wherever we are. Why is that? If we vow racp
tice the bodhisattva way among people of good ppedii-
tions and under favorable conditions, then whenmmest
such conditions we will feel satisfied and not wamtnove
forward. When the situation is bad, we will fealdtrated
and want to give up the practice. So the seed eBid-
dha’'s Dharma needs to be spread no matter whatdind
climate we are in, no matter what our conditionghhibe.
Whether the climate is extremely cold or extrentedy, we
must unrelentingly spread the Buddha’s Dharma.

“With resilience, we take up our responsibility kvitu-
mility, humbled by our own inadequaciesNe Buddhist
followers need to accept responsibility for spragdihe
Buddha’s Dharma both by our own practice and byeben
fiting others. We need to arouse a great senskashs and
moral dread so that we will not waste our livean warn-
ing you here, everyone: if you waste your time, yal
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never be able to see the Buddha. As | have sait agal
again, we need to make the great resolve to whatedtly
devote ourselves to the practice of the six paesnit or-
der to deliver the sentient beings of the six reamom
suffering. Please pay careful attention to this.

Ocean. “The vast ocean seen from the shore — how
spectacularthe view!” If we come to a seashore or a great
body of water, we can appreciate the spectacuéw and
all the varieties presented by the view of the ncea

“Without selection or bias, the ocean provides faol
transport for all.” It provides all human beings with all
kinds of nutrition and sustenance. Great produrctdyding
fish, come from the ocean. The ocean also provitles
connection between civilizations. When civilizasofirst
needed to communicate with each other, the ocean pr
vided the best channel of traffic, which facilitteommu-
nication between civilizations. Human beings webnke do
create culture and civilization, but the ocean med the
means of communication. Therefore, we should |éanm
the ocean to become the great medium of differeriiza-
tions and different cultures.

22



The ocean is extremely vast. It does not discriteina
against people. Whether you are Caucasian, African
American, or South Asian, or East Asian, the oasamot
concerned. For the great ocean, everybody is equal.

“The great Dharma, so wonderful and extensive,ls® a
an ocean. It liberates universally, without distioa or
bias.” So we often refer tthe “Ocean of Dharma.” Why is
the Dharma referred to as an oceanisltbecause the
Dharma is spectacular and most pure. It is just dkotus
flower, whose every part — from its roots to itaves — is
useful andbeneficial to others. Because the lotus flower is
without any clinging, itcan completely devote itself to
benefit others.

The Buddha's Dharma teaches us to be level-headed —
not impeding our own practice or that of othersnéeit is
vast and deep, like the great void. It is thisuarthat brings
deliverance to everyone rather than to a select few

All Buddhas and bodhisattvas deliver sentient being
from suffering without discrimination. They do notk just
a select few and deliver them but not others. Susénse of
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equality is like a square whose four sides arealial. The
Buddhas and bodhisattvas will deliver sentient g®in
equally, like the sides of a square, without anyriaaries,
without any end.

Mountain. “High and solemn beneath the sky, the
mountain towers above a store of wealth. Likewibe,
virtues and merits abound in a bodhisattva’s mindi
ancient Chinese saying teaches us that if we kedoe like
an ocean and a mountain, we will be able to stibreealth.
Just as a mountain has the greatest wealth stosetk| so
the mind of a bodhisattva is a store of excellerlitjes. A
bodhisattva’s mind is as vast as a mountain ara sitges
all the wealth under the great blue sky.

“As firm as Mount Diamond, as equally indestruaibit
benefits beings with wholesome deeds throughouesnd
eons.” When there are earthquakes, some mountains break
down and can even be brought to ground-level. Hewev
mountain of diamond cannot be broken. The excellent
gualities of the bodhisattva are similar. No matidrat
kind of affliction people try to inflict upon theodhisattva,
nothing can diminish his excellent qualities. Ne¢e Mara

24



can distract him from his mission.

It is the landmark. Through an extremely long perod
time, throughout extremely vast space, a bodhizastable
to establish the landmark, the symbol of true weirtio
guide and benefit all sentient beings.

In closing, | encourage you to have the qualitighe sun,
the sky, an ocean, and a mountain.

(A discourse given at Bodhi Monastery, January2004)
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Becoming a that of a bodhisattva. No matter what period ofdmswe
Great Vessel might be living in, no matter what place in the igowe
might occupy, the truth of perfection realized blight-
of Dharma enment always remains valid. It cannot be disprduedny

o great philosopher or thinker. The perfect enlightent of

: the Buddha can dispel all illusions. It cannot lbeken by
One who accomplishes greatness

changes the fate of the world. anything.

The word “greatness” in the Buddhadharma means To accomplish greatness is to become a great vafsthel
something different from ordinary greatness. Ordina Dharma. Those who can accomplish greatness, thhee w
greatness is a relative greatness, being greateittimgs of can become great Dharma vessels, are those whiearan
the same kind. The term “greatness” in the Buddharida greatness, vastness, and depth; they are thoseamhearn
refers to absolute greatness. Many doctrines atedad in to excel. If one can accomplish this kind of greas) one
the world-transcending teaching of Buddhism, arat th will be able to turn around the fate of the woiltie fate of
why we say that greatness means a large amouratress the world today is terrible because the world liedi with
also implies depth. Because of its depth, the Batidh terrorists, with violence, with suffering. In orderbecome a
teaching is difficult not only for ordinary peopte com- limitless vessel of Buddhadharma, one has to psspest
prehend, but also for Buddhist followers. It chadles them wisdom and great compassion. With great wisdom, one
as well to understand its truth, comprehends the truth of non-self and does nog din

Greatness also means perfection — perfection ise¢hee anything. With great compassion, one will be abldévote

that nothing is missing or deficient. The term ‘fgetion” in oneself to eliminating the suffering of all sentibrings and

Buddhism refers to the enlightenment of a Buddhaedkas be able to turn around the fate of the world.
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Level 1: Internally he establishes great moral intg-

rity.

As Buddhist followers, we do not believe that thman
Is the only element of the world, but we do belidvat the
mind plays an instrumental role in creating thedibons
that determine the quality of our lives. If you cander-
stand the importance of the mind, you will be ablduild
up character; you will have a sturdy backbone. Ald@ust
follower does not consider as important what ondineeo-
ple pursue. They seek more important goals. Hawng
sturdy backbone means that you will be tenacioas. Will
be able to withstand any kind of distraction: tanst in
midstream, to withstand the current, and to movehm
other direction.

Level 2: Externally, he sustains a great atmospheref

viability.

If internally a person has true great moral intggitihen
he will have a character that is totally differémmm that of
ordinary people. He will be able to pass the exdktest,
which means that when he is experiencing many pro$)
he will be able to maintain a great atmosphereialility
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to present the spirit of the Buddhadharma to thddwvo

Level 3: He opens up internally and externally to a

great capacity.

This means that if internally a person can buildgupat
character and moral integrity, and externally hesagte-
nacity, this person will have limitless capacitynlide an
ordinary person, whose capacity is limited, a peigach as
this will be able to transcend all, to receive ahd to
transform all. If one is able to do this, one wélach the
beginning of limitless capacity.

Level 4: Everywhere he goes, he exerts great influ-

ence.

Thus, whether you are a monastic person or a holdssh
you will be able to exert a great influence stengmirom
your great aspiration. There is a word in Chindsat t
represents the point of maturity, the boiling ppifdr
something that has been brewing. This word reptedbe
ability to truly develop and demonstrate one’s geespira-
tion.

One who is able to exert great influence creates
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opportunity and fortunes for the suffering world.

The word “able” is very important in Buddhism. For

example, when we receive the five precepts, weasked,
“Are you able to keep the five precepts?” and wswaer,
“Yes, | am able.” However, most of the time, whedioary
people say that they are able, they are referoraylimited
ability; they are not talking about a limitlesslapi Thus, if
we are able to keep the five precepts and perfoenten
good deeds to perfection, then we will be able donhat
others cannot do. This is the true meaning of ‘Gpaible.”

If we want to be able to exert great influencecteate
opportunities and fortune for the world, we needinaler-
stand that we are currently facing an age in whhehe is a
general explosion of all defilements. Therefora fherson
can create and exert true influence, and make thet sin-
cere resolve, he will be able to pass throughdbedf great
calamities. He will be able to cultivate the asjpma of great
deeds and then be able to create new opportuaitigreat
fortunes for the world. In Chinese, the word “ogdparty” is
translated as organic, which is defined as opeyafio-

cording to Buddhadharma without being hindered by d
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filements. If one cannot operate organically, onémnat be
able to operate with a deliberate mind. One op®yabir-
ganically will be able to develop his karmic roetgh ut-
most sincerity, as well as help others to devéeher karmic
roots with utmost sincerity.

In order for a person to turn around the fortunkthe
world, he needs to pay special attention to tinnaelis very
precious. Two thousand years ago in China, ther® ama
emperor of the Xia Dynasty who solved the irrigatio
problem of the Yangze River. He was famous for neve
wasting time and thus it is said that he spent &5 out-
side of his house, never returning home. Even Wigewas
traveling, if he passed by his home, he did nahdeecause
for him every moment was precious; he did not want
waste time. We need to learn from this emperoray -
tention to precious time. Not even one moment shoel
wasted. Drinking, wandering the streets, and cotmaiyic
immoral deeds are all a waste of time. If one wsasiee like
this, one will not make any contribution to the lgorA
wasteful person has no value and is not qualifeetd a
human being because he has wasted his life. Acupidi
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the law of karma, a wasteful person will fall tmever realm
of rebirth.

Use time and space
to accomplish greatness.

One should treasure precious time so that the passg

of each thought is very clear.

When we are mindful of the passing of time, we weake
good use of it. Although it is difficult to be mifud of every
single thought, if a person is truly sincere ingbi@ng the
Buddhadharma, he would be alarmed if he did notaiay
tention to a passing thought, and would immediad&dyt to
be mindful and pay attention to the next thoughhewone
Is able to begin practicing such clear mindfulnésn one
thought to the next, the Buddhadharma will beconmersor
for oneself. The Buddhadharma will be able to mfleve-
rything internally, and externally one will be albdéeclearly
see through the mirror of Dharma without being medd

When one is able to thoroughly observe the meaning
of emptiness, one will be able to reach purity whewver
one goes.

One needs to respect the deep meaning of emptieess
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cause if one is able to thoroughly understand toe t
meaning of it, one will have purity wherever oneegoPu-
rity means nonattachment. If a person is withaigiciiment,
he will be able to pass through every kind of alogtton and
can transform and change everything.

If one can make good use of time, one will be ahbie

develop space or emptiness to guide this age.

If one is able to use time precisely, one will lixeato
broadly develop space and to grow or extend oneatiay
time. One will be guided by the wisdom of emptinassl
then be able to guide the world. Therefore, whegberare a
monastic person or a householder, if you are ntg &b
grasp time, you will gradually be left behind. Yall then
be left without a stand and whatever you do or ed&tyou
say, no one will pay attention to you or want tochzse to
you.

One realizes the meaning of emptiness and inspired
by this age,one will frequently practice the doctme of
emptiness.

If we are able to verify both existence and emssnéhen
we will be able to rejoice in what others fear. \Whae
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people afraid of? Most people fear death. If ondytun-
derstands the wisdom of emptiness, one will be #ble
gladly devote oneself and will rejoice in the deeotof life.
One will then be able to realize the meanings afiato
tachment and nonobstruction within emptiness andle
to inspire and guide the world. How is this accast@d? If
you are a householder, do not be attached to yorsigal or
mental being, or to your families. If you are a rastic
person, do not be attached to the monastery yeuirivIf
you can truly practice in this way, then you wid Bble to
truly practice nonattachment and nonobstruction.

In closing, my great wish for you is that you vk able
to become a great world-transcending vessel dbtiema.

(A discourse given at Bodhi Monastery on May 12004.)
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Sunyata:
Losing Face,
Gaining Emptiness

v

In Buddhism we talk about Sunyg@mptiness) This talk
of Sunyata is essentially trying to tell us to widsur eyes,
sharpen our vision, and open our hearts, so thatweyain
freedom.

Understanding this fundamental meaning of Sunyaga,
will be able to thoroughly examine countless pheaoanof
the universe: heaven, the earth, and all the phenarbe-
tween them.

All the Buddhas are called the Great Enlightene@<n
They have thoroughly awakened to everything. What i
that they have realized, what have they been dsliga to?
They have seen that all things, transcendent antlane,
arise through dependent origination. Defiled depand
origination gives rise to defiled worlds. Pure degent
origination will create a transcendent world.
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If we observe and examine them, we will see thht al

phenomena, regardless of what they are, arise alulket
coming together of all sorts of causes and conustid o-
day, for example, we are all gathered here to haweh.
This is one kind of dependent origination basednuiie
coming together of various causes and conditiomsle
these good causes and conditions, we have also tmme
listen to the Dharma. Therefore, we can say thiatuthh
“conditioned” dependent origination we are enterihg
“unconditioned” world of dependent origination.

It takes someone with wisdom to see this. An ignbra

person, one who is deluded and arrogant, who Hatsa
sense of dignity, won't be able to see the depenulagi-
nation of phenomena. What is this false sensegsfityi to
which | refer? And what creates it? It is creatgdbhr no-
tion of a self. Then what is the meaning of setfisIthe
subtle consciousness in our mind that inserts ewvery
thought, at every moment, the notion, “this is m#his is
l.” Without ceasing, it investigates and attachesvery-
thing around us the idea “this is me” and “thialso me.”

This attachment to the ego-self is created byrtbi®n of
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a self, by the thought that one is real, that oag & true
substance, a permanent substance. Being persystntl
tached to oneself as having a true substance, dhdew
velop this sense of wanting to control. When onedtxess
to great power, one will come into conflict witthet people
and will want to get things from them — all becao$¢his
“face” — this false sense of dignity. One againsbther,
they will come into conflict and will harm and evkiti each
other because of this notion of a true essenceséioeone
who understands Buddhism, the Chinese charactér’ for
“self” is quite relevant. It is a combination ofdweharacters
that depict a hand holding a sword. This signitiest be-
cause of their attachment to an “I”, to a “selfyinmans end
up killing other humans.

The Buddha is known as the King of Sunyata. After h
realized great enlightenment, he saw that mostnargli
people are attached to a self, to an essence,altrdthat
essence to be an ego-self. Most sentient beirpkvatig in
ignorance always think that there is an ego-self, a
self-essence. After his enlightenment, the Buddizdized
that there was no such thing. He then generatedgtieat
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compassion to explain to all the world that lifedaall
phenomena are dependently arisen. There is nostrioe
stance to anything. Everything is due to the conoggther
of causes and conditions.

Two kinds of Emptiness interpenetrate, able to free
There are manwspects to Sunyata or Emptiness, but the
most important two ardhe Sunyata of selflessness and the
ultimate Sunyata Most people areattached to a
self-essence, to a substance. Because of thah@mgac,
when they interact with each other, problems arise.
Through observatiorand analysis, the Buddha realized
there is no true substance, no self-arisen, safieg sub-
stance. This iSunyata of selflessness

All sorts of conditions are needed to sustain masl For
example, because we have to eat, we need to g@isigop
and we need people to cook. So where is that gesfieg,
independent self? There is no such thing. If weaweropen
our minds a little and look beyond the farthestzans, we
still could not find a true substance, whether naumred or
transcendent. Here we must be careful, howeverdigiach
IS not saying that nothing exists. Actually, evbmg is es-
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tablished due to this understanding of non-subisiégt

With brutish face and aggressive attitude, showing
prominent supremacy and might. Many people do not
understand the Sunyata of selflessness. Becaubatdhey
ride on emotional roller coasters. When they beceme-
tional, sometimes their face will turn threatenibgutish,
and they will become aggressive, wanting to threatbers.
This is a demonstration of the supremacy and nogkelf.
Understandingultimate Sunyata— true emptiness — we
will no longer allow the ego-self to get out of tan.

The Buddha told us that regardless of whether nius-
dane or transcendent, there is no such thing aseastib-
stance, no truly existent phenomena. And all problarise
due to that attachment to a true substance, a&fsence, to
true phenomena, to the thought that | am a trug,mtrue
essence, and because | have a true essence, droamad
and control everything; everything must be undeicomtrol
and everyone must be under my command and listereto
And due to this notion of an essence, of true phmEma,
human beings come in conflict with one another Hrel
result is unbearable suffering.
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Entrapped within space, one falls into darkness —
old ways andappearance.As human beings, we need
“space," a place to dwell. We live at home or we lin a
monastery. If you think that this space that yailaing in
Is yours and yours alone, that “I” is real, thenuyare
wrong. And if you're living in this space and yeaiudo not
make good use of it, then you will fall into darkse Per-
haps in your next rebirth you will be reborn in aver
realm and will have an ugly, unpleasant appearance.

Transcend the era joyfully and brilliantly, voice and
face renewed.Those most successful in the practice of the
Dharma are the Buddhas, the bodhisattvas, anddharas.
These are the noble ones who have transcendedotthe w
the truth that they have realized is not confiretre. It is
all-pervasive through time and space. Even thouggidBa
Shakyamuni entered parinirvana over 2,000 years laigo
teachings are still living and are always showipguith this
brand new face and renewed voice.

Understanding Sunyata, one will be able to faceyeve
thing and examine everything and see the illusatyne of
all phenomena. Understanding that everything adsesto
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dependent origination, the mind-gates will open lamur
mind-gate opens up, we will no longer be hinderechind
and obstructed in our vision. We will not be like$e who
fear the cycle of birth and death and just seek edhiate
liberation. Someone who is unobstructed can sesetho
unlimited, superb states that other people care®t s

What is meant by an unlimited, superb perstéhSu-
perb person: free of evillhis is a superb person who can
see through his or her own defilements. Such aopeis
free from unwholesomenes®). Superb Dharma: free from
attachmentThis is someone who is no longer controlled by
emotions, someone who is free from attachmedtsSu-
perb state: free from worrylhose who dwell in such a su-
perb state no longer harm themselvesailidno longer be
harmed by their own defilements — they will be ffe@m
worry.

(A discourse given at Bodhi Monastery on Februaty 2003.)
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VERSES
“Becoming a Luminous Exemplar of the Dharma”

I
Having great shame, subdue the self with utmost
determination and astuteness.
Instantly control the mind of conceit, instantly
illuminate the Dharma.
Use great compassion to uplift people, act withagintourage.
By deep aspiration and a great pledge,
profoundly manifest the Buddha.

I
Don't let the ego-self conquer body and mind.
Liberate oneself from body and mind, and see tldeiBa's mind.
When the Buddha’'s mind is clearly seen,
one’s own mind becomes luminous and peaceful.
Deeply practice the Buddha path, deeply understandessation.

1]
Have no wealth for private ends, no sense of pyivac
no selfish ambition.
Develop a mind that has no limits, no ceiling, imoet frame.
Firmly practice these six no’s and generate
the Samantabhadra vow.
With wisdom steadfast, compassion gentle, starad ere
as an exemplar of Dharma.

v

Appreciate merits, revere wisdom, wisdom trangfegsits.
Accumulate wisdom, utilize merits, merit helps wmnsd
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Becoming a To fulfill this responsibility, at the outset of btraining
Luminous Exemplar we must maintain two attitudes. The first is a gs=mse of
shame and moral dread; the other is great compassio

of Dharma
The sense of shame and moral dread counteracivthe t
Rt most fundamental defilements, greed and ignoraihbe.
(A lecture to the monks at Ganlun Buddhist Academy, sense of shame counteracts greed or craving; rdogad
Jiu-Hua Shan, the Sacred Mountain of Kshitigarbloaisattva, counteracts ignorance. These two defilements aedbt
China — October 26, 2002) causes for sentient beings to transmigrate in sangae

round of birth and death. If you have a great sehsdame,
you will be able to cut off greed or craving. Ifiybave a

! great sense of moral dread, you will be able tootig-

Having great shame, subdue the self with utmost

determination and astuteness. norance.
Instantly control the mind of conceit, instantlyminate the
Dharma. How do the sense of shame and moral dread counhterac
Use great compassion to uplift people, act withagihtcourage. . -
By deep aspiration and a great p|edge' profounmm’est the the tWO I’OOt defl|ement8 H When we |eal’n the DhalWlﬁ,
Buddha. encounter the right principle of non-self. The giag of a
Buddhism needs the Sangha to propagate the Dharma. self underlies all the defilements.

That is how the Dharma can be transmitted to thedwAs
monastic practitioners you have this responsibtlotytrain

When we give rise to the notion of self, at the sdime

we give rise to craving, ignorance, conceit, arnoga and
yourselves to make yourselves worthy exemplarshef t

Dharma.

all the other related defilements. By arousingeagsense of
shame and moral dread, we can eradicate the undgerbot
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of all defilements: the idea of a self. To accomsiplthis,
however, isn't easy. One needs both strong detatmam
and astuteness. When these two are conjoined,otinbi€
nation of determination and astuteness enabledcoseb-
due the self and the defilements that spring from i

Most people view the self as their fortress, “tberess of
ego.” For example, they think, “I can live in ‘mywa home’
or ‘my own monastery.” That is the fortress of n@jf sthe
fortress to which | can always turn for protectiorhis way
of thinking is seriously mistaken. To practice Bhuin
properly we need to break through the fortresshefdelf.
Then we will be able to see everything clearly with eye
of the Dharma. Thus, whether one is a monastic larya
person, one needs great determination and astatemes-
stroy the fortress of the self. To make this orais is to
take the first step in truly practicing the DharrBait if one
does not attempt to destroy the fortress of the selmatter
how much Dharma you have learned, you will only be
scratching the surface.

Now what are the measures that must be employed to
destroy the fortress of the self? The first is mstantly
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subdue the mind of conceit. The minds of humandseiend
to be very conceited. Some lay people, with ongnaat-
tering of worldly knowledge, think they are knowails.
Some monks who have acquired a little knowledge of
Dharma become puffed up and think they are reakiidaa
masters. Thus, thinking highly of themselves, thegome
obsessed by conceit. But one who thinks highlyiofself
cannot lift himself up. If you think highly of yoself, you
will eventually fall down and won’t be able to ggd. A true
practitioner must instantly crush the mind of condlee
moment it arises. If you can put down the ego-@etf enter
into harmony with the Dharma, then everywhere arahg
time, even in lives to come, you will be able t@xa great
and positive influence.

Now as ordinary people we cannot expect to achieve
stantaneous enlightenment. These days, many péalgle
about “instant enlightenment and realization of @uat
hood” or “instant enlightenment and seeing the hagire.”
It isn’t so easy. The “instantaneous practice” thapeak
about means to instantly subdue the conceit ofisafery
thought that arises in the mind. “Instantly” medmsme-
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diately,” without giving the conceit of self anyoge to grow
and thrive.

What is the second measure needed to destroylffidtse
Is to “instantly illuminate the Dharma,” that iy shine
through dharmagphenomenajgnd to shine the light of the
Dharma. In the phrase “to shine through dharmas,ord
“dharma” refers to the five aggregates: form, fegliper-
ception, volitional formations, and consciousn@$ese are
the mundane dharmas or phenomena of birth and.death
the sutras it is said, “When dharmas arise, suifearises.
When dharmas cease, suffering ceases.” That ig) wWiee
phenomena of the five aggregates arise, all soffearises.
Likewise, when the phenomena of the five aggregaase,
all suffering ceases. These five aggregates musinder-
stood with the wisdom of the Dharma, as impermaaendt
devoid of any self. This is illuminating the munéan
dharmas, the phenomena of birth and death.

The phrase “to illuminate the Dharma” also means to

shine the light of the Dharma. This refers to tteamscen-

dental Dharma: the unsurpassed Dharma, the Dhafma o

non-self, the Dharma of Nirvana.
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Thus the two measures needed to destroy the fertrfes
the self are: to instantaneously subdue the mintboteit,
and to illuminate the right Dharma by understandimg
permanence, non-self, and Nirvana.

When, with a great sense of shame and moral dosed,
subdues the self, great compassion can arise wit¥at is
great compassion? It is the wish to uplift peoptent suf-
fering and delusion. Most people are confused ahaded.
We must help to lift them out from their confusiand
suffering. However, it isn’t easy to exercise sacskill. To
equip oneself to truly and effectively uplift oteein eve-
ryday life one must persistently learn and practiee wis-
dom and compassion of the Buddhas and bodhisatias.
the outset, one must deepen and strengthen orpefates.
We should learn from the bodhisattva Kshitigarbhaho
has made the great and vast vow, “I will not attain
Buddhahood until the hells are empty.” By makinglsa
resolution, we will be making a vast pledge, a giethat
will function like a whip to fortify and sharpen nandeav-
ors.

As we persist in such practices over a long time wll
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eventually come to see in a profound way what mahkes
Buddha the Enlightened One. The Buddha had theowisd
to eradicate the self and the great compassionetotd
himself fully to the welfare of all. Through strom@gpira-
tions and great pledges, we will be able to proftyn
manifest the Buddha in all our actions and thoughts
I

Don't let the ego-self conquer body and mind.
Liberate oneself from body and mind, and see trdelBa's mind.
When the Buddha’s mind is clearly seen, one’s oimd ivecomes

luminous and peaceful.

Deeply practice the Buddha path, deeply understandessation.

As human beings, we all have a notion of self, bed
cause of that the self never departs from our thtsdgrom
our body and mind. If one has a great sense of shard
moral dread together with great compassion, onlekwilw
how much misery the idea of self brings about. &fwe
one should not allow the self to conquer one’s badd
mind. If we can eradicate the self from its dwellplace in
our body and mind, we will be able to see the nohthe
Buddha. As ordinary human beings, we cannot seh suc
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depth and vastness. To get even a glimpse of itmwst
cultivate and purify ourselves. Thus in the suaad com-
mentaries it is said: “If one wishes to know thbese of the
Buddha’s realization, one must purify one’s thosgtu
make them as pure as empty space.” That is, onepurisy/
one’s scattered thoughts to make them as pure asyem
space. Then one will gradually come to see the rofritie
Buddha. When one can clearly see the Buddha's raimels
own mind will be at peace.

To “clearly see the mind of the Buddha” means tothat
there is no true self. Understanding this, you wdt allow
the “self” to play tricks on you. The more cleaylgu see,
the more your mind will be at peace.

What is “being clear” and “being at peace”? Undier a
circumstances, favorable or adverse, one maintihgh
degree of alertness. One is not attached to falem@b

cumstances; under adverse circumstances, one ©main

fearless, even when one’s life is at stake. Ondardndeath
squarely in the face without blinking. To achieuelsa state
requires that in our everyday life we learn thedei® and
compassion of the Buddha. Understanding clearlybeiuly
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at peace, one will be able to subdue the self amaftvbe
trapped by the self. One will truly be walking tBeddha’s
path.

What is the Buddha'’s path? It is the bodhi-miné, iind
of Nirvana. To walk on the Buddha'’s path is to dell the
path of the Great Enlightened One, the one whanatiahe
Great Nirvana, the one who has reached ultimagsdtion.
Through great enlightenment, one sees all phenonvéha
pure luminosity. From the perspective of departnogn all
defilements, the Buddha saw the ultimate truth: the
non-arising and non-ceasing of all phenomena. Tdirou
complete cessation, he achieved total peace of.niinid
complete cessation does not mean that everythiegtis-
guished. It is the cessation of all defilements haditual
tendencies. After achieving cessation, an Enligtde@ne
begins a new life, a life of selfless service tadfé sentient
beings.

As practitioners, we must understand impermanence.

Impermanence is the gateway to emptiness.

Thus to understand emptiness, we must start withnan
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derstanding of impermanence. Emptiness, in turrthés
gateway to non-birth. By understanding emptiness, will
not be attached to life. In other words, you waiiscend the
two extremes and all dualities. In this way, yoll e able
to enter non-birth. Non-birth is the gateway to Boahood.
Understanding non-birth, one will no longer be it to
life, one will no longer be afflicted by the misesiof life.
One can learn and practice the Dharma in the fdberth
and death and enter the path to Buddhahood.

1
Have no wealth for private ends, no sense of pyivac
no selfish ambition.
Develop a mind that has no limits, no ceiling, imoet frame.
Firmly practice these six no’s and generate the &#abhadra vow.
With wisdom steadfast, compassion gentle, starad agse
an exemplar of Dharma.

As monastics, we should not have personal wealth, a
sense of privacy, or selfish ambitions. Sentiennhdpge in
the desire realm are principally motivated by desir
greed. That is why the set of “three poisons” bggiith
greed. When greed is mentioned, hatred and deluthen
other two poisons, are also implied. If we lookls mis-

ery in the world, we can see that so much of instérom
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uncontrolled desire.

Therefore, as practitioners of Dharma, we mustuane
and depart from all kinds of desires. First therthe desire
for the five attractive sense objects: delightbrhfis, sounds,
scents, tastes, and tactile objects.

Then there is the desire for wealth, sex, famed famd
sleep. The desire for wealth and the other obEagsivates
people’s minds and keeps them tied to the cyclardf and
death. Once people have wealth, they then indulgarnal
pleasures, the variety of sexual pleasures.

Then they want fame. If one runs after name andefam

one won't bable to shed light on the true Dharma. Some-

one who can truly shed lighh the true Dharma won't be
interested in fame. Even if a skillfekpounder of the
Dharma acquires fame, he won’t be attached to titvibu
regard it with indifference. Such people will alvgalgarn

theDharma with a great sense of shame and moral dread,
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and thus thegan't be trapped by fane.

Nowadays people are constantly concerned withtrautri
To be concerned with healthy food is good, but simeuld
not be intent on delicious food or on eating exautdly. In
the affluent countries often a single person coresuthe
resources of thousands. The wealthy person migendsp
prodigiously on food and drink, while millions ofhers go
to bed hungry and have difficulty finding a singleurishing
meal.

When one overindulges in the former four desire® o
tends to sleep as much as one can. This is becaesex-
hausts oneself pursuing the objects of the othardesires
and thus needs more sleep.

Some people even need to sleep ten hours! Trugkemg

“In Chinese, both fame and light are representettidoyvord
‘ming’, which is pronounced the same in both cakesigh de-

picted by different ideograms.
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a real practitioner of Dharma should need only foufive
hours of sleep a night. As young monastics, yothimged
six hours of sleep, which is all right. If, howeyeme
overindulges in sleep, one will become ignoranbfewho
spend many hours sleeping are just wasting timeyTh
never think of using their time to learn the Dharrhay
Buddhist practitioners naturally find it hard tooaV pursu-
ing wealth, sex, fame, food, and sleep, but as stasayou
should develop a high degree of alertness regaritiese
five desires.

The point to begin tackling these five desirehesdesire
for food. Some monastics might be indifferent talire but
when it comes to food, they won't budge an inchudive
must be alert regarding this desire. One who utaleds the
art of living will not be indulgent in eating, esp&ly when
presented with delicious dishes. When they are tuslf
they will put down their fork or chopsticks. Thegeople
will never have digestive problems. If you eat st
delicious, and you want more and more, eventualy will
have health problems. People with digestive probleften
tend to be moody. Because they have a lot of residtheir
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bodies, it is difficult for them to feel at pead@ne with a
good digestive system will have more stable moodss is
the real art of living.

In brief, monastics should not be indulgent in food
However, the abbot or administrator of the mongster
should realize that providing sufficient nutritidor the
resident monks is an important matter and showdrerthat
all the monks receive enough food to keep themaoaodg
health.

We must further generate “a mind that has no lifhés
infinite mind. Take as an example the bodhisattshitic
garbha, who has vowed not to attain Buddhahood theti
hells are empty: that is an example of the infiniied, the
mind that knows no limits.

When we learn wisdom and generate compassion, we
must diligently exert ourselves to learn as exterigiand
profoundly as possible: we should not set any bstoaeur
learning. That is, we should have no ceiling buiLst strive
ever higher.

Also, we should not confine ourselves to any specif
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time frame. We must not have any notion of the wayare
to attain Buddhahood. As long as the method wepeae-
ticing is correct, we should just exert ourselvelsole-
heartedly. From the perspective of “the Dharma comto
the Three Vehicles” [that is, the teachings comrtwoprac-
titioners of the paths of sravakas, pratyekabuddhad
bodhisattvas], the fulfilment of the path to Buatiood is
said to require three incalculable aeorasafkheyyn
However, from the Mahayana perspective, it shoelddid
that it takes infinite and endless incalculablersed here
IS no such concept as that of “three incalculaelena.” A
true bodhisattva who has generated the great Boddl
has no notion of an end to learning the Dharmandé were
to set a limit, then that would be characterisfithe mind-
set of a sravaka or pratyekabuddha. Of course, wst m
have the utmost respect for the sravakas and paatye
buddhas, even though we adopt a different appraade
path from theirs.

Thus we must resolve to practice the “six no’s”: am
cumulation of wealth for private purposes, no sesfseri-
vacy, no selfish ambitions, no limits to our vows, ceiling
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to our practice, and no time frame for our attainmgVith
this foundation, one should learn the way of Saafamadra.
Here, “the way of Samantabhadra” doesn’'t neceysafiér
to the bodhisattva of that name. What then is Sé&ahan
hadra?

“Samanta” means universal or extensive, and “bliadra
means goodness. Thus, whether you are a monastitagr
person, having generated the bodhi-mind, you sheuid
tensively establish wholesome roots and generai@enh
some energy. You must exert yourself unsparinghgegard
to everything that is good and wholesome. To daossio
follow the way of Samantabhadra.

As Mahayana practitioners, we should know that the
practice of the Great Vehicle has two aspects, ansdnd
compassion. What is wisdom? Wisdom is firmnessdéns
creates the firmest character, the most steadfabtua-
wavering character. Under all circumstances, suisdom
is able to see through all affairs. Because of omesdom,
one will never succumb to the defilements evehetbst of
one’s life.
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The ability to subdue defilements: that is steadfzss.

Without steadfastness, one cannot acquire wisdom.

Someone who is steadfast will be capable of uphglthe

Buddhadharma within the cycle of birth and deatb. isi

able to live amidst people with defilements and adev
himself wholeheartedly to the good of all, everihi® point

of being ready to sacrifice his own body and li@#.course,

we are not yet at that stage, but we have to eetiat such a
stage exists. A person like this can penetrateitiirahe self
and will never lower his head in homage to the. $8lie

with wisdom must have this quality of steadfastn&ss
shoulder all burdens.

Now what is compassion? Compassion is gentleness. |
order to win over sentient beings, one must belgerid
harmonious. In this way, one will be able to topewople’s
hearts, to move them and transform them with oneta-
ous actions.

In addition to the wisdom that makes one steadiasdt
enables one to persistently learn; in additiorheodompas-
sion that gives one the gentleness needed to delilers,
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one also needs morality. Morality is establishedbsgerv-
ing the precepts. In the sutras it is said thaBihédhas, the
World Honored Ones, avoid all evil. How do they iaivall
evil? It is by means of their pure moral condulegitt strict
upholding of the pure precepts. That enables tleeavoid
all afflictions. Thus one must uphold the precefotsthe
utmost degree of purity.

In this way, as a monastic, no matter where youyga,
will be a luminous exemplar of Dharma, setting @lao
example to others. A “luminous exemplar” is one who
brings light wherever he goes.

Wherever one goes, luminosity follows one. Wherever
goes, that is a “way place,” a place where the peghiails-
For practical purposes, naturally one needs anahctu
dwelling place. You can’t just float around in tae with-
out a dwelling. But one should always remember that
real “way place” is invisible. It is wherever orepractic-
ing in accordance with the path. Then, wherever goes,

In Chinese Buddhism, a monastery is referred tomditically as a
“way place. The master’s point here is that a redlway placé

is constituted by the practice of the path and lmptthe physical

structure of a monastery.
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without any pretense or outward display, one wallrbani-
festing the Dharma. Wherever one goes, peoplebeifible
to see what the Buddha’s Dharma is truly aboutt Ehthe
real meaning of “way place.”

Granted that a visible place to practice is necgssh
such a “way place” is only a “place” but doesn'védthe
way” — that is, if it lacks the practice of the Ipat it is no
different from any ordinary place where people gatlht
cannot be designated a “way place,” a place optth. If
there is a place where the way prevails, and oaetipes
diligently in such a place, then when one’s leagnand
practice reach maturity, one will manifest the wexery-
where one goes, even if one is alone. One’s bodly wi
manifest the way through one’s actions. One’s dpedt
manifest the way through one’s words. One’s mindl wi
always accord with the way in its thoughts. A parfike
this is truly a luminous exemplar of the Dharma.

v
Appreciate merits, revere wisdom, wisdom trangfegsits.
Accumulate wisdom, utilize merits, merit helps wnsd

To conclude, | have two further points to sharéhwibu.
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First, as practitioners, we must appreciate ouitsdvlost
worldly people are concerned with the fruits of imdaut it

Is clear that all of us already have sufficient im&/hy do |

say that? Because we in no way lack enough foahtoa
place to dwell, and articles to use in daily lif&is indicates
that we have sufficient merit. However, we mustrapjate
our merits, that is, we must appreciate every grance we
receive, every drop of water we draw, and not wastg

thing. Some people leave food over in their bowitemwthey
come to the end of their meal. This is wastefulpndsse-
gard for one’s merits.

The Buddha was very attentive when he ate. He did n
waste a single grain of rice or a drop of waterer€his a
Chinese saying, “Every grain of rice on our plata drop of
the farmer’s sweat.” The rice on our plate is adiproduct
of the farmer’s hard work. If, at the end of ouratheve
leave rice over in our bowls, aren’t we wastinghhed and
sweat of the farmer? That would be committing aatyod-
fense.

Thus we must appreciate our merits, and we must sta
with our food habits and our usage of water. Do Ioet
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wasteful!

At the same time, we must revere wisdom. One with
wisdom does not waste merits. While having mehngsjoes
not indulge in the merits. We should transfer thegita to all
suffering, unfortunate sentient beings. Do not etjard
merits. What we must do is accumulate the wisdoatded
to better utilize our merits. In this way, the ni®igan help
the growth of wisdom.

To sum up: Wisdom is like electricity, and meritlilee
water. It is said that nowadays what people imtbdd need
most is water and electricity. Without these tweergthing
would be at a standstill. As monastics, wisdomus elec-
tricity and merit is our water. If we can accumalatisdom
and appreciate our merits, in lifetime after lifedi we will
be able to live within the sphere of wisdom anddbean of
merits. Thus we will be able to generate the badimd and
progress in our practice of the bodhisattva path.
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Generate the
Great Bodhi-Mind
Without Delay

v

(Text of a talk given at the World Buddhist Foritangzhou, China,
April 14, 2006. Translated from the Chinese oridjioga Ven.
Xin-xing.)

A modern disciple of the Buddha should generate the

great bodhi-mind without delay and everywhere dgvéhe
practice of the bodhi-mind. The Buddha Shakyamagss
“With the mind tainted, beings are tainted; witke thnind
purified, beings are purified.” Whether a beingamted or
purified is closely connected with the being’s miiitiere-
fore, in the practice of the Buddhadharma, “to fyuone’s
mind” is of the first importance.

The main point for the Mahayana practitioner igyém-
erate the great bodhi-mind and to develop the dredhi
practice. Internally, one should spare no effootsubdue
the mischievous and confining ways of the ego. ibstiéy,
one should pay attention to the difficulties anddw of
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sentient beings as well as to their oppressionngithese
matters careful consideration. Actively and singgrene
should dedicate oneself to protect humankind. Omeild
not lose touch with the multitudes of people anegkaloof
from them. Rather, one should be “an uninvitednfilleof
the people. The bodhisattva always lives in an empating,
open, and unobstructed mental state. Thereforasbkeci-
ates with all people harmoniously and sincerelyd ae-
comes a most trustworthy companion and Dharmadtrien
He offers the most sincere and substantial frieipdshhe
longer this kind of friendship lasts, the mellowtegrows; it
becomes as well blended as glue and varnish aselglo
bound together. However one dilutes it, one casaparate
it or make it thinner. Embracing both restrainethpassion
and profound wisdom, the Mahayana practitioner @ates
with everyone without any misunderstanding, becéngses
very friendly with everyone.

Thus, we can see that the bodhisattva’s merit atukvn
the practice, whether for himself or for otherg so mature
and successful that people are ready to recogmzeab a
person who has generated the bodhi-mind for allies@n
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beings. Whatever he does, he does for the sakesofane,
not just for himself. Therefore, people think hethe one
person to seek when they are in urgent need, aoplege
cannot go without him. Through the inspiring povadr
non-self and their boundless virtue in attractiotjofvers,
all the bodhisattvas generate the bodhi-mind anertex
themselves to practice in this way.

The inner cultivation and external development lof t
Mahayana practitioner are both based upon his geaerof
the bodhi-mind. It is a calming down and clearimgg. It is
also a thoroughgoing revolution and innovation. Tha-
hayana practitioner controls equally the defilera¢ogether
with their residual impressions. He practices sal less to
completely abandon them and purify them to the gtmo
The bodhisattva takes responsibility with a gendeeting
and with the virtue of equanimity. Concurrently ogieng
with compassion and wisdom, he gives real substémce
what he does and strengthens his virtue until dobees
incomparable.

To achieve and maintain virtuous conduct of body,

speech, and mind, the bodhisattva develops théigean a
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purified and strengthened way. As his purity amersgth
progress to increasingly higher levels, the bodtvaa
marches toward the three awakenihigger-relatedly both
through and thoroughly. He often goes back andnhfort
skillfully with the three roots”In this way, the bodhi-mind
Is transformed into a dynamic, energetic power andl-
luminating guidemark. Internally, the bodhisattganiever
so weak as to collapse, and externally he doedrfoaim-
lessly through life. Since he is able to do thisg to-
dhi-mind becomes a daily spiritual practice. Facilf
phenomena in the eternity of time and vastnesgates
the bodhisattva thoroughly sees through them all, lais
behavior is utterly straightforward — so straigintfard
that he is neither detached nor attached. He iablgricures
himself and makes others stand erect; he is witlingacri-

" The “three awakenings” are self-awakening, awakgnin
others, and awakening of both.

' The “three roots” are non-greed, non-hatred, amddelusion.
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fice his life and yet uses his life to take respaoihy for

the Dharma. He guides the clinging consciousneass+
forming it into the spontaneously illuminating wisd.
Whatever he faces and does is righteous, and &lelesto

face the Buddha and the multitude of people. Heenev
separates himself from the Buddha even for a single

thought-moment. The living Buddha constantly mastge
in his thoughts, so alive that the bodhisattva sea him
and hear the Dharma. By hearing the Dharma, heslabk
all sentient beings with a fresh view. He lives @shithe
multitude alive and relaxed, transformed from uated to
the taintless. It is thus that the completely drikged
Buddha took root and laid the foundation when he wa
bodhisattva, practicing in a pure way for a lonmdj
ever-alive, completely alive, ultimately alive.

From this perspective, being alive — absolutelyeah—
Is not only what ordinary people yearn for, bubalhat the
bodhisattva aspires for when he generates the {youtiui.
We can see that the inspiring connotations of tloedw
“alive" are so thick and deep! This world of huntmngs is
so alive in sound and color, so vivid with lightdmeat. This
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comes from the power of human beings in creatigityg
invention. To put it in terms of dependent origioatand the
influence of karma: this world is neither beginriess nor
without any cause, but rather, it exists throughdbmmon
karma of living beings. Karma, briefly, is the tidtaof all
the activities of living beings. It is all the acoulated lim-
itless vitality, which can be classified into twkagses: de-
filed and purified. When the defiled power is sggenthan
the pure power, the human being’s dispositionsthadso-
ciety’s inclinations deteriorate and stagnate. Wthenpure
Is stronger than the defiled, the human being’patigions
and the society’s inclinations improve and becomnesH.
Therefore, Buddhism especially emphasizes the fsans
mation of defilement into purity.

Considering the latent wholesome and pure natutbeof
human being, we can see that, among all living dg®in
human beings stand out by their ability to transfdhe
unwholesome into the wholesome. For this reasom- Bu
dhism stresses the difficulty of being born as mé&m being.
So, if one truly understands the value of the hustate, one
will positively resolve to progress towards the V@some.
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One practices the wholesome by putting an endeauti
wholesome and bringing forth the wholesome. Pragic
continually for a long time, the accumulated povedr
wholesome virtue becomes pervasive and profounthisn
way, one's human nature becomes firm and solidsdae
cial expression becomes generous and peaceful. \&&ben
sociating with others, one will be respectful and@cious.
A human being'’s special characteristics includghtiview"
and “right action" in communicating with others amd
helping others. Guided by wisdom and nurtured lagoa,
one applies this right view and right action to bdless
human beings without making any distinctions betwee
oneself and others. A person’s nature and talentcally
endowed with a perspective on the world. With th&w,
one is inspired by an all-embracing heart for tlogldy one
dedicates oneself to the world; one vows to reliéneesuf-
fering of the world and to make the world prospstou
Welling up and filled with great enthusiasm, onedmses a
mellow-tempered person.

Here, | sincerely invite all honorable friends tengrate
the great bodhi-mind, to undertake the bodhisgttaatice
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at any time. From the mental disposition of great b
dhi-mind, give your best, develop virtue, and etiné light
of wisdom. Please generate the great bodhi-mindowrtt
delay, illuminate and guide all the people of tharld. Out
of this world of suffering, as soon as possiblddai pure
magnificent world of enlightenment.

| would like to use this opportunity to express appre-
ciation for my mother country’s administrative cfs’
great and profound sincerity in their reverence fioe
Dharma, and in protecting the Dharma.

| offer four verses to conclude my talk. Pleasedkin
correct any errors of mine.
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l.
When one goes in front of others, one does notiéalin with
fright.
When one follows others in procession, one doebemime
tired and fall away.
Living amongst the people, one lives for the people
The more one lives for the people, the happierb@wmmes.

Il.
Using time carefully and correctly,
one turns to brightness and breaks through the miesk.
Acting within this space with purity and pervasion,
one turns to morality and transcends suffering.

1.
Search for the profound culture and deep wisdom!
Expand civilization and make reason all-pervasive!
Let the customs and morals of the people becorezcalent,
broad,
and deep as to go beyond the measure of nationaldaries!
People all over the world praise and hope for thelds:common-
wealth.

V.
The one who is best liked and most respected hyethele
is great yet not pretentious.
He promotes harmony and happiness, and puts pe&z@iactice.
He serves the people's welfare and becomes an éx&onphe
world.
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Change!

v

(Lectures given at Bodhi Monastery
on May 3rd and 10th, 2003.)

Great Change, Thorough Change, and Immediate
Change!

Eliminate the old ways in every thought and renéw a
every moment.

The changes of the floating worldlings
lead to rebirth in lower realms;
thus going back and forth in the sea of existence,

they are oppressed by clusters of suffering.

Those who have not severed their defilements ame co
sidered worldlings. These worldlings are alwaysngiag,
floating up and down, drifting here and there, ttuemo-
tional bonds and defilements. Emotional bondageunes
the cycle of life and death and induces futureterice.
Regardless of whether you are a lay person or nionds
you have not severed your cravings and other emaltio
attachments, you will have to face the cycle okexce
over and over. People are bound, however, not byly
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their emotional bonds, but also by their attachment
view and opinions, especially to those built upanlty
concepts. These conceptual attachments hinder it m
For most people, their biggest conceptual attachnsen
their view of a self, the notion of a self, a vesgrious
matter.

The Buddha showed kindness toward the floating
worldlings

by liberating them from the clusters of suffering.

The Buddha illustrated the changes and immediately
made changes,

thus the three “towards” are affirmed.

Sentient beings are always drifting about in the si
realms of rebirth, drifting about in an ocean whtrey
encounter innumerable kinds of sufferings and cgpoa;
so often they come to rebirth in the three lowerimes.

The Buddha appeared in our world because he saw tha

sentient beings were floating in an ocean of suffeand
he expounded the Dharma in order to alleviate firait-
less suffering.

The Buddha expounded the Dharma to sentient beings

to help them to thoroughly, persistently, and ptraky
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change. What is the method of such change? It ean b
summed up with these three decisive objectivestHies
“towards”. toward wholesomeness, toward an upward d
rection, and toward the ultimate.

1) Toward wholesomenessWhen Buddhism talks
about wholesomeness, the essential element is dhavin
sense of shame and moral dread. Wholesome roots are
mental factors infused with a sense of shame andimo
dread. Once infusion becomes perpetual and hapthel
wholesome roots become firm. Through constant jmect
infused with a sense of shame and moral dreadtshaits
formed, and these habits can affirm and solidifg’sn
wholesome roots so that they are solid and unwageri

2) Toward an upward direction. After one knows how
to practice wholesome deeds, one can continuallyemo
upwards. This means that if one is to move in anang
direction, one must be able to move up and dowealyfre
without obstruction. One must be able to stand o t
summit of a mountain to see the Dharma ocean glaad
unwaveringly, thereby acquiring wisdom. With thasw
dom, one is able to observe and contemplate thiéhsiep
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the Dharma ocean. One must learn from the Buddbraeab
and then care for sentient beings down below.

3) Toward the ultimate. With the the other two “to-
wards” as a foundation one is able to march sttaaymard
equanimity, perfection, and ultimate attainment.
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Great Change! all phenomenaround us and it does not depart from our

Great change stems from the “two” (vows and actions ) body and mind. ThBuddha has thoroughly explained that
and transcends all dualities. we cannot look at ourselves lasing permanent. Many
Being able to transcend all dualities, people see themselves as being permanersrartdapped

one is able to eradicate them. by their worldly afflictions. Regardless of the &rperiod

1) Vowsthat are not self-serving will certainly serve in history, we must understand that everything is unde
people.In order to achieve true change, one must make the going constanthange. Nothing stays still. If we observe
great pledge and vow to serve all people and thédwo our bodies and minds, we wékee that there is no real self.

2) Actionsthat emulate those of the Buddha will not After thorough examination, the Buddbancluded that
deviate from the Dharma. One must acquire all the pure there is no true self to which we can become atizh¢ie
virtues, which in essence are reflected in ouroasti All expounded what is binding us in order to breakughoour
the Buddhas have attained Buddhahood through the notionof a self and to penetrate our attachment to s |
Dharma and we must emulate and learn from the @incie and death.

Buddhas by acquiring all the virtues through theaibie. How can we come to understand the Dharma? In the
Here, 1 would like to explain a little more aboutet practice oBuddhism, if we do not possess good literary
Dharma: skills, we cannot learn tH2harma. One must understand
i the words in order to delve into tbdarma and thereby
What is the Dharma? manifest the culture and civilization.
The thorough analysis and penetration of phenomena,; What is culture? Having true culture is being atole

the experience and revelation of body and mind. purify the fireof the three defilements, or the three poisons

When Buddhism speaks of the Dharma, it is referang from within. The person who accomplishes this Wwél as
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refreshing as the moonlight.

What is civilization? It is being able to upholdethpre-
cepts purely. The Patimokklgdisciplinary code)s the pre-
cept of liberation and embracing and helping sahtoe-
ings. One who has the Patimokkha will be just the sun
and will shine radiantly and brightly upon us.

How do we come to acquire the Dharma? One must
perpetually and persistently try to remember tharbia
and then utilize and apply it, thereby gainingsiiength.

In order to acquire the Dharma, one must enter tinéo
words in order to understand it.

When it comes to worldly knowledge, one must be abl
to delve into the words in order to understand acqlire
the knowledge of the world. For example, over fifgars
ago in China, there was a very prominent scholathiey
name of Hu-Shi. Although he did not want to be imed
in politics, the Chinese government asked him taime
bassador to the United States during the finalrdegmwar.
He was very knowledgeable and fluent in EnglisnteAf
several meetings with President Roosevelt, he Hgetua
gained his confidence. In fact, President Roosé¢wlelthis
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secretary that if other people needed to meethuit) they
had to make appointments, but Hu-Shi could meeh wit
him at any time. This was because President Rolisea®
inspired by Hu-Shi.

Another example also occurred in China regarding
Governor Bai, a great poet and statesman, who leger
came the governor of Hung Tso, China. In Hung Teoet
also lived a famous, peculiar Chan master. He did n
dwell in a monastery, but in a little shed thatdodt high
in a big old pine tree in front of the monastergnde, he
was known as the Bird’s Nest Chan master.

At one time, Governor Bai asked the Chan masten,t'l
it very dangerous living in that shed high up ie thine
tree?”

The Chan master replied, “I am carefree. What kihd
danger am | in? | think you are in greater dangantme.”
He continued, “Wouldn’t you consider it dangerobatt
just as the union of wood and fire burns, the ddfiton-
sciousness does not cease to burn? Aren’t you ire mo
danger than me?”

Governor Bai understood and agreed, startled by the
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Chan master’s statements. He then asked the Chatenna people, one cannot be without wisdom and virtuen4

“What is the essence of Buddhism? What is the esseh courage all monastics and lay likewise to delve itite
the Dharma?” Tripitaka, the three facets of the Buddha Dharma.
To this, the Chan master replied, “Do no evil, do a it
good.” Ordinary people, worldlings, are usually attached t
Governor Bai said, “Even a three year old could say themselves or the notion of others and due to rdiffees
these two verses.” in their views all sorts of unseemly conflicts aria their
The Chan master then said, “Although a three ylekiso relationships with others. People become attacheleir

able to say these verses, an eighty year old manota own views as right, and they look down at the vie#s
practice it.” others as wrong. From this difference of views,flicis
o _ and disputes arise. We start with verbal fights dreh
After this incident, Governor Bai had even morepezes : N :
move on to physical fighting, and eventually thsuteis

and appreciation for the Bird’s Nest Chan master.
battles and wars.

There’'s a saying from a Chinese poem that literally
means: “When one’s belly contains books and poetry,
one’s spirit and deportment will have splendor.”this
context books and poetry refers to culture in tiytaln
other words, when one is well learned and knowlattg
then that person’s spirit and deportment will beyvaril-
liant and solid.

In essence, in order to deliver to highly intelledt
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Thorough Change!

Thorough change counteracts equally;
one is able to see the “two” indifferently.
With the two “withouts”, quiescence manifests;

thus it is said to be intrinsically pure.

Equally counteracting delusion, defilements, and
habits. The term “delusion" refers to the afflictions and
defilements that relate to habitual tendenciesvéaka
practitioners want to be free from defilements, tndg, in
their practice, do not pay much attention to tiaibitual
tendencies. Bodhisattvas, on the other hand, fereht.
They address both the defilements and the habitmal
dencies equally, trying to control and prevent rtleare
defilements from arising, and at the same timengryo
subdue their related habitual tendencies. A practt
must be able to counteract both defilements anduzdb
tendencies equally and see the “two,” all sentmihgs
and Buddhas, with an equanimous mind.

Seeing sentient beings and all Buddhas indifferemntl
Ordinary people revere and pay respect to the Bauddh
This, of course, is good. However, when they séerot
people, they tend to criticize them, look down bem,
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and even feel disgusted with them. This is not dpein
equanimous One should realize that the Buddha is a
real-life Buddha and all human beings are futurddhas.
Therefore, under the right conditions, all sentieaings
have the potential to attain Buddhahood. If onek$oo
down on other people, who are unrealized Buddhds an
have the potential to become Buddhas, one is thenr a
ally looking down on the Buddha himself. For treason,
someone who truly wants to see the Buddha musblee a
to respect the Buddha as well as all human beifgs.is
the meaning of equanimity in respect.

Such teachings are the same and undifferentiated fo
anyone, whether he or she is ‘higimathagata)or ‘low’
(sentient beings) The two “withouts” refer to “without
high” and “without low.” According to the Buddhad-
harma, the truth that the Buddha has realized pesrall
time and space. There is no high or low. In thedsiaf
ordinary people, there is a difference between fagt
low. When someone is high in attainments or otheswi
then we like him. If someone else is inferior tQ then
we might dislike him. One who has realized the A il
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understand that there is no such thing as higbwer It is
just like the morning sun pervasively shining ore th
whole earth. The sun will not selectively shine anly
some areas. It shines on all areas equally. Tregmgar
to the Truth as realized by the Buddha. There iglifto
ferentiation between high or low sentient beings.

Birth and death is not disorderly and confused.
Nirvana is not quiescenceThe above phrase is from the
Avatamsaka Sutra. Ordinary people are often distyrde
and confused. There are some who see other peaiple s
fering and in such disorder and confusion that thegide
to realize quiescence so that they themselves edibdr-
ated from their sufferings. Bodhisattvas, howea®e
different. They understand that birth and death raoe
disorderly and confused. They can dwell in disoraied
confusion, yet they are not themselves disordernyg a
confused. Bodhisattvas can counteract and subckie th
core defilements to the degree that they can dgtgah-
erate the mind that is able to liberate sentiemgse

In the ocean of birth and death the bodhisattedbis to
liberate and transport sentient beings from thisesio the
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ultimate shore of bliss and happiness. The bodkeat
liberates and saves many sentient beings who have a
tachments to the self and everything that pertaitise self.
Unlike ordinary sentient beings, the bodhisattvandd
troubled or trapped by any affliction and is thideato
liberate them unceasingly.

Profound understanding that all phenomena

are just combinations of conventional designations
enables true investigation into
the essential emptiness of all phenomena.

The Chinese character for conventional designatism
has the meaning “to use.” One can use conventmesl
ignations for practical purposes because all phemanare
due to the combination of necessary conditions. &um
beings, for example, cannot exist without the urabtheir
parents. Through examination and investigationcame
to understand that all phenomena have no decisa@esor
form. It is because they lack a decisive naturd #ila
phenomena are said to be empty of essence. Hasatg r
ized this, we understand all phenomenon to bedgost
ventional designations.

How can we change? As we evolve, we pervasively
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penetrate and remove all entanglements and bondages
Through understanding such conventional designsition
we can pervasively penetrate everything. With wisgae

will be able to see internally through everythimgl gacify

our minds. We will be able to dissolve all kinds d#-
filements and rid ourselves of all those afflicgom the
past. Externally, in our communication with othense

will be able to eradicate all afflictions and rereaall en-
tanglements.
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Immediate Change!

Happy to change, awakening change,
joyous, startling change.
Joyful change dissolves cruelty,
thus advance towards dharmic change.

There are four kinds of change: emotional change, e
istential change, dharmic change, and sunyata ehang
Ordinary people are subjected to emotional changk a
existential change. “Emotional change” occurs when
dinary people’s feelings and emotions fluctuatexiSEen-
tial change” refers to changes in the sense of the
longings or possessions that they believe to be Tée
truth, as expounded by Buddhism, is that to be &ble
truly change we must understand and eradicate dth
tional change and existential change.

We must acquire the good quality of wanting to gfean
for the better — in an upward direction and towtrd
wholesome. When we do so, a joyous, startling chang
occurs. First it occurs in ourselves. Then, whdmes see
us changing for the better, a sense of joy arisghem
and they want to learn from us. Knowing that weés
ternally changed for the better, we will be filledth
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Dharma joy.
Dharmic change increases strength,
immediate change becomes frequent;
one is able to show one’s capabilities,

pervading space and time.

Someone who truly has Dharma joy can truly and
thoroughly change. That internal joy will softere timind
and make one more compassionate. Therefore, altgru
and violence of the mind will dissolve, and eacl dae
will thoroughly change and progress toward the frut
Many people cannot change because they are alveays c
fused, unaware of what is taking place around them.
When one is able to change and immerse onesetfitim t
and luminosity, one's strength will unceasinglyrease.
One will then be able to immediately change. Wetrbas
aware that once change gains momentum, we canracqui
more power; hence one will “show one's capabilitigge
will then be able to persistently change througlepéce
and time. In Chinese “capability” literally meankotly
and hands." Thus we say next:

The body, not attached to the ego-self,
is able to generate the mind.
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The hands will only give wealth,
able to harmonize with people.

Is there a true self? Most ordinary people haveten
of a true self and think that they are real ancpmhdent
from everything else. If you had a real and trulé ywau
could not die, and if you were independent you d¢@d-
tually survive on your own. But in fact this is moassible.
A true practitioner of Buddhism understands thatehs
no such thing as a true, substantial, independelft s
Many people show their sense of self through theasp-
ing of wealth. A Buddhist should reverse this gnagp
making offerings to all sentient beings with a poriad.
Of course, lay people must continue to care foir flaeni-
lies and offer things according to their abilitytlibeyond
what we need for ourselves, we should try to ofier
much as possible to all sentient beings. In thig, wae
can begin to gather inner strength.

Thoroughly counteract unwholesome causes
and uproot the notion of a self;

beyond, pervasively share all wholesome effects

and cultivate the body and mind.

The concept of a self is the root cause of alldgaes-
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sions and defilements. Therefore, if you are ableoun-
teract the self, you will be able to counteractdsfile-
ments and transgressions that arise from the nofidne
self. We must pervasively generate the mind towaibls
sentient beings and then try to nurture all whalesef-
fects by planting wholesome causes in order taveué
the body and mind. We must cultivate in such a tiay
we are not attached to this body and mind havisghka
stantial self. Then we can truly generate the bodihd.

Suspend the “three changes”
in front of every thought
and use it to lash and prompt
a sense of concern about danger in you.

As human beings, we must learn to change. If we do
not change, other people will not respect us. Otlenat
even be able to respect oneself. Therefore, we st
able to suspend the three changes — great charmge, t
ough change, and immediate change — in front of our
every thought. This will enable us “to lash andrppb a
sense of concern about danger" within ourselvessugy
pending the three changes in front of every thougbd
alert yourself to the problems or dangers that auase.
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This has two benefits. First, you will not becorag, Ifor
you will be anxious about the uncertainties of finkire.
Secondly, you can anticipate problems that migisean
your country or community and thereby subdue them o
eradicate them before they wreak havoc.

Diligently exert oneself day and night

and promote the four “do nots.”
Be eager to eliminate the old ways,
fiercely renewing oneself at every moment.

The Chinese character that renders “day and night"
means “whole night” and “whole morning,” which etgia
one whole day. One should diligently exert oneself
throughout the whole day in promoting the four “do
nots”:

1) Do not wait. One must act immediately, without
hesitating.

2) Do not be lax.One should diligently do what one
must without quitting.

3) Do not expect appreciationiVhen you perform a
good act, you should not expect others to appegair
efforts.
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4) Do not owelt is your duty to serve others.

We must have this aspiration to eliminate the cégysy
fiercely renewing one's determination at every moime

The great youthfulness of emptiness starts
after one has severed all views.
Views eradicated, wisdom perfected,

all without exception is seen.

How do we eliminate the old ways? When Buddhism
discusses emptiness, or sunyata, it proposes lthettis:
tence is established through emptiness. Until weeha
severed all our erroneous views, emptiness carercerg
ate its utmost “youthfulness." Therefore, we mustes
all erroneous views in order for the youthfulnetemp-
tiness to manifest. Once all erroneous views ha@nb
eradicated, wisdom will be perfected. Thus one \»dl
able to see all mundane and transcendent dharmas.

With unobstructed vision,
one is without fear and hindrances.

Realize quiescence, emerge from quiescence,
thoroughly renew.

When most people see emptiness or existence, they
become attached. We must not become attachedher eit
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one. In this way, we will be able to depart frorhfahr
and hindrances. A sravaka practitioner is in ayhtorre-
alize and enter Nirvana. Although the bodhisattaa h
similar realization of Nirvana, he is able to engfgom
quiescence with a wish to learn from all the Buddhde
Is then able to liberate all sentient beings. is thay, he
always marches forward.
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