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Lôøi Ñaàu Saùch 

 

Theo ñaïo Phaät, taâm laø goác cuûa muoân phaùp. Trong Taâm Ñòa Quaùn 

Kinh, Ñöùc Phaät daïy: “Trong Phaät phaùp, laáy taâm laøm chuû. Taát caû caùc 

phaùp ñeàu do taâm sanh.” Taâm taïo ra chö Phaät, taâm taïo thieân ñöôøng, taâm 

taïo ñòa nguïc. Taâm laø ñoäng löïc chính laøm cho ta sung söôùng hay ñau 

khoå, vui hay buoàn, traàm luaân hay giaûi thoaùt. Voâ löôïng taâm laø taâm roäng 

vaø cao thöôïng voâ löôïng. Taâm voâ löôïng laø ñaïo xuaát sanh Phaät phaùp, vì 

moät nieäm khaép taát caû hö khoâng giôùi. Töø voâ löôïng taâm laø loøng thöông 

yeâu voâ cuøng roäng lôùn ñoái vôùi toaøn theå chuùng sanh moïi loaøi, vaø gaây taïo 

cho chuùng sanh caùi vui chaân thaät. Caùi vui cuûa theá gian chæ laø caùi vui giaû 

taïm, vui khoâng laâu beàn, caùi vui aáy bò phieàn naõo chi phoái; khi tham saân 

si ñöôïc thoûa maõn thì vui; khi chuùng khoâng ñöôïc thoûa maõn thì buoàn. 

Muoán coù caùi vui chaân thaät, caùi vui vónh vieãn thì tröôùc tieân chuùng ta 

phaûi nhoå heát khoå ñau do phieàn naõo gaây ra. Bi voâ löôïng taâm laø taâm cöùu 

khoå cho chuùng sanh. ÔÛ ñaây vò Tyø Kheo vôùi taâm ñaày loøng bi maãn traûi 

roäng khaép nôi, treân, döôùi, ngang, heát thaûy phöông xöù, cuøng khaép voâ 

bieân giôùi, vò aáy luoân an truù bieán maõn vôùi taâm bi, quaûng ñaïi, voâ bieân, 

khoâng haän, khoâng saân. Bi voâ löôïng taâm coøn laøm taâm ta rung ñoäng khi 

thaáy ai ñau khoå. Taâm ao öôùc mong muoán loaïi tröø ñau khoå cuûa ngöôøi 

khaùc, ñoái laïi vôùi söï taøn aùc. Hyû voâ löôïng taâm laø taâm vui möøng khi thaáy 

ngöôøi khaùc thoaùt khoå ñöôïc vui. ÔÛ ñaây vò Tyø Kheo vôùi ñaày taâm hyû traûi 

roäng khaép nôi, treân, döôùi, ngang, heát thaûy phöông xöù, cuøng khaép voâ 

bieân giôùi, vò aáy luoân an truù bieán maõn vôùi taâm hyû, quaûng ñaïi, voâ bieân, 

khoâng haän, khoâng saân. Hyû taâm coøn laø taâm vui khi thaáy ngöôøi thaønh 

coâng thònh vöôïng. Thaùi ñoä khen ngôïi hay chuùc möøng naày giuùp loaïi boû 

taùnh ganh tî baát maõn vôùi söï thaønh coâng cuûa ngöôøi. Xaû voâ löôïng taâm laø 

taâm xaû boû, khoâng luyeán chaáp khi laøm lôïi laïc cho tha nhaân. Thoùi thöôøng 

khi chuùng ta laøm ñieàu gì nhaát laø khi ñöôïc keát quaû toát, thì chuùng ta hay 

töï haøo, töï maõn, vaø ñaéc chí. Söï baát bình, caõi vaõ xung ñoät giöõa ngöôøi vaø 

ngöôøi, nhoùm naày vôùi nhoùm khaùc cuõng do taùnh chaáp tröôùc maø nguyeân 

nhaân laø do söï chaáp ngaõ, chaáp phaùp maø ra. Ñöùc Phaät daïy raèng neáu coù 

ngöôøi leân aùn mình sai, mình neân traû laïi hoï baèng loøng thöông, khoâng 

neân chaáp chaët. Khi hoï caøng cuoàng daïi thì chuùng ta caøng xaû boû, luoân tha 

thöù cho hoï baèng söï laønh.   

Cuoäc soáng hieän taïi ñaày daãy nhöõng khoå ñau phieàn naõo nhö giaø, 

beänh, baát haïnh vaø cheát choùc. Con ngöôøi luoân chaïy theo caùc duïc laïc, 
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nhöng cuoái cuøng chæ tìm thaáy khoå ñau. Maø ngay khi coù ñöôïc thuù vui thì 

hoï cuõng nhanh choùng caûm thaáy meät moûi vì nhöõng laïc thuù naày. Khoâng 

coù nôi naøo maø con ngöôøi tìm thaáy ñöôïc söï thoûa maõn thaät söï hay an laïc 

hoaøn toaøn caû. Khi taâm chuùng ta chöùa ñaày loøng tham duïc vaø voïng töôûng 

chuùng ta seõ gaëp moïi ñieàu ñau khoå. Khi taâm chuùng ta thaùo gôõ heát tham 

duïc vaø voïng töôûng thì söï khoå ñau seõ chaám döùt. Chuùng ta seõ caûm 

nghieäm ñöôïc nieàm haïnh phuùc khoâng dieãn taû ñöôïc baèng lôøi. Con ñöôøng 

giuùp chuùng ta, nhöõng haønh giaû tu Phaät, ñaït ñöôïc trí tueä toái thöôïng laø 

con ñöôøng tu taäp nhöõng giaùo phaùp coát loõi cuûa giaùo phaùp nhaø Phaät, keå 

caû vieäc tu taäp boán taâm voâ löôïng.  

Vaøo khoaûng naêm 2009, Thieän Phuùc ñaõ bieân soaïn boä Phaät Phaùp 

Caên Baûn, goàm 8 taäp. Tuy nhieân, quaû laø raát khoù ñaëc bieät laø ngöôøi taïi gia 

vôùi nhieàu gia vuï ñoïc hay nghieân cöùu moät boä saùch vôùi khoaûng 6184 

trang giaáy khoå lôùn. Vì vaäy maø Thieän Phuùc ñaõ trích chöông 22 trong taäp 

II ra, coá gaéng bieân soaïn goïn laïi vaø in thaønh taäp saùch nhoû coù nhan ñeà laø 

Boán Taâm Voâ Löôïng. Quyeån saùch nhoû coù töïa ñeà “Boán Taâm Voâ Löôïng” 

naøy khoâng phaûi laø moät nghieân cöùu veà trieát lyù soáng, maø noù chæ ñôn 

thuaàn trình baøy veà boán taâm voâ löôïng cuûa ñöùc Phaät. Phaät töû chaân thuaàn, 

nhaát laø nhöõng ngöôøi taïi gia, neân luoân nhôù raèng tu Phaät khoâng haún laø 

phaûi xuaát gia vaøo chuøa laøm Taêng hay Ni, maø noù coù nghóa laø böôùc vaøo 

vieäc thöïc taäp nhöõng baøi taäp ñöôïc lieân keát ñeå thieát laäp nhöõng maãu möïc 

soáng haèng ngaøy cuûa mình, laøm cho ñôøi soáng cuûa chuùng ta trôû neân yeân 

bình hôn. Ñöùc Nhö Lai ñaõ giaûi thích roõ veà con ñöôøng dieät khoå maø Ngaøi 

ñaõ tìm ra vaø treân con ñöôøng ñoù Ngaøi ñaõ tieán tôùi quaû vò Phaät. Ñöôøng tu 

taäp coøn ñoøi hoûi nhieàu coá gaéng vaø hieåu bieát lieân tuïc. Chính vì theá maø 

maëc duø hieän taïi ñaõ coù quaù nhieàu saùch vieát veà Phaät giaùo, toâi cuõng maïo 

muoäi bieân soaïn taäp saùch “Boán Taâm Voâ Löôïng” song ngöõ Vieät Anh 

nhaèm giôùi thieäu giaùo lyù nhaø Phaät cho Phaät töû ôû moïi trình ñoä, ñaëc bieät 

laø nhöõng ngöôøi sô cô. Nhöõng mong söï ñoùng goùp nhoi naày seõ mang laïi 

lôïi laïc cho nhöõng ai mong caàu coù ñöôïc cuoäc soáng an bình, tænh thöùc, vaø 

haïnh phuùc.  

 

      Thieän Phuùc 
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Preface 

 

According to Buddhism, mind is the root of all dharmas. In 

Contemplation of the Mind Sutra, the Buddha taught: “All my tenets 

are based on the mind that is the source of all dharmas." The mind has 

brought about the Buddhas, the Heaven, or the Hell. It is the main 

driving force that makes us happy or sorrowful, cheerful or sad, 

liberated or doomed. Immeasurable mind is an immeasurably broad 

and noble mind. Immeasurable mind is  a way of generating qualities 

of Buddhahood, by pervading all of space in a single moment of 

thought. Immeasurable loving-kindness is the greatest love dedicated 

to all sentient beings, together with the desire to bring them joy and 

happiness. Human joy is totally impermanent; it is governed by misery, 

that is, when our passions such as greed, anger, and ignorance are 

satisfied, we feel pleased; but when they are not satisfied, we feel sad. 

To have a permanent joy, we must first sever all sufferings. 

Immeasurable compassion mind is a mind of great pity, or infinite 

compassion, or boundless pity, to save from suffering. Here a monk, 

with a heart filled with compassion. Thus he stays, spreading the 

thought of compassion, above, below, across, everywhere, always with 

a heart filled with compassion, abundant, magnified, unbounded, 

without hatred or ill-will. Compassion also makes the heart quiver 

when other are subject to suffering. It is the wish to remove the 

suffering of others, and it is opposed to cruelty. Immeasurable joy mind 

is a mind of great joy, or infinite joy, or boundless joy (gladness), on 

seeing others rescued from suffering. Here a monk, with a heart filled 

with sympathetic joy. Thus he stays, spreading the thought of 

sympathetic joy above, below, across, everywhere, always with a heart 

filled with sympathetic joy, abundant, magnified, unbounded, without 

hatred or ill-will. Appreciative joy is the quality of rejoicing at the 

success and prosperity of others. It is the congratulatory attitude, and 

helps to eliminate envy and discontent over the success of others. 

Immeasurable equanimity or immeasurable detachment. Detachment is 

the attitude of those who give up, forget, do not attach any importance 

for what they have done for the benefit of others. In general, we feel 

proud, self-aggrandized when we do something to help other people. 

Quarrels, conflicts, or clashes between men or groups of men are due 
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to passions such as greed or anger whose source can be appraised as 

self-attachment or dharma-attachment. The Buddha taught that if there 

is someone who misjudges us, we must feel pity for him; we must 

forgive him in order to have peace in our mind.  

Daily life is filled with the miseries and afflictions of old age, 

sickness, unhappiness and death. People chase after pleasure but find 

only pain. Even when they do find something pleasant they soon grow 

tired of it. Nowhere is there any real satisfaction or perfect peace. 

When our mind is filled with greed and desire and wandering thoughts, 

sufferings of all types follow. When we remove all craving, desire, and 

wandering thoughts from our mind, sufferings will come to an end. We 

shall experience undescribable happiness. The Path that helps us, 

Buddhist practitioners, reach the ultimate wisdom is the path of 

cultivating the core teachings of Buddhism, including the cultivation of 

the four immeasurable minds.  

In around 2009, Thieän Phuùc composed a set of 8 books titled “Basic 

Buddhist Doctrines”. However, it's really difficult for people, 

especially lay people with a lot of familiy duties, to read or to study the 

total of 6,184 big-sized pages. So, Thieän Phuùc extracted Chapter 22 in 

Volume II, tried to revise and publish it as a small book titled “Four 

Immeasurable Minds”. This little book titled “Four Immeasurable 

Minds” is not a philosiphical study of life, but a book that simply 

presents the Buddha's teachings on the four immeasurable minds. 

Devout Buddhists, especially lay people, should always remember that 

cultivation in Buddhism does not mean to renounce the world and to enter into 

a temple as a monk or nun, but it means to enter into practicing well-being 

exercises that are linked to established daily life patterns, makes our lives 

more peaceful. The Buddha already explained clearly about the path of 

elimination of sufferings which He found out and He advanced to the 

Buddhahood on that path. The path of cultivation still demands continuous 

efforts with right understanding and practice. Presently even with so many 

books available on Buddhism, I venture to compose this booklet titled “Four 

Immeasurable Minds” in Vietnamese and English to introduce basic things 

in Buddhism to all Vietnamese Buddhist followers, especially Buddhist 

beginners, hoping this little contribution will help Buddhists in different levels 

to understand on how to achieve and lead a life of peace and happiness. 

 

      Thieän Phuùc 
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Chöông Moät 

Chapter One 

 

Loøng Yeâu Thöông Trong Phaät Giaùo 

 

Coù nhieàu nghóa cho chöõ “Yeâu Thöông”. Yeâu thöông coù nghóa yeâu 

hay ham muoán xaùc thòt laø moät trong nhöõng nguyeân nhaân chính daãn ñeán 

khoå ñau vaø luaân hoài sanh töû. Theo ñaïo Phaät, thöông yeâu laø hieåu bieát, laø 

khoâng phaùn xeùt hay keát toäi, laø laéng nghe vaø thoâng caûm, laø quan taâm vaø 

ñoàng tình, laø chaáp nhaän vaø tha thöù, vaân vaân vaø vaân vaân. Nhö vaäy, tình 

yeâu thöông theo Phaät giaùo coù nghóa laø tình thöông khoâng vò kyû ñi keøm 

vôùi loøng töø, bi, hyû, xaû. Tình thöông luoân ñi ñoâi vôùi töø bi. Khi chuùng ta 

coù moät traùi tim thöông yeâu, töø bi naûy sinh deã daøng nôi chuùng ta. Baát cöù 

luùc naøo chuùng ta nhìn thaáy moät ngöôøi khoå ñau, chuùng ta caûm thaáy 

muoán chìa tay ra laøm cho ngöôøi aáy ñöôïc vôi ñi ñau khoå. Ñaëc tính cuûa 

yeâu thöông laø loaïi boû khoå ñau, laø muoán laøm giaûm thieåu ñau khoå nôi 

ngöôøi khaùc. Nhö vaäy ngöôøi naøo coù loøng bi maãn, bieát yeâu thöông vaø tha 

thöù cho ngöôøi khaùc, ngöôøi ñoù thaät söï hieåu ñuùng nghóa cuûa chöõ “Yeâu 

Thöông” trong Phaät Giaùo. Kyø thaät, söï giaûi thoaùt trong Phaät giaùo khoâng 

phaûi xa vôøi khoâng thöïc tieãn, neáu chuùng ta bieát chuyeån söï chuù yù vò kyû 

thaønh vò tha, nghóa laø bieát nghó nhieàu ñeán söï an vui vaø haïnh phuùc cuûa 

ngöôøi khaùc, laø chuùng ta ñaõ ñöôïc giaûi thoaùt. 

Tình Thöông Trong Phaät Giaùo: Trong giaùo thuyeát nhaø Phaät, coù hai 

loaïi aùi. Thöù nhaát laø Duïc aùi: Phaøm phu tham aùi vôùi caûnh nguõ duïc hay aùi 

duïc thöôøng tình khôûi phaùt töø duïc voïng, ngöôïc laïi vôùi Phaùp aùi. Thöù nhì 

laø Phaùp aùi: Tình yeâu trong phaïm truø toân giaùo. Tình yeâu cuûa nhöõng vò 

Boà taùt muoán cöùu ñoä chuùng sanh, ngöôïc laïi vôùi Duïc aùi hay tình yeâu 

phaøm tuïc. Phaùp aùi laïi coù Phaùp AÙi Tieåu vaø Ñaïi Thöøa. Phaùp AÙi Tieåu 

Thöøa: Loøng yeâu nieát baøn cuûa keû caên cô thaáp keùm. Phaùp AÙi Ñaïi Thöøa: 

Loøng aùi thieän cuûa baäc Boà Taùt Ñaïi Thöøa. Haønh giaû tu Phaät neân luoân 

nhôù raèng caû hai thöù phaùp aùi naày ñeàu caàn phaûi loaïi boû vaø phaûi ñöôïc 

thay theá baèng Phaùp AÙi Nhö Lai, töùc laø Taâm Ñaïi Bi cuûa Nhö Lai hay 

tình yeâu cöùu ñoä chuùng sanh chaân chaùnh voâ thöôïng. 

Loøng Töø vaø Loøng Bi Maãn: Sao goïi laø Töø Bi Taâm? Töø bi laø loøng 

xoùt thöông cöùu ñoä maø lìa töôùng vaø khoâng phaân bieät chaáp tröôùc. Nghóa 

laø thöông xoùt cöùu ñoä maø khoâng coù haäu yù lôïi duïng. Chaúng haïn nhö vì 

thaáy ngöôøi giaøu ñeïp, sang caû, vaân vaân, neân giaû boä ‘Töø Bi’ ñeå duïng yù 
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vaø möu tính caùc vieäc rieâng tö coù lôïi cho mình. Ñaây chæ ñöôïc goïi laø ‘AÙi 

Kieán,’ nghóa laø thaáy giaøu ñeïp maø sanh khôûi loøng thöông theo loái troùi 

buoäc cuûa chuùng sanh, chôù khoâng phaûi laø Töø Bi. Chính tinh thaàn cuûa 

loøng töø vaø söï bi maãn maø Ñöùc Phaät daïy ñaõ aûnh höôûng saâu saéc ñeán traùi 

tim cuûa vua A Duïc, moät ñaïi hoaøng ñeá Phaät töû cuûa AÁn Ñoä vaøo theá kyû 

thöù 3 tröôùc Taây Lòch. Tröôùc khi trôû thaønh moät Phaät töû, oâng ñaõ töøng laø 

moät vò quaân vöông hieáu chieán gioáng nhö cha mình tröôùc laø vua Bình Sa 

Vöông, vaø oâng noäi mình laø vua Candaragupta. Khaùt voïng muoán baønh 

tröôùng laõnh thoå cuûa mình ñaõ khieán nhaø vua ñem quaân xaâm laêng vaø 

chieám cöù nöôùc laùng gieàng Kalinga. Trong cuoäc xaâm laêng naày, haøng 

ngaøn ngöôøi ñaõ bò gieát, trong khi nhieàu chuïc ngaøn ngöôøi khaùc bò thöông 

vaø bò baét laøm tuø binh. Tuy nhieân, khi sau ñoù nhaø vua tin nôi loøng töø bi 

cuûa ñaïo Phaät, oâng ñaõ nhaän ra söï ñieân roà cuûa vieäc gieát haïi naày. Vua A 

Duïc caûm thaáy voâ cuøng aân haän moãi khi nghó ñeán cuoäc thaûm saùt khuûng 

khieáp naày vaø nguyeän giaõ töø vuõ khí. Coù theå noùi vua A Duïc laø vò quaân 

vöông duy nhaát trong lòch söû, laø ngöôøi sau khi chieán thaéng ñaõ töø boû con 

ñöôøng chinh phuïc baèng ñöôøng loái chieán tranh vaø môû ñaàu cuoäc chinh 

phuïc baèng ñöôøng loái chaùnh phaùp. Nhö chæ duï 13 khaéc treân ñaù cuûa vua 

A Duïc cho thaáy “Vua ñaõ tra kieám vaøo voû khoâng bao giôø ruùt ra nöõa. vì 

Ngaøi öôùc mong khoâng laøm toån haïi ñeán caùc chuùng sanh.” Vieäc truyeàn 

baù tín ngöôõng töø bi cuûa Ñöùc Phaät treân khaép theá giôùi phöông Ñoâng, 

phaàn lôùn laø do nhöõng noã löïc taùo baïo vaø khoâng meät moûi cuûa vua A Duïc. 

Phaùp Phaät ñaõ moät thôøi laøm cho taâm hoàn ngöôøi AÙ Chaâu trôû neân oân hoøa 

vaø khoâng hieáu chieán. Tuy nhieân, neàn vaên minh hieän ñaïi ñang xieát chaët 

treân caùc vuøng ñaát Chaâu AÙ. Moät ñieàu maø ai trong chuùng ta cuõng phaûi 

chaáp nhaän laø vôùi ñaø taêng tröôûng vaø phaùt trieån cuûa vaên minh, thì söùc 

soáng noäi taâm seõ suy thoaùi, vaø con ngöôøi ngaøy caøng trôû neân sa ñoïa. Vôùi 

söï tieán trieån cuûa khoa hoïc hieän ñaïi raát nhieàu thay ñoåi ñaõ dieãn ra, taát caû 

nhöõng thay ñoåi vaø caûi tieán naày, thuoäc veà laõnh vöïc vaät chaát beân ngoaøi, 

vaø coù khuynh höôùng laøm cho con ngöôøi thôøi nay ngaøy caøng trôû neân 

quan taâm ñeán nhuïc duïc traàn tuïc hôn, neân hoï xao laõng nhöõng phaåm chaát 

nôi taâm hoàn, vaø trôû neân ích kyû hay voâ löông taâm. Nhöõng ñôït soùng vaên 

minh vaät chaát ñaõ aûnh höôûng ñeán nhaân loaïi vaø taùc ñoäng ñeán loái suy tö 

cuõng nhö caùch soáng cuûa hoï. Con ngöôøi bò troùi buoäc thaäm teä bôûi giaùc 

quan cuûa hoï, hoï soáng quaù thieân veà theá giôùi vaät chaát ñeán noãi khoâng coøn 

tieáp chaïm ñöôïc vôùi caùi thieän myõ cuûa theá giôùi beân trong. Chæ coù quan 
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nieäm soáng töø bi theo lôøi Ñöùc Phaät daïy môùi coù theå laäp laïi söï quaân bình 

veà tinh thaàn vaø haïnh phuùc cho nhaân loaïi maø thoâi. 

Söï Maâu Thuaãn giöõa Trí Tueä vaø Töø Bi: Theo Phaät giaùo, moät vò Boà 

Taùt laø moät toång hôïp cuûa hai löïc maâu thuaãn laø trí tueä vaø töø bi. Trong trí 

tueä cuûa ngaøi, ngaøi khoâng thaáy ngöôøi naøo; trong töø bi cuûa ngaøi, ngaøi quaû 

quyeát cöùu vôùt taát caû. Khaû naêng phoái hôïp nhöõng thaùi ñoä maâu thuaãn naøy 

laø nguoàn goác cuûa söï vó ñaïi, vaø cuûa khaû naêng töï ñoä vaø ñoä tha cuûa vò Boà 

Taùt. Ñieàu maø con ngöôøi phaûi laøm laø khoâng neân phaân bieät giöõa mình vaø 

nhöõng ngöôøi khaùc vaø phaûi ñôïi cho ñeán khi moïi ngöôøi ñeàu ñöôïc giuùp ñôõ 

tröôùc khi nhaäp dieät. Vaäy thì Ñaïi Thöøa cho raèng moät vò A La Haùn nhaém 

muïc ñích chöa ñuû cao. Theo hoï, muïc ñích noã löïc cuûa Phaät giaùo, con 

ngöôøi lyù töôûng khoâng phaûi laø con ngöôøi vò kyû, laïnh luøng vôùi ñaàu oùc heïp 

hoøi cuûa moät vò A La Haùn, maø phaûi laø moät vò Boà Taùt vôùi loøng töø bi bao 

la, ngöôøi ñaõ töø boû traàn gian, nhöng khoâng boû rôi chuùng sanh ôû ñoù. 

Trong khi trí tueä ñöôïc giaûng daïy laø cao tuyeät, vaø töø bi laø ñöùc tính phuï 

thuoäc; thì trong Phaät giaùo Ñaïi Thöøa, töø bi baây giôø ñöôïc ñöa leân ngang 

haøng vôùi trí tueä. Trong khi trí tueä cuûa A La Haùn laø thaønh quaû trong vieäc 

töï mình giaûi thoaùt caùi phaûi giaûi thoaùt, thì noù coù veû khoâ caèn trong nhöõng 

ñöôøng höôùng lieân quan ñeán vieäc giuùp ñôõ moïi ngöôøi. Trong Phaät giaùo 

Ñaïi Thöøa, Boà Taùt khoâng nhöõng laø ngöôøi töï mình giaûi thoaùt, maø coøn 

kheùo leùo tìm caùch taïo vaø laøm naåy maàm Boà Ñeà nôi ngöôøi khaùc nöõa. 

Theo Kinh Baùt Nhaõ Ba La Maät Ña: “Nhöõng ngöôøi laøm nhöõng vieäc khoù 

khaên laø chö Boà Taùt, nhöõng chuùng sanh vó ñaïi ñaõ ñaït ñöôïc giaùc ngoä toái 

thöôïng, nhöng hoï khoâng muoán ñaït ñeán Nieát Baøn cho rieâng mình. Traùi 

laïi, caùc ngaøi ñaõ traûi qua laøm chuùng sanh cuûa traàn gian ñaày thoáng khoå, 

vaø tuy vaäy, vaãn khao khaùt ñaït ñöôïc giaùc ngoä toái thöôïng, caùc vò khoâng 

run sôï tröôùc sanh töû. Vì thöông xoùt traàn gian maø caùc vò leân ñöôøng vì lôïi 

ích vaø haïnh phuùc cuûa traàn theá. Chö vò quyeát ñònh chuùng toâi muoán trôû 

thaønh moät nôi an truù cho traàn gian, moät nôi veà nöông cho traàn gian, moät 

nghæ ngôi cho traàn gian, söï eâm aám cuoái cuøng cuûa traàn gian, haûi ñaûo cuûa 

traàn gian, ngöôøi höôùng ñaïo cho traàn gian, vaø nhöõng phöông tieän giaûi 

thoaùt cho traàn gian.” 

Thöông Yeâu Vaø Duïc Voïng: Thöông yeâu vaø duïc voïng laø söï luyeán 

aùi vaø duïc voïng, hoaëc tình thöông yeâu gia ñình. AÙi duïc laø nhöõng khoái 

laøm haønh giaû vaáp ngaõ treân böôùc ñöôøng tu haønh. Ngoaøi ra, bieån aùi duïc 

cuûa voøng sanh töû laø caùi goác cuûa chöôùng ñaïo. Haønh giaû naøo coøn vöôùng 

víu aùi duïc, baát luaän laø vôùi ngöôøi khaùc hay vôùi ñoà vaät ñeàu seõ bò chöôùng 
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ngaïi khoâng tieán boä ñöôïc treân böôùc ñöôøng tu taäp. Noùi toùm laïi, aùi duïc 

chính laø sanh töû, vaø sanh töû laø aùi duïc. Nhö vaäy aùi duïc laø nguoàn goác cuûa 

sinh töû. Neáu chuùng ta khoâng chòu phaù vôõ söï voâ minh cuûa aùi duïc thì 

khoâng caùch chi mình coù theå thoaùt ra khoûi voøng luaân hoài sanh töû caû. 

Phaät töû thuaàn thaønh neân luoân nhôù raèng tröôùc khi nghó ñeán Phaät quaû, 

chuùng ta phaûi heát söùc ñoaïn duïc khöû aùi. Hôn 25 theá kyû veà tröôùc Thaùi töû 

Taát Ñaït Ña Coà Ñaøm cuõng phaûi laøm y nhö vaäy tröôùc khi Ngaøi trôû thaønh 

moät du Taêng khoå haïnh. Phaät töû thuaàn thaønh neân nhôù raèng chuùng ta laø 

nhöõng chuùng sanh con ngöôøi, vaø chuùng sanh con ngöôøi chaéc chaén laø 

phaûi coù tình caûm, nhöng ngöôøi Phaät töû chuùng ta khoâng neân baùm víu vaøo 

nhöõng tình caûm cuûa aùi duïc naày. Chuùng ta phaûi luoân ñoái xöû bình ñaúng 

vôùi moïi ngöôøi, phaûi toû loøng töø bi vôùi taát caû, nhöng cuõng phaûi caån troïng 

ñeå khoâng vöôùng vaøo caùi baãy cuûa aùi duïc. Ngöôøi Phaät töû khoâng coù con 

ñöôøng naøo khaùc ñeå chuyeån hoùa ngoaøi con ñöôøng caét ñöùt aùi duïc, vì heã 

caùi gì mình thích laø mình yeâu thöông, coøn caùi gì mình khoâng thích laø 

mình gheùt boû. Vì vaäy neáu mình khoâng caét ñöùt aùi vaø loaïi boû duïc thì 

chuùng ta chæ quanh quanh quaån quaån trong caùi voøng “thöông thöông 

gheùt gheùt” baát taän. 

Nhöõng Lôøi Phaät Daïy Veà “Thöông Yeâu vaø Duïc Voïng” Trong Kinh 

Phaùp Cuù: Xuaát gia böùt heát aùi duïc laø khoù, taïi gia theo ñöôøng sinh hoaït 

laø khoù, khoâng phaûi baïn maø chung ôû laø khoå, qua laïi trong voøng luaân hoài 

laø khoå. Vaäy caùc ngöôi haõy giaùc ngoä ñeå ñöøng qua laïi trong voøng thoáng 

khoå aáy (302). Neáu ôû theá gian naày maø bò aùi duïc buoäc raøng, thì nhöõng 

ñieàu saàu khoå caøng taêng maõi nhö loaøi coû tyø-la gaëp möa (335). Neáu ôû theá 

gian naày, maø haøng phuïc ñöôïc nhöõng aùi duïc khoù haøng phuïc, thì saàu khoå 

töï nhieân ruïng taøn nhö nöôùc ngoït laù sen (336). Ñaây laø söï laønh maø Ta 

baûo vôùi caùc ngöôi: “Caùc ngöôøi haõy doàn söùc vaøo ñeå nhoå saïch goác aùi 

duïc, nhö ngöôøi muoán tröø saïch gioáng coû tyø-la phaûi nhoå heát goác noù. Caùc 

ngöôi chôù laïi ñeå bò ma laøm haïi nhö loaøi coû lau gaëp côn hoàng thuûy!” 

(337). Ñoán caây maø chöa ñaøo heát goác reã thì töôïc vaãn ra hoaøi, ñoaïn tröø aùi 

duïc maø chöa saïch caên goác thì khoå naõo vaãn naåy sinh trôû laïi maõi (338). 

Nhöõng ngöôøi coù ñuû 36 doøng aùi duïc, hoï maïnh meõ dong ruoåi theo duïc 

caûnh chaúng chuùt ngaïi nguøng, bôûi vaäy ngöôøi ñaõ coù taâm taø kieán, haèng bò 

nhöõng tö töôûng aùi duïc laøm troâi daït hoaøi (339). Loøng aùi duïc tuoân chaûy 

khaép nôi nhö gioáng coû man-la moïc traøn lan maët ñaát. Ngöôi haõy xen 

gioáng coû ñoù ñeå duøng tueä kieám  ñoaïn heát caên goác aùi duïc ñi (340). Ngöôøi 

ñôøi thöôøng vui thích theo aùi duïc, öa dong ruoåi luïc traàn, tuy hoï coù höôùng 
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caàu an laïc maø vaãn bò quanh quaån trong choán traàm luaân (341). Nhöõng 

ngöôøi trì truïc theo aùi duïc khaùc naøo thoû bò sa löôùi. Caøng buoäc raøng vôùi 

phieàn naõo, caøng chòu khoå laâu daøi (342). Nhöõng ngöôøi trì truïc theo aùi 

duïc, khaùc naøo thoû bò sa löôùi. Haøng Tyø kheo vì caàu voâ duïc neân phaûi 

tröôùc töï gaéng lìa duïc (343). Ngöôøi ñaõ lìa duïc xuaát gia, laïi tìm vui ôû 

choán sôn laâm, khaùc naøo trôû laïi nhaø; ngöôi haõy xem haïng ngöôøi ñoù, keû 

ñaõ ñöôïc môû ra roài laïi töï troùi vaøo! (344). Ñoái vôùi ngöôøi trí, söï troùi buoäc 

baèng daây gai, baèng caây, baèng saét chöa phaûi kieân coá, chæ coù loøng luyeán 

aùi vôï con taøi saûn môùi thaät söï laø söï troùi buoäc chaéc beàn (345). Nhöõng keû 

daét ngöôøi vaøo sa ñoïa, laø nhö söï troùi buoäc chaéc beàn, noù hình nhö khoan 

dung hoøa höôûn maø thaät khoù loøng thoaùt ra. Haõy ñoaïn tröø ñöøng dính maéc, 

xa lìa aùi duïc maø xuaát gia (346). Nhöõng ngöôøi say ñaém theo aùi duïc, töï 

lao mình trong löôùi buoäc nhö nheän giaêng tô. Ai döùt ñöôïc söï raøng buoäc 

khoâng coøn dính maéc nöõa, thì seõ xa moïi thoáng khoå ñeå ngao du töï taïi 

(347). Böôùc tôùi choã cöùu caùnh thì khoâng coøn sôï haõi; xa lìa aùi duïc thì 

khoâng coøn nhieãm oâ; nhoå laáy muõi teân sanh höõu thì chæ coøn moät thaân naày 

laø cuoái cuøng, khoâng bò tieáp tuïc sanh nöõa (351). Xa lìa aùi duïc khoâng 

nhieãm tröôùc, thoâng ñaït töø voâ ngaïi, thaáu suoát nghóa voâ ngaïi, vaø thöù lôùp 

cuûa töï cuù, ñoù thaät laø baäc ñaïi trí ñaïi tröôïng phu, chæ coøn moät thaân naày laø 

cuoái cuøng, khoâng bò tieáp tuïc sinh nöõa (352). Duõng caûm ñoaïn tröø doøng aùi 

duïc, caùc ngöôi môùi laø Baø-la-moân! Neáu thaáu roõ caùc uaån dieät taän, caùc 

ngöôi lieàn thaáy ñöôïc voâ taùc (Nieát baøn) (383).  

 

Love in Buddhism 

 

There are many different meanings of “Love”. Love as craving or 

sexual desire is one of the major causes of sufferings and rebirth. 

According to Buddhism, love is understanding, love does not judge or 

condemn, love listens and understands, love cares and sympahizes, 

love accepts and forgives, and so on and and so on. Thus, in Buddhism, 

love has the meaning of “selfless love” which accompanies with 

loving-kindness, compassion, joy, and equanimity. Love goes hand-in-

hand with compassion. When we have a loving heart, compassion 

arises easily in us. Whenever we see somebody suffering, we feel an 

urge to reach out to help the person ease his or her suffering. To 

remove or ease another’s suffering is the main characteristic of love. 

Thus, those who is compassionate, loving and forgiving, they really 
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understand the meanings of the word “Love” in Buddhism. In fact, 

emancipation in Buddhism is not unrealistic, if we know how to focus 

from “Selfish” to “Altruistic”, and think more about others’ well-being 

and welfare, we have already liberated ourselves.   

Love in Buddhism: In Buddhist teachings, there are two kinds of 

love. First, Ordinary human love springing from desire: This is the love 

in the passion realm, or passion-love. Ordinary human love springing 

from desire, in contrast with religious love (Phaùp aùi). Love inspired by 

desire through any of the five senses. Ordinary human love springing 

from desire, in contrast with religious love (Phaùp aùi). Love inspired by 

desire through any of the five senses. Second, Religious love: 

Bodhisattva or religious love springing from the vow to save all 

creatures. Bodhisattva love with desire to save all creatures, in contrast 

with ordinary love (Duïc aùi). Religious love has Hinayana and 

Mahayana Dharma-love. Hinayana religious love: Hinayana Dharma-

love as desire for nirvana. Mahayana religious love: Mahayana 

Dharma-love or Bodhisattva attachment to illusory things. Buddhist 

practitioners should always remember that both of these two religious 

loves must be eradicated and must be replaced by Tathagata-love, 

which goes out to all beings for salvation.  

Kindness and Compassion: What is the ‘compassionate mind?’ To 

be compassionate is to pity and to be empathetic, wishing to help and 

rescue others without having  discriminations or attachment to various 

characteristics. This means ‘altruism’ or to have mercy and 

compassion, wishing to help others but not to have any intention  of 

taking advantages. For instance, seeing someone rich, beautiful, etc, 

one pretends  to be compassionate by helping, but having ulterior 

motives of self-gain. This is called “Desirous Views,” or developing 

love and lust when seeing wealth and beauty according to binding ways 

of sentient beings; thus,  to act in this way cannot be called being 

‘compassionate.’ It was the spirit of loving-kindness and compassion 

taught by the Buddha that touched the heart of King Asoka, the great 

Buddhist Emperor of India in the third century B.C. Before he became 

a Buddhist he was a warlike monarch like his father, King Bimbisara, 

and his grandfather, King Candragupta. Wishing to extend his 

territories he invaded and conquered Kalinga. In this war thousands 

were slain, while many more were wounded and taken captive. Later, 
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however, when he followed the Buddha’s creed of compassion he 

realized the folly of killing. He felt very sad when he thought of the 

great slaughter, and gave up warfare. He is the only military monarch 

on record who after victory gave up conquest by war and inaugurated 

conquest by righteousness. As his Rock Edict XIII says, ‘he sheathed 

the sword never to unsheath it, and wish no harm to living beings.’ The 

spread of the Buddha’s creed of compassion throughout the Eastern 

world was largely due to the enterprise and tireless efforts of Asoka the 

Great. The Buddha-law made Asia mild and non-aggressive. However, 

modern civilization is pressing hard on Asian lands. It is known that 

with the rise and development of the so-called civilization, man’s 

culture deteriorates and he changes for the worse. With the match of 

modern science very many changes have taken place, and all these 

changes and improvements, being material and external, tend to make 

modern man more and more worldly minded and sensuous with the 

result that he neglects the qualities of the mind, and becomes self-

interested and heartless. The waves of materialism seem to influence 

mankind and affect their way of thinking and living. People are so 

bound by their senses, they live so exclusively in the material world 

that they fail to contact the good within. Only the love and compassion 

taught by the Buddha can establish complete mental harmony and well-

being. 

A Contradictory of Wisdom and Compassion: According to 

Buddhism, a Bodhisattva is a being compounded of the two 

contradictory forces of wisdom and compassion. In his wisdom, he sees 

no persons; in his compassion he is resolved to save them. His ability to 

combine these contradictory attitudes is the source of his greatness, and 

of his ability to save himself and others. What a man should do is to 

make no discrimination between himself and others, and to wait until 

he had helped everybody into Nirvana before losing himself into it. 

The Mahayanists thus claimed that the Arhat had not aimed high 

enough. The ideal man, the aim of the Buddhist effort, was, according 

to them, not the rather self-centered, cold and narrow-minded Arhat, 

but the all-compassionate Bodhisattva, who abandoned the world, but 

not the beings in it. Whereas in Theravada tradition, wisdom had been 

taught as the highest, and compassion as a subsidiary virtue; in 

Mahayana, compassion now came to rank as equal with wisdom. While 
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the wisdom of the Arhat had been fruitful in setting free in himself 

what there was to be set free, it was rather sterile in ways and means of 

helping ordinary people. In Mahayana Buddhism, the Bodhisattva 

would be a man who does not only set himself free, but who is also 

skilful in devising means for bringing out and maturing the latent seeds 

of enlightenment in others. According to the Prajnaparamita Sutra, 

“Doers of what is hard are the Bodhisattvas, the great beings who have 

set out to win supreme enlightenment, but they do not wish to attain 

their own private Nirvana. On the contrary, they have surveyed the 

highly painful world of being, and yet, desirous to win supreme 

enlightenment, they do not tremble at birth-and-death. They have set 

out for the benefit of the world, for the ease of the world, out of pity for 

the world. They have resolved: ‘We will become a shelter for the 

world, a refuge for the world, the world’s place of rest, the final relief 

of the world, islands of the world, leaders of the world, the world’s 

means of salvation.’” 

Love and Desire: Love and desire means loves that attach to 

desires or love of family. Love and desire are the stumbling blocks in 

cultivation. Besides, the sea of emotional love of birth and death is 

fundamental obstacle to the Way. If cultivators feel love and desire, 

whether for people or objects, it will hinder them from making progress 

in cultivation. In one word, love and desire are just birth and death, and 

birth and death are just love and desire. Thus love and desire are the 

root of birth and death. If we don’t  break through the ignorance of love 

and desire, there is no way we can escape the cycle of birth and death. 

Sincere Buddhists should always remember that before thinking of the 

Buddhahood, we should first cut off desire and get rid of love. More 

than twenty-five hundred years ago, Prince Siddhartha Gautama did 

just that before he became a wandering ascetic monk. Sincere 

Buddhists should always remember that we all are human beings, and 

human beings surely have emotions, but we Buddhists should not cling 

to such emotions of love and desire. We should treat everyone equally, 

showing loving-kindness and compassion to all, but we must be careful 

not to get trapped in the trap of love and desire. Buddhists have no 

other way to transcend but cutting off desire and getting rid of love, for 

whatever we are fond of, we love, and whatever we dislike, we hate. 
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So if we don’t cut desire and get rid of love, we will continue to go 

round and round in the cycle of love and hate forever. 

The Buddha’s Teachings on “Love and Desire” in the 

Dharmapada Sutra: It is difficult to renounce the world. It is difficult to 

be a householder. It is painful to associate with those who are not 

friends. It is painful to be wandering in the samsara forever. Reaching 

the enlightenment and let wander no more! Let’s suffer no more! 

(Dharmapada 302). Whoever binds to craving, his sorrows flourish like 

well-watered birana grass (Dharmapada 335). Whoever in this world 

overcomes this unruly craving, his sorrows fall away just like water-

drops from a lotus leaf (Dharmapada 336). This is my advice to you: 

“Root out craving; root it out, just like birana grass is rooted out. Let 

not Mara crush you again and again as a flood crushes a reed! 

(Dharmapada 337). Latent craving is not conquered, suffering recovers 

and grows again and again, just like a tree hewn down grows up again 

as long as its roots is unrooted (Dharmapada 338). If in any man, the 

thirty-six streams of craving are still flowing, such deluded person is 

still looking for pleasure and passion, and torrential thoughts of lust 

sweep him away (Dharmapada 339). Streams of pleasure and passion 

flow in all directions, just like the creeper sprouts and stands. Seeing 

the creeper that has sprung up in your mind, cut it off with wisdom 

(Dharmapada 340). Common people are subject to attachment and 

thirst; they are always happy with pleasure; they run after passion. 

They look for happiness, but such men caught in the cycle of  birth and 

decay again and again (Dharmapada 341). Men who are crazed with 

craving, are terrified like hunted hares. The more they hold fast by 

fetters, bonds, and afflictions, the longer they suffer (Dharmapada 342). 

Men who are crazed with craving, are terrified just like hunted hares. 

Therefore, a monk who wishes his own passionlessness, should first 

banish craving (Dharmapada 343). He who is free from desire for the 

household, finds pleasure (of asceticism or monastic life) in the forest, 

yet run back to that very home. Look at that man! He runs right back 

into that very bondage again! (Dharmapada 344). To a wise man, the 

bondage that is made of hemp, wood or iron, is not a strong bond, the 

longing for wives, children, jewels, and ornaments is a greater and far 

stronger attachment (Dharmapada 345). The wise people say that that 

bond is very strong. Such fetters seem supple, but hard to break. Break 
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them! Cut off desire and renounce the world! (Dharmapada 346). A 

man infatuated with lust falls back into the stream as a spider into the 

web spun by itself.  He who cuts off  this bond, retire from the world, 

with no clinging, will leave all sorrow behind (Dharmapada 347). He 

who has reached the goal, without fear, without craving and without 

desire, has cut off the thorns of life. This is his final mortal body 

(Dharmapada 351). He who is without craving, without attachment; 

who understands subtleties of words and meanings; they are truly a 

great wise who bear the final mortal body (Dharmapada 352). Strive 

hard to cut off the stream of desires. Oh! Brahman! Knowing that all 

conditioned things will perish. Oh! Brahman! You are a knower of the 

Unmade Nirvana! (Dharmapada 383).  
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Chöông Hai 

Chapter Two 

 

Quan Ñieåm Veà Taâm 

Trong Phaät Giaùo 

 

Trong Phaät giaùo, Taâm laø goác cuûa muoân phaùp. “Taâm” hay “YÙ” töùc 

laø “Taâm Phaân Bieät” cuûa mình, töùc laø thöùc thöù saùu. “Taâm” khoâng nhöõng 

phaân bieät maø coøn ñaày daãy voïng töôûng. Trong saùu thöùc ñaàu coù theå noùi 

laø loaïi coù taùnh tri giaùc, do nôi luïc caên maø phaùt ra saùu thöù tri giaùc naày. 

Luïc caên töùc laø maét, tai, muõi, löôõi, thaân, vaø yù; chuùng phaùt xuaát ra thaáy 

(thò giaùc), nghe (thính giaùc), ngöûi (khöùu giaùc), neám (vò giaùc), xuùc chaïm 

(xuùc giaùc nôi thaân), vaø hieåu bieát (tri giaùc nôi yù). Con ngöôøi ta gaây toäi 

taïo nghieäp nôi saùu caên naày, maø tu haønh giaùc ngoä cuõng ôû nôi saùu caên 

naày. Neáu khoâng bò ngoaïi caûnh chi phoái thì ñoù chính laø ñang coù tu taäp. 

ngöôïc laïi, neáu bò caûnh giôùi beân ngoaøi laøm cho xoay chuyeån töùc laø ñoïa 

laïc. Trong Taâm Ñòa Quaùn Kinh, Ñöùc Phaät daïy: “Trong Phaät phaùp, laáy 

taâm laøm chuû. Taát caû caùc phaùp ñeàu do taâm sanh.” Taâm taïo ra chö Phaät, 

taâm taïo thieân ñöôøng, taâm taïo ñòa nguïc. Taâm laø ñoäng löïc chính laøm cho 

ta sung söôùng hay ñau khoå, vui hay buoàn, traàm luaân hay giaûi thoaùt. Coù 

moät soá töø ngöõ Sanskrit vaø Ba Li chæ taâm nhö Mana, Citta, Vijnana, 

Vinnana. Taâm laø moät teân khaùc cuûa A Laïi Da Thöùc (vì noù tích taäp haït 

gioáng cuûa chö phaùp hoaëc huaân taäp caùc haït gioáng töø chuûng töû chuûng 

phaùp maø noù huaân taäp). Khoâng gioáng nhö xaùc thaân vaät chaát, caùi taâm laø 

phi vaät chaát. Chuùng ta nhaän thöùc ñöôïc nhöõng tö töôûng vaø caûm nghó cuûa 

chuùng ta cuøng nhieàu ñieàu khaùc baèng tröïc giaùc, vaø chuùng ta keát luaän söï 

hieän höõu cuûa chuùng baèng pheùp loaïi suy.  

Haõy nhìn vaøo chính mình ñeå thaáy taâm chaúng coù hình töôùng gì caû. 

Hình aûnh ñeán vaø ñi; taâm mình nhìn thaáy hình aûnh ñeán vaø ñi. AÂm thanh 

ñeán vaø ñi; taâm mình cuõng nghe aâm thanh ñeán vaø ñi. Vì taâm khoâng coù 

hình töôùng neân taâm coù theå hieån loä caùc phaùp ñeán ñi trong voâ löôïng hình 

töôùng. Cuõng bôûi vì khoâng coù hình töôùng neân taâm coù theå hieån loä nhö laø 

hình aûnh vaø aâm thanh maø mình thaáy vaø nghe ñöôïc. Haønh giaû neân thaáy 

raèng taát caû chæ laø traïng thaùi cuûa taâm maø thoâi! Haõy nhìn vaøo taâm cuûa 

chuùng ta thì chuùng ta seõ thaáy raèng nieäm ñeán roài ñi, sinh roài dieät. Taâm 

nhö moät taám göông cho chuùng ta thaáy hình aûnh vaïn phaùp ñöôïc phaûn 
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chieáu. Taát caû caùc aûnh ñeán roài ñi, nhöng taùnh phaûn chieáu cuûa taám göông 

vaãn coøn ñoù, baát ñoäng, baát dieät. Ngaøy tröôùc, sôû dó chö toå ñaùnh thöùc ñeä töû 

baèng tieáng voã cuûa hai baøn tay, vì khi nghe tieáng voã laø chuùng ta nghe 

aâm thanh; aâm thanh ñeán roài ñi, nhöng taùnh nghe vaãn coøn ñoù, ngay caû 

trong giaác nguû cuûa chuùng ta, khoâng dôøi ñoåi, baát ñoäng vaø baát dieät. Phaät 

töû chaân thuaàn neân luoân nhôù raèng caùi taâm trong saùng cuõng gioáng nhö 

aùnh traêng troøn treân baàu trôøi. Thænh thoaûng coù maây keùo ñeán che noù, 

nhöng traêng luoân ôû treân maây. Maây bay qua, traêng laïi chieáu saùng. Vì 

vaäy, Phaät töû chaân thuaàn khoâng neân lo nghó veà caùi taâm trong saùng. Caùi 

taâm aáy luoân hieän höõu. Neân nhôù, khi voïng töôûng aäp ñeán thì phía sau lôùp 

voïng töôûng vaãn laø caùi taâm trong saùng. Voïng töôûng ñeán roài ñi, khoâng coù 

ngoaïi leä. Chuùng ta khoâng neân vöôùng maéc veà söï ñeán vaø ñi cuûa nhöõng 

voïng töôûng naày. Chuùng ta cuøng soáng vaø cuøng haønh xöû trong tinh thaàn 

hoøa hôïp. Cuøng nhau haønh söï coù nghóa laø ñoaïn tröø caùc yù töôûng cuûa 

rieâng mình, ñieàu kieän vaø hoaøn caûnh cuûa rieâng mình. Laøm ñöôïc nhö vaäy 

thì taâm cuûa chuùng ta seõ töï nhieân bieán thaønh caùi taâm khoâng. Khi taâm 

chuùng ta trôû thaønh taâm khoâng thì noù cuõng gioáng nhö tôø giaáy traéng. 

Chöøng ñoù yù töôûng chaân thaät, ñieàu kieän vaø hoaøn caûnh chaân thaät cuûa 

chuùng ta seõ xuaát hieän. Trong tu taäp haèng ngaøy, khi chuùng ta vaùi chaøo 

nhau, cuøng tuïng kinh, nieäm Phaät vaø cuøng nhau thoï trai. Taâm chuùng ta 

trôû thaønh moät (nhaát taâm). Gioáng nhö nôi bieån caû, khi coù gioù thoåi thì töï 

nhieân seõ coù nhieàu soùng. Khi gioù dòu daàn thì soùng cuõng nhoû hôn. Khi gioù 

laëng thì maët nöôùc seõ trôû thaønh moät taám göông, trong ñoù moïi vaät ñöôïc 

phaûn aùnh, töø nuùi non, caây coái ñeán maây trôøi, vaân vaân. Taâm cuûa chuùng ta 

cuõng theá. Khi chuùng ta coù nhieàu ham muoán vaø yù töôûng, seõ gioáng nhö 

ñaïi döông coù nhieàu soùng lôùn. Nhöng sau khi chuùng ta tu taäp thieàn ñònh 

thì yù töôûng vaø ham muoán cuûa chuùng ta seõ tan bieán, cuõng nhö soùng trong 

ñaïi döông töø töø nhoû daàn. Roài thì taâm chuùng ta cuõng gioáng nh moät taám 

göông trong saùng, vaø moïi vaät chuùng ta nghe thaáy, ngöûi, neám, xuùc 

chaïm, suy nghó ñeáu laø chaân lyù. 

“Citta” laø moät Phaïn ngöõ, ñöôïc taïm coi laø Taâm hay yù. Taâm suy 

nghó, töôûng töôïng, lyù luaän, vaân vaân. Ñaây cuõng chính laø taâm thöùc. Taâm 

thöùc naøy haønh söï qua naêm ngaû ñöôøng töông öùng vôùi naêm caên. “Citta” 

aùm chæ tieán trình taâm thöùc vaø thöôøng ñöôïc saùch vôû AÁn Ñoä coi nhö ñoàng 

nghóa vôùi Maït Na vaø A Laïi Da thöùc. Trong nhaän thöùc luaän cuûa Phaät 

giaùo Taây Taïng, ngöôøi ta aùm chæ “citta” nhö laø moät caùi “taâm chính,” 

ñöôïc thaùp tuøng theo bôûi nhöõng taâm sôû. Ñònh nghóa veà “Taâm” ñoåi khaùc 
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tuøy theo daân toäc vaø vaên hoùa. Neáu hoûi moät ngöôøi Vieät Nam bình thöôøng 

raèng taâm ôû choã naøo, ngöôøi aáy seõ chæ vaøo traùi tim hay loàng ngöïc; tuy 

nhieân, ñeå traû lôøi cho cuøng caâu hoûi naày, ngöôøi Taây phöông seõ chæ vaøo 

caùi ñaàu cuûa hoï. Theo Phaät giaùo, taâm hay yeáu toá tinh thaàn ñöôïc ñònh 

nghóa laø söï saùng suoát vaø hieåu bieát. Noù khoâng coù hình töôùng, khoâng ai 

nhìn thaáy noù; tuy nhieân, taâm taïo taùc moïi haønh ñoäng khieán chuùng ta ñau 

khoå vaø laên troâi trong luaân hoài sanh töû. Taát caû moïi hoaït ñoäng vaät chaát, 

lôøi noùi hay tinh thaàn ñeàu tuøy thuoäc taâm ta. Phaän söï cuûa taâm laø nhaän 

bieát ñöôïc ñoái töôïng. Noù phaân bieät giöõa hình thöùc, phaåm chaát, vaân vaân. 

Caùch duy nhaát ñeå ñaït ñöôïc Phaät taùnh laø huaán luyeän vaø chuyeån hoùa taâm 

cho ñeán khi chuùng ta hoaøn toaøn thoaùt khoûi nhöõng nhieãm tröôïc. Trong 

Anh ngöõ, “mind” coù nghóa laø traùi tim, tinh thaàn, hay linh hoàn. Mind vôùi 

chöõ “m” thöôøng coù nghóa laø choã ôû cuûa lyù trí, “Mind” vôùi chöõ “M” vieát 

hoa coù nghóa laø chaân lyù tuyeät ñoái. Theo kinh nghieäm nhaø thieàn, thì taâm 

laø toaøn boä tænh thöùc, noùi caùch khaùc laéng nghe khi nghe laø tænh thöùc. 

Trong thieàn, maët traêng laø bieåu töôïng cuûa taâm. Taâm cuõng gioáng nhö maët 

traêng chieáu saùng vaø giuùp cho chuùng ta thaáy ñöôïc moïi thöù, nhöng taâm 

khoâng phaûi laø moät vaät maø chuùng ta coù theå chæ vaøo ñöôïc; taâm khoâng coù 

caû boùng laãn hình daïng. Hieän theå laø taâm ñang hieån loä; thöïc taùnh cuûa 

taâm chính laø taùnh khoâng. Chuùng ta coù theå nghe tieáng soûi chaïm treân maët 

ñöôøng; aâm thanh cuûa noù chính laø taâm ñang hieån loä. Chuùng ta coù theå 

thaáy phöôùn ñang bay phaát phôùi trong gioù; söï bay phaát phôùi trong gioù 

cuûa phöôùn chính laø taâm hieån loä. Theá thoâi!         

“Citta” coøn ñöôïc ñònh nghóa nhö laø toaøn boä heä thoáng thöùc, boån 

nguyeân thanh tònh, hay taâm. Citta thöôøng ñöôïc dòch laø “yù töôûng.” Trong 

Kinh Laêng Giaø cuõng nhö trong caùc kinh ñieån Ñaïi Thöøa khaùc, citta ñöôïc 

dòch ñuùng hôn laø “taâm.” Khi noù ñöôïc ñònh nghóa laø “söï chaát chöùa” hay 

“nhaø kho” trong ñoù caùc chuûng töû nghieäp ñöôïc caát chöùa, thì citta khoâng 

chæ rieâng nghóa yù töôûng maø noù coøn coù yù nghóa coù tính caùch höõu theå hoïc 

nöõa. Trong Phaät giaùo khoâng coù söï phaân bieät giöõa taâm vaø thöùc. Caû hai 

ñeàu ñöôïc duøng nhö ñoàng nghóa. Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: 

“Taâm daãn ñaàu caùc haønh vi, taâm laø chuû, taâm taïo taùc taát caû.” Theo Ñaïi 

Sö AÁn Quang: “Taâm bao haøm heát khaép caû thaäp phaùp giôùi, ñoù laø Phaät 

phaùp giôùi, Boà Taùt phaùp giôùi, Duyeân Giaùc phaùp giôùi, Thanh Vaên phaùp 

giôùi, Thieân phaùp giôùi, Nhaân phaùp giôùi, A Tu La phaùp giôùi, Suùc Sanh 

phaùp giôùi, Ngaï Quyû phaùp giôùi, vaø Ñòa Nguïc phaùp giôùi. Moät taâm maø 

hay sanh taát caû. Phaät cuõng do taâm sanh, maø ñòa nguïc cuõng do taâm taïo.” 
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Theo Hoøa Thöôïng Dhammananda trong Nhöõng Haït Ngoïc Trí Tueä Phaät 

Giaùo, taâm coù theå ñöôïc ñònh nghóa ñôn giaûn laø söï nhaän thöùc veà moät ñoái 

töôïng bôûi khoâng coù moät taùc nhaân hay linh hoàn chæ huy moïi hoaït ñoäng. 

Taâm bao goàm traïng thaùi tính thoaùng qua luoân luoân troãi leân roài maát ñi 

nhanh nhö tia chôùp. “Vì sinh ra ñeå thaønh nguoàn cuûa noù vaø cheát ñi ñeå 

trôû thaønh loái vaøo cuûa noù, noù beàn vöõng traøn treà nhö con soâng nhaän nöôùc 

töø caùc suoái nguoàn boài theâm vaøo doøng chaûy cuûa noù.” Moãi thöùc nhaát thôøi 

cuûa doøng ñôøi khoâng ngöøng thay ñoåi, khi cheát ñi thì truyeàn laïi cho thöùc 

keá thöøa toaøn boä naêng löôïng cuûa noù, taát caû nhöõng caûm töôûng ñaõ ghi 

khoâng bao giôø phai nhaït. Cho neân moãi thöùc môùi goàm coù tieàm löïc cuûa 

thöùc cuõ vaø nhöõng ñieàu môùi. Taát caû nhöõõng caûm nghó khoâng phai nhaït 

ñöôïc ghi vaøo caùi taâm khoâng ngöøng thay ñoåi, vaø taát caû ñöôïc truyeàn thöøa 

töø ñôøi naày sang ñôøi kia baát chaáp söï phaân huûy vaät chaát taïm thôøi nôi 

thaân. Vì theá cho neân söï nhôù laïi nhöõng laàn sanh hay nhöõng bieán coá trong 

quaù khöù trôû thaønh moät khaû naêng coù theå xaõy ra. Taâm laø con dao hai löôõi, 

coù theå xöû duïng cho caû thieän laãn aùc. Moät tö töôûng noåi leân töø moät caùi 

taâm voâ hình coù theå cöùu hay phaù hoaïi caû theá giôùi. Moät tö töôûng nhö vaäy 

coù theå laøm taêng tröôûng hay giaûm ñi daân cö cuûa moät nöôùc. Taâm taïo 

Thieân ñaøng vaø ñòa nguïc cho chính mình.  

Taâm keát hôïp chaët cheõ vôùi thaân ñeán ñoä caùc traïng thaùi tinh thaàn aûnh 

höôûng tröïc tieáp ñeán söùc khoûe vaø söï an vui cuûa thaân. Moät soá baùc só 

khaúng quyeát raèng khoâng coù moät chöùng beänh naøo ñöôïc xem thuaàn tuùy 

laø thaân beänh caû. Do ñoù, tröø khi traïng thaùi tinh thaàn xaáu naày laø do aùc 

nghieäp do kieáp tröôùc gaây ra quaù naëng, khoù coù theå thay ñoåi ñöôïc trong 

moät sôùm moät chieàu, coøn thì ngöôøi ta coù theå chuyeån ñoåi nhöõng traïng 

thaùi xaáu ñeå taïo ra söï laønh maïnh veà tinh thaàn, vaø töø ñoù thaân seõ ñöôïc an 

laïc. Taâm con ngöôøi aûnh höôûng ñeán thaân moät caùch saâu xa, neáu cöù ñeå 

cho taâm hoaït ñoäng moät caùch böøa baõi vaø nuoâi döôõng nhöõng tö duy baát 

thieän, taâm coù theå gaây ra nhöõng tai haïi khoù löôøng ñöôïc, thaäm chí coù theå 

gaây ra saùt nhaân. Tuy nhieân, taâm cuõng coù theå chöõa laønh moät caùi thaân 

beänh hoaïn. Khi taâm ñöôïc taäp trung vaøo nhöõng tö duy chaân chaùnh vôùi 

tinh taán vaø söï hieåu bieát chaân chaùnh thì hieäu quaû maø noù taïo ra cuõng voâ 

cuøng toát ñeïp. Moät caùi taâm vôùi nhöõng tö duy trong saùng vaø thieän laønh 

thaät söï seõ daãn ñeán moät cuoäc soáng laønh maïnh vaø thö thaùi. Theo Phaät 

giaùo, taâm coøn ñöôïc goïi laø yù thöùc, yù thöùc khoâng tuøy thuoäc vaøo baát cöù 

caên naøo, nhöng leä thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ thöùc chaúng nhöõng 

nhaän bieát caû saùu ñoái töôïng goàm saéc, thanh, höông, vò, xuùc vaø caùc hieän 
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töôïng trong quaù khöù, hieän taïi vaø ngay caû vò lai. YÙ thöùc seõ cuøng ta löõ 

haønh töø kieáp naày qua kieáp khaùc, trong khi naêm thöùc tröôùc chæ laø nhöõng 

taâm taïm thôøi. YÙ thöùc coøn laø moät trong naêm uaån. Chöùc naêng cuûa maït na 

thöùc theo giaû thieát laø suy nghó veà maït na, nhö nhaõn thöùc suy nghó veà 

theá giôùi hình saéc vaø nhó thöùc suy nghó veà theá giôùi cuûa aâm thanh; nhöng 

thöïc ra, ngay khi maït na thöùc phaùt sinh ra caùi nhò bieân cuûa chuû theå vaø 

ñoái töôïng do töø caùi nhaát theå tuyeät ñoái cuûa A Laïi Da thì maït na thöùc vaø 

quaû thöïc taát caû caùc thöùc khaùc cuõng baét ñaàu vaän haønh. Chính vì theá maø 

trong Kinh Laêng Giaø, Ñöùc Phaät baûo: “Nieát Baøn cuûa Phaät giaùo chính laø 

söï taùch xa caùi maït na thöùc phaân bieät sai laàm. Vì  maït na thöùc laøm 

nguyeân nhaân vaø sôû duyeân thì söï phaùt sinh baûy thöùc coøn laïi xaõy ra. Laïi 

nöõa, khi maït na thöùc phaân bieät vaø chaáp thuû vaøo theá giôùi cuûa caùc ñaëc 

thuø ôû beân ngoaøi thì taát caû caùc loaïi taäp khí (vasana) ñöôïc sinh ra theo, 

vaø A Laïi da ñöôïc chuùng nuoâi döôõng cuøng vôùi caùi yù töôûng veà “toâi vaø 

cuûa toâi,” maït na naém giöõ noù, baùm vaøo noù, suy nghó veà noù maø thaønh 

hình vaø phaùt trieån. Tuy nhieân, trong baûn chaát, maït na vaø maït na thöùc 

khoâng khaùc gì nhau, chuùng nhôø A Laïi Da laøm nguyeân nhaân vaø sôû 

duyeân. Vaø khi moät theá giôùi beân ngoaøi thöïc voán chæ laø söï bieåu hieän cuûa 

chính caùi taâm mình bò chaáp chaët maø cho laø thöïc, thì caùi heä thoáng taâm 

thöùc (taâm tuï: citta-kalapa) lieân heä hoã töông ñöôïc sinh ra trong toång theå 

cuûa noù. Gioáng nhö nhöng con soùng bieån, ñöôïc vaän haønh bôûi côn gioù 

cuûa moät theá giôùi beân ngoaøi laø theá giôùi do chính caùi taâm ngöôøi ta bieåu 

hieän ra, sinh khôûi vaø bieán dieät. Do ñoù baûy thöùc kia dieät theo vôùi söï dieät 

cuûa maït na thöùc.” 

Haønh giaû neân luoân tænh thöùc raèng thaân naày ñang bieán ñoåi, vaø taâm 

naày ñang chaïy ñoâng chaïy taây. Haõy duïng coâng tu taäp cho ñeán khi chuùng 

ta coù theå nhaän ra raèng taâm voán tòch laëng gioáng nhö baûn chaát cuûa nöôùc 

voán tòch laëng, baát bieán vaø baát ñoäng cho duø soùng cöù traøo leân vaø laën 

xuoáng; vaø cho duø boït soùng cöù thaønh hình vaø tan bieán. Haønh giaû neân töï 

xem taâm mình nhö moät con traâu. Thieàn ñònh gioáng nhö vieäc thuaàn hoùa 

traâu vaäy, nhöng kyø thaät, haønh giaû cuõng khoâng caàn phaûi thuaàn hoùa gì caû, 

maø chæ caàn quan saùt traâu moät caùch lieân tuïc. Chuùng ta bieát laø chuùng ta 

thaáy taâm khi moät nieäm khôûi leân. Cho tôùi khi naøo chuùng ta khoâng coøn 

thaáy traâu vaø ngöôøi giöõ traâu nöõa laø chuùng ta ñaõ thaáy ñöôïc baûn chaát roãng 

rang thaät söï cuûa taâm roài ñoù! Phaät töû chaân thuaàn neân luoân nhôù raèng vaïn 

phaùp ñang hieån loä trong taâm mình. Khi chuùng ta nhìn quanh thì mình laïi 

khoâng theå thaáy ñöôïc taâm, nhöng khoâng vì theá maø mình noùi laø khoâng coù 
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taâm, vì thöùc vaãn sinh vaø dieät. Chuùng ta cuõng khoâng theå noùi laø coù caùi 

goïi laø taâm, vì khoâng khoâng coù daáu veát naøo cuûa noù caû. Caùc nieäm ñeán vaø 

ñi y heät nhö aûo aûnh. Neáu chuùng ta coá chaáp giöõ nieäm trong taâm, voâ hình 

trung chuùng ta chæ chaáp giöõ aûo aûnh, vaø khoâng coù caùch naøo chuùng ta giaûi 

thoaùt ra khoûi khoå ñau phieàn naõo cuûa coõi ta baø naày. Tuy nhieân, haønh giaû 

cuõng khoâng neân tìm caùch xoùa ñi baát cöù gì trong taâm mình, bôûi vì ñieàu 

naày khoâng ai coù theå laøm ñöôïc. Haõy nhaän ra ñònh luaät duyeân khôûi, haõy 

nhìn thaáy taùnh khoâng cuûa vaïn phaùp. Haõy cöù môû maét ra vaø nhìn thaáy taát 

caû. Chuùng ta seõ thaáy raèng taát caû chæ naèm trong baûn chaát cuûa taùnh khoâng 

roãng rang maø thoâi! 

Noùi toùm laïi, theo quan ñieåm Phaät giaùo, taâm cuûa con ngöôøi coù theå 

aûnh höôûng ñeán cô theå moät caùch saâu ñaäm. neáu cho pheùp taâm buoâng lung 

vôùi nhöõng tö töôûng xaáu xa, taâm coù theå gaây neân nhöõng tai hoïa, laém khi 

toån haïi ñeán taùnh maïng. Nhöng ngöôïc laïi, moät caùi taâm thaám nhuaàn tö 

töôûng thieän laønh coù theå chöõa laønh moät thaân xaùc beänh hoaïn. Khi taâm 

taäp trung vaøo chaùnh tö duy vaø chaùnh tinh taán cuõng nhö chaùnh kieán (söï 

hieåu bieát ñuùng ñaén) thì aûnh höôûng cuûa noù thaät saâu roäng voâ cuøng. Vì 

vaäy maø moät caùi taâm thanh tònh vaø thieän laønh seõ laøm cho cuoäc soáng 

maïnh khoûe vaø thö giaõn hôn. Taâm laø moät hieän töôïng vi teá vaø phöùc taïp 

ñeán noãi khoâng theå tìm ra hai ngöôøi vôùi cuøng moät taâm taùnh gioáng nhau. 

Tö töôûng cuûa con ngöôøi dieãn ñaït ra lôøi noùi vaø haønh ñoäng. Söï laëp ñi laëp 

laïi cuûa lôøi noùi vaø haønh ñoäng khôûi leân thoùi quen vaø cuoái cuøng thoùi quen 

laâu ngaøy seõ bieán thaønh taâm taùnh. Taâm taùnh laø keát quaû cuûa nhöõng haønh 

ñoäng ñöôïc höôùng bôûi taâm, vaø nhö vaäy taâm taùnh cuûa moãi ngöôøi khaùc 

nhau. Nhö vaäy ñeå thaáu ñaït baûn chaát thaät söï cuûa ñôøi soáng chuùng ta caàn 

phaûi khaûo saùt töôøng taän nhöõng hoùc hieåm saâu taän trong taâm chæ coù theå 

hoaøn taát ñöôïc baèng caùch duy nhaát laø phaûi nhìn trôû laïi saâu vaøo beân trong 

cuûa chính mình döïa treân giôùi ñöùc vaø ñaïo haïnh cuûa thieàn ñònh. Theo 

quan ñieåm Phaät giaùo, taâm hay thöùc, laø phaàn coát loõi cuûa kieáp nhaân sinh. 

Taát caû nhöõng kinh nghieäm taâm lyù, nhö ñau ñôùn vaø sung söôùng, phieàn 

muoän vaø haïnh phuùc, thieän aùc, soáng cheát, ñeàu khoâng do moät nguyeân lyù 

ngoaïi caûnh naøo mang ñeán, maø chæ laø keát quaû cuûa nhöõng tö töôûng cuûa 

chuùng ta cuõng nhö nhöõng haønh ñoäng do chính nhöõng tö töôûng aáy mang 

ñeán. Huaán luyeän taâm löïc coù nghóa laø höôùng daãn taâm chuùng ta ñi theo 

thieän ñaïo vaø traùnh xa aùc ñaïo. Theo giaùo thuyeát nhaø Phaät, luyeän taâm 

khoâng coù nghóa laø hoäi nhaäp vôùi thaàn linh, cuõng khoâng nhaèm ñaït tôùi 

nhöõng chöùng nghieäm huyeàn bí, hay töï thoâi mieân, maø nhaèm thaønh töïu 



 25 

söï tænh laëng vaø trí tueä cuûa taâm mình cho muïc tieâu duy nhaát laø thaønh ñaït 

taâm giaûi thoaùt khoâng lay chuyeån. Trong moät thôøi gian daøi chuùng ta luoân 

noùi veà söï oâ nhieãm cuûa khoâng khí, ñaát ñai vaø moâi tröôøng, coøn söï oâ 

nhieãm trong taâm chuùng ta thì sao?  Chuùng ta coù neân laøm moät caùi gì ñoù 

ñeå traùnh cho taâm chuùng ta ñöøng ñi saâu hôn vaøo nhöõng con ñöôøng oâ 

nhieãm hay khoâng? Vaâng, chuùng ta neân laøm nhö vaäy. Chuùng ta neân vöøa 

baûo veä vöøa thanh loïc taâm mình. Ñöùc Phaät daïy: “Töø laâu roài taâm chuùng 

ta ñaõ töøng bò tham, saân, si laøm oâ nhieãm. Nhöõng nhô bôïn trong taâm laøm 

cho chuùng sanh oâ nhieãm, vaø chæ coù phöông caùch goäi röõa taâm môùi laøm 

cho chuùng sanh thanh saïch maø thoâi.” Phaät töû thuaàn thaønh neân luoân nhôù 

raèng loái soáng haèng ngaøy cuûa chuùng ta phaûi laø moät tieán trình thanh loïc oâ 

nhieãm lôøi noùi vaø haønh ñoäng moät caùch tích cöïc. Vaø chuùng ta chæ coù theå 

thöïc hieän loaïi thanh loïc naøy baèng thieàn taäp, chöù khoâng phaûi baèng tranh 

luaän trieát lyù hay lyù luaän tröøu töôïng. Ñöùc Phaät daïy: “Daàu ta coù chinh 

phuïc caû ngaøn laàn, caû ngaøn ngöôøi nôi chieán tröôøng, ngöôøi chinh phuïc vó 

ñaïi nhaát vaãn laø ngöôøi chinh phuïc ñöôïc chính mình.” Chinh phuïc chính 

mình khoâng gì khaùc hôn laø töï chuû, hay töï laøm chuû laáy mình. Chinh 

phuïc chính mình laø naém vöõng phaàn taâm linh cuûa mình, laøm chuû nhöõng 

caûm kích, tình caûm, nhöõng öa thích vaø gheùt boû cuûa chính mình. Vì vaäy, 

chinh phuïc chính mình laø moät vöông quoác vó ñaïi maø moïi ngöôøi ñeàu mô 

öôùc, vaø bò duïc voïng ñieàu khieån laø söï noâ leä ñau ñôùn nhaát cuûa ñôøi ngöôøi. 

 

Buddhist Point of View on Mind 

 

In Buddhism, the mind is the root of all dharmas. The “Intent” is 

the “Discriminating Mind,” the sixth consciousness. Not only does the 

“Mind” make discriminations, it is filled with idle thoughts. The six 

consciousnesses can also be said to be a perceptive nature. That is, 

from the six sense organs: eyes, ears, nose, tongue, body, and mind, the 

functions of seeing, hearing, smelling, tasting, feeling, and knowing 

arise. When people commit offenses, they do it with the six sense 

organs. When they cultivate, they also do it with the six sense organs. 

If you can remain unperturbed by external states, then you are 

cultivating. If you are turned by external states, then you will fall. In 

Contemplation of the Mind Sutra, the Buddha taught: “All my tenets 

are based on the mind that is the source of all dharmas." The mind has 

brought about the Buddhas, the Heaven, or the Hell. It is the main 
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driving force that makes us happy or sorrowful, cheerful or sad, 

liberated or doomed. There are several Sanskrit and Pali terms for 

mind such as Mana, Citta, Vijnana, and Vinnana. “Mind” is another 

name for Alaya-vijnana. Unlike the material body, immaterial mind is 

invisible. We are aware of our thoughts and feelings and so forth by 

direct sensation, and we infer their existence in others by analogy.  

Let’s look inside ourselves to see that the mind has no form at all. 

The image comes and goes; the mind sees the image coming and 

going. The sound comes and goes; the mind hears the sound coming 

and going. Because the mind is formless, it can reflect all things 

coming and going in countless forms. Also because it is formless, the 

mind could manifest as the image we see, and as the sound we hear. 

Zen practitioners should see that they are all states of mind only. Let’s 

look at our mind to see that thoughts coming and going, arising and 

vanishing. The mind is just like a mirror that shows us the images of all 

things reflected. All images come and go, but the reflectivity is still 

there, unmoving and undying. In ancient times, the reason zen 

patriarchs awoke their disciples by clapping two hands, for when two 

hands clap they cause a sound; the sound comes and goes, but the 

nature of hearing ability is still there even in our sleep, unchanging, 

unmoving and undying. Devout Buddhists should always remember 

that clear mind is like the full moon in the sky. Sometimes clouds come 

and cover it, but the moon is always behind them. Clouds go away, 

then the moon shines brightly. So, devout Buddhists should not worry 

about clear mind. It is always there. Remember, when thinking comes, 

behind it is clear mind. When thinking goes, there is only clear mind. 

Thinking comes and goes, comes and goes without any exceptions. We 

must not be attached to the coming or the going of the thinking. We 

live together and act together in harmonious spirit. Acting together 

means cutting off my opinions, cutting off my condition, cutting off my 

situation. To be able to do this, our mind will naturally become empty 

mind. When our mind becomes empty mind, it is like a white paper. 

Then our true opinion, our true condition, our true situation will appear. 

In our daily cultivation, when we bow together and chant together, 

recite Buddha names together and eat together, our minds become one 

mind. It is like on the sea, when the wind comes, naturally there are 

many waves. When the wind dies down, the waves become smaller. 
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When the wind stops, the water becomes a mirror, in which everything 

is reflected, mountains, trees, clouds, etc. Our mind is the same. When 

we have many desires and many opinions, there are many big waves. 

But after we sit in meditation and act together for some time, our 

opinions and desires disappear. The waves become smaller and 

smaller. Then our mind is like a clear mirror, and everything we see or 

hear or smell or taste or touch or think is the truth. 

Mental or Intellectual consciousness. “Citta” is a Sanskrit term, 

temporarily considering and recognizing mind or thought. The mind 

that is attending, observing, thinking, reflecting, imagining (thought, 

intention, aim, wish, memory, intelligence, reason). Consciousness or 

mind: This is consciousness itself. It naturally functions in five ways 

corresponding to the five sense-organs. “Citta” refers to mental 

processes in general and is commonly said in Indian texts to be 

synonymous with Manas (sentience) and Vijnana (consciousness). In 

Tibetan Buddhist epistemology, it is said to refer to a “main mind,” 

which is accompanied by “mental factors.” The definition of Mind 

varies with different people in different cultures. If you ask an ordinary 

Vietnamese where his mind is and chances are he will point to his 

heart or chest; however, when you ask the same question of a 

Westerner and he will indicate his head. According to the Buddha, 

mind (or heart as the seat of thought or intelligence or mental factors) 

is defined as clarity and knowing. It is formless which no one can see 

it; however, it is our mind which has created the actions which cause us 

to experience suffering and to be born in cyclic existence or samsara. 

All our physical, verbal and mental actions depend on our mind. The 

function of the mind is to perceive, to apprehend and to know its 

objects. It discerns and discriminates between forms, qualities, aspects 

and so forth. The only way to reach Buddhahood is by training in the 

control and transformation of our mind until we are completely free 

from all obscurations and defilements. In English “mind” means 

“heart,” “spirit,” “psyche,” or “soul.” Mind with a small “m” means the 

seat of the intellect. Mind with a capital “M” stands for absolute 

reality. From the standpoint of Zen experience, “mind” means total 

awareness. In other words, just listening when hearing. In Zen, the 

moon is a symbol of the mind. The mind is just like the moon shinning 

bright and helping us see all things; but the mind is not a thing we can 
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point at; the mind has neither shadow nor shape. Existence is the mind 

manifesting; its true nature is the emptiness. We can hear the sound of 

a pebble hitting the surface of a road; the sound is the mind 

manifesting. We can see a banner waving in the wind; the flapping is 

the mind manifesting. That’s all!   

“Citta” is defined as the whole system of vijnanas, originally pure, 

or mind. Citta is generally translated as “thought.” In the Lankavatara 

Sutra as well as in other Mahayana sutras, citta may better be rendered 

“mind.” When it is defined as “accumulation” or as “store-house” 

where karma seeds are deposited, it is not mere thought, it has an 

ontological signification also. In Buddhism, there is no distinction 

between mind and consciousness. Both are used as synonymous terms. 

In The Dhammapada Sutta, the Buddha taught: “Mind fore-runs deeds; 

mind is chief, and mind-made are they.” According to Great Master 

Ying-Kuang: “The mind encompasses al the ten directions of dharma 

realms, including Buddha dharma realm, Bodhisatva dharma realm, 

Pratyeka-Buddha dharma realm, Sravaka dharma realm, Heaven 

dharma realm, Human dharma realm, Asura dharma realm, Animal 

dharma realm, Hungry Ghost dharma realm, and Hell dharma realm. 

One mind can give rise to everything. Buddhas arise from within the 

cultivator’s mind, Hells also arise from the cultivator’s mind.” 

According to Most Venerable Dhammananda in The Gems of Buddhist 

Wisdom, mind may be defined as simply the awareness of an object 

since there is no agent or a soul that directs all activities. It consists of 

fleeting mental states which constantly arise and perish with lightning 

rapidity. “With birth for its source and death for its mouth, it 

persistently flows on like a river receiving from the tributary streams of 

sense constant accretions to its flood.” Each momentary consciousness 

of this everchanging lifestream, on passing away, transmits its whole 

energy, all the indelibly recorded impressions, to its successor. Every 

fresh consciousness therefore consists of  the potentialities of its 

predecessors and something more. As all impressions are indelibly 

recorded in this everchanging palimpsest-like mind, and as all 

potentialities are transmitted from life to life, irrespective of temporary 

physical disintegrations, reminiscence of past births or past incidents 

become a possibility. Mind is like a double-edged weapon that can 

equally be used either for good or evil. One single thought that arises 
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in this invisible mind can even save or destroy the world. One such 

thought can either populate or depopulate a whole country. It is mind 

that creates one’s paradise and one’s hell.  

The mind is so closely linked with the body that mental states 

affect the body’s health and well-being. Some doctors even confirm 

that there is no such thing as a purely physical disease. Unless these 

bad mental states are caused by previous evil acts, and they are 

unalterable, it is possible so to change them as to cause mental health 

and physical well-being to follow thereafter. Man’s mind influences his 

body profoundly. If allowed to function viciously and entertain 

unwholesome thoughts, mind can cause disaster, can even kill a being; 

but it can also cure a sick body. When mind is concentrated on right 

thoughts with right effort and understanding, the effect it can produce is 

immense. A mind with pure and wholesome thoughts really does lead 

to a healthy and relaxed life. According to Buddhism, mind is the 

thinking consciousness that coordinates the perceptions of the sense 

organs, a mind which does not depend on any of the five sense 

faculties, but on the immediately preceding continuum of mind. Mental 

consciousness apprehends not only objects (form, sound, taste, smell, 

touch) in the present time, but it also apprehends objects in the past and 

imagines objects even in the future. Mental consciousness will go with 

us from one life to another, while the first five consciousnesses  are our 

temporary minds.  Consciousness is also one of the five skandhas. The 

function of Manovijnana is by hypothesis to reflect on Manas, as the 

eye-vijnana reflects on the world of forms and the ear-vijnana on that 

of sounds; but in fact as soon as Manas evolves the dualism of subject 

and object out of the absolute unity of the Alaya, Manovijnana and 

indeed all the other Vijnanas begin to operate. Thus, in the 

Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists in 

turning away from the wrongfully discriminating Manovijnana. For 

with Manovijnana as cause (hetu) and support (alambana), there takes 

place the evolution of the seven Vijnanas. Further, when Manovijnana 

discerns and clings to an external world of particulars, all kinds of 

habit-energy (vasana) are generated therefrom, and by them the Alaya 

is nurtured. Together with the thought of “me and mine,” taking hold of 

it and clinging to it, and reflecting upon it, Manas thereby takes shape 

and is evolved. In substance (sarira), however, Manas and 
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Manovijnana are not differentthe one from the other, they depend upon 

the Alaya as cause and support. And when an external world is 

tenaciously held as real which is no other than the presentation of one’s 

own mind, the mentation-system (citta-kalapa), mutually related, is 

evolved in its totality. Like the ocean waves, the Vijnanas set in motion 

by the wind of an external world which is the manifestation of one’s 

own mind, rise and cease. Therefore, the seven Vijnanas cease with 

the cessation of Manovijnana.” 

Practitioners should always be mindful that our body is changing, 

and our mind is wandering east and west. Let’s keep practicing until 

we can realize that our mind is originally serene like the nature of the 

water: serene, unchanging and unmoving, despite the waves rising and 

falling, and despite the bubbles forming and popping. Practitioners 

should see our mind just like an ox. Meditation is like taming an ox, but 

as a matter of fact, we do not need to tame anything; just watch the ox 

constantly. We know we see the mind when a thought arises. Until we 

no longer see the ox nor the ox keeper, then we have already seen that 

all things are empty in nature. Devout Buddhists should always 

remember that all things are playing in our mind. When we look around 

we cannot see the mind, but we cannot say there is no mind, because 

the consciousness arises and vanishes. We cannot say there is 

something called mind, because there is no trace of it at all. Thoughts 

come and go just like illusions. If we try to keep thoughts in our mind, 

we are trying to keep illusions; and there is no way we can get out of 

the sufferings and afflictions of the Saha World. However, practitioners 

should not try to empty any thought in our mind, because that is 

impossible. Just realize the law of dependent origination; just see the 

emptiness nature of all things. Let’s open our eyes and see things, we 

will see that all things are empty in nature! 

In short, in Buddhist point of view, man’s mind influences his body 

profoundly. If allowed to function viciously and indulge in 

unwholesome thoughts, mind can cause disaster, can even cause one’s 

death. But on the other hand, a mind imbued with wholesome thoughts 

can cure a sick body. When the mind is concentrated on right thoughts 

with right effort and right understanding, the effects it can produce are 

immense. Thus a mind with pure and wholesome thoughts leads to a 

healthy and relaxed life. Mind is such a subtle and intricate 
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phenomenon that it is impossible to fine two men of the same mind. 

Man’s thoughts are translated into speech and action. Repetition of 

such speech and action gives rise to habits and finally habits form 

character. Character is the result of man’s mind-directed activities and 

so the characters of human beings vary. Thus to understand the real 

nature of life, one has to explore the innermost recesses of one’s mind 

which can only be accomplished by deep self-introspection based on 

purity of conduct and meditation.  The Buddhist point of view is that 

the mind or consciousness is the core of our existence. Of all forces the 

force of mind is the most potent. It is the power by itself. All our 

psychological experiences, such as pain and pleasure, sorrow and 

happiness, good and evil, life and death, are not attributed to any 

external agency. They are the result of our own thoughts and their 

resultant actions.  To train our “force of mind” means to try to guide 

our minds to follow the wholesome path and to stay away from the 

unwholesome path. According to Buddhism teachings, training the 

mind doesn’t mean to gain union with any supreme beings, nor to bring 

about any mystical experiences, nor is it for any self-hypnosis. It is for 

gaining tranquility of mind and insight for the sole purpose of attaining 

unshakable deliverance of the mind. For a long long period of time, we 

all talk about air, land and environment pollution, what about our mind 

pollution? Should we do something to prevent our minds from 

wandering far deep into the polluted courses? Yes, we should. We 

should equally protect and cleanse our mind. The Buddha once taught: 

“For a long time has man’s mind been defiled by greed, hatred and 

delusion. Mental defilements make beings impure; and only mental 

cleansing can purify them.” Devout Buddhists should always keep in 

mind that our daily life is an intense process of cleansing our own 

action, speech and thoughts. And we can only achieve this kind of 

cleansing through practice, not philosophical speculation or logical 

abstraction. Remember the Buddha once said: “Though one conquers 

in battle thousand times thousand men, yet he is the greatest conqueror 

who conquers himself.” This is nothing other than “training of your own 

monkey mind,” or “self-mastery,” or  “control your own mind.” It 

means mastering our own mental contents, our emotions, likes and 

dislikes, and so forth. Thus, “self-mastery” is the greatest empire a man 
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can aspire unto, and to be subject to our own passions is the most 

grievous slavery. 
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Chöông Ba 

Chapter Three 

 

Taâm Voâ Löôïng 

 

Trong Phaät giaùo, taâm voâ löôïng laø caùi taâm roäng lôùn, caùi taâm khoâng 

theå tính löôøng ñöôïc. Taâm voâ löôïng khoâng nhöõng laøm lôïi ích cho voâ 

löôïng chuùng sanh, daãn sinh voâ löôïng phuùc ñöùc vaø taïo thaønh voâ löôïng 

quaû vò toát ñeïp trong theá giôùi ñôøi soáng trong moät ñôøi, maø coøn lan roäng 

ñeán voâ löôïng theá giôùi trong voâ löôïng kieáp sau naày, vaø taïo thaønh voâ 

löôïng chö Phaät. Boán taâm voâ löôïng, coøn goïi laø Töù Ñaúng hay Töù Phaïm 

Haïnh, hay boán traïng thaùi taâm cao thöôïng. Ñöôïc goïi laø voâ löôïng vì 

chuùng chieáu khaép phaùp giôùi chuùng sanh khoâng giôùi haïn khoâng ngaên 

ngaïi. Cuõng coøn ñöôïc goïi laø “Phaïm Truù” vì ñaây laø nôi truù nguï cuûa Phaïm 

Chuùng Thieân treân coõi Trôøi Phaïm Thieân. Voâ Löôïng Taâm laø nhöõng ñeà 

muïc tu taäp mang laïi lôïi laïc raát lôùn cho haønh giaû. Haønh giaû tu Phaät neân 

luoân tuaân thuû töù voâ löôïng taâm vì ñoù laø boán phaåm haïnh daãn tôùi loái soáng 

cao thöôïng. Chính nhôø boán phaåm haïnh naày maø haønh giaû coù theå loaïi tröø 

ñöôïc taùnh ích kyû vaø traïng thaùi baát hoøa; ñoàng thôøi taïo ñöôïc taùnh vò tha 

vaø söï hoøa hôïp trong gia ñình, xaõ hoäi vaø coäng ñoàng. Trong tu taäp, ñaây laø 

boán taâm giaûi thoaùt, vì töø ñoù mình coù theå nhìn thaáy nhöõng gì toát ñeïp 

nhaát nôi tha nhaân. Nhö vaäy, töù voâ löôïng taâm cuõng coù theå ñöôïc xem nhö 

nhöõng ñeà muïc haønh thieàn thuø thaéng, qua ñoù haønh giaû coù theå trau doài 

nhöõng traïng thaùi taâm cao sieâu hôn. Nhôø tu taäp nhöõng phaåm chaát cao 

thöôïng cuûa töù voâ löôïng taâm maø haønh giaû coù theå an truï nôi taâm tænh 

laëng vaø thanh saïch. 

Trong lòch söû Phaät giaùo, chính tinh thaàn Töø Bi maø Ñöùc Phaät daïy ñaõ 

aûnh höôûng saâu saéc ñeán traùi tim cuûa vua A Duïc, moät ñaïi hoaøng ñeá Phaät 

töû cuûa AÁn Ñoä vaøo theá kyû thöù 3 tröôùc Taây Lòch. Tröôùc khi trôû thaønh moät 

Phaät töû, oâng ñaõ töøng laø moät vò quaân vöông hieáu chieán gioáng nhö cha 

mình tröôùc laø vua Bình Sa Vöông, vaø oâng noäi mình laø vua 

Candaragupta. Khaùt voïng muoán baønh tröôùng laõnh thoå cuûa mình ñaõ 

khieán nhaø vua ñem quaân xaâm laêng vaø chieám cöù nöôùc laùng gieàng 

Kalinga. Trong cuoäc xaâm laêng naày, haøng ngaøn ngöôøi ñaõ bò gieát, trong 

khi nhieàu chuïc ngaøn ngöôøi khaùc bò thöông vaø bò baét laøm tuø binh. Tuy 

nhieân, khi sau ñoù nhaø vua tin nôi loøng töø bi cuûa ñaïo Phaät, oâng ñaõ nhaän 

ra söï ñieân roà cuûa vieäc gieát haïi naày. Vua A Duïc caûm thaáy voâ cuøng aân 
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haän moãi khi nghó ñeán cuoäc thaûm saùt khuûng khieáp naày vaø nguyeän giaõ töø 

vuõ khí. Coù theå noùi vua A Duïc laø vò quaân vöông duy nhaát trong lòch söû, 

laø ngöôøi sau khi chieán thaéng ñaõ töø boû con ñöôøng chinh phuïc baèng 

ñöôøng loái chieán tranh vaø môû ñaàu cuoäc chinh phuïc baèng ñöôøng loái 

chaùnh phaùp. Nhö chæ duï 13 khaéc treân ñaù cuûa vua A Duïc cho thaáy “Vua 

ñaõ tra kieám vaøo voû khoâng bao giôø ruùt ra nöõa. vì Ngaøi öôùc mong khoâng 

laøm toån haïi ñeán caùc chuùng sanh.” Vieäc truyeàn baù tín ngöôõng töø bi cuûa 

Ñöùc Phaät treân khaép theá giôùi phöông Ñoâng, phaàn lôùn laø do nhöõng noã löïc 

taùo baïo vaø khoâng meät moûi cuûa vua A Duïc. Phaùp Phaät ñaõ moät thôøi laøm 

cho taâm hoàn ngöôøi AÙ Chaâu trôû neân oân hoøa vaø khoâng hieáu chieán. Tuy 

nhieân, neàn vaên minh hieän ñaïi ñang xieát chaët treân caùc vuøng ñaát Chaâu AÙ. 

Moät ñieàu maø ai trong chuùng ta cuõng phaûi chaáp nhaän laø vôùi ñaø taêng 

tröôûng vaø phaùt trieån cuûa vaên minh, thì söùc soáng noäi taâm seõ suy thoaùi, 

vaø con ngöôøi ngaøy caøng trôû neân sa ñoïa. Vôùi söï tieán trieån cuûa khoa hoïc 

hieän ñaïi raát nhieàu thay ñoåi ñaõ dieãn ra, taát caû nhöõng thay ñoåi vaø caûi tieán 

naày, thuoäc veà laõnh vöïc vaät chaát beân ngoaøi, vaø coù khuynh höôùng laøm 

cho con ngöôøi thôøi nay ngaøy caøng trôû neân quan taâm ñeán nhuïc duïc traàn 

tuïc hôn, neân hoï xao laõng nhöõng phaåm chaát nôi taâm hoàn, vaø trôû neân ích 

kyû hay voâ löông taâm. Nhöõng ñôït soùng vaên minh vaät chaát ñaõ aûnh höôûng 

ñeán nhaân loaïi vaø taùc ñoäng ñeán loái suy tö cuõng nhö caùch soáng cuûa hoï. 

Con ngöôøi bò troùi buoäc thaäm teä bôûi giaùc quan cuûa hoï, hoï soáng quaù thieân 

veà theá giôùi vaät chaát ñeán noãi khoâng coøn tieáp chaïm ñöôïc vôùi caùi thieän 

myõ cuûa theá giôùi beân trong. Chæ coù quan nieäm soáng töø bi theo lôøi Ñöùc 

Phaät daïy môùi coù theå laäp laïi söï quaân bình veà tinh thaàn vaø haïnh phuùc cho 

nhaân loaïi maø thoâi. 

 

Immeasurable Minds 

 

In Buddhism, an immeasurable mind is a mind of greatness, a mind 

that cannot be measurable. It not only benefit immeasurable living 

beings, bringing immeasurable blessings to them, and producing 

immeasurable highly spiritual attainments in a world, in one life, but 

also spreads all over immeasurable worlds, in immeasurable future 

lives, shaping up immeasurable Buddha. The four immeasurables or 

infinite Buddha-states of mind (Four Immeasurable Minds or the four 

virtues of infinite greatness). The four kinds of boundless mind, or four 

divine abodes. These states are called illimitables because they are to 
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be radiated towards all living beings without limit or obstruction. They 

are also called brahmaviharas or divine abodes, or sublime states, 

because they are the mental dwellings of the brahma divinities in the 

Brahma-world. Immeasurable Minds are subjects of meditation that 

bring great benefits to practitioners. Buddhist practitioners should 

always observe these four immeasurable minds, for they are four 

excellent virtues conducive to noble living. They banish selfishness 

and disharmony and promote altruism with other beings, unity in the 

family, and good brotherhood in communities. In meditation practice, 

they are four minds of deliverance, for through them we can recognize 

the good of others. Therefore, the four immeasurable minds can also be 

considered as excellent subjects of meditation, through them 

practitioners can develop more sublime states. By cultivating these 

noble virtues, practitioners can maintain a calm and pure mind. 

In the history of Buddhism, it was the spirit of love and compassion 

taught by the Buddha that touched the heart of King Asoka, the great 

Buddhist Emperor of India in the third century B.C. Before he became 

a Buddhist he was a warlike monarch like his father, King Bimbisara, 

and his grandfather, King Candragupta. Wishing to extend his 

territories he invaded and conquered Kalinga. In this war thousands 

were slain, while many more were wounded and taken captive. Later, 

however, when he followed the Buddha’s creed of compassion he 

realized the folly of killing. He felt very sad when he thought of the 

great slaughter, and gave up warfare. He is the only military monarch 

on record who after victory gave up conquest by war and inaugurated 

conquest by righteousness. As his Rock Edict XIII says, ‘he sheathed 

the sword never to unsheath it, and wish no harm to living beings.’ The 

spread of the Buddha’s creed of compassion throughout the Eastern 

world was largely due to the enterprise and tireless efforts of Asoka the 

Great. The Buddha-law made Asia mild and non-aggressive. However, 

modern civilization is pressing hard on Asian lands. It is known that 

with the rise and development of the so-called civilization, man’s 

culture deteriorates and he changes for the worse. With the match of 

modern science very many changes have taken place, and all these 

changes and improvements, being material and external, tend to make 

modern man more and more worldly minded and sensuous with the 

result that he neglects the qualities of the mind, and becomes self-
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interested and heartless. The waves of materialism seem to influence 

mankind and affect their way of thinking and living. People are so 

bound by their senses, they live so exclusively in the material world 

that they fail to contact the good within. Only the love and compassion 

taught by the Buddha can establish complete mental harmony and well-

being. 
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Chöông Boán 

Chapter Four 

 

Sô Löôïc Veà Boán Taâm Voâ Löôïng 

 

Taâm voâ löôïng laø taâm roäng lôùn khoâng theå tính löôøng ñöôïc. Taâm voâ 

löôïng khoâng nhöõng laøm lôïi ích cho voâ löôïng chuùng sanh, daãn sinh voâ 

löôïng phuùc ñöùc vaø taïo thaønh voâ löôïng quaû vò toát ñeïp trong theá giôùi ñôøi 

soáng trong moät ñôøi, maø coøn lan roäng ñeán voâ löôïng theá giôùi trong voâ 

löôïng kieáp sau naày, vaø taïo thaønh voâ löôïng chö Phaät. Boán taâm voâ löôïng, 

coøn goïi laø Töù Ñaúng hay Töù Phaïm Haïnh, hay boán traïng thaùi taâm cao 

thöôïng. Ñöôïc goïi laø voâ löôïng vì chuùng chieáu khaép phaùp giôùi chuùng 

sanh khoâng giôùi haïn khoâng ngaên ngaïi. Cuõng coøn ñöôïc goïi laø “Phaïm 

Truù” vì ñaây laø nôi truù nguï cuûa Phaïm Chuùng Thieân treân coõi Trôøi Phaïm 

Thieân. Thaät ra, coù raát nhieàu teá haïnh maø haønh giaû tu thieàn phaûi chuaån bò 

tröôùc cuõng nhö trong luùc tu taäp thieàn ñònh. Haønh giaû tu thieàn phaûi tu taäp 

theá naøo maø khi chöùng kieán söï thaønh coâng cuûa ngöôøi khaùc mình phaûi 

khôûi taâm tuøy hyû; khi thaáy ngöôøi khaùc ñau khoå mình phaûi khôûi taâm 

thöông xoùt vaø thoâng caûm. Khi chính mình thaønh coâng mình phaûi luoân 

giöõ taâm khieâm cung, vaân vaân vaø vaân vaân. Tuy nhieân, Ñöùc Phaät ñaõ chæ 

ra boán caùi taâm lôùn voâ löôïng. Boán taâm voâ löôïng naày khoâng nhöõng laøm 

lôïi ích cho voâ löôïng chuùng sanh, daãn sinh voâ löôïng phuùc ñöùc vaø taïo 

thaønh voâ löôïng quaû vò toát ñeïp trong theá giôùi ñôøi soáng trong moät ñôøi, maø 

coøn lan roäng ñeán voâ löôïng theá giôùi trong voâ löôïng kieáp sau naày, vaø taïo 

thaønh voâ löôïng chö Phaät.  

Töø Voâ Löôïng Taâm: Töø voâ löôïng taâm laø moät trong nhöõng ñöùc tính 

chuû yeáu cuûa Phaät giaùo. Loøng töø thieän voâ tö ñoái vôùi taát caû moïi ngöôøi. 

Thöïc taäp loøng töø nhaèm chieán thaéng haän thuø, tröôùc laø vôùi ngöôøi thaân roài 

sau vôùi ngay caû ngöôøi döng, vaø sau cuøng laø höôùng loøng töø ñeán vôùi ngay 

caû keû thuø, vì taâm töø laø loøng öôùc muoán taát caû chuùng sanh ñeàu ñöôïc an 

vui haïnh phuùc. Bi Voâ Löôïng Taâm: Bi voâ löôïng taâm laø caùi taâm hay taám 

loøng bi maãn thöông xoùt cöùu vôùt ngöôøi khaùc thoaùt khoûi khoå ñau phieàn 

naõo. Loøng bi laø loøng vò tha, khoâng vì baûn ngaõ, maø döïa treân nguyeân taéc 

bình ñaúng. Khi thaáy ai ñau khoå beøn thöông xoùt, aáy laø bi taâm. Loøng bi 

maãn coù nghóa laø tö duy voâ haïi. “Karuna” ñöôïc ñònh nghóa nhö “tính 

chaát laøm cho traùi tim cuûa ngöôøi thieän laønh rung ñoäng tröôùc nhöõng baát 

haïnh cuûa ngöôøi khaùc” hay “tính chaát laøm khôi daäy nhöõng caûm xuùc dòu 
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daøng trong moät ngöôøi thieän laønh, khi nhìn thaáy nhöõng khoå ñau cuûa 

ngöôøi khaùc. Hyû Voâ Löôïng Taâm: Hyû voâ löôïng taâm laø taâm vui möøng khi 

thaáy ngöôøi khaùc thoaùt khoå ñöôïc vui. ÔÛ ñaây haønh giaû vôùi ñaày taâm hyû 

traûi roäng khaép nôi, treân, döôùi, ngang, heát thaûy phöông xöù, cuøng khaép voâ 

bieân giôùi, vò aáy luoân an truù bieán maõn vôùi taâm hyû, quaûng ñaïi, voâ bieân, 

khoâng haän, khoâng saân. Hyû taâm coøn laø taâm vui khi thaáy ngöôøi thaønh 

coâng thònh vöôïng. Thaùi ñoä khen ngôïi hay chuùc möøng naày giuùp loaïi boû 

taùnh ganh tî baát maõn vôùi söï thaønh coâng cuûa ngöôøi. Hyû taâm coøn laø caùi 

taâm vui theo ñieàu thieän. Vui theo caùi vui cuûa ngöôøi (thaáy ngöôøi laøm 

vieäc thieän, loøng mình hoan hyû vui söôùng theo). Xaû Voâ Löôïng Taâm: Xaû 

laø noäi taâm bình ñaúng vaø khoâng coù chaáp tröôùc, moät trong nhöõng ñöùc tính 

chính cuûa Phaät giaùo, xaû boû seõ ñöa ñeán traïng thaùi höûng hôø tröôùc nhöõng 

vui khoå hay ñoäc laäp vôùi caû hai thöù naày. Xaû ñöôïc ñònh nghóa laø taâm bình 

ñaúng, nhö khoâng phaân bieät tröôùc ngöôøi vaät, kyû bæ; xaû boû theá giôùi vaïn 

höõu, khoâng coøn bò phieàn naõo vaø duïc voïng troùi buoäc.  

Haønh giaû tu Phaät neân luoân tuaân thuû töù voâ löôïng taâm vì ñoù laø boán 

phaåm haïnh daãn tôùi loái soáng cao thöôïng. Chính nhôø boán phaåm haïnh naày 

maø haønh giaû coù theå loaïi tröø ñöôïc taùnh ích kyû vaø traïng thaùi baát hoøa; 

ñoàng thôøi taïo ñöôïc taùnh vò tha vaø söï hoøa hôïp trong gia ñình, xaõ hoäi vaø 

coäng ñoàng. Trong thieàn taäp, ñaây laø boán taâm giaûi thoaùt, vì töø ñoù mình coù 

theå nhìn thaáy nhöõng gì toát ñeïp nhaát nôi tha nhaân. Nhö vaäy, töù voâ löôïng 

taâm cuõng coù theå ñöôïc xem nhö nhöõng ñeà muïc haønh thieàn thuø thaéng, 

qua ñoù haønh giaû coù theå trau doài nhöõng traïng thaùi taâm cao sieâu hôn. 

Nhôø tu taäp nhöõng phaåm chaát cao thöôïng cuûa töù voâ löôïng taâm maø haønh 

giaû coù theå an truï nôi taâm tænh laëng vaø thanh saïch. Phöông phaùp thieàn 

taäp  veà töï phaân tích, töï kieåm, töï khaùm phaù khoâng bao giôø neân hieåu laø 

chuùng ta phaûi ngöng caûm thoâng vôùi nhöõng ngöôøi khaùc. Ñi theo con 

ñöôøng tu taäp thieàn ñònh khoâng phaûi laø töï coâ laäp trong moät caùi loàng hay 

moät caùi buoàng, maø laø töï do côûi môû trong quan heä vôùi moïi ngöôøi. Con 

ñöôøng töï nhaän thöùc bao giôø cuõng ñem laïi keát quaû taïo neân moät ñöôøng 

loái ñoái xöû khaùc vôùi moïi ngöôøi, moät ñöôøng loái thaám nhuaàn töø bi, thöông 

yeâu vaø caûm thoâng vôùi moïi sanh linh.  

 

A Summary of Four Immeasureable Minds 

 

The immeasurable is a mind that is inconceivably vast. It not only 

benefit immeasurable living beings, bringing immeasurable blessings 
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to them, and producing immeasurable highly spiritual attainments in a 

world, in one life, but also spreads all over immeasurable worlds, in 

immeasurable future lives, shaping up immeasurable Buddha. The four 

immeasurables or infinite Buddha-states of mind. Four Immeasurable 

Minds. The four virtues of infinite greatness. The four kinds of 

boundless mind, or four divine abodes. These states are called 

illimitables because they are to be radiated towards all living beings 

without limit or obstruction. They are also called brahmaviharas or 

divine abodes, or sublime states, because they are the mental dwellings 

of the brahma divinities in the Brahma-world. In fact, there are a lot of 

small virtues that Zen practitioners need to prepare before and during 

practicing meditation. Zen practitioners should cultivate to a point that 

they would be happy with other’s success and sympathy with other’s 

miseries. They would keep themselves modest when achieving 

success. However, the Buddha pointed out four immeasurable minds. 

These four immeasurable minds are not only benefit immeasurable 

living beings, bringing immeasurable blessings to them, and producing 

immeasurable highly spiritual attainments in a world, in one life, but 

also spreads all over immeasurable worlds, in immeasurable future 

lives, shaping up immeasurable Buddha.  

Mind of Immeasurable Loving Kindness: Kindness, benevolence, 

one of the principal Buddhist virtues. Maitri is a benevolence toward 

all beings that is free from attachment. Maitri can be devloped 

gradually through meditation, first toward persons who are close to us, 

then to others, and at last to those who are indifferent and ill-disposed 

to us, for the mind of loving-kindness is the wish for the welfare and 

happiness of all beings. Mind of Immeasurable Compassion: 

Immeasurable Compassion means sympathy, or pity (compassion) for 

another in distress and desire to help him or to deliver others from 

suffering out of pity. The compassion is selfless, non-egoistic and based 

on the principle of universal equality. ‘Karuna’ means pity or 

compassion. In Pali and Sanskrit, ‘Karuna’ is defined as ‘the quality 

which makes the heart of the good man tremble and quiver at the 

distress of others.’ The quality that rouses tender feelings in the good 

man at the sight of others’ suffering. Mind of Immeasureable Inner 

Joy: Immeasurable Joy, a mind of great joy, or infinite joy. Boundless 

joy (gladness), on seeing others rescued from suffering. Here a 
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cultivator, with a heart filled with sympathetic joy. Thus he stays, 

spreading the thought of sympathetic joy above, below, across, 

everywhere, always with a heart filled with sympathetic joy, abundant, 

magnified, unbounded, without hatred or ill-will. Appreciative joy is 

the quality of rejoicing at the success and prosperity of others. It is the 

congratulatory attitude, and helps to eliminate envy and discontent 

over the succes of others. Immeasurable inner joy also means to 

rejoyce in all good, to rejoice in the welfare of others, or to do that 

which one enjoys, or to follow one’s inclination. Mind of Perfect 

Equanimity: One of the chief Buddhist virtues, that of renunciation, 

leading to a state of indifference without pleasure or pain, or 

independence of both. It is defined as the mind in equilibrium, i.e. 

above the distinction of things or persons, of self or others; indifferent, 

having abandoned the world and all things, and having no affections or 

desires.   

Buddhist practitioners should always observe these four 

immeasurable minds, for they are four excellent virtues conducive to 

noble living. They banish selfishness and disharmony and promote 

altruism with other beings, unity in the family, and good brotherhood in 

communities. In meditation practice, they are four minds of 

deliverance, for through them we can recognize the good of others. 

Therefore, the four immeasurable minds can also be considered as 

excellent subjects of meditation, through them practitioners can 

develop more sublime states. By cultivating these noble virtues, 

practitioners can maintain a calm and pure mind. The Zen method of 

self-analysis, self-reflection, and self-discovery should never be taken 

to imply that we are to shut ourselves off from communion with our 

fellow men. To follow the way of Zen is not to become isolated in a 

cage or cell, but to become free and open in our relations with our 

fellow beings. The search for self-realization always has its counterpart 

the development of a new way of relating to others, a way imbued with 

compassion, love and sympathy with all that live. 
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Chöông Naêm  

Chapter Five 

 

Tu Taäp Töø Voâ Löôïng Taâm 

 

Töø voâ löôïng taâm laø loøng thöông yeâu voâ cuøng roäng lôùn ñoái vôùi toaøn 

theå chuùng sanh moïi loaøi, vaø gaây taïo cho chuùng sanh caùi vui chaân thaät. 

Caùi vui cuûa theá gian chæ laø caùi vui giaû taïm, vui khoâng laâu beàn, caùi vui 

aáy bò phieàn naõo chi phoái; khi tham saân si ñöôïc thoûa maõn thì vui; khi 

chuùng khoâng ñöôïc thoûa maõn thì buoàn. Muoán coù caùi vui chaân thaät, caùi 

vui vónh vieãn thì tröôùc tieân chuùng ta phaûi nhoå heát khoå ñau do phieàn naõo 

gaây ra. “Töø” phaûi coù loøng bi ñi keøm. Bi ñeå chæ nguyeân nhaân cuûa ñau 

khoå vaø khuyeân baûo chuùng sanh ñöøng gaây nhaân khoå, töø ñeå chæ phöông 

phaùp cöùu khoå ban vui. Töø voâ löôïng taâm laø taâm ñem laïi nieàm vui söôùng 

cho chuùng sanh. ÔÛ ñaây vò Tyø Kheo vôùi taâm ñaày loøng töø traûi roäng khaép 

nôi, treân, döôùi, ngang, heát thaûy phöông xöù, cuøng khaép voâ bieân giôùi, vò 

aáy luoân an truù bieán maõn vôùi taâm töø, quaûng ñaïi, voâ bieân, khoâng haän, 

khoâng saân. Töø voâ löôïng taâm coøn coù nghóa laø taâm ao öôùc mong muoán 

phuùc lôïi vaø haïnh phuùc cuûa chuùng sanh. Taâm naày giuùp ñoaïn tröø saân haän. 

Noåi khoå cuûa chuùng sanh voâ löôïng thì loøng töø cuõng phaûi laø voâ löôïng. 

Muoán thaønh töïu taâm töø naày, Boà Taùt phaûi duøng ñuû phöông tieän ñeå laøm 

lôïi laïc cho chuùng sanh, trong khi hoùa ñoä phaûi tuøy cô vaø tuøy thôøi. Tuøy cô 

laø quan saùt trình ñoä caên baûn cuûa chuùng sanh nhö theá naøo roài tuøy theo 

ñoù maø chæ daïy. Cuõng gioáng nhö thaày thuoác phaûi theo beänh maø cho 

thuoác. Tuøy thôøi laø phaûi thích öùng vôùi thôøi ñaïi, vôùi giai ñoaïn maø hoùa ñoä. 

Neáu khoâng thích nghi vôùi hoaøn caûnh vaø khoâng caäp nhaät ñuùng vôùi yeâu 

caàu cuûa chuùng sanh, thì duø cho phöông phaùp hay nhaát cuõng khoâng 

mang laïi keát quaû toát. Trong Kinh Taâm Ñòa Quaùn, Ñöùc Phaät ñaõ daïy veà 

boán thöù khoâng tuøy cô laø noùi khoâng phaûi choã, noùi khoâng phaûi thôøi, noùi 

khoâng phaûi caên cô, vaø noùi khoâng phaûi phaùp.  

Tu taäp trong Phaät giaùo laø con ñöôøng thaám nhuaàn töø bi. Phöông 

phaùp thieàn taäp veà töï phaân tích, töï kieåm, töï khaùm phaù khoâng bao giôø 

neân hieåu laø chuùng ta phaûi ngöng caûm thoâng vôùi nhöõng ngöôøi khaùc. Ñi 

theo con ñöôøng tu taäp thieàn ñònh khoâng phaûi laø töï coâ laäp trong moät caùi 

loàng hay moät caùi buoàng, maø laø töï do côûi môû trong quan heä vôùi moïi 

ngöôøi. Con ñöôøng töï nhaän thöùc bao giôø cuõng ñem laïi keát quaû taïo neân 

moät ñöôøng loái ñoái xöû khaùc vôùi moïi ngöôøi, moät ñöôøng loái thaám nhuaàn töø 
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bi, thöông yeâu vaø caûm thoâng vôùi moïi sanh linh. Loøng töø, moät trong 

nhöõng ñöùc tính chuû yeáu cuûa Phaät giaùo. Loøng töø thieän voâ tö ñoái vôùi taát 

caû moïi ngöôøi. Thöïc taäp loøng töø nhaèm chieán thaéng haän thuø, tröôùc laø vôùi 

ngöôøi thaân roài sau vôùi ngay caû ngöôøi döng, vaø sau cuøng laø höôùng loøng 

töø ñeán vôùi ngay caû keû thuø, vì taâm töø laø loøng öôùc muoán taát caû chuùng 

sanh ñeàu ñöôïc an vui haïnh phuùc. Trong kinh Phaùp Cuù, Ñöùc Phaät daïy: 

“Haän thuø khoâng chaám döùt ñöôïc haän thuø; chæ coù tình thöông môùi chaám 

döùt ñöôïc haän thuø maø thoâi.” Thaät vaäy, loøng bi maãn vaø loøng töø aùi laø 

nhöõng thöù cöïc kyø quan troïng ñoái vôùi con ngöôøi, vì daãu raèng coù nhöõng 

coá gaéng töï cung töï tuùc, nhöng con ngöôøi vaãn caàn coù nhau. Khoâng ai laø 

moät hoøn ñaûo rieâng bieät caû. Moät hoøn ñaûo bieät laäp ngoaøi bieån khôi coù theå 

töï toàn moät mình, nhöng con ngöôøi khoâng theå soáng moät mình. Chuùng ta 

caàn laãn nhau, vaø chuùng ta phaûi xem nhau nhö nhöõng ngöôøi baïn hay 

nhöõng ngöôøi giuùp ñôõ hoã trôï laãn nhau. Moïi ngöôøi, theo thuyeát luaân hoài, 

thaät ra ñeàu laø anh em vôùi nhau, ñuùng nghóa laø nhöõng thaønh vieân trong 

moät ñaïi gia ñình, vì qua nhieàu voøng lieân hoài lieân tuïc, khoâng coù moät 

ngöôøi nam hay moät ngöôøi nöõ naøo trong quaù khöù ñaõ khoâng töøng laø cha 

meï hay anh chò em cuûa chuùng ta. Vì vaäy, chuùng ta phaûi taäp thöông yeâu 

nhau, kính troïng nhau, che chôû cho nhau, vaø chia seû vôùi ngöôøi khaùc 

nhöõng gì mình coù.  

Loøng Töø laø loøng thöông yeâu voâ cuøng roäng lôùn trong Phaät giaùo. Tu 

taäp thieàn ñònh laø töï taäp loaïi tröø loøng ganh gheùt, thuø haän vaø vò kyû, ñeå 

phaùt trieån loøng töø bi laân maãn ñeán vôùi moïi loaøi. Chuùng ta coù thaân xaùc vaø 

ñôøi soáng cuûa rieâng mình, nhöng chuùng ta vaãn coù theå soáng haøi hoøa vaø 

giuùp ñôõ ngöôøi khaùc trong khaû naêng coù ñöôïc cuûa mình. Trong ñaïo Phaät, 

loøng töø laø loøng yeâu thöông roäng lôùn ñoái vôùi chuùng sanh moïi loaøi, coøn 

goïi laø töø voâ löôïng taâm. Töø voâ löôïng taâm laø loøng thöông yeâu voâ cuøng 

roäng lôùn ñoái vôùi toaøn theå chuùng sanh moïi loaøi, vaø gaây taïo cho chuùng 

sanh caùi vui chaân thaät. Haønh giaû tu thieàn phaûi caån thaän canh phoøng caùi 

goïi laø ‘tình yeâu thöông döôùi hình thöùc yeâu thöông xaùc thòt’, ñoù chæ laø 

caùi vui cuûa theá gian maø thoâi. Caùi vui cuûa theá gian chæ laø caùi vui giaû 

taïm, vui khoâng laâu beàn, caùi vui aáy bò phieàn naõo chi phoái; khi tham saân 

si ñöôïc thoûa maõn thì vui; khi chuùng khoâng ñöôïc thoûa maõn thì buoàn. 

Muoán coù caùi vui chaân thaät, caùi vui vónh vieãn thì tröôùc tieân chuùng ta 

phaûi nhoå heát khoå ñau do phieàn naõo gaây ra. “Töø” phaûi coù loøng bi ñi 

keøm. Bi ñeå chæ nguyeân nhaân cuûa ñau khoå vaø khuyeân baûo chuùng sanh 

ñöøng gaây nhaân khoå, töø ñeå chæ phöông phaùp cöùu khoå ban vui. Tuy nhieân, 
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loøng töø khoâng phaûi laø moät ñaëc tính baåm sinh. Neáu chuùng ta muoán phaùt 

trieån loøng töø chuùng ta phaûi boû nhieàu thôøi gian hôn ñeå thöïc haønh. Ngoài 

thieàn töï noù khoâng mang laïi cho chuùng ta caùi goïi laø “loøng töø.” Muoán 

ñöôïc loøng töø, chuùng ta phaûi ñöa noù vaøo haønh ñoäng trong cuoäc soáng 

haèng ngaøy cuûa chuùng ta. Trong nhöõng sinh hoaït haèng ngaøy cuûa chuùng 

ta, chuùng ta phaûi phaùt trieån söï caûm thoâng vaø gaàn guõi vôùi ngöôøi khaùc 

baèng caùch suy nieäm veà nhöõng khoå ñau cuûa hoï. Chaúng haïn nhö khi gaëp 

ai ñang khoå ñau phieàn naõo thì chuùng ta heát loøng an uûi hoaëc giuùp ñôû hoï 

veà vaät chaát neáu caàn. 

Loøng töø voâ löôïng töông öùng vôùi noãi khoå voâ löôïng cuûa chuùng sanh. 

Thaät vaäy, noåi khoå cuûa chuùng sanh voâ löôïng thì loøng töø cuõng phaûi laø voâ 

löôïng. Muoán thaønh töïu taâm töø naày, haønh giaû tu thieàn phaûi duøng ñuû 

phöông tieän ñeå laøm lôïi laïc cho chuùng sanh, trong khi hoùa ñoä phaûi tuøy 

cô vaø tuøy thôøi. Tuøy cô laø quan saùt trình ñoä caên baûn cuûa chuùng sanh nhö 

theá naøo roài tuøy theo ñoù maø chæ daïy. Cuõng gioáng nhö thaày thuoác phaûi 

theo beänh maø cho thuoác. Tuøy thôøi laø phaûi thích öùng vôùi thôøi ñaïi, vôùi 

giai ñoaïn maø hoùa ñoä. Neáu khoâng thích nghi vôùi hoaøn caûnh vaø khoâng 

caäp nhaät ñuùng vôùi yeâu caàu cuûa chuùng sanh, thì duø cho phöông phaùp hay 

nhaát cuõng khoâng mang laïi keát quaû toát. Trong Kinh Taâm Ñòa Quaùn, Ñöùc 

Phaät ñaõ daïy veà boán thöù khoâng tuøy cô laø noùi khoâng phaûi choã, noùi khoâng 

phaûi thôøi, noùi khoâng phaûi caên cô, vaø noùi khoâng phaûi phaùp. Thieàn ñònh 

treân Taâm Töø laø tu taäp laøm sao coù ñöôïc caùi taâm ñem laïi nieàm vui söôùng 

cho chuùng sanh: ÔÛ ñaây haønh giaû vôùi taâm ñaày loøng töø traûi roäng khaép 

nôi, treân, döôùi, ngang, heát thaûy phöông xöù, cuøng khaép voâ bieân giôùi, vò 

aáy luoân an truù bieán maõn vôùi taâm töø, quaûng ñaïi, voâ bieân, khoâng haän, 

khoâng saân. Töø voâ löôïng taâm coøn coù nghóa laø taâm ao öôùc mong muoán 

phuùc lôïi vaø haïnh phuùc cuûa chuùng sanh. Söùc maïnh cuûa “Loøng Töø” laø 

Haïnh Phuùc Theá Gian, nhöng cuõng laø Naêng Löïc cho söï tu taäp Thieàn 

Ñònh: Taâm töø coù söùc maïnh ñem laïi haïnh phuùc theá tuïc cho chuùng ta 

trong kieáp naày. Khoâng coù taâm töø, con ngöôøi treân theá giôùi naày seõ ñöông 

ñaàu vôùi voâ vaøn vaán ñeà nhö haän, thuø, ganh gheùt, ñoá kî, kieâu ngaïo, vaân 

vaân. Phaät töû neân phaùt trieån taâm töø, neân aáp uû yeâu thöông chuùng sanh 

hôn chính mình. Thöông yeâu neân ñöôïc ban phaùt moät caùch voâ ñieàu kieän, 

baát vuï lôïi vaø bình ñaúng giöõa thaân sô, baïn thuø.  

Theo Kinh Duy Ma Caät, Phaåm Quaùn Chuùng Sanh, khi Ngaøi Vaên 

Thuø Sö Lôïi ñeán thaêm beänh cö só Duy Ma Caät, ngaøi coù hoûi: “Boà Taùt 

quaùn saùt phaûi thöïc haønh loøng töø nhö theá naøo?” OÂng Duy Ma Caät ñaùp: 
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Boà Taùt quaùn saùt nhö theá roài phaûi töï nghó raèng: Phaûi vì chuùng sanh noùi 

phaùp nhö treân, ñoù laø loøng töø chaân thaät. Phaûi thöïc haønh loøng töø tòch dieät, 

bôûi vì khoâng sanh. Phaûi thöïc haønh loøng töø khoâng noùng böùc, bôûi khoâng 

coù phieàn naõo.  Phaûi thöïc haønh loøng töø bình ñaúng, bôûi ba ñôøi nhö nhau. 

Phaûi thöïc haønh loøng töø khoâng ñua tranh, bôûi khoâng coù khôûi. Phaûi thöïc 

haønh loøng töø khoâng hai, bôûi trong ngoaøi (caên traàn) khoâng hieäp. Phaûi 

thöïc haønh loøng töø khoâng hoaïi, bôûi hoaøn toaøn khoâng coøn. Phaûi thöïc 

haønh loøng töø kieân coá, bôûi loøng khoâng huûy hoaïi. Phaûi thöïc haønh loøng töø 

thanh tònh, bôûi taùnh caùc phaùp trong saïch. Phaûi thöïc haønh loøng töø voâ 

bieân, bôûi nhö hö khoâng. Phaûi thöïc haønh loøng töø cuûa A la haùn, vì phaù 

caùc giaëc kieát söû. Phaûi thöïc haønh loøng töø Boà Taùt, ví an vui chuùng sanh. 

Phaûi thöïc haønh loøng töø cuûa Nhö Lai, vì ñaëng töôùng nhö nhö. Phaûi thöïc 

haønh loøng töø cuûa Phaät, vì giaùc ngoä chuùng sanh. Phaûi thöïc haønh loøng töø 

töï nhieân, vì khoâng nhôn ñaâu maø ñaëng. Phaûi thöïc haønh loøng töø Boà Ñeà, 

vì chæ coù moät vò. Phaûi thöïc haønh loøng töø voâ ñaúng, vì ñoaïn caùc aùi kieán. 

Phaûi thöïc haønh loøng töø ñaïi bi daãn daïy cho phaùp Ñaïi Thöøa. Phaûi thöïc 

haønh loøng töø khoâng nhaøm moûi, quaùn khoâng, voâ ngaõ. Phaûi thöïc haønh 

loøng töø phaùp thí khoâng coù luyeán tieác. Phaûi thöïc haønh loøng töø trì giôùi ñeå 

hoùa ñoä ngöôøi phaù giôùi. Phaûi thöïc haønh loøng töø nhaãn nhuïc ñeå uûng hoä 

ngöôøi vaø mình. Phaûi thöïc haønh loøng töø tinh taán ñeå gaùnh vaùc chuùng 

sanh. Phaûi thöïc haønh loøng töø thieàn ñònh khoâng thoï muøi thieàn. Phaûi thöïc 

haønh loøng töø trí tueä, ñeàu bieát ñuùng nhòp. Phaûi thöïc haønh loøng töø phöông 

tieän, thò hieän taát caû. Phaûi thöïc haønh loøng töø khoâng aån daáu, loøng ngay 

trong saïch. Phaûi thöïc haønh loøng töø thaâm taâm, khoâng coù haïnh xen taïp. 

Phaûi thöïc haønh loøng töø khoâng phænh doái, khoâng coù löøa gaït. Phaûi thöïc 

haønh loøng töø an vui, laøm cho taát caû ñöôïc söï an vui cuûa Phaät. Loøng töø 

cuûa Boà Taùt laø nhö theá ñoù. 

Trong kinh Töø Bi, ñöùc Phaät daïy: Taâm Töø laø chaát lieäu giaûi ñoäc höõu 

hieäu nhaát ñeå tieâu tröø loøng saân haän nôi chính mình, maø cuõng laø phöông 

thuoác trò lieäu raát coâng hieäu nhaèm giaûi tröø taâm saân haän cuûa nhöõng ai 

noùng naûy phieàn giaän mình. Trong kinh Töø Bi, Ñöùc Phaät nhaén nhuû töù 

chuùng nhöõng phöông thöùc tu taäp nhaèm phaùt trieån ‘Taâm Töø’ moät caùch 

coù hieäu quaû nhö sau: Ngöôøi khoân kheùo möu tìm lôïi ích cho mình vaø coù 

öôùc nguyeän thaønh ñaït traïng thaùi vaéng laëng neân coù haønh ñoäng nhö theá 

naày: Ngöôøi aáy phaûi coù khaû naêng, phaûi chaùnh tröïc, hoaøn toaøn chaùnh 

tröïc, phaûi bieát laéng nghe, vaø phaûi khieâm toán. Tri tuùc cho ngöôøi thieän tín 

deã daøng hoä trì, ít bò raøng buoäc, khoâng nhieàu nhu caàu, thu thuùc luïc caên, 
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kín ñaùo, teá nhò, khoâng luyeán aùi gia ñình. Ngöôøi aáy khoâng neân vi phaïm 

loãi laàm nhoû beù naøo maø baäc thieän trí coù theå khieån traùch. Öôùc mong taát 

caû chuùng ñöôïc an vui vaø chaâu toaøn! Öôùc mong taát caû ñeàu coù taâm hoaøn 

toaøn trong saïch. Baát luaän chuùng sanh aáy nhö theá naøo: yeáu ñuoái hay 

khoûe maïnh, cao lôùn maäp maïp hay taàm voùc bình thöôøng, luøn thaáp beù 

nhoû, höõu tình hay voâ tình, nhöõng chuùng sanh ôû gaàn hay nhöõng chuùng 

sanh ôû xa, nhöõng chuùng sanh ñaõ ra ñôøi hoaëc nhöõng chuùng sanh chöa ra 

ñôøi. Öôùc mong taát caû chuùng sanh, khoâng loaïi tröø baát luaän ai, ñeàu coù 

taâm an laønh haïnh phuùc. Khoâng ai laøm cho ai thaát voïng, khoâng ai khinh 

bæ ai, daàu ngöôøi theá naøo hoaëc ôû nôi ñaâu. Trong côn giaän döõ hay luùc oaùn 

hôøn, khoâng neân mong ñieàu baát haïnh ñeán vôùi ngöôøi khaùc. Cuõng nhö töø 

maãu heát loøng baûo veä ñöùa con duy nhaát, daàu nguy hieåm ñeán taùnh maïng, 

cuøng theá aáy ngöôøi kia trau doài taâm Töø voâ löôïng voâ bieân, raûi khaép moïi 

chuùng sanh. Haõy ñeå nhöõng tö töôûng töø aùi voâ bieân bao truøm toaøn theå theá 

gian, beân treân, phía döôùi, boán phöông taùm höôùng, khoâng ñeå cho ñieàu gì 

laøm trôû ngaïi, khoâng maûy may noùng giaän, khoâng chuùt hieàm thuø. Daàu 

ngöôøi aáy ñi, ñöùng, naèm, ngoài, giaây phuùt naøo coøn thöùc, ñeàu neân phaùt 

trieån taâm nieäm. Ñoù laø haïnh phuùc cao thöôïng nhaát. Khoâng ñeå rôi vaøo 

nhöõng laàm laïc, ñöùc haïnh trong saïch vaø vieân maõn giaùc ngoä, ngöôøi aáy 

laùnh xa moïi hình thöùc aùi duïc. Ñuùng thaät vaäy, ngöôøi aáy khoâng coøn trôû 

laïi vaøo baøo thai. 

Theo Kinh Töø Thieän, Ñöùc Phaät daïy: 

 “Mong moïi loaøi chuùng sanh ñöôïc haïnh phuùc yeân oån, 

   Öôùc mong taâm trí chuùng sanh ñöôïc vui veû an laïc. 

   Baát cöù chuùng sanh naøo, duø loaøi maïnh hay yeáu 

   Duø daøi, ngaén hay vöøa, duø lôùn hay nhoû 

   Loaøi höõu hình hay voâ hình, duø ôû xa hay gaàn 

   Loaøi ñöôïc sinh, hay loaøi chöa sinh, 

    Mong moïi loaøi ñeàu haïnh phuùc. 

   Gioáng nhö moät baø meï che chôû cho ñöùc con ñoäc nhaát, 

   Daàu hieåm nguy ñeán taùnh maïng, 

   Cuõng vaäy ñoái vôùi moïi loaøi. 

   Haõy tu taäp töø taâm thaám nhuaàn khaép nôi 

   Treân döôùi vaø ngang, khoâng ngaên ngaïi 

   Khoâng saân haän, khoâng thuø ñòch. 

   Haõy tu taäp töø taâm.” 
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Trong kinh Phaùp Cuù, Ñöùc Phaät daïy: “Haän thuø khoâng chaám döùt 

ñöôïc haän thuø; chæ coù tình thöông môùi chaám döùt ñöôïc haän thuø maø thoâi.” 

Thaät vaäy, loøng bi maãn vaø loøng töø aùi laø nhöõng thöù cöïc kyø quan troïng ñoái 

vôùi con ngöôøi, vì daãu raèng coù nhöõng coá gaéng töï cung töï tuùc, nhöng con 

ngöôøi vaãn caàn coù nhau. Khoâng ai laø moät hoøn ñaûo rieâng bieät caû. Moät 

hoøn ñaûo bieät laäp ngoaøi bieån khôi coù theå töï toàn moät mình, nhöng con 

ngöôøi khoâng theå soáng moät mình. Chuùng ta caàn laãn nhau, vaø chuùng ta 

phaûi xem nhau nhö nhöõng ngöôøi baïn hay nhöõng ngöôøi giuùp ñôõ hoã trôï 

laãn nhau. Moïi ngöôøi, theo thuyeát luaân hoài, thaät ra ñeàu laø anh em vôùi 

nhau, ñuùng nghóa laø nhöõng thaønh vieân trong moät ñaïi gia ñình, vì qua 

nhieàu voøng lieân hoài lieân tuïc, khoâng coù moät ngöôøi nam hay moät ngöôøi 

nöõ naøo trong quaù khöù ñaõ khoâng töøng laø cha meï hay anh chò em cuûa 

chuùng ta. Vì vaäy, chuùng ta phaûi taäp thöông yeâu nhau, kính troïng nhau, 

che chôû cho nhau, vaø chia seû vôùi ngöôøi khaùc nhöõng gì mình coù.  

 

Cultivation of the Mind of  

Immeasurable Loving Kindness 

 

Immeasurable loving kindness is the greatest love dedicated to all 

sentient beings, together with the desire to bring them joy and 

happiness. Human joy is totally impermanent; it is governed by misery, 

that is, when our passions such as greed, anger, and ignorance are 

satisfied, we feel pleased; but when they are not satisfied, we feel sad. 

To have a permanent joy, we must first sever all sufferings. Loving 

kindness generally goes together with pity whose role is to help the 

subjects sever his sufferings, while the role of loving kindness is to 

save sentient beings from sufferings and to bring them joy. 

Immeasurable Love, a mind of great kindness, or infinite loving-

kindness. Boundless kindness (tenderness), or bestowing of joy or 

happiness. Here, a monk, with a heart filled with loving-kindness. Thus 

he stays, spreading the thought of loving-kindness above, below, and 

across, everywhere, always with a heart filled with loving-kindness, 

abundant, magnified, unbounded, without hatred or ill-will. The loving-

kindness is also the wish for the welfare and happiness of all living 

beings. It helps to eliminate ill-will. To respond to immeasurable 

human sufferings, we should have immeasurable loving kindness. To 

accomplish the heart of immeasurable loving kindness, the 
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Bodhisattvas have developed their immeasurable loving kindness by 

using all means to save mankind. They act so according to two factors, 

specific case and specific time. Specific case, like the physician who 

gives a prescription according to the specific disease, the Bodhisattva 

shows us how to put an end to our sufferings. Specific time means the 

teachings must always be relevant to the era, period and situation of 

the sufferers and their needs. The Contemplation of the Mind Sutra 

teaches that we must avoid four opportune cases: What we say is not at 

the right place, what we say is not in the right time, what we say is not 

relevant to the spiritual level of the subject, and what we say is not the 

right Buddhist Dharma.  

Cultivation practices in Buddhism is a way imbued with 

compassion and loving-kindness The Zen method of self-analysis, self-

reflection, and self-discovery should never be taken to imply that we 

are to shut ourselves off from communion with our fellow men. To 

follow the way of Zen is not to become isolated in a cage or cell, but to 

become free and open in our relations with our fellow beings. The 

search for self-realization always has its counterpart the development 

of a new way of relating to others, a way imbued with compassion, 

love and sympathy with all that live. Kindness, benevolence, one of the 

principal Buddhist virtues. Maitri is a benevolence toward all beings 

that is free from attachment. Maitri can be developed gradually 

through meditation, first toward persons who are close to us, then to 

others, and at last to those who are indifferent and ill-disposed to us, for 

the mind of loving-kindness is the wish for the welfare and happiness 

of all beings. In the Dhammapada Sutta, the Buddha taught: “Hatred 

does not cease by hatred, hatred ceases only by love.” In fact, 

compassion and loving-kindness are the utmost importance for human 

beings, for despite our strivings towards self-sufficiency, it remains a 

fact that people need one another. No man is an island at all. An island 

can exist alone in the sea, but a man cannot live alone. We need each 

other, and we must come to regard one another as friends and helpers 

whom we can look toward for mutual support. All men, as the doctrine 

of rebirth implies, are really brothers to each other, literally members 

of the big family, for in the repeated round of rebirth there is not one 

man or woman who has not  at some time in the past been our father or 

mother, our sister or brother. Therefore we must learn to love each 
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other, to respect each other, to protect each other, and to give to the 

other what we would have for ourselves. Loving kindness is the 

greatest love in Buddhism. To practice Zen is to train ourself to 

eliminate hatred, anger, and selfishness and to develop loving-kindness 

toward all. We have our physical bodies and our own lives, but still we 

can live in harmony with each other and help each other to the best of 

our ability. In Buddhism, loving kindness is the greatest love toward all 

sentient beings. Immeasurable loving kindness is the greatest love 

dedicated to all sentient beings, together with the desire to bring them 

joy and happiness. Zen practitioners should be on permanent guard 

against the so-called ‘carnal love disguised as loving-kindness’, it is 

only one of the human joys. Human joy is totally impermanent; it is 

governed by misery, that is, when our passions such as greed, anger, 

and ignorance are satisfied, we feel pleased; but when they are not 

satisfied, we feel sad. To have a permanent joy, we must first sever all 

sufferings. Loving kindness generally goes together with pity whose 

role is to help the subjects sever his sufferings, while the role of loving 

kindness is to save sentient beings from sufferings and to bring them 

joy. However, loving-kindness is not an inborn characteristic. If we 

really want to develop our loving-kindness, we have to devote more 

time to practice. Sitting in meditation alone cannot bring us the so-

called “loving-kindness.” In order to achieve the loving-kindness, we 

must put loving-kindness in actions in our daily life. In our daily 

activities, we must develop empathy and closeness to others by 

reflecting on their sufferings. For example, when we know someone 

suffering, we should try our best to console them by kind words or to 

help them with our worldly possessions if needed.  

The greatest love that responds to immeasurable human sufferings. 

As a matter of fact, in order to respond to immeasurable human 

sufferings, we should have immeasurable loving kindness. To 

accomplish the heart of immeasurable loving kindness, Zen 

practitioners have developed their immeasurable loving kindness by 

using all means to save mankind. They act so according to two factors, 

specific case and specific time. Specific case, like the physician who 

gives a prescription according to the specific disease, the Bodhisattva 

shows us how to put an end to our sufferings. Specific time means the 

teachings must always be relevant to the era, period and situation of 
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the sufferers and their needs. The Contemplation of the Mind Sutra 

teaches that we must avoid four opportune cases: What we say is not at 

the right place, what we say is not in the right time, what we say is not 

relevant to the spiritual level of the subject, and what we say is not the 

right Buddhist Dharma. Meditation on the “Loving-kindness” is 

cultivating to attain a mind that bestows joy or happiness:  

Immeasurable Love, a mind of great kindness, or infinite loving-

kindness. Boundless kindness (tenderness), or bestowing of joy or 

happiness. Here, a Zen practitioner, with a heart filled with loving-

kindness. Thus he stays, spreading the thought of loving-kindness 

above, below, and across, everywhere, always with a heart filled with 

loving-kindness, abundant, magnified, unbounded, without hatred or ill-

will.  The loving-kindness is also the wish for the welfare and 

happiness of all living beings. It helps to eliminate ill-will. The powers 

of Loving-kindness is the Temporal Happiness and the Energy for 

Meditation Practices: Love has the power of bestowing temporal 

happiness upon us in this lifetime. Without love, people in this world 

will encounter a lot of problems (anger, hatred, jealousy, envy, 

arrogance, etc). A Buddhist should develop love for all sentient beings 

and to cherish others more than oneself.  Love should be given equally 

to everyone including relatives or strangers, friends or foes, given 

without any conditions, without self-interests or attachment. 

According to the Vimalakirti Sutra, Chapter Seventh, 

Contemplating at Living Being, when Manjusri called on to enquire 

Vimalakirti’s illness, Manjusri asked Vimalakirti: “When a Bodhisattva 

meditates, how should he practise kindness (maitri)? Vimalakirti 

replied: When a Bodhisattva has made this meditation, he should think 

that: Ought to teach living beings to meditate in the same manner; this 

is true kindness. Should practise causeless (nirvanic) kindness which 

prevents creativeness. Should practice unheated kindness which puts 

an end to klesa (troubles and causes of trouble). Should practice 

impartial kindness which coves all the three periods of time (which 

means that it is eternal involving past, future and present). Should 

practice passionless kindness which wipes out disputation. Should 

practice non-dual kindness which is beyond sense organs within and 

sense data without. Should practice indestructible kindness which 

eradicates all corruptibility.  Should practice stable kindness which is a 
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characteristic of the undying self-mind. Should practice pure and clean 

kindness which is spotless like Dharmata. Should practice boundless 

kindness which is all-pervasive like space. Should practice the kindness 

of the arhat stage which destroys all bondage. Should practice the 

Bodhisattva kindness which gives comfort to living beings. Should 

practice the Tathagata kindness which leads to the state of thatness. 

Should practice the Buddha kindness which enlightens all living beings.  

Should practice spontaneous kindness which is causeless. Should 

practice Bodhi kindness which is one flavour (i.e. uniform and unmixed 

wisdom). Should practice unsurpassed kindness which cuts off all 

desires. Should practice merciful kindness which leads to the 

Mahayana (path). Should practice untiring kindness because of deep 

insight into the void and non-existent ego. Should practice Dharma-

bestowing (dana) kindness which is free from regret and repentance.  

Should practice precepts (sila) upholding kindness to convert those who 

have broken the Ten Commandments. Should practice patient (ksanti) 

kindness which protects both the self and others. Should practice 

Zealous (virya) kindness to liberate all living beings. Should practice 

serene (dhyana) kindness which is unaffected by the five senses. 

Should practice wise (prajna) kindness which is always timely. Should 

practice expedient (upaya) kindness to appear at all times for 

converting living beings. Should practice unhidden kindness because of 

the purity and cleanness of the straightforward mind.  Should practice 

profound minded kindness which is free from discrimination. Should 

practice undeceptive kindness which is faultless. Should practice joyful 

kindness which bestows the Buddha joy (in nirvana). “Such are the 

specialities of Bodhisattva kindness”. 

In the Metta Sutta, the Buddha taught: Loving-kindness is the best 

antidote for anger in ourselves. It is also the best medicine for those 

who are angry with us. In the Metta Sutta, the Buddha reminded His 

disciples methods of development of the mind of loving-kindness as 

follows: He who skilled in his good and who wishes to attain that state 

of calm should act as follows: he should be efficient, upright, perfectly 

upright, obedient and humble. He who is contented, easily supportable 

(fulfilled), with duties, of Right Livelihood, controlled in senses, 

discreet, not impudent, not be greedily attached to families. He should 

not commit any slight wrong such that other wise men might censure 
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him. May all beings be happy and secure! May their heart be 

wholesome! Whatsoever living beings there be: feeble or strong, long, 

stout or medium, short, small or large, seen or unseen, those dwelling 

far or near, those who are born and those who are to be born. May all 

beings, without exception, be happy minded! Let none deceive another 

nor despise any person whatsoever in any place. In anger or ill-will, let 

him not wish any harm to another. Just as a mother would protect her 

only child at the risk of her own life, even so let him cultivate a 

boundless heart towards all beings. Let his thoughts of boundless love 

pervade the whole world above, below and across, without any 

obstruction, without any hatred, without any enemy. Whether he walks, 

stands, lies down or sits, as long as he is awake, he should develop this 

mindfulness. This, they say, is the highest conduct here. Not falling into 

error, virtuous and endowed with insight, he discards attachment to 

sense-desires. Of a truth, he does not come again for conception in a 

womb. 

According to the Meitra Sutta, the Buddha taught:  

  “May all beings be happy and secure 

      May their mind be contented. 

      Whatever beings there may be, 

      Feeble or strong, long, great or medium, 

      Small or large, seen or unseen, 

      Those dwelling far or near, 

      Those who are born, and 

      Those who are yet to be born. 

      May all beings, without exception, be happy... 

      Just as a mother would protect her only child 

      Even at the risk of her own life, 

      Even so, let one cultivate  

      Boundless heart towards all beings. 

      Let one’s thoughts of boundless love 

     Pervade the whole world, 

      Above, below and across, 

      Without any obstruction,  

      Any hatred or any enmity.” 

In the Dhammapada Sutta, the Buddha taught: “Hatred does not 

cease by hatred, hatred ceases only by love.” In fact, compassion and 
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loving-kindness are the utmost importance for human beings, for 

despite our strivings towards self-sufficiency, it remains a fact that 

people need one another. No man is an island at all. An island can exist 

alone in the sea, but a man cannot live alone. We need each other, and 

we must come to regard one another as friends and helpers whom we 

can look toward for mutual support. All men, as the doctrine of rebirth 

implies, are really brothers to each other, literally members of the big 

family, for in the repeated round of rebirth there is not one man or 

woman who has not  at some time in the past been our father or 

mother, our sister or brother. Therefore we must learn to love each 

other, to respect each other, to protect each other, and to give to the 

other what we would have for ourselves.  
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Chöông Saùu 

Chapter Six 

 

Tu Taäp Bi Voâ Löôïng Taâm 

 

Bi Voâ Löôïng Taâm hay taâm cöùu khoå cho chuùng sanh. ÔÛ ñaây vò Tyø 

Kheo vôùi taâm ñaày loøng bi maãn traûi roäng khaép nôi, treân, döôùi, ngang, 

heát thaûy phöông xöù, cuøng khaép voâ bieân giôùi, vò aáy luoân an truù bieán maõn 

vôùi taâm bi, quaûng ñaïi, voâ bieân, khoâng haän, khoâng saân. Bi voâ löôïng taâm 

coøn laøm taâm ta rung ñoäng khi thaáy ai ñau khoå. Taâm ao öôùc mong muoán 

loaïi tröø ñau khoå cuûa ngöôøi khaùc, ñoái laïi vôùi söï taøn aùc. Bi maãn tieáng 

Phaïn laø Phaû Li Neâ Phöôïc; noù cuõng coù nghóa laø caùi taâm hay taám loøng bi 

maãn thöông xoùt cöùu vôùt ngöôøi khaùc thoaùt khoûi khoå ñau phieàn naõo. 

Loøng bi maãn coù nghóa laø mong caàu cho ngöôøi khaùc ñöôïc thoaùt khoûi 

nhöõng khoù khaên vaø ñau khoå maø hoï ñaõ vaø ñang phaûi traûi qua. Loøng bi 

maãn khaùc vôùi loøng thöông haïi vaø nhöõng taâm thaùi coù tính caùch chieáu coá 

khaùc. Loøng bi maãn luoân ñi keøm vôùi nhaän thöùc veà söï bình ñaúng giöõa 

mình vaø nhöõng chuùng sanh khaùc veà phöông dieän mong caàu haïnh phuùc 

vaø mong muoán thoaùt khoûi caûnh khoå, vaø töø ñoù laøm cho chuùng ta coù theå 

giuùp ngöôøi khaùc deã daøng nhö giuùp chính baûn thaân mình. Loøng bi laø 

loøng vò tha, khoâng vì baûn ngaõ, maø döïa treân nguyeân taéc bình ñaúng. Khi 

thaáy ai ñau khoå beøn thöông xoùt, aáy laø bi taâm. Loøng bi maãn töï noù traûi 

roäng ñeán chuùng sanh vaïn loaøi. Bi maãn phaûi ñi keøm vôùi trí tueä môùi coù 

hieäu quaû ñuùng ñaén ñöôïc. Coù moät thí duï noåi baäc veà loøng bi maãn cuûa 

Ñöùc Phaät ñaõ ñöôïc ghi laïi trong kinh ñieån Phaät giaùo. Chuyeän keå raèng 

thaùi töû Taát Ñaït Ña vaø ngöôøi anh em hoï laø Ñeà Baø Ñaït Ña, trong khi 

ñang daïo chôi trong vöôøn ngöï uyeån cuûa hoaøng cung, khi Ñeà Baø duøng 

cung teân baén rôi moät con thieân nga. Caû hai ñeàu voäi vaõ ñeán choã con 

thieân nga vöøa rôi xuoáng, nhöng thaùi töû chaïy nhanh hôn neân tôùi tröôùc. 

Ngaøi oâm con thieân nga bò thöông trong tay vaø tìm caùch laøm cho noù bôùt 

ñau ñôùn. Khi Ñeà Baø ñeán nôi, oâng ta toû yù giaän döõ, nhaát ñònh cho raèng 

con thieân nga laø cuûa oâng vì chính oâng ñaõ baén truùng noù. Sau ñoù hai 

ngöôøi ñem söï tranh chaáp ñeán nhôø moät nhaø hieàn trieát noåi tieáng cuûa trieàu 

ñình phaân xöû. Vò naøy ñaõ quyeát ñònh döïa vaøo lyù do cöùu sinh maïng cuûa 

con chim maø giao noù cho thaùi töû, chöù khoâng giao cho ngöôøi ñaõ baén rôi 

noù. 



 54 

Loøng “Bi” chính laø moät trong nhöõng cöûa ngoû quan troïng ñi ñeán ñaïi 

giaùc, vì nhôø ñoù maø chuùng ta khoâng gieát haïi chuùng sanh. Theo Hoøa 

Thöôïng Thích Thieàn Taâm trong Lieân Toâng Thaäp Tam Toå, sao goïi laø Töø 

Bi Taâm? Töø bi laø loøng xoùt thöông cöùu ñoä maø lìa töôùng vaø khoâng phaân 

bieät chaáp tröôùc. Nghóa laø thöông xoùt cöùu ñoä maø khoâng coù haäu yù lôïi 

duïng. Chaúng haïn nhö vì thaáy ngöôøi giaøu ñeïp, sang caû, vaân vaân, neân giaû 

boä ‘Töø Bi’ ñeå duïng yù vaø möu tính caùc vieäc rieâng tö coù lôïi cho mình. 

Ñaây chæ ñöôïc goïi laø ‘AÙi Kieán,’ nghóa laø thaáy giaøu ñeïp maø sanh khôûi 

loøng thöông theo loái troùi buoäc cuûa chuùng sanh, chôù khoâng phaûi laø Töø 

Bi. Theo Kinh Duy Ma Caät, Phaåm thöù baûy, Quaùn Chuùng Sanh, Boà Taùt 

Vaên Thuø khi ñeán thaêm beänh cö só Duy Ma Caät coù hoûi veà loøng “bi” nhö 

sau: Ngaøi Vaên Thuø Sö Lôïi hoûi Duy Ma Caät: “Sao goïi laø loøng bi cuûa 

moät vò Boà Taùt?” Duy Ma Caät ñaùp: “Boà Taùt laøm coâng ñöùc gì coát ñeå chia 

xeû cho taát caû chuùng sanh, ñoù goïi laø ‘bi’.” Töø Bi laø moät trong nhöõng cöûa 

ngoõ quan troïng ñi ñeán ñaïi giaùc, vì nhôø ñoù maø thieän caên löôùt thaéng vaø 

cuõng töø ñoù maø chuùng ta khoâng laøm toån haïi chuùng sanh. Trong Kinh 

Phaùp Cuù, Ñöùc Phaät daïy: “An truï trong caên nhaø Töø Bi aáy chính laø moät 

nôi kieân coá nhaát, nôi baûo veä cho thaân taâm ta ñöôïc an toaøn tröôùc moïi keû 

thuø phieàn naõo vaø saân haän. Nôi ñoù ta seõ coù söï an laïc.” Theá neân, Phaät töû 

chôn thuaàn neân luoân xem töø bi lôùn laøm nhaø, nhu hoøa nhaãn nhuïc laøm y 

aùo, vaø caùc phaùp khoâng laøm toøa.  

Bi Voâ Löôïng Taâm laø caùi taâm hay taám loøng bi maãn thöông xoùt cöùu 

vôùt ngöôøi khaùc thoaùt khoûi khoå ñau phieàn naõo. Loøng bi laø loøng vò tha, 

khoâng vì baûn ngaõ, maø döïa treân nguyeân taéc bình ñaúng. Khi thaáy ai ñau 

khoå beøn thöông xoùt, aáy laø bi taâm. Loøng bi maãn coù nghóa laø tö duy voâ 

haïi. “Karuna” ñöôïc ñònh nghóa nhö “tính chaát laøm cho traùi tim cuûa 

ngöôøi thieän laønh rung ñoäng tröôùc nhöõng baát haïnh cuûa ngöôøi khaùc” hay 

“tính chaát laøm khôi daäy nhöõng caûm xuùc dòu daøng trong moät ngöôøi thieän 

laønh, khi nhìn thaáy nhöõng khoå ñau cuûa ngöôøi khaùc. Ñoäc aùc, hung baïo laø 

keû thuø tröïc tieáp cuûa loøng bi maãn. Maëc duø söï buoàn raàu hay saàu khoå coù 

theå xuaát hieän döôùi daïng moät ngöôøi baïn, noù vaãn khoâng phaûi laø Karuna 

thaät söï, maø chæ laø loøng traéc aån giaû doái, loøng traéc aån nhö vaäy laø khoâng 

trung thöïc vaø chuùng ta phaûi coá gaéng phaân bieät taâm bi thaät söï vôùi loøng 

traéc aån giaû doái naày. Ngöôøi coù loøng bi maãn laø ngöôøi traùnh laøm haïi hay 

aùp böùc keû khaùc, ñoàng thôøi coá gaéng xoa dòu nhöõng baát haïnh cuûa hoï, boá 

thí söï voâ uùy hay ñem laïi söï an oån cho hoï cuõng nhö cho moïi ngöôøi, 

khoâng phaân bieät hoï laø ai. Töø bi laân maãn khoâng coù nghóa laø cho pheùp 
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ngöôøi khaùc chaø ñaïp hay tieâu dieät mình. Loøng Bi Maãn khoâng coù nghóa 

laø thuï ñoäng. Loøng Bi Maãn trong ñaïo Phaät coù nghóa laø töø bi laân maãn, vaø 

töø bi laân maãn khoâng coù nghóa laø cho pheùp ngöôøi khaùc chaø ñaïp hay tieâu 

dieät mình. Chuùng ta phaûi töû teá vôùi moïi ngöôøi, nhöng chuùng ta cuõng phaûi 

baûo veä chính chuùng ta vaø nhieàu ngöôøi khaùc. Neáu caàn giam giöõ moät 

ngöôøi vì ngöôøi aáy nguy hieåm, thì phaûi giam. Nhöng chuùng ta phaûi laøm 

vieäc naøy vôùi taâm töø bi. Ñoäng löïc laø ngaên ngöøa ngöôøi aáy tieáp tuïc phaù 

hoaïi vaø nuoâi döôõng loøng saân haän.  

Phaät töû chaân thuaàn neân luoân nhôù raèng loøng bi maãn chaéc chaén 

khoâng phaûi laø moät traïng thaùi uûy mò hay yeáu ñuoái cuûa taâm. Noù laø moät 

caùi gì ñoù maïnh meõ, vöõng chaéc. Traùi tim cuûa ngöôøi coù loøng bi maãn thöïc 

söï seõ rung ñoäng, khi thaáy moät ngöôøi naøo ñoù trong côn hoaïn naïn. Tuy 

nhieân, ñaây khoâng phaûi laø moät söï öu saàu buoàn baõ; chính söï rung ñoäng 

naày ñaõ khích leä ngöôøi aáy haønh ñoäng vaø thuùc duïc ngöôøi aáy cöùu nguy keû 

baát haïnh. Muoán laøm ñöôïc ñieàu naày phaûi caàn ñeán söùc maïnh cuûa taâm, 

phaûi caàn ñeán raát nhieàu loøng khoan dung vaø taâm xaû. Thaät laø sai laàm khi 

coù ngöôøi voäi vaõ ñi ñeán keát luaän raèng loøng bi maãn laø söï bieåu loä moät taâm 

hoàn yeáu ñuoái, bôûi vì noù coù tính chaát dòu daøng, nhu mì. Quan ñieåm cuûa 

ñaïo Phaät veà loøng bi maãn khoâng coù nhöõng giôùi haïn quy ñònh. Moïi chuùng 

sanh keå caû nhöõng sinh vaät nhoû beù nhaát boø döôùi chaân chuùng ta. Nhö 

vaäy, nhaân sinh quan cuûa ñaïo Phaät cho raèng khoâng coù chuùng sanh naøo 

ñöôïc xem nhö naèm ngoaøi voøng töø bi vaø khoâng coù söï phaân bieät giöõa 

ngöôøi, thuù, saâu boï, hay giöõa ngöôøi vaø ngöôøi nhö thöôïng ñaúng hay haï 

lieät, giaøu hay ngheøo, maïnh hay yeáu, trí hay ngu, ñen hay traéng, Baø La 

Moân hay Chieân Ñaø La, vaân vaân, vì Töø Bi khoâng coù bieân giôùi, vaø ngay 

khi chuùng ta coá gaéng phaân chia con ngöôøi ra treân caên baûn sai laàm vöøa 

keå treân, lieàn theo ñoù caùi caûm xuùc tö rieâng ñaõ leûn vaøo vaø nhöõng phaåm 

chaát voâ haïn naày ñaõ trôû thaønh höõu haïn, maø ñieàu naày traùi ngöôïc laïi vôùi 

nhöõng lôøi daïy cuûa Ñöùc Phaät. 

Phaät töû chuùng ta caàn phaûi thaän troïng khoâng ñeå nhaàm laãn taâm bi vôùi 

nhöõng bieåu hieän beänh hoaïn cuûa söï buoàn raàu, vôùi nhöõng caûm giaùc khoå 

thaân, vaø vôùi söï uûy mò. Maát moät ngöôøi thaân, chuùng ta khoùc, nhöng caùi 

khoùc ñoù khoâng phaûi laø loøng bi maãn. Neáu phaân tích nhöõng caûm xuùc naày 

moät caùch caån thaän, chuùng ta seõ thaáy raèng chuùng chæ laø nhöõng bieåu hieän 

beà ngoaøi cuûa nhöõng tö töôûng, hay yù nghó trìu meán, ích kyû naèm beân 

trong cuûa chuùng ta. Taïi sao chuùng ta caûm thaáy buoàn raàu? Bôûi vì ngöôøi 

thaân cuûa chuùng ta ñaõ qua ñôøi. Ngöôøi ñoù laø baïn beø, hoï haøng cuûa chuùng 
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ta nay khoâng coøn nöõa. Chuùng ta caûm thaáy raèng mình ñaõ maát ñi moät 

nieàm haïnh phuùc vaø moïi thöù khaùc maø ngöôøi aáy ñem laïi, cho neân chuùng 

ta buoàn raàu. Daàu thích hay khoâng thích, töï lôïi vaãn laø nguyeân nhaân 

chính cuûa taát caû nhöõng tình caûm ñoù. Khoâng theå goïi ñaây laø “Karuna” 

ñöôïc, taïi sao chuùng ta khoâng buoàn khoùc khi nhöõng ngöôøi cheát ñoù khoâng 

phaûi laø ngöôøi thaân cuûa chuùng ta? Ñôn giaûn laø vì chuùng ta khoâng quen 

vôùi hoï, chuùng ta chaúng maát maùt gì caû vaø söï qua ñôøi cuûa hoï cuõng chaúng 

aûnh höôûng gì ñeán nhöõng vui thuù vaø lôïi ích maø chuùng ta ñaõ coù. 

Theo Hoøa Thöôïng Thích Nhaát Haïnh trong taùc phaåm “Giaän,” hieåu 

bieát vaø töø bi laø hai nguoàn naêng löôïng raát maïnh. Hieåu bieát vaø töø bi 

ngöôïc laïi vôùi ngu si vaø thuï ñoäng. Neáu cho raèng töø bi laø thuï ñoäng, yeáu 

ñuoái hay heøn nhaùt töùc laø khoâng hieåu gì heát veà yù nghóa ñích thöïc cuûa 

hieåu bieát vaø töø bi. Neáu cho raèng nhöõng ngöôøi coù taâm töø bi khoâng bao 

giôø choáng ñoái vaø phaûn öùng vôùi baát coâng laø laàm. Hoï laø nhöõng chieán só, 

nhöõng anh huøng, anh thö ñaõ töøng thaéng traän. Khi baïn haønh ñoäng vôùi 

taâm töø bi, vôùi thaùi ñoä baát baïo ñoäng treân caên baûn cuûa quan ñieåm baát nhò 

thì baïn phaûi coù raát nhieàu huøng löïc. Baïn khoâng haønh ñoäng vì saân haän, 

baïn khoâng tröøng phaït hay cheâ traùch. Töø luoân lôùn maïnh trong baïn vaø 

baïn coù theå thaønh coâng trong vieäc tranh ñaáu choáng baát coâng. Töø bi 

khoâng coù nghóa laø chòu ñau khoå khoâng caàn thieát hay maát söï khoân ngoan 

bình thöôøng. Thí duï nhö baïn höôùng daãn moät ñoaøn ngöôøi ñi thieàn haønh, 

di chuyeån thaät chaäm vaø thaät ñeïp. Thieàn haønh taïo ra raát nhieàu naêng 

löôïng; thieàn haønh ñem laïi söï yeân tònh, vöõng chaûy vaø bình an cho moïi 

ngöôøi. Nhöng neáu baát thình lình trôøi laïi ñoå côn möa thì baïn ñaâu coù theå 

cöù tieáp tuïc ñi chaäm ñeå cho moïi ngöôøi phaûi bò öôùt suõng ñöôïc? Nhö vaäy 

laø khoâng thoâng minh. Neáu baïn laø moät ngöôøi höôùng daãn toát baïn seõ 

chuyeån qua thieàn chaïy (luùp suùp). Baïn vaãn duy trì ñöôïc nieàm vui cuûa 

thieàn haønh. Baïn vaãn coù theå cöôøi vaø mæm cöôøi ñeå toû ra mình khoâng ngu 

ngô trong tu taäp. Baïn vaãn coù theå giöõ chaùnh nieäm khi thöïc taäp thieàn 

chaïy döôùi côn möa. Chuùng ta phaûi thöïc taäp baèng ñöôøng loái thoâng minh. 

Thieàn taäp khoâng phaûi laø moät haønh ñoäng ngu ngô. Thieàn taäp khoâng phaûi 

laø nhaém maét baét chöôùc ngöôøi keá beân. Thieàn taäp laø kheùo leùo vaø söû duïng 

trí thoâng minh cuûa chính mình. 

Ngöôøi tu theo Phaät neân luoân nhôù raèng con ngöôøi khoâng phaûi laø keû 

thuø cuûa chuùng ta. Keû thuø cuûa chuùng ta khoâng phaûi laø ngöôøi khaùc. Keû 

thuø cuûa chuùng ta laø baïo ñoäng, si meâ, vaø baát coâng trong chính chuùng ta 

vaø trong ngöôøi khaùc. Khi chuùng ta trang bò vôùi loøng töø bi vaø söï hieåu 
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bieát, chuùng ta khoâng ñaáu tranh vôùi ngöôøi khaùc, nhöng chuùng ta choáng 

laïi khuynh höôùng chieám ñoaït, khoáng cheá vaø boùc loät. Chuùng ta khoâng 

muoán tieâu dieät ngöôøi khaùc, nhöng chuùng ta khoâng ñeå cho hoï khoáng cheá 

vaø boùc loät chuùng ta hay ngöôøi khaùc. Chuùng ta phaûi töï baûo chuùng ta. 

Chuùng ta coù trí thoâng minh, vaø trí tueä. Töø bi khoâng coù nghóa laø ñeå cho 

ngöôøi khaùc maëc tình baïo ñoäng vôùi chính hoï vaø vôùi chuùng ta. Töø bi coù 

nghóa laø thoâng minh. Haønh ñoäng baát baïo ñoäng xuaát phaùt töø tình thöông 

chæ coù theå laø moät haønh ñoäng thoâng minh. Khi noùi tôùi bi maãn, vò tha vaø 

phuùc lôïi cuûa ngöôøi khaùc, chuùng ta khoâng neân laàm töôûng raèng noù coù 

nghóa laø mình phaûi queân mình hoaøn toaøn. Loøng bi maãn vò tha laø keát quaû 

cuûa moät taâm thöùc maïnh meû, maïnh ñeán ñoä con ngöôøi ñoù töï thaùch ñoá 

loøng vò kyû hay loøng chæ yeâu coù mình töø ñôøi naøy qua ñôøi khaùc. Bi maãn vò 

tha hay laøm vì ngöôøi khaùc laø moät trong nhöõng cöûa ngoõ quan troïng ñi 

vaøo ñaïi giaùc, vì nhôø ñoù maø chuùng ta khoâng ñoå thöøa ñoå loãi cho ngöôøi.  

Ñoái vôùi Haønh Giaû Tu Phaät, Loøng Bi Maãn coù theå giuùp cheá ngöï ñöôïc 

söï ngaïo maïn vaø ích kyû. Bi Voâ Löôïng Taâm laø taâm cöùu khoå cho chuùng 

sanh. ÔÛ ñaây haønh giaû vôùi taâm ñaày loøng bi maãn traûi roäng khaép nôi, treân, 

döôùi, ngang, heát thaûy phöông xöù, cuøng khaép voâ bieân giôùi, vò aáy luoân an 

truù bieán maõn vôùi taâm bi, quaûng ñaïi, voâ bieân, khoâng haän, khoâng saân. Bi 

voâ löôïng taâm coøn laøm taâm ta rung ñoäng khi thaáy ai ñau khoå. Taâm ao 

öôùc mong muoán loaïi tröø ñau khoå cuûa ngöôøi khaùc, ñoái laïi vôùi söï taøn aùc. 

Moät khi chuùng ta ñaõ kieän toaøn loøng bi maãn thì taâm chuùng ta seõ traøn ñaày 

nhöõng tö töôûng vò tha, vaø töï nhieân chuùng ta nguyeän coáng hieán ñôøi mình 

cho vieäc cöùu khoå ngöôøi khaùc. Ngoaøi ra, loøng bi maãn coøn giuùp chuùng ta 

cheá ngöï ñöôïc söï ngaïo maïn vaø ích kyû. Trong Phaät giaùo, “Ñoàng caûm töø 

bi hay khoan dung” laø moät trong nhöõng phaåm chaát quan troïng vaø noåi 

baät nhaát cuûa chö Phaät vaø chö Boà taùt, vaø “bi” cuõng chính laø ñoäng löïc 

phía sau söï theo ñuoåi cöùu caùnh giaùc ngoä Boà Ñeà. Söï ñoàng caûm naày theå 

hieän moät caùch khoâng phaân bieät ñoái vôùi taát caû chuùng sanh moïi loaøi. Töø 

bi laø moät thaùi ñoä tích cöïc quan taâm ñeán söï khoå naõo cuûa caùc chuùng sanh 

khaùc. Söï ñoàng caûm ôû ngöôøi tu taäp phaûi ñöôïc gia taêng baèng trí naêng ñeå 

trôû thaønh ñuùng ñaén vaø coù hieäu quaû. Tính töø bi theå hieän ôû Boà Taùt Quaùn 

AÂm. Theo Phaät giaùo Nguyeân Thuûy, bi laø moät trong “töù voâ löôïng taâm.” 

Noù quan heä tôùi vieäc phaùt trieån loøng thöông caûm nôi voâ soá chuùng sanh. 

Theo Phaät giaùo Ñaïi thöøa, töø bi khoâng chöa goïi laø ñuû, vì noù vaån coøn 

keùm loøng “ñaïi bi” cuûa chö Boà Taùt ñeán vôùi heát thaûy chuùng sanh, vaø töø 

bi phaûi ñi ñoâi vôùi trí tueä môùi coù theå ñaït ñeán ñaïi giaùc ñöôïc. Vì vaäy haønh 
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giaû phaûi tu taäp caû bi laãn trí, ñeå caùi naøy caân baèng vaø laøm maïnh caùi kia. 

Loøng “Bi” chính laø moät trong nhöõng cöûa ngoû quan troïng ñi ñeán ñaïi 

giaùc, vì nhôø ñoù maø chuùng ta khoâng gieát haïi chuùng sanh. Thaät vaäy, loøng 

bi maãn coù nghóa laø mong caàu cho ngöôøi khaùc ñöôïc thoaùt khoûi nhöõng 

khoù khaên vaø ñau khoå maø hoï ñaõ vaø ñang phaûi traûi qua. Loøng bi maãn 

khaùc vôùi loøng thöông haïi vaø nhöõng taâm thaùi coù tính caùch chieáu coá khaùc. 

Loøng bi maãn luoân ñi keøm vôùi nhaän thöùc veà söï bình ñaúng giöõa mình vaø 

nhöõng chuùng sanh khaùc veà phöông dieän mong caàu haïnh phuùc vaø mong 

muoán thoaùt khoûi caûnh khoå, vaø töø ñoù laøm cho chuùng ta coù theå giuùp 

ngöôøi khaùc deã daøng nhö giuùp chính baûn thaân mình. 

Ñoái vôùi chö Boà Taùt, loøng bi maãn coù nghóa laø mong caàu cho ngöôøi 

khaùc ñöôïc thoaùt khoûi nhöõng khoù khaên vaø ñau khoå maø hoï ñaõ vaø ñang 

phaûi traûi qua. Loøng bi maãn khaùc vôùi loøng thöông haïi vaø nhöõng taâm thaùi 

coù tính caùch chieáu coá khaùc. Loøng bi maãn luoân ñi keøm vôùi nhaän thöùc veà 

söï bình ñaúng giöõa mình vaø nhöõng chuùng sanh khaùc veà phöông dieän 

mong caàu haïnh phuùc vaø mong muoán thoaùt khoûi caûnh khoå, vaø töø ñoù laøm 

cho chuùng ta coù theå giuùp ngöôøi khaùc deã daøng nhö giuùp chính baûn thaân 

mình. Bi Taâm laø taâm cöùu khoå cho chuùng sanh: ÔÛ ñaây vò Tyø Kheo vôùi 

taâm ñaày loøng bi maãn traûi roäng khaép nôi, treân, döôùi, ngang, heát thaûy 

phöông xöù, cuøng khaép voâ bieân giôùi, vò aáy luoân an truù bieán maõn vôùi taâm 

bi, quaûng ñaïi, voâ bieân, khoâng haän, khoâng saân. Bi voâ löôïng taâm coøn laøm 

taâm ta rung ñoäng khi thaáy ai ñau khoå. Taâm ao öôùc mong muoán loaïi tröø 

ñau khoå cuûa ngöôøi khaùc, ñoái laïi vôùi söï taøn aùc. Loøng bi maãn cuûa chö vò 

Boà Taùt laø khoâng theå nghó baøn. Chö Boà Taùt laø nhöõng baäc ñaõ giaùc ngoä, 

nhöõng vò Phaät töông lai, tuy nhieân, caùc Ngaøi nguyeän seõ tieáp tuïc truï theá  

trong moät thôøi gian thaät daøi. Taïi sao vaäy? Vì lôïi ích cho tha nhaân, vì 

caùc ngaøi muoán cöùu vôùt chuùng sanh ra khoûi côn ñaïi hoàng thuûy cuûa khoå 

ñau phieàn naõo. Nhöng coøn lôïi ích cuûa chính caùc ngaøi ôû ñaâu?  Vôùi caùc 

ngaøi, lôïi ích cuûa chuùng sanh chính laø lôïi ích cuûa caùc ngaøi, bôûi vì caùc 

ngaøi muoán nhö vaäy. Tuy nhieân, noùi nhö vaäy thì ai coù theå tin ñöôïc?  

Thaät laø ñuùng vôùi nhöõng ngöôøi khoâ caïn tình thöông, chæ nghó ñeán rieâng 

mình thì thaáy khoù tin ñöôïc loøng vò tha cuûa vò Boà Taùt. Nhöng nhöõng 

ngöôøi coù töø taâm thì hieåu noù deã daøng. Chuùng ta chaúng thaáy ñoù sao, moät 

soá ngöôøi nguoäi laïnh tình thöông thaáy thích thuù tröôùc nieàm ñau noãi khoå 

cuûa ngöôøi khaùc, duø cho nieàm ñau noãi khoå chaúng mang laïi lôïi ích chi 

cho hoï? Vaø chuùng ta cuõng phaûi thöøa nhaän raèng chö Boà Taùt, cöông 

quyeát trong tình thöông, thaáy hoan hyû giuùp ích cho keû khaùc khoâng chuùt 
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lo aâu vò kyû. Chuùng ta chaúng thaáy sao, nhöõng keû u minh tröôùc baûn chaát 

thaät söï cuûa vaïn höõu neân coi caùi “Ngaõ” laø thaät neân troùi buoäc vaøo noù vaø 

haäu quaû laø khoå ñau phieàn naõo. Trong khi chö Boà Taùt ñaõ xoùa boû ñöôïc 

caùi “Ngaõ” neân ngöøng xem nhöõng caùi “Ta” vaø “cuûa ta” laø thaät. Chính vì 

theá maø chö vò Boà Taùt luoân aân caàn töø bi ñoái vôùi tha nhaân vaø saün saøng 

chòu muoân ngaøn khoå ñau phieàn naõo vì söï aân caàn töø bi naøy. 

 

Cultivation of the Mind of  

Immeasurable Compassion 

 

The immeasurable mind of compassion (Karuna) is a mind of 

immeasurable Compassion, a mind of great pity, or infinite 

compassion. Boundless pity, to save from suffering. Here a monk, with 

a heart filled with compassion. Thus he stays, spreading the thought of 

compassion, above, below, across, everywhere, always with a heart 

filled with compassion, abundant, magnified, unbounded, without 

hatred or ill-will. Compassion also makes the heart quiver when other 

are subject to suffering. It is the wish to remove the suffering of others, 

and it is opposed to cruelty. Karuna is a Sanskrit term for Compassion; 

it also means sympathy, or pity (compassion) for another in distress and 

desire to help him or to deliver others from suffering out of pity. 

Compassion means wishing others be freed from problems and pain 

that they have undergone or are undergoing. Compassion is different 

from pity and other conscending attitudes. Compassion recognizes 

ourselves and others as equal in terms of wanting happiness and 

wanting to be free from misery, and enables us to help them with as 

much ease as we now help ourselves. Immeasurable Compassion, a 

mind of great pity, or infinite compassion. The compassion is selfless, 

non-egoistic and based on the principle of universal equality. 

Compassion extends itself without distinction to all sentient beings. 

Compassion must be accompanied by wisdom in order to have right 

effect. There is a striking example of the Buddha’s compassion written 

in Buddhist sutras. The story tells us that one day the prince and his 

cousin Devadatta went wandering in the Royal Park which surrounded 

the royal residence. When Devadatta shot down a swan with his bow 

and arrow. Both the prince and Devadatta ran toward where the swan 

had fallen down, but Prince Siddhartha, being the faster runner, 
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reached the place first. The young prince picked the wounded swan up 

in his arms and sought to relieve the bird’s suffering. Devadatta reacted 

angrily to this, insisting that the swan belonged to him because he was 

the one who shot it down. Eventually, they took their dispute to the 

wise man of the court, who decided to reward the bird to Siddhartha on 

the basis that life rightly belongs to him who would preserve it and not 

to him who would destroy it. 

Compassion or Karuna is one of the most important entrances to 

the great enlightenment; for with it, we do not kill or harm living 

beings. According to Most Venerable Thích Thieàn Taâm in The 

Thirteen Patriarchs of Pureland Buddhism, what is the ‘compassionate 

mind?’ To be compassionate is to pity and to be empathetic, wishing to 

help and rescue others without having  discriminations or attachment to 

various characteristics. This means ‘altruism’ or to have mercy and 

compassion, wishing to help others but not to have any intention  of 

taking advantages. For instance, seeing someone rich, beautiful, etc, 

one pretends  to be compassionate by helping, but having ulterior 

motives of self-gain. This is called “Desirous Views,” or developing 

love and lust when seeing wealth and beauty according to binding ways 

of sentient beings; thus,  to act in this way cannot be called being 

‘compassionate.’ According to the Vimalakirti Sutra, Chapter Seventh, 

Contemplating on Living Beings, when Manjusri Bodhisattava called 

on to enquire after Vimalakirti’s health, he asked Vimalakirti about 

“Karuna” as follows: Manjusri asked Vimalakirti: “What should be 

compassion (karuna) of a Bodhisattva?” Vimalakirti replied: “A 

Bodhisattva’s compassion should include sharing with all living beings 

all the merits he has won.” Loving-kindness (benevolence) and 

compassion are some of the most important entrances to the great 

enlightenment; for with it good roots prevail in all situations in life, also 

with it we do not kill or harm living beings. In the Dharmapada Sutra, 

the Buddha taught: “To dwell in the house of Compassion is the safest, 

for it protects our minds and bodies from the enemies of hatred and 

afflictions. It allows us to have peace and contentment.” Thus, sincere 

Buddhists should always consider great pity and compassion their 

room, gentleness and patience the robes, and the emptiness of all 

phenomena the seat.  
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Immeasurable Compassion means sympathy, or pity (compassion) 

for another in distress and desire to help him or to deliver others from 

suffering out of pity. The compassion is selfless, non-egoistic and based 

on the principle of universal equality. ‘Karuna’ means pity or 

compassion. In Pali and Sanskrit, ‘Karuna’ is defined as ‘the quality 

which makes the heart of the good man tremble and quiver at the 

distress of others.’ The quality that rouses tender feelings in the good 

man at the sight of others’ suffering. Cruelty, violence is the direct 

enemy of ‘karuna’. Though the latter may appear in the guise of a 

friend, it is not true ‘karuna’, but falsely sympathy; such sympathy is 

deceitful and one must try to distinguish true from false compassion. 

The compassionate man who refrains from harming and oppressing 

others and endeavors to relieve them of their distress, gives the gift of 

security to one and all, making no distinction whatsoever.  

Compassionate does not mean to allow others to walk all over you, to 

allow yourself to be destroyed. To be kind does not mean to be 

passive. “Karuna” in Buddhism means compassionate, and 

compassionate does not mean to allow others to walk all over you, to 

allow yourself to be destroyed. We must be kind to everybody, but we 

have to protect ourselves and protect others. If we need to lock 

someone up because he is dangerous, then we have to do that. But we 

have to do it with compassion. Our motivation is to prevent that person 

from continuing his course of destruction and from feeding his anger. 

Devout Buddhists should always remember that compassion is 

surely not a flabby state of mind. It is a strong enduring thing. When a 

person is in distress, it is truly compassionate man’s heart that trembles. 

This, however, is not sadness; it is this quacking of the heart that spurs 

him to action and incites him to rescue the distressed. And this needs 

strength of mind, much tolerance and equanimity. So, it is totally wrong 

to come to a hurry conclusion that compassion to be an expression of 

feebleness, because it has the quality of tenderness. The Buddhist 

conception of “Karuna” has no compromising limitations. All beings 

include even the tiniest creature that crawls at our feet. The Buddhist 

view of life is such that no living being is considered as outside the 

circle of “Metta and Karuna” which make no distinction between man, 

animal and insect, or between man and man, as, high and low, rich and 

poor, strong and weak, wise and unwise, dark and fair, Brahmin and 
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Candala, and so forth; for “Metta and Karuna” are boundless and no 

sooner do we try to keep men apart on the false basis mentioned 

above, than the feeling of separateness creeps in and these boundless 

qualities become limited which is contrary to the teaching of the 

Buddha. 

We, Buddhists, must be careful not to confuse compassion with 

morbid manifestations of sadness, with feelings of mental pain and with 

sentimentality. At the loss of a dear one, man weeps, but that is not 

compassion. If we analyze such feelings carefully we will conclude 

that they are outward manifestations of our inner thoughts of self 

affection. Why do we feel sad? Because our loved one has passed 

away. He who was our kin is now no more. We feel that we have lost 

the happiness and all else that we derived from him and so we are sad. 

Do we not see that all these feelings revolve round the ‘I’ and ‘Mine’? 

Whether we like it or not, self interest was responsible for it all. Can 

we call this ‘karuna’, pity or compassion? Why do we not feel equally 

sad when others who are not our kin pass away before our eyes? 

Because we were not familiar with them, they were not ours, we have 

not lost anything and are not denied the pleasures and comforts we 

already enjoy.  

According to Most Venerable Thich Nhat Hanh in “Anger,” 

understanding and compassion are very powerful sources of energy. 

They are the opposite of stupidity and passivity. If you think that 

compassion is passive, weak, or cowardly, then you don’t know what 

real understanding or compassion is. If you think that compassionate 

people do not resist and challenge injustice, you are wrong. They are 

warriors, heroes, and heroines who have gained many victories. When 

you act with compassion, with non-violence, when you act on the basis 

of non-duality, you have to be very strong. You no longer act out of 

anger, you do not punish or blame. Compassion grows constantly inside 

of you, and you can succeed in your fight against injustice. Being 

compassion doesn’t mean suffering unnecessarily or losing your 

common sense. Suppose you are leading a group of people doing 

walking meditation, moving slowly and beautifully. The walking 

meditation generates a lot of energy; it embraces everyone with calm, 

solidity, and peace. But suddenly it begins to rain. Would you continue 

to walk slowly, letting yourself and everyone else get soaked? That’s 
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not intelligent. If you are a good leader of the walking meditation, you 

will break into a jogging meditation. You still maintain the joy of the 

walking meditation. You can laugh and smile, and thus you prove that 

the practice is not stupid. You can also be mindful while running and 

avoid getting soaked. We have to practice in an intelligent way. 

Meditation is not a stupid act. Meditation is not just blindly following 

whatever the person next to you does. To meditate you have to be 

skillful and make good use of your intelligence.    

Buddhist practitioners should always remember that human beings 

are not our enemy. Our enemy is not the other person. Our enemy is 

the violence, ignorance, and injustice in us and in the other person. 

When we are armed with compassion and understanding, we fight not 

against other people, but against the tendency to invade, to dominate, 

and to exploit. We don’t want to kill others, but we will not let them 

dominate and exploit us or other people. We have to protect ourselves. 

We are not stupid. We are very intelligent, and we have insight. Being 

compassionate does not mean allowing other people to do violence to 

themselves or to us. Being compassionate means being intelligent. 

Non-violent action that springs from love can only be intelligent action. 

When we talk about compassion, altruism and about others’ well-being, 

we should not misunderstand that this means totally rejecting our own 

self-interest. Compassion and altruism is a result of a very strong state 

of mind, so strong that that person is capable of challenging the self-

cherishing that loves only the self generation after generation. 

Compassion and altruism or working for the sake of others is one of the 

most important entrances to the great enlightenment; for with it, we do 

not blame others. 

For Buddhist practitioners, Compassion can help refraining from 

pride and selfishness. Immeasurable Compassion, a mind of great pity, 

or infinite compassion. Boundless pity, to save from suffering. Here a 

Zen practitioner, with a heart filled with compassion. Thus he stays, 

spreading the thought of compassion, above, below, across, 

everywhere, always with a heart filled with compassion, abundant, 

magnified, unbounded, without hatred or ill-will. Compassion also 

makes the heart quiver when other are subject to suffering. It is the 

wish to remove the suffering of others, and it is opposed to cruelty. 

Once we have fully developed compassion, our mind will be full with 
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altruistic thoughts, and we automatically pledge to devote ourselves to 

freeing others from the the suffering. In addition, compassion also 

enables us to refrain from pride and selfishness. In Buddhism, “Active 

Compassion” is one of the most important and the outstanding quality 

of all Buddhas and bodhisattvas; it is also the motivation behind their 

pursuit of awakening. Compassion extends itself without distinction to 

all sentient beings. “Karuna” refers to an attitude of active concern for 

the sufferings of other sentient bengs. Practitioners must cultivate or 

increase compassion via wisdom (prajna). In Theravada, it is one of the 

four “immeasurables.” It involves developing a feeling of sympathy for 

countless sentient beings. According to the Mahayana Buddhism, 

compassion itself is insuffient, and it is said to be inferior to the “great 

compassion” of Bodhisattvas, which extends to all sentient beings, and 

this must be accompanied by wisdom to approach enlightenment. Thus, 

practitioners must train both “karuna” and “prajna,” with each 

balancing and enhancing the other. Karuna or compassion is one of the 

most important entrances to the great enlightenment; for with it, we do 

not kill or harm living beings. In fact, compassion means wishing others 

be freed from problems and pain that they have undergone or are 

undergoing. Compassion is different from pity and other conscending 

attitudes. Compassion recognizes ourselves and others as equal in 

terms of wanting happiness and wanting to be free from misery, and 

enables us to help them with as much ease as we now help ourselves. 

For Bodhisattvas, compassion means wishing others be freed from 

problems and pain that they have undergone or are undergoing. 

Compassion is different from pity and other conscending attitudes. 

Compassion recognizes ourselves and others as equal in terms of 

wanting happiness and wanting to be free from misery, and enables us 

to help them with as much ease as we now help ourselves. Boundless 

pity, to save from suffering: Immeasurable Compassion, a mind of 

great pity, or infinite compassion. Here a monk, with a heart filled with 

compassion. Thus he stays, spreading the thought of compassion, 

above, below, across, everywhere, always with a heart filled with 

compassion, abundant, magnified, unbounded, without hatred or ill-

will. Compassion also makes the heart quiver when other are subject to 

suffering. It is the wish to remove the suffering of others, and it is 

opposed to cruelty. Bodhisattvas’ compassion is inconceivable. 
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Bodhisattvas are enlightenment-beings, Buddhas-to-be, however, they 

vow to continue stay in this world for a long period of time. Why? For 

the good of others, because they want to become capable of pulling 

others out of this great flood of sufferings and afflictions. But what 

personal benefit do they find in the benefit of others? To Bodhisattvas, 

the benefit of others is their own benefit, because they desire it that 

way. However, in saying so, who could believe that? It is true that 

some people devoid of pity and think only of themselves, find it hard to 

believe in the altruism of the Bodhisattvas. But compassionate people 

do so easily. Do we not see that certain people, confirmed in the 

absence of pity, find pleasure in the suffering of others, even when it is 

not useful to them? And we must admit that the Bodhisattvas, 

confirmed in pity, find pleasure in doing good to others without any 

egoistic preoccupation. Do we not see that certain, ignorant of the true 

nature of the conditioned Dharmas which constitute their so-called 

“Self”, attach themselves to these dharmas, as a result, they suffer 

pains and afflictions because of this attachment. While we must admit 

that the Bodhisattvas, detach themselves from the conditioned 

Dharmas, no longer consider these Dharmas as “I” or “Mine”, growing 

in pitying solicitude for others, and are ready to suffer pains for this 

solitude? 
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Chöông Baûy 

Chapter Seven 

 

Tu Taäp Hyû Voâ Löôïng Taâm 

 

Hyû Voâ Löôïng Taâm laø taâm vui möøng khi thaáy ngöôøi khaùc thoaùt khoå 

ñöôïc vui. ÔÛ ñaây vò Tyø Kheo vôùi ñaày taâm hyû traûi roäng khaép nôi, treân, 

döôùi, ngang, heát thaûy phöông xöù, cuøng khaép voâ bieân giôùi, vò aáy luoân an 

truù bieán maõn vôùi taâm hyû, quaûng ñaïi, voâ bieân, khoâng haän, khoâng saân. 

Hyû taâm coøn laø taâm vui khi thaáy ngöôøi thaønh coâng thònh vöôïng. Thaùi ñoä 

khen ngôïi hay chuùc möøng naày giuùp loaïi boû taùnh ganh tî baát maõn vôùi söï 

thaønh coâng cuûa ngöôøi. Hyû taâm laø taâm vui möøng khi thaáy ngöôøi khaùc 

thoaùt khoå ñöôïc vui. ÔÛ ñaây vò Tyø Kheo vôùi ñaày taâm hyû traûi roäng khaép 

nôi, treân, döôùi, ngang, heát thaûy phöông xöù, cuøng khaép voâ bieân giôùi, vò 

aáy luoân an truù bieán maõn vôùi taâm hyû, quaûng ñaïi, voâ bieân, khoâng haän, 

khoâng saân. Hyû taâm coøn laø taâm vui khi thaáy ngöôøi thaønh coâng thònh 

vöôïng. Thaùi ñoä khen ngôïi hay chuùc möøng naày giuùp loaïi boû taùnh ganh 

tî baát maõn vôùi söï thaønh coâng cuûa ngöôøi. Hyû laø moät trong nhöõng cöûa 

ngoõ quan troïng ñi vaøo ñaïi giaùc, vì nhôø ñoù maø chuùng ta xaû boû ñi nhöõng 

öu phieàn vaø khoù chòu cuûa cuoäc soáng haèng ngaøy cuûa chuùng ta. Theo 

Kinh Duy Ma Caät, khi ngaøi Boà Taùt Vaên Thuø ñeán thaêm beänh cö só Duy 

Ma Caät, coù hoûi veà loøng “hyû” nhö sau: Vaên Thuø Sö Lôïi hoûi oâng Duy Ma 

Caät: “Sao goïi laø loøng hyû cuûa moät vò Boà Taùt?” Duy Ma Caät traû lôøi: “Moät 

vò Boà Taùt heã coù lôïi ích gì ñeàu hoan hyû, khoâng hoái haän.” Hyû Voâ Löôïng 

Taâm laø taâm vui möøng khi thaáy ngöôøi khaùc thoaùt khoå ñöôïc vui. ÔÛ ñaây 

haønh giaû vôùi ñaày taâm hyû traûi roäng khaép nôi, treân, döôùi, ngang, heát thaûy 

phöông xöù, cuøng khaép voâ bieân giôùi, vò aáy luoân an truù bieán maõn vôùi taâm 

hyû, quaûng ñaïi, voâ bieân, khoâng haän, khoâng saân. Hyû taâm coøn laø taâm vui 

khi thaáy ngöôøi thaønh coâng thònh vöôïng. Thaùi ñoä khen ngôïi hay chuùc 

möøng naày giuùp loaïi boû taùnh ganh tî baát maõn vôùi söï thaønh coâng cuûa 

ngöôøi. Hyû taâm coøn laø caùi taâm vui theo ñieàu thieän. Vui theo caùi vui cuûa 

ngöôøi (thaáy ngöôøi laøm vieäc thieän, loøng mình hoan hyû vui söôùng theo). 

Ñaây laø haïnh nguyeän thöù naêm trong Phoå Hieàn Thaäp Haïnh Nguyeän. Tuøy 

hyû coâng ñöùc laø phaùt taâm chöùng nhaát thieát trí maø sieâng tu coäi phöôùc, 

chaúng tieác thaân maïng, laøm taát caû nhöõng haïnh khoù laøm, ñaày ñuû caùc moân 

Ba La Maät, chöùng nhaäp caùc truù ñòa cuûa Boà Taùt, ñeán troïn quaû voâ thöôïng 

Boà ñeà, vaân vaân bao nhieâu caên laønh aáy, duø nhoû duø lôùn, chuùng ta ñeàu tuøy 
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hyû. Hyû laø caùi taâm coù coâng naêng loaïi tröø aùc caûm. Do coâng phu tu taäp 

thieàn ñònh vaø khaûo saùt nhöõng thaêng traàm cuûa kieáp soáng, haønh giaû coù 

theå trau doài ñöùc haïnh cao thöôïng naày vaø hoan hyû vôùi tình traïng an 

laønh, haïnh phuùc vaø tieán boä cuûa ngöôøi khaùc. Kyø thaät, khi chuùng ta vui 

ñöôïc vôùi nieàm vui cuûa ngöôøi khaùc, taâm chuùng ta caøng trôû neân thanh 

tònh, tinh khieát vaø cao caû hôn. 

 

Cultivation of the Immeasurable  

Mind of Inner Joy 

 

The immeasurable mind of sympathetic joy is immeasureable inner 

joy (Mudita). Immeasurable Joy, a mind of great joy, or infinite joy. 

Boundless joy (gladness), on seeing others rescued from suffering. 

Here a monk, with a heart filled with sympathetic joy. Thus he stays, 

spreading the thought of sympathetic joy above, below, across, 

everywhere, always with a heart filled with sympathetic joy, abundant, 

magnified, unbounded, without hatred or ill-will. Appreciative joy is 

the quality of rejoicing at the success and prosperity of others. It is the 

congratulatory attitude, and helps to eliminate envy and discontent 

over the success of others. Immeasurable Joy is a mind of great 

sympatheitc joy, or infinite joy, boundless joy (gladness), on seeing 

others rescued from suffering. Here a monk, with a heart filled with 

sympathetic joy. Thus he stays, spreading the thought of sympathetic 

joy above, below, across, everywhere, always with a heart filled with 

sympathetic joy, abundant, magnified, unbounded, without hatred or ill-

will. Appreciative joy is the quality of rejoicing at the success and 

prosperity of others. It is the congratulatory attitude, and helps to 

eliminate envy and discontent over the success of others. Joy is one of 

the most important entrances to the great enlightenment; for with it, we 

renounce all unpleasant things and sorrows in our daily life. According 

to the Vimalakirti Sutra, when Manjusri Bodhisattva called on to 

enquire after Upasaka Vimalakirti’s health, he asked Vimalakiriti 

about “Priti” as follows: Manjusri asked Vimalakirti: “What should be 

the joy (mudita) of a Bodhisattva?” Vimalakirti replied: A Bodhisattva 

should be filled with joy on seeing others win the benefit of the 

Dharma with no regret whatsoever.” Immeasurable Joy, a mind of 

great joy, or infinite joy. Boundless joy (gladness), on seeing others 
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rescued from suffering. Here a cultivator, with a heart filled with 

sympathetic joy. Thus he stays, spreading the thought of sympathetic 

joy above, below, across, everywhere, always with a heart filled with 

sympathetic joy, abundant, magnified, unbounded, without hatred or ill-

will. Appreciative joy is the quality of rejoicing at the success and 

prosperity of others. It is the congratulatory attitude, and helps to 

eliminate envy and discontent over the succes of others. Immeasurable 

inner joy also means to rejoyce in all good, to rejoice in the welfare of 

others, or to do that which one enjoys, or to follow one’s inclination. 

This is the fifth of the ten conducts and vows of Samantabhadra 

Bodhisattva. Rejoice at others’ merits and virtues means from the time 

of our initial resolve for all wisdom, we should diligently cultivate 

accumulation of blessings without regard for their bodies and lives, 

cultivate all the difficult ascetic practices and perfect the gates of 

various paramitas, enter bodhisattva grounds of wisdom and 

accomplish the unsurpassed Bodhi of all Buddhas. We should 

completely follow along with and rejoice in all of their good roots (big 

as well as small merits). Through meditation and study of the 

vicissitudes of life, practitioners can cultivate this sublime virtue of 

appreciating others’ happiness, welfare and progress. As a matter of 

fact, when we can rejoice with the joy of others, our minds get purified, 

serene and noble.  
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Chöông Taùm 

Chapter Eight 

 

Tu Taäp Xaû Voâ Löôïng Taâm 

 

Xaû Voâ Löôïng Taâm laø taâm xaû boû laø khoâng luyeán chaáp khi laøm lôïi 

laïc cho tha nhaân. Thoùi thöôøng khi chuùng ta laøm ñieàu gì nhaát laø khi ñöôïc 

keát quaû toát, thì chuùng ta hay töï haøo, töï maõn, vaø ñaéc chí. Söï baát bình, 

caõi vaõ xung ñoät giöõa ngöôøi vaø ngöôøi, nhoùm naày vôùi nhoùm khaùc cuõng do 

taùnh chaáp tröôùc maø nguyeân nhaân laø do söï chaáp ngaõ, chaáp phaùp maø ra. 

Ñöùc Phaät daïy raèng neáu coù ngöôøi leân aùn mình sai, mình neân traû laïi hoï 

baèng loøng thöông, khoâng neân chaáp chaët. Khi hoï caøng cuoàng daïi thì 

chuùng ta caøng xaû boû, luoân tha thöù cho hoï baèng söï laønh. Laøm ñöôïc nhö 

vaäy laø vui. Caùc vò Boà Taùt ñaõ ly khai quan nieäm chaáp phaùp, neân khoâng 

thaáy mình laø aân nhaân cuûa chuùng sanh; ngöôïc laïi, luùc naøo hoï cuõng thaáy 

chính chuùng sanh môùi laø aân nhaân cuûa mình treân böôùc ñöôøng lôïi tha 

maãn chuùng, tieán ñeán coâng haïnh vieân maõn. Thaáy chuùng sanh vui laø Boà 

Taùt vui vì loøng töø bi. Caùc ngaøi xaû boû ñeán ñoä ngöôøi gaàn xa ñeàu xem 

bình ñaúng, keû trí ngu ñeàu coi nhö nhau, mình vaø ngöôøi khoâng khaùc, laøm 

taát caû maø thaáy nhö khoâng laøm gì caû, noùi maø khoâng thaáy mình coù noùi gì 

caû, chöùng maø khoâng thaáy mình chöùng gì caû. Taâm xaû boû moïi thöù vaät 

chaát cuõng nhö vöôït leân moïi caûm xuùc. ÔÛ ñaây vò Tyø Kheo vôùi ñaày taâm 

xaû traûi roäng khaép nôi, treân, döôùi, ngang, heát thaûy phöông xöù, cuøng khaép 

voâ bieân giôùi, vò aáy luoân an truù bieán maõn vôùi taâm xaû, quaûng ñaïi, voâ 

bieân, khoâng haän, khoâng saân. Xaû voâ löôïng taâm coøn ñöôïc coi nhö laø nôi 

maø chö Thieân truù nguï. Ñaây laø traïng thaùi taâm nhìn ngöôøi khoâng thieân vò, 

khoâng luyeán aùi, khoâng thuø ñòch, ñoái laïi vôùi thieân vò vaø thuø haèn. 

“Xaû” laø noäi taâm bình ñaúng vaø khoâng coù chaáp tröôùc, moät trong 

nhöõng ñöùc tính chính cuûa Phaät giaùo, xaû boû seõ ñöa ñeán traïng thaùi höûng 

hôø tröôùc nhöõng vui khoå hay ñoäc laäp vôùi caû hai thöù naày. Xaû ñöôïc ñònh 

nghóa laø taâm bình ñaúng, nhö khoâng phaân bieät tröôùc ngöôøi vaät, kyû bæ; xaû 

boû theá giôùi vaïn höõu, khoâng coøn bò phieàn naõo vaø duïc voïng troùi buoäc. Xaû 

laø moät trong thaát giaùc phaàn hay thaát boà ñeà phaàn. Ñöùc Phaät daïy: “Muoán 

ñöôïc vaøo trong caûnh giôùi giaûi thoaùt thaäm thaâm cuûa caùc baäc Boà Taùt, 

Phaät töû tröôùc heát caàn phaûi xaû boû taát caû duïc laïc cuûa nguõ duïc cuûa phaøm 

phu. Theo Kinh Duy Ma Caät, khi ngaøi Vaên Thuø Sö Lôïi Boà Taùt ñeán 

thaêm beänh cö só Duy Ma Caät, oâng coù hoûi veà loøng “xaû”. Vaên Thuø Sö Lôïi 
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hoûi Duy Ma Caät: “Sao goïi laø loøng xaû?” Duy Ma Caät ñaùp: “Nhöõng 

phöôùc baùo maø vò Boà Taùt ñaõ laøm, khoâng coù loøng hy voïng.” Vôùi haønh 

giaû, Xaû laø töø choái ‘Chaáp Ngaõ’. Xaû boû laø khoâng luyeán chaáp khi laøm lôïi 

laïc cho tha nhaân. Thoùi thöôøng khi chuùng ta laøm ñieàu gì nhaát laø khi ñöôïc 

keát quaû toát, thì chuùng ta hay töï haøo, töï maõn, vaø ñaéc chí. Söï baát bình, 

caõi vaõ xung ñoät giöõa ngöôøi vaø ngöôøi, nhoùm naày vôùi nhoùm khaùc cuõng do 

taùnh chaáp tröôùc maø nguyeân nhaân laø do söï chaáp ngaõ, chaáp phaùp maø ra. 

Ñöùc Phaät daïy raèng neáu coù ngöôøi leân aùn mình sai, mình neân traû laïi hoï 

baèng loøng thöông, khoâng neân chaáp chaët. Khi hoï caøng cuoàng daïi thì 

chuùng ta caøng xaû boû, luoân tha thöù cho hoï baèng söï laønh. Laøm ñöôïc nhö 

vaäy laø vui. Caùc vò Boà Taùt ñaõ ly khai quan nieäm chaáp phaùp, neân khoâng 

thaáy mình laø aân nhaân cuûa chuùng sanh; ngöôïc laïi, luùc naøo hoï cuõng thaáy 

chính chuùng sanh môùi laø aân nhaân cuûa mình treân böôùc ñöôøng lôïi tha 

maãn chuùng, tieán ñeán coâng haïnh vieân maõn. Thaáy chuùng sanh vui laø Boà 

taùt vui vì loøng töø bi. Caùc ngaøi xaû boû ñeán ñoä ngöôøi gaàn xa ñeàu xem bình 

ñaúng, keû trí ngu ñeàu coi nhö nhau, mình vaø ngöôøi khoâng khaùc, laøm taát 

caû maø thaáy nhö khoâng laøm gì caû, noùi maø khoâng thaáy mình coù noùi gì caû, 

chöùng maø khoâng thaáy mình chöùng gì caû.  

Taâm xaû boû moïi thöù vaät chaát cuõng nhö vöôït leân moïi caûm xuùc. ÔÛ 

ñaây haønh giaû vôùi ñaày taâm xaû traûi roäng khaép nôi, treân, döôùi, ngang, heát 

thaûy phöông xöù, cuøng khaép voâ bieân giôùi, vò aáy luoân an truù bieán maõn vôùi 

taâm xaû, quaûng ñaïi, voâ bieân, khoâng haän, khoâng saân. Xaû voâ löôïng taâm 

coøn ñöôïc coi nhö laø nôi maø chö Thieân truù nguï. Ñaây laø traïng thaùi taâm 

nhìn ngöôøi khoâng thieân vò, khoâng luyeán aùi, khoâng thuø ñòch, ñoái laïi vôùi 

thieân vò vaø thuø haèn. Taâm ‘Xaû’ giuùp cho haønh giaû tu thieàn gaùc qua moät 

beân caû hai cöïc ñoan baùm víu vaø thuø haèn. Nhôø taâm ‘Xaû’ maø haønh giaû 

luoân ñi treân trung ñaïo, khoâng coøn chaïy theo nhöõng thöù öa thích hay xua 

ñuoåi nhöõng thöù laøm mình khoâng vöøa yù. Nhôø taâm ‘Xaû’ maø haønh giaû 

luoân coù taâm bình thaûn, quaân bình, khoâng giaän döõ, buoàn phieàn hay lo aâu. 

Xaû ñoùng vai troø raát quan troïng chaúng nhöõng cho vieäc tu taäp, maø coøn 

trong ñôøi soáng haèng ngaøy cuûa chuùng ta nöõa. Thoâng thöôøng, chuùng ta bò 

nhöõng ñoái töôïng vöøa loøng vaø thích thuù laøm dính maéc hay bò dao ñoäng vì 

gaëp phaûi nhöõng ñoái töôïng khoâng öa thích. Ñaây laø nhöõng trôû ngaïi haàu 

nhö moïi ngöôøi ñeàu gaëp phaûi. Chuùng ta bò yeâu gheùt chi phoái neân khoâng 

coù söï quaân bình. Vì vaäy maø tham lam vaø saân haän deã daøng loâi keùo 

chuùng ta.  
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Theo Thieàn Sö U. Pandita trong quyeån “Ngay Trong Kieáp Naày”, coù 

naêm caùch ñeå phaùt trieån taâm xaû: Thöù nhaát laø Xaû ñoái vôùi taát caû chuùng 

sanh: Ñieàu thieát yeáu ñaàu tieân laøm cho taâm xaû phaùt sinh laø coù thaùi ñoä 

xaû ly ñoái vôùi taát caû chuùng sanh, bao goàm nhöõng ngöôøi thaân yeâu vaø 

ngay caû loaøi vaät. Ñeå chuaån bò cho taâm xaû phaùt sanh, chuùng ta phaûi coá 

gaéng vun boài thaùi ñoä khoâng luyeán aùi, khoâng chaáp giöõ vaø coù taâm xaû ñoái 

vôùi caû ngöôøi vaø vaät maø mình yeâu thöông. Phaøm nhaân chuùng ta coù theå 

coù moät ít dính maéc vaøo nhöõng ngöôøi thaân thuoäc, nhöng quaù nhieàu dính 

maéc seõ coù haïi cho caû mình vaø ngöôøi. Thöù nhì laø coù thaùi ñoä xaû ly vôùi vaät 

voâ tri voâ giaùc: Muoán phaùt trieån taâm xaû chuùng ta cuõng phaûi coù thaùi ñoä 

xaû ly vôùi vaät voâ tri voâ giaùc nhö taøi saûn, y phuïc, quaàn aùo thôøi trang. Taát 

caû moïi thöù roài cuõng seõ phaûi bò huûy hoaïi theo thôøi gian bôûi moïi thöù treân 

theá gian naày ñeàu bò voâ thöôøng chi phoái. Thöù ba laø traùnh xa ngöôøi quaù 

luyeán aùi: Nhöõng ngöôøi naày thöôøng dính maéc vaøo söï chaáp giöõ, chaáp giöõ 

vaøo ngöôøi, vaøo vaät maø hoï cho laø thuoäc veà mình. Nhieàu ngöôøi caûm thaáy 

khoå sôû khi thaáy ngöôøi khaùc söû duïng taøi saûn hay vaät duïng cuûa mình. Thöù 

tö laø thaân caän ngöôøi khoâng quaù luyeán aùi vaø ngöôøi coù taâm xaû. Thöù naêm 

laø höôùng taâm vaøo vieäc phaùt trieån taâm xaû: Khi taâm höôùng vaøo vieäc phaùt 

trieån xaû ly thì noù khoâng coøn lang thang nhöõng vieäc phaøm tình theá tuïc 

nöõa. 

 

Cultivation of the Immeasurable  

Mind of Equanimity 

 

The immeasuarable mind of renunciation is a mind of perfect 

equanimity or immeasurable detachment (Upeksha or Upekkha). 

Detachment is the attitude of those who give up, forget, do not attach 

any importance for what they have done for the benefit of others. In 

general, we feel proud, self-aggrandized when we do something to 

help other people. Quarrels, conflicts, or clashes between men or 

groups of men are due to passions such as greed or anger whose source 

can be appraised as self-attachment or dharma-attachment. The 

Buddha taught that if there is someone who misjudges us, we must feel 

pity for him; we must forgive him in order to have peace in our mind. 

The Bodhisattvas have totally liberated themselves from both self-

attachment and dharma-attachment. When people enjoy material or 

spiritual pleasures, the Bodhisattvas also rejoice, from their sense of 
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compassion, pity, and inner joy. They always consider human beings as 

their benefactors who have created the opportunities for them to 

practice the Four Immeasurable Minds on their way to Enlightenment. 

In terms of the Immeasurable Detachment, the Bodhisattvas consider 

all men equal, the clever as the stupid, themselves as others, they do 

everything as they have done nothing, say everything as they have said 

nothing, attain all spiritual levels as they have attained nothing. 

Immeasurable Equanimity, a mind of great detachment, or infinite 

equanimity. Limitless indifference, such as rising above all emotions, 

or giving up all things. Here a monk, with a heart filled with 

equanimity. Thus he stays, spreading the thought of equanimity above, 

below, across, everywhere, always with a heart filled with equanimity, 

abundant, magnified, unbounded, without hatred or ill-will.  

Equanimity is also considered as a divine abode. It is the state of mind 

that regards others with impartiality, free from attachment and 

aversion. An impartial attitude is its chief characteristic, and it is 

opposed to favouritism and resentment.  

Mind of equanimity is one of the chief Buddhist virtues, that of 

renunciation, leading to a state of indifference without pleasure or 

pain, or independence of both. It is defined as the mind in equilibrium, 

i.e. above the distinction of things or persons, of self or others; 

indifferent, having abandoned the world and all things, and having no 

affections or desirs. Upeksa is one of the seven Bodhyangas. The 

Buddha taught: “If one wishes to penetrate into the profound realm of 

liberation of the Maha-Bodhisattvas, Buddhists must first be able to let 

go of all of the five desires of ordinary people.” According to the 

Vimalakirti Sutra, when Manjusri Bodhisattva called on to enquire 

after Upasaka Vimalakirti’s health, Manjusri asked Vimalakirti about 

“Upeksa”. Manjusri asked Vimalakirit: “What should be relinquish 

(upeksa) of a Bodhisattva?” Vimalakirti replied: “In his work of 

salvation, a Bodhisattva should expect nothing (i.e. no gratitude or 

reward) in return.” 

For Buddhist Practitioners, ‘Equanimity’ means not to attach to the 

‘Self’. Detachment is the attitude of those who give up, forget, do not 

attach any importance for what they have done for the benefit of 

others. In general, we feel proud, self-aggrandized when we do 

something to help other people. Quarrels, conflicts, or clashes between 
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men or groups of men are due to passions such as greed or anger 

whose source can be appraised as self-attachment or dharma-

attachment. The Buddha taught that if there is someone who misjudges 

us, we must feel pity for him; we must forgive him in order to have 

peace in our mind. The Bodhisattvas have totally liberated themselves 

from both self-attachment and dharma-attachment. When people enjoy 

material or spiritual pleasures, the Bodhisattvas also rejoice, from their 

sense of compassion, pity, and inner joy. They always consider human 

beings as their benefactors who have created the opportunities for them 

to practice the Four Immeasurable Minds on their way to 

Enlightenment. In terms of the Immeasurable Detachment, the 

Bodhisattvas consider all men equal, the clever as the stupid, 

themselves as others, they do everything as they have done nothing, 

say everything as they have said nothing, attain all spiritual levels as 

they have attained nothing  equanimity.  

Immeasurable Detachment means limitless indifference, such as 

rising above all emotions, or giving up all things. Here a practitioner, 

with a heart filled with equanimity. Thus he stays, spreading the 

thought of equanimity above, below, across, everywhere, always with 

a heart filled with equanimity, abundant, magnified, unbounded, 

without hatred or ill-will.  Equanimity is also considered as a divine 

abode. It is the state of mind that regards others with impartiality, free 

from attachment and aversion. An impartial attitude is its chief 

characteristic, and it is opposed to favouritism and resentment. Mind of 

Equanimity helps practitioners to put aside two extremes of attachment 

and resentment. Through the mind of equnimity, Zen practitioners 

always follow the Middle Path, neither attached to the pleasant nor 

repelled by the unpleasant. Also through the mind of equanimity, 

practitioners’ mind can remain balanced without any temper, 

depression or anxiety. Equanimity plays a tremendous role for both in 

practice and in everyday life. Generally we get either swept away by 

pleasant and enticing objects, or worked up into a great state of 

agitation when confronted by unpleasant, undesirable objects. These 

hindrances are common among ordinary people. When we lack the 

ability to stay balanced and unfaltering, we are easily swept into 

extremes of craving or aversion.  
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According to Zen Master U. Pandita in “In This Very Life”, there 

are five ways to develop Equanimity: First, balanced emotion toward 

all living beings: The first and foremost is to have an equanimity 

attitude toward all living beings. These are your loved ones, including 

animals. We can have a lot of attachment and desire associated with 

people we love, and also with our pets. To prepare the ground for 

equanimity to arise, we should try to cultivate an attitude of 

nonattachment and equanimity toward the people and animals we love. 

As worldly people, it may be necessary to have a certain amount of 

attachment in relationships, but excessive attachments is destructive to 

us as well as to loved ones. Second, balanced emotion toward 

inanimate things: To prepare the ground for equanimity to arise, we 

should also try to adopt an attitude of balance toward inanimate things, 

such as property, clothing. All of them will decay and perish because 

everything in this world must be subject to the law of impermanence. 

Third, avoiding people who are so attached to people and things: These 

people have a deep possessiveness, clinging to what they think belongs 

to them, both people and things. Some people find it is difficult to see 

another person enjoying or using their property. Fourth, choosing 

friends who do not have many attachments or possessions. Fifth, 

inclining the mind toward the state of equanimity: When the mind is 

focusing in the development of equanimity, it will not have time to 

wander off to thoughts of worldly business any more.   
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Chöông Chín 

Chapter Nine 

 

Loøng Bi Maãn Vaø Trí Tueä 

 

Sô Löôïc Veà Loøng Bi Maãn: Loøng bi maãn laø taâm se laïi tröôùc söï ñau 

khoå cuûa chuùng sinh khaùc. Loøng mong muoán loaïi boû nhöõng ñau khoå cuûa 

chuùng sinh khaùc.  Tieáng Phaïn laø Phaû Li Neâ Phöôïc, cuõng coù nghóa laø caùi 

taâm hay taám loøng bi maãn thöông xoùt cöùu vôùt ngöôøi khaùc thoaùt khoûi khoå 

ñau phieàn naõo. Loøng bi laø loøng vò tha, khoâng vì baûn ngaõ, maø döïa treân 

nguyeân taéc bình ñaúng. Khi thaáy ai ñau khoå beøn thöông xoùt, aáy laø bi 

taâm. Taâm bi laø taâm thieän vôùi nhöõng tö töôûng tö töôûng thieän laønh, mong 

cho ngöôøi khaùc thoaùt khoûi khoå ñau phieàn naõo. Khi thaáy ai ñau khoå beøn 

thöông xoùt, aáy laø bi taâm. Loøng bi maãn coù nghóa laø tö duy voâ haïi. 

“Karuna” ñöôïc ñònh nghóa nhö “tính chaát laøm cho traùi tim cuûa ngöôøi 

thieän laønh rung ñoäng tröôùc nhöõng baát haïnh cuûa ngöôøi khaùc” hay “tính 

chaát laøm khôi daäy nhöõng caûm xuùc dòu daøng trong moät ngöôøi thieän laønh, 

khi nhìn thaáy nhöõng khoå ñau cuûa ngöôøi khaùc. Ñoäc aùc, hung baïo laø keû 

thuø tröïc tieáp cuûa loøng bi maãn. Maëc duø söï buoàn raàu hay saàu khoå coù theå 

xuaát hieän döôùi daïng moät ngöôøi baïn, noù vaãn khoâng phaûi laø Karuna thaät 

söï, maø chæ laø loøng traéc aån giaû doái, loøng traéc aån nhö vaäy laø khoâng trung 

thöïc vaø chuùng ta phaûi coá gaéng phaân bieät taâm bi thaät söï vôùi loøng traéc aån 

giaû doái naày. Ngöôøi coù loøng bi maãn laø ngöôøi traùnh laøm haïi hay aùp böùc 

keû khaùc, ñoàng thôøi coá gaéng xoa dòu nhöõng baát haïnh cuûa hoï, boá thí söï 

voâ uùy hay ñem laïi söï an oån cho hoï cuõng nhö cho moïi ngöôøi, khoâng 

phaân bieät hoï laø ai. Taâm bi chaúng nhöõng mang laïi haïnh phuùc vaø an tònh 

cho ngöôøi khaùc maø coøn mang laïi cho mình nöõa. Taâm bi giuùp ta loaïi boû 

nhöõng tö töôûng baát thieän nhö giaän hôøn, ganh gheùt vaø ñoá kî. Bi taâm môû 

roäng khoâng phaân bieät chuùng sanh moïi loaøi. Tuy nhieân, bi taâm phaûi ñi 

keøm vôùi trí tueä, ñeå coù ñöôïc keát quaû ñuùng ñaén. 

Quan ñieåm cuûa ñaïo Phaät veà loøng bi maãn khoâng coù nhöõng giôùi haïn 

quy ñònh. Moïi chuùng sanh keå caû nhöõng sinh vaät nhoû beù nhaát boø döôùi 

chaân chuùng ta. Nhö vaäy, nhaân sinh quan cuûa ñaïo Phaät cho raèng khoâng 

coù chuùng sanh naøo ñöôïc xem nhö naèm ngoaøi voøng töø bi vaø khoâng coù söï 

phaân bieät giöõa ngöôøi, thuù, saâu boï, hay giöõa ngöôøi vaø ngöôøi nhö thöôïng 

ñaúng hay haï lieät, giaøu hay ngheøo, maïnh hay yeáu, trí hay ngu, ñen hay 

traéng, Baø La Moân hay Chieân Ñaø La, vaân vaân, vì Töø Bi khoâng coù bieân 
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giôùi, vaø ngay khi chuùng ta coá gaéng phaân chia con ngöôøi ra treân caên baûn 

sai laàm vöøa keå treân, lieàn theo ñoù caùi caûm xuùc tö rieâng ñaõ leûn vaøo vaø 

nhöõng phaåm chaát voâ haïn naày ñaõ trôû thaønh höõu haïn, maø ñieàu naày traùi 

ngöôïc laïi vôùi nhöõng lôøi daïy cuûa Ñöùc Phaät. Chuùng ta caàn phaûi thaän 

troïng khoâng ñeå nhaàm laãn taâm bi vôùi nhöõng bieåu hieän beänh hoaïn cuûa söï 

buoàn raàu, vôùi nhöõng caûm giaùc khoå thaân, vaø vôùi söï uûy mò. Maát moät 

ngöôøi thaân, chuùng ta khoùc, nhöng caùi khoùc ñoù khoâng phaûi laø loøng bi 

maãn. Neáu phaân tích nhöõng caûm xuùc naày moät caùch caån thaän, chuùng ta seõ 

thaáy raèng chuùng chæ laø nhöõng bieåu hieän beà ngoaøi cuûa nhöõng tö töôûng, 

hay yù nghó trìu meán, ích kyû naèm beân trong cuûa chuùng ta. Taïi sao chuùng 

ta caûm thaáy buoàn raàu? Bôûi vì ngöôøi thaân cuûa chuùng ta ñaõ qua ñôøi. 

Ngöôøi ñoù laø baïn beø, hoï haøng cuûa chuùng ta nay khoâng coøn nöõa. Chuùng 

ta caûm thaáy raèng mình ñaõ maát ñi moät nieàm haïnh phuùc vaø moïi thöù khaùc 

maø ngöôøi aáy ñem laïi, cho neân chuùng ta buoàn raàu. Daàu thích hay khoâng 

thích, töï lôïi vaãn laø nguyeân nhaân chính cuûa taát caû nhöõng tình caûm ñoù. 

Khoâng theå goïi ñaây laø “Karuna” ñöôïc, taïi sao chuùng ta khoâng buoàn 

khoùc khi nhöõng ngöôøi cheát ñoù khoâng phaûi laø ngöôøi thaân cuûa chuùng ta? 

Ñôn giaûn laø vì chuùng ta khoâng quen vôùi hoï, chuùng ta chaúng maát maùt gì 

caû vaø söï qua ñôøi cuûa hoï cuõng chaúng aûnh höôûng gì ñeán nhöõng vui thuù vaø 

lôïi ích maø chuùng ta ñaõ coù.  

Sô Löôïc Veà Trí Tueä: Trong ñaïo Phaät, trí hueä hay trí tueä laø söï hieåu 

bieát veà vaïn höõu vaø thöïc chöùng chaân lyù. Trí hueä khôûi leân söï hieåu bieát 

veà vaïn höõu. Trí tueä laø caên baûn veà thöïc chöùng chaân lyù (Trí tueä döïa vaøo 

chaùnh kieán vaø chaùnh tö duy). Ñoái vôùi ñaïo lyù cuûa heát thaûy söï vaät coù khaû 

naêng ñoaùn ñònh phaûi traùi chaùnh taø. Trí vaø tueä thöôøng coù chung nghóa; 

tuy nhieân thoâng ñaït söï töôùng höõu vi thì goïi laø “trí.” Thoâng ñaït khoâng lyù 

voâ vi thì goïi laø “tueä.” Phaïn ngöõ “Prajna: coù nghóa Trí Tueä Baùt Nhaõ. Ñoâi 

khi khoù maø vaïch ra moät caùch roõ raøng söï khaùc bieät giöõa Buddhi vaø 

Jnana, vì caû hai ñeàu chæ caùi trí töông ñoái cuûa theá tuïc cuõng nhö trí sieâu 

vieät. Trong khi Prajna roõ raøng laø caùi trí sieâu vieät. Baùt Nhaõ Ba La Maät 

Kinh dieãn taû chöõ “Baùt Nhaõ” laø ñeä nhaát trí tueä trong heát thaûy trí tueä, 

khoâng gì cao hôn, khoâng gì so saùnh baèng (voâ thöôïng, voâ tyû, voâ ñaúng). 

Baùt Nhaõ hay caùi bieát sieâu vieät (Transcendental knowledge) hay yù thöùc 

hay trí naêng. Theo Phaät giaùo Ñaïi thöøa, do trí naêng tröïc giaùc vaø tröïc 

tieáp, chöù khoâng phaûi laø trí naêng tröøu töôïng vaø phuïc tuøng trí tueä phaøm 

phu maø con ngöôøi coù theå ñaït ñeán ñaïi giaùc. Vieäc thöïc hieän trí naêng cuõng 

ñoàng nghóa vôùi thöïc hieän ñaïi giaùc. Chính trí naêng sieâu vieät naày giuùp 
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chuùng ta chuyeån hoùa moïi heä phöôïc vaø giaûi thoaùt khoûi sanh töû luaân hoài, 

chöù khoâng ôû loøng thöông xoùt hay thöông haïi cuûa baát cöù ai. 

Söï hieåu bieát laø caùi bieát coù theå ñöôïc bieåu hieän ra baèng nhieàu caùch. 

Taùc duïng cuûa caùi “Bieát” nhö chuùng ta thöôøng thaáy khi nghe, thaáy, caûm 

giaùc, so saùnh, nhôù, töôûng töôïng, suy tö, lo sôï, hy voïng, vaân vaân. Trong 

Duy Thöùc Hoïc Phaät Giaùo, moân hoïc chuyeân veà nhaän thöùc, nhieàu taùc 

duïng cuûa söï nhaän bieát ñöôïc tìm thaáy. Trong tröôøng hôïp A Laïi Da thöùc, 

bieát coù nghóa laø söï haøm chöùa, duy trì vaø bieåu hieän. Cuõng theo Duy 

Thöùc Hoïc, taát caû nhöõng caûm thoï, tö töôûng, vaø tri thöùc ñeàu khôûi leân töø 

taøng thöùc caên baûn naøy. Trong tröôøng hôïp Maït na thöùc, moät trong nhöõng 

caùi bieát caên baûn, chæ bieát coù taùc duïng baùm chaët khoâng chòu buoâng boû 

vaøo moät ñoái töôïng vaø cho laø ñoù laø caùi “ngaõ.” Maït Na chính laø boä chæ 

huy cuûa taát caû moïi caûm thoï, tö töôûng, vaø laøm ra söï saùng taïo, söï töôûng 

töôïng cuõng nhö söï chia cheû thöïc taïi. Trong tröôøng hôïp Yeâm Ma La 

thöùc, caùi bieát coù taùc duïng chieáu roïi gioáng nhö moät thöù aùnh saùng traéng 

tinh khieát trong taøng thöùc. Trong baát cöù hieän töôïng naøo, duø laø taâm lyù 

sinh lyù hay vaät lyù, coù söï coù maët cuûa söï vaän chuyeån sinh ñoäng, ñoù laø ñôøi 

soáng. Chuùng ta coù theå noùi raèng söï vaän chuyeån naøy, ñôøi soáng naøy, laø söï 

phoå hieän cuûa vuõ truï, laø taùch duïng phoå bieán cuûa caùi bieát. Chuùng ta 

khoâng neân cho raèng “caùi bieát” laø moät vaät beân ngoaøi ñeán ñeå laøm hôi thôû 

cho ñôøi soáng trong vuõ truï. Noù chính laø söï sinh ñoäng cuûa chính vuõ truï. 

Theo Phaät giaùo, trí tueä khoâng phaûi laø söï chaát ñoáng cuûa tri thöùc. 

Traùi laïi, noù laø söï vuøng vaãy ñeå thoaùt khoûi caùc tri thöùc aáy. Noù ñaäp vôõ 

nhöõng tri thöùc cuõ ñeå laøm phaùt sinh nhöõng tri thöùc môùi phuø hôïp vôùi thöïc 

taïi hôn. Khi Copernicus phaùt hieän traùi ñaát quay xung quanh noù vaø quay 

xung quanh maët trôøi, coù bieát bao nhieâu yù nieäm cuõ veà thieân vaên hoïc bò 

suïp ñoå, trong ñoù coù yù nieäm treân vaø döôùi. Thuyeát Löôïng Töû hieän thôøi 

ñang phaán ñaáu maõnh lieät ñeå vöôït thoaùt caùc yù nieäm ñoàng nhaát vaø nhaân 

quaû voán laø nhöõng yù nieäm caên baûn xöa nay cuûa khoa hoïc. Khoa hoïc 

cuõng ñang daán thaân treân con ñöôøng ruõ boû yù nieäm nhö ñaïo hoïc. Caùi 

hieåu bieát nôi con ngöôøi ñöôïc dieãn dòch thaønh khaùi nieäm, tö töôûng vaø 

ngoân ngöõ. Caùi bieát ôû ñaây laø tri thöùc thu löôïm ñöôïc baèng caùch chaát 

chöùa. Noù laø caùi thaáy tröïc tieáp vaø mau leï. Veà maët tình caûm thì goïi laø 

caûm xuùc. Veà maët tri thöùc thì goïi laø tri giaùc. Noù laø moät tröïc giaùc chöù 

khoâng phaûi laø keát quaû cuûa suy luaän. Coù khi noù hieän höõu traøn ñaày trong 

chuùng ta, nhöng chuùng ta khoâng dieãn dòch noù thaønh khaùi nieäm ñöôïc, 

khoâng duøng hình thöùc tö duy ñeå chuyeân chôû noù ñöôïc vaø do ñoù khoâng 
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dieãn taû ñöôïc thaønh lôøi. Khoâng theå dieãn taû neân lôøi, ñoù laø taâm traïng cuûa 

chuùng ta vaøo luùc ñoù. Coù nhöõng tri thöùc ñöôïc noùi trong ñaïo Phaät laø “baát 

khaû tö, baát khaû nghò, baát khaû thuyeát,” nghóa laø khoâng theå suy tö, nghò 

luaän vaø laäp thaønh hoïc thuyeát ñöôïc. Ngoaøi ra, söï hieåu bieát coøn laø mieáng 

chaén giuùp baûo veä haønh giaû khoûi söï taán coâng cuûa tham, saân vaø si. Con 

ngöôøi thöôøng haønh ñoäng sai quaáy laø do bôûi voâ minh hoaëc khoâng thaáy roõ 

ñöôïc chính mình, khoâng thaáy roõ nhöõng khaùt voïng muoán ñaït haïnh phuùc 

cuõng phöông caùch naøo ñeå ñaït ñöôïc chaân haïnh phuùc. Söï hieåu bieát coøn 

giuùp haønh giaû coù khaû naêng trieät tieâu nhieãm tröôïc vaø taêng cöôøng ñöùc 

tính toát nôi chính mình. 

Trí tueä nhaän thöùc nhöõng hieän töôïng vaø nhöõng qui luaät cuûa chuùng. 

Jnana laø söï saùng suoát naém vöõng taát caû nhöõng thuyeát giaûng ñöôïc chöùa 

ñöïng trong caùc kinh ñieån. Trí laø tri giaùc trong saùng vaø hoaøn haûo cuûa 

taâm, nôi khoâng naém giöõ baát cöù khaùi nieäm naøo. Ñaây laø söï thöùc tænh tröïc 

giaùc vaø duy trì chaân lyù cho moät vò Boà Taùt, yù nghóa vaø söï hieän höõu 

khoâng chæ tìm thaáy treân maët phaân giôùi giöõa nhöõng thaønh toá khoâng beàn 

chaéc vaø lieân tuïc chuyeån ñeán maïng löôùi phöùc taïp cuûa caùc moái quan heä 

trong ñôøi soáng haèng ngaøy, trong khi trí laø söùc maïnh cuûa trí tueä ñöa ñeán 

traïng thaùi cuûa naêng löïc giaûi thoaùt, laø duïng cuï chính xaùc coù khaû naêng 

uyeån chuyeån vöôït qua caùc chöôùng ngaïi cuûa hình thöùc oâ nhieãm vaø caùc 

chaáp thuû thaâm caên di truyeàn trong tö töôûng vaø haønh ñoäng. Jnana laø moät 

töø raát linh ñoäng vì ñoâi khi noù coù nghóa laø caùi trí theá gian taàm thöôøng, 

caùi trí cuûa töông ñoái khoâng thaâm nhaäp ñöôïc vaøo chaân lyù cuûa hieän höõu, 

nhöng ñoâi khi noù cuõng coù nghóa laø caùi trí sieâu vieät, trong tröôøng hôïp 

naày noù ñoàng nghóa vôùi Baùt Nhaõ (Prajna). 

Trí Tueä ñöôïc moâ taû laø söï hieåu bieát veà Töù Dieäu Ñeá, söï hieåu bieát veà 

lyù nhaân duyeân, vaø nhöõng ñieàu töông töï nhö vaäy. Söï ñaéc thaønh trí hueä laø 

söï ñaéc thaønh khaû naêng bieán ñoåi hoïc thuyeát töø nhöõng ñoái töôïng cuûa trí 

tueä thaønh kinh nghieäm thöïc teá cho caù nhaân mình. Noùi caùch khaùc, trí tueä 

theo Phaät giaùo laø khaû naêng bieán ñoåi nhöõng kieán thöùc veà Töù Dieäu Ñeá 

vaø nhöõng ñieàu töông töï hoïc trong kinh ñieån thaønh chaân lyù hieän thöïc vaø 

sinh ñoäng. Muoán ñaït ñöôïc trí tueä, tröôùc nhaát chuùng ta phaûi trau doài giôùi 

haïnh vaø phaùt trieån söï ñònh tænh nôi tinh thaàn. Neân nhôù raèng, ñoïc vaø 

hieåu kinh ñieån khoâng phaûi laø ñaït ñöôïc trì tueä. Trí tueä laø ñoïc, hieåu vaø 

bieán ñöôïc nhöõng gì mình ñaõ ñoïc hieåu thaønh kinh nghieäm hieän thöïc cuûa 

caù nhaân. Trí tueä cho chuùng ta khaû naêng “thaáy ñöôïc chaân lyù” hay “thaáy 
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söï theå ñuùng nhö söï theå” vì ñaït ñöôïc trí tueä khoâng phaûi laø moät baøi taäp 

veà trí tueä hay hoïc thuaät, maø laø söï thaáy bieát chaân lyù moät caùch tröïc tieáp. 

Trong Phaät giaùo, Trí Tueä laø ñöùc tính cao caû nhaát. Ngöôøi ta thöôøng 

dòch töø ngöõ Baéc Phaïn “Prajna” (pali-Panna) laø trí tueä, vaø caùch dòch ñoù 

khoâng ñöôïc chính xaùc. Tuy nhieân, khi chuùng ta baøn veà truyeàn thoáng 

Phaät giaùo, chuùng ta phaûi luoân nhôù raèng Trí Tueä ôû ñaây ñöôïc duøng theo 

moät yù nghóa ñaëc bieät, thaät ñaëc bieät trong lòch söû tö töôûng cuûa nhaân loaïi. 

Trí Tueä ñöôïc caùc Phaät töû hieåu nhö laø söï “quaùn töôûng caùc phaùp moät 

caùch coù phöông phaùp.” Ñieàu naøy ñöôïc chæ baøy roõ raøng theo ñònh nghóa 

cuûa Ngaøi Phaät AÂm: “Trí Tueä coù ñaëc tính thaâm  nhaäp vaøo baûn chaát cuûa 

vaïn phaùp. Nhieäm vuï cuûa noù laø phaù tan boùng toái cuûa aûo töôûng che maát 

töï tính cuûa vaïn phaùp. Bieåu hieän cuûa trí tueä laø khoâng bò meâ môø. Bôûi vì  

“ngöôøi naøo nhaäp ñònh bieát vaø thaáy roõ thöïc töôùng, thieàn ñònh chính laø 

nguyeân nhaân tröïc tieáp vaø gaàn nhaát cuûa trí tueä.” 

Trí tueä bieát ñöôïc raèng taùnh khoâng laø baûn chaát toái haäu cuûa taát caû 

caùc phaùp. Loaïi trí tueä ñaëc bieät naøy laø phöông tieän duy nhaát duøng ñeå 

loaïi tröø voâ minh vaø nhöõng traïng thaùi taâm nhieãu loaïn cuûa chuùng ta. Trí 

tueä naøy cuõng laø moät khí cuï maïnh meõ nhaát duøng ñeå hoùa giaûi nhöõng daáu 

aán nghieäp thöùc u aùm. Hôn nöõa, trí tueä naøy khieán cho chuùng ta coù khaû 

naêng laøm lôïi laïc ngöôøi khaùc moät caùch hieäu quaû, vì nhôø noù maø chuùng ta 

coù theå chæ daïy ngöôøi khaùc phöông phaùp ñeå töï hoï cuõng ñaït ñöôïc loaïi trí 

tueä naøy. Loaïi trí tueä thöù nhaát laø chìa khoùa ñeå daãn ñeán giaûi thoaùt vaø 

giaùc ngoä. Ñeå coù theå ñaït ñöôïc loaïi trí tueä naøy, chuùng ta phaûi ñaàu tö moïi 

noã löïc vaøo tu taäp giaùo lyù nhaø Phaät vaø thöïc haønh thieàn ñònh. Trí tueä bieát 

ñöôïc ngoân ngöõ, lyù luaän, khoa hoïc, ngheä thuaät, vaân vaân. Loaïi trí tueä naøy 

laø loaïi baåm sanh; tuy nhieân, ngöôøi ta tin raèng ngöôøi coù loaïi trí tueä naøy 

laø ngöôøi maø trong nhieàu kieáp tröôùc ñaõ tu taäp vaø thöïc haønh nhieàu haïnh 

laønh roài. 

Trí tueä cô baûn voán coù nôi moãi ngöôøi chuùng ta coù theå loä khi naøo böùc 

maøn voâ minh bò veït boû qua tu taäp. Theo Ñöùc Phaät, trí tueä laø moät phaåm 

haïnh cöïc kyø quan troïng vì noù töông ñöông vôùi chính söï giaùc ngoä. Chính 

trí tueä môû cöûa cho söï töï do, vaø trí tueä xoùa boû voâ minh, nguyeân nhaân 

caên baûn cuûa khoå ñau phieàn naõo. Ngöôøi ta noùi raèng chaët heát caønh caây 

hay thaäm chí chaët caû thaân caây, nhöng khoâng nhoå taän goác reã cuûa noù, thì 

caây aáy vaãn moïc laïi. Töông töï, duø ta coù theå loaïi boû luyeán chaáp vaèng 

caùch töø boû traàn tuïc vaø saân haän vôùi taâm töø bi, nhöng chöøng naøo maø voâ 

minh chöa bò trí tueä loaïi boû, thì luyeán chaáp vaø saân haän vaãn coù theå naûy 



 82 

sinh trôû laïi nhö thöôøng. Veà phaàn Ñöùc Phaät, ngay hoâm Ngaøi chöùng kieán 

caûnh baát haïnh xaõy ra cho con truøng vaø con chim trong buoåi leã haï ñieàn, 

Ngaøi beøn ngoài quaùn töôûng döôùi goác caây hoàng taùo gaàn ñoù. Ñaây laø kinh 

nghieäm thieàn ñònh sôùm nhaát cuûa Ñöùc Phaät. Veà sau naøy, khi Ngaøi ñaõ töø 

boû theá tuïc ñeå ñi tìm chaân lyù toái thöôïng, moät trong nhöõng giôùi luaät ñaàu 

tieân maø Ngaøi phaùt trieån cuõng laø thieàn ñònh. Nhö vaäy chuùng ta thaáy Ñöùc 

Phaät ñaõ töï mình nhaán maïnh raèng trí tueä chæ coù theå ñaït ñöôïc qua thieàn 

ñònh maø thoâi. 

Tu taäp trí tueä laø keát quaû cuûa giôùi vaø ñònh. Duø trí hueä quan heä tôùi 

nhaân quaû. Nhöõng ai ñaõ töøng tu taäp vaø vun troàng thieän caên trong nhöõng 

ñôøi quaù khöù seõ coù ñöôïc trí tueä toát hôn. Tuy nhieân, ngay trong kieáp naøy, 

neáu baïn muoán ñoïan tröø tam ñoäc tham lam, saân haän vaø si meâ, baïn 

khoâng coù con ñöôøng naøo khaùc hôn laø phaûi tu giôùi vaø ñònh haàu ñaït ñöôïc 

trí tueä ba la maät. Vôùi trí hueä ba la maät, baïn coù theå tieâu dieät nhöõng teân 

troäm naày vaø chaám döùt khoå ñau phieàn naõo. Trí tueä laø moät trong ba phaùp 

tu hoïc quan troïng trong Phaät giaùo. Hai phaùp kia laø Giôùi vaø ñònh. Theo 

Tyø Kheo Piyadassi Mahathera trong Phaät Giaùo Nhìn Toaøn Dieän thì taâm 

ñònh ôû möùc ñoä cao laø phöông tieän ñeå thaønh ñaït trí tueä hay tueä minh saùt. 

Tueä bao goàm chaùnh kieán vaø chaùnh tö duy, töùc laø hai chi ñaàu trong Baùt 

Chaùnh Ñaïo. Trí tueä giuùp chuùng ta phaù tan lôùp maây môø si meâ bao phuû 

söï vaät vaø thöïc chöùng thöïc töôùng cuûa vaïn phaùp, thaáy ñôøi soáng ñuùng nhö 

thaät söï, nghóa laø thaáy roõ söï sanh dieät cuûa vaïn höõu. 

Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Ñeâm raát daøi vôùi nhöõng keû 

maát nguû, ñöôøng raát xa vôùi keû löõ haønh moûi meät. Cuõng theá, voøng luaân 

hoài seõ tieáp noái voâ taän vôùi keû ngu si khoâng minh ñaït chaùnh phaùp (60). 

Khoâng ñöôïc keát baïn vôùi keû hôn mình, khoâng ñöôïc keát baïn vôùi keû 

ngang mình, thaø quyeát chí ôû moät mình toát hôn keát baïn vôùi ngöôøi ngu 

muoäi (61). “Ñaây laø con ta, ñaây laø taøi saûn ta,” keû phaøm phu thöôøng lo 

nghó nhö theá, nhöng ngöôøi trí bieát chính ta coøn khoâng thieät coù, huoáng laø 

con ta hay taøi saûn ta? (62). Ngu maø töï bieát ngu, töùc laø trí, ngu maø töï 

xöng raèng trí, chính ñoù môùi thaät laø ngu (63). Ngöôøi ngu suoát ñôøi gaàn 

guõi ngöôøi trí vaãn chaúng hieåu gì Chaùnh phaùp, ví nhö caùi muoãng muùc 

canh luoân maø chaúng bao giôø bieát ñöôïc muøi vò cuûa canh (64). Ngöôøi trí 

duø chæ gaàn guûi ngöôøi trí trong khoaûnh khaéc cuõng hieåu ngay ñöôïc Chaùnh 

phaùp, chaúng khaùc gì caùi löôõi duø môùi tieáp xuùc vôùi canh  trong khoaûnh 

khaéc, ñaõ bieát ngay ñöôïc muøi vò cuûa canh (65). Keû phaøm phu, loøng thì 

muoán caàu ñöôïc trí thöùc maø haønh ñoäng laïi daãn tôùi dieät vong, neân haïnh 
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phuùc bò toån haïi maø trí tueä cuõng tieâu tan (72). Con thieân nga chæ bay 

ñöôïc giöõa khoâng trung, ngöôøi coù thaàn thoâng chæ bay ñöôïc khoûi maët ñaát, 

duy baäc ñaïi trí, tröø heát ma quaân môùi bay ñöôïc khoûi theá gian naày (175).”  

Noùi toùm laïi, trong ñaïo Phaät, trí tueä laø quan troïng toái thöôïng, vì söï 

thanh tònh coù ñöôïc laø nhôø trí tueä, do trí tueä, vaø trí tueä laø chìa khoùa daãn 

ñeán giaùc ngoä vaø giaûi thoaùt cuoái cuøng. Nhöng Ñöùc Phaät khoâng bao giôø 

taùn thaùn tri thöùc suoâng. Theo Ngaøi, trí phaûi luoân ñi ñoâi vôùi thanh tònh 

nôi taâm, vôùi söï hoaøn haûo veà giôùi: Minh Haïnh Tuùc. Trí tueä ñaït ñöôïc do 

söï hieåu bieát vaø phaùt trieån caùc phaåm chaát cuûa taâm laø trí, laø trí tueä sieâu 

vieät, hay trí tueä do tu taäp maø thaønh. Ñoù laø trí tueä giaûi thoaùt chöù khoâng 

phaûi laø söï lyù luaän hay suy luaän suoâng. Nhö vaäy Ñaïo Phaät khoâng chæ laø 

yeâu meán trí tueä, khoâng xuùi duïc ñi tìm trí tueä, khoâng coù söï suøng baùi trí 

tueä, maëc duø nhöõng ñieàu naøy coù yù nghóa cuûa noù vaø lieân quan ñeán söï 

soáng coøn cuûa nhaân loaïi, maø ñaïo Phaät chæ khích leä vieäc aùp duïng thöïc 

tieãn nhöõng lôøi daïy cuûa Ñöùc Phaät nhaèm daãn ngöôøi theo ñi ñeán söï xaû ly, 

giaùc ngoä, vaø giaûi thoaùt cuoái cuøng. Trí tueä trong Phaät giaùo laø trí tueä 

nhaän thöùc ñöôïc taùnh khoâng. Ñaây laø phöông tieän duy nhaát ñöôïc duøng ñeå 

loaïi tröø voâ minh vaø nhöõng taâm thaùi nhieãu loaïn cuûa chuùng ta. Loaïi trí 

tueä naày cuõng laø phöông tieän giuùp hoùa giaûi nhöõng daáu aán nghieäp thöùc u 

aùm. Chöõ Phaät töï noù theo Phaïn ngöõ coù nghóa laø trí tueä vaø giaùc ngoä. Tuy 

nhieân, trí tueä naày khoâng phaûi laø phaøm trí maø chuùng ta töôûng. Noùi roäng 

ra, noù laø trí tueä cuûa Phaät, loaïi trí tueä coù khaû naêng thoâng hieåu moät caùch 

ñuùng ñaén vaø toaøn haûo baûn chaát thaät cuûa ñôøi soáng trong vuõ truï naày trong 

quaù khöù, hieän taïi vaø töông lai. Nhieàu ngöôøi cho raèng trí tueä coù ñöôïc töø 

thoâng tin hay kieán thöùc beân ngoaøi. Ñöùc Phaät laïi noùi ngöôïc laïi. Ngaøi 

daïy raèng trí tueä ñaõ saün coù ngay trong töï taùnh cuûa chuùng ta, chöù noù 

khoâng ñeán töø beân ngoaøi. Treân theá giôùi coù raát nhieàu ngöôøi thoâng minh 

vaø khoân ngoan nhö nhöõng nhaø khoa hoïc hay nhöõng trieát gia, vaân vaân. 

Tuy nhieân, Ñöùc Phaät khoâng coâng nhaän nhöõng kieán thöùc phaøm tuïc naày 

laø söï giaùc ngoä ñuùng nghóa theo ñaïo Phaät, vì nhöõng ngöôøi naày chöa döùt 

tröø ñöôïc phieàn naõo cuûa chính mình. Hoï vaãn coøn coøn truï vaøo thò phi cuûa 

ngöôøi khaùc, hoï vaãn coøn tham, saân, si vaø söï kieâu ngaïo. Hoï vaãn coøn chöùa 

chaáp nhöõng voïng töôûng phaân bieät cuõng nhö nhöõng chaáp tröôùc. Noùi caùch 

khaùc, taâm cuûa hoï khoâng thanh tònh. Khoâng coù taâm thanh tònh, duø coù 

chöùng ñaéc ñeán taàng cao naøo ñi nöõa, cuõng khoâng phaûi laø söï giaùc ngoä 

ñuùng nghóa theo Phaät giaùo. Nhö vaäy, chöôùng ngaïi ñaàu tieân trong söï 

giaùc ngoä cuûa chuùng ta chính laø töï ngaõ, söï chaáp tröôùc, vaø nhöõng voïng 
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töôûng cuûa chính mình. Chæ coù trí tueä döïa vaøo khaû naêng ñònh tónh môùi coù 

khaû naêng loaïi tröø ñöôïc nhöõng chaáp tröôùc vaø voâ minh. Nghóa laø loaïi trí 

tueä khôûi leân töø baûn taâm thanh tònh, chöù khoâng phaûi laø loaïi trí tueä ñaït 

ñöôïc do hoïc hoûi töø saùch vôû, vì loaïi trí tueä naày chæ laø phaøm trí chöù 

khoâng phaûi laø chaân trí tueä. Chính vì theá maø Ñöùc Phaät ñaõ noùi: “Ai coù 

ñònh seõ bieát vaø thaáy ñuùng nhö thaät.” Theo Kinh Hoa Nghieâm, taát caû 

chuùng sanh ñeàu coù cuøng trí tueä vaø ñöùc haïnh cuûa moät vò Phaät, nhöng hoï 

khoâng theå theå hieän nhöõng phaåm chaát naày vì nhöõng voïng töôûng vaø chaáp 

tröôùc. Tu taäp Phaät phaùp seõ giuùp chuùng ta loaïi boû ñöôïc nhöõng voïng 

töôûng phaân bieät vaø dong ruoãi cuõng nhö nhöõng chaáp tröôùc. Töø ñoù chuùng 

ta seõ tìm laïi ñöôïc baûn taâm thanh tònh saün coù, vaø cuõng töø ñoù trí tueä chaân 

thöïc seõ khôûi sanh. Phaät töû chaân thuaàn neân luoân nhôù raèng chaân trí vaø 

khaû naêng thaät söï cuûa chuùng ta chæ taïm thôøi bò che môø vì ñaùm maây muø 

voâ minh, chaáp tröôùc vaø voïng töôûng phaân bieät, chöù khoâng phaûi thaät söï 

maát ñi vónh vieãn. Muïc ñích tu taäp theo Phaät phaùp cuûa chuùng ta laø phaù 

tan ñaùm maây muø naày ñeå ñaït ñöôïc giaùc ngoä. 

Loøng Bi Maãn Vaø Trí Tueä Laø Hai Chaân Cöùu Ñoä Chuùng Sanh Cuûa 

Chö Boà Taùt: Loøng bi maãn vaø trí laø hai ñaëc tính cuûa chö Boà Taùt treân 

böôùc ñöôøng tu taäp ñaïi giaùc vaø cöùu ñoä chuùng sanh. Bi laø döôùi thì haï hoùa 

chuùng sanh. Trí laø thöôïng caàu Boà Ñeà hay Phaät ñaïo. Loøng bi maãn chaéc 

chaén khoâng phaûi laø moät traïng thaùi uûy mò hay yeáu ñuoái cuûa taâm. Noù laø 

moät caùi gì ñoù maïnh meõ, vöõng chaéc. Traùi tim cuûa ngöôøi coù loøng bi maãn 

thöïc söï seõ rung ñoäng, khi thaáy moät nguoøi naøo ñoù trong côn hoaïn naïn. 

Tuy nhieân, ñaây khoâng phaûi laø moät söï öu saàu buoàn baõ; chính söï rung 

ñoäng naày ñaõ khích leä ngöôøi aáy haønh ñoäng vaø thuùc duïc ngöôøi aáy cöùu 

nguy keû baát haïnh. Muoán laøm ñöôïc ñieàu naày phaûi caàn ñeán söùc maïnh 

cuûa taâm, phaûi caàn ñeán raát nhieàu loøng khoan dung vaø taâm xaû. Thaät laø 

sai laàm khi coù ngöôøi voäi vaõ ñi ñeán keát luaän raèng loøng bi maãn laø söï bieåu 

loä moät taâm hoàn yeáu ñuoái, bôûi vì noù coù tính chaát dòu daøng, nhu mì. Theo 

Phaät Giaùo Ñaïi Thöøa, ñieån hình cuûa bi laø Ngaøi Quaùn Theá AÂm Boà Taùt; 

coøn Ngaøi Ñaïi Theá Chí laø ñieån hình cuûa trí. Theo Chaân Ngoân Giaùo thì 

Bi laø Thai Taïng giôùi, trong khi Trí laø kim cang giôùi. Bi vaø trí laø hai cöûa 

giuùp haønh giaû vôùi hai muïc tieâu: thöôïng caàu Phaät ñaïo, haï hoùa chuùng 

sanh. Ñaây cuõng laø moät trong nhöõng ñaïi nguyeän cuûa moät vò Boà Taùt. Thöù 

Nhaát laø Bi Moân: Bi taâm Phaät höôùng ñeán cöùu ñoä tha nhaân (cöûa töø bi hay 

loøng thöông xoùt chuùng sanh. Thaáy chuùng sanh meâ laàm sa ngaõ, ñôùn ñau 

khoå naõo vaø hoaïn naïn thì thöông xoùt vaø duøng moïi phöông tieän ñeå giuùp 
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hoï ñöôïc vui. Loøng töø bi cuûa chö Phaät vaø chö Boà Taùt voâ cuøng voâ taän 

buûa khaép möôøi phöông neân goïi laø Ñaïi Bi. Nhöõng baäc Boà Taùt traûi qua 

voâ löôïng kieáp thöïc haønh ñaïi haïnh töø bi naøy roài sau môùi ñaéc quaû voâ 

thöôïng Boà Ñeà). Thöù Nhì laø Trí Moân: Trí tueä Phaät daãn ñeán giaùc ngoä Boà 

Ñeà (cöûa trí hueä. Tu theo Phaät laø tu phaùp moân trí hueä, nghóa laø duøng trí 

hueä saùng suoát maø soi xeùt vaø ñoaïn tröø nhöõng phieàn naõo toái taêm, nhöõng 

hoaëc chöôùng voâ minh; duøng trí hueä ñeå phaân ñònh chaùnh taø, söï lyù vieân 

minh. Haønh giaû tu taäp cuoái cuøng seõ ñaït ñöôïc trí hueä toái thöôïng hay 

nhöùt thieát trí, hay trí hueä Phaät). Theo Phaät giaùo, trí tueä vaø loøng bi maãn 

laø nhöõng baûn chaát töï nhieân cuûa moät caùi taâm giaùc ngoä. Tuy nhieân, muoán 

phaùt trieån noù chuùng ta phaûi taän löïc tu taäp, cuõng gioáng nhö haït gioáng coù 

khaû naêng lôùn leân thaønh caây vôùi ñieàu kieän chuùng ta phaûi gieo noù vaøo 

trong ñaát, boùn phaân vaø töôùi nöôùc vaø giöõ cho nhieät ñoä ñieàu hoøa. 

 

Compassion and Wisdom 

 

A Summary on Compassion: Compassion means sympathy, or pity 

(compassion) for another in distress and desire to help him or to deliver 

others from suffering out of pity. The compassion is selfless, non-

egoistic and based on the principle of universal equality. A 

compassionate mind is a mind with wholesome thoughts which always 

wishes others to be released from their sufferings and afflictions. 

‘Karuna’ means pity or compassion. In Pali and Sanskrit, ‘Karuna’ is 

defined as ‘the quality which makes the heart of the good man tremble 

and quiver at the distress of others.’ The quality that rouses tender 

feelings in the good man at the sight of others’ suffering. Cruelty, 

violence is the direct enemy of ‘karuna’. Though the latter may appear 

in the guise of a friend, it is not true ‘karuna’, but falsely sympathy; 

such sympathy is deceitful and one must try to distinguish true from 

false compassion. The compassionate man who refrains from harming 

and oppressing others and endeavors to relieve them of their distress, 

gives the gift of security to one and all, making no distinction 

whatsoever. A compassionate mind does not only bring forth happiness 

and tranquility for others, but also to ourselves. The compassionate 

mind also helps us dispel our negative thoughts such as anger, envy and 

jealousy, etc. Compassion extends itself without distinction to all 
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sentient beings. However, compassion must be accompanied by 

wisdom in order to have right effect. 

The Buddhist conception of “Karuna” has no compromising 

limitations. All beings include even the tiniest creature that crawls at 

our feet. The Buddhist view of life is such that no living being is 

considered as outside the circle of “Metta and Karuna” which make no 

distinction between man, animal and insect, or between man and man, 

as, high and low, rich and poor, strong and weak, wise and unwise, dark 

and fair, Brahmin and Candala, and so forth; for “Metta and Karuna” 

are boundless and no sooner do we try to keep men apart on the false 

basis mentioned above, than the feeling of separateness creeps in and 

these boundless qualities become limited which is contrary to the 

teaching of the Buddha. We must be careful not to confuse compassion 

with morbid manifestations of sadness, with feelings of mental pain and 

with sentimentality. At the loss of a dear one, man weeps, but that is 

not compassion. If we analyze such feelings carefully we will conclude 

that they are outward manifestations of our inner thoughts of self 

affection. Why do we feel sad? Because our loved one has passed 

away. He who was our kin is now no more. We feel that we have lost 

the happiness and all else that we derived from him and so we are sad. 

Do we not see that all these feelings revolve round the ‘I’ and ‘Mine’? 

Whether we like it or not, self interest was responsible for it all. Can 

we call this ‘karuna’, pity or compassion? Why do we not feel equally 

sad when others who are not our kin pass away before our eyes? 

Because we were not familiar with them, they were not ours, we have 

not lost anything and are not denied the pleasures and comforts we 

already enjoy.  

A Summary on Wisdom: Wisdom is the knowledge of things and 

realization of truth. Wisdom is arosen from perception or knowing. 

Wisdom is based on right understanding and right thought. Decision or 

judgment as to phenomena or affairs and their principles, of things and 

their fundamental laws. Prajna is often interchanged with wisdom. 

Wisdom means knowledge, the science of the phenomenal, while 

prajna more generally to principles or morals The difference between 

Buddhi and Jnana is sometimes difficult to point out definitively, for 

they both signify worldly relative knowledge as well as transcendental 

knowledge. While Prajna is distinctly pointing out the transcendental 
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wisdom. The Prajna-paramita-sutra describes “prajna” as supreme, 

highest, incomparable, unequalled, unsurpassed. Wisdom  or real 

wisdom. According to the Mahayana Buddhism, only an immediate 

experienced intuitive wisdom, not intelligence can help man reach 

enlightenment. Therefore, to achieve prajna is synonymous with to 

reach enlightenment. One of the two perfections required for 

Buddhahood. The wisdom which enables us to transcend disire, 

attachment and anger so that we will be emancipated (not throught the 

mercy of any body, but rather through our own power of will and 

wisdom) and so that we will not be reborn again and again in 

“samsara” or  transmigration. 

Knowing reveals itself in many ways. Knowing can be active 

whenever there is hearing, seeing, feeling, comparing, remembering, 

imagining, reflecting, worrying, hoping and so forth. In the 

Vijnanavadin school of Buddhism, which specialized in the study of 

“consciousnesses,” many more fields of activity were attributed to 

knowing. For instance, in alayavijnana, or “storehouse of 

consciousness,” the fields of activity of knowing are maintaining, 

conserving, and manifesting.” Also according to the Vijnanavadins, all 

sensation, perception, thought, and knowledge arise from this basic 

store-house consciousness. Manyana is one of the ways of knowing 

based on this consciousness and its function is to grasp onto the object 

and take it as a “self.” Manovijnana serves as the headquarters for all 

sensations, perceptions, and thoughts, and makes creation, imagination, 

as well as dissection of reality possible. Amala is the consciousness 

that shines like a pure white light on the store-house consciousness. In 

any phenomena, whether psychological, physiological, or physical, 

there is dynamic movement, life. We can say that this movement, this 

life, is the universal manifestation, the most commonly recognized 

action of knowing. We must not regard “knowing” as something from 

the outside which comes to breathe life into the universe. It is the life 

of the universe itself. 

According to Buddhism, understanding is not an accumulation of 

knowledge. To the contrary, it is the result of the struggle to become 

free of knowledge. Understanding shatters old knowledge to make 

room for the new that accords better with reality. When Copernicus 

discovered that the Earth goes around the sun, most of the astronomical 
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knowledge of the time had to be discarded, including the ideas of 

above and below. Today, physics is struggling valiantly to free itself 

from the ideas of identity and cause effect that underlie classical 

science. Science, like the Way, urges us to get rid of all preconceived 

notions. Understanding, in human, is translated into concepts, thoughts, 

and words. Understanding is not an aggregate of bits of knowledge. It is 

a direct and immediate penetration. In the realm of sentiment, it is 

feeling. In the realm of intellect, it is perception. It is an intuition rather 

than the culmination of reasoning. Every now and again it is fully 

present in us, and we find we cannot express it in words, thoughts, or 

concepts. “Unable to describe it,” that is our situation at such moments. 

Insights like this are spoken of in Buddhism as “impossible to reason 

about, to discuss, or to incorporate into doctrines or systems of 

thought.” Besides, understanding also means a shield to protect 

cultivator from the attack of greed, hatred and ignorance. A man often 

does wrong because of his ignorance or misunderstanding about 

himself, his desire of gaining happiness, and the way to obtain 

happiness. Understanding will also help cultivators with the ability to 

remove all defilements and strengthen their virtues. 

Higher intellect or spiritual wisdom; knowledge of the ultimate 

truth (reality).  Jnana is the essential clarity and unerring sensibility of 

a mind that no longer clings to concepts of any kind. It is direct and 

sustained awareness of the truth, for a Bodhisattva, that meaning and 

existence are found only in the interface between the components of 

an unstable and constantly shifting web of relationships, which is 

everyday life, while prajna is the strength of intellectual discrimination 

elevated to the status of a liberating power, a precision tool capable of 

slicing through obstructions that take the form of afflictions and 

attachments to deeply engrained hereditary patterns of thought and 

action. Jnana is a very flexible term, as it means sometimes ordinary 

worldly knowledge, knowledge of relativity, which does not penetrate 

into the truth of existence, but also sometimes transcendental 

knowledge, in which case being synonymous with Prajna or Arya-

jnana.  

Wisdom is described as the understanding of the Four Noble 

Truths, the understanding of interdependent origination, and the like. 

The attainment of wisdom is the ability of transformation of these 
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doctrinal items from mere objects of intellectual knowledge into real, 

personal experience. In other words, according to Buddhism, wisdom is 

the ability to change our knowledge of the four Noble Truths and the 

like from mere sutra learning into actual, living truth. To attain wisdom, 

we must first cultivate good conduct, then cultivate mental 

development. It should be noted that reading and understanding the 

meaning of a sutra doesn’t mean attaining wisdom. Wisdom means 

reading, understanding, and transforming doctrinal items from sutras 

into real, personal experience. Wisdom gives us the ability of “seeing 

the truth” or “seeing things as they really are” because the attainment 

of wisdom is not an intellectual or academic exercise, it is 

understanding or seeing these truths directly.  

In Buddhism, wisdom is the highest virtue of all. It is usual to 

translate the Sanskrit term “Prajna” (pali-Panna) by “wisdom,” and that 

is not positively inaccurate. When we are dealing with the Buddhist 

tradition, however, we must always bear in mind that there Wisdom is 

taken in a special sense that is truly unique in the history of human 

thought. “Wisdom” is understood by Buddhists as the methodical 

contemplation of ‘Dharmas.’ This is clearly shown by Buddhaghosa’s 

formal and academic definition of the term: “Wisdom has the 

characteristic of penetrating into dharmas as they are themselves. It has 

the function of destroying the darkness of delusion which covers the 

own-being of dharmas. It has the mmanifestation of not being deluded. 

Because of the statement: ‘He who is concentrated knows, sees what 

really is,’ concentration is its direct and proximate cause.” 

Wisdom understanding that emptiness of inherent existence is the 

ultimate nature of all phenomena. This specific type of wisdom is the 

sole means to eliminate our ignorance and other disturbing states. It is 

also the most powerful tool for purifying negative karmic imprints. In 

addition, it enables us to benefit others effectively, for we can then 

teach them how to gain this wisdom themselves. This is also the first 

key to liberation and enlightenment. In order to be able to obtain this 

type of wisdom, we must invest all our efforts in cultivating Buddhist 

laws and practicing Buddhist meditation. Conventional intelligence 

knowing, logic, science, arts, and so forth. This type of wisdom is from 

birth; however, the person who possesses this type of wisdom is 
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believed that in previous lives, he or she had already cultivated or 

practiced so many good deeds. 

Fundamental wisdom  which is inherent in every man and which 

can manifest itself only after the veil of ignorance, which screens it, 

has been transformed by means of self-cultivation as taught by the 

Buddha. According to the Buddha, wisdom is extremely important for it 

can be commensurate with enlightenment itself. It is wisdom that 

finally opens the door to freedom, and wisdom that removes ignorance, 

the fundamental cause of suffering. It is said that while one may sever 

the branches of a tree and even cut down its trunk, but if the root is not 

removed, the tree will grow again. Similarily, although one may 

remove attachment by means of renunciation, and aversion by means 

of love and compassion, as long as ignorance is not removed by means 

of wisdom, attachment and aversion will sooner or later arise again. As 

for the Buddha, immediately after witnessing the unhappy incident 

involving the worm and the bird at the plowing ceremony, the prince 

sat under a nearby rose-apple tree and began to contemplate. This is a 

very early experience of meditation of the Buddha. Later, when he 

renounced the world and went forth to seek the ultimate truth, one of 

the first disciplines he developed was that of meditation. Thus, the 

Buddha himself always stressed that meditation is the only way to help 

us to achieve wisdom. 

The resulting wisdom, or training in wisdom. Even though wisdom 

involves cause and effect. Those who cultivated and planted good roots 

in their past lives would have a better wisdom. However, in this very 

life, if you want to get rid of greed, anger, and ignorance, you have no 

choice but cultivating discipline and samadhi so that you can obtain 

wisdom paramita. With wisdom paramita, you can destroy these 

thieves and terminate all afflictions. Wisdom is one of the three studies 

in Buddhism. The other two are precepts and meditation. According to 

Bhikkhu Piyadassi Mahathera in The Spectrum of Buddhism, high 

concentration is the means to the acquisition of wisdom or insight. 

Wisdom consists of right understanding and right thought, the first two 

factors of the path. This is called the training in wisdom or panna-

sikkha. Wisdom helps us get rid of the clouded view of things, and to 

see life as it really is, that is to see life and things pertaining to life as 

arising and passing. 
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In the Dharmapada Sutra, the Buddha taught: “Long is the night to 

the wakeful; long is the road to him who is tired; long is samsara to the 

foolish who do not know true Law (Dharmapada 60).  If a traveler does 

not meet a companion who is better or at least equal, let him firmly 

pursue his solitary career, rather than being in fellowship with the 

foolish (Dharmapada 61). These are my sons; this is my wealth; with 

such thought a fool is tormented. Verily, he is not even the owner of 

himself. Whence sons? Whence wealth? (Dharmapada 62). A foolish 

man who knows that he is a fool, for that very reason a wise man; the 

fool who think himself   wise, he is indeed a real fool (Dharmapada 

63). If a fool associates with a wise man even all his life, he will 

understand the Dharma as litle as  a spoon tastes the flavour of soup 

(Dharmapada 64). An intelligent person associates with a wise man, 

even for a moment, he will quickly understand the Dharma, as the 

tongue tastes the flavour of soup (Dharmapada 65). The knowledge 

and fame that the fool gains, so far from benefiting; they destroy his 

bright lot and cleave his head (Dharmapada 72). Swans can only fly in 

the sky, man who has supernatural powers can only go through air by 

their psychic powers. The wise rise beyond the world when they have 

conquered all kinds of Mara (Dharmapada 175).” 

In summary, in Buddhism, wisdom is of the highest importance; for 

purification comes through wisdom, through understanding; and 

wisdom in Buddhism is the key to enlightenment and final liberation. 

But the Buddha never praised mere intellect. According to him, 

knowledge should go hand in hand with purity of heart, with moral 

excellence (vijja-caranasampanna—p). Wisdom gained by 

understanding and development of the qualities of mind and heart is 

wisdom par excellence (bhavanamaya panna—p). It is saving 

knowledge, and not mere speculation, logic or specious reasoning. 

Thus, it is clear that Buddhism is neither mere love of, nor inducing the 

search after wisdom, nor devotion, though they have their significance 

and bearing on mankind, but an encouragement of a practical 

application of the teaching that leads the follower to dispassion, 

enlightenment and final deliverance. Wisdom in Buddhism is also a 

sole means to eliminate our ignorance and other disturbing attitudes. It 

is also a tool for purifying negative karmic imprints. Many people say 

that wisdom is gained from information or knowledge. The Buddha told 
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us the opposite! He taught us that wisdom is already within our self-

nature; it does not come from the outside. In the world, there are some 

very intelligent and wise people, such as scientists and philosophers, 

etc. However, the Buddha would not recognize their knowledge as the 

proper Buddhist enlightenment, because they have not severed their 

afflictions. They still dwell on the rights and wrongs of others, on 

greed, anger, ignorance and arrogance. They still harbor wandering 

discrimatory thoughts and attachments. In other words, their minds are 

not pure. Without the pure mind, no matter how high the level of 

realization one reaches, it is still not the proper Buddhist 

enlightenment. Thus, our first hindrance to enlightenment and 

liberation is ego, our self-attachment, our own wandering thoughts. 

Only the wisdom that is based on concentration has the ability to 

eliminate attachments and ignorance. That is to say the wisdom that 

arises from a pure mind, not the wisdom that is attained from reading 

and studying books, for this wisdom is only worldly knowledge, not true 

wisdom. Thus, the Buddha said: “He who is concentrated knows and 

sees what really is.”  According to the Flower Adornment Sutra, all 

sentient beings possess the same wisdom and virtuous capabilities as 

the Buddha, but these qualities are unattainable due to wandering 

thoughts and attachments. Practicing Buddhism will help us rid of 

wandering, discriminating thoughts and attachments. Thus, we uncover 

our pure mind, in turn giving rise to true wisdom. Sincere Buddhists 

should always remember that our innate wisdom and abilities are 

temporarily lost due to the cloud of ignorance, attachments and 

wandering discriminatory thoughts, but are not truly or permanently 

lost. Our goal in Practicing Buddhism is to break through this cloud and 

achieve enlightenment.  

Compassion and Wisdom Are Bodhisattvas' Two Prongs of Saving 

Beings: Pity and wisdom, the two characteristics of a bodhisattva 

seeking to attain perfect enlightenment and the salvation of all beings. 

Karuna or compassion means below is to save sentient beings. Jnana or 

wisdom means above is to seek Bodhi. Compassion is surely not a 

flabby state of mind. It is a strong enduring thing. When a person is in 

distress, it is truly compassionate man’s heart that trembles. This, 

however, is not sadness; it is this quacking of the heart that spurs him to 

action and incites him to rescue the distressed. And this needs strength 
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of mind, much tolerance and equanimity. So, it is totally wrong to come 

to a hurry conclusion that compassion to be an expression of 

feebleness, because it has the quality of tenderness. In Mahayana 

Buddhism, Pity is typified by Avalokitesvara and wisdom  by 

Mahasthamaprapta. In the esoteric sects, pity is represented by the 

garbhadhatu  or the womb treasury, while wisdom is represented by the 

vajradhatu or the diamond treasury. Two doors of Karuna and Jnana 

help practitioners with two aims: above to seek bodhi, below to save 

(transform) beings. This is also one of the great vow of a Bodhisattva. 

The first door is the door of Compassion: Buddha-pity, or Bodhisattva-

pity, the way of pity directed to others. The second door is the door of 

Wisdom: Wisdom gate or Buddha-wisdom, or the way of 

enlightenment. In Buddhism, wisdom and compassion are the natural 

characteristics or qualities of the enlightened mind. However, if we 

want to develop it, we have to cultivate and practice hard. It is similar 

to a seed that we all know its potential to grow into a plant with the 

conditions that we grow it in the right soil, water, fertilize and maintain 

it under a temperate temparture.  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 94 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 95 

Chöông Möôøi 

Chapter Ten 

 

Loøng Töø Vaø Söï Nhaãn Nhuïc 

Trong Phaät Giaùo 

 

Sô Löôïc Veà Loøng Töø: Trong ñaïo Phaät, loøng töø hay loøng yeâu thöông 

laø moät trong nhöõng tình caûm lôùn nhaát ñoái vôùi chuùng sanh moïi loaøi, coøn 

goïi laø töø voâ löôïng taâm. Töø voâ löôïng taâm laø loøng thöông yeâu voâ cuøng 

roäng lôùn ñoái vôùi toaøn theå chuùng sanh moïi loaøi, vaø gaây taïo cho chuùng 

sanh caùi vui chaân thaät. Caùi vui cuûa theá gian chæ laø caùi vui giaû taïm, vui 

khoâng laâu beàn, caùi vui aáy bò phieàn naõo chi phoái; khi tham saân si ñöôïc 

thoûa maõn thì vui; khi chuùng khoâng ñöôïc thoûa maõn thì buoàn. Muoán coù 

caùi vui chaân thaät, caùi vui vónh vieãn thì tröôùc tieân chuùng ta phaûi nhoå heát 

khoå ñau do phieàn naõo gaây ra. “Töø” phaûi coù loøng bi ñi keøm. Bi ñeå chæ 

nguyeân nhaân cuûa ñau khoå vaø khuyeân baûo chuùng sanh ñöøng gaây nhaân 

khoå, töø ñeå chæ phöông phaùp cöùu khoå ban vui. Tuy nhieân, loøng töø khoâng 

phaûi laø moät ñaëc tính baåm sinh. Neáu chuùng ta muoán phaùt trieån loøng töø 

chuùng ta phaûi boû nhieàu thôøi gian hôn ñeå thöïc haønh. Ngoài thieàn töï noù 

khoâng mang laïi cho chuùng ta caùi goïi laø “loøng töø.” Muoán ñöôïc loøng töø , 

chuùng ta phaûi ñöa noù vaøo haønh ñoäng trong cuoäc soáng haèng ngaøy cuûa 

chuùng ta. Trong nhöõng sinh hoaït haèng ngaøy cuûa chuùng ta, chuùng ta phaûi 

phaùt trieån söï caûm thoâng vaø gaàn guõi vôùi ngöôøi khaùc baèng caùch suy nieäm 

veà nhöõng khoå ñau cuûa hoï. Chaúng haïn nhö khi gaëp ai ñang khoå ñau 

phieàn naõo thì chuùng ta heát loøng an uûi hoaëc giuùp ñôû hoï veà vaät chaát neáu 

caàn. Loøng Töø coù söùc maïnh ñem laïi haïnh phuùc theá tuïc cho chuùng ta 

trong kieáp naày. Khoâng coù taâm töø, con ngöôøi treân theá giôùi naày seõ ñöông 

ñaàu vôùi voâ vaøn vaán ñeà nhö haän, thuø, ganh gheùt, ñoá kî, kieâu ngaïo, vaân 

vaân. Phaät töû neân phaùt trieån taâm töø, neân aáp uû yeâu thöông chuùng sanh 

hôn chính mình. Thöông yeâu neân ñöôïc ban phaùt moät caùch voâ ñieàu kieän, 

baát vuï lôïi vaø bình ñaúng giöõa thaân sô, baïn thuø. Beân caïnh ñoù, loøng Töø 

ñem laïi coâng ñöùc maõnh lieät. Loøng Töø seõ taïo ñöôïc loøng kính troïng nôi 

tha nhaân. Loøng Töø giuùp ta vöôït qua chaáp thuû vaø chöôùng ngaïi. Loøng Töø 

giuùp ta caûm thaáy deã chòu. Loøng Töø laø moät trong nhöõng cöûa ngoõ quan 

troïng ñi ñeán ñaïi giaùc, vì nhôø ñoù maø thieän caên löôùt thaéng moïi hoaøn caûnh 

trong cuoäc soáng haèng ngaøy cuûa chuùng ta.  
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Theo Kinh Duy Ma Caät, Phaåm Quaùn Chuùng Sanh, khi Ngaøi Vaên 

Thuø Sö Lôïi ñeán thaêm beänh cö só Duy Ma Caät, ngaøi coù hoûi: “Boà Taùt 

quaùn saùt phaûi thöïc haønh loøng töø nhö theá naøo?” OÂng Duy Ma Caät ñaùp: 

Boà Taùt quaùn saùt nhö theá roài phaûi töï nghó raèng mình phaûi vì chuùng sanh 

noùi phaùp nhö treân, ñoù laø loøng töø chaân thaät. Boà Taùt phaûi thöïc haønh loøng 

töø tòch dieät, bôûi vì khoâng sanh. Boà Taùt phaûi thöïc haønh loøng töø khoâng 

noùng böùc, bôûi khoâng coù phieàn naõo. Boà Taùt phaûi thöïc haønh loøng töø bình 

ñaúng, bôûi ba ñôøi nhö nhau. Boà Taùt phaûi thöïc haønh loøng töø khoâng ñua 

tranh, bôûi khoâng coù khôûi. Boà Taùt phaûi thöïc haønh loøng töø khoâng hai, bôûi 

trong ngoaøi (caên traàn) khoâng hieäp. Boà Taùt phaûi thöïc haønh loøng töø 

khoâng hoaïi, bôûi hoaøn toaøn khoâng coøn. Boà Taùt phaûi thöïc haønh loøng töø 

kieân coá, bôûi loøng khoâng huûy hoaïi. Boà Taùt phaûi thöïc haønh loøng töø thanh 

tònh, bôûi taùnh caùc phaùp trong saïch. Boà Taùt phaûi thöïc haønh loøng töø voâ 

bieân, bôûi nhö hö khoâng. Boà Taùt phaûi thöïc haønh loøng töø cuûa A la haùn, vì 

phaù caùc giaëc kieát söû. Boà Taùt phaûi thöïc haønh loøng töø cuûa Boà Taùt, vì an 

vui chuùng sanh. Boà Taùt phaûi thöïc haønh loøng töø cuûa Nhö Lai, vì ñaëng 

töôùng nhö nhö. Boà Taùt phaûi thöïc haønh loøng töø cuûa Phaät, vì giaùc ngoä 

chuùng sanh. Boà Taùt phaûi thöïc haønh loøng töø töï nhieân, vì khoâng nhôn ñaâu 

maø ñaëng. Boà Taùt phaûi thöïc haønh loøng töø Boà Ñeà, vì chæ coù moät vò. Boà 

Taùt phaûi thöïc haønh loøng töø voâ ñaúng, vì ñoaïn caùc aùi kieán. Boà Taùt phaûi 

thöïc haønh loøng yeâu thöông ñaïi bi daãn daïy cho phaùp Ñaïi Thöøa. Boà Taùt 

phaûi thöïc haønh loøng töø khoâng nhaøm moûi, quaùn khoâng, voâ ngaõ. Boà Taùt 

phaûi thöïc haønh loøng töø phaùp thí khoâng coù luyeán tieác. Boà Taùt phaûi thöïc 

haønh loøng töø trì giôùi ñeå hoùa ñoä ngöôøi phaù giôùi. Boà Taùt phaûi thöïc haønh 

loøng töø nhaãn nhuïc ñeå uûng hoä ngöôøi vaø mình. Boà Taùt phaûi thöïc haønh 

loøng töø tinh taán ñeå gaùnh vaùc chuùng sanh. Boà Taùt phaûi thöïc haønh loøng töø 

thieàn ñònh khoâng thoï muøi thieàn. Boà Taùt phaûi thöïc haønh loøng töø trí tueä, 

ñeàu bieát ñuùng nhòp. Boà Taùt phaûi thöïc haønh loøng töø phöông tieän, thò hieän 

taát caû. Boà Taùt phaûi thöïc haønh loøng töø khoâng aån daáu, loøng ngay trong 

saïch. Boà Taùt phaûi thöïc haønh loøng töø trong thaâm taâm, khoâng coù haïnh 

xen taïp. Boà Taùt phaûi thöïc haønh loøng töø khoâng phænh doái, khoâng coù löøa 

gaït. Boà Taùt phaûi thöïc haønh loøng töø an vui, laøm cho taát caû ñöôïc söï an 

vui cuûa Phaät. Loøng töø cuûa Boà Taùt laø nhö theá ñoù.  

Trong Kinh Phaùp Cuù, ñöùc Phaät daïy: “loøng töø laø phöông caùch duy 

nhaát ñeå xoùa boû haän thuø. Haän thuø khoâng theå ñaùnh baïi ñöôïc haän thuø. 

Loøng töø treân theá gian naày khoâng tình thöông naøo hôn tình cha meï 

thöông con. Neáu coù ngöôøi, vai beân traùi coõng cha, vai beân maët coõng meï, 
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ñi giaùp nuùi Tu Di traêm ngaøn voøng, maùu chaûy ñaày chaân, cuõng coøn chöa 

theå baùo ñeàn ñöôïc tình thöông vaø coâng ôn sanh döôõng.” Phaät töû chaân 

thuaàn neân luoân nhôù raèng loøng töø vaø loøng bi maãn laø moät trong nhöõng 

cöûa ngoõ quan troïng ñi ñeán ñaïi giaùc, vì nhôø ñoù maø thieän caên löôùt thaéng 

vaø cuõng töø ñoù maø chuùng ta khoâng laøm toån haïi chuùng sanh. Cuõng trong 

Kinh Phaùp Cuù, Ñöùc Phaät daïy: “An truï trong caên nhaø Töø Bi aáy chính laø 

moät nôi kieân coá nhaát, nôi baûo veä cho thaân taâm ta ñöôïc an toaøn tröôùc 

moïi keû thuø phieàn naõo vaø saân haän. Nôi ñoù ta seõ coù söï an laïc.” Theá neân, 

Phaät töû chôn thuaàn neân luoân xem töø bi lôùn laøm nhaø, nhu hoøa nhaãn nhuïc 

laøm y aùo, vaø caùc phaùp khoâng laøm toøa. 

Sô Löôïc Veà Nhaãn Nhuïc: Nhaãn nhuïc laø moät trong nhöõng phaåm chaát 

quan troïng nhaát trong xaõ hoäi hoâm nay. Theo Phaät giaùo, neáu khoâng coù 

khaû naêng nhaãn nhuïc vaø chòu ñöïng thì khoâng theå naøo tu ñaïo ñöôïc. Ñöùc 

Thích Ca Maâu Ni Phaät coù taát caû nhöõng ñöùc haïnh vaø thaønh Phaät do söï 

kieân trì tu taäp cuûa Ngaøi. Tieåu söû cuûa Ngaøi maø ta ñoïc ñöôïc baát cöù ôû ñaâu 

hay trong kinh ñieån, chöa coù choã naøo ghi raèng Ñöùc Phaät ñaõ töøng giaän 

döõ. Duø Ngaøi bò ngöôïc ñaõi naëng neà hay duø caùc ñeä töû Ngaøi nhaãn taâm 

choáng Ngaøi vaø boû ñi, Ngaøi vaãn luoân luoân coù thaùi ñoä caûm thoâng vaø töø 

bi. Laø ñeä töû cuûa Ngaøi, chuùng ta phaûi neân luoân nhôù raèng: “Khoâng coù 

haønh ñoäng naøo laøm cho Ñöùc Phaät thaát voïng hôn laø khi chuùng ta trôû neân 

giaän döõ veà ñieàu gì vaø traùch maéng hay ñoå thöøa cho ngöôøi khaùc vì söï sai 

laàm cuûa chính chuùng ta.” Neáu chuùng ta muoán tu caùc phaùp moân Thieàn 

Ñònh, Nieäm Phaät hay Nieäm Hoàng Danh Ñöùc Quaùn Theá AÂm, vaân vaân, 

chæ caàn coù loøng nhaãn nhuïc laø mình seõ thaønh töïu. Neáu khoâng coù loøng 

nhaãn nhuïc thì phaùp moân naøo chuùng ta cuõng chaúng theå tu taäp ñöôïc. Neáu 

thieáu loøng nhaãn naïi thì luoân luoân caûm thaáy theá naày laø khoâng ñuùng, theá 

kia laø khoâng phaûi, vieäc gì cuõng khoâng vöøa yù; nhö vaäy thì coøn tu haønh gì 

ñöôïc nöõa. Toùm laïi, moät khi chuùng ta kieân nhaãn theo söï tu taäp cuûa Boà 

Taùt, chuùng ta khoâng coøn trôû neân giaän döõ hay traùch maéng keû khaùc hay 

ñoái vôùi moïi söï moïi vaät trong vuõ truï. Chuùng ta coù theå than phieàn veà thôøi 

tieát khi trôøi möa trôøi naéng vaø caèn nhaèn veà buïi baëm khi chuùng ta gaëp 

buoåi ñeïp trôøi. Tuy nhieân, nhôø nhaãn nhuïc, chuùng ta seõ coù ñöôïc moät taâm 

trí bình laëng thanh thaûn, luùc ñoù chuùng ta seõ bieát ôn caû möa laãn naéng. 

Roài thì loøng chuùng ta seõ trôû neân töï taïi vôùi moïi thay ñoåi trong moïi hoaøn 

caûnh cuûa chuùng ta. 

Haønh giaû tu Phaät neân luoân nhaãn nhuïc nhöõng hoaøn caûnh ngang traùi  

vì nhaãn nhuïc laø phaùp toái yeáu treân böôùc ñöôøng tu taäp. Chuùng ta phaûi 
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nhaãn ñöôïc nhöõng vieäc khoù nhaãn. Thí duï nhö chuùng ta khoâng thích bò 

chöõi ruûa, nhöng coù ai ñoù maéng chöõi chuùng ta, chuùng ta haõy vui veû nhaãn 

nhòn. Tuy chuùng ta khoâng thích bò ñaùnh ñaäp, nhöng heã coù ai ñoù ñaùnh 

ñaäp chuùng ta, chuùng ta haõy vui veû chòu ñöïng. Khoâng ai trong chuùng ta 

muoán cheát vì maïng soáng quyù baùu voâ cuøng. Tuy nhieân, coù ai muoán gieát 

chuùng ta, chuùng ta haõy xem nhö ngöôøi aáy giaûi thoaùt nghieäp chöôùng ñôøi 

naày cho chuùng ta. Ngöôøi aáy ñích thöïc laø thieän tri thöùc cuûa mình.  

Haønh giaû tu Phaät nhaãn nhuïc vì muoán kieân trì ñaïo lyù. Ngöôøi tu thieàn 

phaûi ngoài cho tôùi khi ñaïi ñònh. Ngöôøi tu nieäm Phaät phaûi nhôù luùc naøo 

cuõng chæ nieäm moät caâu “Nam Moâ A Di Ñaø Phaät”, khoâng ñöôïc ngöøng 

nghæ. Duø naéng hay duø möa cuõng nieäm moät caâu naày maø thoâi. Thaùi ñoä 

nhaãn nhuïc hay an nhaãn laø moät trong luïc ba La Maät. Trong Phaät giaùo 

Ñaïi Thöøa, nhaãn laø ba la maät thöù ba maø moät vò Boà Taùt phaûi tu taäp treân 

ñöôøng ñi ñeán Phaät quaû. Nhaãn nhuïc laø moät ñöùc taùnh quan troïng ñaëc bieät 

trong Phaät giaùo. Nhaãn nhuïc laø moät trong nhöõng ñöùc taùnh cuûa ngöôøi tu 

Phaät. Kieân nhaãn laø moät traïng thaùi tónh laëng cuøng vôùi nghò löïc noäi taïi 

giuùp chuùng ta coù nhöõng haønh ñoäng trong saùng khi laâm vaøo baát cöù hoaøn 

caûnh khoù khaên naøo. Ñöùc Phaät thöôøng daïy töù chuùng raèng: “Neáu caùc oâng 

chaø xaùc hai maûnh caây vaøo nhau ñeå laáy löûa, nhöng tröôùc khi coù löûa, caùc 

oâng ñaõ ngöøng ñeå laøm vieäc khaùc, sau ñoù duø coù coï tieáp roài laïi ngöøng 

giöõa chöøng thì cuõng hoaøi coâng phí söùc. Ngöôøi tu cuõng vaäy, neáu chæ tu 

vaøo nhöõng ngaøy an cö kieát haï hay nhöõng ngaøy cuoái tuaàn, coøn nhöõng 

ngaøy khaùc thì khoâng tu, chaúng bao giôø coù theå ñaït ñöôïc keát quaû laâu daøi. 

Theo A Tyø Ñaït Ma Caâu Xaù Luaän, nhaãn nhuïc coù nghóa ngöôïc vôùi trí 

tueä. Nhaãn nhuïc khoâng phaûi laø caùi bieát chaéc chaén nhö trí tueä, vì trong 

nhaãn nhuïc söï nghi ngôø chöa ñöôïc hoaøn toaøn nhoå baät goác reã. Haønh giaû 

tu Phaät neân luoân khoâng böïc töùc ñoái vôùi ngöôøi laøm toån haïi mình. Loaïi 

kieân nhaãn naøy giuùp chuùng ta giöõ ñöôïc taâm trong saùng vaø ñieàm tónh duø 

cho ngöôøi khaùc coù ñoái xöû vôùi ta nhö theá naøo ñi nöõa. Thöôøng thì chuùng 

ta hay traùch moùc khi chuùng ta bò ngöôøi khaùc laøm haïi. Traïng thaùi khoù 

chòu aáy coù khi laø caûm giaùc töï tuûi thaân hay bò buoàn khoå, chuùng ta hay 

traùch cöù ngöôøi khaùc taïi sao ñoái xöû vôùi mình teä nhö vaäy. Coù khi traïng 

thaùi khoù chòu aáy bieán thaønh giaän döõ khieán chuùng ta sanh taâm muoán traû 

thuø ñeå laøm haïi ngöôøi khaùc. Chuùng ta phaûi luoân nhôù raèng neáu chuùng ta 

muoán ngöôøi khaùc khoan dung ñoä löôïng cho nhöõng khuyeát ñieåm cuûa 

mình thì ngöôøi aáy cuõng muoán chuùng ta hyû xaû vaø khoan dung, ñöøng ñeå 

loøng nhöõng lôøi noùi hay haønh ñoäng maø ngöôøi aáy ñaõ noùi lôõ hay laøm lôõ 
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khi maát töï chuû. Haønh giaû tu Phaät neân luoân coá gaéng chuyeån hoùa nhöõng 

raéc roái vaø khoå ñau baèng moät thaùi ñoä tích cöïc. Taâm kieân nhaãn tröôùc 

nhöõng raéc roái vaø khoå ñau giuùp chuùng ta chuyeån hoùa nhöõng tình theá khoå 

sôû nhö beänh hoaïn vaø ngheøo tuùng thaønh nhöõng phaùp hoã trôï cho vieäc tu 

taäp cuûa ta. Thay vì chaùn naûn hay töùc giaän khi rôi vaøo khoå naïn thì chuùng 

ta laïi hoïc hoûi ñöôïc nhieàu ñieàu vaø ñoái maët vôùi caûnh khoå aáy moät caùch 

can ñaûm. Haønh giaû tu Phaät neân luoân coá gaéng chòu ñöïng nhöõng khoù 

khaên khi tu taäp Chaùnh phaùp. Chòu ñöïng nhöõng khoù khaên khieán cho 

chuùng ta phaùt trieån loøng bi maãn ñoái vôùi nhöõng ngöôøi laâm vaøo tình caûnh 

töông töï. Taâm kieâu maïn giaûm xuoáng thì chuùng ta seõ hieåu roõ hôn veà 

luaät nhôn quaû vaø seõ khoâng coøn traây löôøi trong vieäc giuùp ñôõ ngöôøi khaùc 

ñoàng caûnh ngoä. Kieân nhaãn laø moät phaåm chaát caàn thieát cho vieäc tu taäp. 

Ñoâi khi chuùng ta caûm thaáy khoù khaên trong vieäc thoâng hieåu lôøi Phaät daïy 

trong vieäc cheá ngö taâm thöùc hay trong vieäc kyû luaät baûn thaân. Chính taâm 

kieân nhaãn giuùp ta vöôït qua nhöõng khoù khaên treân vaø chieán ñaáu vôùi 

nhöõng taâm thaùi xaáu aùc cuûa chính mình. Thay vì mong ñôïi keát quaû töùc 

thì töø söï tu taäp ngaén nguûi kieân nhaãn giuùp chuùng ta giöõ taâm tu taäp lieân 

tuïc trong moät thôøi gian daøi. 

Theo Kinh Hoa Nghieâm, Phaåm 38, coù möôøi thanh tònh nhaãn cuûa 

chö Ñaïi Boà Taùt. Chö Boà Taùt an truï trong phaùp naày thôøi ñöôïc phaùp nhaãn 

voâ thöôïng chaúng do tha ngoä cuûa taát caû chö Phaät. Thöù nhaát laø Thanh 

tònh nhaãn an thoï söï maéng nhuïc, vì thuû hoä caùc chuùng sanh. Thöù nhì laø 

Thanh tònh nhaãn an thoï dao gaäy, vì kheùo hoä trì mình vaø ngöôøi. Thöù ba 

laø Thanh tònh nhaãn chaúng sanh giaän haïi, vì nôi taâm chaúng ñoäng. Thöù tö 

laø Thanh tònh nhaãn chaúng cheâ traùch keû ty tieän, vì ngöôøi treân hay roäng 

löôïng. Thöù naêm laø Thanh tònh nhaãn coù ai veà nöông ñeàu cöùu ñoä, vì xaû 

boû thaân maïng mình. Thöù saùu laø Thanh tònh nhaãn xa lìa ngaõ maïn, vì 

chaúng khinh keû chöa hoïc. Thöù baûy laø Thanh tònh nhaãn bò taøn haïi huûy 

baùng chaúng saân haän, vì quaùn saùt nhö huyeãn. Thöù taùm laø Thanh tònh 

nhaãn bò haïi khoâng baùo oaùn, vì chaúng thaáy mình vaø ngöôøi. Thöù chín laø 

Thanh tònh nhaãn chaúng theo phieàn naõo, vì xa lìa taát caû caûnh giôùi. Thöù 

möôøi laø Thanh tònh nhaãn tuøy thuaän chôn thieät trí cuûa Boà Taùt bieát taát caû 

caùc phaùp voâ sanh, vì chaúng do ngöôøi daïy maø ñöôïc nhaäp caûnh giôùi nhöùt 

thieát trí. Trong Kinh Phaùp Cuù, ñöùc Phaät daïy: Voi xuaát traän nhaãn chòu 

cung teân nhö theá naøo, ta ñaây thöôøng nhaãn chòu moïi ñieàu phæ baùng nhö 

theá aáy. Thaät vaäy, ñôøi raát laém ngöôøi phaù giôùi thöôøng gheùt keû tu haønh 

(320). Luyeän ñöôïc voi ñeå ñem döï hoäi, luyeän ñöôïc voi ñeå cho vua côõi laø 
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gioûi, nhöng neáu luyeän ñöôïc loøng aån nhaãn tröôùc söï cheâ bai, môùi laø 

ngöôøi coù taøi ñieâu luyeän hôn caû moïi ngöôøi (321). Thaät vaäy, nhaãn naïi 

chòu ñöïng laø moät ñöùc taùnh quan troïng ñaëc bieät trong Phaät giaùo. Ñöùc 

Phaät thöôøng daïy töù chuùng raèng: “Neáu caùc oâng chaø xaùc hai maûnh caây 

vaøo nhau ñeå laáy löûa, nhöng tröôùc khi coù löûa, caùc oâng ñaõ ngöøng ñeå laøm 

vieäc khaùc, sau ñoù duø coù coï tieáp roài laïi ngöøng giöõa chöøng thì cuõng hoaøi 

coâng phí söùc. Ngöôøi tu cuõng vaäy, neáu chæ tu vaøo nhöõng ngaøy an cö kieát 

haï hay nhöõng ngaøy cuoái tuaàn, coøn nhöõng ngaøy khaùc thì khoâng tu, chaúng 

bao giôø coù theå ñaït ñöôïc keát quaû laâu daøi. 

Trong Phaät giaùo, ñöùc Phaät laïi daïy theâm nhaãn nhuïc Ba la maät laø Ba 

La Maät thöù ba trong Luïc Ba La Maät. Nhaãn nhuïc Ba La Maät laø nhaãn 

nhuïc nhöõng gì khoù nhaãn, nhaãn söï maï lî maø khoâng heà oaùn haän. Nhaãn 

nhuïc Ba la maät coøn laø cöûa ngoõ ñi vaøo haøo quang chö phaùp, vì nhôø ñoù 

maø chuùng ta coù theå xa rôøi ñöôïc saân haän, ngaõ maïn coáng cao, nònh hoùt, 

vaø ngu xuaãn, vaø cuõng nhôø nhaãn nhuïc Ba la maät maø chuùng ta coù theå daïy 

doã vaø höôùng chuùng sanh vôùi nhöõng taät xaáu keå treân. Coù nhöõng vò Boà Taùt 

xuaát gia, soáng ñôøi khoâng nhaø, trôû thaønh Tyø Kheo, soáng trong röøng nuùi 

coâ tòch... Daàu bò keû xaáu aùc ñaùnh ñaäp hay traùch maéng hoï cuõng chòu ñöïng 

moät caùch nhaãn nhuïc. Duø bò thuù döõ caén haïi hoï cuõng nhaãn nhòn chöù 

khoâng sôï haõi vaø taâm cuûa hoï luùc naøo cuõng bình thaûn vaø khoâng bò xao 

ñoäng. Trong khi tu taäp nhaãn nhuïc, Boà Taùt nhaãn chòu khoâng giaän döõ 

tröôùc caùc lôøi pheâ bình, chæ trích vaø haêm doïa cuûa caùc Tyø Kheo kieâu maïn 

nhö trong Kinh Kim Cang, Ñöùc Phaät ñaõ baûo oâng Tu Boà Ñeà: “Naøy Tu 

Boà Ñeà! Nhö Lai noùi nhaãn nhuïc ba la maät khoâng phaûi laø nhaãn nhuïc ba 

la maät. Vì côù sao? Naøy Tu Boà Ñeà nhö thuôû xöa, Ta bò vua Ca Lôïi caét 

ñöùt thaân theå, khi aáy Ta khoâng coù töôùng ngaõ, töôùng nhaân, töôùng chuùng 

sanh, töôùng thoï giaû. Vì côù sao? Ta thuôû xa xöa, thaân theå bò caét ra töøng 

phaàn, neáu coøn töôùng ngaõ, töôùng nhaân, töôùng chuùng sanh, töôùng thoï giaû 

thì Ta seõ sanh taâm saân haän. Naøy Tu Boà Ñeà! Laïi nhôù thuôû quaù khöù naêm 

traêm ñôøi, Ta laøm tieân nhaân nhaãn nhuïc, vaøo luùc aáy Ta cuõng khoâng coù 

töôùng ngaõ, töôùng nhaân, töôùng chuùng sanh, töôùng thoï giaû. Theá neân, Tu 

Boà Ñeà! Boà Taùt neân lìa taát caû töôùng maø phaùt taâm voâ thöôïng chaùnh ñaúng 

chaùnh giaùc, chaúng neân truï saéc sanh taâm, chaúng neân truï thanh höông vò 

xuùc phaùp sanh taâm, neân sanh taâm khoâng choã truï. Neáu taâm coù truï aét laø 

khoâng phaûi truï. Theá neân Nhö Lai noùi taâm Boà Taùt neân khoâng truï saéc maø 

boá thí. Naøy Tu Boà Ñeà! Boà Taùt vì lôïi ích cuûa taát caû chuùng sanh neân nhö 
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theá maø boá thí. Nhö Lai noùi taát caû caùc töôùng töùc khoâng phaûi töôùng. Laïi 

noùi taát caû chuùng sanh töùc khoâng phaûi chuùng sanh.” 

Vai Troø Cuûa Loøng Töø Vaø Nhaãn Nhuïc Treân Ñöôøng Tu Taäp: Tình 

thöông yeâu vì ñoàng caûm noãi khoå, neân muoán ñem laïi nieàm vui cho 

ngöôøi khaùc, nhö tình meï thöông con. Loøng “Töø” laø moät trong nhöõng 

cöûa ngoõ quan troïng ñi ñeán ñaïi giaùc, vì nhôø ñoù maø thieän caên löôùt thaéng 

moïi hoaøn caûnh trong cuoäc soáng haèng ngaøy cuûa chuùng ta. Trong ñaïo 

Phaät, loøng töø laø loøng yeâu thöông roäng lôùn ñoái vôùi chuùng sanh moïi loaøi, 

coøn goïi laø töø voâ löôïng taâm. Töø voâ löôïng taâm laø loøng thöông yeâu voâ 

cuøng roäng lôùn ñoái vôùi toaøn theå chuùng sanh moïi loaøi, vaø gaây taïo cho 

chuùng sanh caùi vui chaân thaät. Caùi vui cuûa theá gian chæ laø caùi vui giaû 

taïm, vui khoâng laâu beàn, caùi vui aáy bò phieàn naõo chi phoái; khi tham saân 

si ñöôïc thoûa maõn thì vui; khi chuùng khoâng ñöôïc thoûa maõn thì buoàn. 

Muoán coù caùi vui chaân thaät, caùi vui vónh vieãn thì tröôùc tieân chuùng ta 

phaûi nhoå heát khoå ñau do phieàn naõo gaây ra. Loøng töø vaø nhaãn nhuïc ñoùng 

moät vai troø raát quan troïng trong tu taäp. “Töø” phaûi coù loøng bi vaø nhaãn 

nhuïc ñi keøm. Bi ñeå chæ nguyeân nhaân cuûa ñau khoå vaø khuyeân baûo chuùng 

sanh ñöøng gaây nhaân khoå, töø ñeå chæ phöông phaùp cöùu khoå ban vui. 

Trong khi ñoù, nhaãn nhuïc giuùp haønh giaû kieân nhaãn tröôùc nhöõng raéc roái 

vaø khoå ñau giuùp chuùng ta chuyeån hoùa nhöõng tình theá khoå sôû nhö beänh 

hoaïn vaø ngheøo tuùng thaønh nhöõng phaùp hoã trôï cho vieäc tu taäp cuûa ta. 

Tuy nhieân, loøng töø vaø söï kieân nhaãn khoâng phaûi laø nhöõng ñaëc tính baåm 

sinh. Neáu chuùng ta muoán phaùt trieån loøng töø vaø söï nhaãn nhuïc, chuùng ta 

phaûi boû nhieàu thôøi gian hôn ñeå thöïc haønh. Haønh giaû neân luoân nhôù raèng 

hieàn laønh töû teá vaø nhaãn nhuïc khoâng coù nghóa laø thuï ñoäng. Hieàn laønh töû 

teá trong ñaïo Phaät coù nghóa laø töø bi laân maãn, vaø töø bi laân maãn khoâng coù 

nghóa laø cho pheùp ngöôøi khaùc chaø ñaïp hay tieâu dieät mình. Chuùng ta 

phaûi töû teá vôùi moïi ngöôøi, nhöng chuùng ta cuõng phaûi baûo veä chính chuùng 

ta vaø nhieàu ngöôøi khaùc. Neáu caàn giam giöõ moät ngöôøi vì ngöôøi aáy nguy 

hieåm, thì phaûi giam. Nhöng chuùng ta phaûi laøm vieäc naøy vôùi taâm töø bi. 

Ñoäng löïc laø ngaên ngöøa ngöôøi aáy tieáp tuïc phaù hoaïi vaø nuoâi döôõng loøng 

saân haän. Ngoài thieàn töï noù khoâng mang laïi cho chuùng ta caùi goïi laø “loøng 

töø.” Muoán ñöôïc loøng töø, chuùng ta phaûi ñöa noù vaøo haønh ñoäng trong 

cuoäc soáng haèng ngaøy cuûa chuùng ta. Trong nhöõng sinh hoaït haèng ngaøy 

cuûa chuùng ta, chuùng ta phaûi phaùt trieån söï caûm thoâng vaø gaàn guõi vôùi 

ngöôøi khaùc baèng caùch suy nieäm veà nhöõng khoå ñau cuûa hoï. Chaúng haïn 

nhö khi gaëp ai ñang khoå ñau phieàn naõo thì chuùng ta heát loøng an uûi hoaëc 
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giuùp ñôû hoï veà vaät chaát neáu caàn. Veà phaàn nhaãn nhuïc, chuùng ta chæ coù 

theå ño löôøng ñaïo löïc vaø söï nhaãn nhuïc thaân taâm khi chuùng ta bò khinh 

huûy, chöôûi maéng, vu oan giaù hoïa, cuõng nhö moïi chöôùng ngaïi khaùc. Neáu 

muoán thaønh töïu quaû vò Boà Taùt, chuùng ta phaûi thöïc haønh thaân nhaãn yù 

nhaãn. 

Thaät vaäy, loøng töø thieän vaø söï nhaãn nhuïc laø hai ñöùc tính chuû yeáu 

cuûa Phaät giaùo, cô sôû traïng thaùi tinh thaàn cuûa Boà Taùt laø loøng töø thieän vaø 

söï nhaãn nhuïc vôùi moïi ngöôøi. Loøng töø vaø söï nhaãn nhuïc laø keát quaû cuûa 

vieäc thoâng hieåu trong chö phaùp khoâng coù caùi toâi, nhö thaùi ñoä cuûa chö 

Thanh vaên, Duyeân giaùc, Boà Taùt vaøo buoåi ñaàu tieán tu. Loøng töø thieän vaø 

söï nhaãn nhuïc, trong ñoù khoâng coù daáu veát cuûa söï phaân bieät vaø söï chi 

phoái, ñaëc tröng cuûa chö Phaät. Töø bi vaø söï nhaãn nhuïc laø moät trong 

nhöõng cöûa ngoõ quan troïng ñi ñeán ñaïi giaùc, vì nhôø ñoù maø thieän caên löôùt 

thaéng vaø cuõng töø ñoù maø chuùng ta khoâng laøm toån haïi chuùng sanh. Ñoái 

vôùi ngöôøi tu Phaät, toïa thieàn chaúng nhöõng mang laïi cho chuùng ta caùi goïi 

laø söï nhaãn nhuïc maø noù coøn giuùp cho haønh giaû chuùng ta coù ñöôïc traïng 

thaùi tónh laëng vaø nghò löïc noäi taïi ñeå coù ñöôïc haønh ñoäng trong saùng khi 

laâm vaøo baát cöù hoaøn caûnh khoù khaên naøo. Chuùng ta chæ coù theå ño löôøng 

ñaïo löïc vaø söï nhaãn nhuïc thaân taâm khi chuùng ta bò khinh huûy, chöôûi 

maéng, vu oan giaù hoïa, cuõng nhö moïi chöôùng ngaïi khaùc. 

 

Loving-kindness and Endurance 

In Buddhism 

 

A Summary of Loving-Kindness: In Buddhism, loveing-kindness is 

one of the greatest emotions toward all sentient beings. Immeasurable 

loving kindness is the greatest love dedicated to all sentient beings, 

together with the desire to ring them joy and happiness. Human joy is 

totally impermanent; it is governed by misery, that is, when our 

passions such as greed, anger, and ignorance are satisfied, we feel 

pleased; but when they are not satisfied, we feel sad. To have a 

permanent joy, we must first sever all sufferings. Loving kindness 

generally goes together with pity whose role is to help the subjects 

sever his sufferings, while the role of loving kindness is to save 

sentient beings from sufferings and to bring them joy. However, loving-

kindness is not an inborn characterictic. If we really want to develop 

our loving-kindness, we have to devote more time to practice. Sitting in 
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meditation alone cannot bring us the so-called “loving-kindness.” In 

order to achieve the loving-kindness, we must put loving-kindness in 

actions in our daily life. In our daily activities, we must develop 

empathy and closeness to others by reflecting on their sufferings. For 

example, when we know someone suffering, we should try our best to 

console them by kind words or to help them with our worldly 

possessions if needed. Loving-kindness has the power of bestowing 

temporal happiness upon us in this lifetime. Without love, people in 

this world will encounter a lot of problems (anger, hatred, jealousy, 

envy, arrogance, etc). A Buddhist should develop love for all sentient 

beings and to cherish others more than oneself. Love should be given 

equally to everyone including relatives or strangers, friends or foes, 

given without any conditions, without self-interests or attachment. 

Besides, loving kindness or love will help us gain strong meritoious 

power. When we offer loving kindness to other people, we will gain 

their love and respect at the same time. Loving kindness helps us 

overcome all kinds of graspings of wealth, and other hindrances. 

Loving kindness help us experience more physical confort. Loving-

kindness (benevolence) is one of the most important entrances to the 

great enlightenment; for with it, good roots prevail in all situations in 

our daily life.  

According to the Vimalakirti Sutra, Chapter Seventh, 

Contemplating at Living Being, when Manjusri called on to enquire 

Vimalakirti’s illness, Manjusri asked Vimalakirti: “When Bodhisattvas 

meditate, how should they practise kindness (maitri)? Vimalakirti 

replied: When Bodhisattvas have made this meditation, they should 

think that they ought to teach living beings to meditate in the same 

manner; this is true kindness. Bodhisattvas should practise causeless 

(nirvanic) kindness which prevents creativeness. Bodhisattvas should 

practice unheated kindness which puts an end to klesa (troubles and 

causes of trouble). Bodhisattvas should practice impartial kindness 

which coves all the three periods of time (which means that it is eternal 

involving past, future and present). Bodhisattvas should practice 

passionless kindness which wipes out disputation. Bodhisattvas should 

practice non-dual kindness which is beyond sense organs within and 

sense data without. Bodhisattvas should practice indestructible 

kindness which eradicates all corruptibility. Bodhisattvas should 



 104 

practice stable kindness which is a characteristic of the undying self-

mindShould practice stable kindness which is a characteristic of the 

undying self-mind. Bodhisattvas should practice pure and clean 

kindness which is spotless like Dharmata. Bodhisattvas should practice 

boundless kindness which is all-pervasive like space. Should practice 

the kindness of the arhat stage which destroys all bondage. 

Bodhisattvas should practice the Bodhisattva kindness which gives 

comfort to living beings. Bodhisattvas should practice the Tathagata 

kindness which leads to the state of thatnessShould practice the 

Tathagata kindness which leads to the state of thatness. Bodhisattvas 

should practice the Buddha kindness which enlightens all living beings. 

Should practice spontaneous kindness which is causeless. Bodhisattvas 

should practice Bodhi kindness which is one flavour (i.e. uniform and 

unmixed wisdom). Bodhisattvas should practice unsurpassed kindness 

which cuts off all desires. Bodhisattvas should practice merciful 

kindness which leads to the Mahayana (path). Bodhisattvas should 

practice untiring kindness because of deep insight into the void and 

non-existent ego. Bodhisattvas should practice Dharma-bestowing 

(dana) kindness which is free from regret and repentanceShould 

practice Dharma-bestowing (dana) kindness which is free from regret 

and repentance. Bodhisattvas should practice precepts (sila) upholding 

kindness to convert those who have broken the commandments. 

Bodhisattvas should practice patient (ksanti) kindness which protects 

both the self and others. Bodhisattvas should practice Zealous (virya) 

kindness to liberate all living beings. Bodhisattvas should practice 

serene (dhyana) kindness which is unaffected by the five senses. 

Bodhisattvas should practice wise (prajna) kindness which is always 

timely. Bodhisattvas should practice expedient (upaya) kindness to 

appear at all times for converting living beings. Bodhisattvas should 

practice unhidden kindness because of the purity and cleanness of the 

straightforward mind. Bodhisattvas should practice profound minded 

kindness which is free from discrimination. Bodhisattvas should 

practice undeceptive kindness which is faultless. Bodhisattvas should 

practice joyful kindness which bestows the Buddha joy (in nirvana). 

“Such are the specialities of Bodhisattva kindness”. 

In the Dhammapada Sutta, the Buddha taught: “Loving-kindness is 

the only way to destroy hatred. Hatred cannot be defeated with more 
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hatred. There is no greater love in this world than the love of the 

mother and father. If a person, carrying father on the left shoulder and 

mother on the right shoulder, were to walk around the Sumeru 

Mountain hundreds of thousands of times, with blood covering both 

feet, it would still not be enough to repay the love and hardship of child 

rearing.” Devout Buddhists should always remember that loving-

kindness (benevolence) and compassion are some of the most 

important entrances to the great enlightenment; for with it good roots 

prevail in all situations in life, also with it we do not kill or harm living 

beings. Also in the Dharmapada Sutra, the Buddha taught: “To dwell in 

the house of Compassion is the safest, for it protects our minds and 

bodies from the enemies of hatred and afflictions. It allows us to have 

peace and contentment.” Thus, sincere Buddhists should always 

consider great pity and compassion their room, gentleness and patience 

the robes, and the emptiness of all phenomena the seat.  

A Summary of Endurance: Endurance is one of the most important 

qualities in nowadays society. If we do not have the ability to endure, 

we cannot cultivate the Way. Sakyamuni Buddha was endowed with all 

the virtues and became the Buddha through his constant practice. No 

matter what biography of Sakyamuni Buddha we read or which of the 

sutras, we find that nowhere is it recorded that the Buddha ever 

became angry. However severely he was persecuted and however 

coldly his disciples turned against him and departed from him, he was 

always sympathetic and compassionate. As Buddhists, we should 

always remember that: “No action that makes Sakyamuni Buddha 

more disappointed than when we become angry about something and 

we reproach others or when we blame others for our own wrongs.” It 

does not really matter whether you sit in meditation or recite the 

Buddha’s name or recite the name of Bodhisattva Kuan-Shi-Yin, we 

need to have patience before we can succeed. If we lack patience, then 

we will never be able to cultivate any Dharma-door successfully. If we 

do not have patience we always feel that everything is wrong and bad. 

Nothing ever suit us. In short, if we are able to practice the 

“endurance” of the Bodhisattvas, we cease to become angry or 

reproachful toward others, or toward anything in the universe. We are 

apt to complain about the weather when it rains or when it shines, and 

to grumble about the dust when we have a day with fine weather. 
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However, when through “endurance” we attain a calm and untroubled 

mind, we become thankful for both the rain and the sun. Then our 

minds become free from changes in our circumstances. 

Buddhist practitioners should always endure in adverse 

circumstances because endurance is an essential dharma on the path of 

cultivation. Patience is of utmost importance. We must endure the 

things that we ordinarily find unendurable. For instance, maybe we do 

not want to put up with a scolding, but if someone scold us, we should 

be happy about it. Perhaps we do not want to be beaten, but if someone 

beats us, we should be even happier. Perhaps we do not wish to die, 

because life is very precious. However, if someone wants to kill us, we 

should think thus: “This death can deliver us from the karmic obstacles 

of this life. He is truly our wise teacher.”   

Buddhist practitioners endure in the religious state. Zen practitioner 

should sit in meditation until obtaining great samadhi. A person who 

cultivates the Dharma-door of reciting the Buddha’s name, he should 

be constantly mindful of the phrase “Namo Amitabha Buddha,” and 

never stop reciting it. Rain or shine, he should always recite the same 

phrase. An attitude of forebearance is one of the six paramitas. In 

Mahayana it is the third of the “perfection” that a Bodhisattva 

cultivates on the path to Buddhahood. Endurance is an especially 

important quality in Buddhism. Patience is one of the most attributes of 

a Buddhist practitioner. Patience is inner calm and strength that enables 

us to act clearly in any difficult situation. The Buddha always teaches 

his disciples: “If you try to rub two pieces of wood together to get fire, 

but before fire is produced, you stop to do something else, only to 

resume later, you would never obtain fire. Likewise, a person who 

cultivates sporadically, e.g., during retreats or on weekends, but 

neglects daily practice, can never achieve lasting results. 

According to the Abhidharmakosa Sastra, endurance is used in a 

way contrasted to Jnana. Kshanti is not knowledge of certainty which 

Jnana is, for in Kshanti doubt has not yet been entirely uprooted. 

Buddhist practitioners should always not being upset with those who 

harm us. This type of patience enables us to be clear-minded and calm 

no matter how others treat us. We usually blame the other person and 

become agitated when we receive harm. Sometimes our agitation takes 

the form of self-pity and depression, and we usually complain about 
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how badly others treat us. Other times, it becomes anger and we 

retaliate by harming the other person. We should always remember 

that if we want other people to forgive our shortcomings, other people 

do wish us to be tolerant too, and not to take what they say and do to 

heart when their emotions get our of control. Buddhist practitioners 

should always try to transcend problems and pain with a positive 

attitude. The patience to transcend problems enables us to transform 

painful situations, such as sickness and poverty, into supports for our 

Dharma practice. Rather than becoming depressed or angry when 

we’re plagued with difficulties, we’ll learn from these experiences and 

face them with courage. Buddhist practitioners should always try to 

endure difficulties encountered in Dharma practice. Enduring 

difficulties makes us more compassionate toward those in similar 

situations. Our pride is deflated, our understanding of cause and effect 

increases, and we won’t be lazy to help someone in need. Patience is a 

necessary quality when practicing Dharma. Sometimes it’s difficult to 

understand the teachings of the Buddha, to control our minds, or to 

discipline ourselves. Patience helps us overcome this and to wrestle 

with our unruly minds. Rather than expecting instant results from 

practicing briefly, we’ll have the patience to cultivate our minds 

continuously in a long period of time. 

According to the Flower Adornment Sutra, Chapter 38, there are 

ten kinds of pure tolerance of Great Enlightening Beings. Enlightening 

Beings who abide by these can attain all Buddhas’ supreme tolerance 

of truth, understanding without depending on another. First, Pure 

tolerance calmly enduring slander and vilification, to protect sentient 

beings. Second, Pure tolerance calmly enduring weapons, to protect 

self and others. Third, Pure tolerance not arousing anger and 

viciousness, the mind being unshakable. Fourth, Pure tolerance not 

attacking the low, being magnanimous when above. Fifth, Pure 

tolerance saving all who come for refuge, giving up one’s own life. 

Sixth, Pure tolerance free from conceit, not slighting the uncultivated. 

Seventh, Pure tolerance not becoming angered at injury, because of 

observation of illusoriness. Eighth, Pure tolerance not revenging 

offenses, because of not seeing self and other. Ninth, Pure tolerance 

not following afflictions, being detached from all objects. Tenth, Pure 

tolerance knowing all things have no origin, in accord with the true 
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knowledge of Enlightening Beings, entering the realm of universal 

knowledge without depending on the instruction of another. In the 

Dharmapada Sutra, the Buddha taught: As an elephant in the battlefield 

endures the arrows shot from a bow, I shall withstand abuse in the 

same manner. Truly, most common people are undisciplined (who are 

jealous of the disciplined) (Dharmapada 320). To lead a tamed 

elephant in battle is good. To tame an elephant for the king to ride it 

better. He who tames himself to endure harsh words patiently is the 

best among men (Dharmapada 321). In fact, endurance is an especially 

important quality in Buddhism. The Buddha always teaches his 

disciples: “If you try to rub two pieces of wood together to get fire, but 

before fire is produced, you stop to do something else, only to resume 

later, you would never obtain fire. Likewise, a person who cultivates 

sporadically, e.g., during retreats or on weekends, but neglects daily 

practice, can never achieve lasting results. 

In Buddhism, the Buddha also taught about Endurance-paramita, or 

forebearance paramita, patience paramita, or ksanti-paramita which is 

the third of the six paramitas. It means to bear insult and distress 

without resentment, It is also a gate of Dharma-illumination; for with it, 

we abandon all anger, arrogance, flattery, and foolery, and we teach 

and guide living beings who have such vices. There are Bodhisattvas 

who have left home to become Bhiksus and dwell deep in the forest or 

in mountain caves. Evil people may strike or rebuke them, the 

Bodhisattvas must endure patiently. When evil beasts bite them, they 

must also be patient and not become frightened, their minds must 

always remain calm and unperturbed. In cultivating patience, 

Bodhisattvas calmly endure the abuse, criticism and threat from proud 

monks. They endure all this without getting angry. They are able to 

bear all this because they seek the Buddha Way as in Vajraccedika 

Prajna Paramita Sutra, the Buddha told Subhuti: “Subhuti, the 

Tathagata speaks of the perfection of patience which is not but is called 

the perfection of patience. Why? Because Subhuti, in a past, when my 

body was mutilated by Kaliraja, I had at that time no notion of an ego, 

no notion of a personality, no notion of a being and a life, I would have 

been stirred by feelings of anger and hatred. Subhuti, I also remember 

that in the past, during my former five hundred lives, I was a Ksanti 

and held no conception of an ego, no conception of a personality, no 
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conception of a being and a life. Therefore, Subhuti, Bodhisattvas 

should forsake all conceptions of form and resolve to develop the 

Supreme Enlightenment Mind. Their minds should not abide in form, 

sound, smell, taste, touch and dharma. Their minds should always abide 

nowhere. If mind abides somewhere it should be in falsehood. This is 

why the Buddha says Bodhisattvas’ minds should not abide in form 

when practicing charity. Subhuti, all Bodhisattvas should thus make 

offering for the welfare of all living beings. The Tathagata speaks of 

forms which are not forms and of living beings who are not living 

beings.” 

Roles of Loving-Kindness and Endurance on the Path of 

Cultivation: Loving-kindness (benevolence) is one of the most 

important entrances to the great enlightenment; for with it, good roots 

prevail in all situations in our daily life. In Buddhism, loving kindness is 

the greatest love toward all sentient beings. Immeasurable loving 

kindness is the greatest love dedicated to all sentient beings, together 

with the desire to bring them joy and happiness. Human joy is totally 

impermanent; it is governed by misery, that is, when our passions such 

as greed, anger, and ignorance are satisfied, we feel pleased; but when 

they are not satisfied, we feel sad. To have a permanent joy, we must 

first sever all sufferings. Loving-kindness and endurance play an 

extremely important role in cultivation. Loving kindness generally goes 

together with pity whose role is to help the subjects sever his 

sufferings, while the role of loving kindness is to save sentient beings 

from sufferings and to bring them joy. Whereas, the patience helps 

practitioners transcend problems enables us to transform painful 

situations, such as sickness and poverty, into supports for our Dharma 

practice. However, loving-kindness and endurance are not inborn 

characterictics. If we really want to develop our loving-kindness and 

endurance, we have to devote more time to practice. Practitioners 

should always remember that to be kind and patient do not mean to be 

passive. To be kind in Buddhism means compassionate, and 

compassionate does not mean to allow others to walk all over you, to 

allow yourself to be destroyed. We must be kind to everybody, but we 

have to protect ourselves and protect others. If we need to lock 

someone up because he is dangerous, then we have to do that. But we 

have to do it with compassion. Our motivation is to prevent that person 
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from continuing his course of destruction and from feeding his anger. 

Sitting in meditation alone cannot bring us the so-called “loving-

kindness.” In order to achieve the loving-kindness, we must put loving-

kindness in actions in our daily life. In our daily activities, we must 

develop empathy and closeness to others by reflecting on their 

sufferings. For example, when we know someone suffering, we should 

try our best to console them by kind words or to help them with our 

worldly possessions if needed. As for endurance, we can only measure 

our level of attainment and patience of the body and mind when we are 

contempted, slandered, under calamities, under injustice and all other 

obstacles. If we want to accomplish the Bodhisattvahood, we should 

always be forebearing in both the body and the mind. 

As a matter of fact, loving-kindness and endurance are two 

principal Buddhist virtues that are the basis of the spiritual attitude of a 

Bodhisattva. Kindness and endurance resulting from the insight into the 

egolessness of all dharmas that is proper to Shravakas, 

Pratyekabuddhas, and Bodhisattvas starting from the lowest stages in 

their development. The Mahamaitri-karuna (great goodness and 

compassion) of a Buddha, which is without distinction or condition. 

Loving-kindness (benevolence) and endurance are some of the most 

important entrances to the great enlightenment; for with it good roots 

prevail in all situations in life, also with it we do not kill or harm living 

beings. For Buddhist practitioners, sitting in meditation not only brings 

us, practitioners, the so-called endurance; but it also helps practitioners 

to have inner calm and strength and to act clearly in any difficult 

situations. We can only measure our level of attainment and patience 

of the body and mind when we are contempted, slandered, under 

calamities, under injustice and all other obstacles. 
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Chöông Möôøi Moät 

Chapter Eleven 

 

Chö Boà Taùt Khôûi Ñaïi Bi Taâm 

 

Töø bi khoâng coù nghóa laø chòu ñau khoå khoâng caàn thieát hay maát söï 

khoân ngoan bình thöôøng. Thí duï nhö baïn höôùng daãn moät ñoaøn ngöôøi ñi 

thieàn haønh, di chuyeån thaät chaäm vaø thaät ñeïp. Thieàn haønh taïo ra raát 

nhieàu naêng löôïng; thieàn haønh ñem laïi söï yeân tònh, vöõng chaûy vaø bình 

an cho moïi ngöôøi. Nhöng neáu baát thình lình trôøi laïi ñoå côn möa thì baïn 

ñaâu coù theå cöù tieáp tuïc ñi chaäm ñeå cho moïi ngöôøi phaûi bò öôùt suõng 

ñöôïc? Nhö vaäy laø khoâng thoâng minh. Neáu baïn laø moät ngöôøi höôùng daãn 

toát baïn seõ chuyeån qua thieàn chaïy (luùp suùp). Baïn vaãn duy trì ñöôïc nieàm 

vui cuûa thieàn haønh. Baïn vaãn coù theå cöôøi vaø mæm cöôøi ñeå toû ra mình 

khoâng ngu ngô trong tu taäp. Baïn vaãn coù theå giöõ chaùnh nieäm khi thöïc 

taäp thieàn chaïy döôùi côn möa. Chuùng ta phaûi thöïc taäp baèng ñöôøng loái 

thoâng minh. Thieàn taäp khoâng phaûi laø moät haønh ñoäng ngu ngô. Thieàn 

taäp khoâng phaûi laø nhaém maét baét chöôùc ngöôøi keá beân. Thieàn taäp laø kheùo 

leùo vaø söû duïng trí thoâng minh cuûa chính mình. Ñoái vôùi ngöôøi tu Phaät, 

con ngöôøi khoâng phaûi laø keû thuø cuûa chuùng ta. Keû thuø cuûa chuùng ta 

khoâng phaûi laø ngöôøi khaùc. Keû thuø cuûa chuùng ta laø baïo ñoäng, si meâ, vaø 

baát coâng trong chính chuùng ta vaø trong ngöôøi khaùc. Khi chuùng ta trang 

bò vôùi loøng töø bi vaø söï hieåu bieát, chuùng ta khoâng ñaáu tranh vôùi ngöôøi 

khaùc, nhöng chuùng ta choáng laïi khuynh höôùng chieám ñoaït, khoáng cheá 

vaø boùc loät. Chuùng ta khoâng muoán tieâu dieät ngöôøi khaùc, nhöng chuùng ta 

khoâng ñeå cho hoï khoáng cheá vaø boùc loät chuùng ta hay ngöôøi khaùc. Chuùng 

ta phaûi töï baûo chuùng ta. Chuùng ta coù trí thoâng minh, vaø trí tueä. Töø bi 

khoâng coù nghóa laø ñeå cho ngöôøi khaùc maëc tình baïo ñoäng vôùi chính hoï 

vaø vôùi chuùng ta. Töø bi coù nghóa laø thoâng minh. Haønh ñoäng baát baïo 

ñoäng xuaát phaùt töø tình thöông chæ coù theå laø moät haønh ñoäng thoâng minh. 

Khi noùi tôùi bi maãn, vò tha vaø phuùc lôïi cuûa ngöôøi khaùc, chuùng ta 

khoâng neân laàm töôûng raèng noù coù nghóa laø mình phaûi queân mình hoaøn 

toaøn. Loøng bi maãn vò tha laø keát quaû cuûa moät taâm thöùc maïnh meû, maïnh 

ñeán ñoä con ngöôøi ñoù töï thaùch ñoá loøng vò kyû hay loøng chæ yeâu coù mình 

töø ñôøi naøy qua ñôøi khaùc. Bi maãn vò tha hay laøm vì ngöôøi khaùc laø moät 

trong nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì nhôø ñoù maø chuùng ta 

khoâng ñoå thöøa ñoå loãi cho ngöôøi. Theo Kinh Hoa Nghieâm, ngaøi Phoå 
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Hieàn Boà Taùt ñaõ khai thò caùc vò Boà Taùt veà taâm ñaïi bi phaûi quaùn saùt thaáy 

nhö sau: Thöù nhaát laø Boà Taùt quaùn saùt thaáy caùc chuùng sanh khoâng nôi 

nöông töïa maø khôûi taâm ñaïi bi. Thöù nhì laø Boà Taùt quaùn thaáy chuùng sanh 

taâm taùnh chaúng ñieàu thuaän maø khôûi ñaïi bi taâm. Thöù ba laø Boà Taùt quaùn 

thaáy chuùng sanh ngheøo cuøng khoán khoå, khoâng coù caên laønh maø khôûi ñaïi 

bi taâm. Thöù tö laø Boà Taùt quaùn thaáy chuùng sanh nguû say trong ñeâm daøi 

voâ minh maø khôûi taâm ñaïi bi. Thöù naêm laø Boà Taùt quaùn thaáy chuùng sanh 

laøm nhöõng ñieàu aùc maø khôûi taâm ñaïi bi. Thöù saùu laø Boà Taùt quaùn thaáy 

chuùng sanh laøm nhöõng ñieàu aùc maø coøn thích lao mình theâm vaøo trong 

caùc söï raøng buoäc khaùc nöõa, maø khôûi taâm ñaïi bi. Thöù baûy laø Boà Taùt 

quaùn thaáy chuùng sanh bò chìm ñaém trong bieån sanh töû maø khôûi ñaïi bi 

taâm. Thöù taùm laø Boà Taùt quaùn thaáy chuùng sanh bò vöông mang toäi khoå 

laâu daøi maø khôûi taâm ñaïi bi. Thöù chín laø Boà Taùt quaùn thaáy chuùng sanh 

khoâng öa thích phaùp laønh maø khôûi taâm ñaïi bi. Thöù möôøi laø Boà Taùt quaùn 

thaáy chuùng sanh xa maát Phaät phaùp maø khôûi taâm ñaïi bi. 

Beân caïnh ñoù, tröôøng phaùi Ñaïi Thöøa, ngoaøi vieäc chaám döùt khoå ñau 

cuûa chính mình, ngöôøi ta coøn nguyeän duøng taâm ñaïi bi chaám döùt khoå 

ñau cho chuùng sanh moïi loaøi. Ngoaøi vieäc dieät taän phieàn naõo cuûa chính 

mình, ngöôøi ta coøn nguyeän chaám döùt phieàn naõo cho heát thaûy chuùng 

sanh. Ngoaøi vieäc tu hoïc moät phaùp moân duy nhaát cho söï giaùc ngoä cuûa 

chính mình, ngöôøi ta nguyeän seõ tu hoïc heát thaûy caùc phaùp moân, ñeå töø ñoù 

ngöôøi ta coù theå giaûng daïy laïi cho heát thaûy chuùng sanh moät caùch thích 

hôïp. Ngöôøi ta nguyeän tu thaønh Phaät chöù khoâng thoûa thích vôùi quaû vò A 

La Haùn. Tuy nhieân, chæ tuïng ñoïc nhöõng lôøi nguyeän lôùn naøy khoâng chöa 

ñuû. Mình phaûi töï xeùt laáy chính mình. Khi mình noùi chuùng sanh voâ bieân 

theä nguyeän ñoä. Mình ñaõ coù hoùa ñoä ai chöa?  Neáu ñaõ coù hoùa ñoä roài, thì 

haõy tieáp tuïc hoùa ñoä hoï. Taïi sao? Vì ngöôøi ta noùi Ñöùc Phaät cöùu ñoä heát 

thaûy chuùng sanh, nhöng laïi nghó raèng mình chöa töøng hoùa ñoä moät chuùng 

sanh naøo. Ñieàu naøy coù nghóa laø duø mình coù cöùu ñoä nhieàu chuùng sanh ñi 

nöõa cuõng ñöøng luyeán chaáp vaøo hình töôùng cuûa söï hoùa ñoä chuùng sanh 

aáy. Theo Phaät giaùo Ñaïi Thöøa, boán lôøi theä nguyeän roäng lôùn, laø moät 

phaàn trong nhöõng lôøi theä nguyeän cuûa Boà Taùt maø ngöôøi ta thöôøng ñoïc 

tuïng ba laàn sau caùc buoåi toïa thieàn trong caùc Thieàn vieän. Nhöõng lôøi theä 

nguyeän naøy cuõng ñöôïc tuïng ñoïc sau caùc khoùa leã Phaät giaùo. Thöù nhaát laø 

Chuùng sanh voâ bieân theä nguyeän ñoä, töùc laø nguyeän cöùu ñoä heát thaûy 

chuùng sanh. Theo Luïc Toå Hueä Naêng trong Phaùp Baûo Ñaøn Kinh, töï taâm 

chuùng sanh voâ bieân theä nguyeän ñoä, töï taâm phieàn naõo voâ bieân theä 
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nguyeän ñoaïn, töï taùnh phaùp moân voâ taän theä nguyeän hoïc, töï taùnh Voâ 

Thöôïng Phaät ñaïo theä nguyeän thaønh.” Naày thieän tri thöùc! Caû thaûy ñaâu 

chaúng noùi: “Chuùng sanh voâ bieân theä nguyeän ñoä, noùi theá aáy, vaû laïi 

khoâng phaûi laø Hueä Naêng ñoä.” Naày thieän tri thöùc! Chuùng sanh trong 

taâm, choã goïi raèng taâm taø meâ, taâm cuoáng voïng, taâm baát thieän, taâm taät 

ñoá, taâm aùc ñoäc, nhöõng taâm nhö theá troïn laø chuùng sanh, moãi ngöôøi neân 

töï taùnh töï ñoä, aáy goïi laø chôn ñoä. Sao goïi laø töï taùnh töï ñoä? Töùc laø trong 

taâm nhöõng chuùng sanh taø kieán, phieàn naõo, ngu si, meâ voïng, ñem chaùnh 

kieán maø ñoä. Ñaõ coù chaùnh kieán beøn söû duïng trí Baùt Nhaõ ñaùnh phaù 

nhöõng chuùng sanh ngu si meâ voïng, moãi moãi töï ñoä, taø ñeán thì chaùnh ñoä, 

meâ ñeán thì ngoä ñoä, ngu ñeán thì trí ñoä, aùc ñeán thì thieän ñoä, ñoä nhö theá 

goïi laø chôn ñoä. Thöù nhì laø Phieàn naõo voâ taän theä nguyeän ñoaïn, nghóa laø 

nguyeän ñoaïn taän heát thaûy phieàn naõo duïc voïng. Cuõng theo Kinh Phaùp 

Baûo Ñaøn, laïi phieàn naõo voâ bieân theä nguyeän ñoaïn, ñem töï taùnh Baùt Nhaõ 

trí tröø hö voïng tö töôûng taâm aáy vaäy. Thöù ba laø Phaùp moân voâ löôïng theä 

nguyeän hoïc, nghóa laø nguyeän hoïc heát voâ löôïng phaùp moân. Cuõng theo 

Kinh Phaùp Baûo Ñaøn, laïi phaùp moân voâ taän theä nguyeän hoïc, phaûi töï thaáy 

taùnh cuûa mình, thöôøng haønh chaùnh phaùp, aáy goïi laø chôn hoïc. Thöù tö laø 

Phaät ñaïo voâ thöôïng theä nguyeän thaønh, nghóa laø nguyeän chöùng thaønh 

Phaät ñaïo voâ thöôïng. Cuõng theo Kinh Phaùp Baûo Ñaøn, laïi voâ thöôïng Phaät 

ñaïo theä nguyeän thaønh, ñaõ thöôøng hay haï taâm haønh nôi chôn chaùnh, lìa 

meâ, lìa giaùc, thöôøng sanh Baùt Nhaõ tröø chôn tröø voïng, töùc thaáy ñöôïc 

Phaät taùnh, lieàn ngay nôi lôøi noùi, lieàn thaønh Phaät ñaïo, thöôøng nhôù tu 

haønh, aáy laø phaùp nguyeän löïc. 

 

Bodhisattvas Develop Their Compassionate Minds 

 

Being compassion doesn’t mean suffering unnecessarily or losing 

your common sense. Suppose you are leading a group of people doing 

walking meditation, moving slowly and beautifully. The walking 

meditation generates a lot of energy; it embraces everyone with calm, 

solidity, and peace. But suddenly it begins to rain. Would you continue 

to walk slowly, letting yourself and everyone else get soaked? That’s 

not intelligent. If you are a good leader of the walking meditation, you 

will break into a jogging meditation. You still maintain the joy of the 

walking meditation. You can laugh and smile, and thus you prove that 

the practice is not stupid. You can also be mindful while running and 
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avoid getting soaked. We have to practice in an intelligent way. 

Meditation is not a stupid act. Meditation is not just blindly following 

whatever the person next to you does. To meditate you have to be 

skillful and make good use of your intelligence. For Buddhist 

practitioners, human beings are not our enemy. Our enemy is not the 

other person. Our enemy is the violence, ignorance, and injustice in us 

and in the other person. When we are armed with compassion and 

understanding, we fight not against other people, but against the 

tendency to invade, to dominate, and to exploit. We don’t want to kill 

others, but we will not let them dominate and exploit us or other 

people. We have to protect ourselves. We are not stupid. We are very 

intelligent, and we have insight. Being compassionate does not mean 

allowing other people to do violence to themselves or to us. Being 

compassionate means being intelligent. Non-violent action that springs 

from love can only be intelligent action. 

When we talk about compassion, altruism and about others’ well-

being, we should not misunderstand that this means totally rejecting 

our own self-interest. Compassion and altruism is a result of a very 

strong state of mind, so strong that that person is capable of challenging 

the self-cherishing that loves only the self generation after generation. 

Compassion and altruism or working for the sake of others is one of the 

most important entrances to the great enlightenment; for with it, we do 

not blame others. According to the Avatamsaka Sutra, Samantabhadra 

Bodhisattva shed light on why Bodhisattvas developed the 

compassionate mind as follows: First, Bodhisattvas observe sentient 

beings and seeing that they do not have any place to lean on to develop 

great compassion. Second, Bodhisattvas observe sentient beings and 

seeing that they are not kind and good-natured to develop great 

compassion. Third, Bodhisattvas observe sentient beings and seeing 

that they suffer in poverty without wholesome karma to develop great 

compassion. Fourth, Bodhisatvas observe sentient beings and seeing 

that they sleep soundly in the long night of binding ignorance  to 

develop great compassion. Fifth, Bodhisattvas observe sentient beings 

and seeing that they carry out wicked actions to develop great 

compassion. Sixth, Bodhisattvas observe sentient beings and seeing 

that they are already bound and tied down but are still fond of other 

bondage to develop great compassion. Seventh, Bodhisattvas observe 
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sentient beings and seeing that they are drowning in the ocean of life 

and death to develop great compassion. Bodhisattvas observe sentient 

beings and seeing that they are trapped enduring sufferings for an 

extensive period of time to develop great compassion. Ninth, 

Bodhisattvas observe sentient beings and seeing that they are not fond 

of wholesome dharma to develop great compassion. Tenth, 

Bodhisattvas observe sentient beings and seeing that they are far away 

and have lost the Buddha Dharma to develop great compassion.  

For Mahayana Buddhist schools, besides trying to end one own  

suffering, one also vows to end the suffering of all living beings. In 

addition to eliminating one’s own afflictions, one vows to end the 

inexhaustible afflictions of all living beings. In addition to learning only 

the single Dharma-door necessary  for one’s own enlightenment, one 

vows to learn all the Dharma-doors, so that one can teach all living 

beings appropriately. Rather than being satisfied with reaching the 

stage  of the Arhat, one vows to become a Buddha. However, it is not 

enough just to recite the vows. You have to return the light and think 

them over: The vows say that I will save countless number of beings. 

Have I done so? If I have, it should still be the same as if I had not 

saved them. Why? It is said that the Thus Come One saves all living 

beings, and yet not a single living being has been saved. This means 

that even though you have saved quite a few numbers of living beings, 

but do not attach to the mark of saving living beings. According to the 

Mahayana, the four great magnanimous vows, that are part of the 

Bodhisattva vow as they recited three times successively in a Zen 

monastery after ending the practice of sitting meditation. These vows 

are also recited at the end of any Buddhist ceremonies. First, Vow to 

save all living beings without limits: Sentient beings are numberless 

(countless), I vow to save them all. According to the Sixth Patriarch 

Hui-Neng Sutra, good knowing advisors, did all of you not just say, “I 

vow to take across the limitless beings? What does it mean? You 

should remember that it is not Hui-Neng who takes them across. Good 

Knowing Advisors, the ‘living beings’ within your mind are deviant and 

confused thoughts, deceitful and false thoughts, unwholesome thoughts, 

jealous thoughts, vicious thoughts: and these thoughts are ‘living 

beings’  The self-nature of each one of them must take itself across. 

That is true crossing over. What is meant by ‘the self-nature taking 
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across?’ It is to take across by means of right views the living beings of 

deviant views, affliction, and delusion within your own mind. Once you 

have right views, use Prajna Wisdom to destroy the living beings of 

delusion, confusion, and falsehood. Each one takes itself across. 

Enlightenment takes confusion across, wisdom takes delusion across, 

goodness takes evil across. Such crossong over is a true crossing. 

Second, Vow to put an end to all passions and delusions, though 

inumerous: Afflictions (annoyances) are inexhaustible (endless), I vow 

to end (cut) them all. Also according to the Sixth Patriarch Hui-Neng 

Sutra, ‘I vow to cut off the inexhaustible afflictions.’ That is to use the 

Prajna Wisdom of your own self-nature to cast out the vain and false 

thoughts in your mind. Third, Vow to study and learn all methods and 

means without end: Schools and traditions are manifold, I vow to study 

them all—The teachings of Dharma are boundless, I vow to learn them 

all. Also according to the Sixth Patriarch Hui-Neng Sutra, ‘I vow to 

study the immeasurable Dharma-door.’ You must see your own nature 

and always practice the right Dharma. That is true study. Fourth, Vow 

to become perfect in the supreme Buddha-law: The Buddha-Way 

(Truth) is supreme (unsurpassed) , I vow to complete (realize) it. Also 

according to the Sixth Patriarch Hui-Neng Sutra, ‘I vow to realize the 

supreme Buddha Way,’ and with humble mind to always practice the 

true and proper. Separate yourself from both confusion and 

enlightenment, and always give rise to Prajna. When you cast out the 

true and the false, you see your nature and realize the Buddha-way at 

the very moment it is spoken of. Always be mindful; cultivate the 

Dharma that possesses the power of this vow.” 
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Chöông Möôøi Hai 

Chapter Twelve 

 

Nhöõng Ñoùa Hoa Tueä Giaùc 

Vaø Loøng Bi Maãn 

 

Ñoái vôùi haønh giaû tu Phaät, khi thöïc taäp lieân tuïc, thieàn quaùn seõ laøm 

naåy nôû tueä giaùc nôi baïn cuøng luùc vôùi nhöõng ñoùa hoa cuûa loøng bi maãn, 

tha thöù, hoan hyû vaø buoâng xaû. Baïn bieát buoâng xaû vì baïn khoâng coù nhu 

caàu naém giöõ cho rieâng mình. Baïn khoâng coøn laø caùi “ta” nhoû beù vaø deã 

tan vôõ caàn phaûi baûo troïng baèng ñuû moïi caùch nöõa. Baïn trôû thaønh hoan 

hyû bôûi vì caùi vui cuûa tha nhaân cuõng laø caùi vui cuûa baïn, ngöôøi baïn ñong 

ñaày hyû laïc vaø khoâng coøn ganh gheùt ích kyû nöõa. Thoaùt ñöôïc söï luyeán 

chaáp vaøo taø kieán vaø thaønh kieán, con ngöôøi cuûa baïn seõ ñong ñaày sö 

khoan dung roäng löôïng. Caùnh cöûa bi maãn cuûa baïn ñöôïc môû roäng ra, vaø 

baïn cuõng bieát ñau noãi ñau cuûa chuùng sanh muoân loaøi. Keát quaû laø baïn 

laøm baát cöù thöù gì coù theå laøm ñöôïc haàu laøm vôi ñi nhöõng noãi ñau khoå 

aáy. Haønh thieàn laø töï taäp loaïi tröø nhöõng ganh gheùt, saân haän, vaø vò kyû, 

ñoàng thôøi phaùt trieån tình thöông ñeán vôùi moïi ngöôøi. Chuùng ta ai cuõng 

coù thaân xaùc vaø ñôøi soáng cuûa rieâng mình, nhöng chuùng ta vaãn coù theå 

soáng haøi hoøa vôùi moïi ngöôøi vaø giuùp ñôû laãn nhau trong khaû naêng cuûa 

chính mình. 

Nhöõng lôøi Phaät daïy trong kinh ñieån Phaät giaùo ñeàu nhaém vaøo vieäc 

giaûi thoaùt moïi khoå ñau phieàn naõo cuûa con ngöôøi ngay trong ñôøi naày. 

Caùc lôøi Phaät daïy ñeàu coù moät chöùc naêng giuùp ñôõ con ngöôøi tìm phöông 

caùch khôi daäy caùc thieän taâm ñeå giaûi thoaùt caùc aùc taâm ñoái laäp vôùi chuùng 

voán cheá ngöï taâm thöùc con ngöôøi. Chaúng haïn nhö naêm thieàn chi thì giaûi 

thoaùt naêm trieàn caùi; töø bi thì giaûi thoaùt saân haän; voâ tham thì giaûi thoaùt 

loøng tham; trí tueä thì giaûi thoaùt si meâ; voâ ngaõ töôûng, voâ thöôøng töôûng, 

vaø khoå töôûng thì giaûi thoaùt ngaõ töôûng, thöôøng töôûng, vaø laïc töôûng, vaân 

vaân. Tònh Ñoä Toâng cho raèng trong thôøi Maït Phaùp, neáu tu taäp caùc phaùp 

moân khaùc maø khoâng coù Tònh Ñoä, raát khoù maø ñaït ñöôïc giaûi thoaùt ngay 

trong ñôøi naày. Neáu söï giaûi thoaùt khoâng ñöôïc thöïc hieän ngay trong ñôøi 

naày, thì meâ loä sanh töû seõ laøm cho haïnh nguyeän cuûa chuùng ta trôû thaønh 

nhöõng tö töôûng troáng roãng. Phaät töû thuaàn thaønh neân luoân caån troïng, 

khoâng neân ca ngôïi toâng phaùi mình maø haï thaáp toâng phaùi khaùc. Phaät töû 
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chôn thuaàn neân luoân nhôù raèng taát caû chuùng ta laø Phaät töû vaø cuøng tu 

theo Phaät, duø phöông tieän coù khaùc, nhöng chuùng ta coù cuøng giaùo phaùp 

laø Phaät Phaùp, vaø cuøng cöùu caùnh laø giaùc ngoä giaûi thoaùt vaø thaønh Phaät. 

Ñeå hieåu ñaïo Phaät moät caùch chính xaùc, chuùng ta phaûi baét ñaàu ôû cöùu 

caùnh coâng haïnh cuûa Phaät. Naêm 486 tröôùc Taây Lòch, hay vaøo khoaûng 

ñoù, laø naêm ñaõ chöùng kieán thaønh keát hoaït ñoäng cuûa Ñöùc Phaät vôùi tö 

caùch moät ñaïo sö taïi AÁn Ñoä. Caùi cheát cuûa Ñöùc Phaät, nhö moïi ngöôøi ñeàu 

roõ, ñöôïc goïi laø Nieát Baøn, hay tình traïng moät ngoïn löûa ñaõ taét. Khi moät 

ngoïn löûa ñaõ taét, khoâng thaáy coøn löu laïi moät chuùt gì. Cuõng vaäy, ngöôøi ta 

noùi Phaät ñaõ ñi vaøo caûnh giôùi voâ hình khoâng sao mieâu taû ñöôïc baèng lôøi 

hay baèng caùch naøo khaùc. Tröôùc khi Ngaøi chöùng nhaäp Nieát Baøn, trong 

röøng Ta La song thoï trong thaønh Caâu Thi Na, Ngaøi ñaõ noùi nhöõng lôøi di 

giaùo naày cho caùc ñeä töû: “Ñöøng than khoùc raèng Ñöùc ñaïo sö  cuûa chuùng 

ta ñaõ ñi maát, vaø chuùng ta khoâng coù ai ñeå tuaân theo. Nhöõng gì ta ñaõ daïy, 

Phaùp cuøng vôùi Luaät, seõ laø ñaïo sö  cuûa caùc ngöôi sau khi ta vaéng boùng. 

Neáu caùc ngöôøi tuaân haønh Phaùp vaø Luaät khoâng heà giaùn ñoaïn, haù chaúng 

khaùc Phaùp thaân (Dharmakaya) cuûa Ta vaãn coøn ôû ñaây maõi maõi. Duø coù 

nhöõng lôøi giaùo huaán ñaày yù nghóa ñoù, moät soá ñeä töû cuûa Ngaøi ñaõ naåy ra 

moät yù kieán dò nghò ngay tröôùc khi leã taùng cuûa Ngaøi. Do ñoù ñöông nhieân 

caùc baäc tröôûng laõo phaûi nghó ñeán vieäc trieäu taäp moät ñaïi hoäi tröôûng laõo 

ñeå baûo trì giaùo phaùp chính thoáng cuûa Phaät. Hoï khuyeán caùo vua A Xaø 

Theá laäp töùc ra leänh cho 18 Taêng vieän chung quanh thuû ñoâ phaûi trang bò 

phoøng xaù cho caùc hoäi vieân cuûa Ñaïi Hoäi Vöông Xaù. Khi thôøi gian ñaõ tôùi, 

naêm traêm tröôûng laõo ñöôïc choïn löïa cuøng hôïp nhau laïi. OÂng A Nan ñoïc 

laïi kinh phaùp (Dharma) vaø Upali ñoïc laïi luaät nghi (Vinaya). Thaät ra 

khoâng caàn ñoïc laïi caùc Luaät, vì chuùng ñaõ ñöôïc Phaät soaïn taäp khi Ngaøi 

coøn taïi theá. Hoäi nghò ñaõ keát taäp tinh taán  veà Phaùp vaø Luaät. Keát quaû 

hoaït ñoäng cuûa caùc tröôûng laõo ñöôïc thöøa nhaän nhö laø coù thaåm quyeàn do 

nhöõng ngöôøi coù khuynh höôùng chuû tröông hình thöùc vaø thöïc taïi luaän. 

Tuy nhieân, coù moät soá quan ñieåm dò bieät, Phuù Laâu Na laø moät thí duï, vò 

naày sau bò gieát cheát luùc ñang giaûng phaùp. Phuù Laâu Na ôû trong moät khu 

röøng tre gaàn thaønh Vöông Xaù suoát thôøi ñaïi hoäi, vaø ñöôïc moät cö só ñeán 

hoûi, Ngaøi traû lôøi: “Ñaïi hoäi coù theå taïo ra moät keát taäp tinh teá. Nhöng toâi 

seõ giöõ  nhöõng gì ñaõ töï mình nghe töø Ñöùc Ñaïo Sö cuûa toâi.” Vaäy chuùng 

ta coù theå cho raèng ñaõ coù moät soá ngöôøi coù caùc khuynh höôùng duy taâm vaø 

töï do tö töôûng.  
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Trong Kinh Töù Thaäp Nhò Chöông, Ñöùc Phaät daïy: “Ngöôøi thöïc haønh 

theo ñaïo nhö khuùc goã noåi vaø troâi theo doøng nöôùc. Neáu khoâng bò ngöôøi 

ta vôùt, khoâng bò quyû thaàn ngaên trôû, khoâng bò nöôùc xoaùy laøm cho döøng 

laïi, vaø khoâng bò hö naùt, ta ñaûm baûo raèng khuùc caây aáy seõ ra ñeán bieån. 

Ngöôøi hoïc ñaïo neáu khoâng bò tình duïc meâ hoaëc, khoâng bò taø kieán laøm 

roái loaïn, tinh taán tu taäp ñaïo giaûi thoaùt, ta baûo ñaûm ngöôøi aáy seõ ñaéc 

Ñaïo.” Ñoái vôùi nhöõng ngöôøi xuaát gia, veà caên baûn maø noùi thì caùc lôøi daïy 

cuûa Ñöùc Phaät ñeàu nhaém vaøo vieäc giaûi thoaùt moïi khoå ñau phieàn naõo cuûa 

con ngöôøi trong ñôøi naày. Nhöõng lôøi daïy naày coù coâng naêng giuùp chuùng 

ta hieåu phöông caùch khôi daäy caùc thieän taâm ñeå giaûi thoaùt aùc taâm, khieán 

cho taâm yù thanh tònh ñeå giaûi thoaùt loaïn taâm voán ñoái laäp vaø cheá ngöï taâm 

thöùc con ngöôøi. Chaúng haïn nhö thieàn ñònh thì giaûi thoaùt phieàn tröôïc, 

ñònh taâm thì giaûi thoaùt taùn taâm ñaõ cheá ngöï taâm thöùc chuùng sanh töø voâ 

thæ, töø bi giaûi thoaùt saân haän, voâ tham giaûi thoaùt loøng tham, voâ ngaõ töôûng 

vaø voâ thöôøng töôûng thì giaûi thoaùt ngaõ töôûng vaø thöôøng töôûng, trí tueä thì 

giaûi thoaùt voâ minh, vaân vaân. Tuy nhieân, söï tu taäp taâm phaûi do chính 

moãi caùc nhaân thöïc hieän vôùi chính noã löïc cuûa töï thaân trong hieän taïi. Coøn 

ñoái vôùi nhöõng cö só taïi gia, Ñöùc Phaät cuõng chæ daïy raát roõ raøng trong 

Kinh Thi Ca La Vieät: khoâng tieâu phí taøi saûn, khoâng lang thang treân 

ñöôøng phoá phi thôøi, khoâng beø baïn vôùi ngöôøi xaáu, khoâng nhaøn cö, khoâng 

laøm nhöõng haønh ñoäng do tham, saân, si, sôï haõi taùc ñoäng, vaân vaân. Trong 

Nguõ Giôùi, Ñöùc Phaät cuõng daïy moät caùch roõ raøng: “Khoâng saùt sanh, 

khoâng troäm caép, khoâng taø daâm, khoâng voïng ngöõ, khoâng uoáng nhöõng 

chaát cay ñoäc.” Ngoaøi ra, ngöôøi cö só caàn phaûi gìn giöõ toát nhöõng moái 

lieân heä giöõa gia ñình vaø xaõ hoäi: lieân heä giöõa cha meï vaø con caùi, giöõa 

vôï vaø choàng, giöõa thaày vaø troø, giöõa baø con thaân thuoäc, giöõa haøng xoùm 

laùng gieàng, giöõa chuû vaø tôù, giöõa mình vaø chö Taêng Ni. Caùc moái quan 

heä naày phaûi ñöôïc ñaët treân cô sôû nhaân baûn, thuûy chung, bieát ôn, thaønh 

thaät, bieát chaáp nhaän nhau, bieát caûm thoâng vaø töông kính nhau. Laøm 

ñöôïc nhö vaäy, nhöõng ñoùa hoa tueä giaùc cuøng vôùi nhöõng ñoùa hoa bi maãn 

seõ nôû roä nôi chính haønh giaû. Luùc ñoù, caû ngöôøi xuaát gia laãn ngöôøi taïi gia 

ñeàu ñöôïc giaûi thoaùt khoûi moïi khoå ñau phieàn naõo ngay trong kieáp naày.  

 

Flowers of Insight and Compassion 

 

For Buddhist practitioners, as you continue practicing, the flower of 

insight will blossom in you, along with the flowers of compassion, 
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tolerance, happiness, and letting go. You can let go, because you do 

not need to keep anything for yourself. You are no longer a fragile and 

small “self” that needs to be preserved by all possible means. Since the 

happiness of others is also your happiness, you are now filled with joy, 

and you have no jealousy or selfishness. Free from attachment to 

wrong views and prejudices, you are filled with tolerance. The door of 

your compassion is wide open, and you also suffer the sufferings of all 

living beings. As a result, you do whatever you can to relieve these 

sufferings. To practice meditation is to train ourselves to eliminate 

hatred, anger, and selfishness and to develop loving-kindness towards 

all. We have our physical bodies and our own lives, but still we can 

live in harmony with each other and help each other to the best of our 

ability. 

All the Buddha’s teachings recorded in the sutras are aimed at 

liberating human beings’ sufferings and afflictions in this life. They 

have a function of helping human beings see the way to make arise the 

skilful thought, to release the opposite  evil thought controlling their 

mind. For example, the five meditative mental factors releasing the 

five hindrances; compassion releasing ill-will; detachment or 

greedilessness releasing greediness; wisdom releasing illusion; 

perception of selflessness, impermanence and suffering releasing 

perception of selfishness, permanence and pleasure, and so on. The 

Pure Land Sect believes that during this Dharma-Ending Age, it is 

difficult to attain enlightenment and emancipation in this very life if 

one practices other methods without following Pure Land at the same 

time. If emancipation is not achieved in this lifetime, one’s crucial 

vows will become empty thoughts as one continues to be deluded on 

the path of Birth and Death. Devoted Buddhists should always be very 

cautious, not to praise one’s school and downplay other schools.  

Devoted Buddhists should always remember that we all are Buddhists 

and we all practice the teachings of the Buddha, though with different 

means, we have the same teachings, the Buddha’s Teachings; and the 

same goal, emancipation and becoming Buddha. To understand 

Buddhism properly we must begin at the end of the Buddha’s career. 

The year 486 B.C. or thereabouts saw the conclusion of theBuddha's 

activity as a teacher in India. The death of the Buddha is called, as is 

well known, ‘Nirvana,’ or ‘the state of the fire blown out.’ When a fire 
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is blown out, nothing remain to be seen. So the Buddha was considered 

to have entered into an invisible state which can in no way be depicted 

in word or in form. Just prior to his attaining Nirvana, in the Sala grove 

of Kusinagara, the Buddha spoke to His disciples to the following 

effect: “Do not wail saying ‘Our Teacher has passed away, and we 

have no one to follow.’ What I have taught, the Dharma (ideal) with 

the disciplinary (Vinaya) rules, will be your teacher after my departure. 

If you adhere to them and practice them uninterruptedly, is it not the 

same as if my Dharma-body (Dharmakaya) remained here forever?” In 

spite of these thoughtful instructions some of his disciples were 

expressing a dissenting idea even before his funeral. It was natural, 

therefore, for the mindful elders to think of calling a council of elders 

in order to preserve the orthodox teaching of the Buddha. They 

consulted King Ajatasatru who at once ordered the eighteen 

monasteries around his capital to be repaired for housing the members 

of the coming Council of Rajagriha. When the time arrived five 

hundred selected elders met together. Ananda rehearsed the Dharmas 

(sutras) while Upali explained the origin of each of the Vinaya rules. 

There was no necessity of rehearsing the Vinaya rules themselves 

since they had been compiled during the Buddha’s lifetime for weekly 

convocation for confessions. At the council a fine collection of the 

Dharma and the Vinaya was made, the number of Sutras was decided, 

and the history of the disciplinary rules was compiled. The result of the 

elders’ activity was acknowledged  as an authority by those who had a 

formalistic and realistic tendency. There were , however, some who 

differed from them in their opinion. Purana, for instance, was skilled in 

preaching. Purana was in a bamboo grove near Rajagriha during  the 

council, and, being asked by some layman, is said to have answered: 

“The council may produce a fine collection. But I will keep to what I 

heard from my teacher myself. So we may presume that there were 

some who had idealistic and free-thinking tendencies.  

In the Forty-Two Sections Sutra, the Buddha said: “Those who 

follow the Way are like floating pieces of woods in the water flowing  

above the current, not touching either shore and that are not picked up 

by people, not intercepted by ghosts or spirits, not caught in whirlpools, 

and that which do not rot. I guarantee that these pieces of wood will 

certainly reach the sea. I guarantee that students of the Way who are 
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not deluded by emotional desire nor bothered by myriad of devious 

things but who are vigorous in their cultivation or development of the 

unconditioned will certainly attain the way.” For left-home people, 

basically speaking, all teachings of the Buddha are aimed at releasing 

human beings’ troubles in this very life. They have a function of 

helping an individual see the way to make arise the wholesome 

thoughts to release the opposite evil thoughts. For example, meditation 

helps releasing hindrances; fixed mind  releasing scattered minds that 

have controlled human minds since the beginninglessness; compassion 

releasing ill-will; detachment or greedilessness releasing greediness; 

the perceptions of selflessness and impermanence releasing the 

concepts of “self” and “permanence”; wisdom or non-illusion releasing 

illusion, and so on.  However, the cultivation must be done by the 

individual himself and by his effort itself in the present. As for 

laypeople, the Buddha expounded very clearly in the Sigalaka Sutta: 

not to waste his materials, not to wander on the street at unfitting times, 

not to keep bad company, and not to have habitual idleness, not to act 

what is caused by attachment, ill-will, folly or fear. In the Five Basic 

Precepts, the Buddha also explained very clearly: not taking life, not 

taking what is not given, not committing sexual misconduct, not lying, 

and not drinking intoxicants. Besides, laypeople should have good 

relationships of his fmaily and society: between parents and children, 

between husband and wife, between teacher and student, among 

relatives and neighbors, between monks, nuns, and laypeople, between 

empoyer and employee. These relationships should be based on human 

love, loyalty, gratitude, sincerity, mutual acceptance, mutual 

understanding, and mutual repsect. To be able to practice these rules, 

the flower of insight will blossom in you, along with the flowers of 

compassion. At that time, both left-home people and laypeole are freed 

from sufferings and afflictions in this very life. 

 

 

 

 

 

 



 123 

Chöông Möôøi Ba 

Chapter Thirteen 

 

Tu Taäp Töø Bi Taâm 

 

Nhö ñaõ ñeà caäp trong caùc chöông tröôùc, loøng töø hay taâm töø laø moät 

trong nhöõng ñöùc tính chuû yeáu cuûa Phaät giaùo. Loøng töø thieän voâ tö ñoái 

vôùi taát caû moïi ngöôøi. Thöïc taäp loøng töø nhaèm chieán thaéng haän thuø, tröôùc 

laø vôùi ngöôøi thaân roài sau vôùi ngay caû ngöôøi döng, vaø sau cuøng laø höôùng 

loøng töø ñeán vôùi ngay caû keû thuø. Taâm töø coù söùc maïnh ñem laïi haïnh 

phuùc theá tuïc cho chuùng ta trong kieáp naày. Khoâng coù taâm töø, con ngöôøi 

treân theá giôùi naày seõ ñöông ñaàu vôùi voâ vaøn vaán ñeà nhö haän, thuø, ganh 

gheùt, ñoá kî, kieâu ngaïo, vaân vaân. Phaät töû neân phaùt trieån taâm töø, neân aáp 

uû yeâu thöông chuùng sanh hôn chính mình. Thöông yeâu neân ñöôïc ban 

phaùt moät caùch voâ ñieàu kieän, baát vuï lôïi vaø bình ñaúng giöõa thaân sô, baïn 

thuø. Chuùng ta cuøng chuùng sanh sanh ñeàu saún ñuû ñöùc haïnh, töôùng haûo trí 

hueä cuûa Nhö Lai, maø vì meâ chaân taùnh, khôûi hoaëc nghieäp neân phaûi bò 

luaân hoài, chòu voâ bieân söï thoáng khoå. Nay ñaõ roõ nhö theá, ta phaûi döùt taâm 

gheùt thöông phaân bieät, khôûi loøng caûm hoái töø bi tìm phöông tieän ñoä mình 

cöùu ngöôøi, ñeå cuøng nhau ñöôïc an vui thoaùt khoå. Neân nhaän roõ töø bi khaùc 

vôùi aùi kieán. AÙi kieán laø loøng thöông yeâu maø chaáp luyeán treân hình thöùc, 

neân keát quaû bò sôïi daây tình aùi raøng buoäc. Töø bi laø loøng xoùt thöông cöùu 

ñoä, maø lìa töôùng, khoâng phaân bieät chaáp tröôùc; taâm naày theå hieän döôùi 

ñuû moïi maët, neân keát quaû ñöôïc an vui giaûi thoaùt, phöôùc hueä caøng taêng. 

Muoán cho taâm töø bi ñöôïc theâm roäng, ta neân töø noãi khoå cuûa mình, caûm 

thoâng ñeán caùc noãi khoå khoù nhaãn thoï hôn cuûa keû khaùc, töï nhieân sanh 

loøng xoùt thöông muoán cöùu ñoä, nieäm töø bi cuûa Boà Ñeà taâm chöa phaùt 

boãng töï phaùt sanh. Trong Kinh Hoa Nghieâm, ngaøi Phoå Hieàn ñaõ khai thò: 

“Ñaïi Boà Taùt vôùi loøng ñaïi bi coù möôøi caùch quaùn saùt chuùng sanh khoâng 

nôi nöông töïa maø khôûi ñaïi bi. Quaùn saùt chuùng sanhtaùnh chaúng ñieàu 

thuaän maø khôûi ñaïi bi, quaùn saùt chuùng sanh ngheøo khoå khoâng caên laønh 

maø khôûi ñaïi bi. Quaùn saùt chuùng sanh nguû say trong ñeâm daøi voâ minh 

maø khôûi ñaïi bi. Quaùn saùt chuùng sanh laøm nhöõng ñieàu aùc maø khôûi ñaïi 

bi. Quaùn saùt chuùng sanh ñaõ bò raøng buoäc, laïi thích lao mình vaøo choã 

raøng buoäc maø khôûi ñaïi bi. Quaùn saùt chuùng sanh bò chìm ñaém trong bieån 

sanh töû maø khôûi ñaïi bi. Quaùn saùt chuùng sanh vöông mang taät khoå laâu 

daøi maø khôûi ñaïi bi. Quaùn saùt chuùng sanh khoâng öa thích phaùp laønh maø 
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khôûi ñaïi bi. Quaùn saùt chuùng sanh xa maát Phaät phaùp maø khôûi ñaïi bi…” 

Ñaõ phaùt taâm ñaïi bi taát phaûi phaùt ñaïi Boà Ñeà taâm theà nguyeàn cöùu ñoä. 

Theá thì loøng ñaïi bi vaø loøng ñaïi Boà Ñeà dung thoâng nhau. Cho neân phaùt 

töø bi taâm töùc laø phaùt Boà Ñeà taâm. Duøng loøng ñaïi töø bi nhö theá maø haønh 

ñaïo, môùi goïi laø phaùt Boà Ñeà taâm. Theo Hoøa Thöôïng Thích Thieàn Taâm 

trong Lieân Toâng Thaäp Tam Toå, sao goïi laø Töø Bi Taâm? Töø bi laø loøng 

xoùt thöông cöùu ñoä maø lìa töôùng vaø khoâng phaân bieät chaáp tröôùc. Nghóa 

laø thöông xoùt cöùu ñoä maø khoâng coù haäu yù lôïi duïng. Chaúng haïn nhö vì 

thaáy ngöôøi giaøu ñeïp, sang caû, vaân vaân, neân giaû boä ‘Töø Bi’ ñeå duïng yù 

vaø möu tính caùc vieäc rieâng tö coù lôïi cho mình. Ñaây chæ ñöôïc goïi laø ‘AÙi 

Kieán,’ nghóa laø thaáy giaøu ñeïp maø sanh khôûi loøng thöông theo loái troùi 

buoäc cuûa chuùng sanh, chôù khoâng phaûi laø Töø Bi. Tu taäp thieàn quaùn veà 

taâm töø  laø moät phaùp moân phoå bieán trong truyeàn thoáng Nguyeân Thuûy. 

Haønh giaû baét ñaàu suy nghó: “Nguyeän caàu cho con ñöôïc an vui vaø haïnh 

phuùc,” roài daàn daàn traûi roäng taâm töø ñeán baïn beø, ngöôøi laï, vaø ngay ñeán 

keû thuø. Laàn löôït quaùn xeùt töøng ñoái töôïng, haønh giaû suy nghó: “Nguyeän 

caàu cho nhöõng ngöôøi naøy ñöôïc an vui vaø haïnh phuùc.” Haønh giaû phaûi ñeå 

cho nhöõng lôøi nguyeän naøy coù aâm vang trong taâm thöùc cho ñeán khi 

chuùng trôû thaønh traïng thaùi taâm thöùc cuûa chính mình. Phaùp tònh truù cuõng 

coù theå ñöôïc phaùt trieån nhôø thieàn quaùn taâm töø naøy. Trong tu taäp Phaät 

giaùo, haønh giaû quaùn töø bi ñeå thöông xoùt caùc loaøi höõu tình, ñoàng thôøi 

vun boài yù nieäm thieän caûm vôùi moïi ngöôøi cuõng nhö dieät tröø saân nhueá, 

laáy töø bi dieät tröø saân haän. Chuùng ta neân quaùn raèng taát caû chuùng sanh, 

nhaát laø con ngöôøi, ñeàu ñoàng moät chaân theå bình ñaúng. Vì theá, neáu 

muoán, hoï cuõng coù theå ñoaïn tröø loøng thuø haän vaø môû roäng loøng yeâu 

thöông cöùu ñoä chuùng sanh. Ñaây laø moät trong naêm phaùp quaùn taâm, laáy 

töø bi dieät tröø saân haän. Töø bi quaùn laø thöïc taäp nhìn chuùng sanh baèng ñoâi 

maét töø bi. Töø bi quaùn khoâng nhöõng chæ ñöôïc thöïc taäp trong nhöõng giôø 

thieàn toïa, maø noù phaûi ñöôïc hieän thöïc trong nhöõng sinh hoaït haèng ngaøy 

cuûa baïn. Duø ñi ñaâu, ngoài ñaâu hay laøm gì, baïn neân luoân nhôù thöïc taäp töø 

bi quaùn. 

 

Cultivation the Mind of Compassion 

 

As mentioned in previous chapters, loving-kindness, benevolence 

(mind of kindness or universal love) is one of the principal Buddhist 

virtues. Maitri is a benevolence toward all beings that is free from 



 125 

attachment. Maitri can be devloped gradually through meditation, first 

toward persons who are close to us, then to others, and at last to those 

who are indifferent and ill-disposed to us. Love has the power of 

bestowing temporal happiness upon us in this lifetime. Without love, 

people in this world will encounter a lot of problems (anger, hatred, 

jealousy, envy, arrogance, etc). A Buddhist should develop love for all 

sentient beings and to cherish others more than oneself.  Love should 

be given equally to everyone including relatives or strangers, friends or 

foes, given without any conditions, without self-interests or attachment. 

We ourselves and all sentient beings already possess the virtues, 

embellishment and wisdom of the Buddhas. However, because we are 

deluded as to our True Nature, and commit evil deeds, we resolve in 

Birth and Death, to our immense suffering. Once we have understood 

this, we should rid ourselves of the mind of love-attachment, hate and 

discrimination, and develop the mind of repentance and compassion. 

We should seek expedient means to save ourselves and others, so that 

all are peaceful, happy and free of suffering. Let us be clear that 

compassion is different from love-attachment, that is, the mind of 

affection, attached to forms, which binds us with the ties of passion. 

Compassion is the mind of benevolence, rescuing and liberating, 

detached from forms, without discrimination or attachment. This mind 

manifests itself in every respect, with the result that we are peaceful, 

happy and liberated, and possess increased merit and wisdom. If we 

wish to expand the compassionate mind, we should, taking our own 

suffering as starting point, sympathize with the even more unbearable 

misery of others. A benevolent mind, eager to rescue and liberate, 

naturally develops; the compassionate thought of the Bodhi Mind arises 

from there. As the Bodhisattva Samantabhadra taught in the 

Avatamsaka Sutra: “Great Bodhisattvas develop great compassion by 

ten kinds of observations of sentient beings: they see sentient beings 

have nothing to rely on for support; they see sentient beings are unruly; 

they see sentient beings lack virtues; they see sentient beings are 

asleep in ignorance; they see sentient beings do bad things; they see 

sentient beings are bound by desires; they see sentient beings drowning 

in the sea of Birth and Death; they see sentient beings have no desire 

for goodness; they see sentient beings have lost the way to 

enlightenment.” Having developed the great compassionate mind, we 
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should naturally develop the Great Bodhi Mind and vow to rescue and 

liberate. Thus the great compassionate mind and the great Bodhi Mind 

interpenetrate freely. That is why to develop the compassionate mind 

is to develop the Bodhi Mind. Only when we cultivate with such great 

compassion can we be said to have “developed the Bodhi Mind.” 

According to Most Venerable Thích Thieàn Taâm in The Thirteen 

Patriarchs of Pureland Buddhism, what is the ‘compassionate mind?’ 

To be compassionate is to pity and to be empathetic, wishing to help 

and rescue others without having discriminations or attachment to 

various characteristics. This means ‘altruism’ or to have mercy and 

compassion, wishing to help others but not to have any intention of 

taking advantages. For instance, seeing someone rich, beautiful, etc, 

one pretends to be compassionate by helping, but having ulterior 

motives of self-gain. This is called “Desirous Views,” or developing 

love and lust when seeing wealth and beauty according to binding ways 

of sentient beings; thus,  to act in this way cannot be called being 

‘compassionate.’ Cultivation the practice of meditation on loving-

kindness is popular in the Theravada tradition. One begins by thinking 

“May I be well and happy,” and gradually spreads this good feeling to 

friends, strangers and enemies. Considering each in turn, one thinks, 

“May they be well and happy.” One must let these words resonate 

inside oneself so they become one’s own attitude. Calm abiding can 

also be developed through meditation on loving-kindness. In Buddhist 

cultivation, practitioners contemplate on pity (mercy) for all and to rid 

of hate and to cultivate the idea of sympathy to others and to stop the 

tendency of anger and destroy resentment. We must visualize that all 

sentient beings, especially people equally have a Buddha-nature. So, 

they are able, if they want, to eradicate hatred and develop kindness 

and compassion to save others. This is one of the five-fold procedures 

for quieting the mind, the compassion-contemplation, in which pity 

destroys resentment. Meditation on compassion means practice looking 

at all beings with the eyes of compassion. The meditation on 

compassion not only must be practiced during the hours of sitting 

meditation, but it must also be realized on your daily activities. No 

matter where you go or where you sit, or what you do, remember to 

practice looking at all beings with the eyes of compassion. 
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Chöông Möôøi Boán 

Chapter Fourteen 

 

 Taâm Tuøy Hyû 

 

Tuøy hyû laø vui theo caùc söï vui veû vaø haïnh phuùc cuûa ngöôøi. Tuøy hyû 

taâm döùt tröø ñöôïc caùc chöôùng nghieäp veà taät ñoá, ích kyû, nhoû nhen, vaân 

vaân. Töø Tuøy Hyû coù nghóa laø caûm kích moät caùi gì ñoù hay laø vui theo caùi 

vui hay caùi thieän laønh cuûa ngöôøi khaùc maø khoâng coù moät chuùt gì ganh tî 

vaø caïnh tranh. Khoâng coù nhöõng yù nghó tieâu cöïc naøy, chuùng ta hoan hyû 

taát caû nhöõng thieän haønh ñöôïc thöïc hieän bôûi ngay caû nhöõng ngöôøi maø 

chuùng ta xem nhö keû thuø. Coù hai ñoái töôïng ñeå hoan hyû: Tuøy hyû thieän 

caên cuûa ngöôøi khaùc vaø hoan hyû thieän caên cuûa chính mình. Haønh giaû tu 

Phaät neân phaùt taâm tuøy hyû vì tuøy hyû coâng ñöùc laø phaùt taâm chöùng nhaát 

thieát trí maø sieâng tu coäi phöôùc, chaúng tieác thaân maïng, laøm taát caû nhöõng 

haïnh khoù laøm, ñaày ñuû caùc moân Ba La Maät, chöùng nhaäp caùc truù ñòa cuûa 

Boà Taùt, ñeán troïn quaû voâ thöôïng Boà ñeà, vaân vaân bao nhieâu caên laønh aáy, 

duø nhoû duø lôùn, chuùng ta ñeàu tuøy hyû. Töôûng cuõng neân nhaéc laïi veà Hyû 

Voâ Löôïng Taâm laø taâm vui möøng khi thaáy ngöôøi khaùc thoaùt khoå ñöôïc 

vui. ÔÛ ñaây vò Tyø Kheo vôùi ñaày taâm hyû traûi roäng khaép nôi, treân, döôùi, 

ngang, heát thaûy phöông xöù, cuøng khaép voâ bieân giôùi, vò aáy luoân an truù 

bieán maõn vôùi taâm hyû, quaûng ñaïi, voâ bieân, khoâng haän, khoâng saân. Hyû 

taâm coøn laø taâm vui khi thaáy ngöôøi thaønh coâng thònh vöôïng. Thaùi ñoä 

khen ngôïi hay chuùc möøng naày giuùp loaïi boû taùnh ganh tî baát maõn vôùi söï 

thaønh coâng cuûa ngöôøi. Hyû taâm coøn laø caùi taâm vui theo ñieàu thieän. Vui 

theo caùi vui cuûa ngöôøi (thaáy ngöôøi laøm vieäc thieän, loøng mình hoan hyû 

vui söôùng theo). Ñaây laø haïnh nguyeän thöù naêm trong Phoå Hieàn Thaäp 

Haïnh Nguyeän. Tuøy hyû coâng ñöùc  laø phaùt taâm chöùng nhaát thieát trí maø 

sieâng tu coäi phöôùc, chaúng tieác thaân maïng, laøm taát caû nhöõng haïnh khoù 

laøm, ñaày ñuû caùc moân Ba La Maät, chöùng nhaäp caùc truù ñòa cuûa Boà Taùt, 

ñeán troïn quaû voâ thöôïng Boà ñeà, vaân vaân bao nhieâu caên laønh aáy, duø nhoû 

duø lôùn, chuùng ta ñeàu tuøy hyû. 

Taâm tuøy hyû coù theå hoan hyû vôùi phöôùc baùu cuûa keû khaùc ñem laïi 

traïng thaùi an vui, baát luaän trong caûnh giôùi naøo. Ngoaøi ra, taùn döông 

haønh ñoäng cuûa keû khaùc cuõng ñem laïi keát quaû ñöôïc ngöôøi khaùc taùn 

döông laïi. Taâm tuøy hyû cuõng coù theå laø caùi taâm vui theo caùi vui hay caùi 

thieän laønh cuûa ngöôøi khaùc. Töø “Hoan Hyû” coù nghóa laø caûm kích moät caùi 
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gì ñoù. Hoan hyû laø vui theo caùi vui hay caùi thieän laønh cuûa ngöôøi khaùc 

maø khoâng coù moät chuùt gì ganh tî vaø caïnh tranh. Khoâng coù nhöõng yù 

nghó tieâu cöïc naøy, chuùng ta hoan hyû taát caû nhöõng thieän haønh ñöôïc thöïc 

hieän bôûi ngay caû nhöõng ngöôøi maø chuùng ta xem nhö keû thuø. Coù hai ñoái 

töôïng ñeå hoan hyû: Hoan hyû thieän caên cuûa ngöôøi khaùc vaø hoan hyû thieän 

caên cuûa chính mình. Khi hoan hyû nhöõng haønh vi ñaïo ñöùc cuûa baûn thaân, 

chuùng ta coù theå hoan hyû nhöõng haønh vi ñaïo ñöùc ñaõ taïo ra trong nhöõng 

kieáp quaù khöù maø chuùng ta coù theå löôïng ñöôïc baèng söï nhaän thöùc vöõng 

chaéc ñaõ ñöôïc luaän ra; vaø khi hoan hyû thieän caên  cuûa baûn thaân veà kieáp 

hieän taïi, chuùng ta coù theå löôïng ñöôïc baèng söï nhaän thöùc vöõng chaéc tröïc 

tieáp. Hoan hyû vì nhaän ra nhöõng haønh vi ñaïo ñöùc trong quaù khöù khoâng 

khoù. Söï thaät laø chuùng ta khoâng chæ taùi sanh thaân ngöôøi hieän taïi, maø coøn 

thöøa höôûng nhöõng ñieàu kieän thuaän lôïi caàn thieát ñeå tu taäp Phaät phaùp xaùc 

nhaän raèng trong nhöõng kieáp quaù khöù, chuùng ta ñaõ quaûng tu boá thí, nhaãn 

nhuïc, vaø nhöõng ba la maät khaùc. Do ñoù, chuùng ta neân hoan hyû. Hoan hyû 

nhöõng haønh vi ñaïo ñöùc cuûa kieáp hieän taïi coù nghóa laø nghó ñeán nhöõng 

thieän haïnh maø caù nhaân ngöôøi ñoù ñaõ thöïc hieän. Ví duï nhö trì tuïng thaùnh 

ñieån, suy gaãm veà yù nghóa cuûa thaùnh ñieån, nghe thuyeát phaùp hay baát kyø 

haønh ñoäng roäng löôïng naøo, vaân vaân. Keá ñoù, hoan hyû nhöõng ñieàu naøy 

maø khoâng coù söï kieâu maïn bôûi vì neáu chuùng ta caûm thaáy quaù kieâu haõnh 

thì thieän caên cuûa chuùng ta seõ giaûm chöù khoâng taêng. Hoan hyû nhöõng 

haønh vi ñaïo ñöùc cuûa ngöôøi khaùc coù nghóa laø hoan hyû vôùi nhöõng haønh vi 

aáy maø khoâng coù thaønh kieán. Haønh ñoäng hoan hyû phaûi khoâng bò baån nhô 

bôûi nhöõng yù nghó tieâu cöïc nhö ganh tî. Cho duø söï lieân heä cuûa chuùng ta 

vôùi moät ngöôøi nhö theá naøo, chuùng ta neân thöøa nhaän moät caùch chaân thaät 

nhöõng haønh vi ñaïo ñöùc cuûa hoï vaø hoan hyû. Ñaây laø kyõ thuaät veà trí tueä 

höõu hieäu nhaát ñeå xaây döïng söï tích luõy coâng ñöùc lôùn. Ñaây cuõng laø haïnh 

nguyeän thöù naêm trong Phoå Hieàn Thaäp Haïnh Nguyeän. Tuøy hyû coâng ñöùc  

laø phaùt taâm chöùng nhaát thieát trí maø sieâng tu coäi phöôùc, chaúng tieác thaân 

maïng, laøm taát caû nhöõng haïnh khoù laøm, ñaày ñuû caùc moân Ba La Maät, 

chöùng nhaäp caùc truù ñòa cuûa Boà Taùt, ñeán troïn quaû voâ thöôïng Boà ñeà, vaân 

vaân bao nhieâu caên laønh aáy, duø nhoû duø lôùn, chuùng ta ñeàu tuøy hyû. 

 

Accepting Mind 

 

Accepting Mind or Minds of Rejoice at others’Joy. Accepting 

means to feel happy for others’ joy and happiness. Accepting mind has 
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the special characteristics that can eliminate various karmic 

obstructions including jealousy, stinginess, pettiness, etc. The word 

“Rejoice” means appreciation of something or rejoicing at others' joy 

without the slightest thought of jealousy or competitiveness. Without 

these negative thoughts, we must rejoice over positive deeds 

performed even by people we consider enemies. We have two objects 

of rejoicing: Rejoicing over others’ root virtues and rejoicing over our 

own. Buddhist practitioners should try to develop the mind of rejoicing 

at others' joy for rejoice at others’ merits and virtues means from the 

time of our initial resolve for all wisdom, we should diligently cultivate 

accumulation of blessings without regard for their bodies and lives, 

cultivate all the difficult ascetic practices and perfect the gates of 

various paramitas, enter bodhisattva grounds of wisdom and 

accomplish the unsurpassed Bodhi of all Buddhas. We should 

completely follow along with and rejoice in all of their good roots (big 

as well as small merits). It should be repeated that Mind of 

Immeasurable Joy is a mind of great joy, or infinite joy. Boundless joy 

(gladness), on seeing others rescued from suffering. Here a monk, with 

a heart filled with sympathetic joy. Thus he stays, spreading the 

thought of sympathetic joy above, below, across, everywhere, always 

with a heart filled with sympathetic joy, abundant, magnified, 

unbounded, without hatred or ill-will. Appreciative joy is the quality of 

rejoicing at the success and prosperity of others. It is the congratulatory 

attitude, and helps to eliminate envy and discontent over the succes of 

others. Immeasurable inner joy also means to rejoyce in all good, to 

rejoice in the welfare of others, or to do that which one enjoys, or to 

follow one’s inclination. This is the fifth of the ten conducts and vows 

of Samantabhadra Bodhisattva. Rejoice at others’ merits and virtues 

means from the time of our initial resolve for all wisdom, we should 

diligently cultivate accumulation of blessings without regard for their 

bodies and lives, cultivate all the difficult ascetic practices and perfect 

the gates of various paramitas, enter bodhisattva grounds of wisdom 

and accomplish the unsurpassed Bodhi of all Buddhas. We should 

completely follow along with and rejoice in all of their good roots (big 

as well as small merits). 

Mind of rejoice in others' joy can be rejoicing in other’s merit is 

productive of joy wherever one is born. Besides, rejoicing in other’s 
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merit is also getting praise to oneself. Mind of rejoice in others' joy can 

also mean rejoicing over other people’s positive deeds. The word 

“Rejoice” means appreciation of something. Rejoicing without the 

slightest thought of jealousy or competitiveness. Without these 

negative thoughts, we must rejoice over positive deeds performed even 

by people we consider enemies. We have two objects of rejoicing: 

Rejoicing over others’ root virtues and rejoicing over our own. When 

rejoicing over our own virtue, we can rejoice over virtue done in our 

past lives that we can measure through inferential valid cognition and 

rejoice over our root virtue of this present life that we can measure by 

means of direct valid cognition. It is not difficult to apply inferential 

valid cognition to rejoice over our past lives. The fact that we have not 

only taken rebirth in this present human form but have inherited 

favorable conditions necessary for Dharma practices confirm that we 

must have practiced generosity, patience, and the other perfections in 

our past lives. So we should rejoice. Rejoice over our virtues of this 

present life means to think over virtuous deeds we personally have 

performed. For example, recitation of the holy scriptures, 

contemplation of their meanings, listening to the teachings of Dharma 

or any act of generosity and so forth. Then rejoicing at these without 

arrogance because if we feel proud, our root virtues will lessen instead 

of increasing. Rejoicing over others’ virtues means rejoicing over the 

virtue of others without prjudice. One’s act of rejoicing must not be 

contaminated by negative thoughts like jealousy. Regardless of what 

our relationship with the other person is, we should acknowledge 

sincerely their virtuous deeds and rejoice. This is the most effective 

mental technique to build a huge accumulation of merits. This is also 

the fifth of the ten conducts and vows of Samantabhadra Bodhisattva. 

Rejoice at others’ merits and virtues means from the time of our initial 

resolve for all wisdom, we should diligently cultivate accumulation of 

blessings without regard for their bodies and lives, cultivate all the 

difficult ascetic practices and perfect the gates of various paramitas, 

enter Bodhisattva grounds of wisdom and accomplish the unsurpassed 

Bodhi of all Buddhas. We should completely follow along with and 

rejoice in all of their good roots (big as well as small merits.  
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Chöông Möôøi Laêm 

Chapter Fifteen 

 

Boán Möôi Voâ Löôïng Taâm  

Thanh Tònh Theo Kinh Hoa Nghieâm 

 

Theo Phaät giaùo, loøng töø thieän laø moät trong nhöõng ñöùc tính chuû yeáu 

cuûa Phaät giaùo. Loøng töø thieän voâ tö ñoái vôùi taát caû moïi ngöôøi. Thöïc taäp 

loøng töø nhaèm chieán thaéng haän thuø, tröôùc laø vôùi ngöôøi thaân roài sau vôùi 

ngay caû ngöôøi döng, vaø sau cuøng laø höôùng loøng töø ñeán vôùi ngay caû keû 

thuø. Taâm töø coù söùc maïnh ñem laïi haïnh phuùc theá tuïc cho chuùng ta trong 

kieáp naày. Khoâng coù taâm töø, con ngöôøi treân theá giôùi naày seõ ñöông ñaàu 

vôùi voâ vaøn vaán ñeà nhö haän, thuø, ganh gheùt, ñoá kî, kieâu ngaïo, vaân vaân. 

Phaät töû neân phaùt trieån taâm töø, neân aáp uû yeâu thöông chuùng sanh hôn 

chính mình. Thöông yeâu neân ñöôïc ban phaùt moät caùch voâ ñieàu kieän, baát 

vuï lôïi vaø bình ñaúng giöõa thaân sô, baïn thuø. Theo Kinh Hoa Nghieâm, 

Phaåm 38, coù möôøi thanh tònh töø cuûa chö Ñaïi Boà Taùt. Chö Boà Taùt an truï 

trong phaùp naày thôøi ñöôïc thanh tònh töø quaûng ñaïi voâ thöôïng cuûa Nhö 

Lai. Thöù nhaát laø thanh tònh töø taâm bình ñaúng, vì nhieáp (lo laéng) khaép 

chuùng sanh khoâng löïa choïn. Thöù nhì laø thanh tònh töø lôïi ích, vì mang laïi 

lôïi ích cho chuùng sanh baát cöù thöù gì laøm ñöôïc. Thöù ba laø thanh tònh töø 

nhieáp ngöôøi ñoàng nhö mình, vì roát raùo ñeàu laøm cho ra khoûi sanh töû. 

Thöù tö laø thanh tònh töø chaúng boû theá gian, vì taâm thöôøng duyeân nieäm 

chöùa nhoùm thieän caên. Thöù naêm laø thanh tònh töø coù theå ñeán giaûi thoaùt, vì 

khieán khaép chuùng sanh tröø dieät taát caû phieàn naõo. Thöù saùu laø thanh tònh 

töø xuaát sanh Boà Ñeà, vì khieán khaép chuùng sanh phaùt taâm caàu nhöùt thieát 

trí. Thöù baûy laø thanh tònh töø theá gian voâ ngaïi, vì phoùng ñaïi quang minh 

bình ñaúng chieáu khaép. Thöù taùm laø thanh tònh töø ñaày khaép hö khoâng, vì 

cöùu hoä chuùng sanh khoâng xöù naøo chaúng ñeán. Thöù chín laø thanh tònh töø 

phaùp duyeân, chuùng phaùp nhö nhö chôn thieät. Thöù möôøi laø thanh tònh töø 

voâ duyeân, vì nhaäp Boà Taùt ly sanh taùnh.  

Trong Phaät giaùo, neáu khoâng coù ñaïi bi taâm, laø chaúng coù Phaät giaùo. 

Coi naëng ñaïi bi taâm (Mahakaruna) laø neùt chính cuûa Ñaïi Thöøa. Chuùng 

ta coù theå noùi, toaøn boä tính chaát cuûa giaùo thuyeát ñoù quay quanh caùi truï 

choát naày. Neàn trieát lyù vieân dung ñöôïc mieâu taû raát gôïi hình trong Hoa 

Nghieâm thöïc söï chính laø caùi buøng vôõ cuûa coâng naêng sinh ñoäng ñoù. 
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Cuõng theo Kinh Hoa Nghieâm, ñaây laø moät trong 11 taâm daãn ñeán giaùc 

ngoä. Caùi taâm mong baûo boïc heát thaûy chuùng sanh. Theo Kinh Hoa 

Nghieâm, Phaåm 38, coù möôøi thanh tònh bi cuûa chö Boà Taùt. Chö Boà Taùt 

an truï trong phaùp naày thôøi ñöôïc thanh tònh bi quaûng ñaïi voâ thöôïng cuûa 

Nhö Lai. Thöù nhaát laø thanh tònh bi khoâng baïn beø, vì rieâng mình phaùt 

taâm ñoù. Thöù nhì laø thanh tònh bi khoâng moûi nhaøm, vì thay theá taát caû 

chuùng sanh thoï khoå chaúng cho laø khoù nhoïc. Thöù ba laø thanh tònh bi thoï 

sanh ôû xöù naïn, vôùi muïc ñích cöùu ñoä chuùng sanh bò naïn. Thöù tö laø thanh 

tònh bi thoï sanh ôû ñöôøng laønh vì thò hieän voâ thöôøng. Thöù naêm laø thanh 

tònh bi vì nhöõng chuùng sanh taø ñònh, maø nhieàu kieáp chaúng boû hoaèng 

theä. Thöù saùu laø thanh tònh bi chaúng nhieãm tröôùc söï vui cuûa mình, vì cho 

khaép chuùng sanh söï sung söôùng. Thöù baûy laø thanh tònh bi chaúng caàu 

baùo aân, vì tu taâm trong saïch. Thöù taùm laø thanh tònh bi coù theå tröø ñieân 

ñaûo, vì noùi phaùp nhö thieät. Thanh tònh bi thöù chín bao goàm khôûi ñaïi bi 

nôi chuùng sanh. Bieát taát caû phaùp boån taùnh thanh tònh khoâng nhieãm 

tröôùc, khoâng nhieät naõo. Vì do khaùch traàn phieàn naõo neân thoï nhöõng ñieàu 

khoå. Taâm ñaïi bi naày ñöôïc goïi laø boån taùnh thanh tònh vì chuùng sanh maø 

dieãn thuyeát phaùp voâ caáu thanh tònh. Thanh tònh ñaïi bi thöù möôøi noùi 

raèng chö ñaïi Boà Taùt bieát chö phaùp nhö daáu chim bay giöõa khoâng gian. 

Caùc ngaøi bieát chuùng sanh si loøa chaúng theå quaùn saùt bieát roõ caùc phaùp. 

Thaáy vaäy, chö Boà Taùt phaùt khôûi taâm ñaïi bi chôn thieät trí, khai thò cho 

chuùng sanh phaùp Nieát baøn.  

Hyû taâm laø taâm vui möøng tröôùc söï thaønh coâng, haïnh phuùc cuûa keû 

khaùc. Hyû, nieàm vui chia seû, nieàm vui khi thaáy ngöôøi khaùc haïnh phuùc. 

Thöïc taäp Haïnh “hyû” nhaèm giuùp choáng laïi taät xaáu laø vui treân nieàm baát 

haïnh cuûa keû khaùc, vaø cuõng nhaèm xoùa boû söï phaân bieät giöõa ta vaø ngöôøi. 

Theo Kinh Hoa Nghieâm, Phaåm 38, coù möôøi thanh tònh hyû cuûa chö Ñaïi 

Boà Taùt. Chö Boà Taùt an truï trong phaùp naày thôøi ñöôïc thanh tònh hyû 

quaûng ñaïi voâ thöôïng cuûa Nhö Lai. Thöù nhaát laø thanh tònh hyû phaùt Boà 

Ñeà taâm. Thöù nhì laø thanh tònh hyû xaû boû taát caû sôû höõu. Thöù ba laø thanh 

tònh hyû chaúng gheùt boû chuùng  sanh phaù giôùi, maø giaùo hoùa cho hoï ñöôïc 

thaønh töïu. Thöù tö laø thanh tònh hyû coù theå thoï nhaãn chuùng sanh taïo aùc 

maø theä nguyeän cöùu ñoä hoï. Thöù naêm laø thanh tònh hyû xaû thaân caàu phaùp, 

chaúng sanh loøng hoái tieác. Thöù saùu laø thanh tònh hyû töø boû duïc laïc, 

thöôøng thích phaùp laïc. Thöù baûy laø thanh tònh hyû laøm cho taát caû chuùng 

sanh boû duïc laïc vaät chaát, thöôøng thích phaùp laïc. Thöù taùm laø thanh tònh 

hyû thaáy chö Phaät thôøi cung kính cuùng döôøng khoâng nhaøm ñuû, an truï nôi 
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phaùp giôùi bình ñaúng. Thöù chín laø thanh tònh hyû laøm cho taát caû chuùng 

sanh öa thích thieàn ñònh, giaûi thoaùt, tam muoäi, töï taïi du hyù nhaäp xuaát. 

Thanh tònh hyû thöù möôøi noùi raèng chö ñaïi Boà Taùt coù loøng öa thích ñaày 

ñuû coâng haïnh, thuaän taát caû khoå haïnh cuûa Boà Taùt ñaïo; vaø chöùng ñöôïc 

tònh hueä tòch tònh baát ñoäng cuûa caùc baäc Hieàn Thaùnh.  

Xaû taâm laø taâm xaû boû heát moïi thöù hay taâm vöùt boû taát caû, khoâng 

vöôùng maéc, moät trong töù voâ löôïng taâm. Taâm xaû laø taâm khoâng luyeán aùi, 

bao goàm xaû boû vaät chaát nhö nhöõng cuûa caûi, thaân, saéc, aâm thanh, vò vaø 

tieáp xuùc, vaân vaân; vaø xaû boû tinh thaàn nhö taâm thieân vò, taø kieán hay ngaõ 

chaáp, vaân vaân. Theo Kinh Hoa Nghieâm, Phaåm 38, coù möôøi thanh tònh 

xaû cuûa chö Ñaïi Boà Taùt. Chö Boà Taùt an truï trong phaùp naày thôøi ñöôïc 

thanh tònh xaû quaûng ñaïi voâ thöôïng cuûa Nhö Lai. Thöù nhaát laø chaúng 

sanh loøng aùi tröôùc vôùi taát caû nhöõng chuùng sanh cung kính cuùng döôøng. 

Thöù nhì laø chaúng sanh loøng oaùn giaän vôùi nhöõng chuùng sanh khinh maïn 

huûy baùng mình. Thöù ba laø thöôøng ñi trong theá gian, maø chaúng bò caùc 

phaùp theá gian (tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng) 

laøm nhieãm. Thöù tö laø hoùa ñoä chuùng sanh hôïp thôøi hôïp luùc; ñoái vôùi 

chuùng sanh khoù hoùa ñoä cuõng khoâng ñem loøng gheùt boû. Thöù naêm laø 

chaúng caàu phaùp hoïc vaø voâ hoïc cuûa Nhò thöøa. Thöù saùu laø taâm thöôøng xa 

lìa taát caû duïc laïc ñöa ñeán phieàn naõo. Thöù baûy laø chaúng khen haøng nhò 

thöøa nhaøm lìa sanh töû. Thöù taùm laø xa lìa taát caû lôøi theá gian: lôøi phi Nieát 

baøn, lôøi phi ly duïc, lôøi chaúng thuaän lyù, lôøi naõo loaïn ngöôøi khaùc, lôøi 

Thanh Vaên Duyeân Giaùc, vaø nhöõng lôøi laøm chöôùng Boà Taùt ñaïo. Thanh 

tònh hyû thöù chín noùi raèng chö ñaïi Boà Taùt chôø ñuùng thôøi hoùa ñoä nhöõng 

chuùng sanh ñaõ thaønh thuïc phaùt sanh nieäm hueä, nhöng chöa bieát ñöôïc 

phaùp toái thöôïng. Caùc ngaøi ñôïi ñuùng thôøi giaùo hoùa chuùng sanh ñaõ ñöôïc 

Boà Taùt giaùo hoùa thuôû tröôùc, nhöng phaûi ñôïi ñeán khi Boà Taùt thaønh Phaät 

quaû môùi ñoä ñöôïc. Thanh tònh hyû thöù möôøi noùi raèng chö ñaïi Boà Taùt 

khoâng quan nieäm cao haï vôùi chuùng sanh. Caùc ngaøi xa rôøi thuû xaû, xa lìa 

taát caû nhöõng phaân bieät, haèng truï chaùnh ñònh, nhaäp phaùp nhö thaät, vaø 

taâm ñöôïc kham nhaãn. 

 

Forty Immeasureable Pure Minds  

According to the Flower Adornment Sutra 

 

According to Buddhism, loving-kindness, benevolence is one of the 

principal Buddhist virtues. Maitri is a benevolence toward all beings 
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that is free from attachment. Maitri can be devloped gradually through 

meditation, first toward persons who are close to us, then to others, and 

at last to those who are indifferent and ill-disposed to us. Love has the 

power of bestowing temporal happiness upon us in this lifetime. 

Without love, people in this world will encounter a lot of problems 

(anger, hatred, jealousy, envy, arrogance, etc). A Buddhist should 

develop love for all sentient beings and to cherish others more than 

oneself.  Love should be given equally to everyone including relatives 

or strangers, friends or foes, given without any conditions, without self-

interests or attachment. According to the Flower Adornment Sutra, 

Chapter 38, there are ten kinds of pure benevolence of great 

enlightening beings. Enlightening beings who abide by these can atain 

the supreme, vast, pure benevolence of Buddhas. First, impartial pure 

benevolence, caring for all sentient beings without discrimination. 

Second, helpful pure benevolence, bringing happiness by whatever 

they do. Third, pure benevolence taking care of people in the same 

way as oneself, ultimately bringing about emancipation from birth and 

death. Fourth, pure benevolence not abandoning the world, the mind 

always focused on accumulating roots of goodness. Fifth, pure 

benevolence able to bring liberation, causing all sentient beings to 

annihilate all afflictions. Sixth, pure benevolence generating 

enlightenment, inspiring all sentient beings to seek omniscience. 

Seventh, pure benevolence unobstructed by the world, radiating great 

light illuminating everywhere equally. Eighth, pure benevlence filling 

space, reaching everywhere to save sentient beings. Ninth, pure 

benevolence focused on truth, realizing the truth of Thusness. Tenth, 

pure benevolence without object, entering enlightening beings’s 

detachment from life. 

In Buddhism, without the compassionate heart (Mahakarunika-

citta)  there will be no Buddhism. This emphasis on Mahakaruna is 

characteristic of the Mahayana. We can say that the whole panorama 

of its teachings revolves on this pivot. The philosophy of 

Interpenetration so pictorially depicted in the Avatamsaka Sutra is in 

fact no more than the outburst of this life-energy. Also according to 

The Avatamsaka Sutra, this is one of the eleven minds that lead to 

enlightenment. A great loving heart which is desirous of protecting all 

beings. According to the Flower Adornment Sutra, Chapter 38, there 
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are ten kinds of pure compassion of Great Enlightening Beings. 

Enlightening Beings who abide by these attain the supremely great 

compassion of Buddhas. First, pure compassion without companion, as 

they make their determination indepedently. Second, tireless pure 

compassion, not considering it troublesome to endure pain on behalf of 

all sentient beings. Third, pure compassion taking on birth in difficult 

situations, for the purpose of liberating sentient beings. Fourth, pure 

compassion taking on birth on pleasant conditions, to show 

impermanence. Fifth, pure compassion for the sake of wrongly fixated 

sentient beings, never give up their vow of universal liberation. Sixth, 

pure compassion not clinging to personal pleasure, giving happiness to 

all sentient beings.  Seventh, pure compassion not seeking reward, 

purifying their mind. Eighth, pure compassion able to remove delusion 

by explaining the truth. The ninth pure compassion includes conceiving 

great compassion for sentient beings. Great Enlightening Beings know 

all things are in essence pure and have no clinging or irritation. 

Suffering is experienced because of afflictions of adventitious 

defilements. This is called essential purity, as they explain to them the 

principle of undefiled pure light. The tenth pure compassion states that 

Great Enlightening Beings know that all phenomena are like the tracks 

of birds in the sky. They know sentient beings’ eyes are clouded by 

delusion and they cannot clearly realize this. Observing this, 

Enlightening Beings conceive great compassion, called true 

knowledge, which teaches sentient beings nirvana. 

The mind of sympathetic joy is a heart of joy in progress toward 

salvation of others. Joy for others’ success or welfare and happiness. 

Sympathetic Joy, joy in the happiness of other beings. The practice of 

Mudita helps overcome taking pleasure in others’ misfortunes and to 

eliminate the sense of separating between self and other. According to 

the Flower Adornment Sutra, Chapter 38, there are ten kinds of pure 

joy of Great Enlightening Beings. Enlightening Beings who abide by 

these can attain the supremely great pure joy of Buddhas. First, the 

pure joy of aspiring to enlightenment. Second, the pure joy of 

relinquishing all possessions. Third, the pure joy of not rejecting 

undisciplined sentient beings but teaching them and maturing them. 

Fourth, the pure joy of being able to tolerate evil-doing sentient beings 

and vowing to save and liberate them.  Fifth, the pure joy of giving one’s 
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life in search of truth, without regret. Sixth, the pure joy of giving up sensual 

pleasures and always taking pleasure in truth. Seventh, the pure joy of 

including sentient beings to give up material pleasures and always take 

pleasure in truth. Eighth, the pure joy of cosmic equanimity  tirelessly 

honoring and serving all Buddhas they see. Ninth, the pure joy of teaching all 

sentient beings to enjoy meditations, liberations and concentrations, and freely 

enter and emerge from them. The tenth pure joy states that Great Enlightening 

Beings gladly carry out all austere practices that accord with the way of 

Enlightening Beings; and they realize the tranquil, imperturbable supreme 

calmness and wisdom of the sages. 

Mind of renunciation is the mind of abandoning things of the world or the 

mind of renunciation, one of the four immeasurable minds. Detachment or 

renunciation includes physical (wealth, body, form, sound, smell, taste, touch, 

etc) and mental (biased minds, wrong views, self-grasping, ego-grasping, etc). 

According to the Flower Adornment Sutra, Chapter 38, there are ten kinds of 

pure equanimity of enlightening beings.  Enlightening beings who abide by 

these can attain the supremely pure equanimity of Buddhas. First, not 

becoming emotionally attached to sentient beings who honor and support 

them. Second, not being angered at sentient beings who slight and revile them. 

Third, always being in the world, but not being affected by the vicissitudes 

(greed, hatred, anger, pride, wrong views, killing, stealing, adultery, etc) of 

worldly things. Fourth, instructing sentient beings who are fit for the Teaching 

at the appropriate times, while not conceiving aversion for sentient beings who 

are not fit for the Teaching. Fifth, not seeking the states of learning or 

nonlearning of the two lesser vehicles. Sixth, always being aloof from all 

desires that are conducive to afflictions. Seventh, not praising the two lesser 

Vehicles’ aversion to birth and death. Eighth, avoiding worldly talks: talk that 

is not nirvana, talk that is not dispassionate, talk that is not according to truth, 

talk that disturbs others, talk of individual salvation, and talks that obstruct the 

Path of enlightening beings. The ninth pure joy states that Great Enlightening 

Beings wait for the appropriate times to teach sentient beings whose faculties 

are mature and have developed mindfulness and precise awareness, but do not 

yet know the supreme truth. They wait for the appropriate times to teach 

sentient beings whom the enlightening being has already instructed in the past, 

but who cannot be tamed until the enlightening being reaches Buddhahood. 

The tenth pure joy states that Great Enlightening Beings do not consider 

people as higher or lower. They are being free from grasping and rejection, 

being aloof from all kinds of discriminatory notions, always being rightly 

concentrated, penetrating truth, and attaining tolerance.  
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Phuï Luïc A 

Appendix A 

 

Söï Phaùt Trieån Cuûa Taâm Thöùc 

 

Phaät giaùo khoâng khuyeán khích haønh giaû lieân heä hay caàu nguyeän 

moät ñaáng sieâu nhieân naøo, maø laø nhìn thaúng vaøo chaân tính cuûa mình ñeå 

thaáy raèng chaân tính ñoù cuõng chính laø Phaät tính. Muoán ñeán ñöôïc söï 

nhaän thöùc naày, chuùng ta phaûi tu taäp, chuùng ta phaûi thöïc haønh. Laøm sao 

chuùng ta coù theå khaùm phaù ñöôïc chaân taùnh neáu chuùng ta cöù muø quaùng 

chaáp vaøo kinh saùch maø khoâng chòu töï mình thöïc haønh? Neáu chuùng ta ñi 

ñeán moät trung taâm thieàn vaø hoûi chuyeän vôùi moät vò thieàn sö, coù khi oâng 

ta chæ traû lôøi caâu hoûi cuûa chuùng ta baèng söï im laëng. Ñaây laø söï im laëng 

cuûa tri thöùc. Ñieàu naày khoâng coù nghóa laø vò thieàn sö khoâng bieát caâu traû 

lôøi, nhöng oâng ta laïi coá cho chuùng ta bieát coù nhöõng thöù khoâng theå giaûi 

thích ñöôïc baèng lôøi, nhöõng vieäc luoân chìm trong boùng toái cho tôùi khi 

chuùng ta khaùm phaù ra baèng chính kinh nghieäm cuûa mình. Thieàn quaùn 

(söï phaùt trieån lieân tuïc cuûa taâm thöùc veà moät ñoái töôïng naøo ñoù trong luùc 

traàm tö hay thieàn ñònh). Ñaây laø moät trong tam vò maø Ñöùc Phaät ñaõ daïy 

toïa thieàn. Thieàn laø chöõ taét cuûa “Thieàn Na” coù nghóa laø tö duy tónh löï. 

Ñaây laø moät trong nhöõng ngheä thuaät daäp taét doøng suy töôûng cuûa taâm, ñeå 

laøm saùng toû taâm tính. Thieàn ñöôïc chính thöùc giôùi thieäu vaøo Trung Quoác 

bôûi Toå Boà Ñeà Ñaït Ma, daàu tröôùc ñoù ngöôøi Trung Hoa ñaõ bieát ñeán, vaø 

keùo daøi cho tôùi thôøi kyø cuûa caùc toâng phaùi Thieân Thai. Theo Kinh Duy 

Ma Caät, cö só Duy Ma Caät ñaõ noùi vôùi oâng Xaù Lôïi Phaát khi oâng naày ôû 

trong röøng toïa thieàn yeân laëng döôùi goác caây nhö sau: “Thöa ngaøi Xaù Lôïi 

Phaát! Baát taát ngoài söõng ñoù môùi laø ngoài thieàn. Vaû chaêng ngoài thieàn laø ôû 

trong ba coõi maø khoâng hieän thaân yù, môùi laø ngoài thieàn; khoâng khôûi dieät 

taän ñònh maø hieän caùc oai nghi, môùi laø ngoài thieàn; khoâng rôøi ñaïo phaùp 

maø hieän caùc vieäc phaøm phu, môùi laø ngoài thieàn; taâm khoâng truï trong 

cuõng khoâng ôû ngoaøi môùi laø ngoài thieàn; ñoái vôùi caùc kieán chaáp khoâng 

ñoäng maø tu ba möôi baûy phaåm trôï ñaïo môùi laø ngoài thieàn; khoâng ñoaïn 

phieàn naõo maø vaøo Nieát Baøn môùi laø ngoài thieàn. Neáu ngoài thieàn nhö theá 

laø choã Phaät aán khaû (chöùng nhaän) vaäy. Laø Phaät töû,  chuùng ta phaûi luoân 

thaáy ñöôïc nhö vaäy ñeå töø ñoù coù theå thöôøng xuyeân thöïc taäp thieàn quaùn 

haàu thanh tònh thaân taâm. Phaàn haønh thieàn ñöôïc löu truyeàn töø nhöõng 

kinh ñieån Phaät giaùo Nguyeân Thuûy, caên cöù treân nhöõng phöông phaùp maø 
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chính Ñöùc Phaät ñaõ aùp duïng, phaùp moân haønh thieàn ñaõ ñöa Ngaøi ñeán 

giaùc ngoä vaø Nieát Baøn, vaø töø chính kinh nghieäm baûn thaân cuûa Ngaøi 

trong söï phaùt trieån taâm linh. Chöõ “Thieàn” thaät söï khoâng phaûi laø töø 

töông ñöông vôùi chöõ “Bhavana” trong ngoân ngöõ Nam Phaïn, maø ñuùng 

theo nguyeân nghóa coù nghóa laø môû mang hay phaùt trieån, trau doài hay 

laøm cho trôû thaønh, laø söï noã löïc xaây döïng taâm vaéng laëng vaø an truï, coù 

khaû naêng nhaän thöùc roõ raøng baûn chaát thaät söï cuûa taát caû caùc phaùp höõu 

laäu vaø chöùng ngoä Nieát Baøn, traïng thaùi taâm laønh maïnh lyù töôûng. Phaùp 

moân haønh thieàn maø chính Ñöùc Phaät ñaõ chöùng nghieäm goàm coù hai phaàn: 

(1) an truï taâm laø gom taâm vaøo moät ñieåm, hay thoáng nhaát, taäp trung taâm 

vaøo moät ñeà muïc, hay nhaát ñieåm taâm; (2) Thieàn minh saùt tueä. Moät trong 

hai phaàn naøy laø samatha hay taäp trung taâm yù hay truï taâm vaøo moät ñeà 

muïc vaø khoâng hay bieát gì khaùc ngoaøi ñeà muïc. Thieàn taäp baét ñaàu baèng 

söï an truï taâm. An truï laø traïng thaùi taâm vöõng chaéc, khoâng chao ñoäng hay 

phoùng ñi nôi khaùc. An truï taâm laø gì? Daáu hieäu cuûa taâm an truï laø nhö 

theá naøo? Nhu caàu vaø söï phaùt trieån taâm an truï nhö theá naøo? Baát cöù söï 

thoáng nhaát naøo cuûa taâm cuõng laø taâm an truï. Töù nieäm xöù laø daáu hieäu 

cuûa taâm an truï. Töù chaùnh caàn laø nhu caàn thieát cuûa taâm an truï. Baát cöù söï 

thöïc haønh hay phaùt trieån naøo, söï taêng tröôûng naøo cuûa caùc phaùp treân ñeàu 

laø söï phaùt trieån cuûa taâm an truï. Lôøi daïy naøy chæ moät caùch roõ raøng ba 

yeáu toá cuûa nhoùm ñònh: chaùnh tinh taán, chaùnh nieäm vaø chaùnh ñònh cuõng 

sinh hoaït vaø naâng ñôõ laãn nhau. Chuùng goàm chöùa söï gom taâm chaân thaät. 

Phaûi noùi roõ raèng söï phaùt trieån cuûa taâm an truï ñöôïc daïy trong Phaät giaùo 

khoâng chæ rieâng Phaät giaùo môùi coù. Töø tröôùc thôøi Ñöùc Phaät caùc ñaïo só 

Du Giaø ñaõ coù thöïc haønh nhöõng phaùp moân “thieàn ñònh” khaùc nhau, nhö 

hieän nay hoï vaãn coøn thöïc haønh. Xöù AÁn Ñoä töø bao giôø vaãn laø moät vuøng 

ñaát huyeàn bí. nhöng phaùp haønh Du Giaø ñaõ aùp duïng nhieàu nhaát ôû AÁn Ñoä 

chæ ñöa ñeán moät möùc ñoä naøo chöù khoâng heà vöôït xa hôn. Thieàn ñònh hay 

söï phaùt trieån taâm linh, hay quaùn chieáu veà khoå, voâ thöôøng vaø voâ ngaõ. 

Thieàn ñònh trong caùc tröôøng phaùi Phaät giaùo tuy coù khaùc nhau veà hình 

thöùc vaø phöông phaùp, nhöng cuøng coù moät muïc tieâu chung laø laøm tinh 

thaàn taäp trung, thanh thaûn vaø trong suoát nhö moät doøng soâng nöôùc trong 

maø ngöôøi ta coù theå nhìn thaáy taän ñaùy, töø ñoù yù thöùc bieát ñöôïc söï theå 

nghieäm veà ngoä, giaûi thoaùt vaø ñaïi giaùc. Ngoaøi ra, coá gaéng thöïc taäp thieàn 

ñònh thöôøng xuyeân neáu haønh giaû chöa nhaäp vaøo chaân lyù thì ít ra cuõng 

seõ giuùp chuùng ta xa rôøi nhò nguyeân phaân bieät. Thieàn cuõng laø quaù trình 

taäp trung vaø thaám nhaäp nhôø ñoù maø taâm ñöôïc yeân tónh vaø nhaát taâm baát 
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loaïn (qui nhaát), roài ñi ñeán giaùc ngoä. Thieàn ñònh ñeå chæ nhöõng giaùo lyù 

thieàn thuoäc veà Phaät giaùo, nhöng aùp duïng ñaëc bieät vaøo Thieàn Toâng. Laø 

moät toâng phaùi Phaät giaùo Ñaïi Thöøa, Thieàn laø moät toân giaùo thoaùt khoûi 

giaùo ñieàu maø chæ höôùng thaúng ñeán söï töï chöùng ngoä. Tyû nhö söï töï chöùng 

ngoä cuûa Ñöùc Phaät Thích Ca döôùi coäi caây Boà Ñeà sau khi noã löïc tu taäp. 

Thieàn toâng Vieät Nam bao goàm caùc phaùi Laâm Teá, Taøo Ñoäng, vaø Truùc 

Laâm.  

 

A Mental Development 

 

Buddhism does not encourage practitioners to involve in praying to 

some supernatural being, but seeing into our true nature and realizing 

that our true nature is Buddha-nature. To arrive at this insight we must 

cultivate ourselves, we must practice. How can we discover our true 

nature if we blindly cling to the scriptures and do not practice for 

ourselves? If we go to a meditation center and speak with a Zen 

master, sometimes he may answer our questions with silence. This is 

the silence of knowledge. It does not mean that the Zen master does 

not know how to answer; rather it means that he is trying to 

communicate that there are some things which cannot be explained in 

words, things which will ever remain in the dark  until we discover 

them through our own experience. This is one of the three flavors 

taught by the Buddha. To sit in dhyana (abstract meditation, fixed 

abstraction, contemplation). Its introduction to China is attributed to 

Bodhidharma, though it came earlier, and its extension to T’ien-T’ai. 

According to the Vimalakirti Sutra, Vimalakirti reminded Sariputra 

about meditation, saying: “Sariputra, meditation is not necessarily 

sitting.  For meditation means the non-appearance of body and mind in 

the three worlds (of desire, form and no form); giving no thought to 

inactivity when in nirvana while appearing (in the world) with respect-

inspiring deportment; not straying from the Truth while attending to 

worldly affairs; the mind abiding neither within nor without; being 

imperturbable to wrong views during the practice of the thirty-seven 

contributory stages leading to enlightenment: and not wiping out 

troubles (klesa) while entering the state of nirvana. If you can thus sit 

in meditation, you will win the Buddha’s seal.” We, Buddhist 

followers, should always see this, so that we can practice meditation on 
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a regular basis to purify our body and mind. The exposition of 

meditation as it is handed down in the early Buddhist writings is more 

or less based on the methods used by the Buddha for his own 

attainment of enlightenment and Nirvana, and on his personal 

experience of mental development. The word meditation really is no 

equivalent for the Buddhist term “bhavana” which literally means 

‘development’ or ‘culture,’ that is development of the mind, culture of 

the mind, or ‘making-the-mind become.’ It is the effort to build up a 

calm, concentrated mind that sees clearly the true nature of all 

phenomenal things and realizes Nirvana, the ideal state of mental 

health.  Meditation as practiced and experienced by the Buddha is 

twofold: Concentration of the mind (samatha or samadhi) that is one-

pointedness or unification of the mind, and insight (vipassana, skt—

vipasyana or vidarsana). Of these two forms, samatha or concentration 

has the function of calming the mind, and for this reason the word 

samatha or samadhi, in some contexts, is rendered as calmness, 

tranquility or quiescence. Calming the mind implies unification or 

“one-pointedness” of the mind. Unification is brought about by 

focussing the mind on one salutary object to the exclusion of all others. 

Meditation begins with concentration. Concentration is a state of 

undistractedness. What is concentration? What is its marks, requisites 

and development? Whatever is unification of mind, this is 

concentration; the four setting-up of mindfulness are the marks of 

concentration; the four right efforts are the requisites for concentration; 

whatever is the exercise, the development, the increase of these very 

things, this is herein the development of concentration. This statement 

clearly indicates that three factors of the samadhi group, namely, right 

effort, right mindfulness, and right concentration function together in 

support of each other. They comprise real concentration. It must be 

mentioned that the development of concentration or calm (samath or 

bhavana) as taught in Buddhism, is not exclusively Buddhist. 

Practitioners, before the advent of the Buddha, practiced different 

systems of meditation as they do now. India has always been a land of 

mysticism, but the Yoga then prevalent in India never went beyond a 

certain point. Meditation or Mental development, or to meditate upon 

the implications or disciplines of pain, unreality, impermanence, and 

the non-ego. Although different in forms and methods in different 
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Buddhist schools, but has the same goal is to concentrate the mind of 

the cultivators, to calm and to  clarify it as one would calm and clarify  

the surface of a turbulent body of water, so that the bottom of which 

can be seen. Once the surface of that turbulent water is pacified, one 

can see it’s bottom as when the mind is pacified, one can come to an 

expierence or a state of awakening, liberation or enlightenment. In 

addition, diligent repetition of practice of meditation, if the cultivator 

has not yet become one with the “absolute truth,” dualistic state of 

mind and distinction between subject and object disappeared in that 

person. Zen is also a process of concentration and absorption by which 

the mind is first tranquilized and brought to one-pointedness, and then 

awakened. The term “Dhyana” connotes Buddhism and Buddhist things 

in general, but has special application to the Zen (Ch’an) sects. As a 

Mahayana buddhist sect, Zen is a religious free of dogmas or creeds 

whose teachings and disciplines are directed toward self-

consummation. For example, the full awakening that Sakyamuni 

Buddha himself experienced under the Bodhi-tree after strenuous self-

discipline. In Vietnam, Zen sects comprise of Lin-Chi, T’ao-Tung, and 

Ch’u-Lin.  
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Phuï Luïc B 

Appendix B 

 

Taâm Löïc 

 

Taâm löïc, theo quan ñieåm Phaät giaùo, taâm cuûa con ngöôøi coù theå aûnh 

höôûng ñeán cô theå moät caùch saâu ñaäm. neáu cho pheùp taâm buoâng lung vôùi 

nhöõng tö töôûng xaáu xa, taâm coù theå gaây neân nhöõng tai hoïa, laém khi toån 

haïi ñeán taùnh maïng. Nhöng ngöôïc laïi, moät caùi taâm thaám nhuaàn tö töôûng 

thieän laønh coù theå chöõa laønh moät thaân xaùc beänh hoaïn. Khi taâm taäp trung 

vaøo chaùnh tö duy vaø chaùnh tinh taán cuõng nhö chaùnh kieán (söï hieåu bieát 

ñuùng ñaén) thì aûnh höôûng cuûa noù thaät saâu roäng voâ cuøng. Vì vaäy maø moät 

caùi taâm thanh tònh vaø thieän laønh seõ laøm cho cuoäc soáng maïnh khoûe vaø 

thö giaõn hôn. Taâm laø moät hieän töôïng vi teá vaø phöùc taïp ñeán noãi khoâng 

theå tìm ra hai ngöôøi vôùi cuøng moät taâm taùnh gioáng nhau. Tö töôûng cuûa 

con ngöôøi dieãn ñaït ra lôøi noùi vaø haønh ñoäng. Söï laëp ñi laëp laïi cuûa lôøi noùi 

vaø haønh ñoäng khôûi leân thoùi quen vaø cuoái cuøng thoùi quen laâu ngaøy seõ 

bieán thaønh taâm taùnh. Taâm taùnh laø keát quaû cuûa nhöõng haønh ñoäng ñöôïc 

höôùng bôûi taâm, vaø nhö vaäy taâm taùnh cuûa moãi ngöôøi khaùc nhau. Nhö 

vaäy ñeå thaáu ñaït baûn chaát thaät söï cuûa ñôøi soáng chuùng ta caàn phaûi khaûo 

saùt töôøng taän nhöõng hoùc hieåm saâu taän trong taâm chæ coù theå hoaøn taát 

ñöôïc baèng caùch duy nhaát laø phaûi nhìn trôû laïi saâu vaøo beân trong cuûa 

chính mình döïa treân giôùi ñöùc vaø ñaïo haïnh cuûa thieàn ñònh. Theo quan 

ñieåm Phaät giaùo, taâm hay thöùc, laø phaàn coát loõi cuûa kieáp nhaân sinh. Taát 

caû nhöõng kinh nghieäm taâm lyù, nhö ñau ñôùn vaø sung söôùng, phieàn muoän 

vaø haïnh phuùc, thieän aùc, soáng cheát, ñeàu khoâng do moät nguyeân lyù ngoaïi 

caûnh naøo mang ñeán, maø chæ laø keát quaû cuûa nhöõng tö töôûng cuûa chuùng ta 

cuõng nhö nhöõng haønh ñoäng do chính nhöõng tö töôûng aáy mang ñeán. 

Huaán luyeän taâm löïc coù nghóa laø höôùng daãn taâm chuùng ta ñi theo thieän 

ñaïo vaø traùnh xa aùc ñaïo. Theo giaùo thuyeát nhaø Phaät, luyeän taâm khoâng 

coù nghóa laø hoäi nhaäp vôùi thaàn linh, cuõng khoâng nhaèm ñaït tôùi nhöõng 

chöùng nghieäm huyeàn bí, hay töï thoâi mieân, maø nhaèm thaønh töïu söï tænh 

laëng vaø trí tueä cuûa taâm mình cho muïc tieâu duy nhaát laø thaønh ñaït taâm 

giaûi thoaùt khoâng lay chuyeån. Trong moät thôøi gian daøi chuùng ta luoân noùi 

veà söï oâ nhieãm cuûa khoâng khí, ñaát ñai vaø moâi tröôøng, coøn söï oâ nhieãm 

trong taâm chuùng ta thì sao?  Chuùng ta coù neân laøm moät caùi gì ñoù ñeå 

traùnh cho taâm chuùng ta ñöøng ñi saâu hôn vaøo nhöõng con ñöôøng oâ nhieãm 
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hay khoâng? Vaâng, chuùng ta neân laøm nhö vaäy. Chuùng ta neân vöøa baûo veä 

vöøa thanh loïc taâm mình. Ñöùc Phaät daïy: “Töø laâu roài taâm chuùng ta ñaõ 

töøng bò tham, saân, si laøm oâ nhieãm. Nhöõng nhô bôïn trong taâm laøm cho 

chuùng sanh oâ nhieãm, vaø chæ coù phöông caùch goäi röõa taâm môùi laøm cho 

chuùng sanh thanh saïch maø thoâi.” Phaät töû thuaàn thaønh neân luoân nhôù 

raèng loái soáng haèng ngaøy cuûa chuùng ta phaûi laø moät tieán trình thanh loïc oâ 

nhieãm lôøi noùi vaø haønh ñoäng moät caùch tích cöïc. Vaø chuùng ta chæ coù theå 

thöïc hieän loaïi thanh loïc naøy baèng thieàn taäp, chöù khoâng phaûi baèng tranh 

luaän trieát lyù hay lyù luaän tröøu töôïng. Ñöùc Phaät daïy: “Daàu ta coù chinh 

phuïc caû ngaøn laàn, caû ngaøn ngöôøi nôi chieán tröôøng, ngöôøi chinh phuïc vó 

ñaïi nhaát vaãn laø ngöôøi chinh phuïc ñöôïc chính mình.” Chinh phuïc chính 

mình khoâng gì khaùc hôn laø töï chuû, hay töï laøm chuû laáy mình. Chinh 

phuïc chính mình laø naém vöõng phaàn taâm linh cuûa mình, laøm chuû nhöõng 

caûm kích, tình caûm, nhöõng öa thích vaø gheùt boû cuûa chính mình. Vì vaäy, 

chinh phuïc chính mình laø moät vöông quoác vó ñaïi maø moïi ngöôøi ñeàu mô 

öôùc, vaø bò duïc voïng ñieàu khieån laø söï noâ leä ñau ñôùn nhaát cuûa ñôøi ngöôøi. 

 

Force of the Mind 

 

The “Force of the Mind” is also called the “power of the mind.” In 

Buddhist point of view, man’s mind influences his body profoundly. If 

allowed to function viciously and indulge in unwholesome thoughts, 

mind can cause disaster, can even cause one’s death. But on the other 

hand, a mind imbued with wholesome thoughts can cure a sick body. 

When the mind is concentrated on right thoughts with right effort and 

right understanding, the effects it can produce are immense. Thus a 

mind with pure and wholesome thoughts leads to a healthy and relaxed 

life. Mind is such a subtle and intricate phenomenon that it is 

impossible to fine two men of the same mind. Man’s thoughts are 

translated into speech and action. Repetition of such speech and action 

gives rise to habits and finally habits form character. Character is the 

result of man’s mind-directed activities and so the characters of human 

beings vary. Thus to understand the real nature of life, one has to 

explore the innermost recesses of one’s mind which can only be 

accomplished by deep self-introspection based on purity of conduct and 

meditation.  The Buddhist point of view is that the mind or 

consciousness is the core of our existence. Of all forces the force of 
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mind is the most potent. It is the power by itself. All our psychological 

experiences, such as pain and pleasure, sorrow and happiness, good 

and evil, life and death, are not attributed to any external agency. They 

are the result of our own thoughts and their resultant actions.  To train 

our “force of mind” means to try to guide our minds to follow the 

wholesome path and to stay away from the unwholesome path. 

According to Buddhism teachings, training the mind doesn’t mean to 

gain union with any supreme beings, nor to bring about any mystical 

experiences, nor is it for any self-hypnosis. It is for gaining tranquility 

of mind and insight for the sole purpose of attaining unshakable 

deliverance of the mind. For a long long period of time, we all talk 

about air, land and environment pollution, what about our mind 

pollution? Should we do something to prevent our minds from 

wandering far deep into the polluted courses? Yes, we should. We 

should equally protect and cleanse our mind. The Buddha once taught: 

“For a long time has man’s mind been defiled by greed, hatred and 

delusion. Mental defilements make beings impure; and only mental 

cleansing can purify them.” Devout Buddhists should always keep in 

mind that our daily life is an intense process of cleansing our own 

action, speech and thoughts. And we can only achieve this kind of 

cleansing through practice, not philosophical speculation or logical 

abstraction. Remember the Buddha once said: “Though one conquers 

in battle thousand times thousand men, yet he is the greatest conqueror 

who conquers himself.” This is nothing other than “training of your own 

monkey mind,” or “self-mastery,” or  “control your own mind.” It 

means mastering our own mental contents, our emotions, likes and 

dislikes, and so forth. Thus, “self-mastery” is the greatest empire a man 

can aspire unto, and to be subject to our own passions is the most 

grievous slavery. 
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Phuï Luïc C 

Appendix C 

 

Taâm Thaùi 

 

Taâm caûnh hay taâm thaàn (traïng thaùi taâm). Moät ñoái töôïng vaät theå coù 

gaây phieàn toaùi hay khoâng thöôøng thöôøng tuøy thuoäc vaøo traïng thaùi taâm 

hôn laø vaøo chính ñoái töôïng ñoù. Neáu chuùng ta cho raèng noù laø phieàn toaùi, 

thì noù phieàn toaùi. Neáu chuùng ta khoâng cho raèng noù phieàn toaùi thì noù 

khoâng phieàn toaùi. Taát caû ñeàu tuøy thuoäc vaøo traïng thaùi taâm. Thí duï nhö 

ñoâi khi trong thieàn quaùn chuùng ta bò tieáng ñoäng quaáy nhieãu. Neáu chuùng 

ta nöông theo vaø maéc keït vaøo chuùng, chuùng seõ quaáy roái thieàn quaùn cuûa 

chuùng ta. Tuy nhieân, neáu chuùng ta döùt boû chuùng khoûi taâm cuûa chuùng ta 

ngay khi chuùng vöøa môùi khôûi leân, thì chuùng seõ khoâng taïo söï quaáy 

nhieãu. Neáu chuùng ta luoân ñoøi hoûi moät caùi gì ñoù töø cuoäc soáng, thì chuùng 

ta seõ khoâng bao giôø thoûa maõn. Nhöng neáu chuùng ta chaáp nhaän cuoäc ñôøi 

laø caùi maø chuùng ta ñang laø hay ñang coù, thì chuùng ta seõ luoân bieát ñuû. 

Coù ngöôøi tìm haïnh phuùc trong vaät chaát; ngöôøi khaùc laïi cho raèng coù theå 

coù haïnh phuùc maø khoâng caàn ñeán vaät chaát. Taïi sao laïi nhö vaäy? Bôûi vì 

haïnh phuùc laø moät traïng thaùi cuûa taâm, khoâng theå ño ñöôïc baèng soá löôïng 

taøi saûn. Neáu chuùng ta bieát ñuû vôùi nhöõng gì chuùng ta ñang laø hay ñang 

coù, thì chuùng ta seõ luoân coù haïnh phuùc. Ngöôïc laïi neáu chuùng ta khoâng 

haøi loøng vôùi nhöõng gì chuùng ta ñang laø hay ñang coù, thì baát haïnh luoân 

ngöï trò trong ta. Tham duïc khoâng coù ñaùy, vì duø ñoå vaøo bao nhieâu thì 

tham duïc vaãn luoân troáng roãng. Theo quyeån Ba truï Thieàn, moät hoâm 

Thieàn sö An Coác Baïch Vaân thöôïng ñöôøng daïy chuùng: "Giaû nhö toâi laáy 

aùo truøm leân ñaàu vaø ñöa hai tay leân trôøi. Neáu chæ thaáy hai tay toâi, baïn seõ 

nghó raèng coù hai vaät theå. Nhöng khi toâi boû aùo truøm ñaàu ra, baïn thaáy 

raèng toâi cuõng laø moät con ngöôøi, khoâng chæ laø hai baøn tay. Cuøng theá aáy, 

baïn phaûi hieåu raèng khi baïn nhìn caùc söï vaät nhö nhöõng thöïc theå taùch rôøi 

nhau, baïn chæ ñöôïc moät nöûa söï thaät maø thoâi... Laïi haõy laáy moät voøng 

troøn vaø taâm ñieåm. Khoâng coù taâm ñieåm, khoâng coù voøng troøn; khoâng coù 

voøng troøn, khoâng coù taâm ñieåm. Baïn laø taâm ñieåm, voøng troøn laø vuõ truï. 

Neáu baïn hieän höõu, vuõ truï hieän höõu, vaø neáu baïn bieán maát, vuõ truï cuõng 

bieán maát theo. Moïi vaät ñeàu lieân quan vaø phuï thuoäc laãn nhau. Caùi hoäp 

naøy treân baøn khoâng hieän höõu moät caùch ñoäc laäp. Noù hieän höõu vôùi ñoâi 

maét toâi troâng thaáy noù, khaùc vôùi caùch baïn troâng thaáy noù, vaø laïi khaùc vôùi 
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caùch troâng thaáy cuûa ngöôøi keá tieáp. Do ñoù, neáu toâi bò muø, chieác hoäp 

khoâng coøn hieän höõu ñoái vôùi toâi. Taát caû moïi hieän höõu ñeàu töông ñaõi, 

vaäy maø moãi ngöôøi chuùng ta ñeàu taïo ra moät theá giôùi cho rieâng mình, vaø 

moãi ngöôøi nhaän thöùc theo taâm thaùi cuûa chính mình." Kinh Töù Thaäp Nhò 

Chöông daïy: “Moät keû vôùi traïng thaùi taâm ñaày tham duïc duø soáng treân 

trôøi cuõng khoâng thaáy ñuû; moät ngöôøi ñaõ lìa tham duïc duø phaûi ôû döôùi ñaát 

vaãn thaáy haïnh phuùc.” 

 

State of Mind 

 

Mental intelligence or spirit of mind. Whether something objective 

is troublesome or not often depends on the state of mind rather than the 

object itself. If we think that it is trouble, then it is trouble. If we do not 

think that it is trouble, then it is not trouble. Everything depends on the 

mind. For example, sometimes during meditation we are interrupted by 

outside noises. If we dwell on them and cling to them, they will disturb 

our meditation, but if we dismiss them from our minds as soon as they 

arise, then they will not cause a disturbance. If we are always 

demanding something out of our life, then we will never be content. 

But if we accept life as it is, then we know contentment. Some people 

seek happiness through material things; other people can be happy 

without many material things. Why? Because happiness is also a state 

of mind, not a quantitive measure of possessions. If we are satisfied 

with what we are and have now, then we are happy. But if we are not 

satisfied with what we are and have now, that is where unhappiness 

dwells. The desire is bottomless, because no matter how much is put 

into it, it can never be filled up, it always remains empty. According to 

'The Three Pilars of Zen', one day Zen Master Hakuun-Yasutani (1885-

1973) entered the hall to teach the assembly: "Suppose I cover my 

head with my robe and raise my hands in the air. If you see only my 

hands, you are likely to think there are just two objects. But if I 

uncover myself, you see that I am also a person, not merely two hands. 

In the same way, you must realize that to view objects as separated 

entities is only half the truth... Again, take a circle with a nucleus. 

Without the nucleus there is no circle, without the circle, no nucleus. 

You are the nucleus, the circle is the universe. If you exist, the 

universe exists, and if you disappear, the universe likewise disappears. 
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Everything is related and interdependent. This box on the table has no 

independent existence. It exists in reference to my eyes, which see it 

differently from yours and differently again from the next person's. 

Accordingly, if I were blind, the box would cease to exist for me... All 

existence is relative, yet each of us creates his own world, each 

perceives according to the state of his own mind." The Sutra in Forty 

Two Chapters taught: “Though a person with a state of mind filled with 

desires dwells in heaven, still that is not enough for him; though a 

person who has ended desire dwells on the ground, still he is happy.” 
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Phuï Luïc D 

Appendix D 

 

Töù Voâ Löôïng Thieàn 

 

Theo Phaät giaùo, taâm voâ löôïng laø taâm roäng lôùn khoâng theå tính löôøng 

ñöôïc. Taâm voâ löôïng khoâng nhöõng laøm lôïi ích cho voâ löôïng chuùng sanh, 

daãn sinh voâ löôïng phuùc ñöùc vaø taïo thaønh voâ löôïng quaû vò toát ñeïp trong 

theá giôùi ñôøi soáng trong moät ñôøi, maø coøn lan roäng ñeán voâ löôïng theá giôùi 

trong voâ löôïng kieáp sau naày, vaø taïo thaønh voâ löôïng chö Phaät. Boán taâm 

voâ löôïng, coøn goïi laø Töù Ñaúng hay Töù Phaïm Haïnh, hay boán traïng thaùi 

taâm cao thöôïng. Ñöôïc goïi laø voâ löôïng vì chuùng chieáu khaép phaùp giôùi 

chuùng sanh khoâng giôùi haïn khoâng ngaên ngaïi. Cuõng coøn ñöôïc goïi laø 

“Phaïm Truù” vì ñaây laø nôi truù nguï cuûa Phaïm Chuùng Thieân treân coõi Trôøi 

Phaïm Thieân. Thöù nhaát laø Töø Voâ Löôïng Taâm: Töø voâ löôïng taâm laø loøng 

thöông yeâu voâ cuøng roäng lôùn ñoái vôùi toaøn theå chuùng sanh moïi loaøi, vaø 

gaây taïo cho chuùng sanh caùi vui chaân thaät. Caùi vui cuûa theá gian chæ laø 

caùi vui giaû taïm, vui khoâng laâu beàn, caùi vui aáy bò phieàn naõo chi phoái; 

khi tham saân si ñöôïc thoûa maõn thì vui; khi chuùng khoâng ñöôïc thoûa maõn 

thì buoàn. Muoán coù caùi vui chaân thaät, caùi vui vónh vieãn thì tröôùc tieân 

chuùng ta phaûi nhoå heát khoå ñau do phieàn naõo gaây ra. “Töø” phaûi coù loøng 

bi ñi keøm. Bi ñeå chæ nguyeân nhaân cuûa ñau khoå vaø khuyeân baûo chuùng 

sanh ñöøng gaây nhaân khoå, töø ñeå chæ phöông phaùp cöùu khoå ban vui. Töø 

voâ löôïng taâm laø taâm ñem laïi nieàm vui söôùng cho chuùng sanh. ÔÛ ñaây vò 

Tyø Kheo vôùi taâm ñaày loøng töø traûi roäng khaép nôi, treân, döôùi, ngang, heát 

thaûy phöông xöù, cuøng khaép voâ bieân giôùi, vò aáy luoân an truù bieán maõn vôùi 

taâm töø, quaûng ñaïi, voâ bieân, khoâng haän, khoâng saân. Töø voâ löôïng taâm 

coøn coù nghóa laø taâm ao öôùc mong muoán phuùc lôïi vaø haïnh phuùc cuûa 

chuùng sanh. Taâm naày giuùp ñoaïn tröø saân haän. Noåi khoå cuûa chuùng sanh 

voâ löôïng thì loøng töø cuõng phaûi laø voâ löôïng. Muoán thaønh töïu taâm töø naày, 

Boà Taùt phaûi duøng ñuû phöông tieän ñeå laøm lôïi laïc cho chuùng sanh, trong 

khi hoùa ñoä phaûi tuøy cô vaø tuøy thôøi. Tuøy cô laø quan saùt trình ñoä caên baûn 

cuûa chuùng sanh nhö theá naøo roài tuøy theo ñoù maø chæ daïy. Cuõng gioáng 

nhö thaày thuoác phaûi theo beänh maø cho thuoác. Tuøy thôøi laø phaûi thích 

öùng vôùi thôøi ñaïi, vôùi giai ñoaïn maø hoùa ñoä. Neáu khoâng thích nghi vôùi 

hoaøn caûnh vaø khoâng caäp nhaät ñuùng vôùi yeâu caàu cuûa chuùng sanh, thì duø 

cho phöông phaùp hay nhaát cuõng khoâng mang laïi keát quaû toát. Trong 
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Kinh Taâm Ñòa Quaùn, Ñöùc Phaät ñaõ daïy veà boán thöù khoâng tuøy cô laø noùi 

khoâng phaûi choã, noùi khoâng phaûi thôøi, noùi khoâng phaûi caên cô, vaø noùi 

khoâng phaûi phaùp. Thöù nhì laø Bi Voâ Löôïng Taâm hay taâm cöùu khoå cho 

chuùng sanh: ÔÛ ñaây vò Tyø Kheo vôùi taâm ñaày loøng bi maãn traûi roäng khaép 

nôi, treân, döôùi, ngang, heát thaûy phöông xöù, cuøng khaép voâ bieân giôùi, vò 

aáy luoân an truù bieán maõn vôùi taâm bi, quaûng ñaïi, voâ bieân, khoâng haän, 

khoâng saân. Bi voâ löôïng taâm coøn laøm taâm ta rung ñoäng khi thaáy ai ñau 

khoå. Taâm ao öôùc mong muoán loaïi tröø ñau khoå cuûa ngöôøi khaùc, ñoái laïi 

vôùi söï taøn aùc. Thöù ba laø Hyû Voâ Löôïng Taâm. Taâm vui möøng khi thaáy 

ngöôøi khaùc thoaùt khoå ñöôïc vui: ÔÛ ñaây vò Tyø Kheo vôùi ñaày taâm hyû traûi 

roäng khaép nôi, treân, döôùi, ngang, heát thaûy phöông xöù, cuøng khaép voâ 

bieân giôùi, vò aáy luoân an truù bieán maõn vôùi taâm hyû, quaûng ñaïi, voâ bieân, 

khoâng haän, khoâng saân. Hyû taâm coøn laø taâm vui khi thaáy ngöôøi thaønh 

coâng thònh vöôïng. Thaùi ñoä khen ngôïi hay chuùc möøng naày giuùp loaïi boû 

taùnh ganh tî baát maõn vôùi söï thaønh coâng cuûa ngöôøi. Thöù tö laø Xaû Voâ 

Löôïng Taâm: Xaû boû laø khoâng luyeán chaáp khi laøm lôïi laïc cho tha nhaân. 

Thoùi thöôøng khi chuùng ta laøm ñieàu gì nhaát laø khi ñöôïc keát quaû toát, thì 

chuùng ta hay töï haøo, töï maõn, vaø ñaéc chí. Söï baát bình, caõi vaõ xung ñoät 

giöõa ngöôøi vaø ngöôøi, nhoùm naày vôùi nhoùm khaùc cuõng do taùnh chaáp tröôùc 

maø nguyeân nhaân laø do söï chaáp ngaõ, chaáp phaùp maø ra. Ñöùc Phaät daïy 

raèng neáu coù ngöôøi leân aùn mình sai, mình neân traû laïi hoï baèng loøng 

thöông, khoâng neân chaáp chaët. Khi hoï caøng cuoàng daïi thì chuùng ta caøng 

xaû boû, luoân tha thöù cho hoï baèng söï laønh. Laøm ñöôïc nhö vaäy laø vui. Caùc 

vò Boà Taùt ñaõ ly khai quan nieäm chaáp phaùp, neân khoâng thaáy mình laø aân 

nhaân cuûa chuùng sanh; ngöôïc laïi, luùc naøo hoï cuõng thaáy chính chuùng 

sanh môùi laø aân nhaân cuûa mình treân böôùc ñöôøng lôïi tha maãn chuùng, tieán 

ñeán coâng haïnh vieân maõn. Thaáy chuùng sanh vui laø Boà Taùt vui vì loøng töø 

bi. Caùc ngaøi xaû boû ñeán ñoä ngöôøi gaàn xa ñeàu xem bình ñaúng, keû trí ngu 

ñeàu coi nhö nhau, mình vaø ngöôøi khoâng khaùc, laøm taát caû maø thaáy nhö 

khoâng laøm gì caû, noùi maø khoâng thaáy mình coù noùi gì caû, chöùng maø 

khoâng thaáy mình chöùng gì caû. Taâm xaû boû moïi thöù vaät chaát cuõng nhö 

vöôït leân moïi caûm xuùc. ÔÛ ñaây vò Tyø Kheo vôùi ñaày taâm xaû traûi roäng 

khaép nôi, treân, döôùi, ngang, heát thaûy phöông xöù, cuøng khaép voâ bieân 

giôùi, vò aáy luoân an truù bieán maõn vôùi taâm xaû, quaûng ñaïi, voâ bieân, khoâng 

haän, khoâng saân. Xaû voâ löôïng taâm coøn ñöôïc coi nhö laø nôi maø chö 

Thieân truù nguï. Ñaây laø traïng thaùi taâm nhìn ngöôøi khoâng thieân vò, khoâng 

luyeán aùi, khoâng thuø ñòch, ñoái laïi vôùi thieân vò vaø thuø haèn. Töø quan ñieåm 
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cuûa ngöôøi bình thöôøng, töù voâ löôïng thieàn phoå caäp hôn baát cöù loaïi thieàn 

naøo trong Phaät giaùo, vì giaùo phaùp "Töù Voâ Löôïng Taâm" luoân ñöôïc 

nhieàu Phaät töû thuaàn thaønh khaép nôi tu taäp töø thôøi khôûi thuûy cuûa Phaät 

giaùo ñeán nay. Töù Voâ Löôïng Taâm ñöôïc duøng ñeå tu taäp thieän töôûng vaø 

thieän yù ñoái vôùi taát caû chuùng sanh moïi loaøi. Voâ löôïng thieàn cuûa Ñaïi 

Thöøa hoaøn toaøn gioáng nhö thieàn cuûa heä thoáng Du Giaø. Vaán ñeà beân naøo 

vay möôïn beân naøo, chuùng ta khoâng theå noùi ñöôïc. Caû hai ñeàu mang chaát 

Phaät giaùo. Töù Voâ Löôïng Taâm bao goàm töø, bi, hyû, xaû. Muïc tieâu thieàn 

ñònh treân boán ñöùc haïnh naøy coù hai phaàn: thöù nhaát laø tu taäp bi taâm ñoái 

vôùi taát caû chuùng sinh, vaø thöù nhì laø giaûm bôùt giöõa mình vaø ngöôøi khaùc, 

nhöõng thöù ñaõ gaây ra quaù nhieàu noãi baát haïnh cho theá gian naøy. Loaïi 

thieàn ñònh naøy ñöôïc caùc Phaät töû, ñaëc bieät laø nhöõng ngöôøi taïi gia, xem 

laø neàn taûng vaø söï chuaån bò cho taát caû caùc loái thieàn ñònh khaùc. ÔÛ Taây 

Taïng, nhöõng baøi keä veà "Töù Voâ Löôïng Taâm" naøy ñöôïc tuïng nieäm vaø 

quaùn chieáu tröôùc khi thieàn taäp baét ñaàu. Khoâng coù söï chuaån bò taâm linh 

mang ñeán nhôø söï tu taäp thieän yù vaø suøng moä, thì baát cöù loaïi thieàn ñònh 

naøo cuõng khoù maø mang laïi keát quaû thieän laønh, ñaõ vaäy thöôøng thì noù 

coøn coù theå ñöa haønh giaû ñi laïc ñöôøng. Nhöõng haønh giaû khoâng theå ñaït 

ñöôïc giaùc ngoä sau moät thôøi kyø tu thieàn laâu daøi thöôøng thaáy khieám 

khuyeát trong söï chuaån bò vaø loøng suøng moä cuûa hoï. Khi aáy hoï neân quay 

trôû veà tu taäp laïi nhöõng phaùp caên baûn nhö "Töù Voâ Löôïng Taâm", "Boà Taùt 

Nguyeän", caàu nguyeän, leã baùi, vaân vaân, ñeå tröø boû khieám khuyeát cuûa 

mình trong phaïm vi naøy. Do ñoù, thieàn ñònh suøng moä vaø thieän yù laø neàn 

taûng cuûa caùc loaïi thieàn khaùc; vaø nhöõng ai nghieâm nghò noã löïc giaùc ngoä 

khoâng bao giôø ñöôïc queân chuyeän naøy.  

 

Meditation on the Four Immeasurables 

 

According to Buddhism, the immeasurable mind is an 

inconceivably vast mind. It not only benefit immeasurable living 

beings, bringing immeasurable blessings to them, and producing 

immeasurable highly spiritual attainments in a world, in one life, but 

also spreads all over immeasurable worlds, in immeasurable future 

lives, shaping up immeasurable Buddha. The four immeasurables or 

infinite Buddha-states of mind. Four Immeasurable Minds. The four 

virtues of infinite greatness. The four kinds of boundless mind, or four 

divine abodes. These states are called illimitables because they are to 
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be radiated towards all living beings without limit or obstruction. They 

are also called brahmaviharas or divine abodes, or sublime states, 

because they are the mental dwellings of the brahma divinities in the 

Brahma-world. The first immeasurable mind is immeasurable loving 

kindness (Maitri): Immeasurable loving kindness is the greatest love 

dedicatedto all sentient beings, together with the desire to bring them 

joy and happiness. Human joy is totally impermanent; it is governed by 

misery, that is, when our passions such as greed, anger, and ignorance 

are satisfied, we feel pleased; but when they are not satisfied, we feel 

sad. To have a permanent joy, we must first sever all sufferings. 

Loving kindness generally goes together with pity whose role is to help 

the subjects sever his sufferings, while the role of loving kindness is to 

save sentient beings from sufferings and to bring them joy. 

Immeasurable Love, a mind of great kindness, or infinite loving-

kindness. Boundless kindness (tenderness), or bestowing of joy or 

happiness. Here, a monk, with a heart filled with loving-kindness. Thus 

he stays, spreading the thought of loving-kindness above, below, and 

across, everywhere, always with a heart filled with loving-kindness, 

abundant, magnified, unbounded, without hatred or ill-will. The loving-

kindness is also the wish for the welfare and happiness of all living 

beings. It helps to eliminate ill-will. To respond to immeasurable 

human sufferings, we should have immeasurable loving kindness. To 

accomplish the heart of immeasurable loving kindness, the 

Bodhisattvas have developed their immeasurable loving kindness by 

using all means to save mankind. They act so according to two factors, 

specific case and specific time. Specific case, like the physician who 

gives a prescription according to the specific disease, the Bodhisattva 

shows us how to put an end to our sufferings. Specific time means the 

teachings must always be relevant to the era, period and situation of 

the sufferers and their needs. The Contemplation of the Mind Sutra 

teaches that we must avoid four opportune cases: What we say is not at 

the right place, what we say is not in the right time, what we say is not 

relevant to the spiritual level of the subject, and what we say is not the 

right Buddhist Dharma. The second immeasurable mind is 

immeasurable compassion (Karuna): Immeasurable Compassion, a 

mind of great pity, or infinite compassion. Boundless pity, to save from 

suffering. Here a monk, with a heart filled with compassion. Thus he 
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stays, spreading the thought of compassion, above, below, across, 

everywhere, always with a heart filled with compassion, abundant, 

magnified, unbounded, without hatred or ill-will. Compassion also 

makes the heart quiver when other are subject to suffering. It is the 

wish to remove the suffering of others, and it is opposed to cruelty. The 

third immeasurable mind is immeasureable inner joy (Mudita): 

Immeasurable Joy, a mind of great joy, or infinite joy. Boundless joy 

(gladness), on seeing others rescued from suffering. Here a monk, with 

a heart filled with sympathetic joy. Thus he stays, spreading the 

thought of sympathetic joy above, below, across, everywhere, always 

with a heart filled with sympathetic joy, abundant, magnified, 

unbounded, without hatred or ill-will. Appreciative joy is the quality of 

rejoicing at the success and prosperity of others. It is the congratulatory 

attitude, and helps to eliminate envy and discontent over the success of 

others. The fourth immeasuarable mind is perfect equanimity or 

immeasurable detachment (Upeksha or Upekkha): Detachment is the 

attitude of those who give up, forget, do not attach any importance for 

what they have done for the benefit of others. In general, we feel 

proud, self-aggrandized when we do something to help other people. 

Quarrels, conflicts, or clashes between men or groups of men are due 

to passions such as greed or anger whose source can be appraised as 

self-attachment or dharma-attachment. The Buddha taught that if there 

is someone who misjudges us, we must feel pity for him; we must 

forgive him in order to have peace in our mind. The Bodhisattvas have 

totally liberated themselves from both self-attachment and dharma-

attachment. When people enjoy material or spiritual pleasures, the 

Bodhisattvas also rejoice, from their sense of compassion, pity, and 

inner joy. They always consider human beings as their benefactors who 

have created the opportunities for them to practice the Four 

Immeasurable Minds on their way to Enlightenment. In terms of the 

Immeasurable Detachment, the Bodhisattvas consider all men equal, 

the clever as the stupid, themselves as others, they do everything as 

they have done nothing, say everything as they have said nothing, 

attain all spiritual levels as they have attained nothing. Immeasurable 

Equanimity, a mind of great detachment, or infinite equanimity. 

Limitless indifference, such as rising above all emotions, or giving up 

all things. Here a monk, with a heart filled with equanimity. Thus he 
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stays, spreading the thought of equanimity above, below, across, 

everywhere, always with a heart filled with equanimity, abundant, 

magnified, unbounded, without hatred or ill-will.  Equanimity is also 

considered as a divine abode. It is the state of mind that regards others 

with impartiality, free from attachment and aversion. An impartial 

attitude is its chief characteristic, and it is opposed to favouritism and 

resentment. Meditation by absorbing one's mind in good will or 

devotional thoughts, from ordinary people's point of view, this type of 

meditation is more popular than any other types of meditation in 

Buddhism, for the teaching of "Four Immeasurable Minds" has always 

been practiced by a lot of devoted Buddhists from the beginning of 

Buddhism till this day. The "Four Immeasurable Minds" are used to 

cultivate devotional thinking and good will towards all beings. The 

measureless-meditations of Mahayana are exactly identical with those 

of the Yoga system. Which one is indebted to the other we cannot say. 

Both look quite Buddhistic. These Four Unlimited Thoughts include 

friendliness, compassion, sympathetic joy, and even-mindedness. The 

aim of meditating upon these virtues is twofold: first, to cultivate 

compassion towards all beings, and second, to reduce those barriers 

between oneself and others that have contributed so much to the 

misfortunes of this world. This meditation is regarded by Buddhists, 

especially laypeople, as the foundation of and preparation for all other 

meditations. In Tibet the stanzas of these "Four Unlimited Thoughts" 

are recited and contemplated upon before any meditation practice 

takes place. Without the spiritual preparedness that is brought about by 

the cultivation of good will and devotion, any type of meditation can 

hardly bear wholesome fruit, and instead may often lead one astray. 

Practitioners who were unable to gain enlightenment after a prolonged 

period of meditation often found that their preparatory work in the 

devotional and spiritual field was insufficient. Then they would turn 

back to practice the groundwork such as the "Four Unlimited Thoughts" 

the "Bodhisattva's Vows," prayers, prostrations, etc., to remove their 

deficiency in this field. The devotional and good-will type of 

meditation is, therefore, the foundation of all others; and it should 

never be neglected by those who are serious in striving for 

Enlightenment.  
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Phuï Luïc E 

Appendix E 

 

Ñöôøng Vaän Haønh Cuûa Taâm 

 

Theo Thieàn Sö Vieät Nam cuûa Thieàn sö Thích Thanh Töø, Thieàn sö 

Traàn Nhaân Toâng  (1258-1308), moät trong nhöõng ngöôøi con trai cuûa vua 

Traàn Thaùi Toâng. Luùc thieáu thôøi Ngaøi ñöôïc vua cha cho theo hoïc thieàn 

vôùi Ngaøi Tueä Trung Thöôïng Só. Ngaøy noï ngaøi hoûi Thaày veà boån phaän 

cuûa moät ngöôøi tu thieàn. Tueä Trung ñaùp: “Phaûn quang töï kyû boån phaän 

söï, baát tuøng tha ñaéc.” Coù nghóa laø haõy soi laïi chính mình laø phaän söï 

goác, chöù khoâng töø beân ngoaøi maø ñöôïc. Töø ñoù ngaøi thoâng suoát vaø toân 

Tueä Trung Thöôïng Só laøm thaày. Naêm hai möôi moát tuoåi, ngaøi leân ngoâi 

Hoaøng Ñeá, hieäu laø Traàn Nhaân Toâng. Naêm 1284, tröôùc theá xaâm laêng 

nhö vuõ baõo cuûa quaân Nguyeân, vua Traàn Nhaân Toâng cho trieäu taäp hoäi 

nghò Dieân Hoàng. Tham döï hoäi nghò khoâng phaûi laø caùc vöông toân coâng 

töû maø laø caùc boâ laõo trong daân gian. Khi quaân Moâng Coå xaâm laêng nöôùc 

ta, ngaøi ñích thaân caàm quaân dieät giaëc, ñeán khi thaùi bình ngaøi nhöôøng 

ngoâi cho con laø Traàn Anh Toâng, roài lui veà thöïc taäp thieàn vôùi ngaøi Tueä 

Trung Thöôïng Só. Tuy nhieân, luùc aáy ngaøi vaãn coøn laøm coá vaán cho con 

laø vua Traàn Anh Toâng. Theo ñaïo Phaät, chuùng sanh tuy heát thaûy ñeàu coù 

caùi taâm thaân do nguõ uaån hoøa hôïp giaû taïm maø thaønh vaø hoaïi dieät khi 

nhöõng thöù giaû hôïp naøy tan bieán. Trong Töù Dieäu Ñeá, Phaät daïy raèng 

chaáp ngaõ laø nguyeân nhaân caên baûn cuûa khoå ñau; töø chaáp tröôùc sanh ra 

buoàn khoå; töø buoàn khoå sanh ra sôï seät. Ai hoaøn toaøn thoaùt khoûi chaáp 

tröôùc, keû ñoù khoâng coøn buoàn khoå vaø raát ít lo aâu. Neáu baïn khoâng coøn 

chaáp tröôùc, dó nhieân laø baïn ñaõ giaûi thoaùt. Haønh giaû phaûi coù söï hieåu bieát 

chôn chaùnh raèng thaân goàm nguõ uaån chöù khoâng coù caùi goïi laø “baûn ngaõ 

tröôøng toàn.” Töù ñaïi chæ hieän höõu bôûi nhöõng duyeân hôïp. Khoâng coù vaät 

chaát tröôøng toàn baát bieán trong thaân naày. Khi töù ñaïi heát duyeân tan raõ thì 

thaân naày laäp töùc bieán maát. Vì vaät chaát do töù ñaïi caáu thaønh, troáng roãng, 

khoâng coù thöïc chaát, neân con ngöôøi do nguõ uaån keát hôïp, cuõng khoâng coù 

töï ngaõ vónh cöõu. Con ngöôøi thay ñoåi töøng giaây töøng phuùt. Theo Thieàn 

sö Traàn Nhaân Toâng, haønh giaû phaûi coá gaéng tu trì cho ñeán khi hoï thaáy 

raèng khoâng heà coù moät ‘caùi toâi’ naøo ñang bò troùi buoäc vaø taát caû caùc nieäm 

ñeàu bieán maát nhö hoa rôi vaøo buoåi saùng vaäy. Haõy hoïc caùch vaän haønh 

cuûa taâm qua baøi keä Thieàn noåi tieáng cuûa Thieàn sö Traàn Nhaân Toâng:  
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  “Thuøy phöôïc caùnh töông caàu giaûi thoaùt 

    Baát phaøm haø taát mích thaàn tieân. 

    Vieân nhaøn maõ quyeän nhaân öng laõo, 

    Y cöu vaân trang nhaát thaùp thieàn. 

    Thò phi nieäm truïc trieâu hoa laïc 

    Danh lôïi taâm tuøy daï vuõ haøn 

    Hoa taän vuõ tình sôn tòch tòch 

    Nhaát thanh ñeà ñieåu höïu xuaân taøn.” 

  (Ai troùi laïi mong caàu giaûi thoaùt 

   Chaúng phaøm naøo phaûi kieám thaàn tieân 

   Vöôïn nhaøn, ngöïa moûi, ngöôøi ñaõ laõo 

   Nhö cuõ vaân trang moät choõng thieàn. 

   Phaûi quaáy nieäm rôi hoa buoåi sôùm 

   Lôïi danh taâm laïnh vôùi möa ñeâm 

   Möa taïnh, hoa trô, no vaéng laëng 

   Chim keâu moät tieáng laïi xuaân taøn).  

 

The Working Path of the Mind 

 

According to the Vietnamese Zen Masters written by Zen Master 

Thích Thanh Töø, Zen master Tran Nhan Tong was one of the sons of 

King Traàn Thaùnh Toâng. When he was young, his father sent him to 

practice Zen with Zen Master Tueä Trung Thöôïng Só. One day he asked 

his Master about the obligation of a Zen practitioner. Tueä Trung 

responded: “Looking inward to shine up oneself is the main duty, not 

following anything outward.” Since then, he thoroughly understood his 

duty as a Zen practitioner and honored Tueä Trung as his master. He 

became King when he was twenty-years of age. In 1283, confronting 

with the extremely strong forces of the Yuan, king Tran Nhan Tong 

called the Dien Hong Conference to discuss the national affairs. The 

participants were not members of aristocracy but were the elderly 

people in the communities. When the Mongolian invaded Vietnam in 

1283 and 1287, he led his armed forces to bravely defeat the 

Mongolian aggressors. When the peace restored, he relinquished the 

throne to his son in 1293, and spent more time to practice Zen with Tueä 

Trung Thöôïng Só.  However, he still tutored his son, the young king 

Traàn Anh Toâng. According to Buddhism, man being composed of 
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elements and disintegrated when these are dissolved. In the Four 

Noble Truth, Sakyamuni Buddha taught that “attachment to self” is the 

root cause of suffering. From attachment springs grief; from grief 

springs fear. For him who is wholly free from attachment, there is no 

grief and much less fear. If you don’t have attachments, naturally you 

are liberated. Zen practitioners should have a correct understanding of 

the body, that it consists of the five elements or skandhas, which 

together represent body and mind, and there is no such so-called “self.” 

Elements exist only by means of union of conditions. There is no 

eternal and unchangeable substance in them. When these come apart, 

so-called “body” immediately disappears. Since the form which is 

created by the four elements is empty and without self, then the human 

body, created by the unification of the five skandhas, must also be 

empty and without self. Human body is in a transforming process from 

second to second. According to Zen master Tran Nhan Tong, 

practitioners should try to practice until they can see there is not an ‘I’ 

being tied and all the thoughts disappear like the flowers falling off in 

the morning. Let’s learn the working of the mind through one of Zen 

master’s famous Zen poems:  

 “Nobody ties you; why do you ask for liberation? 

   If you don’t cling to your ordinary thought,  

   Then you don’t need to search for the holy one. 

   The monkeys are relaxed; the horses tired; and the men old. 

   The Zen stupa is still in the same old cloudy cottage. 

   Right and wrong thoughts are falling  

   just like flowers in the early morning. 

   Fame and wealth are chilled in a cold night rain. 

   After the rains are gone, the flowers are dying and  

   the mountain is serene. 

   A bird chirps a sound, and the spring is leaving again.”  
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